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Introduction 

Anthropolo~ical research in Nepzl extends over barely two 
decades. Until 1951, the year which saw the fall cf the centary- 
old regime of the Fana family and the re-mergence of the monarchy 
as the focus of political Fower, Nepal persisted in a self-impcsed 
isolation, rr~ore con.plete in some respects than that of its Great 
northern neighbour Tibet. mile foreign travellers and such 
scholars as Guiseppe Tucci had beeri abie to traverse large parts 
of Tibet and collect information cn conditi~ns in the countryside 
as well as in Lhasa, the rulers of Kepal restricted the movements 
of foreigners to the narrow confines of the Fath.anu valley, and 
even the number of those permitted to visit the capital was sev- 
erely limited. The only foreign envoy was the british resident, 
and he and the members of his staff were subject to restrictions 
similar to those imposed on other foreigners. As a direct result 
of this policy of isolaticn reliable anthropological infcrmation 
on the inhabitants of Nepal was virtually unobtainatle. The only 
source of a linited knowledge of the peo~le of the resions cutslde 
the Kathmandu valley were interviews bith mec serving in the 
Gurkha reghents of the British-Indian army, but compilations of 
such information for the use of British Gurkha officers were 
inevitably sketchy and unreliable. 

In the year 1953, when the first professional anthropoloqists 
began work in Nepal, an expanse stretching from the northern bor- 
der of India to the southern border of Tibet, and from Kumaon in 
the west to Sikkim in the east, was ethnographically virtually 
terra incognita. The first task anthropclogists had to undertake 
was to establish the nature and distribution of tkLe main ethnic 
groups, and this was to be followed by the study of selected 
populations representative of the maic regions and groups. In 
pursuance of this ain my wife and I surveyed in the course of two 
journeys in 1953/54 and 1557/58 the middle-ranges an2 some regions 
of high altitude of Eastern Nepal; in 1962, 1966 and 1972 we 
extended this work to  arts of Kestern Nepal. Intensive studies 
of the Sherpas of Eastern Nepal and the Thakalis and some Bhotia 
5roups of Western Nepal, as well as a study of Nepalese Hindu 
caste society, were among the results of this work. In 1556/57 
Colin Rosser, then of the School of Oriental and African Studies, 
undertook a study of the Newars of the Kathmandu valley and in 
1964/65 Lionel Caplap, also of the School of Oriental arAd African 
Studies, studied the interrelations between the tribal Limbus and 
the high Bindu castes in a district cf Eastern Nepal. In 1970 
Lionel Caplan undertook a study of a small market town in the 
middle-ranges of Western Nepal while Patricia Caplan worked among 
the Hindu castes of a nearby village. At about the same time 



Barbara Aziz studied immigrant Tibetans and Sherpas in Solu, and 
Nicholas Allen undertook research among a group of Thulung Rai. 
Anlong other students of the School of Oriental and African 
Studies engaged in research in Nepal were Stephen Greenwold, who 
investigated certain aspects of Newar scciety, and Alan Macfarlanf 
who produced a comprehensive anthropological and demographic study 
of a Gurung village. 

From 1958 onwards French anthropologists such as the late 
B. Pignede, Corneille Jest, Marc Gatorieau and Alain Fournier were 
engaged in fieldwork in several parts cf the country, and A.W. 
Macdonald undertook extensive research in conjunction with the 
same project. In the years 1965-67 a large German research team 
under the leadership of Professor E'riedrich E'unke studied the 
Sherpas of Solu and Likhu Khola, and ~ d r i s  ~ofer and W.D. Kichr 
undertook research among Tamangs and Chantels. 

In 1953 a Japanese group under the direction of Jiro Kawakita 
undertook anthropological investigations amons various communities 
of high altitude dwellers in Central hepal and in 1958 Kawakita, 
R. Takayana and Shigeru Iijima visited Dolpo and sutsequently 
produced the first detailed ethnographic account of the pastoral 
economy of that region. Since then several Japanese anthropolo- 
gists have done fieldwork in Nepal. 

The American contribution to anthropological research in Kepal 
keqan with John Eitchcock's study of Magars, and the large number 
of American scholars who have since worked in Nepal include 
Charles MacCougal, James Fisher, Rex Jones, Sherry Ortner, Joe 
Reinhard, Don Messerschmidt and Earry Bishop. 

Until recently anthropology had no place among the studies 
pursued in Nepalese institutions of higher education, and for 
this reason it is not surprising that the number of Nepalese 
anthropologists is still relatively small. The first Nepali to 
take an interest in social anthropology was Dor Bahadur Bista, 
the author of FeopZes of NepaZ, and his example was followed by 
his brother Khen Eahadur Eista. Other Nepalese scholars prof- 
essicnally engaged in anthropological research are Bihari K. 
Shrestha, Eed Prakash Upreti and Raveen Kumar Rai. Several 
specialists in other disciplines, such as Dr. Harka Gurung and 
Dr. P.R. Sharma have also contribute2 to anthropological studies. 

In view of the manifold data on the anthropology of Nepal 
accumulzted within the last two decades it was felt that a meeting 



of those most ixmcdiately concerned with the Fursuit and planning 
of research would be useful, and it is gratifying that a large 
number of sch~lars accepted the invitation of the School of 
Orierital and African Studies to a symposium on the Anthropology 
of Kepal. This syrcposium was held from the 28th June to the 3rd 
~ u l y ,  1973, and the following scholars participated in the 
Meeting : 

TJt;!pu I : tlarka B. Gurung, Prayag Raj Sharma, Eibari K.. Shrestha, 
Naveen Kumar Hai, Hikn~at Eahadur Bista. 

U . K .  : Nicholas Allen, Barbara P-ziz, Lionel Caplan, Patricia 
Caplan, Christoph von Fiirer-Haimendorf, Stephen 
Greenwold, Alan Macfarlane. 

U.S.A.: Earry Fishop, James Fislier, John T. Hitchcock, Rex Jones, 
Don Messerschmidt, Sherry Ortner. 

France: Alain Fournier, Marc Gakorieau, Corneille Jest, 
A.M. Macdonald. 

Gcrr!any: Walter Frank, Wilhelm Hellrnich, ~ndras ~ofer, R. Kasch- 
ewsky, Wolf Dieter Michl, M. Oppitz. 

Sueden: Dengt ~orgstrom, Bakan Vahlquist. 

The papers contained in this volume are not a complete 
collection of those presented and discussed at the syrrposium. 
Some of the participants had already corxnitted themselves to 
publish their manuscripts elsewhere while a few wanted to revise 
and amplify their contributions but were unable to do so before 
the volume had to go to press. The collection nevertheless 
constitutes a balanced cross-section of the data and problems 
discussed at the syrr,posium, and thus reflects the research inter- 
ests of a representative group of anthropologists specialized on 
Nepal. It is a matter of regret that owing to practical problems 
none of the Japanese scholars invited to the symposium could 
participate, and that this volume hence lacks contributions from 
a group of anthropologists noted for their long-standing interest 
in Himalayan studies. Their absence was felt all the more as a 
spposium on Einalayan anthropology held in 1968 in Kyoto in 
conjunction with the 8th International Congress of Anthropological 
and Ethnological Sciences had stimulated the idea of periodic 
meetings of specialists on Nepal and the adjoining regions. 

It is not the function of the editor of a varied collection of 
papers to comment on the contents of individual contributions, 
and readers will be able to draw their own conclusions about the 
main trends in present-day anthropological studies in the Himal- 



ayan r e g i o n .  Y e t ,  it would seem u s e f u l  t o  p o i n t  o u t  some of t h e  
problems which a r o s e  i n  d i s c u s s i o n s  and a r e  pe rhaps  n o t  f u l l y  
covered by t h e  p a p e r s  p repared  f o r  p u b l i c a t i o n .  S e v e r a l  of these  
problems a r e  n o t  o n l y  of  academic i n t e r e s t  b u t  a l s o  of  p r a c t i c a l  
importance,  and s c h o l a r s  concerned w i t h  t h e  h i s t o r i c a l  and t r a d -  
i t i o n a l  c u l t u r e s  of  Nepal a s  w e l l  a s  w i t h  t h e  ~ o n t e r r ~ p o r a r y  
developments can h a r d l y  a f f o r d  t o  i g n o r e  them. 

The i n c r e a s e  o f  p o p u l a t i o n  and t h e  r e s u l t i n g  economic e f f e c t s  
p r e s e n t  one of  t h e  g r e a t e s t  n a t i o n a l  problems. Between 1930 and 
1961 t h e  p o p u l a t i o n  of  t h e  kingdom grew from 5,532,574 t o  
9,753,378,  and t h e  f o r e c a s t  f o r  1975 i s  a  p o p u l a t i o n  between 
11,750,000 and 13,100,000.  I f  t h e  p r e s e n t  t r e n d  c o n t i n u e s  t h e  
25 m i l l i o n  mark may be reached b e f o r e  t h e  end of  t h e  20th century .  
T h i s  r a t e  of  i n c r e a s e  p r e s e n t s  a  s e r i o u s  c h a l l e n g e  i n  a  coun t ry  
where t h e  overwhelming m a j o r i t y  of  t h e  p o p u l a t i o n  has  always 
depended on a g r i c u l t u r e .  F h i l e  i n  some r e g i o n s ,  such a s  t h e  
r e l a t i v e l y  s p a r s e l y  popu la ted  h igh  a l t i t u d e  r e g i o n s  of  Jumla, 
t h e r e  i s  s t i l l  s c q e  f o r  an e x t e n s i o n  of c u l t i v a b l e  l and ,  i n  
o t h e r s  t h e r e  i s  no o r  l i t t l e  vacan t  l and  t o  accommodate growing 
communities. I n  t h e  v i r t u a l  absence of  o t h e r  t h a n  a g r i c u l t u r a l  
occupa t ions  s u r p l u s  p o p u l a t i o n s  must hence seem employment ou t -  
s i d e  t h e i r  home v i l l a g e s ,  a  p r o c e s s  which i s  l i a b l e  t o  extend 
g r a d u a l l y  t o  a  l a r g e  p a r t  of Nepal. Even today many thousands 
of v i l l a g e r s  from r e g i o n s  such a s  Jumla migra te  eve ry  w i n t e r  t o  
I n d i a  i n  s e a r c h  of work, and whi le  most of  them r e t u r n  t o  t h e i r  
home-vil lages w i t h i n  a  few months, it i s  n o t  unusual  f o r  men t o  
s t a y  f o r  a  y e a r  o r  more i n  I n d i a .  A s i m i l a r  s i t u a t i ~ n  was 
encountered  by t h e  Caplans i n  Dailekh d i s t r i c t  even though i n  
t h a t  p a r t  of  t h e  miadle  ranges  t h e  expansion of  t r a d e  i n  t h e  
l o c a l  bazaar-towns and employment i n  en la rged  government o f f i c e s  
h a s  provided some o p p o r t u n i t i e s  f o r  v i l l a g e r s  unable  t o  make a  
l i v i n g  on inadequate  1ar.d. 

I n  many a r e a s  t h e  dramat ic  i n c r e a s e  i n  popu la t ion  has  r e s u l t e a  
a l s o  i n  t h e  d isappearance  of  most of t h e  f o r e s t ,  because p a r t s  of 
t h e  v i l l a g e  land p rev ious ly  used a s  wood r e s e r v e s  had t o  be 
c l e a r e d  of  t r e e  growth and brought  under c u l t i v a t i o n  i n  o r d e r  t o  
accommodate t h e  expanding popu la t ion .  Th i s  p rocess  has  been 
s t u d i e d  Gy Alan Macfarlane among Gurung corrmunities and by 
Nicholas Al len  among t h e  Rais  of Eas te rn  Nepal. I n  t h e  p a s t  t h e  
f o r e s t  used t o  provide  t h e  Ra i s  wi th  many of  t h e i r  n e c e s s i t i e s ,  
and i t s  d e p l e t i o n  w i l l  i n e v i t a b l y  r e s u l t  i n  a  change i n  t h e  
p a t t e r n  of l i v i n g .  D e f o r e s t a t i o n  i s  one of t h e  g r e a t e s t  d a n ~ e r s  
throughout  t h e  middle r anges ,  and many p a r t s  of  c e n t r a l  and 
e a s t e r n  Nepal inhab i t ed  by Eindu c a s t e s  a r e  a l r e a d y  n e a r l y  ba re  
of any s u b s t a n t i a l  t r e e  growth. 



Among the Bhotia populations in the areas of high altitude 
along the Tibetan frontier the growth of population appears to 
have been slower than in the middle ranges. The Sherpas of Khumbu, 
for instance, have not greatly increased in the past 15 - 20 years, 
but a substantial increase took place there in the 19th century, 
and it would seem that given the limitations of the envirorient 
the population of Khumbu has already reached the maximum which the 
land can support. 

The changes in the economy and general pattern of living of the 
Bhotia populations brought about by the disruption of trade with 
Tibet and the shrinking of the market for Tibetan salt is discus- 
se2 in detail in my contribution to this volume. But even though 
the improvement of communications and the spread of education has 
resulted in much social change, there is reason to believe that 
nowhere in Nepal has there been a wholesale relinquish-ent of 
traditional ideas and attitudes. There is, however, a general 
readiness to incorporate modern goals within the traditional 
value system. Responses to change have, on the whole, been in the 
nature of gradual adaptation rather than of revolution, and this 
applies to inter-caste and inter-tribal relations as much as to 
the reorientation of trade where outside forces destroyed the 
viability of the old system. The full effect of the newly instit- 
uted system of education are not yet apparent but as the young 
people now leaving school will reach maturity their impact on 
their respective communities will undoubtedly increase, and in 
tribal groups this may involve a process or Nepalisation as well 
as of secularisation. The continued observation of the process 
of cocial change now entering a new phase will be an important 
task of anthropologists in the years to come. 

The symposium was financed by a generous grant from the School 
of Oriental and African Studies, which made it possible to provide 
hospitality to the participants and to meet the travel expenses 
of the Nepalese scholars. For further support thanks are due to 
the Dr. Fritz Thyssen Stiftung, which has a long history of 
financing research in Nepal and met the expenses of the German 
participants in the symposium. 

At the end of the s~mposium the hope was expressed that in 
three years' time a further meeting may be held in Kathnandu and 
the Nepalese participants agreed to work towards the organisation 
of such a conference. 

Christoph von ~iirer-Haimendorf 
School of Oriental and African Studies, 
University of London. 
February 1974. 



The Ritual Journey, a Pattern underlying certain 
Nepalese Rituals 

Cescriptive accounts of tiirrialayan ritual often make use of 
the term "shaman", but there are many problems in giving it an 
exact definition. According to Elizde the defining feature of 
the shaman is his command of the techniques of ecstasy; by 
ecstasy he rceans that "Eis (the shaman's) soul can safely ahan- 
don his body and roam at vast distances, can ~enetrate the under- 
world and rise to the sky" (1964:182). Others have considered 
that while ecstasy is indeed fundamental to shamanism, soul pro- 
jection should not be overemphasised at the expecse of the 
ability to become possessed (Schrdder 1955). Evidently this focus 
on the actual or putative mental state of ritual officiants 
raises interesting questions, and in the comparative study of 
Himalayan ritual one possible approach is to classify the ethno- 
graphic facts into shamanistic and ncn-shamanistic on this basis. 
But psychological criteria are not the only possible basis for a 
classification, nor is there any guarantee that they will be the 
most revealing. The Eliadean shaman is not only someone who is 
subject to ecstasy; he is also someone who in the course of rit- 
uals goes on journeys. The present paper concentrates on this 
second aspect, and by examining a range of different types of 
ritual journey, attempts to place the shaman's undertaking in a 
broader ~erspective. The comparisons which arise in the course 
of this approach turn out to have an interest of their own in- 
dependent of any k'earing on the notion of shamanism, and the im- 
plication is that the ritual journey is a useful ethnographic 
category in its own right. 

Some cf the journeys examined have been extracted from the 
literature, but the majority were recorded in the course of field 
research among the Thulung Rai of east ~ e ~ a 1 . l  I have described 
certain aspects of Thulung ritual life in two previous papers 
(in press a, in press b) which it would be wearisome to refer to 
below at every point where they have some bearing; other aspects 
I hope to go into in more detail elsewhere. Thus for the present 
purpose some of the journeys will only be described summarily. 

Over recent centuries, and more intensively over recent dec- 
ades, Pindu influences have been affecting the Thulung to such an 
extent that their traditionally non-literate culture now has 
something of the character of a survival, one might even say, of 
folklore. Thocgh close neighbours of the Sherpas, they have 
never been Euddhists, but in a nurrker of ways their traditional 
culture is related to that of pre- or extra-Buddhist Tibet. The 
maintenance of this tradition is recognised by the Thulung to be 
particularly the responsibility of the class of officiant I shall 



refer to as the tribal priest. bdic speakers seem generally to 
have focused their maximum ritual emphasis on death, and al- 
though Eliade gives equal emphasis to the shaman's two roles of 
psychopomp and healer, our own culture is surely unusual in 
allowing the doctor equality with, or even precedence over the 
priest. So we shall start with the journey of the dead soul. 

A ThuZung death chazt  

h%en someone dies in the ordinary course of events it has 
traditionally been the duty of the priest to perform a rite a 
variable interval after the burial to conduct the dead spirit to 
its final resting place. For all Thulung, this destination, 
bebdu pabdu "the place of the gra~dfathers and fathers", is quite 
precisely located in geographical space. Its Kepali name is 
Kotunje, which is a village lying about two days journey to the 
south-west, "the other side of the Maulung Khola", as it is often 
put; there are grounds for thinking that the Thulung ancestcrs, 
or some of them, may in fact have lived in that region. The 
journey is accomplished k.y means of a chant which on the occasion 
observed was intoned by the priest three times with different 
nelodies in the course of the day's ritual. The priest in Kukli 
village had no objection to his chants being tape-recorded but 
was unwilling to assist in interpreting them. However in spite 
of the many problems of word-by-word analysis, it is clear enough 
that the chant starts from the village where the rite is taking 
place and progresses via various named hamlets and across certain 
rivers by a more or less straight route to Ibtunje; the soul is 
told that it has reached its destination and the journey is then 
reversed. The priest is immobile throughout his chent. 

The undertaking is undoubtedly psychoporcpic in its general 
character. The verb ordinarily used to describe the activity of 
the priest is puryEunu Nep. meaning "to complete, escort, de- 
liver", or more fully (translating definition 2 in Sarra's dic- 
tionary), "to accompany someone or something for safety tc ensure 
that there are no obstacles en route"; neither in hepali nor in 
Thulung is it customary in this context to use the ordinary verb 
for "to send". In the chant itself many of the verbs are in the 
first person past causative, e.g. on the journey out humhe t t c  
"I have caused to fly", and the priest was in fact wearing a fea- 
ther headdress, an evident symbol of magical flight. The text 
relates Kotunje to the heavens, and some say that one climbs the 
hill there to reach heaven. The most obvious interpretation of 
the return journey is that it is that of the priest coming home. 

In spite of all this, the journey can hardly be called 



shamanic i n  E l i a d e ' s  c e n t r a l  A s i a t i c  o r  s t r i c t  s e n s e  of  t h e  word. 
The fundamental  d i f f i c u l t y  i s  t h a t  t h e r e  i s  no q u e s t i o n  of t h e  
p r i e s t  be ing i n  any s o r t  of  t r a n c e .  No e l a b o r a t e  i n i t i a t i o n  i s  
necessa ry  t o  perform t h e  r i t u a l  and i f  f o r  some reason  no p r i e s t  
i s  a v a i l a b l e ,  a  layman w i t h  s u f f i c i e n t  knowledge of  t h e  c h a n t s  
may a c t  a s  s u b s t i t u t e .  I t  was sugges ted  t o  m e  t h a t  t h e  o b j e c t  of 
t h e  r e t u r n  journey was a c t u a l l y  t o  t e a c h  t h e  s p i r i t  t h e  r o u t e  
which he would have t o  f o l l o w  a t  ceremonies when t h e  a n c e s t o r s  are 
r e c a l l e d  t o  t h e i r  n a t a l  h e a r t h  t o  e x e r c i s e  t h e i r  p o t e n t i a l l y  ben- 
e f i c i e n t  i n f l u e n c e .  Thus i f  it were p u t  t o  them I t h i n k  most 
Thulung would a c c e p t  t h a t  i n  d e s c r i b i n g  t h e  p r i e s t ' s  a c t i v i t y  a s  
" e s c o r t i n g "  o r  " see ing  o f f "  t h e  dead man, t h e y  were speaking met- 
a p h o r i c a l l y ,  and t h a t  a l l  t h e  p r i e s t ' s  f a c u l t i e s  r e a a i n e d  wi th  h i s  
body throughout .  

One t h i n g  t h a t  i s  c e r t a i n  i s  t h a t  t h e  dead man i s  no t  supposed 
t o  be  making h i s  journey a l o n e ,  and t h e  c h a n t  r e f e r s  i n  success-  
i v e  l i n e s  t o  t h e  fowl ,  p i g  and b u f f a l o  t h a t  accompany him. I n  
p r i n c i p l e  t h e s e  animals  a r e  k i l l e d  e a r l i e r  i n  t h e  course  of  t h e  
d a y ' s  a c t i v i t i e s ,  and a r e  e a t e n  by t h e  participants. O f  t h e  t h r e e  
it i s  t h e  b u f f a l o  t h a t  was most o f t e n  mentioned by Thulung i n  d i s -  
c u s s i o n s  about  d e a t h  r i t u a l ,  and a l though  on t h e  occas ion I w i t -  
nessed  no b u f f a l o  was a v a i l a b l e  i n  r e a l i t y ,  it r e t a i n e d  i t s  p l a c e  
i n  t h e  c h a n t .  

MukZi h'uTpa r i t e  

Once a  yea r  t h e  same o f f i c i a n t  performs a  c o n p a r a t l e  r i t e  on be- 
h a l f  of t h e  c o l l e c t i v i t y .  HuTpa l i t e r a l l y  means " t h e  f l y e r "  and 
r e f e r s  t o  t h e  e v i l  f o r c e  which i s  t o  be  d i sposed  o f .  Informants 
a r e  vague a s  t o  i t s  e x a c t  n a t u r e ,  b u t  t h e  chan t  a d d r e s s e s  i n  
success ive  l i n e s  Gelbu, Lokpa and Ciun ta ,  i n  each c a s e  a s  a  r o y a l  
couple  ( i . e .  f i r s t  a s  ra ja ,  then  a s  r a n i ) .  The r i t u a l  parapher-  
n a l i a  a r e  l a i d  o u t  on and around a  mat i n  t h e  cour tya rd  of  a  house 
and t h e  o f f i c i a n t  s t a n d s  s t i l l  on one s i d e  of  it. He i n t o n e s  two 
chan t s .  The f i r s t  i n c l u d e s  a  journey eas twards  t o  t h e  Tamur r i v e r  
and t o  Chat ra  (near  Dharan) ,  whi le  t h e  second i n c l u d e s  a  much more 
d e t a i l e d  i t i n e r a r y  l ead ing  northwards.  The f i r s t  h a l f  dozen place 
names r e f e r  t o  hamlets  w i t h i n  t h e  v i l l a g e ;  t h e r e a f t e r  t h e y  a r e  
more spaced o u t .  Two of t h e  r i v e r  c r o s s i n g s  a r e  noted.  Namche i s  
t h e  25th name, though according t o  one informant s e v e r a l  had been 
omit ted .  The journey up t o  t h i s  p c i n t  was q u i t e  f a m i l i a r  t o  o lder  
informants s i n c e  up u n t i l  about  a  g e n e r a t i o n  ago most households 
s e n t  a  member northwards on an annual  t r a d i n s  e x p e d i t i o n  t o  b r ing  
back T ibe tan  s a l t  i n  exchange f o r  g r a i n .  A f t e r  Namche t h e  chant  
mentions t h e  p u t t i n g  on of g a r l a n e s  ( t h i s  being a  method of  
honoring a  d e ~ a r t i n g  g u e s t ) ,  and t h e  i t i c e r a r y  t e r m i n a t e s  a t  
T i n g r i   aida an i n  T i b e t .  A s  t h i s  f i n a l  journey beg ins ,  t h e  



o f f i c i a n t ,  now f a c i n g  n o r t h ,  i s  f l anked  by two a s s i s t a n t s  who 
swing winnowing f a n s  t o  waf t  t h e  e v i l  away i n  t h a t  d i r e c t i o n .  I n  
t h i s  c a s e  no r e t u r n  journey was chanted ,  and t h e  o n l y  animals  i n -  
volved were minute fragments of  meat o r  f i s h  (jim) l a i d  on smal l  
p i l e s  c f  g r a i n  on t h e  mat. 

Lo khim HuTpa 

Four hours '  walk t c  t h e  e a s t ,  i n  Lokhim v i l l a g e ,  t h e  c o n t e x t  
of t h e  r i t e  i s  r a t h e r  d i f f e r e n t .  The o f f i c i a n t  i s  n o t  a  p r i e s t  
b u t  a  medium; t h e  d i s t i n c t i o n  i s  a complex one b u t  t h e  b a s i c  
p o i n t  i s  perhaps  t h a t  t h e  medium i s  e f f e c t i v e  by v i r t u e  of a  
pe r sona l  r e l a t i o n s h i p  wi th  a c e r t a i n  s p i r i t ,  whi le  t h e  p r i e s t ' s  
power i s  of  a  d i f f e r e n t  n a t u r e  and c l o s e r  t o  be ing simply a m a t -  
t e r  of  knowledge. I n  Lokhim t h e  HuTpa i s  a household r i t e ,  h e l d  
indoors  i n  t h e  e a r l y  evening,  and t h e  medium may l e a d  on from it 
i n t o  an  o r d i n a r y  n o c t u r n a l  seance .  However t h e r e  a r e  c l e a r  and 
b a s i c  s i m i l a r i t i e s  t o  t h e  Mukli ceremony: t h e  p a r a p h e r n a l i a  l a i d  
i n  f r c n t  of  t h e  o f f i c i a n t ,  t h e  absence of  possession, <run; o r  
f e a t h e r e d  headdress ,  t h e  vocabulary  and p r o g r e s s  of  t h e  c h a n t .  
The journey t o  t h e  e a s t  may s t o p  a t  ~ a ~ u n ~ r n a ~  b u t  a  knowledgeable 
o f f i c i a n t  may go much f u r t h e r  - on one of my t a p e s  he reaches  t h e  
T i s t a  r i v e r  and Gangtok. Northwards t h e  chan t  r eaches  Pangboche, 
then mentions,  wi thout  f u r t h e r  d e t a i l s ,  a  cave dwel l ing ,  a mon- 
a s t e r y ,  ( i . e .  gompa), and a "place  of  o r i g i n  and f e r t i l i t y " .  
A f t e r  a r r i v a l  a t  Namche a ve ry  smal l  fragment o f  wi ld  boar i s  
roasted. on a m i n i a t u r e  s p i t .  T h i s  t ime t h e  journey back i s  de- 
t a i l e d .  

Severa l  i n f o r n a n t s  agreed t h a t  HuTpa was a Bhotia d i v i n i t y ,  
and t h e r e  i s  no doubt  t h a t  t h i s  r i t e ,  l i k e  c e r t a i n  o t h e r  e lements  
of Thulung myth and r i t u a l ,  d e r i v e s  from t h e  Sherpas (perhaps v i a  
t h e  Khaling R a i ) ,  and hence u l t i m a t e l y  from T i b e t .  I t  would be  
i r r e l e v a n t  t o  e l a b o r a t e  on t h e  p o i n t  h e r e ,  b u t  it i s  of i n t e r e s t  
i n  sugges t ing  a p o s s i b l e  exp lana t ion  f o r  t h e  f a c t  t h a t  t h e r e  a r e  
eastward journeys a s  we l l  a s  northward ones i n  t h e  HuTpa. The 
Kew Year c e l e b r a t i o n s  i n  Lhasa have o f t e n  been desc r ibed  ( e a r l i e r  
sources  a r e  s y n t h e s i s e d  by Fraze r  1925: 2 1 8 f f ) .  The account  by 
Nebesky-wojkowitz (1956:508ff) mentions t h a t  i n  t h e  course  of t h e  
r i t u a l  two human scapegoats  a r e  despatched:  one of them, a f t e r  
s e t t i n g  o f f  t o  t h e  sou th -eas t ,  t u r n s  e a s t  t o  end a t  Tsethang,  
while t h e  o t h e r  (who f o r  some c e n t u r i e s  was omi t t ed )  s e t s  o f f  t o  
'Fhenyul, which l i e s  n o r t h  of .Lhasa .  The Thulung nowadays of  
course  fo l low t h e  n a t i o n a l  ( i . e .  Eindu) ca lendar ,  b u t  t h e  d a t e  of 
t h e  Kukli IiuTpa, March 3 0  i n  1970, could be counted i n  favour of  
t h e  sugges t ion  t h a t  it d e r i v e s  from t h e  T ibe tan  New Year r i t e .  
I t  i s  normal i n  I n d i a  and T i b e t  t o  enumerate t h e  c a r d i n a l  p o i n t s  
clockwise s t a r t i n g  from t h e  e a s t ,  s o  t h e  o r d e r  of t h e  Thulung 



journeys ,  f i r s t  e a s t ,  t h e n  n o r t h ,  makes one wonder whether a t  
some s t a g e  i n  t h e  r i t e ' s  h i s t o r y ,  pe rhaps  i n  Lhasa i t s e l f ,  t h e  
two i n t e r m e d i a t e  c a r d i n a l  p o i n t s  may have been o m i t t e d .  

Danced Journey a t  r,octurnaZ seance 

Whereas t h e  good dead a r e  conducted t o  Kotunje a s  d e s c r i b e d  
above, t h o s e  who d i e  u n n a t u r a l  d e a t h s  a r e  d i sposed  of  by t h e  med- 
ium; t h e i r  d e s t i n a t i o n  i s  somewhat obscure .  Such seances  a r e  r e -  
garded a s  p a r t i c u l a r l y  d i f f i c u l t ,  b u t  p a r t i c u l a r l y  impor tan t ,  2nd 
a r e  supposed t o  be r e p e a t e d  a y e a r  a f t e r  t h e  d e a t h .  Outwardly 
s i m i l a r  journeys a r e  under taken a l s o  a t  seances  h e l d  f o r  t h e r a -  
p e u t i c  o r  p r o p h y l a c t i c  Furposes ,  and i n  a l l  c a s e s  t h e i r  g e n e r a l  
c h a r a c t e r  i s  much more t y p i c a l l y  shamanic t h a n  i n  t h e  t h r e e  r i t e s  
cons idered  s o  f a r .  While t h e  Thulung p r i e s t  i s  o f t e n  compared 
l o c a l l y  t o  t h e  Erahman, t h e  Thulung medium i s  a s s i m i l a t e d  t o  t h e  
Nepali-speaking jhEkri, and l i k e  t h e  l a t t e r  i s  g e n e r a l l y  regarded 
a s  s c b j e c t  t o  a l t e r e d  s t a t e s  of  consc iousness .  A shamanic drum 
(which drowns t h e  c h a n t ,  making a n a l y s i s  d i f f i c u l t )  i s  o b l i g a t o r y ,  
a s  i s  tile f e a t h e r e d  headdress .  Symbols of  a s c e n t  may be involved,  
f o r  i n s t a n c e  a l a d d e r .  There a r e  some unsolved e thnograph ic  
q u e s t i o n s  a s  t o  t h e  e x a c t  l o c a l  e x e g e s i s  o f  t h e  medium's psycho- 
l o g i c a l  s t a t e ,  and of h i s  r e l a t i o n s h i p  t o  t h e  b i r d  o r  animal which 
may be hung a t  t h e  t o p  of t h e  l a d d e r ,  and t o  t h e  b i r d s  whose 
movements he mimes d u r i n g  h i s  ep i sodes  of  dancing.  Rowever i n  one 
of  h i s  s t e p s  he  i m i t a t e s  t h e  movements of a  man padd l ing  a b o a t  
a c r o s s  a  r i v e r ,  and it i s  c l e a r  enough t h a t  we have t c  do wi th  a 
journey t h a t  i s  p r i m a r i l y  a c t e d  r a t h e r  t h a n  v e r b a l .  I n  t h e  one 
such mortuary journey t h a t  was observed,  much of  t h e  a c t i o n  took 
p l a c e  under a  cover i n  t h e  cour tya rd  s i n c e  t h e  i n t e r i o r  of  t h e  
house was t o o  cramped, b u t  t h e  dances  themselves were c i r c u l a r  
cnd t h e r e  was no n e t  movement o r  p r o g r e s s i o n  i n  any p h y s i c a l  
sense .  

A ThuZung mortucry p r o c e s s i o n  

An i n t e r e s t i n g  comparison i s  o f f e r e d  by a journey which occur- 
r e d  i n  t h e  course  of  t h e  normal f i n a l  dea th  ceremony wi th  which 
we s t a r t e d .  The p rev ious  day r e l a t i v e s  a ~ d  neighbours had b u i l t  - - 
a s tone  r e s t i n g  p l a c e  (cautara Nep.) bes ide  a s t e e p  p a t h  a few 
minutes walk from t h e  house. In  t h e  morning t h e  p i g  a l r e a d y  men- 
t i o n e d  a s  n o t i o n a l l y  accompanying t h e  dead s p i r i t  t o  Kotunje had 
been k i l l e e  and c u t  up, and i t s  t a i l ,  t o g e t h e r  wi th  some s t r i p s  
of c l o t h ,  was a t t a c h e d  t o  t h e  t o p  of a  t a l l  bamboo p o l e  ( t h a r s e n ~ ) .  
The po le  was c a r r i e d  t o  t h e  c a u t m u  and p l a n t e d  i n  f r o n t  of it. 
Some of  t h e  p i g ' s  blood was s c a t t e r e d  a t  i t s  base ,  and t h e  p r i e s t  
in toned t h e  Kotunje ckan t  f o r  t h e  f i r s t  t ime.  Accompanied by 



f i v e  n~ourners  and a medium, he then  danced a n t i c l o c k w i s e  around 
t h e  po le ,  con t inu ing  t o  c h a n t ,  b u t  t o  a new melody which was 
drowned by c p i t a l s .  The dance was repea ted  around t h e  cauara, 
then  around a s p e a r  which was p l a n t e d  i n  t h e  ground a t  t h r e e  
"pauses" (%clung) on t h e  s h o r t  journey back t o  t h e  house,  t h e n  
once i n  t h e  c o u r t y a r d ,  and f i n a l l y  i n s i d e  t h e  house. T h i s  made 
seven i n  a l l ,  a nuxrber which was s a i d  t o  be  t h e  c o r r e c t  one,  and 
must, I t h i n k ,  be  r e l a t e d  t o  t h e  widespread b e l i e f  i n  seven s t a g e s  
p lanes  o r  s t e p s  on t h e  r o u t e  t o  heaven o r  h e l l  (though I d i d  n o t  
meet t h i s  i n t e r p r e t a t i o n  l o c a l l y ) .  One informant summarised t h e  
Kunje chan t  a s  saying t o  t h e  deceased "Now you a r e  dead you must 
d e p a r t " ,  and we may reasonably  i n t e r p r e t  t h e  p o l e ,  a t  l e a s t  on 
one of i t s  l e v e l s  o f  meaning, a s  r e p r e s e n t i n g  t h e  dead s o u l ' s  
r o u t e  t o  heaven, wi th  t h e  F i g ' s  t a i l  r e p r e s e n t i n g  h i s  companion 
on t h e  journey a s  it were van i sh ing  i n t o  t h e  c louds  above. I n  
any c a s e ,  i n  making t h e i r  journey from t h e  p o l e  t o  t h e  house t h e  
dancers  were e v i d e n t l y  doing more t h a n  simply s h i f t  from one r i t -  
u a l  l o c a t i o n  t o  ano the r .  A s  t h e  informant p u t  it, i n  c a s e  t h e  
s p i r i t  d i d  n c t  s t a y  i n  heaven, they  were showing it t h e  way back 
t o  a e h c l f  i n  t h e  house where o f f e r i n g s  would be  made t o  it. But 
h i s  exp lana t ion  i s  n o t  t o  be  t aken  a s  r e f e r r i n g  on ly  t o  t h e  f o u r  
minutes '  worth of p h y s i c a l  p a t h ;  t h e  l a t t e r  i s  symbolic o f  t h e  
metaphysical  r o u t e  from t h e  o t h e r  world t o  domestic  r e a l i t y ,  and 
those  who t r a v e l  it a r e  n o t  on ly  forming a p rocess ion  b u t  a l s o  
doing something a k i n  t o  what t h e  medium ach ieves  by h i s  dancing 
a t  a seance .  

Two apparen t  i n c o n s i s t e n c i e s  dese rve  n o t i c e .  The outward p rc -  
cess ion  t o  t h e  cautara was unceremonious, where symmetry would 
appear t o  demand a passage  through t h e  same seven s t a g e s  a s  a r e  t o  
be passed through on t h e  r e t u r n  journey.  One i s  reminded of  t h e  
absence of any r e t u r n  journey from T i b e t  i n  t h e  Mukli HuTpa. 
Since t h e  r e t u r n  journey i s  p r e s e n t  i n  t h e  Lokhim HuTpa, it might 
be thought  t h a t  we were d e a l i n g  wi th  a b b r e v i a t i o n s  o r  v a r i a n t s  of  
l i t t l e  a n a l y t i c a l  i n t e r e s t .  Th i s  would be  overhas ty ,  a s  we s h a l l  
suggest  l a t e r .  Secondly, it might seem t o  a l o g i c i a n  t h a t  it was 
redundant t o  send t h e  dead s o u l  bo th  v e r t i c a l l y  up a p o l e  and 
h o r i z o n t a l l y  over land t o  Kotunje. However t h i s  s o r t  of  doubling 
Up i s  commonplace i n  Himalayan r i t u a l ,  and indeed no doubt  i n  r i t -  
u a l  g e n e r a l l y .  

A western Bhotia nortuary procession 

Ke have now ccns ide red  b r i e f l y  f i v e  s o r t s  of r i t u a l  journey among 
the  Thulung, ranging from t h e  p u r e l y  v e r b a l  t o  t h e  p h y s i c a l  b u t  
swbol i c .  We t u r n  now t o  those  Bhotias who l i v e  i n  t h e  extreme 
north-west co rne r  of Nepal and t h e  a d j a c e n t  p a r t  of  Ind ia .  Like 
the  Rais ,  they  a r e  somewhat Hinduized, non-Buddhist Bodic 



speakers. In their terminal death ceremony (Sherring 1905:lll-5) 
both the verbal and physical journeys are again represented. As 
is general at death ceremonies in Tibet and its culturally re- 
lated fringe (the Thulung are exceptional here), an effigy is 
constructed which is clearly identified with the deceased. Sea- 
ted by it, the tribal priest "tenders his advice to the departed 
soul as to the dangers of the road" and the "paths it should 
follow". There is no evidence suggesting that the priest becomes 
possessed, and we may suppose the journey to be much like that to 
Kotun j e . 

In the final death ceremony as a whole the Bhotia priest with 
his verbal ritual plays a much less prominent part than a certain 
animal, the ya. Traditionally this is a yak (as presumably the 
name suggests), and in principle one having a continuous blaze of 
white from forehead to tail. Its sex corresponds to that of the 
deceased, it is carefully fed by the relatives, and the de- 
ceased's clothes are tied on its back. "It is solemnly stated 
that the ya represents the deceased". On each of the first three 
days of the ritual it is led to a spot outside the village and 
then led back again. The clothes are then transferred to the ef- 
figy, but the following morning, the day of the "rooting up of 
the ya", the effigy is dismantled and discarded, and a man of the 
wife-taker category leads forth the animal "to a distant spot 
from the village116. This time "all the villagers beat the poor 
victim and drive it away, and chase it to prevent return". The 
return journey is accompanied by "singing and dancing" (explained 
as an expression of joy at the departure of the spirit, though 
analogy with the Thulung suggests a more serious meaning). The 
animal is subsequently killed and eaten by low-casts Bhotias or 
Tibetans, i.e. by outsiders, though in one of the valleys, 
Chaudans, it is allowed to roam free in the mountains. The yak 
is often replaced by a sheep or goat, and the low-caste Bhotias 
in the area generally use a buffalo. In some places this is 
chased and killed with stones, sticks and knives; in others fel- 
low castemen from a neighbouring village are invited to dispatch 
it with a single blow (ibid: 118) . 

The journey of the ya is the first we have met in which no 
ritual specialist is involved. The leading role of "conductor" 
belongs to the classificatory son-in-law, and in fact the low- 
caste Bhotias "consider the sister's son to be the family priest". 
The fact might be considered in the light of their symmetrical 
prescriptive kinship system (Allen in press c), but for present 
purposes the relationship of the deceased to his conductor is 
less interesting than his relationship to the p. I'o say that 
the animal is his representative is to give only part of the pic- 
ture. It is also his vehicle, for it carries his clothes and al- 
so, on the third day, a pair of "ghost-boots" in which is placed 



a disinterred casket containing one of the deceased's bones, taken 
after his cremation. The white blaze on the animal's back points 
to a third role, as guide for the dead, for the blaze is evidently 
the continuation of the am Zugara, a white cloth which is tied to 
tke animzl's horns and carried on the heads of a line of women 
walking in front. The same word applies to the white cloth tied 
to the front of the bier and carried similarly on the journey to 
the cremation. The word means "way cloth", ' "the signification 
being that the spirit or soul of the deceased can be thus easily 
guided forth" (ibid: 109) . 

Evidence for all these interpretations, together with a fourth 
one, can be found in the use of animals in Thulung death ritual. 
The disposal of the corpse shares so many symbolic elements with 
the disposal of the spirit that in this context it is not 
necessary to nake a rigid distinction between them. The Thulung 
do not customarily ride animals, which may ex~laic why the 
vehicle interpretation is not applied to the buffalo, but they 
do place the wings of a fowl in the armpits of a corpse "so that 
he may fly to heaven". The use of the ~ig's tail probably 
suggests the notion of the animal as guide; compare the southern 
Magar belief that when fording rivers in the other world the de- 
ceased will be able to hang onto the tail of a cow which has been 
donated to a Brahman in the course of the terminal illness 
(Hitchcock 1966: 55) .' The ritual names of the fowl and pig do 
not readily yield to interpretation, but that of the buffalo, 
sathiya namuZa, contains the usual current interpretation of the 
animal, namely that he is a friend ( suthi~ep) or fellow way- 
farer of the deceased. But all these roles can perhaps be taken 
as elaborations on the underlying notion of representative, for 
what the participants want above all is to te rid of the poten- 
tially dangerous spirit, rather than of its vehicle, guide or 
friend. At the level of phenomena, if not of meaning, their 
treatment of this representative is quite variable. The violent 
expulsion with beating and stoning may be carried to the point of 
killing the animal, as with some of the low-caste Bhotias. There 
is apparently an echo of this in an otsolete Thulung custom where- 
by a pig (the CWUc7) was battered to death with a pestle and 
eaten by those who came to build the grave. The flesh and blood 
of the animal may have different fates, as when the Thulung 
sprinkle the pig's blood at the base of the pole and eat the meat 
at a meal from which outsiders such as the ethnographer were ex- 
cluded. Alternatively (Sherring) the killing and eating may be 
left to people who are in scme sense outsiders, or else as in 
Chaudans the animal may be loosed like one dedicated to a god. 

The Chaudans sequence of events brings us close again to the 
notion of the scapegoat. It might be objected that this term 
traditionally implies that the community expels an animal that 



c a r r i e s  away a  load  o f  s i n  ( L e v i t i c u s  x v i )  . But " s i c k n e s s ,  death 
and s i n  a r e  i d e n t i c a l  from t h e  r e l i g i o u s  v iewpoint"  (Hubert and 
Mauss 1964:53) ,  and a  communal r i t e  can e a s i l y  become a  house- 
hold  one ,  a s  h a s  s u r e l y  happened t o  t h e  BuTpa among t h e  Thulung. 
Moreover t h e  e x a c t  d a t e  o f  t h e  Bhot ia  ceremony is  f i x e d  i n  con- 
j u n c t i o n  w i t h  t h e  v i l l a g e  e l d e r s ,  s o  t h e  r i t e  h a s  a t  l e a s t  a  cer- 
t a i n  communal a s p e c t .  

Journeys with Mode Z Animals 

As Buddhis ts ,  t h e  Sherpas avoid  k i l l i n g  an imals ,  b u t  t h i s  by 
no means i m p l i e s  t h a t  t h e y  avoid  sending them on r i t u a l  journeys. 
On t h e  c o n t r a r y ,  animals  i n  t h e  form of dough models c a r r i e d  by 
humans and thrown away, p l a y  a  major p a r t  i n  t h e i r  r i t u a l .  I n  a  
r i t e  performed i n  Khumbu twice  a  y e a r  on beha l f  of t h e  c o l l e c t i -  
v i t y ,  a  three-headed f i g u r e  ( p i g ,  ox ,  t i g e r )  was t aken  t o  t h e  
sou the rn  end of  t h e  v i l l a g e  where it was abandoned and two small  
boys were t o l d  t o  s t r i k e  a t  it w i t h  t h e i r  weapons. A s i m i l a r  
r i t e  i s  o f t e n  h e l d  on beha l f  of  a  household e i g h t  days  a f t e r  a  
d e a t h ,  and it a l s o  forms t h e  cl imax of t h e  Dumje, t h e  major 
c o l l e c t i v e  c a l e n d r i c a l  ceremony of t h e  Sherpas  (Fdrer-Haimendorf, 
1964:252-4.237,201ff).  Among t h e  J u r k e s i  Sherpas t h e  p i c t u r e  i s  
aga in  s i m i l a r ,  though d i s t i n c t  names a r e  r e p o r t e d  f o r  t h e  t i g e r -  
pig-yak three-headed f i g u r e  prepared  a f t e r  a  c h i l d ' s  d e a t h  and 
t h e  pig-yak-snake f i g u r e  d i s c a r d e d  a t  t h e  Dumje f e s t i v a l  (Funke 
1969: 141,132) . 

We cannot  examine a l l  t h e  d e t a i l s  of  t h e  f ami ly  l i k e n e s s  be t -  
ween t h e s e  Sherpa r i t e s  and t h e  journeys cons ide red  e a r l i e r .  
For i n s t a n c e  t h e r e  i s  no doubt  a connexion t o  be  explored  b e t -  
ween t h e  t r i c e p h a l i c  models and t h e  t h r e e  a n i n a l s  who accompany 
t h e  Thulung deceased t o  Kotunje. A t r i a d  o f  animals  (sheep,  
h o r s e ,  yak) was a l r e a d y  p lay ing  a  c e n t r a l  p a r t  i n  T ibe tan  dea th  
r i t u a l s  a  millennium ago ( S t e i n  1970) ,  b u t  it might be  a  mistake 
t o  r e s t r i c t  a t t e n t i o n  t o  t h e  Rodic-speaking a r e a ,  o r  indeed t o  
animals  a s  d i s t i n c t  from d i v i n g  t r i n i t i e s  g e n e r a l l y .  Another 
i n t e r e s t i n g  connexion i s  t h e  name of t h e  Sherpa model, which i n  
a l l  t h e  c a s e s  r e p o r t e d  from Khumbu appears  t o  be c a l l e d  t h e  
Lokpar gtorma. We have a l r e a d y  met t h i s  name i n  t h e  Thulung 
HuTpa r i t e ,  where Lokpa r Z i Z  Lokpa rani  i s  invoked a s  t h e  second 
of  t h r e e  p a i r s .  The f a c t  n o t  on ly  f u r t h e r  suppor t s  t h e  view 
t h a t  t h e  Thulung r i t e  d e r i v e s  from t h e  n o r t h ,  b u t  a l s o  sheds  
l i g h t  on t h e  changes it has  undergone. The name Lokpar appar- 
e n t l y  comes from Tib .  bzZospa "cause t o  r e v e r s e  d i r e c t i o n "  ( i b i d :  
130 ,308) .  Th i s  impl ies  a  two-way journey,  t h e  second l e g  ev i -  
d e n t l y  being t h a t  i n  which t h e  model i s  c a r r i e d  t o  i t s  d e s t r u c -  
t i o n .  The f i r s t  would t h u s  be t h e  spontaneous a t t a c k i n g  rcovement 
of t h e  e v i l  f o r c e ,  combined perhaps wi th  i t s  invo lun ta ry  e n t r y  



into the figure (the "consecration" of the figure), which results 
fron the officiant's coercive ritual. We can now suggest why the 
Mukli I-iuTpa journey has only one leg expressed in the priest's 
chant: it is because the first leg is implicit, and the chant 
replaces the second. On this view the return journey in the 
Lokhim chant is perhaps a secondary addition. The Thulung are 
of course not aware of the etymology of the name, and it is 
curious to note how what began as the name of a process, came to 
be applied to a model scapegoat, and has ended up as the name of 
a god. 

I have never seen Thulung use dough models, but most seances 
include an episode in which four bamboo slivers are stuck into 
each of a number of potatoes to represent nominally nine "horses 
and elephants", which are discarded a couple of minutes' walk 
from the house. Sometimes this is done at a crossroads, but by 
no means always. Occasionally a drawing may be treated simi- 
larly. One example showed an anthropomorphic figure with a small 
horse below and a bird above. In the Sherpa journeys the role 
of bearer of the models is an unpopular one as the bearer is so 
closely associated with what he bears (one recalls the relation- 
ship of the ya to the Bhotia deceased). I have no explicit evi- 
dence of this attitude at Thulung seances, though in practice it 
was younger people who tended to undertake the role. 

Khether it is a human or animal scapegoat that is driven out, 
or a two- or three-dimensional model that is discarded, the 
underlying idea is evidently the same, and the Tibetans apply to 
the material object or being the same term, gzud, in either case 
(Nebesky-~ojkowitz 1956, especially p.507). The translation in 
Cas' dictionary, "a thing given as a ransom", is not entirely 
happy; The word "ransom" - ultimately from the Latin 
literally "buying back", implies a situation involving four 
elements: (i) the party A who pays it, who has been deprived 
of something, (ii) the party B who controls what A lacks, (iii) 
the ransom or prestation that is paid by A to B, (iv) that which 
is redeemed, the counterprestation, which passes from B to A .  
The situation underlying the scapegoat consists of only three 
elements: (i) the party A who is afflicted with something he 
desires to be rid of, (ii) the space B into which he may dis- 
card it, (iii) that which is discarded, the scapegoat and what- 
ever is associated with it. Viewed in abstraction, the second 
situation is quite different from the first, and simpler. How- 
ever the ethnographic picture is much less clear cut, and it may 
be helpful to imagine how the simpler situation could merge into 
the more complex, typologically or chronologically. 

The simplest possibility seems to be the following sequence. 



Suppose first that the space B is personified, for instance by 
talking of the Guardians of the Four Quarters, of the Lord of 
Chaos. This means that what is discarded can be interpreted as a 
prestation from A to E. The second step would be to reify the 
absence or negation of what is discarded, for instance by con- 
ceiving of the absence of sin as grace, or the absence of illness 
as health. The reified concept is automatically a counterpres- 
tation from B to A ,  and the situation is now one of reciprocity. 
The personification logically precedes the reification since 
inert space cannot give counterprestations. 9 

An alternative route of transformation is as follows. The 
scapegoat has a dual aspect in that although it is so closely 
associated with evil, it is also the means through which good is 
achieved. The success of the rite depends upon it. It is a 
small step from regarding the animal as an instrument to regar- 
ding it as an agent, or representative of an agent. If it is 
taken, the successful outcome is the counterprestation, and ele- 
ments of the ritual, e.g. the consecration, can be interpreted as 
prestations. This transfornati.on is less neat than the first, 
since the ultimate fate of the former scapegoat becomes para- 
doxical once the animal has become the giver of success and the 
receiver of worship. Eut collective representations need not 
transform themselves in the neatest manner, and there are hints 
of this sort of paradox in the present status of HuTpa. Even 
without the comparative evidence from the Sherpas, the progress 
of the rite is sufficient to demonstrate its essentially scape- 
goat character. But HuTpa is referred to as a deuta, and his 
rite is called a pujE (the Thulung language offering no equival- 
ent indigenous expressions). These Nepali terns are just the 
same as apply to the mass of Hindu gods and godlings who receive 
offerings or sacrifices in exchange for favours, and it is dif- 
ficult to imagine that many Thulung are aware of the sharp the- 
oretical distinction we have drawn between the two different ways 
of relating to the supernatural. It is possible that there are 
many other gods, in the Nepali sense of the word, who began their 
careers in equally close association with scapegoats. 

In any case a purely prestational interpretation of the g Z ~ d  
is not easy to reconcile with the facts. It is true that the 
Thulung potato models are sometimes described as offerings to 
~emaraj, Lord of the Dead, but the personification is distinctly 
shadowy. The medium or his deputy does not set off in any par- 
ticular direction, nor is the point where he chooses to discard 
the models regarded as a matter of importance. He does not 
necessarily make any invocation when the objects are discarded, 
an omission that would be inconceivable at any ordinary 
sacrifice. The natural interpretatipn is sinply that the evil 
localised in the objects is taken on a journey away from the 



house and i t s  imrr,ediate e n v i r o n s .  S i m i l a r l y  t h e  word g torma,  as 
i n  Lokpar g torma,  is  o f t e n  r e n d e r e d  " s a c r i f i c i a l  cake"  o r  " s a c r i f -  
i c i a l  o f f e r i n g " ,  b u t  t h i s  t o o  i s  p o t e n t i a l l y    is lea ding, and f o r  
t h e  same r e a s o n .  Doub t l e s s  t h e r e  a r e  o c c a s i o n s  when it can  be  
d e s c r i b e d  as a n  o f f e r i n g  t o  some c l e a r l y  c o n c e p t u a l i s e d  d e i t y ,  
b u t  t h e r e  would b e  no p o i n t  i n  t h e  two s m a l l  Eherpa boys s t r i k i n g  
a t  t h e  Lokpar model i f  it were a  g i f t .  A p r e s t a t i o n  canno t  mean- 
i n g f u l l y  b e  t h e  o b j e c t  o f  o n e ' s  h o s t i l i t y .  The v e r b a l  r c o t  i n  
gtorma a c t u a l l y  means " s c a t t e r ,  s t r e w ,  throw, d i s s i p a t e " ,  i . e .  
t h e  word h a s  a  c o n n o t a t i o n  v e r y  d i f f e r e n t  from, f o r  i n s t a n c e  
sbyinpa " g i f t ,  a lms"  o r  mchodpa " o f f e r i n g ,  l i b a t i o n " .  The models-  
have t o  b e  r e l a t e d ,  n o t  s o  much t o  n o t i o n s  o f  t h i s  s o r t ,  b u t  
r z t h e r  t o  t h e  dismemberment o f  an ima l s ,  o r  o f  t h e  shaman d u r i n g  
h i s  i n i t i a t o r y  c r i s i s .  

T h i s  s e l e c t i o n  of  r i t u a l  j ou rneys  cou ld  be  e n l a r g e d  rare o r  
l e s s  i n d e f i n i t e l y ,  and whatever  s t o p p i n s  p o i n t  was chosen  would 
be somewhat a r b i t r a r y .  I n  p a r t i c u l a r ,  w e  have n o t  c o n s i d e r e d  
t h e  r i t u a l  h u n t  (Pignede 19663308, Macdonald 1 9 5 5 ) ,  which b e a r s  
t o  t h e  shamanic s e a r c h  f o r  t h e  l o s t  s o u l  much t h e  same r e l a t i o n -  
s h i p  a s  t h e  p h y s i c a l  journey  o f  t h e  ya  does  t o  t h e  s p i r i t u a l  
journey o f  t h e  psychopomp i n  t h e  c e n t r a l  A s i a t i c  s e n s e  of  t h e  
term. Another  omis s ion  i s  t h e  j&ra Nep, i n  t h e  s e n s e  b o t h  o f  
i n d i v i d u a l  p i l g r i m a g e  and o f  cornrr,unal p r o c e s s i o n ,  p a r t i c u l a r l y  
perhaps t h e  Newar p r o c e s s i o n s  w i t h  t h e i r  l a r g e  wheeled r i t u a l  
s t r u c t u r e s  comparable  t o  t h e  Jugge rnau t  (Macdonald 1 9 5 2 ) .  A 
t h i r d  d i r e c t i o n  t o  e x p l o r e  would b e  journeys  made by s l i d i n g  down 
ropes ,  a s  r e p o r t e d  from Lhasa and t h e  wes t e rn  Himalaya. Any f u l l  
i n v e s t i g a t i o n  of t h e  s u b j e c t  would c e r t a i n l y  a l s o  have t o  i n c l u d e  
t h e  journey on which t h e  yog in  conduc t s  t h e  snake  o r  goddess  
Kundal ini ,  up from t h e  b a s e  o f  h i s  t r u n k  through t h e  s i x  cakra 
t o  t h e  seven th  and t r a n s c e n d e n t  cakra a t  t h e  t o p  o f  h i s  head.  
While n o t i n g  some s i m i l a r i t i e s ,  E l i a d e  (1958: 330) c o n t r a s t s  t h e  
Yogic and shamanic journeys  as e n s t a t i c  t o  e c s t a t i c .  But how 
much weight  t o  g i v e  t o  such  d i f f e r e n c e s  i n  menta l  s t a t e  depends 
on o n e ' s  purpose ,  and t h e  whole t h r u s t  o f  t h e  p r e s e n t  pape r  h a s  
been r a t h e r  towards  emphasis ing t h e  s i m i l a r i t i e s  of  p a t t e r n .  The 
Thulung youth  d i s c a r d i n g  p o t a t o  models a  m i n u t e ' s  walk from t h e  
house might  seem a  f a r  c r y  from t h e  c e n t r a l  A s i a t i c  shaman 
"roaming a t  u a s t  d i s t a n c e s " ,  b u t  I hope t o  have b rough t  o u t  t h e  
under ly ing  s i m i l a r i t y  of t h e  two unde r t ak ings .  

A l l  t h e  r i t u a l s  we have c o n s i d e r e d  i n v o l v e  t h e  t r a v e r s e  of  t h e  
space between two t e r m i n i ,  t h e  one where t h e  b e n e f i t  i s  t o  a c c r u e  
( v i l l a g e ,  household ,  e t c . ) ,  and t h e  one t h a t  symbol i ses  " t h e  
beyond" (Kotunje,  t h e  p o l e  a t  t h e  cau tZrE ,  t h e  s p o t  where t h e  
models a r e  d i s c a r d e d ,  e t c . ) .  Thus r i t u a l  journeys  might  be  
regarded a s  one v a r i e t y  of r i t e  of pas sage .  However t h i s  seems 



artificial since many of the ritual journeys involve two distinct 

transitions, that of the beneficiary (from a state of risk to one 
of security) being more im~ortant than that of whatever makes the 
journey. In any case such considerations would bear on the 
relationship of the ritual journey to yet broader and more 
abstract categories, whereas the main objects of this paper have 
been to recognise the pattern itself and to envisage its relation- 
ship to narrower categories. 

As to the pattern, a striking feature has been the importance 
of birds and animals (sometimes grouped in triads). Khatever 
else may travel, they do. The least clezr instance was the 
Mukli EuTpa, but one informantcertainly interpreted the jium in 
this manner. Although the exact role of animals at the Thulung 
seance remains unclear, they surely belong in the same general 
class as the shaman's familiar or helping spirits, the majority 
of whom have animal forms (Eliade 1964:88-95). If we were right 
in suggesting that other gods have followed the same career as 
HuTF~, then the class would also include the prototypes of the 
animal or bird vehicles of the gods, the vahana which are so 
prominent a feature of Indian iconography. 

The classification of ritual journeys adopted above has been 
into chanted, danced and walked, soul projection being most 
closely associated with the danced category. It would be ex- 
aggerated to claim that in such a perspective "shamanism" is 
simply dissolved and ceases to be a recognisable ethnographic 
category, as Spencer (1968) would wish. It is still legitimate 
to single out a class of sharnanic ritual journeys, defined by 
particular criteria: for instance, those performed by someone who 
is believed (i) to be sending his own soul on the journey, and 
(ii) to have this power by virtue of an individual initiatory 
experience which a Westerner might term psychopathological (an 
experience which is often itself a journey). Some such const- 
ellation of features may indeed have been historically important- 
Eut it appears less strange and more intelligible when seen as a 
segment of the broader category that includes the other types of 
ritual journey. 

It might be prudent to stop at this ~oint. But given that a 
number of ritual undertakings can be regarded as logical trans- 
formations of each other, some of the particular changes are 
likely to be more plausible historically than others. After all 
it is generally agreed that the use of dough models derives 
historically from the use of live animals, and there can be little 
doubt that the purely verbal journey of the Thulung HuTpa derives 
ultimately from earlier processional journeys such as are still 



made with the Lokpar model. It is one thing to point to a 
particular local sequence, and quite another to speculate about 
general trends from one type to another. But it is hard to 
avoid feeling that a psychopompic chant is more likely to be a 
verbalisation of a mortuary procession than a procession is to 
be the acting out of a chant. In similar vein, the soul pro- 
jection journey is more plausibly seen as the transposition into 
mental life of a physical journey than of a purley verbal one. 
This would leave it open whether the soul projection and verbal 
journeys were alternative etherealizations of the physical 
journey, or whether the latter was first internalised and then 
reduced to words alone. 

In either case the yogic journey is typologically one in which 
the travelling has been internalised to a greater degree even 
than by the shaman. The history of yoga is a matter on which 
specialists disagree (Filliozat 19551, but for Eliade many of its 
roots lie in extra-Aryan spirituality, and its incorporation into 
the body of Sanskritic culture is one aspect of the "radical 
Asianisation" of the Indo-Europeans (1958:360). We know also 
that the Indo-Europeans were relatively uninterested in shamanic 
ritual journeys (idem 1964:378-9). Processions transporting 
images of the gods are less marked a feature of folk religion in 
the north of India than in the less Aryan south (Crooke 1914: 
145k), and become prominent again (together with other types of 
ritual journey) as one moves north into the Bodic speaking zone. 
The relative neglect of the ritual journey by the Aryans makes 
sense in the light of their intense emphasis on the sacrifice, a 
prestational rite involving at most only the upward journey of 
the burnt offering. No doubt also 2 traditionally pastoral and 
nomadic people finds it less natural to project transcendental 
journeys onto the horizontal plane than do traditionally 
sedentary and agricultural ones. Thus reliance on ritual 
journeys is perhaps one of the major underlying historical 
differences between the ancient East and the Indo-European West, 
Comparable in importance to the recognition of a specific relat- 
ionship ("alliance") holding between the children of siblings of 
opposite sex. 

Nicholas J. Allen 
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Why Eindu culture and our own prefer to give greater 
exphasis to marriage is an interesting question. 

The south-west is of course the direction associated in 
Eindu tradition with Yama, god of the dead, but this is 
probably irrelevant. For one thing the Thulung, though much 
concerned with north and south (identified ~ i t h  up and down), 
generally attach little significance to the other cardinal 
or intercardinal points. For another, it was said that the 
Rai of the Okhaldhunga area, who are probably more ~induised 
than the Thulung, send their dead not towards the south-westl 
but towards Falesi, which lies to their south-east. 

Probably the May= DZnda of the nap published by the Ministry 
of Defence (2nd edition 1967, sheet U 462 east). 

The intervention of the medi~m Simkure in his ritual attire 
is interesting since it was generally claimed that mediuns 
are only concerned with the disposal of the bad dead (and 
he was not a particularly close relative of the deceased). 
The association of disparate types of officiant is a charac- 
teristic feature of Himalayan tribal death rituals (e.g. 
Lepcha, Gurung) . 

It is not clear whether the four journeys of the y a  are along 
the same route, or whether, as one might suspect, they are 
directed successively one to each of the four cardinal points. 

Cf. Kumaoni lukuyz "clothes" (Turner 1931 S.V. lugs). 

Rnigr6 Thulung near Darjeeling used to place a pig's tail in 
the hand of the dying man, ostensibly to serve as a fan 
against the scorching heat of the spirit's upward journey 
(Hosten 1909:670). The explanaticn is fanciful and does not 
accord with eschatological ideas usually expressed in the 
Thulung homeland. It appears to show the influence of a 
literate religion, possibly of Christian missionaries such 
as Hosten himself. 

We have spoken as if the one- way movement of the scapegoat 



i s  n e c e s s a r i l y  r e p r e s e n t e d  i n  s p a t i a l  te rms whereas t h e  two- 
way exchange of  p r e s t a t i o n s  o c c u r s  " i n  one p l a c e " ,  i .e .  
wi thout  any journey. T h i s  seems t h e  n a t u r a l  use  of  t h e  
words. I n  f a c t  i n  bo th  c a s e s  one can i u ~ a g i n e  t h e  c o n t r a r y  
(e .g .  a scapegoat  be ing  consigned t o  f lames  a t  t h e  p o i n t  
where i t  was c o n s e c r a t e d ) ,  and it i s  d i f f i c u l t  t o  be  
c e r t a i n  whether t h e r e  i s  anything t o  j u s t i f y  t h e  f e e l i n g  
t h a t  one of t h e  two n o t i o n s  i s  i n h e r e n t l y  more s u i t e d  t o  
s p a t i a l  p r o j e c t i o n  t h a n  t h e  o t h e r .  I f  t t e r e  i s  a j u s t i f -  
i c a t i o n ,  t h e n  any a b b r e v i a t i o n  o f  t h e  journey o f  t h e  
scapegoat  would b r i n g  it c l o s e r  t o  t h e  p o s s i b i l i t y  of  
p r e s t a t i o n a l  i n t e r p r e t a t i o n .  
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Some Notions about Descent and Residence in 
Tibetan Society 

Fi fundamental feature of any society is its system of descent, 
and related to that the pattern of residence. Through identifying 
what is the particular type of descent system operating in a 
society anthropologists are able to decipher other aspects of a 
social structure; jural relations, marriage patterns, stratifi- 
cation, political units and the rules according to which people 
are recruited to any number of groups in their society. But what 
happens when, as is the case in Tibet, there is a limited notion 
of descent which seems to throw no light on other social struc- 
tures in the society? 

Eistorians and travellers have written a considerable amount 
about the social life of Tibetan peoples, but a few anthropol- 
ogists have contributed some details on the subject. Most of 
these writers have noted that as a general rule Tibetan people 
are organized into lineages and clans, and patriliny is accepted 
as the principle of descent operating throughout Tibet. Some 
writers, realizing the weakness of the data in regards to this 
rule, qualify their statements by saying the notion of patriliny 
was not a strong one, or simply that Tibetan society was 'gener- 
ally patrilineal I .  Recently   old stein* with some awareness of 
the inadequacy of those explanations, and basing his remarks on 
more recently acquired data describes the Tibetan descent system 
as 'parallel'. However, he retains the notion of lineal descent. 

Significantly no details have ever been provided to illustrate 
just how the patrilineal (or parallel if you wish) descent systen 
actually operates among Tibetans. Instead we have been presented 
with a sizable body of general data about other than lineage/ 
descent aspects of Tibetan social life: social stratification, 
marriage patterns (particularly the varieties of plural marriage), 
kinship.terminologies, peasant-type economy and of course the re- 
ligious. The absenc.e of reference to descent in all that liter- 
ature should have alerted us long ago to question our a sumptions 5 
about the reality and theory of lineal descent in Tibet . Contrary 
to the usual anthropological approach to social structure, in none 
Of the discussions of Tibetan family and community life is the 
ideal or practice of descent investigated with the result that 
there has been no explanation of Tibetan social structure per se. 
The lack of any basic understanding of this kind has no doubt per- 
petuated the mystical, fragmented quality that Tibetan culture 
continues to possess. The assumptions about the existence of a 
'generally patrilineal system' has also inhibited any research 
that might have investigated other forms of social organisation. 



Alternative models had never been considered, and meanwhile, 
anthropologists studying Tibetan-type societies outh of Tibet a have found that they are distinctly patrilineal. A range of 
Buddhist societies: in Ladakh, west Nepal, Solu-Khurnbu and 
Sikkim, all exhibiting a culture very similar to that of Tibet 
supported earlier contentions about Tibetan social structure. Of 
these Himalayan societies, whose people all claim to have origi- 
nated in Tibet proper and retained a strong resemblance and re- 
lationship with Tibetan society, it was natural to assume they 
had also acquired their patrilineal features from the Tibetan. 

The well established practice of patrilocality in Tibet is no 
doubt another factor for our unquestioned assumptions about a 
patrilineal descent system. And Tibetan informants, probably 
most of whom were male, must have been describing their society 
with an ideal either of lineal descent or male dominance that was 
interpreted by investigatcrs as the former. 

The unfortunate result of these series of erroneous assump- 
tions is our continued limited understanding of Tibetan social 
structure. In this paper I want briefly to re-examine the notion 
of descent as it operates, or does not operate, in regard to 
Tibet. After exploring just what are the limits of the ideal and 
role of descent in the social structure, I propcse to consider an 
alternative, namely the factor of residence, in defining and ex- 
plaining social relations of Tibetans. 

Uni Zinea Zity 

First,acknowledgement of the existence of a limited descent 
principle is due. Bistorians are not entirely incorrect in ex- 
pounding the existence of patrilineality in Tibet. Lineages and 
ideas about descent through males exist among Tibetans, and are 
explicit in genealogical records from ancient and recent Tibet. 
They are mainly confined, however (as might be expected), to the 
Tibe an aristocracy and the class of hereditary priests (snags- 5 pa). However, these two groups comprise a minor and elite set- 
tor of Tibetan society, and we cannot apply the rules of descent 
practised among them to the mi-ser (commoners) Tibetans who con- 
stitute the vast majority of the society. 6 

In Tibet, four basic endogamous groups can be identified:Sge*' 
pa (aristocracy), skgs-pa (hereditary priests), mi-ser (incl. 
agricult rists, nomads, labourers, traders) and the y a m  (out- 5' castes). These categories are for the most part endogamous al' 
though there is some marriage between members of the first two 



ranks,  t h e  a r i s t o c r a t s  and p r i e s t s ,  and less f r e q u e n t l y ,  between 
low mi-ser and t h e  yam. A Tibe tan  belongs  t o  one of  t h e s e  groups  
h i s  o r  h e r  membership being d e f i n e d  by p a t e r n i t y .  The group is 
one1 s brgyud-pa8. Brgyud-pa a s  f a r  a s  I unders tand p a s s e s  
through t h e  bone ( m s  i n  T i b e t a n )  which i s  equated wi th  t h e  male. 
The s t r e n g t h  of  t h e  n o t i o n  of  p a t e r n i t y  and of  t h e  l i n e a g e s  re- 
s u l t i n g  from it v a r i e s  from one group t o  ano the r .  I t  sews t o  be 
s t r o n g e s t  among t h e  skgs-pa where p r i e s t s  ( u s u a l l y  c a l l e 2  lama) 
a r e  organized i n t o  a n c e s t o r  focused l i n e a g e s .  Each male p o s s e s s e s  
a  s p e c i a l  s p i r i t u a l  power, r e f e r r e d  t o  a s  gdun-brgyud9, and 
assumes t h e  r o l e  a s  r e l i g i o u s  f u n c t i o n a r y ,  heading an e s t a t e  a s  
wel l .  K'hether o r  n o t  an  encumbant employs h i s  s p i r i t u a l  power 
and e x e r c i s e s  h i s  r o l e  i s  a m a t t e r  of  c h o i c e ,  b u t  both  t h e  power 
and r i g h t  p a s s  through success ive  g e n e r a t i o n s .  The r o y a l  p r i e s t l y  
family of Khon i n  Sa-skya i s  one of t h e  b e s t  known skgs-pa l i n -  
eases .  lo I am t o l d  t h a t  i n  Nancheri ( e a s t e r n  T i b e t )  p a t r i l i n e a l  
c l a n s  a r e  e x t a n t ,  wi th  people  t h e r e  t r a c i n g  d e s c e n t  t o  six e a r l y  
a n c e s t c r s  and forming l a r g e  c o r p o r a t e  u n i t s ,  b u t  t h i s  type  of  
s o c i a l  o r g a n i z a t i o n  seems t o  be  p a r t i c u l a r  t o  t h e  e a s t .  In  cen- 
t r a l  bouthern T i b e t ,  even t h e  a r i s t o c r a t i c  f a m i l i e s  do n o t  form 
corpora te  u n i l i n e a l  groups.  

A s  among t h e  h igher  ranked groups ,  t h e r e  i s  a l i m i t e d  n o t i o n  
of p a t r i l i n e a l  d e s c e n t  recognized among t h e  lowly o u t c a s t e  y m ~ .  
An i n d i v i d u a l  who a c q u i r e s  h i s  o u t c a s t e  s t a t u s  through h i s  f a t h e h  1 

( t h e  n o t h e r  may be  non-yam) i s  considered  o f  f u l l  yaw s t a t u s  and 
t h e r e f o r e  more p o l l u t e d  o r  d e f i l e d  t h a n  one whose mother i s  a yam 
(but  whose f a t h e r  i s  n o t ) .  h h i l e  it i s  sometimes p o s s i b l e  f o r  t h e  
l a t t e r  t o  marry by s t a g e s  i n t o  t h e  mi-ser group I am t o l d  it i s  
almost imposs ib le  f o r  a  p a t r i l i n e a l l y  descended i n d i v i d u a l  t o  do  
so. Indeed i n  most c a s e s  of  marr iages  of  mixed a n c e s t r y  I c o l -  
l e c t e d ,  t h e  yam-meniier was m a t r i l a t e r a l l y  r e l a t e d  t o  t h e  out -  
c a s t e  group. 

Membership i n  one of t h e s e  f o u r  endogamous groups ,  and poss-  
e s s ion  of t h e  powers and s t a t u s  of t h a t  group,  whatever t h e  c a s e  
may be,  a r e  where t h e  l i m i t s  of p a t r i l i n e a l  descen t  i n  T i b e t  r e s t .  
Ancestor c u l t ,  c l a n  l and ,  moiety marr iage ,  h e r e d i t a r y  l e a d e r s h i p ,  
l ineage  g a t h e r i n g s  f o r  r i t u a l  purposes  and o t h e r  we l l  recognised  
mani fes ta t ions  of u n i l i n e a l  descen t  a r e  l ack ing  i n  T ibe tan  c u l -  
t u r e .  l* T h i s ,  I would argue  suppor t s  my con ten t ion  t h a t  l i n e a l  
descent  i s  i n  t h e  c a s e  of T ibe tan  m a t e r i a l ,  l a r g e l y  t h e  n o t i o n  of 
i t s  w r i t e r s ,  l i m i t e d  i n  a c t u a l i t y  t o  t h e  minimal p o s i t i o n  des-  
cr ibed above. 

A T i b e t a n ' s  s o c i a l  r e l a t i o n s  a r e  f o r  t h e  most p a r t  conta ined 
within h i s  endogamous group,  and a f t e r  i n i t i a l  membership i s  



e s t a b l i s h e d  i n  it t h e r e  i s  no f u r t h e r  r e f e r e n c e  t o  l i n e a l  des- 
c e n t .  T h i s  i s  what I have found i n  my a n a l y s i s  of  Dingr i  soc ie  , 

Dingr i  i s  a  d i s t r i c t  i n  s o u t h  T i b e t  borde r ing  Nepal. Up t o  195 
it was i n h a b i t e d  by abou t  12,000 peop le  most o f  whom were a g r i -  

ir 
c u l t u r a l i s t s ,  t r a d e r s  and l a b o u r e r s  be longing t o  t h e  mi-ser 
c l a s s .  l4 Dingr i  and i t s  peop le  e x h i b i t  a  c u l t u r e ,  d i a l e c t ,  econ- 
omy and h i s t o r y  t h a t  i s  t h e i r  own and s e r v e s  t o  d e f i n e  t h e  
s o c i e t y  a s  a  d i s t i n c t i v e  socio-economic u n i t .  However, one can 
s e e  i n  Dingr i  many of  t h e  f e a t u r e s  t h a t  have been d e s c r i b e d  fo r  
o t h e r  p a r t s  of T i b e t .  Furthermore t h e  D i n g r i  peop le  cons ide r  
themselves  T i b e t a n s  i n  every  r e s p e c t ,  o f t e n  drawing a n a l o g i e s  
between themselves  and o t h e r  T i b e t a n  peop les .  T i b e t a n s  from the 
c e n t r a l  o r  e a s t e r n  r e g i o n s  of  t h e  coun t ry  t h i n k  of Dingr i  people 
a s  T i b e t a n ,  a t  t h e  same t ime a s  t h e y  r e c o g n i s e  t h e  d i s t i n c t i v e  
f e a t u r e s  of  D i n g r i  s o c i e t y .  Its s i z e  and t h e  i n t e n s i t y  of  socia l  
i n t e r a c t i o n  w i t h i n  Dingr i  makes it p o s s i b l e  t o  observe  i n t r a -  
f ami ly  r e l a t i o n s ,  t h o s e  between f a m i l i e s ,  and f u r t h e r  - between 
v i l l a g e s .  I t  i s  a l s o  p o s s i b l e  t o  r e c o r d  i n t e r a c t i o n  between the  
v a r i o u s  economic groups ,  t o  l o c a t e  c e r t a i n  c o r e  f a m i l i e s  from 
which o t h e r s  emerged, and t r a c e  t h e  development over  4 o r  5  gen- 
e r a t i o n s 1 5  i n  f a m i l i e s  of  va ry ing  s t a t u s .  

What becomes c l e a r  a t  an e a r l y  s t a g e  i n  t h e  a n a l y s i s  of  Dingri 
s o c i e t y  and c u l t u r e  i s  t h e  a lmost  t o t a l  absence  of t h e  no t ion  of 
p a t r i l i n e a l  o r  any o t h e r  t y p e  of d e s c e n t  system i n  d e f i n i n g  t h e  
r e l a t i o n s  of t h e  Dingr i  peop le  w i t h  each o t h e r  and w i t h  t h e  out- 
s i d e r s  ( i n  o t h e r  p a r t s  o f  T i b e t  and i n  Nepa l ) .  A t  t h e  same time 
one becomes aware t h a t  t h e r e  i s  ano the r  s o c i a l  p r i n c i p l e  oper- 
a t i n g  t o  g i v e  Dingr i  s o c i e t y  t h e  o r d e r  it e x h i b i t s .  T h i s  i s  the  
r u l e  of  r e s i d e n c e  and t h e  s o l i d a r i t y  of t h e  household.  The r e -  
mainder of  t h i s  paper t h e n  i s  devoted t o  s e t t i n g  o u t  and exam- 
i n i n g  what i s  t h e  r o l e  of t h e  household i n  Dingr i  s o c i e t y .  

House Names 

The name by which one i s  known i n  o n e ' s  own l o c a l i t y  and i n  
t h e  wider community i n  Dingr i  i s  t h a t  of  o n e ' s  n a t a l  o r  a f f i n a l  
house. Every house of  a  p a r t i c u l a r  s t a t u s  i s  ass igned  a  name i n  
Dingr i ,  apz  it i s  t h e  name of t h e  house t o g e t h e r  w i t h  t h a t  of the 
l o c a l i t y .  The household group is  bo th  a  r e s i d e n t i a l  and kin-  
s h i p  u n i t ,  however i t s  name and t h a t  of i t s  i n h a b i t a n t s  bear  no 
r e l a t i c n  t o  a  l i n e a g e  o r  c l a n  o r  any o t h e r  descen t  concept .  A l '  

though t h e  housename is commonly employed t o  i d e n t i f y  ind iv idua l s  
i n  t h e  community, a l l  t h o s e  people  who a r e  members of a  kindred 
cannot  be i d e n t i f i e d  a s  kinsmen by r e f e r e n c e  t o  t h e i r  housenames. 

Housenames r a t h e r  than  pe r sona l  names a r e  employed throughout 



Dingr i  i n  a l l  s o c i a l  c o n t e x t s .  I t  i s  n o t  an  a n c e s t o r ' s  t i t l e ,  
but  t h e  name o f  o n e ' s  r e s i d e n c e  (gro<-miri o r  housenmel ')  t h a t  
p l a c e s  a  man s o c i a l l y  and economica l ly ;  it d e f i n e s  h i s  s t a t u s  i n  
t h e  f a m i l y ,  t h e  v i l l a g e ,  and i n  t h e  wider  community. Each house 
i s  a s s i g n e d  a name when t h e  d w e l l i n g  i s  f i r s t  c o n s t r u c t e d .  
Usual ly t h a t  name i s  a r r i v e d  a t  by adop t ing  f e a t u r e s  from 
phys i ca l -geograph ic  l o c a t i o n .  We f i n d  i n  D i n g r i  names s u c h  as 
kk6-ky i  ( c e n t r a l  h o u s e ) ,  tashi  khari-sar ( a u s p i c i o u s  new h o u s e ) ,  
tarap ( a u s p i c i o u s  b e s t )  , 0-ba ( lower o n e )  , baro ( s u p e r i o r )  . l8 
Thi s  name, p r e f i x e d  t o  a  t i t l e  (house r a n k ,  k i n  te rm,  o c c u p a t i o n )  
o r  ~ e r s o n a l  name s e r v e s  t o  i d e n t i f y  any p a r t i c u l a r  i n d i v i d u a l .  
Within t h e  household  u n i t  o f  c o u r s e  it i s  n o t  a p p l i e d ,  b u t  o u t -  
s i d e  t h e  housenane i s  i n v a r i a b l y  used.  One f i n d s  peop le  r e f e r r e d  
t o  a s  Tarup T e n s i n ,  T a k a  Conzom, Chalek J o l a ,  Gurukpa Nama, 0-ba 
Agu. (The housename i s  p l a c e d  f i r s t ,  fo l lowed by a  p e r s o n a l  o r  
k i n  term.  ) 

I n  t h e  wider geograph ic  c o n t e x t ,  a  housename i s  o f t e n  p r e f i x e d  
by t h e  name of i t s  v i l l a g e ;  t h u s :  Tashi-zom Tarap-m, Partso 
Takra, YuZdong Gurukpa, Gangar Chalek. Although a  v i l l a g e  name 
i f  o f t e n  combined w i t h  t h e  housename t h e  l a t t e r  remains  o f  
g r e a t e r  impor tance .  It i s  r a r e l y  o m i t t e d ,  f o r  it i s  t h e  most 
r e l e v a n t  i n d i c a t o r  of o n e ' s  socio-economic s t a t u s .  The weal th-  
i e s t  f a m i l i e s  of D i n g r i  a r e  w e l l  known i n  t h e i r  own r i g h t ,  
en joying  such  e l i t e  s t a t u s  t h a t  no v i l l a g e  name i s  n e c e s s a r y ;  
Ta-ser-a, Dashan, Se-nemo, Tarap-wa, and Kong-tsa a r e  a few 
houses o f  t h i s  r a n k .  

One ' s  housename i s  a c q u i r e d  by b i r t h ,  mar r i age  o r  a d o p t i o n .  
Even i n  t h e  c a s e  of mar r i age  o r  a d o p t i o n ,  where o n e ' s  r e s i d e n c e  
has changed, t h e  n a t a l  housename w i l l  b e  r e t a i n e d  and f r e q u e n t l y  
used, u s u a l l y  t o  i n d i c a t e  p r e v i o u s  h i g h  s t a t u s .  A g i r l  born  i n  
Gumkpa f o r  example, a f t e r  mar r i age  i n t o  Ashan house w i l l  be 
known bo th  a s  Gumkpa po-mo (daugh te r  of  Guruk house)  and Ashan 
fia?7a19 ( b r i d e  o r  w i f e  of Ashan h o u s e ) .  The house from which s h e  
has been r e c e i v e d  c o n t i n u e s  t o  have s o c i a l  r e l e v a n c e  f o r  h e r ;  it 
i n d i c a t e s  s t a t u s ,  and e n a b l e s  peop le  t o  t r a c e  h e r  t i e s  t o  
members of h e r  k i n d r e d  l i n k e d  by b i r t h  o r  mar r i age  t o  t h a t  
house. 20 A s  we s h a l l  s e e  l a t e r ,  k i n s h i p  te rms  a l o n e  a r e  
i n s u f f i c i e n t  f o r  i d e n t i f i c a t i o n  of t h e  k i n d r e d .  And i n  t h e  
absence of  l i n e a g e  names of symbols t h e  housename i s  t h e  
-%nif i c a n t  l i n k .  

It  i s  by t h e  f a c t  of  o n e ' s  b i r t h  i n  a  house t h a t  one  a c q u i r e s  
t he  r i g h t  t o  employ i t s  housename. One t a k e s  t h e  name o f  o n e ' s  
n a t a l  r e s i d e n c e ,  n o t  of  o n e ' s  f a t h e r .  Of c o u r s e ,  w i t h  t h e  
r u l e  of p a t r i l o c a l i t y ,  it i s  u s u a l l y  t h e  c a s e  t h a t  t h e  house- 



name of o n e ' s  f a t h e r  and o n e ' s  n a t a l  r e s i d e n c e  a r e  one and t h e  
same. I t  i s  o n l y  when t h e r e  i s  no p a t r i l o c a l  r e s i d e n c e ,  and by 
i m p l i c a t i o n  no l e g i t i m a t e  mar r i age ,  t h a t  we a r e  a b l e  t o  recognise 
t h a t  t h e  r u l e  i s  one o f  r e s i d e n c e  and n o t  d e s c e n t .  I n  c a s e s  of 
i l l e g i t i m a c y  a l though  c e r t a i n  problems a r i s e  f o r  an unmarried 
mother,  no g r e a t  shame a c c r u e s  t o  t h e  g i r l .  A p regnan t  g i r l  
u s u a l l y  remains w i t h  h e r  own f a m i l y ,  and h e r  c h i l d  i s  born i n  her 
n a t a l  r e s i d e n c e .  T h i s  i s  known a s  t h e  house of  t h e  a-,&ri - t he  
m o t h e r ' s  b r o t h e r  OIEI - who w i l l  l i k e l y  have t aken  t h e  household 
over  from t h e  m o t h e r ' s  f a t h e r .  I f  t h e  i l l e g i t i m a t e  c h i l d  i s  a 
t o y ,  it i s  o f t e n  t h e  c a s e  t h a t  he i s  absorbed i n t o  t h e  household 
of t h e  MB. Upon reach ing  adul thood he  may a c q u i r e  equa l  r i g h t s  
w i t h  t h e  ME'S sons  s h a r i n g  h i s  M B ' s  p r o p e r t y .  T h i s  w i l l  include 
t h e  s h a r i n g  of  t h e  n m a  who i s  brought  i n  a s  t h e  wi fe  of  t h a t  
g e n e r a t i o n  of  males remaining i n  t h e  house.  2 2  Sonletimes t h e  
s i s t e r ' s  son i s  s o  comple te ly  absorbed i n t o  t h e  household t h a t  
a f t e r  one o r  two g e n e r a t i o n s  h i s  o r i g i n a l  p a t e r n i t y  h a s  been fo r -  
g o t t e n ,  and o t h e r  kinsmen w i l l  n o t  know he  was n o t  o r i g i n a l l y  a  
f u l l  son of  t h e  household head. I f  a  s i s t e r ' s  son i s  n o t  accepted 
i n t o  t h e  household,  a  p l a c e  w i l l  s t i l l  be found f o r  h i n  among her 
kinsmen; o f t e n  such a c h i l d  i s  s e n t  t o  l i v e  i n  a  monastery with 
one of  h i s  mothe r ' s  kinsmen, becoming a monk i n  due course .  

The hcusename c a r r i e s  wi th  it t h e  s t a t u s  of t h e  f ami ly ,  and 
w i t h i n  Dingr i  ( t h e r e  a r e  about  1,200 households i n  t h e  d i s t r i c t )  
rri0s.t people w i l l  know what i s  . t h e  s t a t u s  of any household.  F i r s t ,  
t h e  mere possess ion  of a  housename s i g n i f i e s  a  c e r t a i n  socio-  
econonic s t a t u s .  The commoners (miser )  t h a t  comprised most of 
t h e  Dingr i  popu la t ion  a r e  d i v i d e d  i n t o  t h r e e  economic c l a s s e s :  
t h e  khraZpa o r  groli-pa ( a g r i c u l t u r a l i s t )  , t h e  tshofi-pa ( t r a d e r  
and t h e  dud-churi ( l a b o u r e r )  . 2 3  The grofi-pa, s e t t l e d  i n  t h e  ~ i n g r i  
v i l l a g e s  a r e  t h e  most conse rva t ive  and l o n g e s t  s e t t l e d  of t h e  
Dingr i  people .  Despi te  heavy t a x  o b l i g a t i o n s  and l a c k  of ou t r igh t  
ownership of l and ,  some h e r e d i t a r y  l and  r i g h t s  o b t a i n  t o  then;  
t h e y  e x h i b i t  a  s t r o n g  family  s t r u c t u r e ,  and enjoy s t a t u s  and 
weal th .  A mark of t h e i r  s t a t u s  i s  t h e  possess ion  of a  house name^ 
r e f e r r e d  t o  a s  groh-mifi. 

The dud-chu; a r e  a s h i f t i n s  c l a s s  of  l a b o u r e r s  and a r t i s a n s .  
They a r e  c h a r a c t e r i z e d  by t h e i r  loose  fami ly  s t r u c t u r e  (smal l  
nuc lea r  fami ly  u n i t s  wi thout  p r o p e r t y  r i g h t s )  and t h e  absence of 
a  groh-m%. Severa l  members of  t h i s  c l a s s ,  when asked t h e i r  
housename r e p l i e d  "We have no housename, we a r e  dud-chufi". They 
equate  housename wi th  grofi-pa s t a t u s ,  and i t s  absence wi th  t h e i r  
own p o s i t i o n .  The two a r e  exc lus ive  of one a n o t h e r ,  b u t  t h e r e  i s  
some m o b i l i t y  from one s t a t u s  group t o  ano the r  through marriage 
and economic power. 



The t r a d e r s ,  most o f  whom were r e s i d e n t  i n  t h e  co rn -e rc i a l -  
a d m i n i s t r a t i v e  c e n t r e  o f  C i n g r i  Gangar,  u n l e s s  t h e y  have mig ra t ed  
from an a g r i c u l t u r a l  groi-pa community, p o s s e s s  no housename 
e i t h e r .  I n  l i e u  o f  a  housename many u s e  t h e  t i t l e  of t h e i r  
a d m i n i s t r a t i v e  r a n k ,  o r  t h e  name of  t h e  l o c a l i t y  ( o u t s i d e  D i n g r i )  
from which t h e y  have  emig ra t ed .  O t h e r s  o f  t h i s  c l a s s  marry i n t o  
l o c a l  D i n g r i  f a m i l i e s  and a d o p t  t h e  names of  t h e  l a t t e r ;  dud-chuk 
i n  s i m i l a r  s i t u a t i o n s  do  l i k e w i s e .  

Usual ly  t h e  housename o r  r ank  name of  a  f a m i l y  i s  s u f f i c i e n t  
t o  i d e n t i f y  it s o c i a l l y .  Eut when an  a d d i t i o n a l  c l a i m  i s  made 
i n  r e g a r d  t o  a n  i n d i v i d u a l ' s  s t a t u s ,  more o f t e n  i t  i s  h i s  house 
t h a t  i s  d e s c r i b e d ,  n o t  h i s  a n c e s t r y  o r  p a t e r n i t y .  An i n d i v i d u a l  
would be s a i d  t o  b e  of  m i - t s h a n  phyug-po o r  mi-tshan c h e  ( a  
wealthy o r  a  b i g  f a m i l y ) .  Mi-tshafi ,  l i t e r a l l y  t r a n s l a t e d  i s  
' p e o p l e - n e s t ' .  The household  i s  a  ' n e s t  o f  p e o p l e ' .  It 
sugges t s  t h a t  t h e  r e s i d e n t i a l  f a c t o r  i s  c e n t r a l ,  n o t  t h a t  o f  
k insh ip .  Members o f  a  mi-tshae r e s i d e  i n  t h e  same household  
u n i t .  Even t h e  c l o s e s t  of  o n e ' s  k i n d r e d  a r e  n o t  i nc luded  i f  t h e y  
do n o t  s h a r e  t h e  same r e s i d e n c e .  The T i b e t a n s '  u s e  of  t h e  word 
mi-tshafi, s u g g e s t s  t h i s  term i n  a d d i t i o n  t o  d e n o t i n g  household ,  
a l s o  means ' f a m i l y ' .  I n  T i b e t a n  s o c i e t i e s  t h e r e  i s  no k i n s h i p  
u n i t  l a r g e r  t h a n  t h e  household  t h a t  cou ld  be d e s c r i b e d  as a  
family.  ( Indeed  I c o u l d  n o t  i d e n t i f y  any term o t h e r  t h a n  
mi-tshafi t h a t  r e f e r s  t o  a  f a m i l y  u n i t . )  I f  t h e  s u g g e s t i o n  o f  
family=household i s  a c c e p t e d ,  it s u r e l y  i m p l i e s  some s i g n i f i -  
c a n t  change i s  due  i n  o u r  a n a l y s i s  o f  T i b e t a n  s o c i e t i e s .  A 
d i s c u s s i o n  of  t h e  i m p l i c a t i o n s  t h i s  e q u a t i o n  h o l d s  f o r  o u r  
unders tanding  of t h e  T i b e t a n s '  system o f  i n h e r i t a n c e ,  o f  p l u r a l  
marr iage p a t t e r n s ,  e t c .  may emerge l a t e r  i n  t h e  d i s c u ~ s i o n . ~ ~  

Kinship terminoZogy i n  t h e  kindred a n d  t h e  househoZd. 

T i b e t a n  k i n s h i p  t e r m i n o l o g y ' h a s  neve r  been a d e q u a t e l y  
desc r ibed ,  n e i t h e r  as it b e a r s  on t h e  s o c i a l  s t r u c t u r e ,  no r  t h e  
P a t r i l i n e a l  d e s c e n t  system which was claimed t o  e x i s t .  Now, 
recogniz ing  t h e  l i m i t s  of t h e  d e s c e n t  system i n  T i b e t a n  s o c i e t i e s ,  
t h i s  e a r l i e r  con fus ion  abou t  T i b e t a n  k i n s h i p  i s  unde r s t andab le .  
Eowever, it s t i l l  remains t o  e l u c i d a t e  t h e  meaning and form of  



the kinship terminologies employed by Tibetans. With the central 
role of the household in mind, new meanings and order energe. 

There are two naming systems common in Dingri, one is a 
bilateral system; the other is a system of ranks within the 
hcusehold. They are combined in such a way, it is only when we 
recognize the household as the fundamental social unit, that the 
terminologies employed reflect and elucidate the way Tibetan 
people see each other. First I shall describe the bilateral 
system. P7e shall see that in itself, it does not offer a complete 
explanaticn of what is g o i ~ g  on in the family. 

Tibetans first of all distinguish kinsmen from those who are 
not. All kinsmen, those related consanguineally are referred to 
as one ' s spuns . 25 This includes all of one's mother's kin as well 
as one's father's. There is no generic tern for each of these 
groups. Those related through the mother are referred to as 
a-ma'i spuns; those through the father are known as pha-pa'i 
spuns. Full siblings are distinguished as spuns pha-iig ma-iig 
(kin of the same mother and father). The degree of consanguinity 
is nct reflected in the terminology. But there is a distinction 
made between close kinsmen (spuns ne-po) and those who are not 
close (spuns ma-Gel. 

Although people recognize the spuns according to whether they 
are matrilaterally or patrilaterally related, there seems to be 
no preference shown for one side over the other (except for 
locality of residence) in the assignment of rights and oblig- 
ations. Kinship terms distinguish the sides, but there is no s e t  
of rules regarding inheritance of property, or choice of in 
marriage partner that indicates a preference for one side over 
the other, or through one line nore than another. I was unable 
to find any case where preference is made to a line of descent, 
male or female. 

For selecting one's marriage partner, the kindred on both sides 
are equally important in defining the exogamous group. In ~ingri 
there is a strongly enforced rule of exogamy; sexual relations 
(and therefore marriage) with any otker menber of one's kindred 
(including both matrilateral and patrilateral kin) is prohibited. 
This kindred is an extensive group, encompassing all those people 
to whom one is related on both sides extending back through about 
six generations. (Some informants cite? 5 generations as the 
minimum, but others claimed it extends to 7 and 9). All those 
people recognized as kinsmen, both agnates and cognates, con- 
stitute the exoqamous unit in Tibetan society. Those people to 



whom one cannot trace descent (to those limits) are simply non- 
kin, and, as such, they are potential affines. 2 6 

For defining the exogamous unit then, descent is a basic fac- 
tor, but the side of descent is not. It is interesting that 
while they distinguish between the maternal and paternal sides, 
and as we shall see, express the difference in their kinship 
terminology, one side does not seem to play a special role. The 
bilateral kinship terminolo employe2 throughout Tibet has been 
described by other writers. " Eowever, it seems to me that they 
never reduce it to its basic arid simple nature. I therefore 
take this opportunity, using the Dingri material to clarify it. 
As a development of the fundamental distinction of sides, the 
factors of age and sex further define which kinship terms 
Tibetans employ. All classificatory father's brothers in the 
ascending generation are agu, all father's sisters are a n i .  
The head of the household in each generation has the rank of 
pha-la (F) , po-la (FF) , and yaA-po (FFF) . Complementary to 
this: ant-la (K) , mo-Za (FM) , and yari-rno (FFM) are reserved only 
for the senior woman in each generation. 

The mother's side follows the same pattern. Here all class- 
ificatory mother's brothers in the ascending generations are 
called a-z'ari, and all one's mother's sisters are a-smc (or 
sru-mo l . 

These kinship terms are employed when the speaker is younger. 
To those younger than hinself, a person sinply uses a personal 
name or the diminutive pu (for boys) and pu-no (for girls). 
Whether one uses agu/ani on one side or a-ia;./a-sru is determined 
not by line but by side.. A person, X I  for example, if a woman, 
will be addressed 'ani  ' by her brother ' s son or daughter, ' Q - S ~ U  ' 
only by her brother's daughter's children. 

Dingri informants often follow these rules and explained the 
simple system carefully and with an awareness of its logical 
Pattern. However, in my observations of the common everyday 
forms of address, I noted many deviations from these rules; 
sometimes there are complete contradictions. For example, 
Persons are often called agu and ani  although they bear no kin 
relation to the speakers; sometimes people related matrilaterally 
address each other by those so-called patrilateral terms, and in 
a few cases a child calls its pater, 'agu' (FE). Furthermore 
kinship terms are often assigned to people who are one's aff ines, 
and affinal terms are occasionally applied to one's kinsmen. 



The initial impression of chaos and inconsistency disappears, 
however, when the position ~f monks, nuns, and married priests is 
understood, and finally when we recognize how household rankins 
is applied. The terms agu and a n i  (father's brother and father's 
sister) are corrmonly employed in addressing monks and nuns; they 
are used regardless of relative ages of speaker and addressee and 
between kinsmen as well as non-kinsmen. If a man becomes a monk 
he is addressed hy the term, cgu .  It often happens that a man 
leaves the monastic life after some years. Still people continue 

28 Even after a junior brother in a household to call him 'agu . 
succeeds to the elder brother's position, he will be called agu 
by kinsmen as well as others. 

Certain titles are due tc men of rank; fcr example pha-la is a 
term reserved for senior men, and will be employed by all villag- 
ers - some kinsmen, others not - of all aqes. Conversely, some 
men by virtue of their religious rank an? the ideal of celibacy 
cannot be called pha-la even though they may Karry and have 
children. There are two well known Dingri priests (lama) who 
have married; in both cases, while the villagers and their kins- 
men address them "Lama", their own children call them agu, not 
pha-la ! 

Finally considering the household ranks applied within the 
residential unit, interesting patterns emerge, and explain some 
of the inconsistencies in the bilateral system. Within each 
household individuals are ranked according to age, sex and 
political status. The terms applied are listed below; without 
the additional housenames before them as would appear in ordinary 
use. 

Dingri kinship-household terminologies 

Father's father 
Father's father's elder brother 
Father's father's younger brother 
Father's mother 
Father 
Father's brother 
Father's younger brother 
Father's sister 

Mother 
Mother's sister 

Elder brother 

po l a  
agu che 
ogt: rger, 
mo l a ,  or ama rgen 
pha l a  
agu l a  
asu + name 
a n i  (she will be patrilocall~ 

resident if she is a nun) 
ama 
m a  chu6 or ama + name (if she 

is a coresident junior bife) 
So l a  or cho jo (lit. gcen pol 



Elder  b r o t h e r ' s  w i f e  

J u n i o r  w i f e  
Younger b r o t h e r  
Elder  s i s t e r  
Younger sister 
Son 
Daughter 

numa ( t h e  w i f e  of  e l d e r  b r o t h e r  
b u t  s h a r e d  by a l l  h i s  j u n i o r  
b r o t h e r s  i n  t h e  same r e s i d -  
ence  1 

tshud ma 
a g u ,  o r  p e r s o n a l  name 
a che, o r  che j e  (lit. gcen mol 
a n i  ( i f  a  nun) o r  p e r s o n a l  name 
pu (+ name) 
pu KO (+ name ) 

These terms above a r e  t h o s e  u s u a l l y  employed among members o f  
a  household;  o t h e r  members of  t h e i r  v i l l a g e  i n c l u d i n g  t h e i r  
agna te s ,  cocjnates,  and t h e i r  a f f i n e s  u s e  them a s  w e l l .  I t  can  
be seen  t h a t  some of  t h e s e  a r e  k i n s h i p  t e rms .  O t h e r s  however 
a r e  n o t ;  r a t h e r  t h e y  a r e  household  r a n k s  used i n  t h e  same way a s  
k in  te rms .  There  a r e  c e r t a i n  r a n k s  o f  which t h e r e  can  o n l y  b e  
one p e r  household.  For  example, i n  any house t h e r e  i s  o n l y  o c e  
person a d d r e s s e d  pha-la, one am, one $0-la, and one m a .  The 
p o s i t i o n  of t h e  nama i s  p a r t i c u l a r l y  i n t e r e s t i n g .  T h i s  term i s  
r e se rved  f o r  t h e  b r i d e  who e n t e r s  t h e  household i n  each  gener -  
a t i o n  t o  become t h e  s h a r e d  wi fe  o f  a l l  males  i n  t h a t  g e n e r a t i o n  
r e s i d i n g  p a t r i l o c a l l y .  I f  s h e  i s  b a r r e n  o r  d i e s  young a second 
wife ,  ( o f t e n  h e r  own s i s t e r )  w i l l  b e  b rough t  i n  t o  t h e  house.  
The l a t t e r ,  however, w i l l  never  a c q u i r e  t h e  rank  of  rma; 29 it 
is  o n l y  t h e  nama who i s  r e c e i v e d  w i t h  a  dowry and e n j o y s  c e r t a i n  
r i g h t s  i n  t h e  house s h e  e n t e r s .  A worn-an r e c e i v e d  a s  a  nanm 
r e t a i n s  t h a t  t i t l e  a s  long  a s  h e r  son i s  unmarried.  A s  soon a s  
t he  l a t t e r  r e c e i v e s  a  b r i d e ,  t h e  new w i f e  i s  addres sed  a s  nanw 
and t h e  former  m a  becomes ma.  The same r u l e s  a p p l y  f o r  t h e  
j0 - l a  r ank .  When t h e  s e n i o r  b r o t h e r  r e c e i v e s  t h e  namQ on b e h a l f  
of h i s  household ,  he  i s  e n t i t l e d  t o  k.e add res sed  a s  $0-la. he 
r e t a i n s  t h a t  t i t l e  u n t i l  h i s  own e l d e s t  son r e c e i v e s  a  nam. 
(Of c o u r s e  h i s  own p a r e n t s  w i l l  a lways c a l l  him by name, o r  pu, 
and h i s  c h i l d r e n  w i l l  a d d r e s s  hirr pha- la .  ) 

I n  D i n g r i  t h e  term $0-la i s  r e s e r v e d  f o r  t h e  sons  o f  t h e  
households r ecogn ized  a s  s u p e r i o r  r ank .  O i t h i n  such a  high-  
s t a t u s  house,  jo-la i s  employed as a k i n s h i p  term f o r  t h e  e l d e s t  
b ro the r ;  it i s  i n e x t r i c a b l y  bound up wi th  t h e  u n i t y  and s o c i a l  
S t a t u s  of  t h a t  household.  I once heard  a  teenage  g i r l  reprimand- 
ed by f r i e n d s  f o r  a d d r e s s i n g  h e r  own b r o t h e r  a s  jo-la. That  te rm,  
it was p o i n t e d  o u t ,  should  have o n l y  been used f o r  h i g h e r  s t a t u s  
grofi-pa; h e r  own house was n o t  of  h igh  enough rank  t o  s a n c t i o n  
i t s  use .  V i l l a g e r s  s ay ,  when t h e y  r ecogn ize  a  f a m i l y  h a s  reached  
a c e r t a i n  p o l i t i c a l  and economic s t a t u s  i n  t h e  community, t h e y  
begin t o  employ t h e s e  s p e c i a l  household r anks .  N m a  a r e  a l s o  



ranked. Differential status of brides arises out of the practice 
of hypogamy through various ranks of Dingri households and a 
variety of terms for bride designate the rank of her original 
house. Khile these might also be thought of as kin and affine 
terms, they are inextricably related to the ranks of the donor a 
and receiving households. From the particular form of address 
applied to a Dingri m a ,  it is possible to determine the rank of 
her natal household vis-a-vis that of her husband's house. 

khile recognition of the kindred is important in defining the 
exogamous unit, frequently the details seen to be overlooked. 
Often people do not know what is their precise kin affiliation. 
Usually only the household name of their common ancestor is cited 
being all that is deemed necessary to verify the kin relationship. 
However, that does not seem to be important. Cne woman, defined 
her relation to a man in the village simply saying she was his 
a-ia?i (classifactory mother ' s sister) . She could not supply the 
precise details of their kinship, but noted the common household 
from which her mother and his mother's mother had originally come. 
That house held high social status in Dingri. That is what seems 
more important and Cingri people are able to remember kinsmen 
among families of higher status households better than those in 
lower ones. This is another clear illustration of the precedence 
the household takes over the notion of descent and kicship. 

Political, economic, and ritual dimensions of the household 

It is hardly necessary at this point that I urge a re-examin- 
ation of the economic and political systems of the Tibetans. 
Indeed writings on those subjects seem to have proceeded without 
reference either to unilineal models or to family and social life 
Eowever a more thorough and useful analysis of the Tibetan econ- 
omic and political systems might be forthcoming if the corporate 
nature of the household unit were approached as one important 
variable in the systems. Rules of inheritance, succession to 
political office, bridewealth and dowery, economic co-operation 
and taxation among other institutions when seen in terms of the 
household group should become more than the nebulous or fragment- 
ed composite of Tibetan social structure that we have so far had 
to deal with. 

The Tibetan household as a ritual unit is another new area for 
consideration. The abundant literature on Tibetan reli ion is 
surprisinqly devoid of reference to household religion," and 
before any extensive analysis can be undertaken, new material 



w i l l  have t o  become a v a i l a b l e .  Even w i t h  t h e  l i m i t e d  m a t e r i a l  I 
ob ta ined  from D i n g r i  on household  r i t u a l  p r a c t i c e s ,  t h e r e  i s  a 
s t r o n g  s u g g e s t i o n s  t h a t  t h e  household p l a y s  a n  impor t an t  p o s i t i o n  
i n  d e f i n i n g  r i t u a l  b e l i e f s  and p r a c t i c e s .  One o f  t h e  most 
obvious examples i s  t h e  g e n e r a l  r u l e  t h a t  f o r  a l l  l i f e  crisis 
ceremonies ,  t h e  household  o f  t h e  i n d i v i d u a l  concerned must b e  t h e  
sponsor ing  u n i t .  A s  w e l l  a s  a n  i n d i v i d u a l  s h r i n e  i n  e a c h  house- 
ho ld ,  t h e r e  a r e  s a i d  t o  b e  a company o f  s p i r i t u a l  b e i n g s  r e s i d i n g  
i n  t h e  house,  who a r e  ranked  a c c o r d i n g  t o  c e r t a i n  p a r a l l e l  house- 
hold p o s i t i o n s .  F u r t h e r  r e s e a r c h  w i l l  p robab ly  show t h a t  t h o s e  
r i t u a l s  performed i n  t h e  household r e f l e c t  b e l i e f s  abou t  i n t r a -  
household r e l a t i o n s  a s  w e l l  a s  t h e  r e l a t i o n s h i p s  between t h e  
housemembers and t h e i r  s u p e r n a t u r a l  c h a b i t a n t s .  I observed  t h a t  
when t h e r e  i s  e i t h e r  a b i r t h  o r  deathg1 t h e  household  i n  which it 
occurs  e n t e r s  a s t a t e  of  t a b u ,  d u r i n g  which t ime a l l  household 
members a r e  i s o l a t e d  from t h e  r e s t  o f  t h e  community. Toge the r ,  
a f t e r  a p e r i o d  o f  c o n f i n e d  r i t u a l  r e l a t i o n s ,  t h e s e  peop le  undergo 
a c l e a n s i n g  r i t u a l  i n  t h e  house.  Only a f t e r  t h e s e  a r e  completed 
a r e  o u t s i d e r s ,  kinsmen a s  w e l l  as o t h e r s ,  a l lowed t o  e n t e r  t h e  
house. 32 I t  i s  n o t  p o s s i b l e  t o  e l a b o r a t e  f u r t h e r  on t h e s e  
r i t u a l s  h e r e ;  I mention them b r i e f l y  w i t h  t h e  i n t e n t i o n  o f  
i n v i t i n g  f u r t h e r  r e s e a r c h  and d i a l o g u e  on t h i s  a s p e c t  o f  T i b e t a n  
r e l i g i o n  a s  w e l l  a s  t o  p o i n t  o u t  s u p p o r t i v e  m a t e r i a l  on t h e  
c e n t r a l i t y  of t h e  T i b e t a n  household i n  d i v e r s e  f a c e t s  o f  i t s  
c u l t u r e .  

One problem t h a t  emerges o u t  o f  t h e s e  f i n d i n g s  i s  t h e  
r e l a t i o n  T i b e t a n  s o c i a l  s t r u c t u r e  b e a r s  on t h e  Buddhis t  Eho t i a  
s o c i e t i e s  b o r d e r i n g  Nepal. Those s o c i e t i e s  a r e  p a t r i l i n e a l  i n  
na tu re ,  and good e m p i r i c a l  ev idence  o f  t h e  r e a l i t i e s  o f  t h i s  
descen t  p r i n c i p l e  a r e  i n d i s p u t a b l e .  Now, t h e  i m p l i c a t i o n s  a r e  
t h a t  i n  t h e i r  p r o c e s s  of m i g r a t i o n  from T i b e t  i n t o  v a r i o u s  p a r t s  
of Nepal, t h e  B h o t i a s  have expe r i enced  fundamental  changes i n  
t h e i r  s o c i a l  s t r u c t u r e ,  pe rhaps  i n v o l v i n g  t h e  deve lop ing  o f  a 
new t y p e  of d e s c e n t  system. T h i s  i s  n o t  a t o t a l l y  i n a c c e p t a b l e  
hypothes is ;  t h e r e  a r e  o t h e r  s t u d i e s  (Freedman 1966)33  shows t h a t  
with m i g r a t i o n  t o  a new a r e a ,  t h e  l i n e a g e s  s t r e n g t h e n .  I f  t h e r e  
i s  a s h i f t  from a n  e s s e n t i a l l y  T i b e t a n  b i l a t e r a l  household 
o r i e n t e d  c u l t u r e ,  t o  a p a t r i l i n e a l  Bho t i a  one ,  t h e n  we must 
d i r e c t  ou r  a t t e n t i o n  more on t h a t  p r o c e s s  o f  m i g r a t i o n .  The 
P o i n t s  a t  which new m i g r a n t s  from T i b e t  a r e  b e i n g  absorned  i n t o  
the  h igh land  p e o p l e s  of Nepal might  be re-examined. 

Barbara A z i z 



NOTES 

1. Material presented in this paper was collected in Nepal 
during 1970 and 1971. I am grateful to the SSRC of GB for 
their financial support of my research in Nepal. My thanks 
are also due to C. von ~urer-~aimendorf for his assistance 
and advice. 

2. Goldstein, K. 1971. 'Stratification, Polyandry, and Family 
Structure in Central Tibet', in Southwestern J. of Anthro- 
pology, Vol. 27, p.65. 

3. Prince Peter of Greece, 1963, The Study of Folyandry, 
Mouton; Stein, R .A. 1962, La civilisation tibitaine, Dunod; 
Bell, C. 1931, The People of Tibet; Ekvall, R. 1968, Fields 
on the Hoof, Holt, Rinehart and Winston. These are the major 
studies to which I am referring. 

4. Cf. C. von Furer-Haimendorf, The Sherpas of Nepal, 1964, 
G. Gorer, Himalayan Village, 1938; Kihara (ed.) Nepal 
Himalaya, 1957. 

5. This and all other Tibetan words used in the text are trans- 
literated according to the Library of Congress system. 
Where a more simplified phonetic spelling is used, it is SO 
stated in the text. 

I 8 In regards 'to sfiags-pa, hereditary priests is only a rough 
translation to facilitate some initial comprehension of what 
is involved and is not to be taken as a final translation of 
this word. Other writers have translated shags-pa as tant- 
ricist but this is meaningless in sociological as well as 
religious terms. 

6. I would suggest these percentages as a rough estimate of the 
proportional representation of each class in Tibetan Society: 
fli-ser 90%; yawa 8%; sviags-pa .5% and sger-pa .5%. These 
are based on data from Dingri. 

7. Other names applied to members of the outcaste society of 
Tibetans are : spafi-go , gdo 2 -pa, 6an-pa (butcher) , and ragyaba 
(after Das and Lhandon). In the beliefs concerning them and 
their rank in society, they seem to be much like the Sherpa 
khamendu (C. ~iirer-~aimendorf, op. cit.). They are treated 
at much greater length in my doctoral dissertation, 1974, 
University of London entitled: The People of Dingri. 

8. I translate this as line of succession, or heredity. There 
1s some confusion in the literature about this word as there 



is about the existence and form of lineage structure. 
Brgyud-pa is most often found translated as lineage, but 
Bell renders it as 'genealogy', and Buck offers 'tribe' and 
'family' under this listing. The lexical confusion over all 
words havins to do with group structure of the Tibetans is a 
manifestation of the misunderstanding of the social system 
itself. 

Bell (1920, English-Tibetan Dictionary) lists this as lama's 
genealogy; there seems to be a certain agreement that this 
is a quality pertaining to married priests. 

The history of this family is presented in Cassinelli and 
Ekvall, 1969, A Tibetan EYincipaZity. 

The quality attributed to all yawa is grib, translated as 
defilement. 

For a fuller discussion, cf. my doctoral thesis, op.cit. 

Dingri, with the rest of Tibet proper has been subject to 
severe changes as a result of the new Chinese administration 
recently established there. All of my material dates from 
before 1959 when my informants, presently settled in Nepal, 
still lived in Dingri. 

The mi-ser class, as noted constitutes 90% of the total 
population; therefore for the most part Dingri social 
relations are confined to members of this group. What I an! 
describing throughout this paper unless otherwise stated 
are mi-ser social relations. 

Most families can trace descent in Dingri back only four 
generations and some less than this. All inhabitants claim 
to be migrants, having moved to Dingri from another part of 
Tibet. Their knowledge of their ancestors is usually limit- 
ed to those who have lived in Dingri only. 

One's locality, called yuz, is usually confined to the 
cluster of houses which constitute a village. They are 
discreet economic-political units to which most individuals' 
social relations are confined, and people have strong 
emotional as well as structural ties to their yuZ. 

Also called khazi-niri, or simply mi-tshafi-kyi-mil;,. 

Proper names listed here are spelled phonetically and not 
according to the transliteration system. 

Nam is also spelled: m ' m a  and phag-ma. 



There i s  a l s o  t h e  irr ipl icat ion i n  t h i s  p r a c t i c e  t h a t  c e r t a i n  
t i e s  between t h e  g i r l  and h e r  house a r e  mainta ined a f t e r  her 
marr iage  o u t .  Indeed a  g i r l ' s  b r o t h e r  c o n t i n u e s  t o  e x e r t  
power over  h e r  (and h e r  c h i l d r e n )  and sometimes h e r  husband 
a s  w e l l .  

Tha t  i s  t o  say ,  n e i t h e r  t h e  p a t e r  nor  t h e  g e n i t o r .  

T h i s  p r a c t i c e  of f r a t e r n a l  polyandry  i s  corimon among t h e  
Dingr i  a g r i c u l t u r a l i s t s  and h a s  been recorded  a s  e x t a n t  i n  
a l l  p a r t s  of  T i b e t  and t h e  Eimalayas. 

These t h r e e  c l a s s e s  a r e  conmon throughout  T i b e t ,  and have 
been noted  throughout  t h e  l i t e r a t u r e .  These a r e  n o t  exclus- 
i v e  however a s  t h e y  do n o t  i n c l u d e  e i t h e r  t h e  a r i s t o c r a t s  or 
t h e  nomadic peop les  who a s  it happens a r e  n o t  r ep resen ted  i n  
Dingr i . 
The complete d i s c u s s i o n  on t h e s e  i s s u e s  a r e  con ta ined  i n  my 
t h e s i s ,  o p . c i t .  

Note t h e  s i m i l a r i t y  of t h i s  wi th  t h e  Hindi  t e r m  f o r  kindred: 
sapinda. Cf .  Berreman, 1963, Hirdus of t h e  HiniaZayas, 
pp.  179-180. 

T h i s  i m p l i e s  o f  course  t h a t  t h e  exogamous u n i t  i s  ve ry  large 
A s  one might expec t  t o  happen a f t e r  a  few g e n e r a t i o n s  of 
r e s i d e n c e  i n  an a r e a ,  it becomes i n c r e a s i n g l y  d i f f i c u l t  t o  
f i n d  a f f i n e s .  T h i s  may be  a  f a c t o r  i n  t h e  degree  of va r i a -  
t i o n  i n  marr iage  p a t t e r n s  w e  f i n d  between a f f i n e s  i n  Tibetan 
s o c i e t y ,  v i z .  once an a f f i n e  i s  found,  a l l  of h i s  kinsmen 
become p o t e n t i a l  s e x u a l  p a r t n e r s .  

Bendic t ,  F .  1941, T i b e t a n  and Chinese Kinship Terms, i n  PJAS 
Vol. 6 ,  p ~ .  313-331, and P r i n c e  P e t e r  of Greece,  o p . c i t .  

D ingr i  people o f t e n  pronounce t h i s  a-Wo 

The t i t l e  of t h e  j u n i o r  wi fe  i s  tshud-ma, whether o r  not  she 
i s  t h e  younger s i s t e r  of t h e  mma, b u t  she  i s  n o t  genera l ly  
addressed t h i s  way. 

With t h e  excep t ion  of Nebesky-Wojkowitz R .  d e ,  1956, o rac les  
and Demons of Tibet ,  Mouton. Even i n  t h i s  s tudy  m a t e r i a l  on 
household r i t u a l s  i s  fragmentary and of l i t t l e  use .  

The p o l l u t i o n  of t h e  house brought  on by a  b i r t h  i s  c a l l e d  
son-grib o r  skye-grib,  and t h a t  by d e a t h  i s  Zi-gr ib .  I have 
heard another  term, sno-sib ( s p . ? )  a l s o  used i n  connection 
wi th  t h e  b i r t h  p o l l u t i o n .  Cf.  Das' D ic t ionary  f o r  g r i b  ~ 2 4 4  



There is an ancestral god, ma brgyud skyes Zha which is 
invoked at a birth rite. 

32. The washing ceremony for both should be undertaken by a 
celibate monk, but a married priest may perform it. The 
general term of the rite is simply, 'khms-gsoz. The period 
of tabu after birth is at least one week, but may be as long 
as a month; after the washing ceremony, a secular festival 
called bafis-gsafi. The period observed after a death is 
usually about three days, but in a few Dingri villages, the 
purification rite is performed immediately after the death 
occurs and people may enter and leave the house from then 
on. 

33. Freedman, M. 1966. Chinese Lineage ~ n d  Society, Athlone. 

** The Tibetan-English dictionaries consulted are: 
Das, C. 1970 ed. Motilal Banarsidass, Delhi. 
Buck, S.H. 1969. Catholic University of America Fress. 
Bell, C. 1920. English-Tibetan Colloquial Dictionary. 



Inter-Caste Marriages in a Nepalese Town 

Among a n t h r o p o l o g i s t s  concerned w i t h  South  Asia t h e  view i s  
widespread t h a t  endogamy i s  a fundamental  f e a t u r e  o f  any de f in i -  
t i o n  of  c a s t e .  Many would a g r e e  wi th  Karve t h a t  whi l e  t h e r e  
might  be  a 'few e x c e p t i o n s ' ,  c a s t e s  a r e  e s s e n t i a l l y  i n t r a -  
marrying groups  (1965:5) .  Thus, a l though  t h e i r  d e f i n i t i o n s  differ 
i n  o t h e r  r e s p e c t s ,  bo th  Eerreman (1960: 120) and Sinha (1967 : 94) 
c h a r a c t e r i s e  a  c a s t e  system a s  a  h i e r a r c h y  of  endogamous divisions, 
A t a l ,  moreover, i d e n t i f i e s  in t r a -mar r i age  a s  t h e  p i v o t a l  a t t r ibu te  
(1968) ,  whi le  Mandelbaum seems t o  sugges t  t h a t  i n t r a - j a t i  marriage 
i s v i r t u a l l y  a  c a t e g o r i c a l  impera t ive .  H e  w r i t e s :  I . . .  a l l  of a  
p e r s o n ' s  k i n  by d e s c e n t  and mar r i age ,  bo th  a c t u a l  and p o t e n t i a l ,  
a r e  w i t h i n  h i s  jati; none a r e  o u t s i d e  i t '  (1970:33).  I n  t h i s  he 
appears  t o  echo Leach who, i n  h i s  i n t r o d u c t i o n  t o  Aspects of Caste 
i n  South Ind ia ,  Ceylon and A-orth-west P a k i s t a n  obse rves  t h a t  'the 
k i n s h i p  p e c u l i a r i t y  of c a s t e  systems does  n o t  l i e  i n  t h e  in te rna l  
s t r u c t u r i n g  of  k i n s h i p ,  b u t  i n  t h e  t o t a l  absence of  k i n s h i p  a s  a  
f a c t o r  i n  e x t r a - c a s t e  sys temic  o r g a n i s a t i o n  ... k i n s h i p  r e l a t i o n s  
a r e  e x c l u s i v e l y  i n t e r n a l '  (1962:7) .  I n  a  d i f f e r e n t  paper ,  Leach 
a g a i n  n o t e s  how ' each  i n d i v i d u a l  i s  born i n t o  a p a r t i c u l a r  named 
group which i s  t h e  same a s  t h a t  of  bo th  h i s  p a r e n t s  . . . I  (1967:g) 
(my emphasis ) .  

Dumont and Yalman, however, f i n d  such s t a t e m e n t s  which suggest 
t h a t  endogamy i s  t h e  b a s i c  o r  even unique p r i n c i p l e  o f  c a s t e  
o v e r l y  s i n p l i s t i c .  Eoth p r e f e r  t o  r ega rd  i t s  occurrence  r a t h e r  
a s  t h e  n e t  outcome of i n d i v i d u a l  d e c i s i o n s  cjenerated by t h e  more 
fundamental p r i n c i p l e  of  h i e r a r c h y  (c f  Yalman 1962:95; 1969:127; 
Dumont 1964:91).  According t o  Dumont, ' c a s t e s  a r e  s e l f -  
reproducing because t h i s  i s  a c o n d i t i o n  f o r  t h e  a p p l i c a t i o n  of 
t h e  h i e r a r c h i c a l  p r i n c i p l e  by which t h e y  a r e  ar ranged i n  o r d e r '  
(1964:113).  Th i s  p r i n c i p l e ,  moreover, 'does no t  s t o p  a t  t h e  
outward boundary of each p a r t i c u l a r  cas te-group,  it permeates 
it . . . ' ( i b i d )  . 

I n  t h i s  view, t h e r e f o r e ,  hypergamy may be seen a s  a  f e a t u r e  of 
t h e  c a s t e  systen? no l e s s  paramount than isogamy, and marriages 
a c r o s s  c a s t e  boundar ies  need n o t  be regarded a s  d e v i a t i o n s  from 
an  i d e a l  form. 

But whi le  Dumont r e g a r d s  t h e  e n t i r e  system a s  permeated by the 
no t ion  of h i e r a r c h y ,  he i s  concerned t o  d i s t i n g u i s h  t h e  s i g n i f -  
i cance  of isogarr:ous from hypergamous marr iages .  H i s  argument i s  
t h a t  a  d i f f e r e n c e  of s t a t u s  and l eg i t imacy  i s  recognised  between 
unions and between t h e  o f f s p r i n ~  they produce according a s  whether 



the couple are of equal or unequal rank (1964:87). Because of the 
need to maintain the status of the group, men's principal and 
women's primary unions must be iso~amous, and only then, in their 
subsidiary or secondary marriages can hypergamy be tolerated 
(Gumont 1966:115-16). 

This paper considers some implications of a relatively high 
incidence of inter-caste unions in a small administrative town in 
western ~ e ~ a 1 . l  The discussion is offered as a complement to what 
Barth has called the 'purely scholastic explanations' of this 
phenomenon (1962:132). My interest here is in the demographic and 
politico-economic background to inter-caste unions, in the nature 
of the links between kinsmen and affines belonging to different 
castes in the town, and finally, in the consequences of such 
unions for townsmen's perceptions of hierarchy. The view I take, 
which draws both from Barth (1962) and Pocock (1972) is that 
inter-caste marriages (provided they do not link groups across 
the 'pollution tarrier') do no violation to the status hierarchy 
in the community - and so need not occur only after preliminary, 
isogamous unions have been concluded - because there is an unam- 
biguous principle of status conferment. 

To begin, I describe the physical and historical setting of 
Belaspur Bazaar, the pseudonp. of the town. 

The Setting 

Belaspur Bazaar is situated in the south-central portion of 
Belaspur district of which it is the administrative and market 
centre. The district is part of the far western hills of Nepal, 
one of the more economically backward areas of the country. The 
region's poor soil and inadequate rainfall conspire to produce the 
highest per capita deficit of grain in the kingdom. The far west- 
ern hills are physically isolated from the main centres of commerce 
and administration, as well. ~t is a week's journey on foot from 
the bazaar to the nearest major town in the terai, the source of 
most manufactured goods found in the shops and homes of Belaspur 
district, and the immediate destination of most of its (mainly 
dairy 1 exports. 

Prior to 1962, Belaspur was one of 35 districts into which the 
country had been partitioned in the early part of the 19th 

At the time of the 1961 census it contained an area of 
approximately 1,800 sq. miles, and a population of roughly 300,000. 
In 1962, a major administrative reorganization which divided the 



kinqdom i n t o  75 new d i s t r i c t s  reduced t h e  a r e a  and popula t ion  of 
what had t e e n  Eelaspur  by more t h a n  h a l f ;  by 1969, a t  t h e  time of 
my f i e ldwork ,  numbers i n  t h e  newly bounded u n i t  were an estimated 
137,OOC. 

The d i s t r i c t ' s  p o p u l a t i o n ,  l i k e  t h a t  i n  most p a r t s  of  Nepal, 
may be d i v i d e d  i n t o  a  number of  c a s t e  ( j a t )  groups ,  each of  which 
i s  a s s o c i a t e d  w i t h  one of t h r e e  main, ranked r i t u a l  c a t e g o r i e s .  
A t  t h e  t o p  of t h e  h i e r a r c h y  a r e  t h e  tagadhari c a s t e s ,  who wear 
t h e  ' s a c r e d  t h r e a d '  of Iiinduism. These a r e  i n t e r n a l l y  ranked 
w i t h  t h e  Brahmins, who monopolise p r i e s t l y  s e r v i c e s ,  accorded the 
h i g h e s t  s t a t u s .  The J a i s i s ,  who a r e  descended from t h e  marriages 
of Brahmin men and Erahmin widows c la im a  p l a c e  immediately below 
t h e  p r i e s t l y  group.  Members of  bo th  c a s t e s  a r e  r e f e r r e d  t o ,  and 
r e f e r  t o  themselves  a s  bahun, b u t  t h e  Brahmins p r e f i x  t h e  term 
'Upadyaya' which inc i i ca tes  t h e i r  s u p e r i o r  s t a t u s .  The J a i s i s  do 
n o t  s e r v e  a s  household p r i e s t s ,  a l though t h e y  p rov ide  most of the 
a s t r o l o g e r s  i n  t h e  r e g i o n .  

A p l a c e  n e x t  t o  t h e  Brahmins i s  a l s o  claimed by t h e  Thakuris,  
who a s s e r t  Rajput  a n c e s t r y  and,  of g r e a t e r  importance,  have been 
a s s o c i a t e d  f o r  c e n t u r i e s  wi th  r o y a l t y  both  n a t i o n a l l y  and 
r e g i o n a l l y .  The a r e a  of  what i s  now Belaspur d i s t r i c t  was p a r t  
of t h e  K a l l a  empire which emerged arcund t h e  t e n t h  cen tu ry  and 
r u l e d  over  much of present-day western  Nepal and western  T i b e t  
(Tucci 1362) .  With i t s  c o l l a p s e  some t h r e e  c e n t u r i e s  l a t e r ,  t h a t  

p a r t  of  t h e  empire which extended over  western  hepa l  was gradually 
r ep laced  by a  number of  p e t t y  s t a t e s  e s t a b l i s h e d  by Eindu immig- 
r a n t s  f l e e i n g  t h e  Muslim i n v a s i o n s  o f  North I n d i a ,  and r u l e d  by 
Thakur i  r a j a s .  Nuch of  Belaspur d i s t r i c t  was a  p a r t  of  one such 
s t a t e  u n t i l  t h e  middle of  t h e  s i x t e e n t h  c e n t u r y ,  when t h e  l a t t e r  
was d i v i d e d  i n t o  s e v e r a l  u n i t s  and t h e  a r e a  i n  t h e  immediate 
v i c i n i t y  of what i s  now Eelaspur  Bazaar became an independent 
p r i n c i p a l i t y  wi th  i t s  own Thakuri  r u l e r .  

E e l a s ~ u r ,  alonq wi th  a l l  t h e  s t a t e s  of western  hepa l ,  f e l l  to 
t h e  Gcrkha a r n i e s  dur ing  t h e  f i n a l  two decades of t h e  e ighteenth  
cen tu ry ,  and t h e  r u l e r s  l o s t  t h e i r  sovere ign r i g h t s  i n  t h e i r  
former t e r r i t o r i e s .  Most, however, l i k e  t h e  Eelaspur raja, were 
g iven smal l  g r a n t s  of land ~ h i c h  allowed them e i t h e r  t o  enjoy the 
c u l t i v a t i o n  r i g h t s  and a  degree  of t a x  r e l i e f  on t h e s e  l ands ,  o r  
a s s igned  them t h e  t a x e s  p a i d  by t h e  c u l t i v a t o r s .  Along wi th  the  
l a t t e r  kind of g r a n t  went t h e  p r i v i l e g e  t o  e x a c t  corvee from each 
c u l t i v a t o r  household. These p r i v i l e g e s ,  i n  modified form, Were 
passed on t o  t h e i r  p a t r i l i n e a l  descendants  ( c a l l e d  chautariya) 
and were only f i n a l l y  abo l i shed  wi th  t h e  e s t ab l i skment  of t h e  
panchayat system i n  1960-61. By v i r t u e  of t h e i r  a s s o c i a t i o n  with 



these rulers Thakuris have been regarded as a kind of 'aristocracy' 
in the area, and have provided some of the most prominent families 
in Eelaspur. Under the pre-1961 system of tax-collection operating 
in the district, 10 of the 16 senior headmanships f j i m u a Z )  were 
held by Thakuris, although they probably constituted no more than 
15 percent of the district population then as now. 

By general agreenent, the Chetris rank below both Jaisis and 
Thakuris, even if the wealthiest among them would acknowledge 
ritual inferiority only to the Erahmins. As the largest group in 
the district (see Table 1) the Chetris may be regarded as a 
'dominant caste' and nowadays the wealthiest and most influential 
peasants are as likely to be Chetris as Thakuris. 

The Jcggis - mainly the offspring of ascetics who gave up their 
celibate lives and becane 'householders' (cf. P. Caplan 1973) - 
are commonly recognised as the lowest of the 'twice-born' castes, 
although strictly speaking, they do not wear the sacred thread and 
the Nepalese Law Code (MuZuki Ain)  introduced by the Ranas (and 
replaced only in 1963) ranked Joggis as a separate category below 
the tagadhari castes. 

The groups collectively referred to as rnatuazi or 'drinking' 
castes comprise the next category in the ritual hierarchy. This 
is the level at which Nepal's indigenous 'tribal' groups such as 
the Magars and Gurungs, have been absorbed into the caste system. 
In addition, the Newars who, in their native Kathmandu Valley, 
have an elaborate system of stratified groups (cf. ~urer-  aim en- 
dorf 1956; Rosser 1966) are, with a sole exception noted below, 
classified in the Belaspur context as a single Tnat~al i  caste, and 
ranked above the others. None of these groups wears the sacred 
thread but all are regarded as ritually 'clean', so that they are 
served by Brahmin household priests (purohi t ) ,  and members of 
twice-born groups will accept water from their hands. Tagadhari 
castes, however, will not normally eat ritually relevant foods 
e-g, rice cooked by members of matuazi groups. 

The lowest place in the ritual hierarchy is assinged the 
'untouchables' (pan; na caZne j a t )  who are considered ritually 
impure, so that those associated with the two higher categories 
will accept no food or water from them nor allow them entry to 
their homes. In this area, the untouchables include, in addition 
to Sarkis (Leatherworkers), Damais (Tailors and ~usicians) and 
Kamis (smiths) found throughout the country, both Muslims and 
Newar Kasais (Butchers). According to the pre-1963 Legal Code, 
however, the latter two groups were ranked marginally higher than 
the former (Gaborieau 1972) . 



Table 1 gives the relative ranking of each caste and ritual 
category in the district. The percentages they represent of the 
total district population of 137,000 are shown in brackets. 

Table 1 

Ranking and Population of ritual categories and castes in Belaspu~ 
district. 

'Clean' Castes (73 -0% 

'Twice-born' ( tagadhari)  castes (59.9%) 

Brahmin (1.7%) 
Jaisi (10.5%) - Thakuri (13.0%) 

Chetri (32.8% 1 
Joggi (1.9%) 

'Drinkinu' (rnatwali) castes (13.1%) 

Newar (.4%) 
Gurung (.8%) - Magar (11.8%) - Other ( .  1%) 

'Untouchable' castes (27.0%) 

Kasai/Butcher & Muslim (.4%) 
Kami/~mith (18.8%) - Damai/Tailor (5.0%) - Sarki/~eatherworker 

(2.8%) 

All the evidence points to the establishment and growth of 
Belaspur Bazaar following the incorporation of the area intc the 
Nepalese state. In the southern portion of the town is its most 
prominent structure, a hexagonally-shaped stone fort which dom- 
inates the bazaar and surrounding region. It was almost 
certainly built by the conquering Gorkha forces as one of a 
series of military posts to protect the far western sector of 
the newly forged kingdom. 

Very little is known of the administrative organisation of the 
country during the 50 year period following its unification under 
the Thakuri dynasty of Gorkha, save that it was based on military 
forts such as the one in Belaspur. During this period, however, 
the kingdom was divided into a number of districts which, with a 
few subsequent adjustments, were to serve as the principal units 
of administration for the next 150 years (Kumar 1967). The 
bazaar thus arose as the official capital of Belaspur district, 
and gradually became a small market and service centre as well. 



Today the population of Eelaspur Bazaar totals just under 1,000 
persons. Table 2 gives the numbers in each caste. 

Table 2 

Population of Belaspur Bazaar 

'Clean' castes 

'Twice-born' castes Numbers Percentaaes 

Chetri 
Thakuri 
Jogg i 
Jaisi 

'Drinking' castes 

Newar 
Magar 
Gurung 
Other 

'Untouchable' castes 

Leatherworker 
Tailor 
Smith 
Butcher 

The caste composition of the bazaar is clearly quite distinct 
from that in the district as a whole. Whereas twice-born groups 
make up almost 60 percent of the district's population, they 
constitute only slightly more than one-fifth of the town's inhab- 
itants. Drinking castes, by comparison are 13 percent in the 
district, but 31.5 percent in the town, and the overwhelming 
majority of the latter are Newars, who are virtually unrepresented 
outside the bazaar. Finally, against an untouchable population 
Of 27 percent in Belaspur district, almost half of all townspeople 
(46.5 percent) are so ranked. 



Briefly, then, in contradistinction to the demographic pattern 
in the district as a whole, the town is characterised by a pre- 
dominance of castes at the lower end of the ritual hierarchy, 
which are, moreover, otherwise sparsely represented in the area 
at large. Townsmen and villagers have traditionally occupied 
different economic roles as well (although during the past two 
decades these differences have been diminishing). The latter 
have been largely self-sufficient agriculturalists. The former, 
by contrast, have been associated with commerce and administration, 
in the case of clean castes, and with craft services, in the case 
of untouchables. Since this paper will consider inter-caste 
unions between members of clean castes only, I shall omit further 
discussion of the untouchable groups. 

Settlement 

It is impossible to be certain about the history of settlement 
in the bazaar, but it is probable that the earliest permanent 
inhabitants of clean caste were Newars. The majority trace their 
origins several generations back to Kathmandu Valley. Most came 
originally as part of the personal entourage of a senior member 
of the administration, usually the Rana governor. Depending on 
personal abilities and the strength of ties to the patron, these 
men were, on arrival in the district, assigned jobs in his living 
quarters or posts in the offices of the administration, including 
the local militia. Those who stayed on in the town after com- 
pletion of their tour of duty, or resigned the protection of a 
patron-official on the latter's return to Kathmandu or transfer 
to another district, did so for several reas0n.s. 

For one thing, many Newars settled in the town because of the 
poverty of their home environment, since most who left ~athmandu 
in the first place, as clients of officials, did so out of 
economic necessity. Early administration records support the 
statements of informants that those who remained to settle were 
by and large from a number of low and economically depressed 
castes, such as Nau (Potter), Kau (Blacksmith) and Bada 
(Coppersmith) . 

Secondly, settlement in the bazaar was stinulated by a 
commutation of taxes on house sites in the town, a policy designed 
to encourage permanent residence in small urban centres throughout 
the country. A third reason was the growing attractiveness of 
petty commerce, an occupation which bazaar residents often adopted 
after completion of their government service. Finally, in more 
recent times, a number of unattached men were encouraged to settle 



locally by the possibility of marrying local brides and benefit- 
ing from attractive 'dowries'. Thus, a number of Newar settlers 
who became merchants owed the establishment of their shops to the 
assistance of well-to-do fathers-in-law. 

The other clean castes - Chetri, Thakuri, Joggi, Jaisi, Magar 
and Gurung - are more recent arrivals in the town. In no case is 
the first immigrant more than one generation back. A few simply 
abandoned homes in distant areas and settled, like the Newars, 
after completing a tour in government service in the district. 
Most, however, have migrated from villages within Belaspur 
district, and about half the adult members of these groups now 
in the bazaar have come in their own lifetimes. Insufficient 
land to meet a rising population can help to explain the growing 
interest in the bazaar on the part of these former peasants. (In 
the 40 year period up to 1961 the population of Belaspur had 
tripled. ) 

But the motives bringing Belaspur villagers to reside perman- 
ently in the town must also be sought in the circumstances of the 
migrants themselves. Personal biographies reveal a number of 
motives for the decision to move residence from the village to 
the town. One frequently cited is family quarrels over inherit- 
ance claims leading to bitter and irreconcilable divisions between 
brothers. Another relates to marriages which are not readily 
tolerated within village society. These usually take place 
between members of different castes and may lead to the estab- 
lishment of a residence for the woman in the bazaar, to her chil- 
dren being born there and regarded, as well as regarding them- 
selves, as 'bazaariyas'. 

Marriages of townspeop Ze 

The growth of an administrative and commercial centre in the 
midst of a traditional peasant society presented new settlers in 
the bazaar - most of whom were men - with difficulties relating 
to the establishment of affinal ties with members of their own 
castes in the district. For Newars there was simply a dearth of 
members of the same caste in the villages of Belaspur district. 
Early immigrants of non-Newar groups, for different reasons out- 
lined below, could not find suitable partners of equivalent 
Status in the rural areas. A large proportion of townsmen, 
therefore, made and have continued to make alliances within the 
bazaar itself. Approximately 40 percent of all clean caste 
marriages - and almost half of Newar unions - about which I have 
information, have linked together households in the town. 



But the possibilities for intra-bazaar unions are necessarily 
limited by the rule prohibiting marriage in the male liner even 
Newars, who have no named descent groups (thar) do not marry for 
at least three generations, and generally five. About a third of 
townspeople's marriages, therefore (again, particularly those of 
Newars) have been made out of the district, usually in other 
administrative centres of western Nepal, where enclaves of the 
same caste, often facing similar problems, can be found. This 
has led to the creation of marital links as far away as seven 
days' walk from Belaspur Bazaar. Moreover, about one-fifth of 
these out-of-district unions involve local bazaar women (most of 
them Newars) who have narried officials.from other parts of the 
country posted temporarily to the district ahinistration. In 
addition, a few locally resident government employees have impor- 
ted wives married while they were serving in other districts. 

The same factors which have led townspeople to look for part- 
ners mainly inside the bazaar or outside the district have also 
encouraged unions across caste lines. Over 15 per cent of their 
marriages have involved partners of different clean caste. Table 
3 presents the configuration of these unions. 

Table 3 

With 
Thakuri Chetri Newar Kaaar Curung Other Total -- - 

Made bv : 
- -  

Men 4 
NEWAR women 5 6 

Men 
THAKUR1 Women 

Men 
CHETR1 women 1 

MAGAR Men 
Women 

Men 
Women 

a A Brahmin, a Rai and a Joggi 

A Thakali from west-central Nepal 

The numbers of inter-caste unions involving Newars would be 
even higher if account were taken of those marriages within the. 



Newar community itself, between persons of different status. I 
have already alluded to the variety of clean Newar castes who 
settled in the town. Whereas in Kathmandu Valley they would not 
normally have married with one another, local demographic consid- 
erations resulted in a not too great concern for such norms among 
the immigrants in Belaspur Bazaar. This led, however, to the 
obliteration of distinctions between these groups and their common 
self-identification as 'Shrestha'. In this connection, the 
Shresthas resemble the Patidars of Gujerat whc, Pocock notes, are 
subject to infiltration at the lowest levels and tolerate a consid 
erable degree of heterogeneity ( 'graduality ' 1 within their ranks 
(1972:54). All Newars save the untouchable Butchers who were not 
already so became 'Shresthas' on or shortly after arrival and no 
record remains of the precise affiliations of the earliest 
settlers, 

Table 3 shows that 28 (16.6%) of men's marriages are across 
caste boundaries, as are 20 (14.0%) of women's marriages. Of the 
men's inter-caste marriages, 21 are hypergamous, two isogamous 
(between Magars and Gurungs) and five are hypogamous. Of the 
women's marriages, 15 are hypergamous and five are hypogamous. 

Most inter-caste unions in which Newar men are involved have 
been with tribal women, principally Magars. The offspring of such 
unions are sometimes referred to as 'Nagarkoti', but for all 
intents and purposes they are treated as Newars and marriages 
between them are regarded as isogamous. 

Newar women who have married outside their caste have, with a 
single exception, married hypergamously. Moreover, they have 
established these unions either, as in eight cases, with 
members of the administration posted temporarily to the district 
or, as in six cases, with members of the administration from 
OutSide the district who settled in the town. But whereas - 
because of virilocal residence norms - the majority of unions in 
the first category found their way out of the area when the men 
were posted elsewhere, the second have had a significant effect 
on the pattern of relations among members of clean castes within 
the bazaar. Furthermore, they have contributed to shaping the 
links between townsmen and villagers as well, because the origins 
of these unions can be sought in the attitudes of villagers to 
marriages with those claiming equal ritual status who settled 
originally in the town from other parts of the country. 

The Brahmins, Thakuris and Chetris of the countryside surround- 
ing the town were reluctant to create marriage alliances with 



settlers in the bazaar claiming twice-born status both because of 
their uncertainty about the latters' caste credentials, and the 
relative poverty of the immigrants. The refusal of these 
villagers to offer their women to the earliest of their caste 
fellows from outside the district compelled the newcomers (who 
were, on the whole, males) to take women of lower castes as wives, 
Furer-Haimendorf rightly attributes to demographic factors the 
tendency of new arrivals from distant regions to corclude unions 
with women of different castes (1964:102). The fcunding settlers 
(a Brahmin, a Thakuri and five Chetris) of the seven clan groups 
of tagadhari status in the bazaar which originate outside the 
district, wed as follows: five married Newar women (one of these 
also took as his second wife a Gurung)~ one married the daughter 
of a former slave, ranked as a Gharti ~ h e t r i ; ~  and one married a 
village woman of 'pure' Chetri standingm4 In the last instance 
the Chetri migrant had come with substantial financial resources 
and established a business in the bazaar. His wealth and success 
quelled the initial fears about his uncertain ritual status. 

Generally, the accumulation of wealth and, mutat i s  mutandis, 
acceptance of caste claims takes a generation or two. Thus, a 
Thakuri, whose ancestral home was far to the east of Belaspur, 
came to the bazaar as a minor government official in the entour- 
age of a Rana governor. His marriage to the younger sister of 
one of the bazaar's most prosperous Newars, enabled him to 
establish a small shop on leaving government service, and he soon 
became a relatively wealthy man. His three sons, ranked as 
Thakuris, married Thakuri women from surrounding villages, and 
one also took a Chetri as his second wife. Their children, males 
and females, have all married into 'pure' Thakuri families in 
Belaspur and adjacent districts. 

In a not dissimilar instance, an impoverished Brahmin came to 
the bazaar as cook for a district governor and remained after the 
latter had left. His marriage to the daughter of a well-to-do 
Newar in the town provided the impetus for his sons, ranked as 
Khatri Chetris, to join the bazaar's wealthiest circle of 
residents. Their sisters and children, as they themselves, have 
as affines only 'impeccable' Chetris, some of these among the 
districts most prosperous and respectable families, as well as 
other bazaar residents who, like themselves, have vastly inproved 
their financial positions over time. 

Foth these examples illustrate how the refusal of high-caste 
villagers to acknowledge the claims of new bazaar immigrants to 
equal status exposed the latter to pressures from Newar families 
- confronted by their own problems resulting from demographic 



imbalances - to accept their women as wives, On the whole, 
however, these Newars offered moderate wealth and the influence 
which went with near monopoly of administrative posts open to 
local residects. Immigrants of twice-born status had to offer in 
return only their higher ritual status. This is clearly at var- 
iance with the situation in a Ceylonese village studied by Yalman. 
There he notes that while 'a very rich low-caste woman can always 
obtain a high-caste consort' there is little temptation on either 
side to enter into cross-caste unions since 'neither she nor her 
children will thereby become high caste' (1962:94). In Nepal, 
the children of such marriages do stand to gain a great deal. 

The cases cited above also suggest that wealth and other forms 
of power affect the assessment of ritual standing 2nd enatle 
better marriages to be made in the succeeding generation than in 
the previous one. Where the descentdants of migrants have been 
less than successful economically or politically, marriage choices 
have been correspondingly more restricted. In one case, the 
migrant Chetri was a former clerk in the district administration 
who married a Newar woman from a well-to-do household and settled 
in the town. Eoth spouses died soon after, leaving a small son 
(ranked as a Chetri) who spent most of his early years as a 
servant or herd boy in the homes of bazaar residents and admini- 
strative officials, On reaching manhood, in poverty, he was able 
to arrange a marriage with a village girl of Gharti Chetri, i.e. 
ex-slave standing. The Ghartis are more than ready to offer their 
women to Chetris of higher standing than themselves, including the 
children of inter-caste unions. The female offspring of such 
marriages may then go on to marry 'pure' Chetris. Thus, the 
grand-daughters of the original Chetri-Newar marriage cited above, 
i.e. the daughters of the Gharti woman, have rarried into 'pure' 
Chetri families, although relatively poor ones. The grandsons, 
on the other hand, still burdened by poverty, and their association 
with the lower standing of ex-slaves have continued to marry with 
the Ghartis. 

The Status of inter&ste Marriages 

Inter-caste unions, save in the case of those which unite two 
Partners of twice-born status, marrying for the first time, 
involve no wedding rite, nor any custom of bridewealth or dowry, 
although it is by nc means unusual for some transfer of property 
to take place at the time of or following the establishment of the 
unicn - usually from the bride's family to the bridegroom's, or to 
the bride herself, The marriage is signified by the couple taking 
UP residence together, and the woman is thereafter referred to as 
the man ' s wife (swasni) and he as her husband f logne) . Strictly 



speaking, then, such marriages are not sanctified by Hindu 
religious 'authority', but should not, because of this, be con- 
sidered as instances of concubinage and therefore as productive 
of illegitimate children. The marriages are recognised by the 
community and, indeed, should another man seduce the woman, he is 
liable to pay compensation (jarikaZ) to the cuckold, 

Such inter-caste unions, it should be noted, are not invariably 
secondary marriages, made possible only after primary, isogamous 
ones have been forged. Dumont propounds such a vies partly on 
the grounds that 'there must be in a house a wonan whose cooking 
the family can eat before a subsidiary wife can be admitted' 
(1964:93). The facts of the situation in Belaspur Bazaar belie 
this reasoning. In the first place all but a handful of t.he 
inter-caste marriages noted above are primary or principal unions 
(indeed, in most cases, only unions). Moreover, where men do 
take more than one wife, stringencies of the kind cited earlier 
sometimes compel the initial union to be made with a woman of 
lower caste, and only later, when the personal circumstances of 
the husband improve can he enter a subsidiary marriage which is 
isogamous. 

Secondly, the question of cooking and inter-dining in house- 
holds containing hypergamous unions is less problematical than 
Dumont would suggest. In a community where such unions are not 
exceptionable pressures to conform strictly to commensal 
regulations within the household are light, and there are few 
husbands who would consistently refuse to eat even ritually 
important foods prepared by their lower caste wives in the 
privacy of their kitchens. Still, as ~urer-~aimendorf notes, 
some men who are of higher status than their sFouses do cook for 
themselves, and certainly all would claim publicly to do so 
(1964:99). This is surely not so unusual: Yalman reports that 
in the Ceylonese village he studied persons of high caste 
occasionally take food prepared by persons of low caste but he 
remarks that 'this would be vehemently denied in public' 
(1962:96). 

Dumont also raises the important question of gradations of 
legitimacy and status as between the offspring of isogamous and 
hypergamous marriages. Rere, it would seem, there are important 
if not fundamental distfnctions to be made on the basis of the 
affiliations of those involved in rarriages across caste lines* 
Firstly, there are conjugal unions across the line of pollutionl 
uniting partners of clean and untouchable castes. Such unions, 
on the whole, result in the virtual excommunication of the 
partner of clean caste, the relegation of the latter to untouchc 



able status, and the allocation of any offspring tc a similar 
place in the ritual hierarchy. 

Secondly, we have to note those unions between Brahmin men and 
women of inferior status. h'hile the children of such marriages 
suffer no legal disabilities (e.g. inheritance), they are never- 
theless relegated to a status lower than their fathers: Jaisi (in 
the case of marriage with a Brahmin widow or a Jasai woman); 
Hamal (in the case of marriage with a Thakuri woman), or Khatri- 
Chetri (in the case of marriage with a wonan of rnatuazi or Chetri 
rank). Thus, not only the purity but the very continuity of the 
Erahmin caste is threatened by hypergamous unions, and can only 
be maintaine? by marriages of an isogamous nature. ~urer-~airnen- 
dorf (1971) points out how Erahmin men of Jumla make principal 
marriages with Brahmin maidens, and then are 'free' to marry 
beneath themselves1 a similar procedure obtains in the villages 
of Belaspur (P. Caplan 1972) . 

For other clean castes, however, a different principle of status 
ccnferment obtains. Eere a marriage outside the group does not 
carry with it degradation of status. The offspring of all such 
marriages are affiliated to the caste of their fathers. While it 
is recognised that, let us say, the Chetri. son of a Chetri mac and 
his Newar wife may not enjoy precisely the same standing within the 
caste as the son of two Chetri parents, this does not constitute 
a difference of status (cf. Pocock 1972152). Given the passage of 
time and an inprovenent in financial circumstances, such disabil- 
ities are either forgotten or overcome, as I have shown. 

The assignment of the father's rank to the children of non- 
Brahmin men is explicable not by reference to any textual author- 
ity, but to the articulation of a caste model which serves local 
Conditions, In this connection it is significant that in Felaspur 
Bazaar no distinction is recognised between j'hurra ('pure') and 
non-j'harra Chetri status as reported for other parts of Nepal 
(cf. Furer-~aimendorf 1971). Townspeople disclaim any knowledge 
of such a formal dichotomy among Chetris, as they do of the term 
'jharra ' itself. They would not agree, moreover, that 'Thakula ' 
refers here, as it does elsewhere, to the slightly degraded off- 
spring of a Thakuri man by his matwazi wife (~urer-liaimendorf 
1371). Furthermore, 'Nagakoti', as I have already noted, while 
referring to the children of Newar men and their tribal spouses, 
carries notstigma nor any suggestion of a status less than that 
enjoyed by 'pure' Newars. 

Clearly, a proliferation of terns for identifying minute 



distinctions among offsprings based on parental associations 
exists which could, and in parts of Nepal does, serve as a blue- 
print for the creation of an elaborate caste hierarchy. Townsmen 
compelled by demographic and economic ~ircuxr~stances to make a sub- 
stantial number of cross-caste unions, ignore the possibilities 
for fragmentation provide2 by such distinctions and employ instead 
a simpler, less differentiated model. 

Local circunstances can also help to explain the considerable 
tolerance for hypogamous unions in the town (again, excepting 
those which involve clean caste women and untouchable men). The 
numbers of such unions are small, but they occur without the dire 
consequences suggested by some writers. Relations between the 
woman and her natal group do not cease, nor does the union go 
unrecognised (Curnont 1964:96). Moreover, the children of such 
marriages are not outcasts (untouchables?) as Stevenson seems to 
imply (1954: 57)  . In Eelaspur E,azaar, they take the caste of their 
father and suffer no legal or social sisabilities. Most instances 
of hypogamy have brought together Newar residents of the town 
established in commerce or local administrative employment with 
the sisters or daughters of poor Chetri newcomers to the town who, 
for reasons already noted, could make no ritually 'suitable' 
alliances in the district. 

Thus the same kinds of pressures encourage hypogamous as well 
as hyperganous inter-caste unions. The former occur less 
frequently undoubtedly because of the strong opprobium attached 
to pratizoma  union^.^ But while townspeople are aware of the 
scriptural abhorrence of such practices, and admit that because 
of this the reputation of the women's family, in particular, 
suffers, the evidence suggests that the stigma is ephemeral and 
quickly forgotten. 

Inter-caste relations 

Having examined the attitudes to and assessment of marriages 
between persons of different status, we might now discuss the 
effects on inter-caste relations ard on the cultural divisions 
between these groups of such unions. 

Almost one in five tousehol-ds of clean caste in the bazaar at 
present (14 out of 7 5 )  contains members of more than one caste 
who are releted to one another. Two of the most 'mixec?' 
domestic units in the town are illustrated. in Figure 1. 



Figure  1 

Two Mul t i - cas te  households 

kiotisehold 'P ' Household 'E' 

Newar 0 Newar 0 C h e t r i  

7- 
A = O  

Gurung Newar 

Rai* 1 Newar r I 

A=o A = O  o A 0 hiewar C h e t r i  Gurung C h e t r i  Gurung 

I 
650 

C h e t r i  C h e t r i  

A dead 

* The Rai  was a government s e r v a n t  from East  Nepal. B i s  Newar 
wife r e t u r n e d  t o  Belaspur Bazaar wi th  h e r  smal l  c h i l d r e n  a f t e r  
h i s  dea th ,  

A bald  s t a t ement  of even such a r e l a t i v e l y  h igh p ropor t ion  of 
mul t i -cas te  households f a i l s  t o  convey t h e  f u l l  e x t e n t  of  l i n k s  
among townsmen of d i f f e r e n t  groups.  There a r e  a l s o  v a r i o u s  t i e s  
between un i -cas te  households c r e a t e d  by m u l t i p l e  marr iages .  The 
ch i ld ren  of one C h e t r i  government o f f i c i a l  from o u t s i d e  t h e  
d i s t r i c t  a r e  r e l a t e d  through t h e i r  l o c a l l y  r e s i d e n t  mothers ( a  
Gurung, a Newar and a C h e t r i )  t o  o t h e r  bazaa r iyas  belonging t o  
these groups ,  whi le  one Newar woman married f i r s t  t o  a Gurung and 
then t o  a Thakuri  has  genera ted  c l o s e  k i n s h i p  t i e s  between t h e  
households t o  which h e r  c h i l d r e n  of d i f f e r e n t  c a s t e s  a r e  a f f i l -  
i a t e d ,  The c o d i n a t i o n  of a f f i n a l ,  ma t r i -  and p a t r i - l a t e r a l  t i e s  
among members of t h e  same and d i f f e r e n t  c a s t e s  a r e  t h e r e f o r e  
exceedingly v a r i e d  and complex, households a r e  s o  interwoven t h a t  
the  v a s t  m a j o r i t y  of c l ean-cas te  townsmen coul'd, wi thout  p r o j e c t -  
ing very f a r  i n t o  t h e  p a s t ,  be loca ted  on a s i n g l e  genea log ica l  
c h a r t ,  

There i s ,  moreover, a sense  of  c l o s e  at tachment between 
a f f ina l ly - . l inked  households,  which a r e  expected t o  coopera te  wi th  
one another ,  provide  a s s i s t a n c e  of v a r i o u s  k inds  ( inc lud ing  loans  ) , 
and, i n  p o l i t i c a l  c o n t e x t s ,  g i v e  suppor t  when requ i red .  I n t e r -  



caste marriages, then, involve more than simply two individuals, 
although they may not be 'alliances' between sets of kinsmen, if 
by this we mean that the connection is intended to be perpetuate? 
in the next generation (Yalman 1962:95). 

The notion of a uni-caste household must be understood in the 
context of how caste membership is determined. Ve would have to 
regard as uni-caste, for example, a domestic group containing a 
married pair each of whom is in fact 'half-caste', viz., the 
Newar husband might be the child of a Gurung mother, and his 
Newar wife of a Chetri mother, hut both are Newars because each 
had a Newar father (who may himself have been the son of a Magar 
woman). In other words, despite constant hybridisation, caste 
affiliation is clear and consistent, and based on the principle 
that the child of a marriage between members of different clean 
castes - save those involving Brahmin men - assumes the status 
group of its father. 

The significance for inter-caste marriage of status allocation 
by patrifiliation has recently been noted by Pocock who suggests 
that 'where the paternal side is the valued side in descent ... 
violations of endogamy are more common than is often supposed' 
(1972:55). Earlier, Bailey had pointed out that rark ascription 
at birth does not necessarily entail endogamy: 'the same effect is 
achieved by an unambiguous descent rule' (163:lll). Furthermore 
Barth has cbjected to the notion that endogamy is primarily 
related to concepts of pollution and so must be regarded as an 
integral feature of caste systems. Re suggests that 'Only those 
intercaste relations which would create axrhiguity in the princi~les 
of status ascription are incompatible with the structural features 
of a caste system. It follows loqically from this that a pattern 
of caste endogamy is vital in any system of kinship only where 
rights and status are transmitted to children from both - their 
parents.' (1962:132). In the Pathan case the stress on patri- 
lineality 'serves to make matrilineal and matrilateral kinship 
irrelevant to status and authority ascription, and thus obviates 
the need for caste endogamy' (ibid.) With the exceptions already 
noted (hypergamous unions of Brahmin men, and any unions between 
clean and untouchable individuals), Barth's statement fits the 
Nepalese situation here describe?. 

This view raises questions about Berreman's stress on the cult- 
ural plurality of castes. For him, an important function of 
endogamy lies in its implications for the distinctiveness of these 
groups. By restricting inter-marriage and interaction 
he argues, a caste system ensures that the constituent groups will 
remain culturally distinct (1967a; 1967b). 



In Belaspur bazaar interaction between clean caste groups is 
clearly anything tut restricted and one result ie a broadly 
uniform set of customary practices. All speak Nepali as a first 
lancuage (including Newars), wear the sm.e dress, celebrate the 
same festivals and household rites, utilise the same category of 
ritual specialists, live in the same neigkiiourhoods, or even 
households, and so on. 

Still, despite this uniformity, perhaps because of it, there 
is a sense in which we may speak of cultural distinctiveness. It 
is not the fruit of separation, as Berreman suggests, but rather 
arises from a con-mon belief in and perception of difference 
inposed by a system founded on hierarchy. Indeed, Berreman makes 
nuch the same point when he notes - in a statement seemingly at 
variance with his argument noted above - that even 'when inter- 
action between castes is maximal and cultural differences are 
minimal. the ideal of mutual isolation and distinctiveness is 

--,-.- 

maintained and advertised among those who value the system' 
(1967ar 52) (my emphasis) . 

It is assignment at birth to membership of specific castes 
which confers this difference. And whatever their matrifiliation 
or their private behaviour within a household, men behave and 
purport to behave publicly in a manner commensurate with their 
ritual status. At public gatherings they eat 'only foods 
appropriate to their caste, prepared by persons of proper rank 
and served in an acceptable manner. They follow established mour- 
nins procedures normally associated with their status, so that a 
Thakuri son of a Magar woman mourns his Thakuri brother for 13 
days, but his mother for only three, Again, whatever their matri- 
filiation, men ranked as Thakuris and Chetris wear the sacred 
thread of Hinduism conferre? publicly by Erahmins. Bazaar resid- 
ents (such as Newars) who rank below the tagadhari groups make no 
attempt to belittle them, but if anything acknowledge their ritual 
Superiority (even though they may be the closest of relatives) and 
accord them the respect which is thought to be their due. There 
is, then, a dissociation of marriage practice and ritual status. 
The latter is conferred by patri-filiation and validated by 
reference to shared values and sp-k501s. 

Despite the close unity wrought by kinship and affinity, towns- 
men regard themselves as composed of distinct caste groups, 
hierarchically ranked and, by virtue of their ritual differences, 
culturally distinct. 



Leach invites us to consider 'just how far a social system can 
differ from the orthodox Hindu prototype yet still deserve the 
cultural label "caste"' (196212). If a crucial feature of the 
'orthodox Hindu prototype' is caste endogamy must we conclude 
that, when marriages across caste boundaries occur with some 
frequency, we cannot speak of a caste system? 

This paper has examined some implications of a not insignif- 
icant rate of such unions in a single peri-urban community. The 
incidence of marriages between members of different caste groups 
was related to demographic and economic considerations. The 
effects on relations amonq residents of clean castes in the town 
was also noted, but notwithstanding the close links of kinship 
and affinity which bind together persons belonging to different 
ritual groups, their collective perception of caste hierarchy and 
difference is fundamentally unaffected. This was attributed. to 
the manner in which caste status is conferred, by affiliating the 
offspring of inter-caste unions involving members of other than 
Brahmin and untouchable groups to the caste of the father - thus 
making it irrelevant whether or not these marriages are primary 
or secondary. 

This interpretation seems to reinforce one view of the caste 
system which finds rigidity of belief and action at its extrem- 
ities - the Brahmin and untouchable poles - but flexibility at 
the 'intermediate' levels of the hierarchy, This flexibility is 
clearly seen in the attitudes of villagers to the inter-caste 
marriages of townspeople. The former choose an 'orthodox' 
cultural model against which to measure castes in the bazaar, and 
denigrate (especially) those claiming ritual equality with 
themselves. They compare the purity of their own castes which 
result from endogamous marriages with the ' counterfeit ' fnakaZi) 
groups produced by hybrid unions in the town. 

Lione 2 Cap Zan 



NOTES 

1 ,  Fieldwork i n  wes te rn  Nepal i n  1969 was sponsored by t h e  
School of O r i e n t a l  and Af r i can  S t u d i e s ,  U n i v e r s i t y  of London. 

2 ,  Gorkha was, u n t i l  t h e  middle  of  t h e  e i g h t e e n t h  c e n t u r y ,  one 
of t h e  numerous Thakur i - ru led  p r i n c i p a l i t i e s  west o f  
Kathmandu . 

3. S lave ry  was a b o l i s h e d  i n  Nepal i n  1924, and t h e  former s l a v e s  
g ran ted  t h e  s a c r e d  t h r e a d  and t h e  s t a t u s  of C h e t r i  by govern- 
ment d e c r e e .  

4 .  Pocock (1972) d i s t i n g u i s h e s  ' s t a n d i n g '  w i t h i n  t h e  c a s t e  from 
' s t a t u s '  as between c a s t e s .  

5. Tambiah s u g g e s t s  t h a t  a s i d e  from r i t u a l  c o n s t r a i n t s ,  hypo- 
gamous unions  a r e  l i k e l y  t o  occur  i n f r e q u e n t l y  because it 
makes no sense  f o r  women of  s u p e r i o r  s t a t u s  who a r e  endowed 
wi th  p r o p e r t y  ( v i z .  dowry) t o  marry men of  lower s t a t u s  and 
i n f e r i o r  economic p o s i t i o n  (1973:67). 
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Notes prCliminaires sur des Populations Sunuwar 
dans L'Est du Nepal 

Les regions monatagneuses et boisees du Nepal oriental ont 
servi de refuge 2 diffgrentes populations KirZt lorsqu'elles 
furent expulsees des yallees ou des plaines du Terai. Les Sunu- 
war qui se disent kirZt, racontent qu'ils durent abandonner 
Simraungarh dans 1'Est du Terai, apres sa conquEte par d'autres 
ethcies. Predateurs et chasseurs, les differents groupes 
se seraient separes 2 un endroit appele Chautara. Cette division 
se serati op6ree entre les surel-(jetha); les Sunuwar ( m & i Z a l ;  
les Rai ( S L Z ~ ~ Z ~ ;  les Limbu (k&iZa); et les Hayu (kZirdh2). Cha- 
cun de ces groupes auraient alors gagnB son  resent habitat apres 
une longue migrztion. 1 

Les Sunuwar sont coniposes de divers groupes: les Sunuwar 
proprement dit, les Surel, les Jirel et les Bating; les Eahing 
preferent se faire appeler Rai. Linguistiquement, les Sunuwar 
appartiennent au "groupe bahing, de la branche occidentale de la 
section himzlayenne orientale (dite aussi sectioq kirzt) 2 
l'intkrieur de la division bodique" (R. Shafer). Rappelons qUe 
les diverses ethnies rai ou limbu font aussi partie de cette sec- 
tion. Les Surel qui n'avaient jamais 6t6 encore Gtudies, parlent 
un dialecte archaique sunuwar. Les Jirel, par contre, ont une 
langue relativement proche du Tibetain de Tichurong et du Sherpa 
de Kerung. 3 

Les Sunuwar qui sont une population d'environ 20,000 personnes 
vivent dans une trentaine de villages, siturSs principalement 
entre les rives de la Khimti Khola et de la Maulung Khola. Les 
Surel habitent Suri, un village sur la rive meridionale de la 
Suri Khola, dans le pa?iCayct de Suri-Tinekhu Haleshwar. 11s 0nt 
environ 14C lo~uteurs.~ Les Jirel, qui sont environ 3,000, sont 
6tablis entre la Tamba Kosi et la Khimti Khola, dans quatre pa2' 
cayat. Chk-etarpa , Jhyankhu-Paldung , Jiri et Jungu-Yebo . On les 
trouve principalement dans les vallees de la Jiri et de la 
~ i k r i . ~  En r6sum6, les Sunuwar et ses deux sous-groupes, les 
Surel et les Jirel, vivent principalement entre les rivigres de 
la Tamba Kosi et de la Paulung Khola, dans les districts de Do- 
lakha et de Ramechhap dans la regicn de Janakpur, et dans le dis- 
trict dlOkhaldhunga dans la rPgLog de Sagarmatha. Cette aire 
sunuwar est appelge waZZo kirant; 

Avant d'exposes l'organisation 6conomique, scciale cu poll- 
tique, et la religion des Sunuwar, il est necessaire, ~emble-t-~l 



de mentionner en detail la situation particuliere des Jirel, 

Au debut du XIX siecle, il y a maintenant sept gen&rations, 
des Sunuwar du village de Rasnalu qui chassaient dans la jungle, 
aux pieds du Mont Chordung, rencontrerent des Sherpani du village 
de Dhunge. De cette liaison naquirent des enfants qui furent 
rejetes par les deux comunautes. Un lama tibetain qui parcour- 
ait la region, prit alors soin des nouveaux-nes et les eleva dans 
la vallee de Jiri. Les Jirel seraient les descendants de ce 
metissage. Les Jirel, neanmoins, se proclament Sunuwar. Mais 
pour ces derniers, par contre, les Jirel sont des sang-rn&les 
(tensing) et ils se marient rarement avec eux et refusent le riz 
cuit par eux. 

1. Le Cadre de la  v i e  &conomique 

AprBs la conquete du Nepal oriental par les troupes de Prithwi 
Narayan, le domaine occup15 par les Sunuwar ou les Surel fut re- 
connu come etant leur propriete et fut declare kipa;. ' ~ e s  

chefs de village reprent le titre de mukiyE.  Selon les tra- 

ditions, avant Prithwi Naryan, il apparait que les Sunuwar recon- 
naissaient la juridiction des Sen de Chaudandi, mais qu'ils 
etaient en butte aux visees expansionnistes du royaume Newar de 
DolakhZ. L'ouverture de nouvelles mines au XIXe siecle, en pays 
Sunuwar, entraina une forte irmigration des differentes ethnies 
du Centre et de l'0uest du Nepal. Les Sunuwar qui pratiquaient 
l'agriculture itinerante sur brflis, eurent alors S souffrir de 
cet afflux de population. Ignorant le nepali et &ant incapable 
de le lire, ils deciderent de faire appel aux autoritgs n6pal- 
aises. Sous le ministere de Jang Bahadur Rana, une del6gation 
de douze villages alla demander S Kathmandou la permission d'y 
Pratiquer llhindouisne et sollicita la venue de familles brah- 
manes et chetris. Naturellement, ces dernieres s'approprierent 
les meilleures terres pour y cultiver le riz. Ce serait les 
Brahmanes et les Chetris qui auraient enseign6 aux Sunuwar 
l'usage de l'araira. A present, les Sunuwar cultivent, sur des 
champs en terrasse, les terres 5 flanc de cbteaux, entre 1,300 
et 2,000m. Les champs irrigues, au fond des vall6e5, sont 
souvent aux mains des "hautes castes". Les Tamang qui habitent 
sur les hauteurs, entre 2,000 et 3,000m., ont defrichb la for& 
etI en 6t6, ils y cultivent du mais, de 1161eusine, des pommes 
de terre et un peu de sarrazin. 

Les Surel, qui furent depossbdbs de leurs terr s en 1918 par E 
une famille chetri, sent d present des metayeurs. Les Jirel 



par contre, beneficiant de l'aide d'ingenieurs-agronomes suisses, 
entre 1958 et 1970, ont transfor e en rizigres, les vallees de la 
Jiri fllola et de la Sikri Khola. Q 

L'elevage chez les Sunuwar, est une activite annexe, confige 
aux adolescents. 11s accompagnent les bovins et les buffles sur 
les pacages au-dessus de 1,800m. Entre les mois dlAvril et de 
Uovembre le betail pait dans la forgt. C'est sur les champs 
moissonnt5s1 pres de l'habitation, que se passe l'hivernage. Les 
Sunuwar ne consornrnent pas le lait, mais ils le transforment en 
beurre clarifie, qui sera vendu ou 6change. 11s elevent aussi 
des porcs, des chevres ou des poules pour les sacrifices lors des 
festivites religieuses ou sociales. 

Les Surel declarent qu'autrefois ils possedaient d'irnportants 
troupeaux qui pzturaient sur les ccntreforts du Chordung; 2 pre- 
sent, rares sont ceux qui ont une vache ou un buffle. Cornme 
leurs voisins Jirel, les Surel n'ont pas de porcs. 

Les Sunuwar, les Surel et les Jirel, sont tres attach6.s d 
leurs terres et n'aiment guere voyager. 11s rkpugent S faire du 
portage et preferent se rendre a Darjeeling, au Sikkim ou au 
Eouthan, pour travailler pendant l'hiver cornme manoeuvres sur l e s  
chantiers. A la suite de la transformation de leur kipat en 
birta en 1918, plus de la moiti6. des familles de Suri Bmi~rerent 
S Gangtok ou en Assam pour s'y embaucher. De~uis 1909, les Sun- 
uwar peuvent s'engager dans les troupes mercenaires "gourkhas", 
A Khaping, une vingtaine de personnes avaient servi dans l'armge 
britannique ou indienne. Le prestige dont jouit l'armee, est trgs 
mobilisateur, et de nombreux jeunes cherchent 2 devenir mili- 
taires ou defaut, policiers S Kathmandou. 

2. Le village et les techniques de consoriation 

L ~ s  villages Sunuwar sont formes de differents hameaux, hab-. 
it6.s gen6ralemext par un clan ou une lign6.e particuliere. Cer- 
taines grosses agglomerations, telles que B ~ U  j i (700 maisons) I 
Khiji ou Rasnalu, ont localement des norns distincts pour chacun 
des groupes d'habitations (FoZ), s6.par6.s les uns des autres Par 
des accidents de terrain. Cette unite territoriale basee sur un 
clan ou sur un lignage, donne une plus forte cohesion a w  per- 
sonnes qui l'occupent, l'unite minimale, tant sur le plan 6con0- 
mique que sur le plan religieux. 

Cuest depuis environ une quarantaine d!annees que les maisons 



sunuwar sont construites en pierre par un mason. Cette hab- 
itation qui a gengralement un etage, est souvent flanquee d'une 
grange-6table en pierre (matan). Ces d e w  batirnents encadrent 
la cour avec son sechoir a maxs. Le rez-de-chaussee sert de 
piece d'habitation: c'est la oG vit la famille nucleaire, le 
premier &age Gtant utilise comme grenier. Dans le cas d'un 
fils benjamin, ses parents habitent au premier etage oh ils 
cuisinent et dorment, tandis que le rez-de-chaussge est occupe 
par l'heritier de la maison, son 6pouse et leurs enfants. 

Auparavant, les maisons 6taient construites en torchis, et 
chez les personnes riches, elles etaient en planches. C'etait 
une habitation basse, aux murs en torchis, 6paules par des pot- 
eaux et badigeonnes d'un melange d'argils ocre et de bouse de 
vache. Le toit tres incline, etait couvert d'herbes ou de bar- 
deaux. Toute la comnunaut6 villageoise participait & sa sons- 
truction et recevait du futur proprietaire de la nourriture et 
de l'alcool. Ce type d'habitation est encore en usage chez les 
Jirel et chez les Surel. On le rencontre de temps A autre, chez 
certains Sunuwar pauvres, mais les murs de torchis sont remplacks 
par des murs en pis6. 

Les Sunuwar et les Surel sont des vanniers reputes qui vont 
vendre leurs productions sur les marches (kt), A Jiri ou d 
Sangutar, ou pendant les foires (meZE). Selon les besions, le 
tournage sur bois est pratique par quelques artisans sunuwar ou 
jirel, pour fabriquer les contenants d beurre clarifig ou 2 
lait. Les femrnes qui accompagnent leurs 6poux sur les marches 
ou lors des foires, en profitent pour y vendre de l'alcool dis- 
till6 ou ferment6; puis avec les benefices obtenus, elles achgt- 
ent des 6toffes de des bracelets. 

Le tissage tend A Etre de plus en plus delaiss6 au profit des 
cotonnades indiennes, vendues sur les marches ou au bajiir. A 
Suri, il n'y avait que seulement deux femrnes qui pratiquaient 
encore le filage et le tissage. Chez les ~unuwar, les Surel ou 
les Jirel, le metier d tisser est de type oceanien. A Sabra, il 
Y avait aussi des metiers 5 tisser de type indien & deus rangs 
de lisses. La ramie et le bombax qui 6taient jadis colores au 
moyen de teintures vegatales, sont dorenavant remplaces par du 
fil de coton industriel de differents couleurs. L'ouverture du 
marche de Jiri depuis 1964, a transform6e lt6conomie des Jirel, 
des Surel et des Sunuwar de la Khinti Khola. Les Sunuwar de la 
Likhu Khola sont rest6s plus isol6s, et la monnaie n'a pas en- 
core remplace les echanges de service ou le troc. 



Apres 6tre Venus ae Banepa et avoir traverse la Tamba Kosi 
pres de Kiranticchap, les Sunuwar continuerent leur migration 
vers l1Est, en laissant derriere eux les Sure1 qui s'installerent 
sur les rives de la Suri khola. Les Sunuwar, qui devaient &tre 
probablement un petit groupe conpose de plusieurs familles, se 
fixerent 8 Haba sur la rive occidentale de la Khimti Khola. Come 
la pays etait inhabite, ils en coloniserent les alentours. Chaque 
famille, en essaimant, prit le nom de l'endroit oG elle s'etait 
etablie, et forma ainsi un clan distinct: 

NOEl DU CLAN 

Earn-Yatc 

Garshi-Yata 

Jespotsa 

Lokutsa 

l ia t i t sa  

Linu 

Lukitsa 

I ' o Z ~ t s a  

VILLAGE 

Sorke 

Kaba 

Garkha 

Pharpu 

Kati 

Pahare 

Pirti 

Sa iphu 

ET SITE 

( Bamna ) 

(Garshi) 

(Jespo) 

(Loku) 

(Linu) 

(Luki) 

(Tclo) 

RILE 

Khimti Khola orient. 

Khinlti Khola occid. 

Khimti Khola orient. 

Khimti Khola orient. 

Khimti Khola orient. 

Likhu Khola orient. 

Likhu Khola occid. 

Likhu Khola occid. 

et ainsi de suite ... 

I1 serrhle que des familles sunuwar se disperserent vers le 
Sud-Est et 6migrGrent jusqu'en pays Rai oc elles deneurerent. 
Les Eahing qui se considerent maintenant comme une population r a i l  
parlent encore aujourd'hui un dialecte similaire S celui des 
Sunuwar. Selon le Y ~ E  traditions, ils declarent s'etre sCpares 
jadis des Sunuwar. 

Lorsque la population d'un village augmente et que les cul- 
tures se rarefient, un nouveau site est choisi et des nexribres du 
clan vont sly installer, en creant un nouveau clan. En voici 
quelques exemples: "I1 y a sept ou huit generations, des SatW- 
; e t i  quitterent le village de Sapra, au Kord de Kati, et se fix- 
&rent d Sabra. 11s etaient quatre freres qui donnerent naissance 
S quatre nouveaux lignages". Lors de mon sejour 2 Sabra, il 
etait question de transformer ces lignages en clans. "Les 
~ u i n t i t s a  habitent 5 Ragheni, une bourgade sur la rive orientale 
de la Likhu khola. Or, un jour, des villageois de ce clan d@ci- 
derent d'aller habiter sur l'autre rive, a Saiphu (~olo). Ces 
er'igrants prirect le nom de ToZotsa". De nos jours les ~ u i n t i t s a  



et les ToZotsa se marient frequemment entre eux. Pourtant cette 
r6gle n'est pas uniforme: ainsi les membres des clans Jespotsa 
et Lukitsa ne contractent pas de mariage entre e w ,  car ils sont 
tous deux originaires du village de Pirti - C'est, me semble- 
t-ill le seul cas connu chez les Sunuwar. 

11 

La segmentation des clans, chez les Sunuwar, les Gurel et dans 
une moindre mesure chez les Jirel, apparait come l'un des traits 
dominants des KirEt. Come chez les Kulunge-Rai, 6tudies par 
C; W; McDougal12 la segmentation s'op6re aprgs sept ou huit g6n- 
&rations, et chacun des nouveau segments se transforme autom- 
tiquement en clan. On peut, d6s lors, s86tonner que certains 
auteurs aient par16 des b&a t h r  (douze clans) des Sunuwar. 
Peut-&re faut-il y voir le souvenir des douze villages de la 
Khimti Khola qui allerent negocier avec Jang ~ahadur 6 n Z  le ve- 
nue des familles brahmanes. Actuellement, on peut affirmer qu'il 
y a un peu plus de 70 clans sunuwar. Les Jirel qui ont 6t6 ap- 
peles das thar (dix clans), en ont environ 20. A la suite du dt5- 
peuplement de Suri, entre 1925 et 1941, apres l'emigration des 
deux tiers de ses habitants qui se trouvaient soudainement sans 
terre, il ne reste que seulenent cinq clans sur les douze ou 
quinze clans qui l'occupaient auparavant. Ces clans sont les 
Darkatz; les Durbitz; les Ronku; les Gahorung (Gurung) et les 
Yata. (Ces deux derniers clans sont recents et n'ont guere plus 
d'une generation d'8ge). 

Le systeme des thr, tel qu'il est pratique par les "hautes 
castes" indo-nepalaises, est inconnu des diff6rentes populations 
sunuwfj. Elles sont totalement ignorantes des noms de leur 
gotpa donnes par les Brahmanes. N6anmoins, quelque soit son 
clan, un Sunuwar se rend 2 la f6te annuelle de son village. 
Presque tous les villages ont leur propre sanctuaire 06 l'on rend 
un culte aux genies pzotecteurs du lieu. A Sabra, par exemple, 
lors du Bcisck-purne les membres des clans SatmJeti, Bamrfl- 
Yata ou kngdetsa se rendent aux d e w  sanctuaires du Cosi oil 
SOnt sacrifies des buffles. Les Satwadeti revendiquent, per 
ailleurs, le Candi comme 6tant une dGit6 propre h leur clan. En 
effet, certains' clans semblent avoir des divinites tutelaires. 

A l'interieur de son propre clan, tout Sunuwar regarde d'abord 
Son lignage, puis son hameau, ctest-&-dire le lieu de son lign- 
age, et enfin la place qu'il y occupe. 

4. Le mariage 

11 y a un dicton sunuwar qui dit: "Nous sommes comme des 
Oiseaux et nous nichons 06 nous voulons". L'gtude de leur 



nuptialit6 fait mentir cet adage, car les Sunuwar contractent des 
rnariages entre un, segment de clan et un segment d'un ou plusieurs 
autres clans, chacun occupant une aire geographiqne particuliere. 
Ces liens natrimoniaux entre les segments de differents clans 
creent alors un reseau d'alliance qui peut Etre utilisk dans les 
conflits entre villages. 

Le mariage entre cousins croises, tel qu'il est pratique dans 
les castes indo-nepalaises (Thakuri ; GGine; Gmi; SZrki . . . ) OL 
dans les ethnies de llOuest et du Centre du Nepal (Tliakali; 
Gurung; Magar; Tamang ... ) est interdit. Cornme c'est le cas chez 
les Rai ou les Limbu, les Sunuwar et les Sure1 ont un profond 
degoft pour ce type d'union. 

La residence est le plus souvent patrilocale ou virilocale, 
toutefois il n'est pas rare de rencontrer des personnes qui ont 
prefer6 s'etablir dans le hameau de leur femme. Faut-il voir les 
vestiges d'une couturne ancienne? I1 m'a 6t6 rapport6 qu'autre- 
fois, les fiances pauvres contractaient souvent un "mariage par 
service". 

La polygynie est rare chez les diff6rentes populations sun-. 
uwar. Seuls les horn-es riches ont la possibilite d'avoir plu- 
sieurs fernmes, chacune devra habiter une maison particuliere. 
Toutefois, s'il s'agit de soeurs, on peut les repartir S l'in- 
terieur d'une mEme habitation: l'une occupant le rez-de-chaussee 
l'autre le premier 6tage. Contrairement aux Tibetain et aux 
Sherpa des Rolwaling, la polyandrie n'est pas pratiquee. Les 
enlevements et les divorces sont relativement frequents. Cert- 
aines bourgades de la Likhu Khola sont celPbres pour leur maria5e 
par capture: les habitants de ces villages ont de bonnes terres; 
ils sont riches et ils peuvent donc aiserr~ent payer les amendes 
compensatrices au mari outrage. 

Les veuves peuvent se remarier, mais dans la plupart des cast 
elles kpousent le frere cadet du d6funt. Si elles se remarient 
hors du segment de lignage, le mari6 devra verser un dedommage- 
ment 5 la famille du defunt et les enfants, nes du premier lit, 
resteront dans la famille de leur pPre. 

Depuis l'abolition du systeme foncier des kipat et l'intrc- 
ductjon des pakcgat, les MukhiyZ sunuwar et surel, et les 
MijhZir jirel ont perdu une grande partie de leur prestige. Leur 



audience reste maintenant limitee 6 leur village et d leur ethnie. 
h'6anmoins1 comrne a Sabra, lors de la fete du Daaahara, les for- 
gerons (&mi) , les tailleurs (b-i), les savetiers (sarki), les 
serfs affranchis (bhujel), les Tamang et les Kagate qui vivent 
sur des terres de l'ancien kipat du villase, viennent preter al- 
legeance au fikhiyz en lui appoktant les prdmices ou des presents 
symboliques; En retour ils reqoivent la tiG. 

C'est le hkhiyz ou le ~ i j h c  qui tranchaient auparavant les 
diff6rends l'interieur de l'ethnie ou les litiges entre les 
castes et les differents groupes ethniques, places sous sa jur- 
idiction. 11s collectaient aussi les impdts et ils abaient le 
droit de ben6ficier du travail gratuit des villageois pendant les 
semailles ou les r6coltes sur ses propres emblavures. 

Au moment des festivites, en l'honneur des divinites tut6- 
laires du village, certains Elukhiya faisaient des depenses somp- 
tuaires. 11s offraient des buffles, des porcs, des ~olailles et 
une large quantite d'alcool 5 la communaute. Maintenant que les 
MukhiyE et les Mijzr ont perdu toutes leurs prerogatives, les 
Sunuwar, les Sure1 et les Jirel ont tendance 5 se rem6morer avec 
nostalgic ces fetes de prestige. Dans le systkme du paGcayat , 
introduit en 1962, les nouveaux immigrants, principalement les 
Chetris ou les Brahmanes, ont utilise la 'd6mocracie directe" en 
jouant sur des rivalit6s ethniques, et en faisant 6lire des mem- 
bres de leur caste. Sachant lire et 6crire le nepali, ces 
"hautes castes" b6neficient de l'appui de l'administration nepa- 
laise, elle-mEme aux mains de ces castes. Elles peuvent ainsi 
utiliser la loi aux d6pens des minorites prot-n6palaises anal- 
phab6tes. 

La suppression des titres fonciers en 1963, a permis l'achat 
des meilleures terres tribales par ces castes. La d6possession 
des droits coutumiers sur les tenures traditionnelles a sonne le 
glas de tout un pouvoir, qui bien qu'etant souvent autocratique, 
Permettait pourtant a ces petites ethnies de conserver leur 
spEcificit6, et de resister 2 la transformation rapide de leur 
soci6t6. 

LA RELIGION 

Dans l'est du Nepal, on est surpris par le pluralisme reli- 
9ieUx qu'on y rencontre: les uns se disent bouddhistes, comrne 
les Tarr..ang, les Kagate ou les Sherpa; d'autres se d6clarent hin- 
dous, cornrne les Newars, les Gurung ou les Magar. En pays ~Unuwar 
les Jirel pratiquent 2 la fois un bouddhisme lamaique et des 



rites magico-religiew propres cette ethnie. Les Sunuwar et 
les Surel continuent de pratiquer des cultes qui leur sont parti- 
culiers, tout en se declarant hindous. 

1. Le bouddhisme lamaTque 

Les Jirel qui sont des bouddhistes, font appel a des lamas 
jirel lors de certains rites domestiques, tels que l'octroi du 
nom, trois jours apres la naissance, le mariage ou les fun6- 
railles. Fornles Far des lamas tibetains, il y a quatre ou cinq 
g6n6rations1 la fonction des lamas jirel est hereditaire: c'est 
le pere qui apprend & son fils des rudiments de tibetain pour 
pouvoir lire les livres religieux. Tous les rites publics se 
font A l'interieur de la dgon-pa du village. 

Vivant en bonne intelligence avec les lamas, on trouve aussi 
dans le village un autre officiant: le chamane (Fern-bo ou 
Fho~bo). Ce chamane sert d'abord d'intercesseur entre les per- 
sonnes et les esprits courrouces: il est capable de les exor- 
ciser. Par ailleurs, il connait le passe, le present et l'avenir, 
et sait aussi bien discerner les maladies que retrouver les ob- 
jets perdus ou 6gares. Enfin, il est un detenteur des traditions 
et, lors des rituels jirel, il remplit la fonction de sacrifi- 
cateur . 

On peut se demander si les Sunuwar ou les Surel furent jadis 
des bouddhistes? On trouve de nornbreux mzhod-rten en pays Sun- 
uwar, mais il semble impossible 5 l'heure actuelle d'en ccnnaitre 
les bstisseurs. On est en droit de penser qu'ils ont dQ 6tre 
construits au siBcle dernier par les Tamang qui vinrent stinstal- 
ler yres des mines de cuivre ou de fer, ou bien par des marchands 
tibetains descendant cornmercer dans la vallee de la Sun Kosi. Les 
Sunuwar et les Surel furent peut-Etre, 2 un certain moment des 
bouddhistes; mais A present, ils ne paraissfgt pas avoir aucune 
attirance particuliere pour cette doctrine. 

2 .  Les croyances magico-religieuses propres a m -  Sunuwar ou 

a m  Sure2 et Z'hindouisme 

Chez les Sunuwar il y a deux types d'officisnts sp6cialis6s: 
le pretre (paso) et le chamane (Pui~bo) ou la chamane (~giami). 



formules propitiatoires (pi&) pour invoquer les divinites du 
pantheon sunuwar. Lors des grands rituels publics ou semi- 
public, tels que le Ca+i, le GhiZ, le Khas ou le Tsaeta, il ef- 
fectue les sacrifices sanglants. I1 est un homrne de savoir, d15- 
tenteur des traditions. En tant que ministre du rituel, il 
possede le pouvoir et la force (tung) de la divinit6 invoquee, 
sans pour autant pouvoir l'incarner. Car un rase ne rentre jam- 
ais en transe, et c'est pourquoi, lors de diffdrents rituels, il 
a besoin du concours d'un charnane. 

La fontion de naso est toujours h6reditaire, contrairement a 
celle du puimbo ou de la ngiami. Parmi ses descendants directs, 
un naso choisira le garqon qui lui semblera le plus intelligent 
ou le plus apte pour accomplir ce ministere. Son fils ou son 
petit-fils devra apprendre tres jeune les pidar et les litanies, 
par des proc6des mnercotechniques. A partir de llSge de six ou 
sept ans, l'eleve accompagnera son pere ou son a'i'eul B divers 
rituels, en vue de se familiariser avec les sequences qu'il devra 
par la suite reproduire en rentrant chez lui. I1 doit aussi ap- 
prendre tous les mythes et les traditions en les recueillant de 
la bouche meme des anciens du village. Si son pere ou son grand- 
pere meurt avant qu'il ait complet6 son apprentissage, le jeune 
garGon doit alors demander aux villageois de l'aider 2 completer 
sa formation en finanqant son instruction chez un autre naso. 

A la mort de son pere, le jeune naso herite de l'arc et des 
fleches sacrificielles, et c'est lui qui doit alors conduire les 
rites fun6raires ZI la memoire de son " ~ U Y ' U ~ ~ ,  

Les attributs du naso sont tres ordinaires si on les compare 
5 ceux du puimbo ou de la ngimi. Lorsqu'il officie, il porte 
des ~Btements de tous les jours. Autour de la tEte, il a noue 
une longue bande d16toffe blanche (phe$Z) donnee par le maxtre de 
la maison 06 la c6r6monie s'effectue. I1 porte sur le c6t6 droit 
un petit sac S £ranges (dun-tahiZo) decor6 de quelques cauries. 
Pour les grands rituels publics, il est assis sur une peau de 
daim musqu6 (Moschus moscifericus) ou sur une couverture, ou si 
celle-ci fait defaut, sur une natte (gundri). Devant lui, on 
place une aiguiere en cuivre rouge (tmr) oC tremPe une branche 
dlhopa (ThysanaZaem agrestis) qui servira de goupillon pendant 
1e.s pidar, et un encensoir en terre (dhupauro), mpli de resine 
de genevrier et de braises. A sa droite, il place ses deux cou- 
teaux: un petit (ZaZukarda) pour sacrifier les porcs, et un 
coupe-coupe (laZutsub) pour egorger les chevres et les poulets. 

Pendant le Cavdi, le grand rituel sunuwar qui a lieu chaque 
annee, au moment de la pleine lune, entre les mois dl~vril et de 



Mai ( & l i s a k - p ~ n e ) ,  l e  naso  danse  a u t o u r  d e s  v i c t i m e s  en frappant 
s u r  son tambour s a c r i f  i c i e l  (GhoZ) a v a n t  d e  decocher avec son arc 
r i t u e l ,  une f l e c h e  dans  l e  coeur  d ' u n  b u f f l e  ou d 'un  porc .  

L e  naso d o i t  s a v o i r  condu i re  une v a r i 6 t 6  d e  r i t e s  q u i  peuvent 
.se sub-d iv i se r  en  q u a t r e  c a t e g o r i e s :  

1. les r i tes  p u b l i c s :  Capdi; GhiZ; Naesa; Khas ... 
2 .  les  r i t e s  s a i s o n n i e r s :  les  s e r c a i l l e s  ( j o j o r  wash i ) ;  l e s  prd- 

mices (nogi) .  . . 
3. l e s  r i t es  p r i v e s  ou domestiques:  l a  n a i s s a n c e  e t  l ' o c t r o i  

du nom; l e  mariage;  l e s  f u n e r a i l l e s ;  l e  c u l t e  d e s  ance t res  
( t sagu)  . . . 

4 .  l e s  r i t e s  p r e v e n t i f s  ou c u r a t i f s  pour l e s  humains cortme pour 
l e  b 6 t a i l :  kaZikZ pujii; saguni; bhirrsen; antim; a i t aba re ;  

Apres c e t t e  a p e r p  du r61e  e t  d e s  f o n c t i o n s  du naso, nous a l -  
Ions  p r e s e n t  rious t o u r n e r  ygrs l e  puimbo e t  l a  ngiami e t  exam- 
i n e r  c e  q u i  les d i f f e r e n c i e .  

Comrne nous l ' a v o n s  de jZ  s i g n a l e ,  l a  f o n c t i o n  d 'un  puimbo ou 
d ' u n e  ngiami. n ' e s t  p a s  h B r 6 d i t a i r e  puisque  chacun d ' e n t r e  e w  e s t  
1 ' 6 1 ~  d ' u n  e s p r i t .  En f a i t  l a  d i v i n i t e  c h o i s i t  rarement en de- 
h o r s  de  l a  l i g n e e  du possed6,  mais  e l l e  p e u t  n e g l i g e r  l a  l i g n e  
d i r e c t e  pour l e s  c o l l a t e r a u x  e l o i g n e s  d e  p l u s i e u r s  degr6s .  La 
voca t ion  du chamane a p p a r a i t  e v i d e n t e  a p r e s  une c r i s e  q u i  a  gdn- 
era lement  l i e u  e n t r e  l ' z g e  d e  10-13 a n s .  Un garqonnet  ou une 
f i l l e t t e  g a r d a n t  l e  b e t a i l  s u r  les  h a u t e u r s ,  tombe malade ou f a i t  
une c h u t e  dans l a  jungle .  I1 e s t  possed6 p a r  un " e s p r i t  nain" qui 
v i t  dans l a  f o r E t  (ban jh6kr i ) .  Ce t  e s p r i t  l e  condu i t  2 son domi- 
c i l e ,  l e  p l u s  souvent  une g r o t t e ,  06 il l u i  ense igne  l e s  rudiments 
de  son m i n i s t e r e :  formules p r o p i t i a t o i r e s ,  mantra ,  e t  l e s  tech- 
n iques  pour faqonner son tambour chamanique (dhyZ+o). 

Pa r  l a  s u i t e ,  l ' a p p r e n t i s s a g e  s e  f e r a ,  s o i t  sous  l a  conduite  
d ' u n  chamane conf i rme,  s o i t  en  r e t o u r n a n t  dans  l a  jungle  pour Y 
r e t r o u v e r  son " e s p r i t  na in"  t u t g l a i r e .  

L o r s q u ' i l  o f f i c i e ,  l e  puimbo r e v e t  un long veternent p a r t i c u l i e r  
ou f e n i n i n  ( jamz),  e t  il noue au tour  de  l a  t E t e  une l a r g e  &offe 
b lanche .  Dans c e  tu rban  improvise,  il g l i s s e  p l u s i e u r s  piquants  
de  porc-epic .  Comrne l e  naso ,  il a  s u r  l e  c 6 t 6  d r o i t ,  un sac  
f r a n g e s  oG il range des  conques, un f6mur humain, une corne de 
moufflon, dans l e s q u e l s  il s o u f f l e r a ,  e t  une ou deux p e t i t e s  



fauqailles. I1 porte en sautoir divers colliers faits de gros 
grains, de vertGbres de serpent ou de clochettes. Dans sa large 
ceinture en ramie, il porte son couteau rituel en h i s  fphurbul. 
Pendant les c6r6rnoniesI il se sert de son tambour et parfois de 
cymbales. Lorsqu'il danse, il brandit sa lance rituelle ( t s iu-  
tek-bartsa) ou son phurbu. 

La ngiami possede les memes attributs, a l'exception de la 
lance. Par ailleurs, elle porte une sorte de jupon (ghZgri) 
qu'elle passe par-dessus sa jupe. 

Le puimbo ou la ngiami effectue divers rites: 

1. les rites publics ou semi-publics: Candi; ~ h i Z ;  K h s ;  PoZ.. . . 
2. les rites saisonniers: Rikhitarpani; S r i  p a n c h i ;  les Purne 

3. les rites domestiques: naissance et octroi du nom; mariage; 
funerailles; culte des ancetres ... 

4. les rites propitiatoires prives: rite de chasse: de peche; 
de selection d'un site pour y bdtir une habitation; de fat- 
brication de dhyariro ....,. 

5. les rites curatifs pour les humains et le betail: AmZa 
t s in ta ;  Iwa t s i n t a ;  MewaZ t s in ta ;  Tara t s in ta ;  Tsedi.  . . . . 

Lors des rituels publics ou domestiques, le m s o  invoque les 
divinites, et c'est le puimbo ou la ngiami qui permet B l'esprit 
ou 2 la divinite de descendre sur le sanctuaire 06 le sacrifice 
se deroule. A la fin de la ceremonie religieuse, ce sera encore 
le chamane qui aura le pouvoir de le renvoyer vers les cieux. Le 
puimbo ou la ngiami n'ont pas le droit de faire des sacrifices 
sanglants. 

Si l'on compare les taches et les fonctions du prgtre et du 
chamane, on s'aperqoit aisement qu'elles sont complementaires. 
En general, le m s o  officie et sacrifie le jour, tandis que le 
puimbo ou la preferent operer la nuit. Si le m s o  invoque 
les esprits et les divinites bienfaisantes, le puimbo ou la 
%iWni, par contre, doit exorciser les Smes errantes des per- 
Sonnes mortes de mart violente, en les renvoyant dans l'au-delb, 
et bannir les fant6mes ou les esprits courrouc6s qui importunent 
les vivants. 

l~orsqu'ils font un rituel b l'interieur d'une habitation, le 
naso occupe la partie privee de la piece d'habitation, pr6s du 



pilier central, tandis que le puimbo ou la ngiami occupe la par- 
tie publique, ouverte aux allies, aux amis et aux visiteurs. 
Pendant le rituel, le naso est assis B droite et il utilisera 
l'un de ses couteaux; le puimbo OG la ngiami se trouvent 5 gauche 
avec son couteau magique en bois. 

Si un naso ne peut exercer sa fonction qu'5 l'intkrieur de la 
com~unautd sunuwar, un puimbo et une ngiami, au contraire, peuv- 
ent servir d'intercesseurs entre le monde des esprits malveillants 
et des personnes appartenant B des castes ou S des ethnies dif- 
fdrentes. 

A sa mort, le naso est enterre debout et son $hoZ est place 
sur sa tombe, tandis que le puimbo ou la ngiami sont inhumes en 
position assise avec leur $hyGiro sur la sepulture. C'est depuis 
1947-1948 que les Sunuwar sont incineres selon le canon hindou. 

Si l'on resume les r6les respectifs du rase et du puirnbo dans 
un tableau (tableau I), on peut voir l'opposition qui existe 5 
l'interieur d'un systeme dualiste, sous forme de termes opposes 
mais complementaires. 

Tableau I 

NASO PUIPIBO - NGIAMI 

homme 

hereditaire 

homme ou femme 

non-hkrkditaire 

droit gauche 

sacrifice transe 

sang souffle 

dans la journke dans la nuit 

vEternents ordinaires masculins vgtements particu1ier.s ou ferninins 

les vivants les esprits 

le cycle de la vie le cycle de la nort 

les bcnnes morts les niauvaises morts 

les dieux, les esprits des les fant6mes, les esprits mal- 
ancgtres veillants 

favorable dkfavorable 



NASO PUIMBO - NGIAMI 
la partie privee de la maison la psrtie publique de la maison 

rituels publiques ou semi- rituels priv6s 
publiques 
rituels pr6ventifs rituels curatifs 

enseignement dans le village enseignement dans la for& 

Sunuwar multi-ethnique 

sacre 

dhol, ZaZutsub 

profane 

dhyaho, phurbu 

inhume debout inhume assis 

Apres avoir montr6 la dualit6 des fonctions religieuses, chez 
les Sunuwar, on peut ajouter que cette compl6mentarit.6 des rdles 
sacerdotaux se retrouve chez les Surel, avec le pretre (nakso) 
et le chamane (poembo et gimini). 

A present, les Sunuwar de la Khimti Khola ont tendance Ei faire 
de plus en plus appel 5 des brahrnanes pour accomplir les rituels 
et se conduire en hindous. Les naso n'excercent plus aucun 
r6le dans la societe, et les cerr5monies proprement sunuwar sont 
abandonnees. Par contre, chez les Sunuwar de la Lil~hu Khola, 06 
les traditions sont encore vivaces, le rdso reste toujours un 
personnage tres important. Face Ei l'hindouisme, on voit dans 
certains villages 06 les rituels avaient disparu, se manifester 
un renouveau liturgique. Le puimbo et la ngiami, au contraire, 
n'ont pas perdu une partie de leur audience, et ils continuent Ei 
Pratiquer leur art, l'exerqant meme pour des familles chetris ou 
brahmanes . 

Si l'on se tourne vers les rites particuliers aux Sunuwar, on 
eSt surpris par leur diversite et leur extreme richesse litur- 
gique. Le ghiz, par exemple, est un rituels fait essentiellement 
en l'honneur des ancEtres lignagers. I1 se deroule tous les 20 
5 25 ans dans la maison lignagere. Cette cer6monie qui dure 
deux ou trois jours, est composee de differentes sequences gig- 
owes, toutes empruntees & d'autres rituels (Tsagu, Saguni, 
Khas ...) qui se combinent en s'emboitant les uns dans les autres. 
Chacun de ces rites forme alors un acte 06 les acteurs sont les 
pretres naso et les chamanes (puimbo - ngiami) . Les. puimbo - 
ngiami, qui ont un r61e secondaire, sont neanmoins essentiels car 
ils pernettent aux esprits, aux dmes des ancetres, aux divinites 
invoqu6s de descendre sur la maison lignagere et sur toute loas- 
Sistance (le lignage strict0 sensu). Par leurs transes et leurs 
aPPels, ils servent d'intermediaire entre les vivants et l'au- 



delz. Le ou les naso conduisent les rituels, introduisent les 
sequences et sacrifient les porcs, les ch6vres et les poulets aux 
deites. Le ghiZ prend fin par une large agape de tous les mem- 
bres du lignage. Enfin les chamanes renvoient vers leurs demeure 
toutes les divinites. Le lignage s'est concili6 les bonnes 
grdces des ancEtres et des genies tutelaires: il en attend la 
bienveillance pour une nouvelle ggneration. 

Ces "notes preliminaires" sont le resultat d'une mission de 
recherche en pays sunuwar qui n'a pu depasser six mois, compte 
tenu de la faiblesse des ressources financieres qui lui avaient 
6te allouees. Elles n'ont pour toute ambition que de d6crire et 
d'expliquer l'originalite des divers groupes sunuwar, face 5 la 
poussee demographique des castes et des ethnies voisines, 5 
l'influence de plus en plus profonde de l'ideologie hindouiste et 
A la disparition de leurs moyens de production. 

En attendant les monographies qui un jour, d6velopperont tous 
les aspects particuliers et specifiques des Jirel, des Sure1 et 
des Sunuwar, nous esperons que cette modeste contribution appor- 
tera une meilleure comprehension 5 l'6tude du Nepal de 1'Est. 

A la in  Fomnier 



NOTES 

1. Mission effectu6e en Aoft 1969 - Fevrier 1970, grace ti une 
allocation de recherche dans le cadre de la R.C.P. 65 du 
C.N.R.S. que dirigeait M. C ;  Jest. La translitteration du 
n6pali est basee sur celle de R. L. TURNER, et celle du 
titetain sur H. A. JASCHKE. Pour le sunuwar, le sure1 ou 
le jirel, elle m'est propre. Sur la langue des Sunuwar, et 
des Jirel, on se reportera aux diverses etudes recentes 
publi6es par le linguistes de la Summer Institute of Lin- 
guistics: D. BIER1 & M. SCHULZE et par E. STRAW. & 

A .  WAIBAUM. 

La bibliographie sur les populations Sunuwar est plutdt 
mince; on trouve cependant des ref6rences: B. H. HOGSON, 
1847, pp. 1235 - 1244; H. H. RISLEY, 1841, 11, 1, pp. 281 - 
283; G. A .  GRIERSON, 1909, 111, 1, pp. 198 - 205, 254 - 27G; 
W. E. NORTHEY & C. J. MCRRIS, 1928, pp. 256 - 258; 
C. J. MORRIS, 1936, pp. 117 - 119; H. R. GIBBS, 1947, Chap. 
IX; R. SHAFER, 1953, pp. 356 - 374; M. HERMANNS, 1954, pp. 
20 - 21; R. ti. SLTNUWAR, 2013, 7Gp.; R. SHAFER, 1957, p. 167; 
MINISTRY OF DEFENCE, 1965, pp. 114 - 116; B. PIGNECE, 1966, 
p. 165; D. B. BISTA, 1967, pp. 64 - 69, 169; I. S. CBEMJONG 
1967, pp. 86 - 87; R. SCFAID, 1969, 245p.; DOBREMEZ, J. F. 
1972, pp. 9 - 24; A. FOURNIER, 1973a, pp. 147 - 165; 1973b, 
22p. 

Dans les premiers rapports de W. KIRKPATRICK, 1811, et de 
F. BUCFANAN HAMILTON, 1819, les differentes populations su- 
nuwar ne sont n6me pas mentionnees. B. H. EOGSON, o p .  cit, 
signale que les Sunuwar "are mostly found west of the great 
valley and north of the Magars and Gurungs, near and among 
the Cisnivean Bhotias" (1237). I1 faut attendre les ob- 
servations de H. A. RISLEY, op. cit., pour avoir des infor- 
mations concordantes avec la localisation actuelle de cette 
ethnie. On p u t  se demander si E. H. FIOGSON n'a pas 6t6 
induit en erreur par la similitude des noms entre les Sunu- 
war et la "caste artisanale des orfevres" (Su&); les 
SU?& occupent ltOuest de la vallee. De nos jours, nom- 
breux sont les Nepalais dans les collines qui confondent 
ces deux populations. Ctest la raison pour laquelle les 
Sunuwar transforment souvent leur nom en K i r i i t ,  lorsqu'ils 
Viennent chercher du travail 2 Kathmandou ou en Inde. 

2 .  R. SHAFER, op. cit. p. 356. 



3. E. STRAHM et A. MAIBAUM, 1971, p. 1. 

4. En 1971, les Sunuwar avaient une population de 20.265 8mes. 
Cette information m'a 6te aimablement communiqut5e par le 
Dr. H. GURUNG que je tiens ici Zi remarcier. Les Sure1 ont 
6te cansid6res A tort jusqu'z present, comrne un des clans 
des das thar, c'est-8-dire, comme une fraction des Jirel. 
Leur dialecte, leur superstructure et leurs traditions sont 
diffdrents des Jirel et proches des Sunuwar. Je me propose 
de revenir plus tard sur cette population attachante. 

5. Je compte publier prochainement mes notes de terrain sur 
cette ethnie. On consultera la illote ethnologique sur Za 
rzgion de Jiri de P. VALEIX, C. JEST, J. F. DOBREMEZ et 
J. STEBLER. 

6. B. H. HOGSON, 1858, pp. 446-456. On remarquera qpe cet 
auteur nous d6crit l'aire gkographique (wallo kirZt) des 
Sunuwar, sans les mentionner. 

7. Sur le kipa;, on s' en tiendra la dgfinition donnee par 
M. C. Regmi, 1965, p. 82: "Land is held on a tribal, vil- 
lage, kindred or family basis, and individuals have defi- 
nite rights in this land by virtue of their membership in 
the relevant social unit. Hence, title to land has a com- 
munal character and it is usufructuary, rather than ab- 
solute". 

8. Apres avoir depossede les cinq mukhiya de Suri de leur 
kipat, en leur faisant signer une prccuration o~ ils re- 
noncaient Zi tous leurs droits, le Colonel Dal Bahadur Karka 
requt en 1918, le kipat de Suri sous forme de birta, du 
gouvernement Rana, pour le recompenser de ses brilliants 
services. Selon la definition que nous donne M. C. ~egmit 
1964, p. 2. : "Birta meant an assignment of income by the 
state in favor of individuals in order to provide them with 
a livelihood". 

9. Sur l'agriculture des Jirel, on consultera B. MILLER, 1964. 
Je tiens remercier M. J. Stebler pour les divers renseign 
ements qu'il m'a communique lors de mes sgjours 2 Jiri, 
qu'il en soit ici remercie. 



10. B. H. HOGSON, 1857, pp. 486-522. Mlle. M. MAZAUDON, lin- 
guiste du C.N.R.S., qui travaille sur ce dialecte, a eu 
l'extreme obligeance de me fournir diverses informations 
sur ce groupe. 

11. Cette particularit6 avait deja 6t6 signalee par H.H. RISLEY, 
up. c i t . ,  p. 281. 

12. Report on f indings of  f i e l d  research on the Kulur~e-Rais of  
the h'ongtc va l l ey  of  Solukhumbu Dis t r i c t ,  1965, 27 pages. 
(multigr , ) . 

13. Sur l'usage de ce nom de clan, voir I. KARVE, 1965, pp. 51 
sq., ou K. B. BISTA, 1971, pp. 65-68. Les noms de gotra de 
certains clans sunuwar sont donnes dans l'ouvrage de 
R. B. SUNUKAR, op, c i t . ,  pp. 46-48. 11s sont sanskrits 
pour la plupart. 

14. Pleine lune qui a lieu au mois de Baisak entre Avril - Mai. 
cf: D. B. BISTA, OF, C i t .  , p.69. 

15. F. BUCHANAN HAMILTON, Op, C i t . ,  p. 53, 56-57. Certaines 
vieilles personnes declarent que dans leur jeunesse, le 
pays etait beaucoup plus frequent6 par des lamas. A .Sabra, 
un mausolee (mEine) avait 6t6 krige, il y a environ une 
dizaine d'annees, pour le repos de l'he d'une jeune femme 
sunuwar, lice par une relation d1amiti6e rituelle ( m i t )  A 
une Tamangni fortunee. C'est cette derniere qui l'avait 
fait construire. Chaque annee, un lama vient y reciter des 
prieres et il est r e p  avec deference dans la famille de la 
defunte. 

16. Dans cette etude, nous ne parlerons que de DWna I ~ s o ,  le 
naso le plus important. Les autres naso subalternes 
(Sher-pa Naso, Dhupe Naso ou Shipe ~Vaso) sont les aides, 
les servants des duma naso. 11s ont neanmoins des tdches 
definies lors des grands rituels: le sher-po naso assiste 
le dwna naso lors du sacrifice, pendant que le dhupe  SO 

recite les pidar et que le shipe naso frappe le dhol;  voir 
ma communication: "The r61e of the priest in Sunuwar Soc- 
iety", 1973b, I .C .A .  E. S.; Himalayan Session, 22 pages. 

17. Sur la fonction du puimbo ou de la ngiami, voir A .  FOURNIER 
1973a, pp. 147-167. 



18. Le Sunuwar, ainsi que nous l'avons vu, a et6 class6 par 
R. Shafer, 1953, p. 356, dans la "Bodic Division, East 
Himalayish Section, Western Branch, Bahing Unit". Cepuis 
quelques annees, des linguistes de la Summer Institute of 
Linguistics ont commence i faire paraitre le resultat de 
leurs recherches. Mais ni Mlles. D. BIER1 et M. SCHULZE 
pour le sunuwar, ni Mlles. E. STRAHM et A.  MAIBAUM pour le 
Jirel, n'ont encore publie la terminologie de parent6 dans 
ces langues. Le dialecte surel, qui a ete totalement ig- 
nor6 jusqu'a prksent, est pour la premi5re fois offert a w  
chercheurs et aux linguistes. 

Les vocabulaires qui suivent, ont 6t6 relev6s rapidement; 
il n'etait pas question, en si peu de temps, d'essayer 
d'etablir une phonologie somrnaire de ces trois langues. 
La notation phonetique comporte sans doute quelques erreurs 
car aucune verification ne m'et6 possible apr5s avoir 
quitte le Ndpal. Mlles M. MAZAUOON et G. STEIN, linguistes 
aux C.N.R.S., et specialistes des langues tibeto-birmanes 
de ItHimalaya, m'ont aid6 dans la transcription phonetique 
et ont bien voulu revoir cette notation. Je tiens ici 
leur exprimer toute ma gratitude, et d6cliner leur res- 
ponsabilit6 des fautes qui auraient pu s'y glisser. Je 
tiens aussi 5 remercier mes informateurs nepalais, qui ant 
montre tant de bon huneur, de generosit6 et de patience 
avec moi, en particulier: 2 Suri, Rantsa Sunuwar, seconde 
fille de Tsone Sunuwar et epouse maintenant de mon ami 
Yam Bahzdur Sunuwar, mon collaborateur Sabra-Khaping; et 
enfin de ~ a ~ e 6  Bahidur Jirel Sikri. 
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Attempt at an Ethno-Demography of Middle Nepal 

In the 1960s, the Research Scheme Nepal Himalaya was inves- 
tigating the Sherpas in Solu and Khumbu, East Nepal. After com- 
pleting the project, it was planned to start research on the 
Tanan. But while the Sherpas were a comparatively small ethnic 
group with but a few tenthousands of people, the Tamang were es- 
timated some hundred thousand persons. Thus, it seemed necessary 
to undertake a preliminary investigation about the number, dis- 
tribution and settlement concentrations of the Tamang, before the 
main project could go into proper planning. To do this I went to 
Nepal in early spring 1969. 

I had expected to find the results of the National Population 
Census of 1961 and to work on its data. But, on my arrival in 
Kathmandu, I found that neither were these results published by 
that time, nor were they available at the ministries and offices 
engaged on the matter. Indeed they were printed but half a year 
later, and even if I had had the time and patience to wait, their 
figures would have been of very little use for our purpose, since 
they were published on district level as the lowest level, while 
we wanted to know the population distribution on villase level, 
to find cur Tamang research areas. 

Well - but as so often in science, what looked like an oks- 
tacle at first sight turned out to be very productive in the long 
run. Under the circumstances, we had to collect our information 
- population figures and settlement areas of the Tamangs - by 
field research in the country. Anc?, thanks to the outstanding 
quality of my Nepali assistants, we found not only our Tamang 
data, but registered the entire population of our investigation 
area, considering the possibility that it may help saving the 
time and money of further research schemes on different ethnic 
groups within the same area. 

Within the Panchayat administrative system of Nepal almost 
all the local activities are initiated and executed by district 
officials. Therefore we chose the district level for our inves- 
tigations, and indeed we found all our materials at local dis- 
trict offices, including the data about the villages (Gaon Pan- 
chayats). As the Tamangs still were our main object, we were 
looking for d.istricts containing relevant portions of Tamang pop- 
ulations. Amongst the 75 districts of the ccuntry we visited 18, 
cOmen~ing from Dolakha in the east to Kaski in the west, cover- 
ing approximately 23% of the area of Nepal, and inhabited by 
about 3 million people, or 32% of her entire population.1 TO win 



t h e  coopera t ion  of  t h e  l o c a l  o f f i c i a l s  w e  ob ta ined  l e t t e r s  of re- 
commendation from t h e  M i n i s t r i e s  of  Home and Panchayat,  Land 
Reform and Heal th .  These papers  opened t h e  f i l e s  of t h e  d i s t r i c t  
o f f i c e s  f o r  Panchayat,  l and  reform and of l o c a l  h e a l t h  authori-  
t i e s ,  where w e  found t h e  r e q u i r e d  d a t a .  2 

To g i v e  a c l e a r  impress ion of t h e  c o n d i t i o n s  i n  our  inves t i -  
g a t i o n  a r e a ,  it appears  h e l p f u l  t o  g i v e  a c l o s e r  look a t  the  ad- 
m i n i s t r a t i v e  and geograph ica l  s t r u c t u r e  of t h e  country:  

P res ided  over  by t h e  King, a s  t h e  h i g h e s t  a u t h o r i t y ,  Nepal i s  
o rgan i sed  i n t o  4 l e v e l s .  The lowes t ,  t h e  v i l l a g e  l e v e l ,  i s  based 
on c l u s t e r s  of  wards and v i l l a g e s ,  r e p r e s e n t e d  by 9 Panchas, 1 
chairman and 1 vice-chairman, who form t h e  Gaon Panchayat (village 
c o u n c i l ) .  Panchas a r e  chosen by means of  l o c a l  e l e c t i o n s .  The 
Gaon Panchas of  a d i s t r i c t ,  from w i t h i n  themselves e l e c t  the  
Panchas f o r  t h e  nex t  h i g h e r  l e v e l ,  t h e  J i l h  Panchayat ( d i s t r i c t  
c o u n c i l ) .  From t h i s  l e v e l  upwards, p a r a l l e l  t o  t h e  e l e c t e d  Pan- 
chas ,  t h e r e  i s  a system of  c i v i l  s e r v i c e  o f f i c i a l s ,  responsible 
t o  t h e  Min i s t ry  of Home and Panchayat i n  Kathmandu. On t h e  next 
h i g h e r ,  t h e  zona l  l e v e l ,  t h e  former Panchayat was abol ished and 
i t s  f u n c t i o n s  a r e  t aken  c a r e  of by t h e  Anchal Sabhd (zonal  ass- 
embly),  which i s  e l e c t e d  o u t  of a l l  t h e  d i s t r i c t  Panchas of the 
zone. From w i t h i n  t h e i r  r anks ,  t h e  Anchal Sabha e l e c t s  t h e  Pan- 
chas  f o r  t h e  Rash t r iya  Panchayat ( n a t i o n a l  assembly, ~ a r l i a m e n t ) .  
Only 90 of t h e  125 members of pa r l i ament  a r e  e l e c t e d ,  while the 
r e s t  a r e  de lega ted  by t h e  King and t h e  ' c l a s s  o r g a n i s a t i o n s ' ,  
i nc lud ing  i t s  p r e s i d e n t .  The Prime M i n i s t e r  and h i s  government 
a r e  appointed  by t h e  King. 

Geographical ly,  Nepal can be d iv ided  i n t o  seven b e l t s  of land- 
scapes ,  a l l  of them s t r e t c h i n g  roughly from west t o  e a s t .  The 
low p l a i n s  of Outer T e r a i  a r e  t h e  nor the rn  r i m  of t h e  Indian 
Gangetic p l a i n .  The next  s t e p  i s  t h e  Siwal ik  mountains (Churia 
Range). Between them and t h e  fo l lowing,  cons ide rab ly  higher 
Mahabharat range,  a r e  t h e  b a s i n s  of Inner  T e r a i .  The ~ a h a b h a r a t s  
a r e  mainly separa ted  by r i v e r s  from t h e  broad b e l t  of t h e  middle 
ranges ,  which inc lude  t h e  b a s i n s  of t h e  Kathmandu and Pokhara 
Val leys .  The Great  Himalaya then forms t h e  border  t o  T i b e t ,  
except  i n  t h e  west ,  where t h e r e  fo l lows a f u r t h e r  system of high- 
l and  v a l l e y s  between t h e  Great  and t h e  Lower Himalaya ranges. 

Our i n v e s t i g a t i o n  a r e a  covered a l l  t h e s e  landscape forms of 
Middle Nepal. I n  t h e  South-East a s  i n  t h e  South-West, our area 
touched t h e  Indian border ,  b u t  we l e f t  o u t  t h e  5 Outer ~ e r a i  dis- 
t r i c t s  between Chitwan and Danussha, s i n c e  no Tamangs were 



expected in these parts of the country. From Kathmandu, which 
can be considered the very centre of the country in every res- 
pect, except a purely geometrical one, our area stretched east 
and westward proportionally to the dimensions of the whole coun- 
try. The 18 districts of our area contained 951 village com- 
munities (Gaon Panchayats). We got the data about all of them, 
except 3 Gaon Fanchayats in Danussha district. We also were able 
to ascertain the altitude of all the villages for later correl- 
ation with the ethnical distribution. For most of the districts 
we furthermore registered the number of households (fm-ilies) to 
correlate them with the numbers of persons of the different eth- 
nical groups. 

Altogether we found some 60 different ethnic groups within our 
investigation area, several of them not even mentioned in the 
literature so far. Thus, a systematisation of the ethnical stru- 
ture of the population of Middle Nepal appeared desirable. 

Contrary to all comparable places in the world, there are 
hardly any areas in Nepal which can be considered to be the area 
of a certain ethnic group, and on the other hand, we find dis- 
tinct differences from ethnic group to ethnic group if we look 
at the population as a whole. In single cases, sometimes it may 
be difficult to discover to which Group a certain person belongs, 
and it may seem that differentiation by ethnic groups appears 
more or less fictional. But looking at the problem more closely 
and on a larger scale, it will be found thct there are clear dis- 
tinctions and that the people themselves are well aware of these 
distinctions, the most reliable being the clan names. 

The situation is complicated by the fact that the population 
of Kepal is composed of ethnic groups belon~ing to at least three 
quite different 'racial' branches. But as the term 'race', ap- 
plied to mankind, is somewhat ambiguous, I would prefer the term 
'Formenkreisl (complex of anthropological features). Here in 
Nepal we find people of the Europoid type side by side with dis- 
tinctly Mongoloid groups and some even with Melanide features. 
And the languages these people speak are correlated with their 
physical types. ~ h u s  a taxonomial systenatisation seemed neces- 
sary. The only useful source found within the literature was 
Dor.Eahadur Bista's 'Peoples of Nepal'. But even this book 
gives only a rough structure, since ~ista's aim was rather to 
observe and to describe, than to work out a proper system of the 
collected materials. 

The problem turned out to be of too great a complexity to be 
Settled satisfactorily within the possibilities of cur research 



project, so its proper solution must be left to a later attempt, 
Nevertheless a provisional but practicable solution had to be 
found for computation of our materials, and their presentation 
in a sufficiently logical order. 

This task was comparatively simple concerning the names of 
ethnic groups. Tamang, Newar, Magar, Gurung; Brahman, Chhetri; 
Sherpa; Tharu etc. were distinct expressions in use by the people 
of Nepal themselves. It was more difficult to combine these 
groups in larger units, at least in some cases. Though it was 
clearly possible to find the differences between the Europoid 
peoples with the Indo-aryan Nepali language, the more or less 
Mongoloid peoples with Tibeto-Burman languages and the groups 
with Melanide features and languages of yet unknown nature (to 
be called autochthonous, unless more is known about them), there 
was no clear nomenclature of these larger families of groups, or 
clusters, to be found in Nepal. The people there have a number 
of names even for these larger ethnical units of typological, 
linguistical and cultural distinction, but these names are not 
used uniformly. Thus, in the way they are used in Nepal, they 
are rather a source of confusion than a means of systematisation. 
To avoid a further complication of the matter by producing 
further new terms, here the Nepali expressions are used never- 
theless. But they had to be made handy for the purpose, by 
restricting their somewhat vague meaning, by joining these names 
to distinct main groups (clusters) of ethnic acquaintances. In 
this sense they are used in the following systematisation. 

There is a rough analogy between the step-like geographical 
structure of the country and the ethnical structure of the POP- 
ulation, since there are noticeable differences in the physical 
and cultural character of the inhabitants of the high Aimalaya 
region, the middle ranges and the flat lowlands, or in altitudes: 
the people living above 7,000 feet, between 7,000 and 1,000 feet 
and below 1,000 feet. As the country is descending from north 
to south, this scheme also applies to these categories of the 
wind rose. At the northern border to Tibet, in the high alpine 
and alpine biotop of the Himalayas, their lofty valleys and the 
immediate fore-mountains, lies the domain of the ~hotia-people, 
a cluster of ethnic groups, who may be considered Tibetan in 
cultural, anthropological and linguistic respect. Bhot is the 
old name of Tibet. The Sherpa, Khamba, Bhotia, Manangba, etc- 
belong to this cluster. 

The broad field of the middle hill area or Pahar houses a wide 
spectrum of ethnic groups. Although, by low land people, they 
are called collectively the Paharia , which means lmountaineers'l 



they are not in the least unifom in their ethnical nature. We 
can roughly divide them into at least two quite distinct clusters 
of ethnic groups. One of them is more or less Mongoloid in phy- 
sical features and Tibeto-Burmari in language, the other cluster 
is clearly Europoid in appearance and speaks the Indo-Aryan 
Nepali. These Indo-Aryan speaking Brahman, Chhetri, Thakuri and 
so forth call themselves and are called by others Parbatiya. 
This word 'Parbatiya' is sometimes translated as 'hill people1, 
but in fact it is derived historically from the old kingdom of 
Parbat in the middle west of Nepal, along the middle course of 
the Kali Gandaki river, from where the Parbatiya penetrated east- 
wards into their present habitat. The Parbatiyas call their 
Tibeto-Burman neighbours Paharia. For this systematisation we 
shall follow this practice and use the term Paharia for the 
Tibeto-Burman cluster of ethnic groups only and not generally for 
all the middle hill people. The numerically leading ethnic group 
are the Tamang, followed by the Magar, Gurung, Thami, Sunwar, 
Chepang, Rai, Lirnbu, and some smaller groups. The Newar belong 
also to this group, although they seem to be a special case in 
almost every respect, 

In the formerly malarious valley basins between the ~ahabharat 
and Siwalik ranges we find a cluster of ethnic groups, called the 
AwaZia, since they are supposed to be immune against the malaria, 
or UUaZ fever. The Tharu are the main group of this cluster, but 
Danuwar, Majhi, Darai and others also belong to it. Their dial- 
ects are considered to be autochthonous with Austro-Asiatic ele- 
ments, but nowadays comprise quite a number of terms from North 
Indian and Tibeto-Burman languages. 

And finally, south of the Siwaliks in the plains of the Oute 
Terai, the population is similar to that of the neighbouring nort 
Indian provinces, with languages such as Hindi, Maithili, Bhoj- 
Puri etc. and a complex Hindu caste society, therefore we shall 
call this cluster the Terai castes. Eut amongst them are living 
Some smaller groups of Moslems, whose mother tongue is - or at 

them the Moslem cluster. 

1 
least was - the west Indian Urdu. In our systematisation we call 

Ifi a paper like this one, only a very short summary of the 
of our investigations can be included. Therefore I shall 

"ention only a few facts about each one of the 18 districts. 

Commencing from east to west, we start with DoZakha. In Dol- 
within a total population of 133,258 people, the Chhetri 

form the majority, with 36.5% of the district population, followed 



by t h e  Tamang w i t h  16.5% and t h e  Brahman wi th  12%.  Altogether  we 
r e g i s t e r e d  20 d i f f e r e n t  e t h n i c  groups  i n  t h e  37 gaon panchayats 
of  t h e  d i s t r i c t ,  b u t  none of  them excep t  C h h e t r i ,  Tamang and 
Brahman r e a c h e s  even nea r  10%. Dolakha i s  t h e  home of t h e  Thami; 
above 70% of  a l l  t h e  Thamis w i t h i n  our  i n v e s t i g a t i o n  a r e a  a r e  
s e t t l e d  h e r e .  The J i r e l - S u r e l ,  a smal l  group of  3,125 people are 
l i v i n g  i n  Dolakha a l t o g e t h e r  and cannot  b e  found anywhere e l s e .  
They a r e  p a r t i c u l a r l y  i n t e r e s t i n g  s i n c e  t h i s  nowadays q u i t e  auto- 
nomous e t h n i c  group o r i g i n a t e s  from i n t e r - m a r r i a g e s  between 
Sherpa and Sunwar. The i s s u e  o f  such l i a i s o n s  were in teg ra ted  
n e i t h e r  i n t o  t h e  Sherpa,  nor  i n t o  t h e  Sunwar c l a n  system. But 
wi thou t  i n t e g r a t i o n  i n t o  any of t h e  p a r e n t  groups ,  t h e y  had no 
c l e a r  s t a t u s .  So t h e y  developed a l l  t h e  necessa ry  tokens  and 
formed a s e p a r a t e  group.  The d i f f e r e n c e  between J i r e l  and Surel 
i s  merely l o c a l :  t h e  2,950 J i r e l  a r e  l i v i n g  i n  t h e  J i r i  val ley ,  
w h i l s t  t h e  175 S u r e l  s e t t l e  a long t h e  S u r i  Khola. 

Ramechhap, s i t u a t e d  between Sun Kosi and Likhu Khola, houses a 
C h h e t r i  m a j o r i t y ,  making up 25.7% of  t h e  d i s t r i c t  popula t ion  of 
196,993 pe r sons .  Here t o o  t h e  Tamang a r e  second wi th  20%, th i rd  
a r e  t h e  Newar wi th  n e a r l y  12%.  I n  41 v i l l a g e  communities we 
found 20 e t h n i c  groups.  67% of a l l  Hayu a r e  l i v i n g  i n  Ramechhap. 
The e t h n i c a l  n a t u r e  of  t h i s  group i s  n o t  q u i t e  c l e a r  y e t .  They 
c e r t a i n l y  were s l a v e s  u n t i l  t h e  1 9 2 0 ' s .  There a r e  a l t o g e t h e r  
on ly  about  1,500 people  known t o  b e  of  t h i s  group. Fur ther  78.8% 
of  t h e  Fadi  a r e  l i v i n g  h e r e ,  a v e r y  low c a s t e  of drum makers and 
drummers . 

SindhuZi,  between t h e  Sun Kosi r i v e r  and t h e  Siwal ik  range, 
embodies t h e  e a s t e r n  Inner  T e r a i  o r  Madesh, h e r e  formed by the  
v a l l e y s  of  Marin Khola and Kamla Nadi. I n  38 gaons we found 23 
e t h n i c  groups - a l t o g e t h e r  110,780 people .  Tamang a r e  t h e  
m a j o r i t y  (24.5%) , fol lowed by C h h e t r i  (15.9%) and Magar (15.2%).  
T h i s  compara t ive ly  l a r g e  Magar community i n  a mid2.le e a s t e r n  
d i s t r i c t  i s  q u i t e  s u r p r i s i n g ,  s i n c e  t h e  Magars mainland l i e s  i n  
t h e  middle w e s t ,  hundreds of m i l e s  away. On t h e  nor the rn  sloFes 
o f  t h e  S iwa l iks  we f i n d  v i l l a g e s  of t h e  Danuwar and Majhi - the 
l a t t e r  f ishermen and boatsmen - both  groups  belonging t o  t h e  
Awalia c l u s t e r .  

Nawakot l i e s  j u s t  n o r t h  of t h e  Kathmandu b a s i n .  ~ l t h o u g h  
smal l  i n  s i z e  t h e  d i s t r i c t  has  49 gaons,  wi th  a l t o g e t h e r  1 4 6 1 9 ~ ~  
persons .  22 e t h n i c  groups were r e g i s t e r e d ,  wi th  t h e  Tamang 
l ead ing  aga in  ( 4 1 . 4 % ) ,  fol lowed by t h e  c a s t e  of t h e   anya as it the 
descendants  of Sanyasin and t h e i r  progeny. 



Whilst all the districts mentioned so far lie mainly in the 
middle ranges, Rasua is a triangle of valleys and slopes between 
Himalayan massifs, the Ganesh Himal in the West, Langtang Himal 
in the north, Jugal Himal and Doarley Himal in the east and 
Gosainkund Lekh in the south. It is the least populated of the 
18 districts listed with only 14,897 individuals in 16 village 
communities. The Tamang form a vast majority of 88.9% amongst 
the 10 ethnic groups; all the rest are below 5%. We visited the 
very isolated Langtang valley, to clarify the nature of its 
"Tamang" population, and found they were all Sherpa and Bhotia. 
But as they are only 219 persons, their correct identification as 
Bhoti is of little relevance for the percentage within the whole 
~opulation of our investigation area. 

Kabhre PaZanchok, just east of the Kathnandu valley, with 
264,237 inhabitants is one of the most densely populated districts 
we found. 99 gaons are crowded on an area of moderate size, 
housing 462 people per square mile. Again the Tamang predominate 
among 29 ethnic groups; one-third of the district population are 
Tamang and they form 17% of the whole lot of Tamangs within our 
investigation area. Brahman (24.3%) and Chhetri (13.6% are 
second and third, followed by the Newar (13.5%). Most of the 
Pahari (41.1%) are living here. They are a small ethnic group 
of the Paharia cluster, so the two names must not be confused. 
In Kabhre we also find 38% of the Bhujel, who are former slaves, 
thus are descending from forefathers of various ethnic groups. 
Their difference to the Gharti, the main group of former slaves, 
is that the Bhujel ran away before the abolishment of slavery in 
1926, whilst the Gharti were freed by this act of law. 

With 299,320 people Kathmandu is the most densely populated 
area in Nepal. Kathmandu city houses more than 40,000 persons 
Per square mile and even the surrounding countryside more than 
2,000. Here is the domain of the Newar; with a 46.7% majority 
they lead amongst the 23 ethnic groups, followed by Chhetris 
(18.8%), Brahmans (16.1%) and Tamangs (10.7%) . The list of gaon 
Panchayats names 83 communities. 

Of the 113,692 people in Bhaktapur District (~hadqaon) 55.2% 
are Newar, 20.9% Chhetri, and 10% Brahman. About 2,700 people 
live to the square mile in this district with 22 gaons and 13 
ethnic groups . 

LaZitpur (Patan) has 168,418 inhabitants of 18 ethnic groups 
in 40 gaons. EIalf of them are Newar (50.7%), 20.7% Chhetri, 



11.6% Tamang and 10.1% Brahman. 30.1% of  t h e  smal l  Pahar i  group 
l i v e  h e r e .  The d e l i n i a t i o n  o f  t h e  d i s t r i c t  a s  you w i l l  f i n d  it 
on any p r i n t e d  map i s  i n c o r r e c t .  A l l  t h e s e  maps show La l i tpur  
d i s t r i c t  w i t h i n  t h e  boundar ies  of t h e  Kathmandu b a s i n ,  bu t  i n  fact 
about  t h r e e - q u a r t e r s  of t h i s  d i s t r i c t  l i e s  i n  t h e  mountains south 
of  t h e  Kathmandu v a l l e y ,  a s  t h e s e  p a r t s  were c u t  o f f  from the  area 
o f  t h e  former d i s t r i c t  Chisupani  Garh i ,  when it was transformed 
i n t o  t h e  new d i s t r i c t  of  Makwanpur. So L a l i t p u r  i s  by no means a 
t y p i c a l  Kathmandu v a l l e y  d i s t r i c t  any more, and i t s  landscape i s  
mainly Pahar . 

Chitwan, neighbour ing Makwanpur t o  t h e  wes t ,  bo rde r s  India a t  
i t s  sou the rn  b r i n k .  Two-thirds of t h e  a r e a  a r e  covered by the 
p l a i n s  of  t h e  C e n t r a l  Inner  T e r a i .  The r i v e r  R a p t i  c u t s  t h e  
d i s t r i c t  i n  two h a l v e s ,  w h i l s t  T r i s u l i  Gandaki and Narayani form 
t h e  n o r t h e r n  and western  boundary. Con t ra ry  t o  Makwanpur, the  
bulk  of  t h e  p o p u l a t i o n  o f  160,192 peop le  i s  ga the red  i n  t h e  low 
r i v e r  p l a i n s ,  where most of t h e  42 gaon panchayats  a r e  found. 
With 28.7% t h e  Brahmans a r e  i n  t h e  m a j o r i t y  amon5 t h e  31 e thc ic  
groups ,  fo l lowed by t h e  C h h e t r i  ( 1 2 % ) ,  t h e  Tharu (11.4%) and the 
Gurung (10 .6%) .  We r e g i s t e r e d  more t h a n  18,000 Tharu here  - the 
main group of t h e  Awalia c l u s t e r  - 97.4% of a l l  t h e  Tharus we 
found. 47.8% of t h e  r e g i s t e r e d  Dara i  - ano the r  Awalia group - 
a r e  a l s o  l i v i n g  i n  Chitwan. 

Gorkha, j u s t  n o r t h  of  Chitwan, s t r e t c h e s  up t o  t h e  Tibetan 
borde r .  A l l  of t h e  63 gaon panchayats ,  excep t  f o u r ,  a r e  found i n  
t h e  sou the rn  h a l f  of t h e  d i s t r i c t .  170,322 people  belong t o  27 
d i f f e r e n t  e t h n i c  groups ,  t h e  m a j o r i t y  of  them t o  t h e  Erahnan 
(22 .7%) ,  20.7% t o  t h e  Gurung, 11.4% t o  t h e  C h h e t r i  and 11% t o  the 
Magar group.  There a r e  two gaons wi th  Ehot ia  popu la t ions  i n  the 
a l p i n e  p a r t  of t h e  upper v a l l e y  of Bur i  Gandaki, where 99% of a l l  
r e g i s t e r e d  Bhot ia  l i v e .  I n  Gorkha we a l s o  f i n d  96.6% of a l l  
Barhamu, a  group regarded a s  belonging t o  t h e  Awalia c l u s t e r ,  but 
w i t h  many elements of  t h e  Pahar ia  c l u s t e r .  Eere we a l s o  register '  
ed 30.6% of t h e  Yogi, progeny of  l i a i s o n s  of  Yogin and yoginis  
and t h e i r  descendants ,  who a r e  n o t  t o  be  confused wi th  the  Jogi 
c a s t e  of t h e  Newar s o c i e t y .  In  Gorkha we have t h e  r a r e  case of a  
r e l a t i v e l y  c l e a r  s t r a t i f i c a t i o n  w i t h i n  a d i s t r i c t  popula t ion ,  as  
t h e  Bhotia l i v e  i n  t h e  f a r  n o r t h ,  t h e  Gurung dominate t h e  a lp ine  
and n o r t h e r n  Pahar r e g i o n  j u s t  south  of  them, w h i l s t  most of the 
Brahrrian a r e  found i n  t h e  middle h i l l  r e g i o n  around t h e  town of 
Gorkha, and i n  t h e  most sou the rn  p a r t  of  t h e  d i s t r i c t ,  mainly on 
t h e  nor the rn  s l o p e s  of T r i s u l i  v a l l e y ,  t h e r e  i s  a concentra t ion  
of  Magar s e t t l e m e n t s .  

LCmjung i s  t h e  neighbour d i s t r i c t  west of Gorkha. I t s  area  is 
c u t  i n t o  a western  and e a s t e r n  h a l f  by t h e  Narsyangdi r i v e r ,  the 



northern h a l f  i s  cove red  by Himalayas and t h e i r  s p u r s ,  and t h u s  
no gaons a r e  found t h e r e ,  w h i l s t  a l l  o f  t h e  60  gaon panchaya t s  
a r e  i n  t h e  s o u t h e r n  h a l f .  The 22 e t h n i c  groups  form a  p o p u l a t i o n  
of 132,226; most a r e  Gurung ( 3 6 . 9 % ) ,  Brahman a r e  20.2% and 
Chhetr i  1 5 . 3 % .  The Durah p e o p l e  a r e  found e x c l u s i v e l y  i n  Lamjung 
(100%).  T h e i r  e t h n i c a l  n a t u r e  i s  n o t  y e t  c l e a r e d  s a t i s f a c t o r i l y ,  
but t h e r e  a r e  some h i n t s  t h a t  t h e y  may have o r i g i n a t e d  from 
Gurung-Magar i n t e r m a r r i a g e s  and t h e i r  o f f s p r i n g .  We r e g i s t e r e d  
2,415 peop le  o f  t h i s  g roup  a l t o g e t h e r .  

Kaski, j u s t  wes t  of  Lamjung, i s  much l i k e  i t s  ne ighbour ,  w i t h  
t he  Annapurna mass i f  and i t s  s p u r  i n  t h e  n o r t h  and t h e  S e t i  Khola 
c u t t i n g  t h e  d i s t r i c t  from n o r t h  t o  s o u t h ,  b u t  t h e  south-wes tern  
p a r t  of t h e  d i s t r i c t  i s  f l a t  l a n d ;  h e r e  s t r e t c h e s  t h e  p l a i n  o f  
t he  Pokhara V a l l e y ,  w i t h  s e v e r a l  l a k e s .  The 144,889 p e r s o n s  of  
the d i s t r i c t  p o p u l a t i o n  l i v e  i n  60  gaon panchaya t s  i n  t h e  sou th -  
e rn  h a l f .  22 e t h n i c  g roups  a r e  l i v i n g  h e r e ,  dominated by t h e  
Erahman ( 3 6 . 4 % ) .  The Gurung make 20% and t h e  C h h e t r i  15.4%. 
75.7% of a l l  Miyar were r e g i s t e r e d  i n  Kaski .  The Miyar a r e  
supposed t o  b e  a  Moslem group,  who a r e  acqua in t ed  w i t h  t h e  Musel- 
man, b u t  were s e p a r a t e d  from them, s i n c e  t h e y  r e f u s e d  t h e  v e i l  
f o r  t h e i r  women, b u t  more r e s e a r c h  h a s  t o  be done t o  c l e a r  t h e i r  
e t h n i c a l  n a t u r e .  Most of them l i v e  i n  t h e  town of  Pokhara.  

Tanahun l ies  t o  t h e  s o u t h - e a s t  o f  Kaski ,  n o r t h  o f  Chitwan and 
north-west of Makwanpur. I t  i s  a  t y p i c a l  Pahar  d i s t r i c t .  
148,809 peop le  o f  23 e t h n i c  g roups  l i v e  h e r e  i n  42 gaon panch- 
aya t s .  The Magar a r e  t h e  dominat ing  group w i t h  22.5%, fo l lowed 
by t h e  Gurung (15.4%) , t h e  Erahman (14 .9%)  and t h e  C h h e t r i  (12.6% 1 . 
AS i n  t h e  ne ighbour ing  Chitwan, a  b i g  s e c t i o n  of  t h e  Dara i  is  
r e g i s t e r e d  i n  Tanahun ( 4 6 . 8 % ) ,  and one - th i rd  of  a l l  Bhuje l  l i v e  
here.  

, 
\ 

Danussha is  t h e  l a s t  of o u r  1 8  d i s t r i c t s  and i s  t h e  o n l y  Outer  , 

Tera i  d i s t r i c t  of  o u r  i n v e s t i g a t i o n  a r e a .  I t  s t r e t c h e s  from t h e  
S iwal iks ,  which h e r e  form t h e  s o u t h e r n  boundary of  S i n d h u l i ,  
r i g h t  down t o  t h e  I n d i a n  b o r d e r .  A l l  o f  i t s  a r e a  i s  f l a t  p l a i n .  
Q u i t e  d e n s e l y  p o p u l a t e d ,  we f i n d  h e r e  219,628 i n d i v i d u a l s  of 43 
e t h n i c  groups  i n  103 gaon panchaya t s .  The v a s t  m a j o r i t y  belong 
t o  t h e  c l u s t e r  of T e r a i  c a s t e s .  Leading a r e  t h e  Goala (Gowala; 
cowherds, c a t t l e  d e a l e r s  and d a i r y  s t e w a r d s )  w i t h  22%, second t h e  
Dhanuk (Kurmi, Kewat; former s e r v a n t s  and men ia l s )  w i t h  22% and 
t h i r d  t h e  T e l i  ( o i l - p r e s s e r s )  w i t h  12.2% Four th  i n  t h e  succes s -  
ion of group s i z e  a r e  t h e  18,000 Musalmans ( 8 . 3 % ) ,  t h e  main grouF 
Of t h e  Moslem c l u s t e r .  None of t h e  r e s t  o f  t h e  e t h n i c  groups  make 
UP more t h a n  a b o u t  5%; most of them s t a y  below 1%. / 

I 



Genera l ly  it can be s a i d  t h a t  t h e  d i s t r i b u t i o n  of the  larger 
e t h n i c  groups  w i t h i n  o u r  i n v e s t i g a t i o n  a r e a  i s  more uniform than 
may be  expected .  W e  may n e g l e c t  t h e  Bho t i a  peop le ,  s i n c e  only a 
m i n o r i t y  o f  t h i s  c l u s t e r  i s  l i v i n g  w i t h i n  t h e  surveyed region. 
We a l s o  may l eave  o u t  the f i g u r e s  about  t h e  Oute r  T e r a i ,  because 
t h i s  i s  o n l y  one o f  t h e  many Oute r  T e r a i  d i s t r i c t s  comprehended 
i n  o u r  m a t e r i a l ,  hence it i s  by no means r e p r e s e n t a t i v e .  Thus we 
have on ly  t o  d e a l  w i t h  t h e  Pahar ,  i n c l u d i n g  t h e  Mahabharat range, 
and t h e  I n n e r  T e r a i  f o r  a survey o f  e t h n i c  d i s t r i b u t i o n .  

Beginning w i t h  the  P a h a r i a  c l u s t e r ,  we f i n d  Tamang majori t ies  
w i t h  about  25% o r  more i n  t h e  d i s t r i c t s  of  S i n d h u l i ,  Nawakot, 
Shading,  Makwanpur, Sindhu Palchowk , Rasua and Kabhre Palanchok, 
and a f u r t h e r  20% and 16.4% Tamang w i t h i n  t h e  d i s t r i c t  populations 
of Dolakha and Ramechhap. A l t o g e t h e r  we counted 511,420 Tamang 
i n  o u r  i n v e s t i g a t i o n  a r e a ;  they a r e  i n  f a c t  t h e  l a r g e s t  e thn ic  
group we found. The Newar count  492,320 i n  o u r  f i l e s .  Most of 
them l i v e  i n  t h e  Kathmandu v a l l e y ,  b u t  t h e r e  a r e  considerably 
c o l o n i e s  o f  Newar i n  Makwanpur and Ramechhap. I n  the  townships 
o f  Pakhara ( K a s k i ) ,  Bandipur (Tanahun),  Hetaura (Makwanpur) and 
Dolakha (Dolakha) they form t h e  bu lk  of  t h e  popu la t ion .  The 
191,404 Gurung l i v e  mainly i n  Lamjung, Gorkha, Kaski and Tanahun. 
Most of t h e  165,355 Magar we found i n  Tanahun, and a colony of 
17,000 people  a s  f a r  e a s t  a s  S i n d h u l i ,  where they s e t t l e  mainly 
on t h e  s l o p e s  of  t h e  Sun Kosi v a l l e y .  Of t h e  19,365 Sunwar - 
t h e y  s h o u l d  n o t  be  mixed up wi th  t h e  Sunar ,  a s  Toni Hagen did - 
two- th i rds  l i v e  i n  Ramechhap. The main s e t t l e m e n t  a r e a  of the 
K i r a t i  (Rai ,  Limbu, e t c . )  i s  i n  t h e  f a r  e a s t  of Nepal,  outs ide  
of  o u r  f i e l d ;  t h u s  t h e i r  f i g u r e s  i n  o u r  m a t e r i a l  a r e  n o t  s ign i f -  
i c a n t .  O f  t h e  Thami w e  counted 13,606, about  10,000 of  them 
l i v i n g  i n  Dolakha, where a l l  o f  t h e  3,000 J i r e l / ~ u r e l  dwell.  
Almost 2,000 of  t h e  4,697 Pahar i  a r e  s e t t l e d  i n  Kabhre ~ a l a n c h o k ~  
a n o t h e r  1,400 i n  L a l i t p u r .  The Durah people  a r e  found exclusiv- 
e l y  i n  Lamjung - 2,415 persons .  The main reg ion  o f  the  24,947 
Chepang l i e s  i n  t h e  south-westem c o r n e r  o f  Dhading and the  
neighbouring a r e a s  of  Makwanpur , Chitwan and Gorkha. 

The Tharu - main group of  t h e  Awalia c l u s t e r  - number 18,745 
peop le ,  who, e x c e p t  f o r  a very  few, a r e  a l l  l i v i n g  i n  Chitwan. 
Of the  15,836 Majhi we found concen t ra t ions  i n  Ramechhap, Sind- 
h u l i ,  Sindhu Palchowk, and Danussha, and of the  15,727 Danuwar in 
Makwanpur, S i n d h u l i ,  and Kabhre Palanchok. The 3,934 ~ a r a i  are 
found i n  almost  e q u a l  p a r t s  i n  Chitwan and Tanahun, wi th  a small 
minor i ty  i n  Gorkha. Concentra t ions  o f  the  Kumhal were regis tered  
i n  Tanahun, Gorkha, Danussha, Chitwan, Dhading and Nawakot- 
Together  wi th  s m a l l  m i n o r i t i e s  i n  neighbouring d i s t r i c t s  they 
make up 17,422 people .  They must n o t  be confused w i t h  the  K u m a l e r  
t h e  P o t t e r  c a s t e  of t h e  Newar. Almost a l l  of the  4,334 Barhamu 



are found i n  Gorkha. 

The s i t u a t i o n  looks q u i t e  d i f f e r e n t  i n  r ega rd  t o  t h e  P a r b a t i y a  
c l u s t e r .  Brahman and C h h e t r i  , numbering r e s p e c t i v e l y  494,754 and 
464,754, a r e  almost  e q u a l l y  d i s t r i b u t e d  a l l  over  our  i n v e s t i g a t i o n  
area. The t h i r d  o f  t h e  h igh c a s t e s ,  t h e  Thakuri , numbering on ly  
21,029, a r e  a l s o  found i n  eve ry  d i s t r i c t  excep t  Rasua. I n  t h e  
medium s t r a t a  of t h e  P a r b a t i y a  c a s t e  h i e r a r c h y ,  t h e  G h a r t i ,  t hose  
s l aves  who have been l i b e r a t e d  by a c t  of law i n  1926, and t h e i r  
descendants ,  number 27,577 people  w i t h i n  o u r  f i e l d .  We f i n d  them 
i n  every d i s t r i c t ,  w i t h  a maximum of about  5,000 i n  Ramechhap. 
The G i r i  number 21,816, more than 6,000 o f  them l i v i n g  i n  Sindhu 
Palchowk. The Yogi, 2,434 pe r sons ,  a r e  mainly s e t t l e d  i n  Gorkha, 
Kabhre Palanchok, Tanahun, Kaski and Lamjung. Of t h e  Hayu and 
Bhujel,  both  former s l a v e s  l i k e  t h e  Ghar t i  , numbering r e s p e c t i v e l y  
1,551 and 1,369; most of t h e  former can b e  found i n  Ramechhap and 
the  l a t t e r  mainly i n  Kabhre Palanchok and Tanahun. Amongst t h e  
low c a s t e s  o r  s o  c a l l e d  ' un touchab les '  t h e  Sunar range h i g h e s t .  
They a r e  a c t u a l l y  only  t h e  favoured s t r a t u m  of  t h e  Kami, t h e  
cas te  of  the  b lacksmi ths ,  s i n c e  t h e i r  m a t e r i a l s  are go ld ,  s i l v e r  
and o t h e r  non-iron meta ls .  We counted 7,036 Sunar,  about  one- 
t h i r d  of them l i v i n g  i n  Chitwan, b u t  a s  i n  some districts they 
are f i l e d  amongst t h e  Kami, t h e s e  f i g u r e s  may n o t  be r e l i a b l e .  
The Kami number 76,736 i n  our  i n v e s t i g a t i o n  a r e a ,  d i s t r i b u t e d  
over the  whole of  t h e  r eg ion ,  and t h i s  a p p l i e s  a l s o  to t h e  50,321 
Damai ( t a i l o r s  and music ians)  and t h e  71,513 S a r k i  ( t a n n e r s  and 
cobblers)  . Badi and Gaine - lowest  c a s t e  of musicians - a r e  only  
r e s p e c t i v e l y  269 and 639 i n d i v i d u a l s ,  t o o  few t o  be d e a l t  wi th  
i n  d e t a i l .  

Besides t h e  f i g u r e s  of pe r sons ,  the  numbers o f  households 
( f ami l i e s )  were a l s o  c o l l e c t e d ,  enab l ing  us t o  compute t h e  d a t a  
f o r  average family s i z e s .  But they  were computed n o t  only  f o r  
the d i s t r i c t s ,  b u t  a l s o  f o r  t h e  whole o f  our  i n v e s t i g a t i o n  a rea .  
I t  i s  s u r p r i s i n g  how s m a l l  t h e  average family i n  middle Nepal 
a c t u a l l y  is. ~ u t ,  of course ,  t h e s e  f i g u r e s  l i k e  a l l  f i g u r e s  o f  
this i n v e s t i g a t i o n  a r e  minimum numbers. Severa l  f a c t o r s  a r e  t o  
be considered t o  i n t e r p r e t  t h e s e  r e s u l t s  c o r r e c t l y :  f i r s t  of  a l l ,  
very young c h i l d r e n ,  mostly up t o  3 y e a r s  of age,  a r e  r a r e l y  
counted s i n c e  t h e  dea th  r a t e  i n  t h e s e  f i r s t  y e a r s  of  l i f e  i s  very 
high. Secondly, the  envy of t h e  gods i s  fea red ,  thus  p a r e n t s  
tend t o  underes t imate  t h e i r  family s i z e  i n  o f f i c i a l  p o l l s .    his 
ef feet was found by o t h e r  au thors  t o o  (OPPITZ, BROOK, MORRIS) . 
Nevertheless,  t h e r e  seemsto be f u r t h e r  f a c t o r s .  There is the  
Outstanding f a c t  t h a t  t h e  average family s i z e  i s  remarkably 
Simi lar  throughout  t h e  c l u s t e r s  and groups and c a s t e s  and 
geographical  a r e a s .  I t  i s  n o t  p o s s i b l e ,  however, t o  d i s c u s s  a l l  
aspects  of  t h e  problem i n  t h i s  context .  



A s  a  f u r t h e r  pa ramete r  of  o u r  m a t e r i a l ,  we c o l l e c t e d  the  data 
of  t h e  a l t i t u d e s  f o r  a l l  o f  o u r  951  Gaon Panchayats .  We wanted 
t o  f i n d  o u t  whether  t h e  impress ion i s  c o r r e c t  t h a t  t h e r e  are  
l a y e r s  of e t h n i c a l  s e t t l e m e n t  s t r a t i f i c a t i o n s  w i t h i n  Nepal 's  
p o p u l a t i o n ,  r e l a t e d  t o  s e t t l e m e n t  a l t i t u d e s .  Here t o o  the 
r e s u l t s  were q u i t e  a s t o n i s h i n g .  But a g a i n ,  only a glimpse of the 
r e s u l t s  i s  p o s s i b l e  h e r e .  

The g e n e r a l l y  p r e f e r r e d  a l t i t u d e  of  1,300m, where 13.7% of the 
t o t a l  p o p u l a t i o n  o f  o u r  i n v e s t i g a t i o n  a r e a  a r e  l i v i n g ,  i s  mainly 
formed by t h e  p o p u l a t i o n  of  the  Kathmandu v a l l e y ,  the  most 
dense ly  p o p u l a t e d  a r e a  i n  the  whole country  - and one of the most 
dense ly  popu la ted  a r e a s  i n  t h e  wor ld ,  w i t h  more than 40,000 people 
t o  t h e  square  mile i n  some p a r t s  of Kathmandu Ci ty!  Computed for 
t h e  mountainous r e g i o n s ,  which form t h e  bulk of t h e  landscape of 
Nepal ,  we f i n d  most peop le  i n  t h e  a l t i t u d e  around 1,500m (10.3%).  
Consider ing  a wider  s t r a t u m  of 1,300 - 1,500m, we f i n d  32.5% of 
t h e  p o p u l a t i o n  s e t t l i n g  t h e r e .  Tha t  t h e  Bhot ia  c l u s t e r  i s  found 
i n  t h e  h i g h e r  a l t i t u d e s  ( t h e  Thaka l i  a r e  n o t  r e l e v a n t  he re ,  for  
s e v e r a l  r easons )  was t o  be  expec ted ,  s i n c e  they mainly l i v e  i n  
t h e  Himalayas. The s t r a t u m  f o r  t h e  Sherpa would be even higher,  
i f  t h e i r  main a r e a s  i n  Solu  and ~humbu were inc luded  i n  our data. 

Comparing r e s u l t s  proceeding from t h e  main parameter  of 
d i s t r i c t s ,  s e v e r a l  conc lus ions  a r e  p o s s i b l e .  F i r s t  of a l l  i t  
shou ld  b e  n o t i c e d  t h a t  t h e  d i s t r i c t s  a r e  va ry ing  considerably i n  
shape ,  a r e a ,  number of  Gaon Panchayats ,  number of e t h n i c  groups 
l i v i n g  t h e r e ,  s i z e  of p o p u l a t i o n ,  and p o p u l a t i o n  d e n s i t y .  But 
w i t h  t h e  excep t ion  of  t h e  d i s t r i c t s  of  t h e  Outer  T e r a i  and a very 
few d i s t r i c t s  s i t u a t e d  n o r t h  of t h e  main Himalayan range ,  t h e i r  
landscape i s  medium mountainous, o r  what i s  c a l l e d  Pahar i n  
Nepal, i . e .  a l t i t u d e s  between about  1,000 - 1,300m i n  the  valleys 
and up t o  2,000m on t h e  r i d g e s .  Even i n  t h e  d i s t r i c t s  of the  
I n n e r  T e r a i ,  we f i n d  t h i s  form of s c e n e r y ,  a t  l e a s t  i n  t h e i r  
n o r t h e r n  p a r t s .  

The average family  s i z e  i s  n o t i c e a b l y  uniform throughout the 
whole i n v e s t i g a t i o n  a r e a :  Erom d i s t r i c t  t o  d i s t r i c t  the  average 
family s i z e  v a r i e s  only 0.5 below and 0 . 3  above t h e  genera l  
average of 5.262 heads p e r  family.  This  i s  q u i t e  s u r p r i s i n g ,  
s i n c e  t h e  d i s t r i b u t i o n  of e t h n i c  groups i s  r a t h e r  i r r e g u l a r  over 
the  a r e a ,  a s  i s  the  number of groups w i t h i n  t h e  d i s t r i c t s .  
Although most o f  the  l a r g e r  groups can be found i n  most of the 
d i s t r i c t s  , t h e i r  pe rcen tages  w i t h i n  the  d i s t r i c t  popula t ions  
d i f f e r .  Also d i f f e r i n g  a r e  the  r a t e s  of popu la t ion  growth, 
which a r e  h i g h e s t  i n  Kathmandu v a l l e y  d i s t r i c t s ,  namely i n  
Kathmandu i t s e l f  . There ,  n o t  only a r e  hyg ien ic  and h e a l t h  



condi t ions  improving more r a p i d l y  than i n  t h e  rest o f  t h e  c o u n t ~ y ,  
but  a l s o  t h e r e  i s  a cons ide rab ly  migra t ion  from t h e  h i l l  a r e a  
downwards. Unfor tuna te ly ,  only a few of t h e  d i s t r i c t s  can be  
compared i n  t h e i r  f i g u r e s ,  s i n c e  most o f  them have changed t h e i r  
shape and a r e a  s i n c e  1961, t h e  y e a r  of  t h e  census,  from which t h e  
comparative f i g u r e s  must b e  taken.  

The computer p r i n t o u t s  o f  our  d a t a  p i l e d  up more than one f o o t  
and weighed 6 3  Us. N a t u r a l l y ,  n o t  a l l  of  t h e s e  r e s u l t s  can be 
d iscussed i n  this a r t i c l e .  Never the less ,  a l l  of t h e m  can be  made 
ava i l ab le  t o  any s c h o l a r  on r e q u e s t ,  i nc lud ing  t h e  d a t a  about  any 
of the  95 1 Gaon Panchayats  i n v e s t i g a t e d .  

On t h e  o t h e r  hand, t h e  r e s e a r c h  I o u t l i n e d  i n  t h e s e  pages is  
of the  k ind t h a t  never  a t t a i n s  p roper  completion. Not on ly  
are  popu la t ion  f i g u r e s  changing c o n s t a n t l y ,  s i n c e  people a r e  born  
and d i e ,  marry and migra te ,  b u t  a l s o  it i s  almost imposs ib le  t o  
g e t  r e a l l y  e x a c t  f i g u r e s  by f i e l d  i n v e s t i g a t i o n  under cond i t ions  
as we f i n d  them i n  a country  l i k e  Nepal. More than i n  any o t h e r  
research  t h e  words of t h e  g r e a t  B r i t i s h  s c i e n t i s t  and p h i  losopher ,  
Bertrand R u s s e l l ,  apply h e r e ,  t h a t  " . . . t h e  e v o l u t i o n  of s c i e n c e  
is a s t e a d y  p r o g r e s s  from t h e  l a r g e r  t o  t h e  s m a l l e r  e r r o r s  . . .". 
Therefore I s h a l l  b e  very  g r a t e f u l  f o r  any a d d i t i o n a l  in fo rmat ion ,  
supplementation and c o r r e c t i o n  of my m a t e r i a l  by o t h e r  s c h o l a r s  
of t h e  s u b j e c t ,  p r o f e s s i o n a l s  o r  laymen. 

Concluding, I want t o  emphasise the  urgency of  con t inu ing  t h e  
ethno-demography of Nepal, I hope t o  b e  ab le  t o  add t h e  d a t a  o f  
f u r t h e r  a r e a s  of Nepal t o  t h e  above mentioned 1 8  d i s t r i c t s  w i t h i n  
the  coming y e a r s .  I a l s o  hope t h a t  a p u b l i c a t i o n  of coloured 
maps may be p o s s i b l e  r ega rd ing  t h e  d i s t r i b u t i o n  of  e t h n i c  groups ,  
d i s t r i c t  by d i s t r i c t .  Furthermore,  I hope t o  be a b l e  t o  supply 
a Sys temat ica l  survey on the e t h n i c  s t r u c t u r e  of  the  popula t ion  
of Nepal, which i s  under way p r e s e n t l y .  W i t h  a l l  t h i s  I hope 
t o  be ab le  t o  c o n t r i b u t e  my s h a r e  t o  t h e  a t t empt  o f  reducing 
e r r o r s  wi th in  our f i e l d  o f  sc ience .  



The Changing Fortunes of Nepal's High Altitude 
Dwellers 

Unt i l  th.e middle of the 20th century the outs ide world had 
l i t t l e  knowledge of the Bhotia populations of Nepal' s northern 
border-regions, and the ru l e r s  of the kingdom were then not great- 
l y  concerned w i t h  communities t h a t  l i ved  i n  high val leys diff icul t  
of access and seemed pe r fec t ly  capable of managing t h e i r  own 
a f f a i r s .  Speaking Tibe tan d i a l e c t s  and professing lamaistic 
Buddhism, these Bhotias stood on the f r inges  of the country's 
Hindu dominated cas te  soc ie ty .  They f r ee ly  moved across the bor- 
der  and deep i n t o  T ibe t ,  and had e s t ab l i shed  p ro f i t ab le  trade 
r e l a t i o n s  not  only w i t h  Tibetans of nearby d i s t r i c t s  but also with 
merchants i n  towns as d i s t a n t  as Shigatse and Lhasa. The pursuit 
of t rade  a l so  took them t o  the grain-growing val leys of Nepal's 
middle-ranges and even f u r t h e r  a f i e l d  t o  the low-lying Terai. 
Kathmandu and the  o ther  towns of the Nepal va l ley ,  however, lay 
outs ide the g r i d  of t h i s  t rade route.  Bhotias from eastern as 
well  as western borde r - t e r r i to r i e s  some times v i s i t e d  these ci t ies  
i n  the  course of pilgrimages,  but  such v i s i t s  d id  not  lead to 
l a s t i n g  s o c i a l  o r  economic l inks  with people i n  the heart-land 
of Nepal. 

For centur ies  the economy of such Bhotia groups as the Sherpas 
of Khumbu, the people of Mustang and Dolpo, and the inhabitants 
of Mugu and Hurnla had been i n  equilibrium, r e s t ing  on the three 
p i l l a r s  of cu l t iva t ion ,  l ivestock breeding and t rade.  The 
Tibetans of the a r i d  plateaux t o  the north were i n  need of the 
gra in  and many o the r  products of the middle ranges of Nepal, 
while they i n  turn were able t o  provide v i r t u a l l y  unlimited quan- 
t i t i e s  of s a l t  as wel l  as wool and ce r t a in  types of livestock. 
Apart from being the na tura l  channels f o r  the exchange of the 
bas i c  products of the zones extending t o  the north and t o  the 
south of the  Himalayan main range, the passes on ~ e p a l ' s  border 
with Tibe t  served a l s o  the flow of trade i n  goods from the more 
d i s t a n t  lands of India  and China. 

In the p a s t  15 years ,  however, the t rade between Nepal and 
Tibe t  has been disrupted f i r s t  by p o l i t i c a l  events i n  Tibet,  and 
l a t e r  a l s o  by economic developments inside Nepal. The replace- 
ment of the conservative regime of the Dalai Lama by t h a t  of 
Communist China led  t o  r i g i d  cont ro l  of a l l  t r a f f i c  across the 
Himalayan passes and t o  a  ban on many imports i n t o  Tibet .  A t  
times the borders were e n t i r e l y  closed, and even when a  modest 
flow of trade could be resumed Sherpas and o ther  t raders  from 
Nepal were no longer allowed t o  go beyond the few o f f i c i a l  
t rading depots s e t  up by the Chinese au thor i t i e s  close t o  the 
f r o n t i e r .  While these events had immediate depressing ef  feet On 



the t r a d i n g  a c t i v i t i e s  o f  a l l  t h e  Nepalese Bhot ia  communities, 
the improvement o f  communications i n  t h e  lower r eg ions  o f  Nepal 
and p a r t i c u l a r l y  t h e  c o n s t r u c t i o n  of  motor roads l i n k i n g  t h e  
middle ranges o f  Nepal w i t h  I n d i a  g r a d u a l l y  r e s t r i c t e d  t h e  market 
for  Tibetan  goods. The i n f l u x  of  cheap Indian  s a l t ,  above a l l ,  
threa tens  t h e  v i a b i l i t y  of  the  impor tan t  g r a i n / s a l t  b a r t e r - t r a d e  
on which t h e  Bho t i a s  have always depended f o r  a l a r g e  p a r t  of 
t h e i r  income. 

Ever s i n c e  I began t h e  s tudy  o f  t h e  Sherpas o f  Khumbu i n  1953, 
I was conscious of  t h e  v i t a l  importance o f  t r a d e  f o r  the high 
a l t i t u d e  dwel l e r s  of  Nepal,  and subsequent  r e sea rch  i n  Thak Khola, 
Dolpo and Jumla i n  1962 and 1966 confirmed this view. I n  1972 I 
undertook an e x p l o r a t o r y  t o u r  through Humla, the  region i n  t h e  
extreme north-west c o r n e r  of Nepal which a d j o i n s  the  T ibe tan  
d i s t r i c t  of  Purang. 

I n  the  12th and 13 th  cen tu ry  Humla formed p a r t  of t h e  Malla 
kingdom, which extended from ~ u l l u  and Kashikot  a s  f a r  a s  Guge 
and Purang i n  T i b e t ,  and an impor tant  t r ade - rou te  l i n k i n g  the  r i c h  
rice-growing a r e a s  of the  Karna l i  b a s i n  wi th  the  Tibetan  t r ade -  
mart of  Taklakot  has  e v e r  s i n c e  been l ead ing  through t h e  Bhot ia  
v i l l a g e s  of Humla. The p r o s p e r i t y  of t h e i r  i n h a b i t a n t s  depends 
t o  a high degree  on t h e  b a r t e r  t r a d e  wi th  T i b e t ,  and the  r e c e n t  
developments i n  t h i s  t r a d e  were the  main o b j e c t  o f  my i n v e s t i g -  
a t ions .  

The e thnographic  p a t t e r n  of  Humla i s  c h a r a c t e r i s e d  by the  c l o s e  
Proximity of Tibetan-speaking Bhotia communities and Nepali- 
speaking Hindus, mainly of Tahkuri and C h e t r i  c a s t e .  Up t o  an 
a l t i t u d e  of about  10,000 f e e t  t h e s e  popu la t ion  elements a r e  i n t e r -  
spersed,  b u t  t h e  h i g h e r  v a l l e y s  a r e  i n h a b i t e d  e x c l u s i v e l y  by 
Bhotias. The majo r i ty  of v i l l a g e s  conform t o  a p a t t e r n  which 
extends over  a l a r g e  p a r t  of the  Karnal i  zone, i r r e s p e c t i v e  of  
e t h n i c  and l i n g u i s t i c  boundar ies .  Thakuris  , C h e t r i s  and Bhot ias  
l i v e  i n  v i l l a g e s  of very s i m i l a r  type .  Houses a r e  b u i l t  w a l l  t o  
wal l  i n  such a way t h a t  t h e i r  f l a t  r o o f s  form a l a r g e  t e r r a c e ,  
and i n  some v i l l a g e s  the  p r i n c i p l e  of  c l u s t e r i n g  i s  taken one 
Step f u r t h e r  and houses c l i n g  t o  a s l o p e  wi th  each h o s i e  touching 
the one below and t h e  one above. Such f o r t - l i k e  v i l l a g e s  a r e  
found mainly i n  the  narrow, gorge- l ike  v a l l e y s ,  and i n  the  more 
Open country of t h e  h i g h e r  r eg ions  houses s t a n d  by themselves o r  
i n  smal l  groups.  

The a g r i c u l t u r a l  a c t i v i t i e s  of t h e  people of  Humla extend over  
a very wide range of d i f f e r e n t  l e v e l s ,  and thus  involve  a high 



degree  of  s e a s o n a l  m o b i l i t y .  Unlike r e g i o n s  such a s  Khumbu and 
Dolpo, Hurnla c o n s i s t s  n o t  only of  ve ry  h igh  country  wi th  a  shor t  
c u l t i v a t i n g  s e a s o n ,  b u t  comprises a l s o  some r e l a t i v e l y  low 
v a l l e y s ,  where s h e l t e r e d  from ext remes  o f  c l i m a t e  crops such as 
r i c e  and m i l l e t  can be  grown i n  l i m i t e d  q u a n t i t i e s .  A t  higher 
e l e v a t i o n s  t h e s e  crops  r ecede ,  and buckwheat, b a r l e y ,  wheat, 
r a d i s h e s  and p o t a t o e s  p rov ide  t h e  s t a p l e  food.  

Humla i s  one of t h e  r eg ions  of  Nepal where t h e r e  is as  y e t  no 
a c u t e  s h o r t a g e  o f  l and ,  b u t  s i n c e  much o f  a r a b l e  acreage i s  mar- 
g i n a l  t h e r e  is  on ly  l i m i t e d  scope f o r  expansion o f  c u l t i v a t i o n ,  
and t h e  p o p u l a t i o n  could  n o t  i n c r e a s e  a g r i c u l t u r a l  production t o  
any g r e a t  e x t e n t  i f  t h e  income from o t h e r  s o u r c e s  should  decline 
a s  a r e s u l t  o f  a  s h i f t  i n  t r a d i n g  p a t t e r n s .  

The importance of  animal husbandry i n c r e a s e s  i n  propor t ion  t o  
t h e  a l t i t u d e  of  s e t t l e m e n t s .  I n  Lower Humla common c a t t l e  and 
b u f f a l o e s  a r e  k e p t  i n  l i m i t e d  numbers a s  an a d j u n c t  t o  the  farm- 
i n g  economy, b u t  a s  one moves t o  t h e  h i g h e r  r eg ions  one encount- 
e r s  f i r s t  c ross-breeds  between yak and common c a t t l e ,  and above 
10,000 f e e t  l a r g e  he rds  of  sheep and yak.  The he rd ing  of yak 
n e c e s s i t a t e s  s e a s o n a l  moves t o  h igh  p a s t u r e s ,  and t h i s  i s  f a c i l -  
i t a t e d  by t h e  possess ion  of a l t e r n a t i v e  houses w i t h i n  easy  reach 
of  g r a z i n g  grounds above the  t r e e  l i n e .  

Sheep and goa t s  a r e  o f  v i t a l  importance a s  t h e  only pack 
animals capable  of  n e g o t i a t i n g  t h e  very  d i f f i c u l t  r o u t e s  which 
l e a d  from Upper Humla through a  s e r i e s  of narrow r i v e r  gorges t o  
t h e  middle ranges .  Only t h e  owners of s i z e a b l e  f l o c k s  of sheep 
and g o a t s  can contemplate engaging i n  t h e  p r o f i t a b l e  s a l t  and 
g r a i n  t r a d e .  

The whole o f  Upper Humla i s  dependent on t h i s  t r a d e  and it i s  
the  r e c e n t  changes i n  t h e  t r a d e  p a t t e r n  caused by e x t e r n a l  fat- 
t o r s  which t h r e a t e n  t h e  p r o s p e r i t y  of the  e n t i r e  r eg ion .  The 
peop le  of  Humla a r e  aware of  t h e  g radua l  s h r i n k i n g  of  t h e i r  
economic b a s e ,  b u t  n e i t h e r  they themselves nor  t h e  adminis t ra tors  
concerned about  t h e i r  f u t u r e  can s e e  a  s o l u t i o n  t o  t h e  p rob lem 
r e s u l t i n g  from the  r e o r i e n t a t i o n  o f  t r a d e  b o t h  i n  T i b e t  and i n  
Nepal. 

The t r a d i t i o n a l  t r a d i n g  system of t h e  people of  Upper Humla 
was based on t h e  f a c t  t h a t  i n  T i b e t  g r a i n  i s  much more valuable 
than s a l t ,  wh i l e  i n  t h e  middle ranges of Nepal s a l t  could be 
exchanged f o r  a s  much a s  e i g h t  t imes  i t s  volume i n  g r a i n .  A t  



the time when communications between India  and the Nepalise low-  
lands were poor, and a b e l t  of malaria infes ted  jungles separated 
the Terai from the middle ranges, hardly any Indian s a l t  penetr-  
ated i n t o  Nepal and the e n t i r e  need f o r  s a l t  was met by imports 
from Tibet . 

A s  long as t h i s  s i t u a t i o n  pe r s i s t ed  and the whole of the Tibet- 
an border regions were open t o  t raders  from Nepal, the people of 
Humla were assured of good p r o f i t s  and a r e l a t ive ly  high standard 
of l iving. For i n  such Tibetan markets as Taklakot they could 
exchange the grain t h e i r  animals car r ied  across the passes f o r  
several times i t s  volume i n  s a l t ,  and they could obtain by b a r t e r  
unlimited q u a n t i t i e s  of wool as wel l  as any number of l i ve  anim- 
a ls  such as  sheep and yak. B u t  the coming of the Chinese and the 
r igid control  they imposed on the border t rade deprived the Nepal- 
ese of the p o s s i b i l i t y  of doing business with individual  trading 
partners.  They s t i l l  take grain t o  Tibe t  but  must s e l l  i t  a t  
government t rade depots a t  f ixed p r i ces  and purchase s a l t  a t  a 
rate determined by the Chinese. Thus there is  no longer any bar- 
gaining: the  quant i ty  of wool avai lable  t o  Nepalese is l imited 
and so  i s  the export  of l ivestock.  Even more ser ious ,  however, 
is the drop i n  the value of s a l t  i n  the middle ranges of Nepal. 
While old men of Humla remember the  days when they bartered s a l t  
i n  the region of Acham, Bajura and Raskot f o r  7-8 times the 
volume of r i c e ,  today the average exchange r a t e  i n  these areas i s  
1: 1 and the p r o f i t s  of the Humla people are  consequently grea t ly  
reduced. The reason f o r  t h i s  development i s  the easy a v a i l a b i l i t y  
of cheap Indian s a l t  i n  the southern regions. With the improve- 
ment of i n t e r n a l  communications Indian s a l t  i s  bound t o  creep 
deeper and deeper i n t o  the middle ranges of Nepal, and t o  undercut 
the Tibetan s a l t  brought there  by the people of Humla. 

The exact cycle of trade depends on the  location of the t raders  ' 
home v i l l age ,  but  an example from the v i l l ages  i n  the v ic in i ty  of 
Simikot w i l l  serve t o  demonstrate the pa t te rn  of movements i n -  
volved i n  the operations of the average t raders .  Those people who 
own flocks of carrier-sheep and goats undertake the f i r s t  t rading 
Journey t o  Taklakot immediately a f t e r  the harvest  of the winter 
crops a t  the end of June. They carry p a r t l y  r i c e ,  bar tered during 
the winter i n  the middle ranges and pa r t ly  barley grm-n i n  t h e i r  
own f i e lds .  In ~ a k l a k o t  they exchange grain f o r  s a l t .  In 1972 
the ra tes  were about 1:2+ bar ley:  s a l t ,  and 1:5 r i c e : s a l t .  On the 
way t o  and from Taklakot the sheep and goats a re  kept ,for some 
time on the r i ch  pastures  above Yari. Such t r i p s  may be repeated 
in July and August, u n t i l  the t raders  have accumulated a su f f i c -  
i en t  s to re  of s a l t  f o r  t h e i r  t rading expeditions t o  the middle 
ranges. After the end of the monsoon and the harvest of the 
Sumner crops, the t raders  s e t  out  with carrier-sheep and goats 



c a r r y i n g  s a l t ,  and move f i r s t  a long t h e  v a l l e y  of  the  Humla Karn- 
a l i  and then  a c r o s s  one o f  t h e  p a s s e s  l e a d i n g  s o u t h  t o  such r ice  
growing a r e a s  i n  t h e  middle ranges  a s  Bajang, Acham and Raskot. 
There they exchange t h e i r  s a l t  f o r  rice. I n  1972 t h e  usua l  r a t e  
was 1:1, o r  a t  t h e  most 5 measures of  r i c e  f o r  4 measures of s a l t .  
They b r i n g  t h e  r i c e  back t o  Humla, and i n  November s e t  ou t  f o r  a 
much longer  journey.  This  t ime they t a k e  a l l  t h e i r  sheep and 
g o a t s  w i t h  them, even ewes and lambs which a r e  n o t  used f o r  the 
c a r r y i n g  o f  loads .  Again they b a r t e r  s a l t  f o r  rice and sometimes 
o t h e r  g r a i n  grown i n  t h e  v a l l e y s  o f  the middle ranges.  Such 
g r a i n  is  used p a r t l y  f o r  t h e i r  own consumption dur ing  t h e  journey 
and p a r t l y  s t o r e d  w i t h  t r a d i n g  f r i e n d s  i n  p l a c e s  such as  Bajura 
and Acham. They then move s lowly f u r t h e r  s o u t h  l e t t i n g  t h e  
animals g raze  wherever t h e r e  a r e  p a s t u r e s ,  and f i n a l l y  they take 
t h e i r  c a r r i e r - s h e e p  t o  Nepalganj o r  Rajapur i n  t h e  T e r a i .  There 
they buy Ind ian  s a l t ,  u s u a l l y  f o r  cash which t h e y  o b t a i n  by s e l l -  
i n g  woollen b l a n k e t s  o r  d i s p o s i n g  of some animals f o r  s laughter .  
Th i s  I n d i a n  s a l t  i s  taken t o  t h e  middle ranges  and b a r t e r e d  there 
mainly f o r  r i c e .  The reason why t h e  Hindu v i l l a g e r s  o f  Acham and 
Raskot do n o t  f e t c h  I n d i a n  s a l t  themselves is  t h e i r  l ack  of 
t r a n s p o r t .  They have n e i t h e r  c a r r i e r - s h e e p  n o r  o t h e r  s u i t a b l e  
pack-animals . 

The Hurnla people  spend t h e  whole w i n t e r  on t h e s e  migra t ions ,  
f o r  i n  their own v i l l a g e s  there i s  a t  t h a t  t ime of  y e a r  no  
g r a z i n g  f o r  t h e i r  f l o c k s ,  and t h e  needs o f  animal husbandry thus 
co inc ide  w i t h  those  of the  g r a i n / s a l t  t r a d e .  By the  time the  
herdsmen a r e  ready t o  r e t u r n  t o  Humla i n  A p r i l  and e a r l y  May, 
t h e y  have accumulated a s t o r e  o f  r i c e  and o t h e r  g r a i n  which they 
now c a r r y  on t h e i r  sheep  and goa t s  t o  t h e i r  home v i l l a g e s .  

The d i f f e r e n c e  between t h e  exchange r a t e s  i n  T i b e t  and the  
middle ranges of Nepal c o n s t i t u t e s  t h e  p r o f i t  of t h e  t r a d e r s ,  and 
e n a b l e s  them n o t  only  t o  l i v e  themselves d u r i n g  p a r t  of the  Year 
on g r a i n  grown a t  a l t i t u d e s  much lower than t h a t  of Humla, b u t  
a l s o  t o  b r i n g  back more rice and o t h e r  g r a i n  than t h a t  requi red  
f o r  t h e i r  b a r t e r  t r a n s a c t i o n s  i n  Taklakot .  I n  t h i s  way they 
supplement w i t h  t h e  g r a i n  ob ta ined  by b a r t e r  t h e i r  s t o r e  of  home- 
grown g r a i n .  

This  rough o u t l i n e  of  t h e  p a t t e r n  of journeys and b a r t e r  tran- 
s a c t i o n s  does n o t  account  f o r  s e v e r a l  o t h e r  openings f o r  the  ex- 
change of Nepalese g r a i n  f o r  Tibetan  s a l t .  I n  t h e  Humla region 
t h e r e  a r e  s e v e r a l  t rade-marts  where a t  c e r t a i n  t imes ,  usuallY 
e a r l y  i n  November, T ibe tans  and men of such borde r  v i l l a g e s  as 
Yar i  s e l l  s a l t  and wool t o  people from t h e  lower r e g i o n s ,  and 
be fo re  t h e  Chinese had concen t ra ted  t h e  t r a d e  i n  Taklakot ,  there 



were s i m i l a r  mar ts  a t  other p o i n t s  of  the boundary. 

I t  i s  obvious t h a t  t h i s  whole e l a b o r a t e  p a t t e r n  o f  movements 
of people,  animals and goods depends on t h e  p o s s i b i l i t y  of s e l l -  
ing Tibetan  s a l t  t o  t h e  p roducers  o f  a s u r p l u s  of  r i c e  and g r a i n  
occupying t h e  middle ranges  of  Nepal. I f  t h e i r  needs were t o  be  
met e n t i r e l y  by s u p p l i e s  o f  cheap Ind ian  s a l t ,  t h e  whole system 
would break d m n .  The T ibe tans  could no  longer  d i spose  of  t h e i r  
s a l t  and t h e  people  o f  Humla would be unable t o  o b t a i n  t h e  g r a i n  
which they need f o r  scpplementing t h e i r  s t o r e s  of  home-grawn 
gra in .  For they would have no commodity t o  o f f e r  i n  exchange. 

The c o n s t r u c t i o n  o f  roads from t h e  T e r a i  i n t o  the  middle 
ranges, whi l e  no  doubt  b e n e f i c i a l  t o  t h e  t r a d e r s  o f  t h e  lowlands, 
would thus  have d i s a s t r o u s  e f f e c t s  on t h e  economy of  t h e  h igh 
a l t i t u d e  dwel l e r s  of t h e  nor the rn  border lands .  For t h e s e  popul- 
a t i o n s  cannot  s u b s i s t  s o l e l y  on t h e  y i e l d  of  t h e i r  l and ,  and i f  
deprived of t h e  p r o f i t s  from the  s a l t  t r a d e  they might be unable 
t o  maintain themselves i n  t h e i r  p r e s e n t  h a b i t a t .  Even t h e  seas -  
onal  migra t ions  of  t h e i r  he rds  of  sheep and g o a t s ,  n e c e s s i t a t e d  
by the  lack  of w i n t e r  g r a z i n g  i n  Humla, depend on t h e  s a l e  of  
s a l t  i n  t h e  middle ranges.  For wi thou t  t h e  p o s s i b i l i t y  of bar-  
t e r i n g  s a l t  f o r  g r a i n ,  t h e  herdsmen could n o t  f eed  themselves i n  
an a r e a  where they  have no o t h e r  sources  of supply.  

This l e a d s  one t o  the  conclus ion t h a t  by t h e  improvement o f  
communications i n  t h e  lower r eg ion ,  r i g h t l y  deemed advantageous 
f o r  the  economic development of i t s  i n h a b i t a n t s ,  t h e  economic 
b a s i s  of such zones of h igh a l t i t u d e  a s  Humla and Mugu may w e l l  
be i r r e p a r a b l y  damaged. Th i s  danger,  though c l e a r l y  looming on 
the  hor izon ,  i s  f o r t u n a t e l y  n o t  y e t  imminent. For the  t e r r a i n  i s  
Such t h a t  cons ide rab le  time w i l l  e l a p s e  be fo re  motorable roads 
can be d r iven  i n t o  t h e  middle ranges o f  Western Nepal. U l t i m -  
a t e l y ,  however, Tibetan  s a l t  w i l l  be r ep laced  by t h e  cheaper 
Indian s a l t ,  and the  people  of Humla w i l l  i n e v i t a b l y  s u f f e r  from 
the l o s s  o f  t h e i r  markets.  

A s i t u a t i o n  ve ry  d i f f e r e n t  from t h a t  p r e v a i l i n g  i n  Humla has  
a r i s e n  among t h e  Sherpas of Khumbu. Even a genera t ion  ago the  
P a t t e r n  of l i f e  i n  the two a r e a s  had much i n  common, even though 
among t h e  Sherpas t h e r e  were r i c h  merchants engaged i n  t r a d e  w i t h  
Shigatse  and Lhasa who had no comparable coun te rpa r t s  i n  Humla. 
Now, however, the  economic scene  i n  Khumbu has undergone changes 
much more profound than t h o s e  a f f e c t i n g  the  Bhotias of the 
Karnali  zone. The reasons  f o r  t h e  d i f f e r e n t  pace o f  change a r e  
manifold. F i r s t l y  t h e  Chinese r e s t r i c t i o n s  on t r a d e  w i t h  Khumbu 



seem t o  be much more severe  than those imposed on the f l m  of 
goods between Humla and Taklakot.  Secondly, t h e  operations of the 
l a r g e r  Sherpa merchants were geared t o  long-distance trade on 
goods of much g r e a t e r  v a r i e t y  than t h a t  of the  commodities bart- 
e r e d  by the  f a r  l e s s  ambitious t r a d e r s  of Humla. The f a c t  that 
t r a d e r s  from Nepal a r e  no l m g e r  allowed t o  t r a v e l  deep i n t o  Tibet  
o r  even maintain contac t s  w i t h  Tibetan business  pa r tne r s  has h i t  
t h e  Sherpas much more severe ly  than the  Bhotias of Humla who had 
always concentra ted on t r ade  with the  i nhab i t an t s  of the nearby 
border  a r ea s .  Thi rd ly ,  the  Sherpas had the  p o s s i b i l i t y  of 
switching t h e i r  ene rg i e s  from t rade  t o  mountaineering and tourism 
whereas Humla was u n t i l  very r ecen t ly  an a r ea  c losed t o  foreign- 
e r s ,  and s o  f a r  has  not  a t t r a c t e d  any t o u r i s t s .  Thanks t o  the 
new p o s s i b i l i t i e s  of employment i n  the  t o u r i s t  i ndus t ry ,  the 
Sherpas '  economic prospec ts  f o r  t he  fu tu re  are  more favourable 
than those of the  Humla people ,  b u t  a g a i n s t  t h i s  must be s e t  the 
f a r  g r e a t e r  d i s rup t ion  of t h e i r  t r a d i t i o n a l  p a t t e r n  of l i f e  
brought about by the  i n f l u x  of t o u r i s t s  and the  pe r iod i c  absence 
of l a rge  numbers of Sherpa men on mountaineering expedit ions and 
t rekking  tou r s .  

While a t  the  time of the  f l i g h t  of the  Dalai  Lama from Tibet 
i n  1959 t h e  f r o n t i e r  between Khumbu and the  Tingr i  d i s t r i c t  was 
completely c losed,  l a t e r  t he  Chinese allowed a very l imited trade 
i n  a few b a s i c  commodities. But no Tibetan i s  permitted t o  cross 
the  f r o n t i e r ,  and Nepalese c i t i z e n s  may only t r a v e l  as  f a r  as 
T i n g r i ,  and must s e l l  t h e i r  goods t o  an o f f i c i a l ,  Chinese-run 
t r ad ing  depot.  A few e n t e r p r i s i n g  Sherpas of Khumbu occasionallY 
s t i l l  ca r ry  some loads of g r a i n  across  the Nangpa La and receive 
from the  Chinese s a l t  and sometimes smal l  q u a n t i t i e s  of wool i n  
exchange. The goods involved,  however, meet only l o c a l  needs, 
and the  Chinese do no t  encourage t rade  on t h e  la rge  s ca l e  such as 
e x i s t e d  before  they imposed t h e i r  r u l e  on Tibe t .  

The dwindling of the Sherpas' t rade  with T i b e t  n o t  only dep- 
r i ved  profess iona l  t r a d e r s  of t h e i r  l i ve l i hood ,  b u t  had a l so  an 
adverse e f f e c t  on the  t r a d i t i o n a l  c r a f t s  of fiumbu. AS long as 
Tibetan wool was imported i n  s u b s t a n t i a l  q u a n t i t i e s ,  weaving 
f l ou r i shed ,  and the Sherpas produced a va r i e ty  of woollen cloth 
f o r  t h e i r  own use as  we l l  as f o r  s a l e  i n  o the r  p a r t s  of Nepal. 
Newly immigrant Khamba women, expe r t  i n  weaving, were much i n  
demand. They were pa id  a da i l y  wage and t h e i r  employers supplied 
them with food as long as they worked i n  t h e i r  houses. Today one; 
r a r e ly  sees  women weaving, and the  Sherpas a re  desperate ly  short 
of warm, woollen c lo th .  A s  a r e s u l t  of t h i s  shortage standards 
of c lo th ing  have de t e r io r a t ed ,  and while women continue t o  wear 
t h e i r  t r a d i t i o n a l  d ress  of Tibetan s t y l e ,  few men wear the  ~0011-  

en c lothes  and boots ,  which as  l a t e  as 1957 were un iversa l  among 



Khumbu Sherpas.  They have l a r g e l y  been rep laced  by an assor tment  
of mountaineering d r e s s  and o t h e r  c l o t h e s  of  modern type .  

During t h e  p a s t  decade there has  been a r a p i d  development o f  
tourism, and whi le  p rev ious  l y  only o rgan i sed  mountaineering exped- 
i t i o n s  and a few s c h o l a r s  ventured  i n t o  t h e  remoter  mountain 
regions of  Nepal, t r e k k i n g  h a s  become a s p o r t  a t t r a c t i n g  i n c r e a s -  
ing  numbers of  f o r e i g n  t o u r i s t s .  Being exper ienced i n  work wi th  
fo re igners  and themselves e n t e r p r i s i n g  and used t o  long-dis tance  
t rave  1, t h e  Sherpas proved e x c e l l e n t  guides  and c a w  s e r v a n t s ,  
and today they a r e  employed n o t  only f o r  t o u r s  t o  the  Sherpa 
country, b u t  a l s o  f o r  t r e k k i n g  i n  Western Nepal. 

Khumbu i t s e l f  has seen  a s p e c t a c u l a r  r i s e  i n  t o u r i s t  t r a f f i c .  
During t h e  seven months I s t a y e d  t h e r e  i n  1957 t h e  a r e a  was v i s -  
i t e d  only by one Swiss o f f i c i a l  of  F.A.O. and two mountaineers. 
In twelve months between J u l y  1969 and June 1970, 642 t o u r i s t s  
with t r e k k i n g  p e r m i t s  checked i n  a t  t h e  p o l i c e  s t a t i o n  of  Namche 
Bazar, and i n  t h e  n ine  months from J u l y  1970 u n t i l  t h e  beginning 
of A p r i l  1971 t h e  number of  t o u r i s t s  w a s  533. Ne i the r  o f  t h e s e  
f i g u r e s  i n c l u d e s  the members of o rgan i sed  mountaineering exped- 
i t i o n s .  I n  t h e  s p r i n g  of 1971 t h r e e  major e x p e d i t i o n s  were oper- 
a t i n g  i n  t h e  Khumbu a r e a :  an i n t e r n a t i o n a l  Mount E v e r e s t  exped- 
i t i o n ,  a South Korean Lhotse exped i t ion  and a Japanese exped i t ion  
climbing on a minor peak.  The Mount E v e r e s t  exped i t ion  a lone  
employed 60 Sherpas ,  i n c l u d i n g  t h r e e  s i r d a r ,  high a l t i t u d e  
cl imbers,  cooks, k i t c h e n  boys and wood c a r r i e r s .  

The r a t e s  o f  pay commanded by Sherpas employed by mountaineer- 
ing  e x p e d i t i o n s  a r e  h igh by Nepalese s t andards .  ~ i r d a r  a r e  p a i d  
an average d a i l y  wage of R s .  25, high a l t i t u d e  c l imbers  and cooks 
R s .  15,  and p o r t e r s  c a r r y i n g  s u p p l i e s  and wood t o  t h e  base-camp 
R s .  lo. These d a i l y  wages do n o t  r e p r e s e n t  t h e  e n t i r e  income of 
the  more s e n i o r  mountaineering Sherpas.  S i r d a r  o f t e n  a c t  as 
Contrac tors  f o r  t h e  supply  o f  l o c a l  produce such as p o t a t o e s ,  
f r e sh  meat, eggs ,  vege tab les  and even r i c e ,  and t h e i r  p r o f i t  mar- 
gin may be cons ide rab le .  Moreover, t h e  custom has  grown up t h a t  
a t  t h e  end of an exped i t ion  t h e  Sherpas p a r t i c i p a t i n g  i n  t h e  
a c t u a l  cl imbing a r e  given t h e i r  p e r s o n a l  equipment, i r -c luding t h e  
valuable down jacke t s  and s l e e p i n g  sacks .  Such i t e m  a r e  p a r t l y  
r e t a i n e d  f o r  t h e i r  own and t h e i r  f a m i l y ' s  use ,  and p a r t l y  s o l d  
t o  t o u r i s t s  e i t h e r  a t  Namche Bazar o r  i n  Kathmandu. 

In v i l l a g e s  such as Khumjung and Khunde about  70% of the  house- 
holds con ta in  a t  l e a s t  one member sometimes engaged i n  work con- 
nected w i t h  mountaineering and tour ism,  and some of the  younger 



men spend a s  much as e i g h t  o r  n i n e  months o f  t h e  y e a r  away from 
t h e i r  v i l l a g e .  The f a c t  t h a t  n w a d a y s  many Sherpas a r e  employed 
i n  t r e k k i n g  work i n  wes te rn  Nepal makes it imposs ib le  f o r  them t o  
r e t u r n  home i n  between p e r i o d s  of  employment, and s o m  of them 
have secondary  e s t a b l i s h m e n t s  i n  Kathmandu, where they can be 
jo ined  by their wives .  For t h e  p a s t  f i f t e e n  y e a r s  some Sherpas 
have a l s o  worked a s  s e r v a n t s  i n  t h e  houses o f  Europeans and 
Americans, and such men t end  t o  b r i n g  t h e i r  whole family t o  
Kathmandu. Even those  whose economic base  has s h i f t e d  t o  the 
Nepal Val ley  r e t a i n  t h e i r  houses and land-holdings i n  Khumbu, and 
i n t e n d  no  doub t ,  t o  r e t u r n  t h e r e  i n  t h e i r  o l d  age. No man of 
Khumjung o r  Khunde h a s  a y e t  s o l d  h i s  house and permanently moved 
t o  Kathmandu, b u t  t h r e e  men o f  Namche Bazar d i d  so. Seeing no 
p r o s p e c t s  f o r  e a r l y  r e v i v a l  o f  t r a d e  i n  Khumbu, they l e f t  t h e i r  
home and a r e  t r y i n g  t o  develop b u s i n e s s  e n t e r p r i s e s  i n  Kathmandu. 

Apart  from t h e  cash e a r n i n g s  of Sherpas  employed by mountain- 
e e r s ,  t o u r i s t s  and f o r e i g n  r e s i d e n t s ,  t h e  economy of Khumbu bene- 
f i t s  a l s o  from t h e  payments of  t o u r i s t s  f o r  s u p p l i e s  and accomrno- 
d a t i o n  whi le  they a r e  i n  Sherpa v i l l a g e s .  The t r a d i t i o n  of 
h o s p i t a l i t y  t y p i c a l  of  Sherpas and T i b e t a n s ,  makes i t  easy  f o r  
t o u r i s t s  t o  f i n d  s h e l t e r  and food i n  Sherpa houses ,  and what 
began a s  c a s u a l  ad hoe arrangements i s  i n  the  p rocess  of  being 
developed a s  a r e g u l a r  bus iness .  One p r o g r e s s i v e  Sherpa of Khunde 
has a l r e a d y  b u i l t  an a t t r a c t i v e  annexeto h i s  house wi th  the  ex- 
p r e s s  purpose o f  l e t t i n g  i t  t o  t o u r i s t s ,  and o t h e r s  a r e  planning 
t o  t u r n  whole houses i n t o  s imple  i n n s .  

The i n f l u x  of cash and t h e  r e s u l t i n g  monet iza t ion  of the 
Sherpa  economy f i n d s  e x p r e s s i o n  i n  t h e  o p e r a t i o n  of  a weekly 
market  i n  Namche Bazar,  where the  t r a d i n g  i s  a lmos t  e n t i r e l y  i n  
cash.  Although Namche Bazat was always a s e t t l e m e n t  of t r a d e r s  
and a p l a c e  v i s i t e d  by T ibe tans  who came t h e r e  t o  b a r t e r  t h e i r  
goods f o r  Nepalese commodities, it was n o t  the  s i t e  of a regular  
market .  I n  1965, however, t h e  l o c a l  panchayat  encouraged the  
e s t a b l i s h m e n t  of  a weekly market  where s u p p l i e r s  of g r a i n  and 
o t h e r  produce of  t h e  middle ranges can s e l l  t h e i r  commodities t o  
t h e  people of Khumbu. Th i s  weekly market  i s  now a w e l l  e s t a b l i -  
shed  i n s t i t u t i o n  and it i s  e s t i m a t e d  t h a t  the  u s u a l  turnover  on a 
bazaar-day i s  Rs. 12,000 - 15,000. An average of 200 - 400 
people  from the  regions  sou th  of the  Sherpa country b r i n g  t h e i r  
wares t o  Namche, and Sherpas from a l l  t h e  v i l l a g e s  of  Khumbu 
g a t h e r  t o  make t h e i r  purchases .  The s e l l e r s ,  most of whom Come 
from d i s t a n c e s  of  t h r e e  t o  s i x  days '  journey a r e  known by the 
g e n e r i c  term of Dakre. Most of  them a r e  Rais ,  b u t  t h e r e  a r e  a l so  
some C h e t r i s  and members of  o t h e r  Hindu c a s t e s  among t h e  men and 
women who c a r r y  s u p p l i e s  t o  Namche Bazar. Rice ,  maize and m i l l e t  
a r e  t h e i r  main wares,  b u t  some of the  men a l s o  b r i n g  wheat,  f lour 



of va r ious  g r a i n s ,  bananas ,  eggs  and  ch ickens .  They g a t h e r  on an 
open s i t e  j u s t  o u t s i d e  t h e  v i l l a g e  and s i t  dawn i n  rcws beh ind  
t h e i r  b a s k e t s ,  c a l l i n g  o u t  the p r i c e  o f  t h e i r  goods. 

In  A p r i l  1972 rice was s o l d  a t  t h i s  marke t  f o r  R s .  12 p e r  pathi ,  
a  measure of  c a p a c i t y  co r r e spond ing  roughly  t o  1 g a l l o n ,  and 
knming that  p r i c e s  t e n d  t o  g o  up b e f o r e  t h e  n e x t  r i c e  h a r v e s t ,  
Sherpas bought  l a r g e  q u a n t i t i e s  t o  b u i l d  up a  s t o r e  f o r  t h e  mon- 
soon. T r a n s a c t i o n s  were i n  c a s h ,  and t h e  l a r g e  bund le s  o f  t e n  
rupee n o t e s  produced  by same She rpas  were a  s i g h t  seldom s e e n  i n  
the Khumbu of t h e  1950s.  The amount of  cash c i r c u l a t i n g  i n  Khumbu 
is  s o  g r e a t  t h a t  p e o p l e  from t h e  lower  coun t ry  jok ing ly  s a y  that  
" t h e r e  must be  a  mint  i n  Khumbu p roduc ing  a l l  t h i s  money.". I 
have a l s o  h e a r d  She rpas  s a y  t h a t  t h e i r  peop le  a r e  n o t  used t o  
budget ing,  and when t h e y  have cash  i n  t h e i r  hands ,  t hey  spend i t  
o f t en  on n o n - e s s e n t i a l s .  Thus w h i l e  i n  1957 s u g a r  w a s  unobta in-  
able i n  Khumbu, now She rpas  buy c o n s i d e r a b l e  amounts, and o f t e n  
dr ink t e a  w i t h  s u g a r  and mi lk ,  r a t h e r  t han  the  T i b e t a n  s a l t e d  
tea .  

The t r a d e r s  from t h e  middle ranges  s e l l  a l l  t h e i r  wares  f o r  
cash, and do n o t  buy any th ing  from t h e  She rpas .  The e r a  o f  b a r -  
t e r  has  c l e a r l y  come t o  an end ,  and s o  h a s  buying  on c r e d i t .  
P rev ious ly ,  R a i s  came t o  Namche Baza t  and exchanged g r a i n  f o r  
Tibe tan  s a l t .  The Namche merchants  s t o r e d  t h e  g r a i n  and then  
s o l d  it  t o  Sherpas  from o t h e r  v i l l a g e s ,  o f t e n  on c r e d i t .  Nowa- 
days o n l y  peop le  w i t h  ready  money go  t o  t h e  weekly market  and buy 
g r a i n  f o r  cash.  However, t h e r e  i s  s t i l l  some scope  f o r  c r e d i t  
t r a n s a c t i o n s .  Wealthy Sherpas  purchase  i n  t h e  weekly market  rice 
and o t h e r  g r a i n  on s p e c u l a t i o n ,  and s t o r e  it  i n  t h e i r  houses .  
When t h e  p r i c e  h a s  r i s e n  t h e y  s e l l  i t  t o  o t h e r  Sherpas  e i t h e r  f o r  
cash o r  on c r e d i t .  I n  1970 t h e  p r i c e  o f  r i c e  went up t o  Rs. 18  
Pe r  pathi ,  t h u s  e n a b l i n g  men who had s t o r e d  s u p p l i e s  t o  make a  
P r o f i t  o f  33% w i t h i n  l e s s  t han  h a l f  a  y e a r .  

While t h e  o l d  e s t a b l i s h e d  t r a d e r s  o f  Namche Bazar undoubtedly 
engage i n  such  t r a n s a c t i o n s ,  buying  and s e l l i n g  g r a i n  i s  no 
s u b s t i t u t e  f o r  t h e  l a r g e  s c a l e  T i b e t a n  t r a d e  which was t h e  main- 
s t a y  of  their b u s i n e s s .  They had t h e r e f o r e  t o  look f o r  new 
Sources of income. Some of them found t h o s e  i n  work f o r  t o u r i s t s ,  
while o t h e r s  developed t r a d e  w i t h  t h e  Kathmandu v a l l e y .  Con tac t  
w i t h  t h e  o u t s i d e  wor ld  and i n  p a r t i c u l a r  w i t h  f o r e i g n e r s  has  . 
given t h e  Sherpas  a  t a s t e  f o r  manufactured goods and such  comod- 
1tie.s a s  s u g a r ,  b i s c u i t s ,  I n d i a n  t e a ,  condensed m i l k ,  s oap ,  
e l e c t r i c  t o r c h e s ,  gym s h o e s ,  and a  v a r i e t y  of  c l o t h i n g .  AS wool- 
len hand-woven m a t e r i a l s  a r e  now i n  s h o r t  s u p p l y ,  t h e r e  i s  a grow- 
ing  demand f o r  c o t t o n  t e x t i l e s ,  and some of  t h e  Namche t r a d e r s  
have begun t o  buy such goods i n  Kathmandu and t o  t r a n s p o r t  them 
t o  Khumbu, where they  s e l l  them t o  Sherpas  who have cash  t o  s p a r e .  



Thus, the  north-south ax is  of the  t r a d i t i o n a l  t rade  has partly 
been replaced by a flow of t rade  along a route  running roughly 
from e a s t  t o  west. There i s  a l s o  s t i l l  some t rade  with the Terai, 
bu t  this i s  diminishing as  the  Sherpas can no longer produce the 
Tibetan goods which they used t o  s e l l  t h e r e ,  and f o r  those buying 
goods f o r  cash Kathmandu i s  a more convenient source of supply. 

The p a r t i a l  transformation of the economy of Khumbu has had 
considerable repercussions on the s o c i a l  l i f e  of the Sherpas. Two 
phenomena a r e  immediately apparent t o  anyone who knew Khumbu be- 
fore  ex te rna l  events  disrupted the  t r a d i t i o n a l  economic pattern: 
the  composition of v i l l a g e  soc ie ty  has become unbalanced because 
of the  absence of a large percentage of the young men during the 
g r e a t e r  p a r t  of the year ,  and economic power has sh i f t ed  from the 
o lder  men of long es tab l i shed  Sherpa famil ies  t o  young and 
middle-aged men who are  not necessar i ly  of famil ies  enjoying 
inhe r i t ed  high s t a t u s .  

In  my book The She-t as of Nepal I have shown t h a t  as l a t e  as 
1957 the  v i l l ages  of Khumbu were v i r t u a l l y  autonomous except for 
the levy of a very modest land-tax by the  government of Nepal. 
The task of co l l ec t ing  t h i s  t ax  was en t rus ted  t o  a number of pro- 
minent men know as pembu, who stood i n  a - usual ly hereditary - 
patron re la t ionship  t o  the men who paid them t h e i r  land-tax. 
Other c i v i c  tasks and r e s p o n s i b i l i t i e s ,  the enforcement of rules 
l a i d  down by the  v i l l a g e  assembly, and the cont ro l  of such nat- 
u r a l  resources as the  v i l lage- fores ts  , were a l loca ted  according 
t o  a system of ro t a t ion  combined with the  informal select ion of 
men s u i t a b l e  f o r  various o f f i ces .  The system worked well a t  a 
time when the village-communi t i e s  were l a rge ly  self-contained and 
contacts with outs iders  were s l i g h t .  Though i n  theory the laws 
of the s t a t e  applied t o  Khumbu as much as t o  any other  pa r t  of t h e  
kingdom, i n  p rac t i ce  no outs ide agency intervened i n  the affairs  
of the Khumbu people, as long as they 'arranged t o  pay the annual 
revenue t o  the appropriate government o f f i c e ,  which was located at 
Okhaldunga , the d i s  t r i  c t  headquarters . 

With the improvement of communications and the establishment 
a type of grass-root democracy based on the panchayat system 
throughout Nepal i n  1963, the Sherpas were inevi tab ly  drawn into a 
wider p o l i t i c a l  network. Khumbu i s  now divided i n t o  two wards; 
one cons is t s  of Khumjung , Khunde , Phortse,  Tengboche, ~angboche 
and Dingboche , and the other  ward consis ts  of Namche Bazar and the 
e n t i r e  Thami-Thamote area.  Each of these wards has a separate 
panchayat headed by a chairman (pradhan pmch)  . The ordinary 
panchayat members who represent the population of the vil lagest 
comprised within the ward, are e l ec t ed  informally by a show of 



hands b u t  a  b a l l o t  i s  conducted f o r  the  p o s i t i o n  o f  chairman. 
Amonc, t h e  panchayat  members t h e r e  a r e  s e v e r a l  women and i n  the  
ward inc lud ing  Namche a  woman r e c e n t l y  won t h e  e l e c t i o n  i n  the  
contest  f o r  t h e  chairmanship.  Th i s  r e f l e c t s  t h e  enhanced p o s i t i o n  
of women r e s u l t i n g  a t  l e a s t  p a r t l y  from t h e  f r e q u e n t  absence of  
men on e x p e d i t i o n  and t r e k k i n g  b u s i n e s s .  

The v i l l a g e  panchayat  l e v i e s  a  s m a l l  house-tax,  ranging from 
R s .  2 f o r  a  b i g  house t o  R s .  % f o r  t h e  s m a l l e s t  house,  and 50% of  
t h i s  t a x  i s  used f o r  v i l l a g e  purposes while 50% goes t o  t h e  d i s -  
t r i c t  panchayat.  The v i l l a g e  panchayat  may, moreover, apply t o  
the d i s t r i c t  panchayat  f o r  funds f o r  development p r o j e c t s .  The 
chairman of t h e  panchayat  a c t s  a s  a  l i n k  between the  people  of  
the ward and t h e  d i s t r i c t  panchayat .  

The panchayat  a l s o  mediates i n  d i s p u t e s ,  such a s  arguments 
about t h e  boundar ies  of f i e l d s .  My Sherpa informants  voiced t h e  
view t h a t  t h e  method of d e a l i n g  wi th  d i s p u t e s  has  b a s i c a l l y  rem- 
ained unchanged, and t h a t  t h e  panchayat  members a c t  i n  the  same 
way as  p rev ious ly  t h e  pembu and naua d i d .  

The es tab l i shment  of s t a t u t o r y  panchayats  has  n o t  made t h e  
i n s t i t u t i o n  of naua o r  ' v i l l a g e  guardians  ' o b s o l e t e .  Such v i l l -  
age guardians a r e  s t i l l  be ing  appointed ,  t h e i r  s e l e c t i o n  being 
the r e s u l t  of in fo rmal  d i s c u s s i o n  i n  v i l l a g e s  such a s  Khumjung o r  
Khunde o r  determined by a  system of automat ic  r o t a t i o n  such a s  i n  
Phortse.  Mat ters  such a s  the u t i l i s a t i o n  o f  p a s t u r e s  a r e  s t i l l  
being d e a l t  w i t h  by t h e  v i l l age -guard ians ,  b u t  i t  would seem t h a t  
t h e i r  importance i s  diminishing even though a t  p r e s e n t  t h e  i n s t i t -  
ution co-exis ts  wi th  t h e  new panchayat  system. 

Sherpa v i l l a g e s  used t o  be c h a r a c t e r i s e d  by t h e i r  u n i t y  of 
Purpose and t h e  absence of f ac t iona l i sm.  The i n t e r e s t s  of  t h e  
v i l l a g e r s  were seldom i n  c o n f l i c t ,  and d i s p u t e s  between i n d i v i d -  
uals  could u s u a l l y  be s e t t l e d  by mediat ion.  The v i l l a g e  was the  
foca l  p o i n t  of t h e  a s p i r a t i o n s  of a l l  i n h a b i t a n t s ,  and economic 
advancement and t h e  build-up of p r e s t i g e  was cons idered  i n  t h e  
terms of a  man's p o s i t i o n  w i t h i n  t h e  v i l l a g e  community. Now, 
however, t h e  focus of many Sherpas '  i n t e r e s t s  has  s h i f t e d  t o  the  
economic p o s s i b i l i t i e s  provided by tourism, and success  i n  this 
Sphere and i n  bus iness  e n t e r p r i s e s  l o c a t e d  i n  Kathmandu, provides  
an a l t e r n a t i v e  t o  t h e  a c q u i s i t i o n  of in f luence  i n  l o c a l  a f f a i r s .  
There a r e  a l s o  i n d i c a t i o n s  t h a t  Sherpa v i l l a g e s  a r e  no longer  
always u n i t e d  i n  t h e i r  r e a c t i o n  t o  e v e n t s  and p r o p o s i t i o n s  o r ig -  
ina t ing  o u t s i d e  t h e  conf ines  of Sherpa s o c i e t y .  This  became 
obvious when a  consortium dominated by a  Japanese group began the  



b u i l d i n g  o f  a h o t e l  on a s i t e  cons ide red  by the  people  of Khumjung 
a s  b e i n g  p a r t  of  t h e i r  v i l l a g e  land.  The employment provided by 
t h e  p r o j e c t  was of  obvious advantage t o  t h e  v i l l a g e r s ,  b u t  there 
was unders t andab le  r e sen tment  abou t  t h e  d e s t r u c t i o n  of f o r e s t  
i n v o l v e d  i n  t h e  scheme. I n  t h e  assessment of  the  balance of 
advantages and d i sadvan tages  o f  t h e  h o t e  1 p r o j e c t ,  t h e  v i l l age  
s p l i t ,  and i n d i v i d u a l s  took up p o s i t i o n s  according t o  t h e  personal 
b e n e f i t s  they cou ld  e x p e c t  from the scheme. 

Th.ere i s  an obvious c o n f l i c t  between t h e  i n t e r e s t s  of the 
o l d e r  men w i t h  c o n s i d e r a b l e  ho ld ings  o f  l and  and herds  of c a t t l e ,  
who depend f o r  t h e i r  farming on h i r e d  l a b o u r ,  and younger men, 
who s e e  t h e i r  f u t u r e  i n  the  development of tour ism and want t o  
s e l l  t h e i r  l abour  a t  t h e  h i g h e s t  p o s s i b l e  r a t e .  Such p ro jec t s  as 
t h e  new h o t e l  n e a r  Khumjung impinge on t h e  supply  of  labour,  and 
a r e  hence frowned upon by t h e  e s t a b l i s h e d  landowners, while they 
a r e  welcomed by younger men keen t o  t a k e  advantage of  modern 
developments . 

An i m p o r t a n t  f a c t o r  i n  t h e  change of t h e  s o c i a l  cl imate i s  the 
educa t ion  scheme i n i t i a t e d  and f inanced  by S i r  Edmund Hi l l a ry  i n  
1961. A t  p r e s e n t  t h e r e  a r e  s i x  s c h o o l s  i n  Khumbu, and 43% of the 
c h i l d r e n  of  s c h o o l  age a r e  e n r o l l e d  a s  p u p i l s  of these  schools 
even though they do n o t  n e c e s s a r i l y  a t t e n d  throughout  the  year. 

The i n t e l l e c t u a l  and s p i r i t u a l  l i f e  of the Sherpas has devel- 
oped w i t h i n  t h e  framework of T ibe tan  Buddhism. ~ o n a s t e r i e s  were 
the c e n t r e s  of  a l l  c u l t u r a l  a c t i v i t i e s ,  and v i l l a g e  r i t u a l s  Were 
performed according t o  Buddhist  t r a d i t i o n s  . Lamas provided 
educa t ion  b o t h  f o r  t h o s e  p r e p a r i n g  f o r  a r e l i g i o u s  l i f e ,  and for  
boys wi thou t  such a s p i r a t i o n s  b u t  i n t e n t  on acqu i r ing  t h e  ab i l i ty  
t o  r e a d  and w r i t e  f o r  bo th  p r a c t i c a l  and r e l i g i o u s  purposes. 
U n t i l  r e c e n t l y  t h e r e  was no a l t e r n a t i v e  t o  t h i s  type of education, 
and lamas never  lacked p u p i l s  anxious t o  p r o f i t  from t h e i r  s k i l l  
and wisdom. 

The f i r s t  h a l f  of t h e  t w e n t i e t h  century  saw a g r e a t  expansion 
of r e l i g i o u s  i n s t i t u t i o n s  i n  Khumbu and So lu ,  and t h e  Sherpa 
country  as  a whole was a most f e r t i l e  s o i l  f o r  t h e  growth of 
Buddhist  c u l t u r e  and ideology.  When I v i s i t e d  Khumbu i n  1953 
and 1957 t h e  monaster ies  of Tengboche and Thami were th r iv ing  
i n s t i t u t i o n s ,  and t h e  number of novices  seemed t o  augur well for 
t h e i r  f u t u r e  development . 

I n  1971, however, the scene had changed. The major i ty  of the 



Sherpas were undoubtedly  s t i l l  f i r m  b e l i e v e r s  i n  t h e  Buddhis t  
doc t r ine  and t h e r e  w a s  n o  s i g n  o f  t h e  appearance  o f  any r i v a l  
ideology. But  t h e  p r a c t i c a l  i n t e r e s t  i n  r e l i g i o u s  i n s t i t u t i o n s  
and performances had  n o t i c e a b l y  d imin i shed .  Th i s  w a s  most clear- 
l y  apparent  i n  the monastery o f  Tengboche. I n  1957 t h e  monas t i c  
community c o n s i s t e d  of  t h e  r e i n c a r n a t e  a b b o t  and 32 monks of  a l l  
ages. By 1971 t h e  number o f  monks had dropped t o  14,  and o n l y  
two were boys i n  t h e  e a r l y  s t a g e s  of  their t r a i n i n g  as monks. 
Three monks had r e c e n t l y  d i e d ,  b u t  n i n e  had l e f t  t o  r e t u r n  t o  
s e c u l a r  l i f e .  Two o f  them had  j o i n e d  t h e  Makalu e x p e d i t i o n  o f  
1971 a s  p o r t e r s  w i t h o u t  even  in fo rming  t h e  abbot .  The r e i n c a r n -  
a t e  lama spoke s a d l y  abou t  t h e  d e c l i n e  i n  r e l i g i o u s  f e r v o u r  and 
learn ing .  Hard ly  any of  t h e  remain ing  monks were i n t e r e s t e d  i n  
s c h o l a r s h i p ,  and w h i l e  t h e y  were s t i l l  keen on such  r i t u a l  p e r -  
formances as t h e  Mani rimdu, which has  become a  t o u r i s t  a t t r a c t -  
ion ,  t hey  c a r e d  l i t t l e  a b o u t  t h e i r  deepe r  c o n t e n t .  The outward 
appearance o f  t h e  monastery confirmed t h e  waning i n t e r e s t  o f  bo th  
monks and laymen. 

While i n  t h e  p a s t  She rpas  gave r i c h  dona t ions  t o  r e l i g i o u s  
i n s t i t u t i o n s ,  t h e  p r e s e n t  g e n e r a t i o n  i s  much l e s s  generous .  Most 
of the  cash  i s  now i n  t h e  hands o f  young men,who, though n o t  o u t -  
spokenly i r r e l i g i o u s  , have  l i t t l e  i n t e r e s t  i n  g a i n i n g  m e r i t  by 
devot ing t h e i r  w e a l t h  t o  t h e  s u p p o r t  of r e l i g i o n .  P r e v i o u s l y  o l d  
men c o n t r o l l e d  much of t h e  wea l th  o f  Khumbu, and many of  them 
spen t  l a v i s h l y  t o  m a i n t a i n  monas t e r i e s ,  b u i l d  r e l i g i o u s  monuments 
such a s  chorten and mani-walls  and commission r i t u a l  per formances .  
It i s  s i g n i f i c a n t  t h a t  w i t h i n  t h e  p a s t  decade i n  t h e  whole 
Khumjung-Khunde a r e a  n o t  a  s i n g l e  rock i n s c r i p t i o n  h a s  been newly 
carved, whereas i n  e a r l i e r  y e a r s  many were commissioned t o  g a i n  
mer i t  o r  t o  commemorate a deceased  r e l a t i v e  who would b e n e f i t  
from t h e  a c q u i r e d  m e r i t .  

The s i t u a t i o n  i n  which t h e  Sherpas  f i n d  themselves  today  does  
no t  conform t o  t h e  u s u a l  p a t t e r n  of  t h e  i n t e g r a t i o n  of e t h n i c  
m i n o r i t i e s  i n t o  l a r g e r  economic and p o l i t i c a l  s y s  t e m s .  The 
te rmina t ion  of t h e i r  t r a d i t i o n a l  c o n t a c t s  w i t h  T i b e t  through 
P o l i t i c a l  e v e n t s  o u t s i d e  t h e i r  c o n t r o l  h a s  f o r c e d  them t o  r e o r i -  
e n t a t e  t h e i r  economy and t o  s eek  new s o u r c e s  o f  income. But  un- 
l i k e  many o t h e r  communities i n  s i m i l a r  s i t u a t i o n s ,  such  as f o r  
i n s t ance  some of t h e  t r i b a l  m i n o r i t i e s  o f  I n d i a ,  t h e y  were a b l e  
t o  avoid e n t e r i n g  i n t o  a  r e l a t i o n s h i p  of  dependence w i t h  a  numer- 
i c a l l y  and p o l i t i c a l l y  s u p e r i o r  p o p u l a t i o n .  They have n o t  had t o  
l i nk  t h e i r  economy w i t h  t h a t  o f  any of  t he  dominant c a s t e s  of 
Nepal, b u t  have developed  t h e i r  r o l e  i n  t h e  t o u r i s t  i n d u s t r y  of  
Nepal i n  t h e  s p i r i t  of p o t e n t i a l  e n t r e p r e n e u r s  and n o t  i n  that of 
labourers  s e e k i n g  work o u t s i d e  t h e i r  own homeland. Sherpa 
cl imbers  and t o u r i s t  gu ides  c o n s i d e r  themselves a s  p r o f e s s i o n a l s  



and they  have been a b l e  t o  e s t a b l i s h  a monopoly which i s  not  
s e r i o u s l y  t h r e a t e n e d  by any o t h e r  community i n  Nepal. Thanks t o  
t h e  admira t ion  and a f f e c t i o n  f e l t  by wes te rn  mountaineers f o r  
t h e i r  Sherpa  companions they have a c q u i r e d  a c e r t a i n  mystique, and 
western  t o u r i s t s  have come t o  r e g a r d  Sherpas a s  indispensable  help- 
ers n o t  on ly  i n  mountain-climbing b u t  a l s o  on any t r e k  i n  area  
where exper ience  i n  camping, r e source  f u l n e s s  and r e  l i a b i l i t y  are 
e s s e n t i a l  q u a l i t i e s  i n  guides  and t o u r - s e r v a n t s .  The r e l a t i v e l y  
l a r g e  wages Sherpas  can command r e f l e c t  the  e s t i m a t i o n  i n  which 
they  a r e  h e l d ,  and t h e  a b i l i t y  t o  e a r n  such wages f a c i l i t a t e s  the 
accumulat ion of  c a p i t a l  which the  former g e n e r a t i a n  of  climbers 
inves ' t ed  i n  t h e  t r a d i t i o n a l  way i n  l and  and c a t t l e ,  b u t  which 
modem Sherpas  a r e  p r e p a r e d  t o  i n v e s t  i n  t h e  c r e a t i o n  of t o u r i s t  
f a c i l i t i e s  i n  t h e i r  awn v i l l a g e s .  

The c o l l a p s e  of t h e  t r a d e  w i t h  T i b e t  and o f  many t r a d i n g  con- 
t a c t s  a s s i d u o u s l y  b u i l t  up and passed  on from genera t ion  t o  gene- 
r a t i o n  has  n o t  l e d  t o  any despondency o r  l o s s  of i n i t i a t i v e ,  but  
has  s t i m u l a t e d  t h e  Sherpas t o  e n t e r  a new f i e l d  of  e n t e r p r i s e ,  a 
f i e l d  t o  which they  b r o u g h t  a l l  the s k i l l  and s p i r i t  of adventure 
they  had developed a s  independent  t r a d e r s  . 

I n  t h e  sphere  o f  s o c i a l  r e l a t i o n s  t h e  t r a n s i t i o n  from a society 
i n  which a u t h o r i t y  and i n f l u e n c e  i s  l i n k e d  t o  i n h e r i t e d  wealth to 
a s i t u a t i o n  favour ing  t h e  young and e n t e r p r i s i n g  i s  going on 
smoothly.  The Sherpas ' i n b r e d  cour tesy  and s e n s e  of decorum makes 
t h e  s u c c e s s f u l  young e n t r e p r e n e u r s  r e s p e c t  t h e  d i g n i t y  of the 
r e p r e s e n t a t i v e s  of  t h e  o l d e r  o r d e r ,  and t h e  t r u s t  i n  t h e  o ld  
l e a d e r s  i s  s t i l l  g r e a t  enough t o  a s s u r e  their e l e c t i o n  t o  such 
p o s t s  a s  chairman of  t h e  v i l l a g e  panchayat .  Thus t h e r e  i s  no 
break w i t h  t h e  p a s t ,  and Sherpa  v i l l a g e s  have p rese rved  t h e  atmo- 
sphere  of  f r i e n d l i n e s s  and coopera t ion  even though s e c t i o n a l  
i n t e r e s t s  a r e  sometimes i n  c o n f l i c t .  Those who knew Khumbu years 
ago cannot  f a i l  t o  d i s c e r n ,  however, a c e r t a i n  d e t e r i o r a t i o n  i n  
t h e  q u a l i t y  o f  l i f e ,  and this i s  due t o  t h e  f r e q u e n t  and prolong- 
e d  absence of  many o f  the  younger men and t h e  u n n a t u r a l  s o l i t a W  
l i f e  imposed on t h e i r  wives.  

The r e c e n t  changes i n  the  f o r t u n e s  of t h e  Sherpas of Khumbu 
and t h e  Bhot ias  o f  Humla a r e  i n d i c a t i v e  of a p rocess  which f o r  
t h e  p a s t  f i f t e e n  y e a r s  has a f f e c t e d  most of the  nor the rn  border 
a r e a s  of  Nepal. Popula t ions  which f o r  c e n t u r i e s  a c t e d  as  the  main 
i n t e r t n e d i a r i e s  i n  t h e  trans-Himalayan t r a d e  s e e  the  b a s i s  of their 
t r a d i t i o n a l  economy s h r i n k i n g ,  and have t o  seek  new means of 
s u b s i s t e n c e .  There a r e  o t h e r  a r e a s  such a s  Thak Khola, Dolpo and 
Manangbhot where s i m i l a r  readjus tments  a r e  i n e v i t a b l e ,  b u t  the  
circumstances a r e  d i f f e r e n t  i n  each c a s e ,  and t h e r e  i s  an urgent 



need for  research i n t o  a l l  the  loca l  var iants  of a  development 
threatening the very exis tence of many groups of high a l t i t u d e  
dwellers. Some of them may c l ing  t o  t h e i r  ances t ra l  land despi te  
declining l iv ing  s tandards,  while o thers ,  such as the Thakalis of 
the Kali Gandaki va l ley ,  may abandon t h e i r  v i l l ages  and move t o  
area with b e t t e r  prospects f o r  t rade .  Whatever the outcome of 
the various loca l  developments may be, there  can be no doubt 
about the ser iousness  of the problems facing many of Nepal's most 
res i l ien t  and en te rp r i s ing  t rad ing  cornmuni t i e s .  

Christoph von ~ u r e r -  Haimendorf 



Les RCcits ChantCs de L'Himalaya et le Contexte 
Ethnographique 

Dans cette comunication, j'expose les premiers r6sultats d'un 
travail de terrain effectue au Nepal occidental et au Kumaon, 
d'octobre 1969 5 fevrier 1970 et d'octobre 1970 5 mars 1971. Tra- 
vaillant avec d e w  bardes nepalais et quatre bardes Kumaoni, j'ai 
recueilli un corpus de recits chantes (plus de soixante-dix 
heures d'enregistrements magnetiques); je les ai analyses et 
classes; j'ai aussi traduit integralement certains d'entre eux. 
AprGs avoir donne rapidement une definition et une classification 
de ces recits chantes, je me limiterai 5 la presentation detai- 
llee d'une partie du corpus: prenant un groupe de douze r6cits 
d'amour dont j'analyserai la structure narrative, je degagerai 
le type de conduite et les valeurs qu'ils glorifient pour les com- 
parer aux normes sociales traditionnelles qui apparaissent lors 
d'une enqui%e ethnographique ou du depouillement des codes de 
droit. 

I DEFINITION ET CLASSIFICATION DES REC ITS CHANTES 1 

Dans tout ltHimalaya central, de la vallee de la Karnali dans 
le Nepal occidental jusqu'au Garhwal, on peut entendre des recits 
chant& qui constituent un repertoire relativement homogene. Ce 
sont des histoires, de longues histoires, qui peuvent durer d'une 
ou deux heures jusqu'5 huit ou dix heures; elles sont racontees 
par des bardes, generalement intouchables, qui sont des special- 
istes; qui, utilisant une technique de composition orale, tantdt 
chantent, tant6t declament, tant6t-parlent; et qui s'accompagnent 
d'un tambour (tambour sablier, huyki; ou tambour 5 deux peaw, 
@hoZ) . Lors de ltex6cution, les bardes se font toujours aider 
par deux ou plus de deux acolytes qui prennent part au chant 5 
la fin des strophes et/ou jouent d'autres instruments 5 percus- 
sion (tambour, timbale ou plat de laiton). Tels sont les carac- 
teres communs 5 tous ces recits chantes. Les folkloristes indi- 
ens les appellent Zok-gatha' (tarme savant forge pour traduire 
l'anglais: folk ballads); maisles dialectes locaux ne possgdent 
pas de terme general s'appliquant 5 tous. 

En revanche, on trouve dans le dialecte Kumaoni quatre terries 
specifiques; designant suatre genres distincts de recits chantes; 
ils peuvent servir de base 2 une classification. 

A .  Deux d'entre eux (bharat et jagar) designent des recits re' 
ligieux ex6cutes au cours de ceremonies c6lebr6es soit dans la 
cour des temples, soit dans des maisons particuli@res 06 les 



fideles se rassemblent pour voir et entendre les dieux qui se 
manifestent par la danse et les paroles de mediums en transel ils 
concernent des dieux qui peuvent appartenir au pantheon classique 
ou Etre purement locaux. Le barde qui les execute s'adresse non 
pas aux assistants, mais aux dieuxr il prend part la ceremonie 
non pas seulement come rnusicien, mais surtout comrne maftre de 
cergmonie; il peut, selon les rbgions, appartenir a une caste 
pure ou A une caste intouchable, et il peut utiliser differentes 
sortes de tambour. Ces recits religieux se subdivisent en: 

a) b h a t ,  qui sont ex6cut6s au dbbut de la cEremonie; le barde 
y raconte, i la troisieme personne, la crEation du monde, 
l'histoire des divinites classiques ou de saints (les neuf 
~ath). 

b) ;'agar, qui sont executes dans la seconde partie de la cer6- 
monie et qui sont destin6s provoquer et diriger les 
transes; le barde parle alors 2 la seconde personne: s'ad- 
ressant 8 chaque divinite, il la contraint a venir posseder 
le m6dium et lui raconte son histoire dont les episodes 
sont mimes par la danse du medium en transe. 

B. Deux autres termes ( b h r a u  et cait?) designent des recits 
profanes executes par d'es intouchables qui s'accompagnent 
d'un tambour-sablier. 

a )  Le plus grand nombre d'entre eux peuvent Etre class6s cornme 
bhayau, c'est-&-dire rkcits de hbros. 11s sont executes 
devant un auditoire compose essentiellement d'hommes, soit 
pour les distraire lorsqu'ils sont invites A une cer6monie 
familiale (naissance, initiation, mariage) ou rassembl6s 
pour passer une veillee d'hiver; soit pour les encourager 
dans le travail des champs (repiquage et sarclage du riz); 
2 une epoque plus ancienne, le barde les chantait sur le 
champ de bataille pour encourager les soldats au combat. 
Ces recits sont consacr6s h l'histoire des anciennes dynas- 
ties, et aux exploits heroiques ou amoureux des heros lo- 
caux . 

- 
b, On nombre plus restreint de recits sont appeles c a i t i .  11s 

sont ex6cut.6~ par les membres des castes de musiciens in- 
touchables qui vont mendier dans les maisons de leurs pa- 
trons au mois de c a i t  (mars-avril); s'adressant 8 un 
auditoire de femmes, ils racontent les malheurs des femmes 
mariees rrSsidant chez leur mari et separees de leurs freres. 

11 LES RECITS D'AMOUR ET LE CONTEXTE ETHNOGRAPHIQUE 

Quand j'ai commence 5 6tudier ces recits chant&, je pensais 



y trouver une expression des normes traditionnellement approuv6es 
par la societe. Est-ce que les resultats de ce travail ont re- 
pondu a mon attente? I1 n'est pas possible ici de tester cette 
hypothese sur l'ensemble du corpus? je me limiterai a un groupe 
de douze recits d'amour du genre bhcrau (B, a), que j'ai choisis 
pour deux raisons: je les connais mieux que le reste du corpus 
car j ' ai traduit integralement 1 ' un d ' eux , ~ a l u  shah$ d' apres un 
enregistre ent d'une duree de douze heures fait auprgs d'un pre- 9 mier barde et j'ai eu l'occasion d'etudier en detail un a tre 
enregistrement du n+me rCcit fait aupres d'un autre barde.' En 
second lieu, je dispose d'un materiel ethnographique et historique 
plus abondant sur ce sujet que pour le reste du corpus; il m'est 
ainsi plus facile de confronter ces douze recits aux realit6s 
sociales . 

A )  Analyse des r e c i t s  

Voici la methode employee. Les bardes utilisent une technique 
de composition orale; leurs recits peuvent Etre analyses 5 trois 
niveaux: ce sont, pour reprendre la terminologie de A .  B. Lord 
(1964, pp. 30-123), les 'formules' utilsees par le barde pour 
conposer les vers; les 'themes' tout prEts qu'il emploie pour d6- 
velopper les differentes parties du recit; et enfin le 'chant' 
c'est-A-dire l'argument de l'histoire racontee. Come formules e t  
themes sont pratiquement identiques sur l'ensemble du corpus, 
c'est seulement au niveau du chant que l'on peut dCcouvrir des 
traits sp6cifiques cornmuns permettant de regrouper ensemble cer- 
tains recits et de les distinguer d'autres groupes de recits. 
C'est ainsi que j'ai pu isoler un groupe de douze recits d'amour. 
En les comparant j'zi pu degager une structure narrative comune 
A dix d'entre eux qui seront desormais designes cornme 'rdcits 
serieux': utilisant une methode inspiree de V. Propp (1970, PF* 
28-34), je definis cette structure conme une serie de 'fonctions' 
ou evenements qui apparaissent dans le mEme ordre dans touS les 
recits. Les deux autres rCcits, que j 'appellerai 'comiques' I pr6' 
sentent une alteration de cette structure de base. 

a )  l es  r e c i t s  serieux. 

Prgsentons d'abord un exenple: 

RECIT I : ~ a l u  ~hzhi 

Sunapati Shauka, ~ h o l ; ~ ;  de Jauhar d.ans le nord-est du Kumaonr 
et sa femme ~anguli n'ont pas d'enfant. 11s vont en p61erinage 
dans le sud du Kumaon pour demander au dieu Ehiva la faveur d'a- 
voir un enfant. 11s y rencontrent Ajaya pal, roi du pays Huqa 
(i.e, Tibet occidental) qui est venu avec sa femme dans le 



but. 11s prennent l'engagement solennel de marier les deux en- 
fants a naStre soils sont de sexe different. Sunapati Shauka ob- 
tient une fille qu'il appelle Ft~jul~; Ajaya ~ g 1 ,  un fils qu'il 
nomme Chandra. ~.~juli grandit et devient une belle jeune fille; 
un automne, elle accompagne son pgre dans une exp6dition commer- 
ciale vers le Sud; conduisant une carauane de moutons et de 
chevres charges de sell ils arrivent BairSth (Kumaon central), 
capitale d'un roi Katyuri, Malii ~hZhi. Un jour, pendant que son 
p6re est parti troquer son sel contre du riz dans les villages 
avoisinants, Ft~julz garde son troupeau pres du temple de la d6- 
esse Agneri, sur le bord du Ram Ganga. ~ a l u  shZhF vient se 
baigner sur l'autre rive du fleuve et voit son image refl6t6e 
dans l'eau bleue; croyant d'abord qu'il s'agit de la deesse, il 
en tornbe eperdurnent amoureux. Des lors ils se rencontrent tous 
les jours en cachette, jusqu'au moment 06 le p6re de Gjuli en 
est informe; il la contraint alors de revenir a Jauhar et B 
gpouser immediatement Chandra pal. Emrnenee au Tibet ck~ez son 
mari, ~sjuli parvient bient6t d s16chapper, revient 5 pied a 
Bairath au prix de bien des dangers et, une nuit, rejoint Malt 
Shah1 dans son palais. Kais elle repart tres t6t le lendemain 
matin, avant que le roi ne s16veille, laissant derriere elle la 
lettre suivante: "Je crains qu'un jour tu ne te lasses de moi et 
ne me reproches d'6tre venue de ma propre initiative, sans que tu 
ne m'aies appel6e. Si tu es vrainent un hornrne, viens, reprends- 
moi de force 5 mes parents et mon mari." Le lendemain matin, 
quand il decouvre la lettre, Ma15 ~ h ~ h i  devient fou de chagrin; 
se desint6ressant de ses devoirs de chef de famille et de roi, 
il abandonne tout pour aller conquerir RajulI; sa mere, ses 
soeurs, ses femmes, ses sujets essaient en vain_ de le retenir; il 
se fait initier comme &n-phatta yogi par le pir du monastere de 
son royaume; il part accompag;lk de Keka D Z s ,  son guru magicien et 
musicien et la troupe de ses sujets d6guises aussi en Yogis. En 
Passant un col @lev&, ils sent empoisonnes par des herbes vkne- 
neuses, puis ressuscit6s par Keka D ~ S .  Quand ils atteignent 
Jauhar, Malu shah: se querelle avec son g w u  et ses sujets qui 
l'abandonnent et rentrent chez e w .  Rest6 seul, il s'introduit 
Pres de ~SjulT qui est revenue chez ses parents; il vit avec elle 
dans leur maison pendant quelques semaines. Mais Sunapati Shauka 
n'aime pas cette situation; il a peur de represailles de la part 
de Chandra PSI. Un jour que &juli est absente, il met du poison 
dans la nourriture de MZ~E shahi et jette son cadavre dans un ra- 
Vin. L'Sme du roi apparaft en r6ve 2 sa mere pour lui demander 
Son aide. Elle depEche d Jauhar le pl'U Keka Czs qui retrouve le 
cadavre du roi et le ressuscite. Chandra PZl, avant eu vent de 
la presence de M S ~ G  sh~hi 5 Jauhar arrive avec son armee pour le 
tuer. I1 stensuit un furieux combat entre le roi tibetain et son 
arm6e, d'un cbte; et Malu shahi, de l'autre, aid6 de son gwu qui 
met a sa disposition toutes'les ressources de son savoir magique. 
Chandra Pal est tug; ~Zlii sh5hI ramgne triomphalement RZjuli 6 
Bairath; leur marlage est cel6br6 au milieu de grandes r6joui- 
Ssances; ils vivent heurew mais n'ont pas d'enfant. 



Si nous comparons maintenant ce rgcit aux neuf autres du sous- 
groupe des recits sgrieux, nous trouvons des fonctions qui se prb- 
sentent toujours dans le mGme ordre; je vais analyser en detail 
six d'entre elles qui sont conlmunes aux dix rgcits, mentionnant 
seulement en passant les six autres qui n'apparaissent que dans 
quelques-uns d'entre eux. 

1. Le p6re dtune jeune fille (B) l'a mariee ou va la marier 
un home (C) : ici Sunapati Shauka fiance puis marie ~ ~ j u l i  a 
Chandra PZ1. 

2. Un autre hornme (A) et cette jeune femme (B) , ici MglE ~hzhi 
et RZjulI, sont amoureux l'un de lt autre. La combinaison de ces 
deux fonctions constitue la situation initiale dont decoule fa- 
talement l'ensemble du r6cit. 

3. L'amant (A) est inform6 du mariage. Le message peut etre 
transmis de bien des fagons diffgrentes: ici RZjuli vient elle- 
mEme porter la nouvelle; c'est le seul cas oh la h6roSne (B) se 
d6place elle-mGme; dans les autres recits, elle envoie un mes- 
sage oral ou une lettre, ou bien apparaTt en reve; ou une tierce 
personne prend l'initiative dtinformer l'amant. 

4. L'amant (A) prend la decision d'abandonner tout autre souci 
pour aller arracher la jeune femme (B) 2 ses parents et ZI son 
mar i . 

Ici stins6rent de nombreuses peripeties qui constituent la 
plus longue partie du recit; elles peuvent s'analyser en six 
fonctions dont aucune n'est commune 5 tous les rgcits, mais dent 
chacune est illustree dans plusieurs d'entre eux; la s6rie COm- 
pl6t.e 6tant prgsente dans trois recits, dont ~Zli3 sh~hx: 

5. Lt amant (A) se deguiser en Yogi : ici ~Slii ShZh: non seul- 
ement prend lthabit du Yogi mais se fait initier. 

6. 11 rencontre des obstacles en chemin: herbes vgn&neuses, 
demons, ogresses. FZlG ShZhi est empoisonng par des herbes vdnk- 
neuses . 
7. 11 rencontre secretement la jeune femme (B) : Malu ~hzhx 
s'introduit chez ~3julz. 

8. 11 est tug soit par le mari (c), soit par le p6re de la 
jeune femme: MZlG ShZhi est empoisonne par le pBre de FGi jul1. 
Lorsque cette fonction est presente, elle entrafne n6cessairement 
les deux suivantes: 



9. L'amant (A) apparaft en rgve a sa mgre pour l'avertir de sa 
mort. 

10. La m6re envoie un magicien qui le ressuscite. 

Nous arrivons maintenant aux deux dernieres fonctions qui sont 
comunes ii tous les rkcits. 

11. L'amant (A) doit affronter le mari (C) en un combat singul- 
ier ou en une bataille rang6e entre deux armees, le heros utili- 
sant soit des armes ordinaires, soit des armes magiques. 

12.  L'issue de ce combat doit &re fatale pour le mari (C) ou 
pour l'amant (A) ou pour les deux. Cette fonction determine 
non seulement les denouements possibles, mais aussi les cons&- 
quences impliquees par chacun d'eux: 

a) Si l'amant (A) est victorieux et le mari ( C )  tue, le 
premier ramhe triomphalement chez lui la jeune femme et 
l'epouse: ainsi Pal6 ~ b g h i  revient victorieux ~airZ?h 
avec ~Zjuli. 

b) Si l'amant (A) est tu6 (ou si le mari (C) et l'amant (A) 
sont tugs tous les dew) la jeune fem.e (B) se brcle 
le bOcher de son amant (ou le bfcher cornrnun de son amant 
et de son mari). 

Presentons un autre exemple de ce sous-groupe: 

RECIT 11: e 1 z  Bhaqdari 

1 UdaimZlZ (B) est fiancee par son pere Rupu Gangsara (C) . 
2 .  G l a  Bhandiri . . (A) voit en rEve ~dairnala (B) dont il tombe 
amOUre~x; il va demander sa main d son pere qui promet de la lui 
donner s'il lui apporte un van plein de roupies d'or. Pendant 
w e  6 1 s  est parti gagner cet argent, le pere dgLJdaimZlZ oublie 
sa promesse et decide de la marier Rupu (C). 

3 .  UdaimZlZ (B) avertit KZ~Z (A) en lui apparaissant en reve 
w e  la date du mariage est fixee. 

4 .  ~ 2 1 s  ( A )  decide de partir arracher udairn~la (B) 2 Ses Par- 

ents et & Rupu (c) . 
5. I1 se &guise en Yogi. 

7 .  I1 rencontre secr6 tement ~daimzlz. 



11. Le jour du mariage, Ksla ( A )  attaque Rupu (C) et ses amis. 

12b Rupu (C) est tue ainsi que tous ses amis, sauf un qui par- 
vient a s'enfuir et tue ensuite KZ1Z (A) par traftrise. UdaimZli 
(B) prepare un bccher sur lequel elle s'assied: ayant pos6 la 
tete de G 1 Z  sur son genou droit et celle de Rupu sur son genou 
gauche, elle allume le feu et meurt dans les flammes. 

Ce recit presente bien, dans le mGme ordre que Mali ~hzhi, les 
six fonctions communes: nO1 Zi 4, 11 et 12; mais deux seulement 
des fonctions intermediaires sont reprc5sent6es1 les n05 et 7; 
alors que dans l'exemple precedent l'amant (A) etait victorieux 
(12a), le present recit illustre l'autre denouement possible 
(12b) oii l'amant est vaincu. 

Cette serie de fonctions apparaissant dans le meme ordre con- 
stitue un schema que le barde doit respecter s'il veut raconter 
une histoire skrieuse, et les dix recits analyses jusqu'ici sont 
bien serieux pour l'auditoire. 

b )  Zes ricits comiques 

La contre-epreuve en est fournie par les deux recits restant 
dans la nature et/ou l'enchahement des fonctions sont alteres, 
ce qui fait rire l'auditoire. 

RECIT 111: Ranu RZvat. 

1. Bimla (B) est mariee a Ranu (C) . 
2. Elle tombe amoureuse de Jhankru (A). 

3 .  Ranu doit partir pour la plaine. Bimla en avertit Jhankru 
et lui demande de venir la rejoindre. 

4. Jhankru vient vivre avec Bimla. 

11. Ranu ( C ) ,  averti par un r@ve, revient. Jhankru (A) a d'aborA 
peur de combattre et se cache dans un grand panier; demasquer 
il est finalement oblige d'affronter Ranu. 

12. L'issue de ce combat n'est fatale ni pour l'amant, ni POu 
le mari car la mgre de ce dernier intervient pour les separer. 
Ranu (C) renonce S sa femme (B) qu'il donne a Jankru (A). 

Les fonctions apparaissent dans le m@me ordre que dans les 



dix rkcits serieux; mais la nature de certaines d'entre elles 
est modifiees. A partir du n04, l'mant ne montre pas le cour- 
age qu'on attend de lui: au lieu des exploits herofques qui 
s8ins&rent generalement entre cette fonction et le nOll le barde 
raconte les peripeties comiques qui amhe 5 la a6couverte de 
Jhankru cache dans son panier. Enfin le denouement n'est pas 
regulier, car ni l'amant, ni le mari ne meurent. 

RECIT IV: Jairgj Dhuniy$ 

1. LalT ~aitula (B) est mariee 5 Jairaj Dhuniy% (C). 

3 .  Elle demande ZI son mari de l'emmener ?I une foire. I1 finit 
par accepter ZI la condition qu'elle ne sourie 5 aucun des hommes 
qu'elle rencontrera; si elle sourit 5 l'un d'eux, il l'abandon- 
nera d lui. 

4 .  Quand elle arrive & la foire, les hommes ont entendu parler 
de la condition pos& par le mari; ils essaient de la faire rire; 
aucun n'y parvient. Un mendiant appel6 ~uniyz ~athsyat (A) d6- 
cide d'obtenir ~ a l i  Jaitulz. 

5. Suniya (A) se deguise en bouffon. 

7. I1 s'approche de Lali ~aitula et fait des grimaces; elle 
eclate de rire. 

11. Jairaj (c) donne ~ a l i  ~aitulz (B) 5 suniyz (A) sans combat- 

12. Jaituli ecrit & son pBre pour lui demander de venger l'af- 
front que lui a fait son mari. 

Dans ce recit, la serie des fonctions est perturbee dBs le 
debut. I1 manque le nO1 (amour reciproque de A et de B) qui gen- 
eralement met en place la situation initiale. La narration ne se 
declenche que par la fonction n03 dont la nature est alter&: la 
femme demande son mari (c) et non ?I un amant (A) de l'emmener. 
Des lors, toutes les fonctions sont alterees. Si suniyz (A) con- 
quiert LZli Jaitula (B) (n04 & ll), il n'est qu'une caricature 
d'amant car il ne court aucun risque et n'a pas 2 combattre: 
c'est pourquoi il se deguise non en Yogi, mais en bouffon (n05). 
Jairgj (C) ne defend pas ses droits sur sa femme et la lime sans 
combattre: il n'est qulune caricature de mari (nO1l). Le de- 
nouement est irregulier (n012): le recit ne s'arrete pas 12 et 
Va se prolonger sur un conflit entre le mari et son beau-pere. 

Ces recits dans lesquels la nature et/ou l1encha1nement des 
fonctions qui definissent le r61e des principaux protagonistes 



sont alteres, font rire l'auditoire. 

cl caractires g&kram des ricits d'amour 

Nous allons revenir sur ces r6les tels qu'ils apparaissent 
dans les recits serieux. Premier trait frappant: l'importance 
accordee 5i l'amour rdciproque de A et de B (n02) . I1 est tou- 
jours design6 par le mot dhoko qui revient sans cesse sur les 
lsvres du barde tout au long du r6cit pour justifier les actions 
de ces deux protagonistes; le sens de ce terme oscille entre 
"desir intense" et "erreur , illusion, tromperie" . C'est tou- 
jours, pour l'heroine (B), un amour adult8re: l'amant peut &re 
ou non marie, cela n'a pas d'importance dans ce contexte social. 
Cet amour naft soudainement par une sorte de coup de foudre lors 
de la premi5re rencontre (r6cit I) ou par une vision en rEve 
(recit 11). Les amoureux se desinteressent alors de tout: ils 
en oublient de manger et de boire, renoncent 5 toutes leurs ob- 
ligations familiales et sociales. Le dhoko justifie tout et eSt 
d6crit en termes qui 6voque soit la folie (l'amourew est alors - 
bau20, "fou"), soit le renoncement au monde (ud~sz', bairagil: si 
dans plusieurs recits l'amant ( A )  prend l'habit du Yogi (recits 
I et 11, n05), ce n'est pas seulement un artifice de narration, 
la valeur religieuse de la passion est soulignee dans le recit I 
oh MalG Sh~h: se soumet 5 une v6ritable initiation; par cant- 
raste, celui qui n'est pas amoureux n'aura. droit qu'au d6guise- 
ment de bouffon (recit IV, n05). L'amour est donc idealis6 
comme dans notre legende de Tristan et Yseut. 

En tant que passion individuelle, il entre alors en conflit 
avec les obligations sociales. Les liens familiaux ne comptent 
plus: l'heroine refuse de se sournettre 5 ses parents et 
l'homme 5 qui ils l'ont mariee; le heros aussi abandonne sa fa- 
mille: Malu ShZhI refuse d'ecouter sa mere et ses sept femmes 
qui veulent le retenir. Lorsqu'il est roil il dglaisse aussi 
toutes ses responsabilites politiques. 11 n'a d'autre souci We 
de conquerir sa bien-aim6e. 

Aller jusqu'au bout de cette passion est pour les protago- 
nistes un point d'honneur: ~sjuli risque plusieurs fois sa vie 
pour allen rejoindre Malu ~hzhi. Mais ce point est particu- 
lierement mis en relief dans le cas du heros, avec la fonction 
n04 d'abord qui est commune 5 tous les recits: lgh6roine uti- 
lise pour le mettre au d6fi des termes identiques 5 c e w  9ui 
apparaissent dans d'autres groupes de recits heroiques pour en' 
courager au combat: "Si tu es reellement un home . . . " . DeS 
lors le heros doit risquer sa vie: c'est ce theme que develop- 
Pent les fonctions optionnelles inserees au milieu des recits: 



n06 et surtout les n08 a 10 (mort et renaissance); il culmine 
avec la fonction nO1l, pr6sente dans tous les rkcits serieux oO 
l'amant doit engager un co~~bat 3 mort avec le mari. Au rebours, 
Jhankru qui refuse de cornbattre (rdcit 111) et SuniyI qui obtient 
~Zli Jaitulz sans risque (recit IV) sont des anti-heros. Cette 
obstination & aller jusqu'au bout de la passion ne peut se corn- 
parer qu'5 celle des protagonistes de certains recits hero1ques 
qui vont jusqu'5 la mort ou au suicide pour un point d'honneur. 

La glorification de la passion est poursuivie jusque dans les 
deux issues possibles: est consider6 corrlme heureux, dans l'op- 
tique des dix r6cits serieux, le dgnouement par lequel l'amant 
obtient la victoire, tuant le mari et epousant la jeune femme 
(n012a, recit I). Si l'amant a perdu la partie, c'est-a-dire 
s'il meurt car il ne peut transiger (12b, recit 111, l'issue 
est malheureuse non seulement pour lui, mais aussi pour la jeune 
femme qui refuse de survivre. Les dix recits s6rieux refletent 
ainsi avant tout le point de vue du couple d'amant qui mettent 
leur point d'honneur 5 s'enfermer dans une alternative: le tri- 
omphe de la passion ou la mort. 

Les autres protagonistes principaux sont les parents de la 
jeune femme et son mari (c): les premiers d@l&guent au second 
leurs droits sur la jeune femme (nO1) et c'est lui qui les de- 
fendra dans le combat final (nO1l). Les dix r6cits serieux prd- 
sentent ces protagonistes cornme des adversaires; ils portent 
comme titre le nom de l'amant et la jeune femme ne Suivent pas 
cette logique de la passion portent con-sne titre le nom du mari. 

B )  Rapport au contexte ethnographique 

a) presentation du contexte 

11 nous faut retrouver la situation conflictuelle illustree 
Par les recits et les regles traditionnellement Bdictees pour la 
resoudre. 

La situation est bien connue: c'est le j ~ i r z ,  i.e. le d6tour- 
nement d'une femme mari6e. On peut le dgcrire, comme dans les 
recits, par un enchafnement de fonctions: 

1. Une jeune fille (B) est mari6e par ses parents 5 un hornme 
(C) . 
2. Un autre home (A) tombe amoureux d'elle. 



3. Avec le consentement de la jeune femme, 
4. l'amant (A) decide de l'enlever 5 son mari et de 1 'ermnener 
vivre avec lui. 

11 stensuit une serie de peripeties correspondant a nos fonctions 
n05 & 10. 

En ce qui concerne le denouement du conflit, il faut distin- 
guer entre les regles traditionnelles en vigueur jusque dans la 
premiere moitie du dix-neuvigme siecle, et celles qui r6sultent 
de la legislation moderne. Traditionnellement, pour certaines 
hautes castes du moinsI4 le rcari avait le droit officiellement 
reconnu de se faire justice lui-m6me en tuant l'amant de sa femme: 
jar hannu. Bien attest6 au Kumaon avant l'annexion par les bri- 
tanniques (Atkinson, 1886), ce droit a fait l'objet de descrip- 
tions precises par les observateurs anglais travaillant au N6pal. 
La premiere en date est celle de Hamilton (1819, p.23): "11s se 
font un point d'honneur de ne jamais prendre de repos tant qu'il 
n'ont pas repandu le sang de l'homme soupqonne d'avoir des rap- 
ports criminels avec leur femme ( . . . ) .  Cette attitude est con- 
sideree cornme si louable qu'& Kathmandou la police, par ailleurs 
si stricte, n'intervient pas". L'amant mettait aussi son point 
d'honneur affronter le mari: cornme le notait D. Wright (1968, 
p.19), il pouvait refuser le combat pour sauver sa vie, "mais Une 
telle attitude 6tait consideree come si ignominieuse qu'il pr6- 
ferait generalement la mort." Nous retrouvons ainsi la fonction 
nO1l: l'amant devait affronter le mari. 

Et comn.e dans la fonction n012, ce combat devait entrafner la 
mort: pour le mari, "le dehonneur subi devait Etre lave dans le 
sang; la mort etant le sort reserve & ceux qui commettent l'ad- 
ultgre avec les femrnes des Parbattias" (Eodgson, 1880, p.242). 

Au Kumaon, le droit du mari punir l'amant de sa femme a kt4 
aboli par les britanniques apres 1816; sur le territoire n6palaisr 
il a et6 soumis B un contr6le judiciaire prealable par Jang Ba- 
hadur (Wright, p.19; ccde de 1853, pp.605-612), pour Etre final- 
ement aboli au debut de ce siecle: le mari n'a plus droit de- 
sormais qu'6 une compensation en argent ( j a r ;  k h a t  ou biG 
k h a r e a l .  Mais j'ai pu observer au Nepal central une survivance 
du droit du mari & venger son honneur: mEme si en fait il se dB' 
sint6resse de sa femme, il se doit de se battre avec l'amant de 
celle-ci; combat plut6t syrriiolique d'ailleurs, avec des bdtons 
ou 6 mains nues, auquel les temoins mettent rapidement fin. Ce 

n'est qu'apres avoir ainsi satisfait son point d'honneur gue le 
mari acceptera de negocier le montant de la compensation en ar- 
gent; lorsqu'il l'aura resue, il renoncera par kcrit 2 tous ses 
droits sur sa femme. 



Ce qu'on peut observer aujourd'hui correspond donc a un recit 
comique comme celui de &nu Gvat (R6cit 111); les dix r6cits 
s6rieux, eux-memes un leg du passe, ne peuvent se comparer A un 
&at de fait present; on doit les rapporter 116poque h6roLque, 
antkrieure au milieu de XIXerne siecle, oii l'ancienne coutume, 
sanctionnee par la loi, etait encore en vigueur. 

bl rapport des r e c i t s  2 ce contexte 

Come dans les rdclts, les parents de la jeune femme et le 
mari faisaient cause commune contre le couple d'amoureux; on 
avait donc la meme rGpartition des protagonistes. Mais alors que 
les r6cits prksentent le point de vue des amants, developpant une 
sorte de logique de la passion, les sources juridiques qui nous 
renseignent sur l'ancienne coutume nous presentent le point de 
vue oppose, fait de droits et de devoirs, c'est-&-dire une cer- 
taine norme sociale. C'etait le droit des parents de marier leur 
fille a qui ils voulaient, et celle-ci etait tenue de se sou- 
mettre au mari qu'ils avaient choisi. Le mari de son cbte, avait 
le droit d'exiger la soumission de sa femme et de venger de ses 
propres mains l'affront qui lui avait 6t6 fait; il n'etait pas 
tenu d'avertir prealablement les autorites judiciaires, et il en 
6tait quitte avec la loi s'il pouvait, apres coup, prouver la 
culpalite de l'amant: "I1 peut s'adonner 5 sa vengeance sans 
avoir une pensee pour le juge. Mais bien qu'il n'ait rien 
prouver avant, il doit 6tre pret fournir des preuves legale- 
ment balables par la suite au cas oii sa femme nierait les faits 
et l'assignerait devant les tribunaux." (Hodgson, 1880, p.243). 
La terminologie juridique reflete d'ailleurs ce point de vue: le 
mari offense est appele sZidhu, littgralement: droit, pur, terme 
qui dans la langue courante s'applique un renonqant; et il est 
remarquable que dans les recits au contraire ce soit l'amant qui 
soit compare au renonqant. 

Se faire justice etait aussi pour le mari un point d'honneur. 
Alors que les r6cits mettent l'accent sur le sens de l'honneur de 
l'amant, les textes juridiques detaillent le point de vue du 
mari: "Tout nari tromp6 peut, s'il le veut, avoir recours aux 
tribunaux au lieu de faire usage de sa propre &pee; mais toute 
PerSOnne (sauf un brahmane instruit ou un garqon sans force), qui 
agirait ainsi se couvrirait de honte pour toujours." (Hodgson, 
1880, p.242). 

En ce qui concerne le d@nouement, les sources juridiques ne 
nous parlent guere que du cas 06 le mari 6tait victorieux, ce 
qui correspond 5 notre fonction 12b: il peut alors punir sa 
femme: "I1 n'epargne pas alors la femme infidele: il doit lui 



couper le nez, la chasser avec ignominie de sa maison7 sa caste 
et son rang etant pour toujours perdu." (Hodgson, 1880, p , 2 4 3 ) ,  
On comprend alors que dans nos recits, oO ce denouement est con- 
sider& comrne malheureux, la femme prefere la mort et se brdle sur 
le bacher de son amant; elle est alors consid6ree comme s a t ; ;  les 
recits, sur ce point, seecartent de la tradition qui reservent ce 
terme 2 la femme qui se brfle avec le cadavre de son mari. 

Les sources juridiques, au rebcurs, sont muettes sur ce qui se 
passait dans le cas 06 loamant etait victorieuxj sans doute la 
famille du mari portait-elle plainte aupres des tribunaux, En 
l'absence de documentation precise, contentons-nous de juger de la 
plausibilit6 de ce que les recits presentent cornrne issue heureuse 
(12a) : la victoire de l'amant est assuree par les am-es, ce qui 
est une solution sans appel s'il est roil mais par contre, s'il 
s'agit d'un simple noble, il refuse toute autorite judiciaire auv 
dessus de lui, ce qui supposerait un @tat d'anarchie oC le heros 
serait son propre lggislateur; or, d'apres ce que nous savons de 
1'Himalaya central avant son annexion par la dynastie de Gcrkha, 
un tel etat n'a jamais exist6 (I!amilton, 1@19, pp.101-117)f les 
recits en idealisant leurs heros, nient donc certains espects de 
la r6alite historique. D'autre part, pour ce meme denouement, 11s 
decrivent un retour triomphal de l'amant victorieux ramenant la 
jeune femme et l'epousant solennellement avec tous les rites: Of! 

selon la tradition hindoue, une femme qui a d6j& mariee peut Cer- 
tes se remarier mais selon un rituel simplifi6 different du grand 
rituel solennel qu'elle ne peut celebrer qu'une fois dans sa vie, 

Analysant les rkcits d'amour, nous avons montre que le bade, 
s'il veut raconter une histoire serieuse, doit suivre une sequence 
narrative relativement stricte. Le modele ainsi degage peutAtre 
rapport6 un certain contexte ethnographique: les coutumes et 
les lois suivies en matiere d'adultere par les membres des haUtes 
castes de 1'Bimalaya central jusque dans la premiere moitie du 
XIX6me si6cle. Ces recits se referent done 2 un etat de fait 
~asS.6. 

Celui-ci peut Stre reconstitue Z partir de sources histori9ues 
et juridiques qui nous en donnent une image fidele quciqu'incomv 
plete, d'un certain point de vue, essentiellernent celui des Parc 
ents de la jeune femme et du mari. Les recits presentent le 
point de vue oppose, celui de la passion du couple d'amoureu qul 
refuse toute obligation et s' enf erme dans l1alternative : succeS 
ou mort; les recits, emportes par leur propre logique id6alisant 



certainement ce second point de vue, car certaines de leur con- 
clusions sont incompatibles avec ce que nous savons de l'histoire 
et des coutumes de la region consider6e. 

I1 est neanmoins remarquable que ces recits qui vont a l'en- 
contre des normes traditionnelles soit si populaires: cherchant 
une expression de ces normes, j'ai en fait trouve une apologie de 
la transgression. 

Marc Gaborieau 

NOTES 

1, Pour les matgriaux et la bibliographic concernant cette 
d6finition et cette classification, voir: GABORIEAU, a). 

2 .  Enregistrement effectue auprBs du barde Yoga Ram, du vil- 
lage de Patiya, pr6s dlAlmora en 1960 par Mme M. T. Datta: 
une edition et une traduction cornmentee de ce texte sont 
en preparation. 

3 .  Enregistrement effectue en 1965 par le Dr. Konrad Meissner, 
de Francfort sur le Main, qui prepare une 6dition de ce 
texte. Je le remercie de m'avoir montr6 son travail avant 
la publication. 

4, Ce droit etaient essentiellement reconnu pour les membres 
de la caste royale et pour les Khas (appeles aujourd'hui 
Chetri sur le territoire nepalais et Raiput au Kumaon) . 
Selon Kodgson (1880, p,242), ceux des brahmanes qui ex- 
erqaient le metier de soldats en usaient aussi. Ce droit 
etait aussi reconnu aux membres de certaines tribus 
(Eodgson, 1880, p.242) et S certaines castes intouchables 
(Code de 1853, p.608, 5 le), mais nous n'en parlons pas ici 
car ils ne figurent pas cornme personnages de nos recits. 
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Monkhood versus Priesthood in Newar Buddhism 

No other institution of Newar society1 has aroused the scorn 
and condemnation of Western scholars more than that of the here- 
ditary caste of priests, the Bare, who have come to replace 
Buddhist monks as the inhabitants of what have ceased to be 
monasteries ( v i h m a )  in anything but name. Indeed most scholars 
who have written about Buddhism among the Newars of the Kathmandu 
Valley have condemned as corrupt, degenerate or decadent the 
institutional structures of Newar Buddhism. Brian Hodgson, who 
spent a total of twenty-seven years in Nepal and was a man of 
extraordinary talent and perspicacity, wrote in the early nine- 
teenth century: 

Genuine Buddhism proclaims the equality of all follow- 
ers of Buddha - seems to deny to them the privilege of 
pursuing worldly avocations, and abhors the distinction 
of clergy and laity. A 2 2  proper Bauddhas are Eandyas; 
and all Bandyas are equal as breathren in the faith. 
They are properly all ascetics or monks - some solitary, 
mostly coenobitical. Their convents are called viharas. 
The rule of the viharas is a rule of freedom; and the 
door of every vihara is always open ... (Emphasis is 
mine) . (Hodgscn 1971: 63)  . 

Having set forth his view of genuine Euddhism, Hodgson goes on 
to describe as "corrupt" the actual form of the then present day 
kwar Buddhism : 

Nepaul is still covered with viharas; but these =pie 
and comfortable abodes have long resouneed with the 
hum of industry and the pleasant voices of women and 
children. The superior ministery of religion is now 
in the hands of the Eandyas, entitled, Vajra-Acharya 
in Sanskrit; Giibh12 in Newari: the inferior ninistery, 
such Bhikshus as still follow religion as a lucrative 
and learned profession, are competent to discharge. 
And these professions of the Vajra-Acharya, and of 
the Bhikshus, have become by usage hereditary, as 
have all other avocation and pursuits, whether civil 
or religious, in Nepaul. And as in modern corrupt 
Euddhism of Nepaul there are exclusive ministers of 
religion or priests, so there are many Bauddhas who 
retain the lock on the crown of the head, and are not 
Bandyas . 

This same attitude that the central core of Buddhism lies in 



the institution of celibate monks who form a religious elite and 
who comprise the only pure practitioners of Buddhism is held by 
the great French Indologist Sylvain L&i, who like hodgeon saw 
Newar Buddhism as lacking such a rconastic system and thus as 
decadent and moribund. But whereas for Hodgson Newar viharas 
"resound with the hum and industry and the pleasant voices of 
waxen and children" (Hodgson: 6 3 )  fcr ~ 6 v i  

The population of the viharas has sadly changed: the 
ancient community of celibate monks, learned and 
studious, has disappeared; it has given way to un- 
worthy heirs, the Banras. If they (the viharas) had 
been sanctuaries of meditation and of prayer, they 
now serve as dwellings for a swarming, noisy multi- 
tude of men, women acd children crowded together in 
defiance of hygiene in small, low-ceilinged rooms 
where they Fursue occupations completely mundane, 
gold- or silver-smithing, sculpturing, decorative 
arts; others amongst the Banras are employed outside 
as carpenters, casters, plasterers. (All religious) 
expertise is dead, or mostly dead: a miserable pujari, 
charged by the community with the daily worship, 
comes each day to nutter in front of a statue of 
Shakyamuni hymns (stotras) in adulterated Sanskrit 
(a language) which he doesn't understand, or to 
recite a section of the Prajr?paramitZ in Eight 
Thousand stanzas (Astasahasrike) of which he under- 
stands even less ... (~/evi; 1905: 2 6 ) .  

Henry Oldfield, a British writer of the nid-cineteenth century, 
condemned Newar Euddhism in precisely the same manner as Hodgson 
and Levi: a condemnation of caste and the view that early 
Buddhist texts (nor,-Tantric) are the proper spiritual basis of 
Buddhism. 

Buddhisn in Xipal has sadly degenerated from the high 
standard of doctrine and of discipline which was est- 
ablished by the Buddhist Church. Theoretically the 
religion is unchanged. ... but the Church itself has 
become corrupt, its discipline is totally destroyed, 
and its social practices at the present day are in 
direct defiance both of the letter an? spirit of 
Euddhist law. Its monastic institutions, with their 
fraternities of learned and pious rconks, have long 
since disappeared; the priesthood has become hered- 
itary in certain families, and the system of caste, 
which was denounced by Sakya and the early Church as 
utterly repgnant to their i2eas of social equality, 
has been borrowed from the t:indus, and is recognised 



as binding by all classes of Buddhists in the country ... 
The reign of Buddhism is now over in Nipal. Though 
still nominally the national faith of the majority of 
the Niwaris, yet it is slowly but steadily being sup- 
planted by Hinduism, and before another century shall 
have passed away, the religion of Buddha, will have 
died a natural death, from the effects of its own 
internal corruption and decay. (Oldfield 1880, Vol. 
11: 72). 

A hundred years after Oldfield's judgement David Snellgrove 
proclaimed the fulfillment of Oldfield's prediction. For Snell- 
grove Buddhism in Nepal "...has been forced into confomity with 
other traditions, which represent the negation of all its higher 
strivings, so that it has died of atrophy, leaving outward forms 
that have long ceased to be Buddhist in anything but name." 
(Snellgrove, 1957: 112). Snellgrove links this state of degener- 
acy to the decline of the traditional monastic structure and 
quotes Oldfield's statement that "Lothing has contributed so much 
to the decline of Buddhism in Nipal as the adoption of caste by 
the Euddhist Niwaris and the consequent decay of all the monastic 
institutions of the country" (Oldfield; Vol. 11: 131) (Snell- 
grove; 1957 : 6) . 

The observations made by all these scholars that Newar Buddhism 
is no longer characterised by a separate body of celibate monks or 
nuns is correct. The belief that this transformation is to be 
faulted is an opinion which can only be upheld when Newar ~uddhism 
is judged according to the precepts and institutions of orthodox 
Buddhism and thus found to be "aberrant" and "corrupt". Another, 
and perhaps more fruitful, area of inquiry is the attempt to under- 
stand Newar Buddhism within the context of the changes that have 
Occurred within Newar society and in terms of its own ideology and 
institutions. 

The Replacement of Renunciation by Reversal and Caste 

Today among the Newars there is a caste of hereditary priests 
called the Bare whose members claim the status of 'pure' ~uddhists 
as they alone are the inhabitants of Newar Vajrayana monasteries 
and as they alone have been ritually purified and ordained as 
monks. The Bare are men who become monks only later to return to 
the world of ordinary men, though retaining the status of being 
Sanctified. Bare is the shortened form of Bande or Eanra 
(honourable), a term designating persons entitled to reverence 
because of their extraordinary spirituality. Thus the very name 
Of Bare signifies the special sanctity of men who though house- 



holders retain the right to have their heads completely shaven, a 
symbol of celibacy and renunciation. This right thereby contin- 
ues to give them the sacred aura of the renouncer. Indeed it is 
the ideology and symbolism of renunciation that permits the Bare 
to enter into relat.ions with the world of the untonsured without 
impairing or losing their status of ritual purity. 2 

The term sarqha usually means a community of celibate Buddhist 
monks or nuns but in the Newar context refers to an ecclesiastic- 
al corporation of adult nale Bare who have been ordained as monks 
in a common monastery and who though they are married constitute 
that moriastery's personnel. Moreover, this transformation of the 
traditionally open Buddhist sangha into a closed caste-delimited 
corporation has been concomitant with the development of an 
elaborate corpus of Tantric rituals based upon esoteric doctrines 
known only to the specially initiated, that is, only to the Bare. 
Thus it is the Eare, the only Newars eligible for initiation and 
membership in the sangha, who are empowered to enploy advanced 
Buddhist meditative practices, to perform special tantric rites 
and to serve the special tantric deities housed within their 
monasteries. 

The Newar monastery (vihara) is the centre of the religious 
life of Newar Vajrayana Buddhism, and through their control of 
these institutions the Eare are able to maintain their monopoly 
of the spiritual and secular benefits which accrue to then. Just 
as the traditional Buddhist monk is thought to stand in a special 
relation to the Buddha and his teachings by virtue of his immed- 
iate or forthcoming attainment of Enlightenment, so the Bare, by 
virtue of their control of the vihma and its deities and 
shrines, lay claim to and validate their com-on status as an 
assembly (sangha) of the elect. 

All members of a mcnastery's sangha belong to a common assoc- 
ation, the Bare guthi or Vihara bhojan guthi, which meets at 
least once a year at which time a puja (religious ceremony or act 
during which an offering is made) to the monastery's major shrine 
is performed, followed by a communal feast. The Bare guthi alsG 
is responsible for providing a guardian (dye pala) who has the 
duty of opening the monastery's shrines, worshippincj its inages 
and serving as an attendant during that period of time which the 
shrine is open to public worship. The responsibility of serving 
as guardian of the monastery's major shrine passes on a rotation' 
a1 basis to all members of the Eare guthi. This group's leader' 
ship is provided by an executive committee usually ranging in 
number from four to twelve. The basis for menbership on the 
governing committee is seniority. Me~pk,ership in a monastery's 



sangFd and thus in its Bare guthi automatically follows after the 
performance of the rite of ordination into the monkhood. Senior- 
ity within the monastery is judged not by one's age but according 
to the length of time one has been a member of the sangha. 

All functions of the monstery are regulated and executed 
through various guthis, and hence it is these caste associations 
which organize and control the duties that devolve upon the Bare 
by virtue of their monopoly of the Buddhist priesthood. These 
duties include the carrying out of acts of image worship, elab- 
orate festivals and numerous communal feasts, as in present day 
Newar monasteries Buddhism is no longer primarily a matter of 
individual activity on the part of monks each of whom is seeking 
his own salvation but is intimately tied to an endless series of 
festivals and feasts. Each festival, feast or ceremony is the 
responsibility of a particular guthi and membership in that guthi 
entails the obligation of assisting in the execution of these 
duties. Thus, the privilege of undergoing ordination as a monk 
entangles one in a web of binding responsibilities. 

Often a monastery will possess an endowment of land or money 
to provide crops and/or cash to support the vihara's activities, 
including the numerous feasts. However, if expenses should be 
greater than the amount secured through the endowment, the guthi 
Committee responsible for that particular activity will have to 
cover the deficit. On the other hand, any surplus is the organ- 
izing committee's members' personal gain. The endowment of land 
or money is also know as guthi, so that this term refers to both 
any organization or association that is responsible for the 
observance of religious or charitable duties and/or the form of 
ownership under which such corporations hold property in trust. 

The Bare sees the world as governed by a condition of depend- 
ency: children are dependent upon parents; the individual upon 
the family; the family upon the caste; the caste upon the commun- 
ity; and the community upon the gods. Human life then is viewed 
as involving inescapable relationships of dependence and of 
reciprocal obligations. TO be human is to fulfil them. To fail 
to fulfil such obligations is to cease to be a man. But to cease 
to be a man does not lead to the attainment of the ~bsalute. For 
the Newar Buddhist when one severs social obligations one becomes 
like an animal, not like a god. 

According to Newar Buddhism he who pursues the most sublime 
goal is the one who undergoes a special series of ceremonies of 
consecrations and purification, who follows a special series of 
ritual observances, and who thereby gains knowledge of a mystic 



and magical nature. Thus the world of the Absolute is intellig- 
ible only to those who have been initiated into special mysterious 
practices. Only those who pursue such c~ysterious rituals attain 
experience of the Absolute. And only the specially initiated may 
participate in such mysteries. 

The goal of deliverance is the same as is found in other 
Buddhist sects. The difference lies in the respective attitudes 
toward the process whereby liberation is achieved. In Newar 
Buddhism there no longer is the demand that one abandon the 
social world. Rather than by withdrawing from all that is dist- 
inctively human and social in order to overcome the limitations 
of physical existence, the Bare reject escetic renunciation, and 
become supra-human beings who have passed beyond the impotence 
and suffering of ordinary existence through the adoption of the 
opposite of renunciation, namely the celebration of earthly 
pleasures and through the sacrificial enjoyment of all that is 
normally rejected and condemned by Buddhist monks: alcohol, meat, 
fish, and ritual copulation. 

Although in addition to their own salvation, the Bare seek to 
achieve magical powers. Like deliverance, this is a goal which 
the Bare share with traditional Buddhist monks. Once again we 
find a divergence in the manner in which the monk and the Bare 
attain such powers. The monks attempt to attain supra-human 
powers by disengaging himself from all that is human, social and 
physical and by supressing and extinguishing all passions, 
emotion, and human attachments. The Bare attempt to attain supra- 
human powers by the ritual use of tantric reversals. The magical 
powers of the monk come through his rejection of the social world 
and its rules and conventions. kiis is the power of the unstruct- 
ured, of the anti-social, of the liminal. Moreover, the magical 
power and sacredness of the monk are personally attained and 
spontaneous. The magical powers of the Bare come through the 
celebration of earthly pleasures. The Bare reject the concept of 
ascetic renunciation as well as the exaltation of the unstructured 
and the liminal. 

The Bare form a caste which has a fixed position in a highly 
structured and highly hierarchical social system. In spite of 
their use of reversals, the ritual use of such symbols of ecstasy, 
sexuality and aggression is strictly controlle6. There is absol- 
utely no response or action that is not dictated and carefully 
defined. During the rite there is no possibility of individual 
innovation and spontaneity. The ritual procedures are elaborate 
and complicated. Therefore they are difficult to master and to 
perform. Yet one cannot deviate from what is prescribed in SO 



great detail without suffering severe penalty: one who does not 
perform the rituals as required is thought to go mad or even to 
die. Moreover, the charismatic attainment of magical potency, 
rather than being highly personal and individualistic adheres 
specifically to all members of the Fare caste. 

Ordination as a Ri te  o f  Passage 

The Eare are men joined together in sangha to whom various 
ritual services and rights are allotted by virtue of their b i r t h  
and conferred through i n i t i a t i o n .  The Bare as a corporation is 
defined by virtue of its relationship to and control over certain 
central rituals, and this control is t.ased upon hereditary rights. 
Only one born of a Bare mother and fathered by a Eare male can be 
ordained as a monk and initiated as a Bare. This is justified in 
terms of kmma: those who led lives guided by honesty and right- 
eousness win the right to be born not only as mortals but as Bare. 
But proper birth alone is not sufficient. Heredity must be 
coupled with initiation.3 ~ l l  male Bare must be incorporated 
into the caste of Bare, and this is accomplished when the boys 
are made into symbolic monks. This ceremony of ordination is 
called Bare chhuyigu and literally means the making into Bare. A 

male who is born of Bare parents but who has not teen initiated 
as a Eare loses for himself the ritual an2 social status of being 
a He cannot marry a girl of that caste; he cannot freely 
interdine with members of that caste; he cannot take part in any 
of the religious or secular activities of that caste. He is not 
a Bare but drops down to the level of the next highest Buddhist 
caste, that of Urha, Be is freely accepted into this caste but 
then so are all the offspring of Bare fathers and high caste non- 
Bare mothers (such as Shrestha, Jyapu or Urha) or Tibetan 
mothers. 

A Bare boy must be initiated in the monastery where his father 
Was ordained and where his father is a member of its saxgha. One 
cannot change monasteries. Thus the Newar vihara is a patri- 
lineal descent group. Each monastery is said to have been founded 

a single 'monk1 so that all members of a single monastery 
claim to be descendants of a common ancestor. This descent fron 
One man, however, is nerely assumed. 

The ritual status of the Bare is conceptualized not as an 
inherent attribute but as ritually derived, Bare chhuyigu, is a 
rite of purification, as are all Newar life crisis ceremonies. 
All are thought to be born impure, but only some men are then 
Purified through a series of special ceremonies (samskara). 



P u r i t y  t h e r e f o r e  i s  seen  a s  be ing  d e r i v a t i v e  of p u r i f i c a t o r y  cere- 
monies and n o t  a s  a n a t u r a l  s t a t e .  F a i l u r e  t o  perform such r i t e s  
i s  s a i d  t o  p r e c i p i t a t e  low c a s t e  s t a t u s  because one remains there- 
by i n  an  i n p u r e  s t a t e .  The u l t i m a t e  g o a l  of  such p u r i f i c a t o r y  and 
i n i t i a t o r y  ceremonies i s  t h e  a t t a i n m e n t  o f  d e l i v e r a n c e  and hence 
escape  from t h e  p h y s i c a l  and " n a t u r a l " .  The Bare c la im high caste 
rank because  t h e y  undergo t h e  l a r g e s t  number of  such r i t e s  among 
t h e  Buddhist  Newars and t h u s  they  a lone  have removed the  t a i n t  and 
i m p u r i t i e s  of t h e  n a t u r a l  and p h y s i c a l  and t h e y  a lone  have been 
rendered  f i t  f o r  t h e  p u r s u i t  of  t h e  s a c r e d .  

3crre chhuyigu i s  a r a t h e r  coniplex s e r i e s  of ceremonies. The 
most impor tan t  phase of t h e  r i t e  c o n s i s t s  i n  t h e  i n i t i a t i o n  of 
t h e  boy, symbol ica l ly ,  i n t o  t h e  l i f e  o f  t h e  a s c e t i c  mendicant. 
The boy promises t o  uphold t h e  F ive  P r e c e p t s  of Euddhism and t o  
seek r e f u g e  i n  t h e  Tlqi-Ratrxz: t h e  Euddha, t h e  Dkarma and t h e  
Sangha. The b o y ' s  body i s  r i t u a l l y  p u r i f i e d  and consecrated.  
E i s  f a t h e r ' s  s i s t e r ' s  husband f a s t e n s  a g o l d  r i n g  about the  hair  
on t h e  crown of t h e  b o y ' s  head t h e r e b y  making a top-knot .  His 
head i s  t h e n  shaved,  by a man of  t h e  b a r b e r i n g  c a s t e  of Nau, 
excep t  f o r  t h e  h a i r s  bound by t h e  r i n g .  The top-knot  i s  c u t  off  
by t h e  b o y ' s  f a t h e r ' s  s i s t e r ' s  husband. The c u t  h a i r s  a r e  caught 
i n  a bronze p l a t e  h e l d  by t h e  b o y ' s  f a t h e r ' s  s i s t e r .  She w i l l  
keep t h i s  c u t  h a i r  f o r  t h e  f o u r  days  of h i s  r i t u a l  monkhood, 
worshipping it each day through t h e  o f f e r i n g  of  beaten  r i c e  
moistened wi th  c u r d s .  A f t e r  f o u r  days  she  w i l l  throw it i n  the 
r i v e r .  

A f t e r  h i s  head h a s  been comple te ly  shaved t h e  boy receives  a 
s p e c i a l  sac red  c o n s e c r a t i o n  (Pancha abhisheka): water  from a 
conch s h e l l  and from f o u r  holy  v e s s e l s  i s  pcured over  him. The 

e l d e s t  member of  t h e  r o n a s t e r y  pours  water  from t h e  conch s h e l l  
whi le  t h e  f o u r  holy  v e s s e l s  a r e  h e l d  by t h e  nex t  four  o l d e s t  
menhers. The boy r e c e i v e s  a new name. The i n i t i a t o r  reads cut  
t h e  t e n  p r i n c i p l e s  which should  govern and guide  t h e  behaviour 
of monks, and t h e  boy promises t o  fo l low t h e s e  p r e c e p t s .  Ee then 

dons t h e  g a r b  of t h e  monk: r e d  o r  s a f f r o n  robes ,  golden earr ings,  
neck laces  and b r a c e l e t s  of  s i l v e r  o r  go ld ;  begging bowl (which 
though made of wood may be decora ted  wi th  s i l v e r  o r  gold over- 
l a y s ) ,  a wooden walking s t a f f  and a water  p c t .  

The boy i s  then  s a i d  t o  fo l low t h e  l i f e  of a Euddhist monk for 
f o u r  days .  T h i s  r o l e ,  however, i s  merely one of p re tence .  
Although t h e  boy assumes t h e  e x t e r n a l  s i g n s  of monkhood f o r  these 
f e w  days ,  he does no t  l e a d  t h e  a c t u a l  l i f e  of a mendicant o r  monk' 
Nor i s  i n i t i a t i o n  i n t o  t h e  monkhood wi th  i t s  open e g a l i t a r i a n  



ethos but into the Newar caste hierarchy. The very essence of 
the ceremony is incorporation into caste and agnate descent 
group. Thus at no time are there acts that express reversal of 
the principles governing these social institutions, which would 
be the case if the boy were in fact to actually live the life of 
a Buddhist monk. Monkhood involves rejection of homelife, of 
caste and of hierarchy. The monk goes forth, leaving behind all 
ties of family and kinship. But the boy never lives in a home- 
less state nor in a monastery. Indeed rather he continues to 
reside in the house of his father. The monk is oblivious to the 
normal societal rules of social distance and pollution: he begs 
for his food, accepting anything offered. The boy never wanders 
about accepting alms of whatever food is given to him by any and 
all who wish to gain merit through such donations. Rather he 
continues to limit the pattern of food exchanges to that followed 
by all members of his caste. The boy at no time begs from ind- 
ividuals of low caste status. Indeed, he only accepts unhusked 
rice or beaten rice when begging and both of these are items 
which can freely be exchanged by members of all Kewar castes of 
clean status. Foreover, when he does beg he goes at most to 
only four or five houses which usually are those of affinal 
relatives. 

There are some restrictions of the boy's diet: he cannot eat 
meat, alcohol, garlic, tomatoes, salt or foods classified as 
salty. He cannot take drugs. He cannot touch men or animals 
such as dogs or chickens that are considered unclean. These 
restrictions are meant to express and to protect the boy's state 
of ritual purity and are in no way symbolic of the renunciation 
of caste restrictions on commensality. They are the same rest- 
rictions which would apply any time a Bare is considered to be 
in a state of special sacredness such as when he is serving as 
temple priest. 

All Hindus must retain a tuft of sacred hair. When the Hindu 
ascetic (sannyasin) cuts this tuft it is symbolic of his "having 
gone forth"; of his having rejected the entire system of Hindu 
Social practice. His shaven head is also expressive of his 
celibate state. The Bare also shaves off the tuft of hair on the 
crown of his head. The first time that this occurs is during his 
ordination as a monk. However, henceforth whenever he undergoes 
a rite of purification he will bathe, his nails will be cut and 
his head will be shaven, sacred tuft and all. Eis shaven head 
then is not symbolic of his renunciation or of celibacy but 
merely of his status as a "pure" Buddhist. In the Newar context 
Hindus and "impure" Buddhists, that is, Buddhists of castes lower 
in the ritual hierarchy than that of the Bare, retain a tuft on 
the crowns of their heads while the Bare do not. 



When o t h e r  Newar boys o f  c l e a n  c a s t e  s t a t u s ,  i . e .  of c a s t e s  for 
whom e i t h e r  a  Buddhist  Vajracharya  ( a  s u b c a s t e  o f  Bare) o r  a Hindu 
Brahman w i l l  a c t  a s  domest ic  p r i e s t  ( p u r o h i t a l ,  a r e  i n i t i a t e d  into 
t h e i r  c a s t e s  t h e i r  heads  a r e  shaven (excep t  f o r  tkie t u f t  of sacred 
h a i r ) ;  t h e y  don a  l o i n c l o t h ;  t h e y  a r e  g i v e n  a  d e e r s k i n  a s  protec- 
t i o n  from t h e  c o l d  and t h e  r a i n  and a s  a  p r a y e r  mat; they a re  
g iven  a  bow and arrow f o r  p r o t e c t i o n  from p h y s i c a l  harm; and they 
r e c e i v e d  a  symbolic g i f t  of  a lms.  Tha t  i s ,  they  assume t h e  
symto l i c  r o l e  of  a s c e t i c .  They a c t  a s  i f  t h e y  a r e  about t o  run 
o f f  i n t o  t h e  jung le  and t o  f o l l o w  t h e  a c t u a l  l i f e  of t h e  
Brahmacharin, t h e  s t u d e n t  of  t h e  Vedas and t h e  f i r s t  of the  four 
Hindu s t a g e s  o f  l i f e ,  b u t  t h e y  a r e  prevented  from running off  by 
t h e i r  ma te rna l  u n c l e s .  And s o  ends t h e i r  r i t u a l  r o l e  of student 
a s c e t i c .  The boys t h e n  r e c e i v e  new c l o t h i n g  and a r e  f eas ted .  
They a r e  now f r e e ,  indeed impel led  t o  marry. 

Thus, a l l  Newar boys impersonate world renouncers .  The d i f f -  
e r e n c e  between t h e  Eare and o t h e r  Newar c a s t e s  of  c l e a n  s t a t u s  i s  
t h a t  t h e  former become Buddhist  monks (bhikshu),  t h e  l a t t e r  
brahmachurin; t h e  former have t h e i r  heads  completely shaved, the 
l a t t e r  r e t a i n  t h e  sac red  t u f t ;  t h e  former p l a y  t h e  p a r t  of monks 
f o r  f o u r  days ,  t h e  l a t t e r  f o r  a n  hour o r  so ;  and t h e  former, 
having once become monks r e t a i n  a n  a u r a  of  sac redness  so  t h a t  
t h e y  claini  t h a t  t h e y  a r e  n o t  mere householders  whi le  t h e  l a t t e r  
p a s s  o n t o  t h e  t h i r d  s t a g e ,  t h a t  o f  grahas thu,  householder .  

Within t h e  s t r u c t u r e  of a l l  of t h e s e  r i t e s  of i n i t i a t i o n ,  the  
r o l e  of  a s c e t i c  and o f  monk e x p r e s s e s  t h e  f a c t  t h a t  t h e  boy who 
i s  undergoing t h e  r i t e  has  e n t e r e d  a  s a c r e d  r i t u a l  ca tegory .  Van 
Gennep, and more r e c e n t l y  V i c t o r  Turner ,  have f o r c e f u l l y  demon- 
s t r a t e d  t h a t  a l l  r i tes  of passage  a r e  c h a r a c t e r i z e d  by t h r e e  
phases :  s e p a r a t i o n ,  l i m i n a l i t y  o r  m a r g i n a l i t y  and aggregation.  
The phase of s e p a r a t i o n  comprises symbolic behaviour s igni fy ing 
t h e  s e p a r a t i o n  c f  t h e  i n i t i a t e  from e i t h e r  an e a r l i e r  f ixed  point 
i n  t h e  s o c i a l  s t r u c t u r e  o r  a  s e t  of  c u l t u r a l  c o n d i t i o n s .  Aggreg- 
a t i o n  i s  t h e  phase when t h e  t r a n s i t i o n  i s  consurrm,ated and t h e  
i n i t i a t e  i s  re - incorpora ted  i n t o  t h e  s o c i a l  s t r u c t u r e  (Turner; 
1969: 9 3 ) .  The p e r i o d  of  t r a n s i t i o n  between t h e  p o i n t  of SeP- 
a r a t i o n  and re - incorpora t ion  i s  one where t h e  i n i t i a t e  i s  i n  an 
a*iguous s t a t u s  which has  none of  t h e  c h a r a c t e r i s t i c s  of the  
p a s t  o r  coming s t a t e .  Persons  w i t h i n  t h i s  t r a n s i t i o n a l  phase are 
' b e t w i x t  and between' s o c i e t a l  p o s i t i o n s  a s s igned  by s o c i a l  
convention and a s  such a r e  inde te rmina te  and ambiguous e n t i t i e s m  
( I b i d :  95 . Moreover, Turner n o t e s  t h a t  novices  undergoing life- 
c r i s e s  r i t e s  a r e  o f t e n  dur ing  t h i s  l i m i n a l  p e r i o d  secluded from 
t h e  sphere  of  everyday l i f e ,  a r e  l e v e l l e d  and s t r i p p e d  of a l l  
s e c u l a r  d i s t i n c t i o n s  of s t a t u s  and r i g h t s  over  p r o p e r t y ,  a r e  



subjected t o acts that teach them humility and obedience as 
though it is necessary for an individual to first be lowered on 
the status ladder before he can be elevated in status (Ibid: 
169 - 70). 

Here Turner gives us two keys by which we can understand why 
the Bare's monkhood as well as the brchmacharin status of other 
Nevar initiates is assumed. The role of ascetic and homeless 
wanderer provides a powerful set of symbols that establish and 
express the liminality of the novice during his phase of ambig- 
uous indeterminant status. In addition, both the role of monk 
and that of Erahmachurin entail the stripping off of all secular 
distinction of social status so that the novice is first divested 
of status and rank before he is elevated to a new and higher 
rank. 

h%at more potent symbol of separation is there than that of 
the monk: the individual who renounces the social world; who 
shaves off all his hair including the sacred tuft; who dons the 
red or yellow robes of the mendicant; who sets forth from home 
with begging bowl and walking staff in hand and who wanders about 
seeking alms? As the monk leaves the world of family and caste 
and enters that of the homeless wanderer so the Bare boy is sep- 
arated fron his old identity as a child and assumes for a short 
period that of the monk, searching after sacred knowledge. Bis 
old identity is shed, his old self dies. After having his head 
shaved and after receiving the consecration of holy water the 
Eare boy is given a new name. In addition, his re-birth is 
sp.bolized by the act of taking seven steps, an action replic- 
ating the seven steps that the Buddha took after issuing forth 
from his mother's side. 

hilo possess a qreater set of symbols of institutionalized 
liminality than the monks? Symbolically they have nothing: no 
Status, property, insignia, secular clothing, kinship position, 
nothing to demarcate them structurally from their fellow initiates 
Their condition is the very proto-ty~e of sacred poverty and as 
such is most appropriate to express the temporal lininality of the 
Bare boys during the betwixt and between phase in the rite of 
Passage from casteless childhood to rigidly defined and hierarch- 
ical adult roles. 

Ordination and the Affirmation of Caste and Kin Ties 

Because Bare chhuyigu establishes membership in a caste it is 



not surprising to find that the rite of passage expresses and re- 
enforces ties of kinship and stresses the importance of marriage. 
The boy's head, except for the tuft of sacred hair, is shaved by 
a member of the caste of barbers (Nau). The barber is tied to 
the family of the novice by a relationship of jajmaniship. Lere 
we see expressed the need for a ritual specialization which is 
hereditary and caste determined. The tuft of hair on the crown 
of the boy's head is cut by the novice's father's sister's 
husband ( j i chz -pa ju )  . That is hy one to whom the boy is related 
because someone born within his descent group has married out. 

The Thapaju, eldest member of the vihara, is stated to be the 
one "who really should cut the tuft of hair" but he "isn't used 
to cutting hair" and so he asks the boy's jichii-paju to do it 
for him. This is a very interesting substitution and one that 
parallels Dumont's example of the role of ZH or FZH in the funer- 
al rites among the Brahmans of Gorakhpur district in eastern U.P.  
This Brahman community has no purohits. In the funeral rites the 
role of the purohit's impersonation of the dead relative is per- 
formed by the sister's husband or father's sister's husband. 

''The reason of the identification of father's sister's 
husband and sister's husband is here proclaimed; they 
are wife-receivers, in two different and successive 
generations ... We are in a hypergamous milieu. 
Wife-takers are higher in status than Ego, and each of 
them is therefore fit 'to be worshipped' f pu j y z )  by 
having his feet bathed ..." (Dumont, 1966: 94). 

With the Newar Vajracharya and Bare we have a comparable situation. 
The father's sister's husband lies within the category of wife- 
takers. This is a separate distinct kinship category designated 
by a separate kinship term, jich6 or j i E .  The father's sister's 
husband can act as a substitute for the Thapaju because he is of 
the category of wife-taker and thus of a higher status. Being of 
a higher status he is fit to replace the high status elder of the 
vihara. Moreover, his position as one related by marriage ex- 
presses the benefit obtained through the establishment of 
marriage ties. 

Indeed three important roles in the rite are played by people 
whose relations to ego are all ones which exemplify the need to 
marry and to thereby enter into ritual exchange relationships- 
These roles are that of jichSi-paju, FZH, who cuts the top-knot; 
father's sister (who is the person connecting the boy's agnate 
descent group with that oaf her. husband) , who catches the boy I s  



hair as it is shaved and worships it during the four days he is 
a monk; and mother's brother who holds the boy at various times 
during the ceremony. Not only do all three have responsibilities 
to perform during the ceremony, but they must also observe the 
same dietary restrictions as the novice himself and for the same 
length of time. 

~lthough Bare chhuyigu is on one level a ceremony of going 
forth, of renouncing the life of the householder, of taking a 
vow of celibacy, it is also a rite which expresses the benefits 
of going forth into marriage and of establishing a network of 
reciprocal relations with one's affinal relatives. This fact has 
not gone unnoticed by the Newars themselves. A short time before 
her marriage a young Bare friend wrote the following: 

h%en the marriage feast ends the ceremony of gue ka 
bhoy occurs. This is a special feast to which all the 
husband's paternal relatives (phuki)  must be invited. 
If the groom's family does not give this feast, their 
paternal relatives will never come to assist in major 
rituals where their attendance is required. The most 
important of these are childbirth, Bare chhuyigu, 
and death. These are significant events in the human 
life cycle, and people cannot carry out our wonderful 
social customs without the help of others. In gwe ka 
bhoy the new bride offers betel nut to all her husband's 
paternal relatives. ~y accepting the offering they say 
"She has become one of us". Because she becomes a 
member of a new family, this family of her husband will 
now help her own parents and brothers in carrying out 
their rituals. 

An exchange of betel nuts also occurs in Bare chhuyigu and 
marks the acceptance of the boy into the monastery and caste of 
his father. This exchange occurs four days prior to the actual 
Performance of the rite. 

The Use of  the  Monkhood t o  e s tab l i sh  the  Ri tual  Status  of t he  Bare 

I began with the theme that all Western scholars who have 
written about Newar Buddhism have chosen to judge Newar instit- 
utions in the light of orthodox Buddhist monastic practice. When 
viewed from this perspective Newar Buddhism, of course, is found 
deviant: orthodox monastic institutions no longer are to be 
found; the orthodox monkhood has been replaced by a caste of 



hereditary and married priests; this caste of priests forms one 
of the component units in a Buddhist societal structure which 
replicates the Hindu caste system. However, by labelling it as 
degenerate or corrupt one is not analyzing or understanding Newar 
religion but only dismissing it. Whereas monasticism is central 
to most Buddhist sects and hence must be dealt with if one is to 
understand such forms of Buddhism, the priest is essential to 
Newar Buddhism, and his role must be understood if one is to 
understand anything at all about Newar Buddhism. 

Yet the problem is not that simple. The reason that western 
scholars have judged Newar Buddhism by orthodox Buddhist doctrine 
is that this is what the Newars do themselves. In 1823 Hodgson 
was told by a Vajracharya pandit: 

According to our Puranas, whoever adopted the tenets of 
Buddha, and has cut off the lock from the crown of his 
head, of whatever tribe or nation he be, becomes there- 
by a Bandya ... Besides this distinction into monastic 
and secular orders, the Bandyas are again divided, 
according to the scriptures into five classes: first, 
Arhat; second, Bhikshu; third, Sravaka; fourth, Chail- 
aka; fifth, Vajra Acharya ... Such is the account of 
the five classes found in the scriptures; but there are 
no traces of them in Nepaul. No one follows the rules 
of that class to which he nominally belongs. Among the 
Bhotiyas there are many Bhikshus, who never marry; and 
the Bhotiya Lamas are properly Arhats. But all the 
Nepaulese Buddhamargis are married men, who pursue the 
business of the world, and seldom think of the injunc- 
tions of their religion. The Tantras and Dharanis, 
which ought to be read for their own salvation, they 
read only for the increase of their stipend and from a 
greedy desire of money. (Hodgson, 1971: 51 - 52). 

It is little wonder then that Hodgson interpreted Newar Budd- 
hism in terms of its deviation from orthodox practice. I too 
was continually told of how Newar Buddhism was corrupt; of how 
it has degenerated from an earlier pristine form. When I asked 
about Newar monasteries I was told that at one time these 
structures housed "real" monks but now only married men lived 
there. Often some comment about how in fact Bare should not be 
married would be added. When I asked about the use of flesh 
and/or blood sacrifice I was told that in Buddhist tantra actual 
animal sacrifice was never performed but that now in NeWar 
Buddhism it was necessary, in spite of the fact that it is in 
direct opposition to the principles of Buddhism and their in- 
junction against the taking of life. When I asked about the 



significance of the shaven head I was tcld that only Euddhists 
had shaven heads without any tuft of sacred hair. The Bare con- 
tinue to have completely sk~aven heads to show that they are 
Buddhist, in spite of the fact that the shaven head is also a 
symbol of celibacy and renunciation neither of which are prac- 
tised by present day Bare. When I asked about Buddhist belief I 
was told that usually Buddhists did not believe in the existence 
of a permanent, unchanging soul but this was often not the case 
among Newar Buddhists. When I asked about the existence of the 
Bare caste and its exclusive control of the Buddhist priesthood, 
I was told that formerly those who were true Euddhists did be- 
come monks and that anyone from any caste could and did become a 
monk, but that now Newar Buddhism was corrupt and that now there 
was a married clergy instead of the usual celibate monkhood. 
When I asked about the rules governing the intercharige of food 
between men of different castes I was told that according to the 
Buddha there should be no restrictions on commensal relations but 
that now people did in fact bother about such matters. 

Although Newar Euddhists acknowledge that their customs are 
corrupt, it should not be inferred that they necessarily regret 
or feel ashamed of their 'degeneracy'. Apart from those Newar 
Buddhists who in the last quarter century have been influenced by 
Theravadian doctrine or who have had contact with Tibetan immig- 
rants and who may in fact regret such deviations, the vast 
majority of Rewar Buddhists see changes in their religious Stru- 
cture in terms of the harmony that now exists between Buddhism 
and Hinduism. Nepal, one is told, is a land where Buddhism and 
Hinduism live side by side in perfect harmony: the Buddhists 
regard the Hindu gods as different manifestations of the supreme 
godhead, the Adi-Buddha; while Hindus regard the Buddha as one 
of the avatars of Vishnu. Thus, it is said that to worship 
Shiva is to worship the Euddha and to worship the Buddha is to 
worship Shiva. 

A question then arises: why do the Bare continue to recognize 
and employ a body of symbols relating to the traditional ~uddhist 
monastic apparatus, and which, in point of fact, are inconsistent 
with the actual Newar institutions of caste and priesthood? The 
answer is that the Bare need to justify ideologically their 
Superior ritual and caste status and this justification must be 
rooted in a non-Hindu religious tradition. The Bare need to 
validate their position as a priestly caste and to do this they 
need to retain their identity as Buddhists. Their position as a 
religious elite is based upon their control of '~uddhist' temples 
and shrines, upon the performance of '~uddhist' rites, and upon 
the worship of 'Buddhist' deities. To abandon the distinction 
between Euddhist and Bindu would mean the Bare's replacement as 



priest by the Brahman. However, because the Bare want to remain 
identified as Buddhist, they, unlike the Brahman, are faced with a 

lack of traditional and sacred literature which justifies and val- 
idates their exclusive right to function as a sacred caste of 
priests. Consequently the Bare continue to accept and exploit the 
orthodox Buddhist institutional structure while at the same time 
acknowledging their deviation. The Bare claim that they alone 
have a right to reside in and to control the religious apparatus 
of present-day Newar monasteries because they are the descendants 
of their former inhabitants, orthodox Buddhist monks. The Bare 
claim.that they should be at the top of the caste hierarchy be- 
cause they are the ones who come closest to approximately the 
life of the Buddhist monk: they alone anong present-day Newars 
have the shaven head; they alone among present-day Newars are the 
occupants of monasteries; they alone attempt to follow the path 
of the Buddha; and they alone have earned a degree of spirituality 
because they alone have been ordained as Buddhist monks. 

The paradox of the Bare accepting the validity of monkhood 
while at the same time rejecting the institution of celibate monks 
has not gone unnoticed by the Newars themselves. In order to ex- 
plain this paradox there is the myth of the defeat of Buddhism in 
Nepal by the great Hindu reformer, philosopher and mystic, 
Shankara Acharya. This myth is well known to most Newars and is 
often referred to in order to explain how Newar Buddhism came to 
deviate from orthodox practices. The following passage is from a 
translation of a late Newar ~amshavaZi, or 'history', translated 
for Daniel Wright by Munshi Shew Shunker Singh and Pandit Sri 
Gunanand. 

At this time the incarnation Shankarzcharya was born in the 
Deccan of an immaculate Brahmanf widow. This Shankara in 
his six former incarnations had been defeated in religious 
discussions by the BauddhamSrgTs, and had been cast into 
the fire. At the time of his seventh incarnation there 
were no learned BauddhamZrgis there, but only sixteen 
~Gdhisatwas (or novices), who, hearing of the advent of 
this great reformer, fled to the North, seeking refuge, 
wherever they could find it, and there they died. 
ShankarEichZrya, finding no clever Bauddhm,Zrgfs with whom 
to argue, and hearing that the sixteen Bbdhisatwas had fled 
to Nepzl, pursued them, but could not find them . . . Shankara 
found that of the three ~auddhamZr~1 sects, two had no 
clever men to argue with hin. Therefore some of the 
Grihastha AchEiryas, when preparing to argue with him, 
brought a jar of water, in which they invoked ~araswati 
(the goddess of speech) to aid them. While contending ~i~~ 
them, Shankara somehow became aware that saraswati had been 
invoked to help against him. He therefore entered the 



temple at the southern door and dismissed her, after which 
the Bauddharr.ErgIs were soon defeated. Some of them fled, 
and some were put to death. Some, who would not allow 
that they were defeated, were also killed; wherefore many 
confessed that they were vanquished, though in reality not 
convinced that they were in error. These he ordered to do 
himsa (i.e. to sacrifice animals), which is in direct op- 
position to the tenets of the Buddhist religion. He like- 
wise compelled the BhikstunIs, or nuns, to marry, and 
forced the Grihasthas (Grihastha, or alternatively grahas- 
tha, means householder or family man) to shave the knot of 
hair on the crown of their heads, when performing-chikE- 
kurma, or first shaving of the head. Thus he placed the 
Banaprasthas (ascetics) and Grihasthas on the same footing. 
He also put a stop to many of their religious ceremonies, 
and cut their Brahmanical threads. (Wright, 1877: 118-119). 

In this portion of the myth one clearly sees that the contra- 
diction of the monk who is not a monk and of the priest/monk who 
is also a grahstha, or man with a family, is not covered over or 
ignored, but explained by appeal to "historical" circumstance. 
'We are what we are because we were defeated by the great Hindu 
reformer Shankara Acharys.' The monks were made into househol- 
ders, and the hoiiseholders into monks (as they were forced to 
shave their heads). ~lood sacrifices were introduced. However, 
the myth goes on to state that Buddhists were left as priests in 
those temples founded by Buddhists: 

SkankarZchZrya thus destroyed the Buddhist religion, and 
allowed none to follow it; but he was obliged to leave 
tiauddhamargIs in some places as priests of temples, where 
he found that no other persons would be able to propitiate 
the gods placed in them by great ~auddhamargIs. (Ibi&:ll9). 

The myth also explains what happened to life in the Buddhist 
monasteries. The descendants of monks who were forced to marry 
ask : 

Kow then can we leave these deities and relinquish our for- 
mer creed? ~f we remain in our former creed, however, we 
cannot discharge the duties of ~ c h a r ~ a s  without performing 
the chura-karma as ordered by shankarach~r~a. Our fathers 
died, leaving us as infants, unable to perform any action 
ourselves. There is no image of a god here, without which 
chiXi-karma cannot be performed. 

The problem is clear. They must worship their old ~uddhist 
gods, and they must do so under chiira-karma or Gare chhyigu. But 
how are they to do so as they have no one to make them Bare nor 
have they a god before whom they can be made into priests? The 



s o l u t i o n  t o  t h i s  dilemma i s  t h a t  they go t o  t h e i r  uncles,  the 
Ehiksu of Charumati Bihar,  and ask t h e i r  advice.  Their  uncles 
r ep ly  t h a t  they w i l l  come t o  t h e i r  monastery and make them Bare: 

They then went t o  PingalZ EahZl, and worshipped with great 
ceremonies t h e  1swarI NairatmZ. Then they made a chaitya 
f o r  Swayambhu and an image of ~ a k y a  Sinha Buddha; and to  
keep up t h e  worship of t he se ,  they took bhikshus (l iving 
now a s  g r i h a s t h a s ) ,  t h e  descendants of those  who had fol-  
lowed Sakya Sinha i n t o  ~ e p a l ,  and appointed then? a s  priests. 
( Ib id :  122-3). 

And s o  were e s t ab l i shed  t h e  t r a d i t i o n s  t h a t  a r e  followed to- 
day. Bare chhuyigu i s  done i n  t h e  monastery of one ' s  fa ther  but 
with t h e  he lp  of o n e ' s  p a t e r n a l  aun t  and her  husband. The r i t e  
i t s e l f  makes one a member of t h e  monastery and thus  e l i g ib l e  to 
se rve  a s  a p r i e s t  i n  t h a t  monastery's  sh r ine .  

Newar Buddhism no longer maintains  t he  t r a d i t i o n a l  monastic 
s t r u c t u r e .  The Kathmandu Valley i s  s t i l l  covered with viharas 
bu t  t he se  now house married p r i e s t s  and t h e i r  fami l ies  rather 
than  c e l i b a t e  monks. Heredity has  come t o  be t h e  so le  cr i ter ion 
f o r  s e l e c t i o n  f o r  t h e  pr ies thood.  Only those  born within the 
Bare c a s t e  a r e  e l i g i b l e  f o r  membership i n  present-day Newar vi- 
haras .  Those with t h e  proper c r e d e n t i a l s  may then be ordained 
a s  monks. This  r i t e  of i n i t i a t i o n  marks t h e  incorporation of 
Bare boys i n t o  t h e  descent  group of t h e i r  f a t h e r s ,  the  Bare 
g u t h i  of a p a r t i c u l a r  monastery. The a c t  of o rd ina t ion  then i s  
a r i t e  of passage and a s  such shares  many of t h e  same features as 
o the r  non-Bare c a s t  i n i t i a t i o n s .  A l l  Newar boys of clean caste 
s t a t u s  a r e  made t o  impersonate a s c e t i c s .  This  r o l e  of the  re- 
nouncer expresses  t he  f a c t  t h a t  t he se  boys have withdrawn from 
t h e  normal s t a t e  of s o c i a l  r e l a t i o n s  and have entered a sacred 
r i t u a l  category.  Moreover, t h i s  r o l e  permits  expression of the 
l im ina l  s t a t u s  of t h e  boy dur ing t h e  per iod of h i s  i n i t i a t i o n -  

There a r e  t h r e e  b a s i c  con t r ad i c t i ons  e n t a i l e d  i n  the  use of 
t h e  Buddhist ceremony of i n i t i a t i o n  i n t o  t he  monkhood t o  ini t ia te  
Bare boys i n t o  t h e i r  c a s t e  and of t h e  continued use of the  
ideology of renunciat ion t o  v a l i d a t e  t h e  super ior  r i t u a l  s ta tus  
of a p r i e s t l y  ca s t e .  (1) The novice seems t o  assume the  ritual 
r o l e  of monk, bu t  i n  f a c t  even dur ing t he  per iod of h i s  spbol ic  
impersonation he never l eads  t he  l i f e  of an a c t u a l  monk in  a man- 
a s t e r y  though it i s  claimed t h a t  a l l  Bare a r e  monks f o r  four days' 
(2) The Bare equate t h e i r  r e l i g i o u s  r o l e  with t h a t  of the monk 
i n  order  t o  j u s t i f y  t h e i r  c a s t e  func t ion  of p r i e s t  and yet  their 



actual role of priest repudiates and stands in opposition to the 
traditional role of the monk. ( 3 )  The ideology of monkhood is 
used to justify a caste position. Yet the Buddhist monastic 
structure embodies principles of equality, egalitarianism, and 
renunciation. Moreover, these principles are in direct contra- 
diction to the principles of hierarchy, pollution and caste which 
underlie the present-day Newar Buddhist institutions. 

These contradictions have led most western scholars who have 
written about Newar Buddhism to condemn the contemporary Newar 
practices as corrupt and decadent. The Newars themselves are 
aware of these contradictions. The Bare do not want to abandon 
the distinction between monk, one who pursues a higher and purer 
religious life, and lay-man, one who is not a true Buddhist. The 
important gesture of the Bare's continuing to be tonsured in 
spite of their status as family men must be viewed in this pers- 
pective. Hindus retain a top-knot. Improper Buddhists retain a 
top-knot. Eut those Buddhists who truly follow the Dharma are ffien 
who have shaven heads. Because the Bare also have shaven heads 
they symbolically state that they, like traditional Buddhist 
monks, constitute a religious elite. The Eare continue to call 
themselves hndya, a term directly related to the notion of monk- 
hood and directly related to the Chinese and Japanese term bonze, 
or monk. Moreover, the Bare continue to reside in compounds 
called vihara (or bahZ in colloquial ~ewari), a term meaning 
monastery, 

The Eare are not true monks however, but grahastha, househol- 
ders. Cn the religious level, they view the state of monkhood as 
merely an elementary religious stage and one that must be passed 
through as one progresses toward Enlightenment. Thus, they be- 
come monks only to repudiate the state of monkhood, and pass on to 
that of married cleric who is adept in the ways of tantra. On the 
Secular level they are men who are married, as are most other 
Newar men, and who are a priestly caste who also traditionally 
follow the occupations of gold and silver smithing, or of tailor- 
ing. 

T.hus the Bare are both "monks" and "householders". They are 
bhik~hu-~ahsth, although this, of course, entai 1s a contra- 
diction in terms. The Bare continue to utilize, in a new con- 
text~ .Symbols related to and only consistent within the context of 
the orthodox Buddhist monastery which in point of fact are in 
direct Opposition to actual Newar religious institutions. Re- 

nunciation and asceticism are rejected and replaced by the role of 
hereditrary priest, and yet the idealogy of the ~uddhist monkhood 
is still used to validate the new institution of a priestly caste. 

Stephen P, ~reenl~lold 
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NOTES 

1. The Newars a r e  a  Tibeto-Burman speaking people  found i n  
v i l l a g e s  and towns throughout  Nepal a s  w e l l  a s  i n  Northern 
I n d i a ,  Sikkim, and Ehutan. However, t h e i r  i n i t i a l  home was 
t h e  Kathmandu Va l l ey  o f  Nepal. I t  i s  h e r e  t h a t  t h e  vast  
m a j o r i t y  of  t h e  Newars l i v e .  And it i s  h e r e  t h a t  one finds 
t h e  c e n t r e  o f  Newar c i v i l i s a t i o n .  

2 .  See Heesterman 1964 f o r  an  accoun t  of  how t h e  Hindu 
Brahman's r i t u a l  p u r i t y  i s  found i n  t h e  ideology of renun- 
c i a t i o n .  

3 .  The need f o r  i n i t i a t i o n  a s  w e l l  a s  c r e d e n t i a l s  of proper 
b i r t h  would seem t o  be  a p e c u l a r i a r i t y  of t h e  Buddhist Bare 
and,  a s  such,  be  a c h a r a c t e r i s t i c  t h a t  d i s t i n g u i s h e s  them 
from Hindu c a s t e s .  Yet ,  i n  f a c t ,  t h e r e  i s  a p a r a l l e l  t o  
t h i s  i n  Hinduism. A s  Hocart  s o  c o r r e c t l y  p o i n t s  out:  

The son of a  brahman i s  n o t  r e a l l y  a  brahman till he has 
been i n i t i a t e d  i n t o  t h e  c a s t e  of h i s  f a t h e r .  In a good 
fami ly  he w i l l  be  i n i t i a t e d  a s  a  m a t t e r  of course ,  and 
s o  he  i s  though t  o f  a s  a  brahman b e f o r e  he r e a l l y  i s  
one,  j u s t  a s  our  k ing  i s  though t  of a s  a  king before his 
~ ~ r ~ n a t i ~ n ,  though, s t r i c t l y  speaking,  he should still  
n o t  be ,  and canno t  wear t h e  crown. Our coronation cere- 
mony however h a s  t r a v e l l e d  much f u r t h e r  on t h e  road t o  
s u r v i v a l  t h a n  t h e  I n d i a n  i n i t i a t i o n .  I£ it were omitted 
it would make no d i f f e r e n c e .  I f  t h e  Indian  i n i t i a t i o n  
i s  o m i t t e d ,  t h e  brahmanic youth f a l l  t o  t h e  s t a t u s  of 
v r a t y a ;  a t  l e a s t  it was s o  when and where Manu's laws 
were w r i t t e n .  A nobleman's,  a  p r i e s t ' s  and a farmer's 
rank t h u s  s t i l l  depends n o t  o n l y  on b i r t h ,  bu t  on i n i t i -  
a t i o n .  B i r t h  i t s e l f  i s  inadequate  ..... (Hocazt, 1950: 
55-56). 

h i e t h e r  Manu's dictum i s  a c t u a l l y  fo l lowed,  o r  indeed, if it 
h a s  been fol lowed f o r  some t ime amongst Hindu c a s t e s  i n  
I n d i a ,  i s  a m a t t e r  of  c o n s i d e r a b l e  doubt .  But among the 
Newar Bare a l though n o t  t h e  s o l e  c r i t e r i o n ,  i n i t i a t i o n  is 
of extreme importance.  

4- During my twenty-two months i n  Nepal I p e r s o n a l l y  came 
a c r o s s  no a c t u a l  i n s t a n c e  of such a l o s s  of c a s t e  rank and 
p r i v i l e g e  b u t  was c o n t i n u a l l y  t o l d  t h a t  i n  t h e  not  too 
t a n t  p a s t  l o s s  o f  Bare c a s t e  membership was no t  unheard of 
because of f a i l u r e  t o  be  p r o p e r l y  i n i t i a t e d .  However, 
dur ing  my s t a y  t h e r e  was one c a s e  of which I am 
aware where a Bare whose fami ly  had moved o u t s i d e  the  
Kathmandu Val ley  t o  a  r a t h e r  remote market h i l l  town and 



who had never received the proper initiation, though his 
father had, returned to the monastery of his ancestors and 
requested that his sons be initiated. This man was told 
that this would be impossible for although his own father 
had been initiated he himself had not, so he was not a Bare 
by caste nor were his sons. However, he was also told that 
once he himself had been initiated, then his sons could be 
initiated. Thus the father first was made into a Bare and 
then his sons. If the father had died before receiving 
initiation his sons would have been denied access to the 
Bare caste. 

5. J i c Z  (or alternatively j i z z )  is the Newari term used to de- 
note a person related to oneself by having taken a wife from 
one's descent group. It does not just mean "in-law", i.e. 
one related by marriage. For this the word sasa is used as 
a prefix: maju is mother, sasa-maju is mother-in-law; baju 
is father, sasa-ba ju is father-in-law . Jichu or j i z z  appears 
only in the following three terms: jicpz-pa&, father's 
sister's husband, formed by adding jichaL to p j u ,  the latter 
also being the Newar word for mother's brother; i i c a - b w u  
or j i l a n j a ,  daughter's husband (son-in-law) and younger sis- 
ter's husband; j i ca -dha ju ,  elder sister's husband. 

REFERENCES 

Dumont, L. 1966. North India in relation to South India. Contri- 
butions t o  Indian SocioZog,v. ~ o l .  IX, pp. 90-114. 

Hocart , A .M . 1950. Caste, A comparattve Study. London r Methen. 

Eodgson, B.R. 1971. Essays or! the L a w a g e s ,  L.i teratu.e and ReZ- 
igion of NepaZ cnc! T ike t .  Varanasi:  har rat-Bharati. 

0 

Levi, S. 1905. Le NepaZ : etude h i s t o r i p e  d 'un royawne hindou. 
2 vols. Parist Ernest Leroux. (Unpubl. trans. by L.S. 
Greenwold, 1972). 

Oldfield, E.A.  1880. Sketches from NipaZ: h is tor ical  and descrip- 
t i v e .  2 vols, London: W.H. Allen & Co. 

Snellgrove, D.L. 1957. Buddhist Himalaya. Oxford: Clarendon Press. 

Turner, V.W. 1969. The Ritual Process: structure and anti-structU.re. 
London: Routledge and Kegan Paul. 

Wright, E,, ed. 1877. History of Nepal. Cambridge: The University 
Press, 



A Shaman's Song and some Implications for 
Himalayan Research 

In December 1972 at the meetings of the American Anthropological 
Association held in Toronto, Canada, a symposium was held on the topic: 
The Hindu-Tibetan Interface. By its very title the symposium to some 
extent has committed itself to a diffusionary research strategy. ~y 
the term strategy I mean an approach to a phenomenon - in this case a 
sociocultural phenomenon - with certain questions or hypotheses in 
mind. Unless the strategy is doctrinaire, unless, that is, the 
answers already are contained in its questions, or the questions are 
regarded as the only ones (or the only worthwhile ones) to be asked 
about a phenomenon, a strategy is adopted in order to see what it will 
yield; and the implication is that every strategy is suppositious. 
Science, any science, is in this sense like the children's game: 

We dance round in a ring and suppose 
The secret sits in the centre and knows. 1 

If this is true, a suggestion that the strategy of interface, and other 
basically diffusionary strategies for understanding the Nepal Himalaya, 
is partial, and encourages blindness to some aspects of our topic, is 
a gentle impeachment indeed. And if I suggest only one of a number of 
possible counter-strategies, it is in full realization that for some 
purposes and to meet some scholarly interests these other approaches, 
including the diffusionary, are of value. 

The approach to Nepal as a diffusionary cultural interface has had 
a long history and during the late 18th and early 19th centuries is 
associated with the names of British officials such as  irkp pat rick, 
Hamilton and ~odgson.~ The continuing vitality of the approach was 
shown not only by the Toronto symposium but by its choice as a topic 
for a session at the IXth International Congress of ~nthropological 
and Ethnological Sciences held in the summer of 1973.~ This is not 
surprising, for as Berreman has noted, some peoples of the Nepal 
Himalaya do "share many cultural traits with Tibetans" and "others 
have been thoroughly Hinduized. ,, 4 

A weakness in this perspective is its omission of other tr.=ditionsl 
including the one I am concerned with in this essay, a form of s.hman- 
ism which may be termed Dhaulagiri Shamanism, because it flourishes 
on the southern and western slopes of the Dhaulagiri range. If one 
is mainly interested in Nepal, and in particular this region, as an 
interweaving of Indian and Tibetan cultural strands, much of this 
religious phenomenon simply fails to register. ~t is of interest 
from the Indianists' point of view that the First (and mythical) 
Shaman is called R ~ Z ,  and from the Tibetanists', that contemporary 
shamans in their chants invoke powerful lamas. ~ u t  from a different 
perspective these and many other diffusionary features are 
and relatively insignificant. 

One moves easily from a conception of Dhaulagiri shamanism as a 
reflection of two civilizations to an approach associated with 
Redfield5 and his followers. From this perspective one's focus is On 
textual materials deriving from the Tibetan and Indian cultural 



traditions, and the questions asked have to do with whether or not the 
complex reflects ideas of the Great Tradition and is a vehicle through 
which these ideas operate in the lives of ordinary people.6 Or one 
might ask whether some of its ideas have been received into either 
Great Tradition, there to be reworked and preserved in the writings of 
the learned.' A danger of this approach is a tendency to treat as 
derivative ideas that may be internally generated, and as parochial 
ideas that despite their non-literate nexus possess both depth and 
universality. 

The same problem may arise however, even when one concentrates on 
Dhaulagiri Shamanism as part of a separate non-Indian, and non-Tibetan 
tradition. A possible perspective and one I myself, and also Ter 
Ellingson, have used,' asks about its relation to the shamanism of 
Inner Asia.' Instead of beginning with Tibetan or Indian textual mat- 
erials, one may turn to Eliade's reconstruction of what he terms the 
"classic" Inner Asian tradition; and to what he regards as the Golden 
Age of the phenomenon, because it corresponds more closely to what he 
conceives of as "true" shamanism. An upshot is the conclusion that 
Dhaulagiri Shamanism in important respects is neither very "true" nor 
very "classic". It is, in short, derivative and somehow diminished. 

I want to suggest that in our attempt to understand the Nepal Eim- 
alaya, and I m. speaking especially of religious phenomena that basic- 
ally may be neither Euddhist nor Aindu, that we begin of course by 
analyzing them in their own psychological and social contexts, and as 
symbolic systems having their own internal coherence. Eut it is 
important I think that having done this we not overlook the possibility 
that though local and unwritten these religions have high potential - 
both for generating within themselves and for representing dramatically 
a number of insights that have human depth and universality, not un- 
worthy of comparison with valued religious ideas found in textual 
materials from India and Tibet. 

As an example let me take a shaman's song from the Dhaulagiri Com- 
plex. Approaching the song from four different points of view, I will 
begin with consideration of its social context and note how it mirrors 
ambiguities found first in a system of connubium or generalized 
exchange, and second in the status of shaman. At a more general level 
I will suggest that it embodies reference to deep-seated sexual 
anxieties, and finally that the song by means of its alchemy has con- 
verted all previous levels into a dramatic representation of an 
ultimate metaphysical paradox. 

Although Dhaulagiri Shamanism is shared by a number of ethnic 
groups, for simplicity I will speak of it as the possession of Magars, 
a middle caste group in this region. A focal aspect of Magar social 
Structure, found also among the other ethnic groups most involved in 
the religion, is generalized exchange1' among localized patrilineages . 11 

given patrilineage is flanked by patrilineages it regards as wife- 
givers, and by other patxilineages it regards as wife-receivers. To 
State if differently any localized patrilineage exists in dual rela- 
tionship involving reciprocal obligations: it is either wife-giver to 



wife-receivers or wife-receiver from wife-givers. Patrilineages hold 
some land in common and this is a major factor reinforcing their sense 
of separate identity. In the marriage relation, which links patri- 
lineages but does not obliterate their separateness, the wife-givers 
have a somewhat superior position. This is evidenced by their power 
to give or withhold a sister or daughter; to be supportive or to 
reprimand a daughter's or sister's husband if he does not come up to 
expectations; and either to exert strong pressure to keep a marriage 
together, or to provide a haven for a dissatisfied daughter or sister 
who wishes to terminate a marriage - a power that often includes 
assistance in finding a new spouse. Because of these powers a wife- 
giving cineage is a source of anxiety to its wife-receivers. 

The shaman is a recognized status filled by men who are self- 
selected, usually on the basis of a supernormal experience. They 
serve an apprenticeship to a practising shaman, learning spells, 
rituals and a long song cycle. Some of the help a shaman provides a 
client is neutral with respect to the community. His spells, rituals 
and songs are directed against supernatural beings. However, when a 
client is being bothered by an enemy, an opponent in a court case, 
for example, and as often happens, the shaman provides assistance, 
his powers are directed at individuals within the community. What is 
good from his clients' point of view is bad from theirs. With res- 
pect to good and evil therefore the shaman's status is ambiguously 
coloured. 

We have then as two aspects of the social context opposites whose 
distinctness is blurred by ambiguity. In the kinship domain of 
generalized exchange localized patrilineages having separate iden- 
tities and interests are linked in marital alliances; and wife- 
givers, who can be beneficent also can be punishing and therefore a 
source of anxiety. In the domain of shamanism we find a status 
which similarly is ambiguous, because like the status of wife-giver, 
it also is associated with power that can be either beneficent or 
punishing. 

Before turning to the Shaman's Song let us glance very briefly at 
other cultural expressions of these ambiguities. Opening marriage 
negotiations by carrying off a resisting girl without prior consul- 
tation with her, or her parents, is a dramatic enactment of lineage 
opposition. The subsequent negotiation, on the other hand, becomes 
a medley both of this theme and a theme emphasizing the necessitY, 
if society is to continue, of overcoming opposition by alliance. In 
one instance the theme of alliance in the context of opposition was 
nicely epitomized by a boy 's post-capture emissary to the captured 
girl's parents, for the emissary was a man who had received the 
boy's sister as a wife and whose own sister was the captured girl'' 
mother. 12 

In a supernatural context we watch the playing out of the same 
themes. For the biennial offering to its stipulated supernatural 
founder and his continuing spirit, a patrilineage asks its wife- 
givers to come and help. On a platform that stands for the whole 



lineage and its backward extension in time, they erect a number of 
smaller shrines, one for each contemporary lineage family head and his 
wife. At each of these shrines they make a blood offering; a cock for 
the man and a hen for his wife. But in addition the offering is made 
to the supernatural founder of the lineage and to all descendant men, 
plus their wives. Thus the lineage god is conceived of as a material- 
ization from generation to generation, not only through the agnatic 
line of descent but through the necessary series of matrimonial 
alliances. These alliances are symbolized "on the ground" by the 
presence of wife-receivers and their wife-givers, The opposition 
between this patriline and all the separate but necessary wife-giving 
patrilines is symbolized during the ritual by rough horseplay between 
the men of the wife-receiving lineage and the younger women of the 
wif e-giving lineage. 

I have mentioned the anxiety associated with powers of a wife-giving 
lineage. We often find one expression of this during the early part of 
a shaman's all-night seance. Before the shaman dons his complete cost- 
ume and undertakes the major rituals, he answers questions about mat- 
ters bothering some of those present. Those who are seeking answers 
place a rolled up piece of birch bark between the shaman's toes. They 
do not verbalize their question and the shaman must learn by super- 
normal means what is on their minds. In a high proportion of cases 
the shaman, when answering men, will refer to evil influence from the 
direction of the in-laws. 

The ambiguity inherent in the shaman's status is openly discussed, 
not infrequently by shamans themselves. Among its many ritual and 
dramatic expressions probably none is more central and explicit than 
the act of possession itself. During a s6ance the shaman plays host 
with his own body to spirits whose evil potential is known and feared. 
Thus although he is helper and champion of his client he has become 
at the same time dangerous and an embodiment of evil. 

1 3  

Let us turn now to the Shaman's Song and note how these themes, as 
well as the two others mentioned above, are mirrored in it. The song 
is one of a number that accompany various rituals during a seance. 
Of all the songs, it is the most frequently sung, partly because it 
legitimizes the shaman's transcendental persona, but also because it 
is used to rid the client of witch-evil, a most common source of 
human ills. 

The story tells of happenings in the First Age of the world's 
Present era. Nine Witch Sisters, the gift of God to an aging child- 
less couple, have grown up and have begun to do evil. For help, the 
king calls ~ ~ 5 ,  The First Shaman. After inviting them to take a 
journey with him, Rams by various means, some magical and some not, 
kills all but the youngest and most beautiful sister. Obviously 
attracted by her, R h a  nevertheless is trying to bring himself to 
kill her when she reminds him that if he does he will be out of a job. 
Appreciating the cogency of her argument he refrains and she in turn 
agrees to stop tormenting any client of his whenever in the future he 
ritually offers her the proper food, consisting in part of a ball of 



ashes. Although she wishes to share his house with his faithful wife 
and his village with his lineage brothers, Rams fears the evil she 
might do, and as the song ends, he persuades her that she must live at 
the crossroads outside the village. 

hhen we seek to interpret this song, first with respect to connubium 
or generalized exchange, we must look to the role of the wife, because 
it is around this role that the inherent ambiguity of the system 
clusters. As a member of a different lineage than her husband, and 
often of another village, the wife occupies a somewhat anomalous 
position. This is reflected symbolically when a wife dies. Not only 
her husband and his lineage but also her natal lineage refrain for a 
period from certain foods. The anomalous position of the wife is apt 
to appear with special sharpness during the early years of a marriage. 
Prior to the birth of a child it is not uncommon, even for older girls, 
to return for quite lengthy periods to their natal homes. The reason 
given by the in-laws is need for the girl's domestic services. I knew 
of two young men whose childless wives had been living in their natal 
homes for over two years during which time they had been trying fruit- 
lessly to persuade the father-in-law to send them back. It would be 
unusual for a wife with a baby to stay away for so long in this phase 
of the marriage. But while their wives are still young, many husbands 
fear divorce, which can be obtained without much difficulty. Struc- 
turally the fear stems from the opposition between the wife-giving and 
wife-receiving lineages, and the incomplete incorporation of the wife 
in the latter. In a wife's character, it is reflected as the contrast 
between faithfulness and faithlessness. In the song we see a rep- 
resentation and an apparent resolution of the problem of the husband's 
fear. Two aspects of women's character are represented: on the one 
hand, Jammu, the faithful wife, and on the other, the Witch, to whom 
faithlessness and all other evils would not be foreign. At the close 
of the song, Rama banishes the Witch and is reunited with Jammu. 
Faithfulness and a happy and secure marriage apparently win the day. 
Yet this is not the final meaning. For RamZ has allied himself with 
the Witch as well as with Jamrnu. RZmZ, flanked by two kinds of women! 
divided in loyalty, symbolizes, though in male guise, the opposition 
of two lineages allied in marriage, and the anomalous position of 
wives. He represents the persistent social context in which are 
nourished the husband's fears. 

Again, if we look at the story for reflections of ambiguities 
inherent in the shaman's status, we find it beautifully exemplified 
in the pact. The shaman's power against evil comes both from his 
knowledge of it and his implication in it. ~t this level, R&II~, as 
presented in the song, represents the community's attitude toward the 
shaman, and the reasons for it. 

Moving to the third perspective, it is noteworthy that the song 
has strong erotic overtones. The physical beauty of the youngest 
witch is described at length and because of this the song seems to 
Suggest that loss of his occupation was not the only reason RZ~Z did 
not kill her. He also refrained because he found her very attractive' 
Earlier in the song a different sexual theme is stated. Before 



setting out with the Nine Witches Ram; clinbs a pole and watches 
them dance round beneath him. When they turn themselves uspide 
down, exposing their genitals, the pole topples over. R%& lies 
on the ground in a faint, and the Witches try to eat him, a fate 
from which he is spared by his magic apparel. In these two 
themes we see mirrored deep-seated, universal and conflicting 
feelings about women. Are the Witches - in particular the young- 
est Witch - Riimals sisters or his potential wives? No version of 
the song was completely unambiguous on this point, though when 
interpreting the song one shamar! said R Z ~ S  was a Pun Magar, and 
the Sisters ~udhathoki, and hence marriageable. If the Witches 
are lineage sisters and unmarriageable, ~2mZ's banishing of the 
Witch represents his allegiance to the rule of exogamy. All the 
evil he feared the Witch would cause if he allowed her to enter 
his home and village is a description of the socially disruptive 
effects of incest; and it mirrors also the attraction that must 
be repressed if incestuous desires are to be overcome. But if 
the Witch is marriageable we see in Rarni's desire for an 
abhorrence of the youngest sister the apparently universal human 
ambivalence derived fron the child's earliest associations with 
the mother. (The mother is nuturant, a benevolent goddess and 
the child is omnipotent; the mother is absent, she appears dest- 
ructive and the child is abject and terrified.) 14 

Although this last interpretation of the song lifts it from a 
Particular social and psychological context, it is not this I had 
in mind when proposing it as an example from an oral and parochial 
tradition that generated insights of intrinsic profundity and 
broad human implication. Without insisting that the song be 
equated with Greek drama and Biblical parable,15 I do find it 
impressive from a metaphysical point of view. This is because 
it maintains awareness of opposites, their interpenetration and 
the never-ending tension between them. The song of the Nine 
Witch Sisters becomes a symbol of ambiguity - as well as dist- 
inctness - inherent in relations between mother and child, men 
and women, groups of maritally allied kinsmen, and finally good 
and evil. Clearly this is no "hymn the Brahman sings".16 where 
all Opposites are dissolved in the One. Evil is ever-present 
and in his nightlong seances ~ a m a ,  Champion of the Good, provides 
Only a series of temporary stays against the Witch. He prevails, 
but just barely and only briefly, and he prevails at ?.he cost of 
an alliance with evil, possibly even at the cost of "knowing" the 
Witch, with the dual implication carried by the word. 

As Niebuhr so clearly realized, l7 these two adversaries, 
in contexts having to do with power and its exercise, 

are not easily separable; and mong the many perceptions the 
SYmbols of this myth subsume, is that while the moralist in 



polities may promise what is literally attainable "and while he 
may do everything he says he will do, he can never - simply 
because he must operate in a real, hard, amoral world - act with 
the constant moral courage of his pretensions. It18 

John Hitchcock 
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A Note on Possession in South Asia 

These preliminary remarks are an attempt to contrast some 
ethnic grouFs of the central and eastern Himalayas with parts of 
the Hindu population of the Indian subcontinent. The discussion 
is focused on the following question: Why is it that among the 
former groups the ecstatic communication with the superhuman is 
a privilege of certain specialists, while among the latter not 
only specialists but also laity (the clients of a specialist) 
can be possessed by a superhuman being? The reader will rightly 
find some of the conclusions premature and speculative, and all 
I can hope is to draw attention to a problem. 

In another paper (cf. in this volume) I have stated that 
possession is not a "dramatic" event in the rituals of the Tamang 
shaman in Central Nepal. If it occurs, as it has to at every 
seance, the Tama-nq-shaman is pot a ~assive vessel of the possess- --- . 

ing agent. A state of possession is rather controlled than 
- -- - -- 

sl'mply"endured" by him. A second characteristic of possession 
- - -- 

among the Tamang is that it ~va-be+a%k-3aity. As a matter of 
fact,laity is excluded from every kind of ecstatic communication, 
be it by possession or by other ritual techniques. 

A similar situation seems to prevail mong some other nofi- 
Eindu, or partly and recently Hinduized, ethnic groups of the 
Himalayas, such as the Gurung, Magarm Limbu, Rai, Lepcha, etc. 
Es~ecially, possession of laics has not been reported among these 
groups, as far as I can see. 1 

In contrast to these ethnic minorities, among the Hindu 
Population of both India and Nepal possession in its various 

.-- 

forms is cha~terized by a) a high gfiae identification of the -- 
Possessed person with the agent possessing him, i.e. a state 
which closely reminds one of a "suffering" (Dumont 1959: 68, 
Elwin 1955: 216), and b) the fact that often also laics can, -- 
Or must, attain a state3 possession at certain rituals. 

Such possessions of laics can be of many types. From the 
viewpoint of the possessing agent, it can be caused by gods or by 
the ghosts of the dead. As far as possession by gods is concern- 
ed, one has to differentiate, because often the person possessed 
is neither a laic nor a specialist strict0 sensu but someone who 
is known for his ability to become "easily" possessed. Such a 
medium is resorted to mainly at periodic rites involving the 
corrmunity or larser kin groups and territorial units, e.g. 



among t h e  P a h a r i  i n  Nor th  West I n d i a  (Eerreman 1963: 9 2 ) ,  t he  
Coorg ( S r i n i v a s  1965: 193  - 200) and  t h e  P r a m a l a i  K a l l a r  of South 
I n d i a  (Dumont 1957: 347 - 3 5 4 ) .  These  media main ly  s e r v e  a s  
o r a c l e s ,  and t h e i r  p o s s e s s i o n  i s  r e g a r d e d  a s  a u s p i c i o u s .  

I n  numerous o t h e r  c a s e s ,  v i r t u a l l y  anybody can  become possessed 
by gods  o r  g h o s t s .  T h i s  p o s s e s s i o n  i s  e p i s o d i c ;  it happens ei ther  
spon taneous ly  o r  i s  induced  hy a s p e c i a l i s t  upon t h e  c l i e n t .  
Spontaneous p o s s e s s i o n s  have  been r e p o r t e d ,  i . a . ,  by Harper (1963) 
and  Dumont (1957: 405; 1959: 6 9 )  i n  South  I n d i a ,  and by Stanley 
and F reed  (1967) and  O p l e r  (1958) i n  Nor th  I n d i a .  I n  t h e s e  
i n s t a n c e s ,  a n c e s t o r s  o r  g h o s t s  o f  t h o s e  who d i e d  a  premature (or 
v i o l e n t )  d e a t h  m a n i f e s t  t hemse lves  i n  t h e i r  c l o s e  r e l a t i v e s  o r  
f r i e d s ,  c h i e f l y  i n  women. With r e g a r d  t o  t h e  induced type  of 
p o s s e s s i o n ,  o n l y  a  few examples shou ld  be  c i t e d  h e r e .  Ancng the 
P a h a r i  o f  North West I n d i a ,  when a god o r  a n  a n c e s t o r  i s  suspected 
of  t r o u b l i n g  somebody, t h e  former  i s  made t o  p o s s e s s  t h e  l a t t e r  
w i t h  t h e  h e l p  of  a s p e c i a l i s t .  Through t h e  v i c t i m  t h e  god o r  
a n c e s t o r  w i l l  t e l l  a b o u t  t h e  c a u s e  of h i s  ange r  and p r e s c r i b e  how 
h e  shou ld  b e  appeased  (Eerreman 1964; 1963: 87 - 94 f f ,  369-3071. 
Among t h e  J a i s i  Erahmans o f  C e n t r a l  Nepal ,  a s i m i l a r  p a t t e r n  i s  
t o  b e  found.  The dead can  p o s s e s s  t h e i r  male r e l a t i v e s  belonging 
t o  t h e  same p a t r i l i n e a l  d e s c e n t  g roup  (kuZ) a s  themselves ,  and it 
i s  a s p e c i a l i s t  who i n d u c e s  them t o  d o  s o .  (Th i s  s p e c i a l i s t  Can 
b e  p o s s e s s e d  o n l y  by gods ,  main ly  by h i s  t u t e l a r i e s ,  b u t  never by 
t h e  d e a d ) .  O f t e n  a  l ong  s e r i e s  of  a l l - n i g h t  s e a n c e s  a r e  needed 
t o  invoke  t h e  dead  and make them speak  th rough  t h e i r  r e l a t i v e s  in 
o r d e r  t o  f i n d  o u t  t h e  c a u s e  of a t r o u b l e ,  such  a s  i l l n e s s ,  
a c c i d e n t s ,  e t c .  ( ~ o f e r  and S h r e s t h a  1972; c f .  a l s o  Sharma 1970).  
F o r  F a r  Western Nepal ,  Gabor ieau  n o t e s  some c a s e s  i n  which l a i c s t  
men o r  women, a r e  p o s s e s s e d  by gods  o r  g h o s t s  i n  t h e  presence  of 
a  p r o f e s s i o n a l  o r a c l e  (Gaborieau 1969: 37,  3 9 ) .  Some f u r t h e r  
i n s t a n c e s  o f  induced  p o s s e s s i o n  of l a i c s  have  been desc r ibed  by 
Dumont (1957: 4C6 - 410) among t h e  P rama la i  K a l l a r  (mainly women, 
p o s s e s s e d  by g h o s t s  and demons) ,  by Rose (1919: 199)  (possession 
by a n c e s t o r s )  and Crooke (1896: 251 - 252) i n  North West India .  

F o s s e s s i o n  i n  g e n e r a l ,  and p o s s e s s i o n  of  l a i c s  i n  p a r t i c u l a r ,  
i s  a l s o  p r e s e n t  i n  some " t r i b a l "  g roups  of  Middle and North East 
I n d i a .  Eoth ,  p o s s e s s i o n  by gods  and p o s s e s s i o n  by t h e  dead, 
o c c u r .  The dead p o s s e s s  t h e  l a i c s  ( t h e i r  r e l a t i v e s ? )  mainly at  
c e r t a i n  ceremonies  conc lud ing  t h e  f u n e r a l  r i t e s .  Among t h e  
S a n t a l ,  e . g .  it i s  th rough  such  p o s s e s s i o n s  t h a t  t h e  dead revea l  
t h e i r  l a s t  w i shes  and inform t h e  l i v i n g  a b o u t  t h e  cause  of their 
d e a t h  (Bodding 1942: 1 7 9 f ,  183;  c f .  a l s o  Rahmann 1959: 749) .  In 
o t h e r  c a s e s ,  we have p o s s e s s i o n  by gods e i t h e r  a t  p e r i o d i c  ri tes,  
such  a s  v i l l a g e  f e s t i v a l s  ( ~ a n t a l  , Gond, Bhumia) , o r  a t  dea th  
ceremonies  (Gond) o r  i n  connec t ion  w i t h  exorc ism ( ~ o d d i n g  1942: 
150 - 157;  Fuchs 1960: 345 - 346, 460 - 463; Elwin 1939: 3 w f ,  



388, 394) .  The barua o r  barwa, a man who e a s i l y  goes  i n t o  
t rance,  c l o s e l y  resembles t h e  media among t h e  Hindus p rope r  ( c f .  
above). He t o o  seems t o  b e  a pe r son  who, i n  c o n t r a s t  t o  t h e  
s p e c i a l i s t  p a r  e x c e l l e n c e ,  i s  a c t i n g  due  t o  a c e r t a i n  p red i spos -  
i t i o n  r a t h e r  t h a n  by v i r t u e  of  a t r a i n i n g  and i n i t i a t i o n .  

Seen a p a r t  from t h e  c a s e  o f  media and g e n e r a l i z i n g  somewhat, 
the c h a r a c t e r i s t i c s  o f  t h e  p o s s e s s i o n  of  laity may be  summarized 
a s  fo l lows:  1) P o s s e s s i o n  of  l a i t y  o c c u r s  i n  any major s t r a t a  
of t h e  c a s t e  h i e r a r c h y ;  t h e  s o u r c e s  quoted  above prove i t s  
presence among Brahmans (Harper ,  Hofer and S h r e s t h a ,  Sharma), i n  
c a s t e s  which might  b e  c l a s s i f i e d  a s  K s h a t r i a  or  Shudra (Berreman, 
Dumont), i n  t r i b a l  g roups  (Elwin,  Bodding, ~ u c h s )  and amcng 
Untouchables ( S t a n l e y  and F r e e d ) .  2 )  I t  i n v o l v e s  b o t h ,  posses s -  
ion by gods and p o s s e s s i o n  by t h e  dead .  I n  t h e  l a t t e r  c a s e ,  t h e  
dead o f t e n  be long  t o  t h e  same k i n  group a s  t h e  p e r s o n ( s 1  
possessed by them. 3 )  I t  is conf ined  t o  s m a l l  k i n  groups ,  i . e .  
it concerns ,  and happens i n ,  t h e  extended f ami ly  o r  a segment of  
a descen t  group.  4 )  Its b e l i e v e d  c a u s e  i s  o f t e n  connected wi th  
some e v i l ,  e .g .  a f a i l u r e  e n t a i l i n g  t h e  malevolence of gods o r  
ghos ts .  5 )  I n  most c a s e s ,  it s e r v e s  as a p a r t i c u l a r l y  i n t e n s e  
and r a p i d  way of  communication w i t h  t h e  superhuman, and i t s  main 
purpose i s  t o  s o l v e  a c u t e  problems which emerge i n  connec t ion  
with l i f e - c y c l e  c r i s e s ,  such a s  d e a t h  o r  marr iage .  Being 
connected w i t h  t h e  l i f e - c y c l e  and/or  having  i t s  cause  i n  some 
c o n f l i c t s  between t h e  i n d i v i d u a l  and h i s  group (which i s  
p a r t i c u l a r l y  t r u e  i n  c a s e s  where women a r e  l i k e l y  t o  be  posses s -  
e d ) ,  it o c c u r s  e p i s o d i c a l l y ,  i . e .  i ndependen t ly  o f  f e a s t s  and 
o t h e r  p e r i o d i c  r i t e s .  (The S a n t a l  a r e  one o f  t h e  e x c e p t i o n s ) .  
7 )  The p e r s o n s  posses sed  are i n  some c a s e s  o n l y  women ( ~ a r p e r ) ,  
i n  o t h e r s  o n l y  men (&er and S h r e s t h a ,  Sharma), and i n  o t h e r s  
aga in  bo th  men and women ( S t a n l e y  and Freed ,  Gabor i eau ) .  8) I n  
most i n s t a n c e s  (Rose 1919 seems t o  be a n  e x c e p t i o n ) ,  a s p e c i a l i s t  
i s  needed who e i t h e r  i nduces  o r  a t  l e a s t  a n a l y s e s  t h e  p o s s e s s i o n  
of h i s  c l i e n t s  i n  o r d e r  t o  s a t i s f y  t h e  p o s s e s s i n g  a g e n t .  T h i s  
s p e c i a l i s t  may be  of t h e  same c a s t e  a s  t h e  c l i e n t  ( ~ 6 f e r  and 
Shres tha ,  Sharma) o r  of a lower c a s t e  t h a n  t h e  l a t t e r   errem em an) 
bu t  obv ious ly  never  a Brahman p r i e s t  a s  such.  In  t h e  Nepalese 
case  (H6fer and S h r e s t h a )  h e  i s  a J a i s i ,  i . e .  a low-ranking 
Brahman who i s  ( t h e o r e t i c a l l y  a t  l e a s t )  excluded from s e r v i n g  
a s  P r i e s t  ( p u r o h i t )  . 

The q u e s t i o n ,  why t h e  p o s s e s s i o n  of  l a i c s  i s  such a wide- 
spread phenomenon among Hindus and - t o  a c e r t a i n  e x t e n t  - among 
more o r  l e s s  Kinduized t r i b a l  groups ,  canno t  be answered wi thou t  
a n a l y s i n g  t h e  problem o f  p o s s e s s i o n  a s  a whole i n  I n d i a .  



Possession in its various forms is a pervading feature through- 
out India and, as Dumont (1959: 56) states, "an institutionalized 
function complementing priesthood." At the present state of our 
knowledge it would be fruitless to ask whether or not it is of 
pre-Aryan or non-Aryan origin; it would be easy to cite arguments 
both, pro and contra . 2  Yet one is certainly allowed to hypoth- 
esize that the present spread and importance of possession in 
general derive from some socio-cultural factors specific to 
India. In the following, an attempt is made to elaborate on 
these factors. 

To a certain extent, possession may be considered a logical 
alternative to the shamanistic journey to the Other World. (Both, 
possession and journey aim at a direct contact with the super- 
human. While, in a journey, man goes to the gods, in a state of 
possession, the gods come to man - to put it in the simplest 

; terms). In Indian culture, such an ecstatic journey, e.g. in 
connection with psychopompism or curing, does not seem to be as 
pre-eminent as possession.3 why this is so is a puzzlins 
question. Jones (1967) assumes that it is the emergence of a 
specific form of the ancestor's cult which led to confusing 
eschatological ideas and altered the ecstatic experience. 

T But there seems to be more involved. A factor which might 
have favoured the spread of possession to the detriment of the 
journey-like access to the sacred is that in India, with the 
emergence of a religious elite, the distance between humans and 
superhumans has been, so to speak, reduced by the development of 
a) the figural and verbal representation of gods in sculpture, 
painting and literature, b) mysticism, such as Tantrism, Yoga and 
other techniques of meditationI4 and c) the concept according to .. hich gods may temporarily be incarnated in humans. 

Iconography in particular brought the gods "on to the earth"; 
it made them visible and palpable (one is tempted to say that it 
made them emerge out of the diffusity of "animism"), while philo- 
sophical speculation elaborated their functions, attributes, etc- 
This might have enhanced the possibility for humans to represent 
superhumans in drama or through possession. ~ u t ,  in fact, all 
these distance-reducing techniques were developed by a religious 
elite (including the renouncers) and have remained its privilege. 
In other words, while the distance between humans and superhumans 
is reduced, at the same time, the distance between the religious 
elite and the laity increases. The question is, whether the 
spread of possession in India may be seen also as a response 
this situation, i.e., whether it was a process which took place 



in  de f i ance  a d  i n  d e f a u l t  of t h e  r e l i g i o u s  e l i t e .  In  d e f i a n c e ,  
because p o s s e s s i o n  r e p r e s e n t s  an  a l t e r n a t i v e  a c c e s s  t o  t h e  s a c r e d  
and a s  such ,  a n  a l t e r n a t i v e  t o  t h e  d i s t ance - r educ ing  t echn iques  
of med i t a t i on  and a s c e t i c i s m .  I n  d e f a u l t ,  because ,  f i r s t l y ,  t h e  
i n t e l l e c t u a l i s m  and o t h e r - w o r l d l i n e s s  of  t h e  e l i t e  could  n o t  
s a t i s f y  a l l  t h e  r e l i g i o u s  needs  of l a i t y  and/or  because ,  s econd ly ,  
a s p e c i f i c  c o n c e p t  o f  s t a t u s  d e b a r s  p a r t s  o f  t h i s  e l i t e  from 
serving a s  p r i e s t s  among c e r t a i n  g roups  of  t h e  p o p u l a t i o n  o r  on 
c e r t a i n  o c c a s i o n s  d u r i n g  t h e  l i f e - c y c l e ,  from which impur i ty  
accrues.  

P o s s i b l y ,  t h e  s p e c i f i c  p a t t e r n ,  namely t h e  p o s s e s s i o n  o f  l a i c s ,  
was j u s t  a  by-product  of t h i s  g e n e r a l  development.  I t  might have 
emerged e i t h e r  a s  a n  u l t i m a t e  means o f  c o n f l i c t  s o l u t i o n  f o r  
under -pr iv i leged  i n d i v i d u a l s ,  o r  a s  a  p a r t i c u l a r l y  i n t e n s e ,  
c a t h a r t i c  p r o c e s s  r e i n f o r c i n g  k i n s h i p  t ies ,  o r  y e t  a g a i n  a s  t h e  
express ion  of a  "democra t ized"  a c c e s s  t o  t h e  s a c r e d ,  i . e .  an  
i n t e n s i f i e d  d e v o t i o n  connec t ing  t h e  individual  a s  such wi th  t h e  
superhuman. The f i r s t  c a s e  i s  w e l l  i l l u s t r a t e d  by t h e  p o s s e s s i o n  
of women5 (Ea rpe r ,  S t a n l e y  and F reed )  , t h e  second by t h e  g h o s t  
exorcism of t h e  Ja is i  i n  Nepal ( ~ a f e r  and S h r e s t h a )  and t h e  
t h i r d ,  t o  a  c e r t a i n  e x t e n t ,  by t h e  "shamanism" anlong t h e  
Paha r i  (Berreman) . 

To r e t u r n  t o  o u r  i n i t i a l  q u e s t i o n :  b!hy i s  p o s s e s s i o n  o f  l a i c s  
absen t  among t h e  e t h n i c  g roups  of  t h e  Himalayas? A comparison 
with t h e  I n d i a n  background d i s c u s s e d  above nay o f f e r  a n  i n d i c -  
a t i o n  a s  t o  where t h e  answer l ies .  U n t i l  t h e  l a s t  c e n t u r y ,  most 
of t h e  e t h n i c  g roups  i n  q u e s t i o n  l i v e d  i n  margina l  zones i n -  
between t h e  h i g h  c u l t u r e s  of  I n d i a ,  T i b e t ,  e t c .  I n  s p i t e  o f  
being i n f l u e n c e d  by t h e  l a t t e r ,  t h e  c u l t u r a l  h i s t o r y  of t h e s e  
e t h n i c  groups  l a c k s  a  development of  s p e c i f i c  d i s t a n c e -  
reducing t e c h n i q u e s  which could  have c o n s t i t u t e d  an a l t e r n a t i v e  
t o  t h e  t r a d i t i o n a l  fonns  of e c s t a t i c  expe r i ence .  The a u t h o r i t y  
of t h e  t r a d i t i o n a l  r e l i g i o u s  s p e c i a l i s t s  remained more o r  l e s s  
Uncontested,  and t h e i r  concep t s  and t echn iques  con t inued  t o  be 
regarded  a s  p a r t  of t h e  e t h n i c  t r a d i t i o n  o f  each  group.  Although 
i n  most c a s e s  we f i n d  a  c l e a r - c u t  d i v i s i o n  o f  t a s k s  between t h e  
e c s t a t i c  and n o n - e c s t a t i c  s p e c i a l i s t s  ( rough ly ,  priest v e r s u s  
s h u n )  , t h i s  d i v i s i o n  does  n o t  i n v o l v e  s u p e r i o r i t y  o r  i n f e r i o r -  
i t y  o f  one of t h e s e  c a t e g o r i e s  o f  s p e c i a l i s t s ,  and it does  n o t  
stem from a  d i s c r e p a n c y  between an  " e l i t a r i a n "  and a  "popular"  
t r a d i t i o n ,  a s  i n  I n d i a .  TO sum up, t h e  t r a d i t i o n a l  worldview o f  
t h e s e  e t h n i c  groups  w i t h  i t s  emphasis on t h e  d i s t a n c e  between t h e  

1 
human and superhuman was n o t ,  a s  a  whole, p e r t u r b e d  by a  new 
s o t e r i o l o g y ,  and t h e  t r a d i t i o n a l  d i s t a n c e  between t h e  s p e c i a l -  
ists and t h e  l a i t y  was n o t  a l t e r e d  by t h e  emergence of a  new 



religious elite. The capability of ecstatic communication could 
perhaps continue to be a privilege of some specialists all the 
more because it was, and still is, primarily a re l ig ious  privi- 
lege rather than, at the sane time, a social or even political 
one. 

Two questions remain unanswered. The one is, how far our 
Indian model would apply to Tibet where, within certain limits, 
a similar development took place with the advent of Buddhism and 
Tantrism. It is interesting to note that according to Hoffman 
(1972: 951, evidences of possession in post-Buddhist Tibet are 
more numerous than those of a shamanistic journey. 

The second question relates to the presence of possession - 
especially, possession of specialists - among the "tribal" groups 
of Middle and North East India. To what extent can it be 
attributed to the impact of "popular" Hinduism? Undeniably, these 
tribals have been exposed to its influence for a far longer time 
than the Bimalayan ethnic groups. Yet the complexity of the 
problem requires careful interpretation. TO mention just one 
example: As far as I can see, there is one feature which clearly 
distinguishes the "tribal pattern" from the "Hindu pattern" of 
possession. That is that, among Hindus, the dead possess the 
living only incidentally and outside the regular death ritual, 
while, among the tribals, they regularly do so within the frame- 
work of the funeral ceremonies (cf. Rahmann 1959: 748 - 750). 
P-mong the latter, the dead can possess laics or, more frequently, 
certain specialists, as is the case with the Saora (Elwin 1955: 
339 - 400). Now, the Saora shaman closely reminds us of the mun 
of the Lepcha (Nebesky-Wojkowitz 1951-52; Gorer 1967: 357 - 360)- 
The m n  has two tasks, namely psychopompism and possession. He 
first accompanies the decesased to the abode of the dead and then, 
just as the Saora Shaman, becomes possessed by him and narrates 
why his client had to die, etc. Is this a "missing link" 
indicating that at least the possession by the dead among the 
tribals in question is older than the influence that Einduism has 
had upon their religions? Rahmann (1959: 750) states that in the 
present funeral practices of the tribals, there is no evidence of 
psychopompism or journey. Can we thus conclude that the effect 
of Einduism consisted merely in favouring the spread of possess- 
ion among the tribals - to the detriment of psychopompism, "hich 
might have existed in former times and, perhaps, side by side 
with possession? Furthermore: Is the possession of laity, as it 
occurs, e-g. at the funeral ceremonies of the Santal, to be 
regarded as a survival of an active role which relatives origin- 
ally played at death rituals and which has ultimately been 
intensified, i.e. developed to a state of possession, under 
Hindu inf luenae? 



Further research is needed to elucidate these questions. I 
atr aware of the porblems this interpretation raises, such as, 
e .g . ,  the "Hindu/non-Hindu'' or the "tribal/non-tribal" dichot- 
omies, or yet again the wide range of meanings the term 
'possession' conveys. It should also te emphasised that this 
paper does not claim to offer a model but is just an attempt to 
point out some of the possible factors favouring the spread of a 
phenomenon within a certain area. 6 

Andras kgfer 

NOTES 

1. It would be necessary, of course, to show the distribution 
of this pattern more systematically and also with reference 
to the western Himalayas. In her thesis, Fried1 (1965) does 
not mention the existence of possession of laics in the 
Eindukush and Karakorum. 

2. cf. also our concluding paragraphs. 

3 .  Quite in contrast to India, ritual journeys of ecstatic and 
non-ecstatic character are a pervasive feature in "the 
culture of the Bodic speaking area" (Allen 1973); cf. also 
Gaborieau 1969: 45, who aptly contrasts the experience of 
possession with that of a shamanistic journey. 

4- This is not to deny that there is a certain continuity 
between these new techniques of mysticism and some more 
archaic patterns of ecstatic experience (cf. Eliade 1957: 
384 - 401) . 

5- Harper (1963: 166 - 167) calls this type of possession (of 
women) "a culturally acceptable pattern whereby individuals 
attempt to gain some control over their environment through 
temporary hallucinations that they are thenselves a super- 
natural" (italics mine) . 

6. I wish to thank M. Gaborieau, J. Reinhard and Ph. Sagant 
for their comments. 
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Is the bonlbo an Ecstatic? Some Ritual Techniques 
of Tamang shamanism1 

"I take it to be an analytic truth about language 
that whatever can be meant can be said." (Searle 
1970: 17). 

If we speak of shaman we always automatically associate with 
this notion the attribute 'ecstatic'. A shaman is in a fit, is 
possessed, enters a trance, etc. Such statements are kased 
either on our informants' comments or simply on visual and 
acoustic observation. But, since many ecstatic specialists have 
to recite ritual texts preceding or during an ecstatic state, one 
may wonder how such a state is reflected and/or described by the 
texts in question. 

The present paper is an attempt to throw some light on this 
problem. In part I1 the question of the shaman's personal iden- 
tity will be exa~ined, while part 111 is concerned with the 
shamanistic "journey". But first some introductory notes on the 
Tamang shaman and his ritual are necessary. 

.-. 
/ The term shaman is used here in a restricted sense, and it 
should be considered a provisional translation of the Tamang word 
bombo. * The bombo is a ritual s~ecialist who establishes his 
contact to the superhuman mainly by means of some ecstatic tech- 
ni+ES. With regard to his role, the data on the ~iiman~ bomb0 
almost fully cover th_e admirable definition which ~acdonald 
(1962) gave of the j l E k r i  in and around Darjeeling. It sufficest 
therefore, to specify only the following points: 

The bombo is always a man. Lssentially, he is a healer whom 
one consults whenever the illness of man or the cattle is 
Lelieved to be connected with the intervention of the superhuman. 
This superhuman can be a personalized agent, e.g. some gods of 
the Eindu or the Tamang pantheon, on the one hand, or the dead 
who died a premature or violent death or whose funeral rites were 
not performed in the prescribed manner, on the other. In other 
cases, -he superhuman is not the direct cause of the trouble; it 
rather acts through certain "vehicles", e.g. through a witch or 
through a self-efficient curse formula cast by a (human) enemy. 
The bomb0 is also specialized in profilaxy, and can be requested, 
i-a., to act as mediator for a small child whom the parents want 
to place under the particular protection of a certain god. 3 



Besides the tasks of a healer, the bombo can also recover stolen 
property or ward off the influence emanating from a bad constel- 
lation of stars. His casual intervention in the purification 
ceremonies after childbirth or in some rites of communal import- 
ance seems to be a recent development, having its cause in the 
decay of Tamang lamaism. 

The bombo is independent of any organisation. Because he is a 
healer, his c1ient.s aa+ (seen apart from the communal ceremonies) 
indiv ' eholds. Often, the specialist-client relation- 
.6%b=ditary; on the clients' side it is traas- 
mitted from father to son(s), and on the specialists' side from 
teacher to adept or from father to son (if they are both bombo). 
The fact that the bombo mainly deals with individuals and that his 
tradition is not based on written sources accounts for a consid- 
erable flexibility of Tamang shamanism with which it could always 
integrate elements from other religions, e.g. nowadays from 
Hinduism. 

In spite of this flexibility, the tradition of the bombo is 
esoteric. This is true in the sense at least, that the primary 
ritual techniques are only known to certain individuals privil- 
eged by a particular predisposition and a training. In many 
instances, the bombo's profession may be regarded as hereditary. 
More exactly, the bombo's teacher may be his father, his father's 
brother or another male agnate, or yet again the bombo's tutel- 
aries may be the same as those of one of his ancestors on his 
father's or mother's side. But this is a statistical frequency 
rather than a rule. Practically speaking, any Tamang can become 
a shaman, provided he has had a vocation experience and is prep- 
ared to undergo training. 

To experience a vocation is called phmo neppa, lit. 'tutelary 
+ to become sick1. The symptoms of this "sickness" are virtually 
identical with what has been described in connection with class- 
ical shamanism (cf. Eliade 1957: 22 ff, 43 - 76). Besides 
certain dreams and visions, tempcrary and uncontrolled 
trembling4 in the whole body is an unmistakeable sign of ~ ~ ~ a t i ~ n ,  
and the person affected will soon seek the advice of a bombo. 
The choice of the teacher (guru) is often influenced 5~ Some 
Practical considerations. Preference can be given, e.g., to a ,, 
bomb0 among one's own relatives because it is easier to come to 
terms with a relative about the expenses involved (nRs. 50 - 
and gifts, n~ainly cloths). Whcmever the candidate has chosen, 
his request to b --- 

209 
e taught must not be refused by the bo?0 w h o m  

he approaches. 



The t e a c h i n g  l a s t s  s e v e r a l  months and i s  done p a r t l y  a t  some 
remote p l a c e  and p a r t l y  a t  n i g h t .  The guru's t a s k  c o n s i s t s  of 
t h r e e  main s t e p s :  a )  t e a c h i n g  t h e  r i t u a l  t e x t s  and techniques,  
b )  p r e s e n t i n g  h i s  a d e p t  wi th  some r i t u a l  implements, a t  l e a s t  
w i t h  a drum, and c )  performing t h e  a d e p t ' s  i n i t i a t i o n .  It  i s  a t  
t h e  i n i t i a t i o n  ceremony t h a t  t h e  g u m  chooses  a t u t e l a r y  f o r  his 
a d e p t ,  by a s o r t  of  dixi n a t  im. For  t h i s ,  he enumerates a  long 
s e r i e s  o f  names - u n t i l  t h e  a d e p t  s t a r t s  s h i v e r i n g .  The tutelary 
whose name preceded t h i s  s h i v e r i n g  i s  t h e  one sought  a f t e r .  - 
Even a f t e r  t h e  i n i t i a t i o n ,  t h e  a d e p t ' s  r e l a t i o n s h i p  t o  h i s  guru 
c o n t i n u e s  t o  be  marked by reve rence .  

The bombo 's most impor tan t  r i t u a l  implement i s  a drum (ha, c f .  
T i b .  ria) which c l o s e l y  resembles  t h e  drums used by Tamang and 
T i b e t a n  lamas.' I t  c o n s i s t s  of  a  round-shaped wooden frame 
covered on bo th  s i d e s  w i t h  a membrane; o f  a  carved handle,  the 
one end o f  which i s  f i x e d  i n  t h e  frame and t h e  o t h e r  i s  pointed1 
and of  a  curved drum-st ick.  For t h e  membrane t h e  l e a t h e r  of the 
wi ld  g o a t  (Nep. ghoraZ) i s  used;  t h e  frame and t h e  handle a re  of 
t h e  wood o f  a  p a r t i c u l a r  t r e e ,  and t h e  s t i c k  o f  a  p a r t i c u l a r  
s p e c i e s  of cane .  The drum i s  most ly  bea ten  f r o r  t h e  f r o n t ,  1 .e .  
towards body o f  t h e  bombo, o r  from t h e  s i d e .  While r e c i t i n g  a 
b l e s s i n g  o r  ano the r  t e x t  o f  a  "mild" t y p e  (giway, c f .  Tib. 
i i - b a ) ,  t h e  f a c e  ca rved  on t h e  upper p a r t  of  t h e  handle i s  turned 
towards t h e  bombo. While f i g h t i n g  wi th  t h e  s p i r i t s ,  t h e  bomb0 
t u r n s  t h i s  f a c e  towards t h e  same d i r e c t i o n  i n  which he himself 
i s  looking.  Doubt less  t h e  main f u n c t i o n  of t h e  drum i s  t o  
p rov ide  t h e  r e c i t a t i o n  w i t h  an  accompaniment. The sound of the 
membranes i s  b e l i e v e d  t o  summon o r  t e r r i f y  t h e  be ings  with which 
t h e  bombo d e a l s ,  wh i l e  t h e  handle  wi th  i t s  po in ted  end a l s o  
s e r v e s  a s  a  weapon t o  ' p i e r c e '  o r  t o  ' f i x '  t h e  e v i l  t o  be 
e x o r c i s e d .  

During t h e  seance ,  t h e  bombo does  n o t  wear any headdress.  
H i s  long h a i r  t u f t 6  i s  unco i l ed  and l e t  hang down h i s  back. Ee 

dons a whi te  s k i r t - l i k e  garment which i s  f a s t e n e d  t o  h i s  h i ~ s  
wi th  a c l o t h - b e l t  and reaches  t o  h i s  a n k l e s .  T h i s  s k i r t  i s  
c a l l e d  j k d  (Nep . ) . On t h e  bomb0 ' s  c h e s t  and back, two s t r i n g s  
of t h e  Eleocarpus f r u i t  (Nep. r u d r a c c h e )  and two s t r a p s  (or  
c h a i n s )  w i t h  smal l  b e l l s  a t t a c h e d  t o  it a r e  worn crosswise and 
i n  such a way t h a t  one s t r i n g  and one s t r a p  reach  from t h e  l e f t  
shoulder  t o  t h e  r i g h t  h i p ,  whi le  t h e  o t h e r  p a i r  from the  r ight  
shoulder  t o  t h e  l e f t  h i p .  The s t r i n g s  a r e  c a l l e d  rudrzcche 
m6Zd (Nep. and t h e  s t r a p s  .5yafiZyari rozrno . 

A number of o t h e r  implements, which cannot  be d e t a i l e d  here ,  
a r e  well-known and widely used i n  l a m a i s t  and Hindu r i t u a l s ,  



e.g. t h e  r i t u a l  dagge r  (phttrba , T i b .  phur-bu) , t h e  thigh-bone 
t r w p e t  (kaGZiC, T i b  . rkari-gzifi) , t h e  dough-f i g u r e s  (tormo, T i b .  
gtor-ma) r e p r e s e n t i n g  superhuman o r  human b e i n g s ,  t h e  t r i d e n t  of  
Siva (Rep. t r i S u Z  ) , e t c .  Fur thermore ,  a l l  Tamang bombo seem t o  
possess t h e  beak and s k u l l  o f  a  h o r n - b i l l ,  r e p r e s e n t i n g  a myth ica l  
bird8 c a l l e d  khyufi which i s  b e l i e v e d  t o  b e  one o f  t h e i r  most 
irrportant h e l p e r s  w h i l e  f i g h t i n g  w i t h  t h e  s p i r i t s .  

The s e a n c e s  a lways  t a k e  p l a c e  a t  n i g h t  and on t h e  ground f l o o r  
of t h e  c l i e n t ' s  house .  The bombo o c c u p i e s  t h e  s i d e  o p p o s i t e  t h e  
window, i . e .  t h e  "male s i d e " ,  w h i l e  t h e  o t h e r  s i d e  (which i s  
under normal c i r c u m s t a n c e s  t h e  "female s i d e " )  i s  r e s e r v e d  f o r  t h e  
c l i e c t ' s  f ami ly ;  t h e  r e s t  of t h e  roam i s  f i l l e d  by neig-rs and 
onlookers .  I n  f r o n t  of t h e  bornbo a n  a l tar  i s - e r e c t e d , .  t h e  shape 
and s i z e  of  which v a r i e s  acco rd ing  t~ f k r ~ ~ - s ~ I o i i T  -This a l t a r  
seems t o  f u l f i l  two--functions s i m u l t a n ~ o u ~ l ~ :  i t  i s  a  m a t e r z  

. .- .. 

i z a t i o c  o f ,  and a  k ' r idqe  tp, t h e  Other  World. I t  c o n t a i n s  t h e  
s ~ % i 6 i b u t e s  of t h e  gods  ( t h e  khyufi, t h e  t o m o ,  e t c . 1  
a s  we l l  a s  t h e  o f f e r i n g s  and t h e  implements of  d i v i n a t i o n .  / 

For t h e  most p a r t  of  t h e  s e a n c e ,  t h e  shanan a c t s  i n  f r o n t  of 
t h e  a l t a r .  Seen a p a r t  from t h e  d i v i n a t i o n ,  when he i s  o f t e n  
s t and ing ,  and from t h e  more e c s t a t i c  p a r t s ,  d u r i n g  which he  i s  
dancing,  he s i ts  most of t h e  t ime c ros s - l egged ,  w i t h  t h e  upper 
P a r t  o f  h i s  body swinging t o  t h e  rhythm o f  t h e  drum and t h u s  
making t h e  b e l l s  on t h e  s t r a p  t i n k l e .  He o n l y  l e a v e s  t h e  house 
while  e x p e l l i n g  t h e  e v i l  o r  w h i l e  e r e c t i n g  t h e  symbol of  t h e  
P a t i e n t ' s  " l i f e - t r e e "  ( c f .  below) i n  t h e  c o u r t y a r d .  

Even though t h e  r i t u a l  of t h e  seance  i s  focused  on t h e  p a t i e n t ,  
neighbours  and o n l o o k e r s  can  a l s o  b e n e f i t  from it .  For example, 
t h o s e  who want t h e  bomb0 t o  make a  d i v i n a t i o n  f o r  them b r i n g  some 
r i c e  from t h e i r  homes and d e p o s i t  it i n  a  l ea f - cup  on t h e  a l t a r .  
The shaman, who d o e s  n o t  know i n  advance whose l ea f - cup  it is ,  
sme l l s  o r  c o u n t s  t h e  r i c e - g r a i n s  from each  c l i e n t  i n  o r d e r  t o  
i d e n t i f y  t h e  l a t t e r  and t o  f i n d  o u t  t h e  cause  of h i s  t r o u b l e .  A s  
f a r  a s  humans a r e  concerned ,  he  does  n o t  mention any names, 
n e i t h e r  t h a t  of t h e  c l i e n t  nor  t h a t  of a  w i t c h  o r  a n  enemy. The 
message of  t h e  d i v i n a t i o n ,  conveyed by him, h a s  t o  be  dec iphe red  
on t h e  b a s i s  of approximate i n d i c a t i o n s ,  such a s  t h e  d i r e c t i o n  of 
t h e  house o r  p l a c e ,  t h e  s e x ,  e t c .  

Every Tamang shaman h a s  a  r g ~ e r t o i r e  of  c e r t a i n  ri tual_- 
which he l e a r n t  by h e a r t  a t  t h e  t ime of h i s  initiation:- D i f f e r e n t  
k inds  o f  s eances  r e q u i r e  d i f f e r e n t  t e x t s .  I n  f a c t ,  t h e  t e x t s  
d i f f e r  o n l y  s l i g h t l y  from each o t h e r .  F%ile  c e r t a i n  s y n t a c t i c  



and r h e t o r i c  p a t t e r n s  remain more o r  l e s s  u n a l t e r e d ,  some sections 
and some d e i t i e s '  names can b e  o m i t t e d  o r  added accordins  t o  which 
k ind  of  ceremony t h e  bombo i s  t o  perform.9 The bulk of each text 
i s  i n  t h e  Tamang language and a minor p a r t  i n  -- N e ~ l - i .  With few 
e x c e p t i o n s b h  p a r t s  a r e  independent  from each o t h e r .  The 
s e c t i o n s  i n  Nepal i  a r e  addressed  t o  Mahadew, K B l i  (Mail,  e t c .  and 
t o  t h e  d e i t i e s  of t h e  Newar pantheon which, nowadays, even Tamang 
F a i t y  know and worship.  The s e c t i o n s  i n  Tamang, however, abound 
w i t h  names and p l a c e s  which t h e  average  Tamang has  " j u s t  heard 
pf ' l .  Many d e i t i e s ,  c u l t  p l a c e s  and T i b e t a n  monaster ies  cannot be 
i d e n t i f i e d  o r  d e s c r i b e d  even by t h e  shamans. 

The Tamang shaman's  t e x t s  pose many ~ r o b l e m s  f o r  an adequate 
i ~ t e r p r e t a t i o n .  They a r e ,  f i r s t  o f  a l l ,  p a r t  o f  an o r a l  t rad-  
i t i o n  and c o n t a i n  a l a r g e  amount of  o b s o l e t e  vocabulary.  
D e r i v a t i o n s  of  Tamang a s  rrom t h e i r  corresp- i n  Tibetan 
a r e  o f t e n  hampered by semant ic  s h i f t s  and phone t i c  changes. 
Another problem of i n t e r p r e t a t i o n  a r i s e s  from t h e  s t r u c t u r e  of 
t h e  t e x t s .  Sometimes t h e r e  seems t o  be no o r d e r  i n  them, and 
rhapsod ic  " l e a p s "  l e a d  t o  t h e  i c t e r c h a n g i n g  of c e r t a i n  sect ions 
o r  t o  t h e  confounding of  names and e v e n t s .  Often such r idd les  
cannot  be  so lved  even by c o n f r o n t i n g  t h e  bonbo wi th  t h e  tape- 
r ecorded  t e x t  of h i s  own seance .  P a r t l y  a t  l e a s t ,  t h e s e  
d i f f i c u l t i e s  may b e  seen  i n  connec t ion  w i t h  t h e  shaman's ro le .  
Ee i s  n o t  o n l y  a magician b u t  a  p o e t  t o o  - and t h u s  sometimes a 
swaggerer .  Ke n o t  on ly  h e a l s  b u t  a l s o  e n t e r t a i n s  and has i n  
b o t h  f u n c t i o n s  t h e  p r i v i l e g e  of  e n j o y i n 5  a c e r t a i n  individual  
freedom f o r  d i s o r d e r .  Fur thermore ,  h e - i s  supposed t o  be a 
r i t u a l  s p e c i a l i s t  of t h e  "wild" t y p e ,  thoway (cf  . Tib.  khro-ba) 
Thus, when he i s  i n t e n s e l y  dancing o r  d r u ~ i n s ,  t h e  people 
a t t e n d i n g  t h e  s6ance o f t e n  say:  "bombo myoji", l i t e r a l l y  ' t he  
shaman h a s  become mad'. A bombols r e p u t a t i o n  i s  n o t  only 

yauged  by h i s  success  i n  c u r i n g  b u t  a l s o  by t h e  a r t i s t i c  qual i ty  
of  h i s  performance. He i s  expected  t o  s i n g  "much" and "nicely".  
That  i s ,  h i s  a l l - n i g h t  seances  should  c o n t a i n  a g r e a t  v a r i e t y  of 
t e x t  s e c t i o n s ,  and he  should s i n g  wi th  a good vo ice  having a w i d e  
range  of  e x p r e s s i v e  t imbres .  There i s  a say ing  which compares 
t h e  l ama ' s  work wi th  t h a t  of t h e  shaman and which runs  i n  f r e e  
t r a n s l a t i o n  a s  fo l lows :  "The lama proceeds  s t e p  by s t e p  1 .e -  
fo l lowing a p r e s c r i b e d  l i t u r g y  , t h e  bombo proceeds by h i s  voice 
i . e .  fo l lowing  spontaneous i n s p i r a t i o n  ." 

There a r e  Qo ways of  t r anspos ing  t h e  bomb0 t o  a higher leve1 
of r e a l i t  ( n ~ n ~ o ~ n a r ~ ~ ~ ~ e ~ ~  he 1s t o  cornun- 

t h e  superhuman. One of t h e s e  ways t h e  shaman shares 
wi th  o t h e r ,  non-ecs ta t i c  r i t u a l  s p e r ~ a ~ ~ ~ t ~  

a .  ; it c o n s i s t s  of 
r e c i t i n g  the-p o r  x e r a p  .z -These a r e  st= nar ra t ing  



i.a. thqiraculous birth of a deity who is expected to help the 
shaman qF_wsis-believed to%&-one of the mythiGi-foaers of 
the shaman's institution. 

One of these mythical f o u n d 9  is -Padmasambhaya, the legendary 
Buddhist mi~slcn-ary-i+r~SEet~~ Ey the techniques of damla t5bal1 
he compelle? all evil keings, noEEen ,I2 to content themselves 
with a ~ c a ~ e - ~ o a t l ~  of the sick, instead of taking the soul of 
the latter. Today, whenever the shaman presents such a scape- 
goat for his patient, he has to remind the noEEen of this T 

obligation. Padmasambhava also "tamed" (duZbal the First Shaman, 
l'csur Bon, and the present division of ritual tasks between the 
lama and the bombo is a result of Padmasambhava's victory over / 
~isur Eon. ~csur Bon's descendants or disciples ( ? )  are the 
spiritual ancestors and tutelaries of the Tamang shamans. They 
are called phamo or gyupa menre, and the spiritual descent line 
connecting them with the present shamans is denoted by the term 
kawa . l4 

On the conception of kawa is based the second way of trans- 
posing ' the ' - ~ ~ n - + c + ~ - - h w s l  of n~n-ordin_a_ry - . - . - A  the 
beginning of the seance, the shaman severs the ties to this real 
ancestors by declaring: 

"I am not a shaman born on the earth, but my body was 
born from [created by] my spiritual mother and my mind 
was born from [created by my guru. I 1115 

It is not the aim of this paper to provide a definition of 
ecstasy. S~ffice it to refer to the etymology of the term and to 

/ -- 
state that 'ecstasy' necessarily connotes a change of personal 
identity, on the one hand, and a certain intensification of actior 
by which this change can be attained, on the other. The change - 
of identity consists of, i.a., a widening of sensorial capacities 
and thus entails a "break-through" from the level of ordinary 
reality to that of non-ordinary reality. 

For the Tamang shaman, this break-through is impossible with- 
out a particular energy or will. Consequently, he bids his 
phano : 

"Descend upon the bombo and increase his ziargyez and 
fioizup, let blaze his ierap. " 

In eodern Tamang, krgyel means 'pride', 'strong will', and 



;erap something like 'dynamic iptellect', as manifested e.g. in 
quick-wittedness. The word hitup seems to be identical with 
Tibetan dbs-grub, 'value', 'talent'. The use of these terms 
may be seen in connection with the shaman's "wild" character 
mentioned above. 

A complete change of personal identity, i.e. possession, 
occurs when the shaman proceeds to divination. l7 Then (though 
without any obvious sign of being in a somnambulistic state or 
hypnotically absorbed) he addresses his clients as if a deity 
spoke through him by declaring: 

"Oh you humans, we are [I am] the goddess/god X." 

" 
But, as a whole, possession does not play a crucial role in 

the seances, and seen apart from the divination no evidence of it 
can be inferred from the text itself. There is no trace of the 
shaman's personality being fused with, or supplanted by, a deity 
or another superhuman being. Instead, we find other passages 
which might be interpreted as indicating a "partial" change of 
the bombo's personal identity. 

Let us consider the imagery of the texts: 

Repeatedly the shaman promises by turn, to his divine helpers, 
to the noEEen and even to his patient: 

"gyab Za Ziie khur Za, honna E&;e tehla ", 

literally: 

"at the back, [I] will carry [you] on the body, 
ahead, [I] will toss [you] with the hands" 

The verb tehba means 'to toss in the air-and catch a small 
child' (affectionately). The expression Zije khurba, 'to carry 
on the body (back)' is reminiscent of the following idioms in 
modern Tarcang: a) 'to carry (Gba) an evil spirit', that is, to 
be closely associated with, or exposed to the influence of, such 
a spirit, and b) 'to descend on to somebody's back' (kori 
yuba), l8 i .e. 'to possess ' . But to my knowledqe, the bomb0 is 
usually not possessed by a noEEen or by hispatient during the 
seance. Thus, the metaphor Zije khurba/2;kje teliba seems merely 
to express an intimate relationship between the shaman and his 



counterparts. From the viewpoint of physical proximity ("on the 
back", "with the hands"), this relationship is somewhat similar 
to possession, while from the viewpoint of the agents, it is 
different  fro^ the latter because the shaman is at the same time 
a passive "carrier" and an active "player". In difference to 
possession, here none of the agents gives up his identity, or, in 
other words, there is no continuity but rather contiguity between 
therr.. 

Another request or command the bombo frequently addresses to 
his divine helpers and to the noccen is: 

"bondeir kha brelkho, 2; w l k h o ,  gzjaj'ik selio", 

literally: 

'\ 

"corre, with the shaman exchange mouth, come join body, 
make one flesh" 

Again, the passage does not express possession. The verbs 
breZba and noZba do not mean 'to fuse into a single one' but 
fatkr '?lo int.ccratc colr,r)le~sntary parts into a functioning 
whole ' . Thus, the ex~ression Zen bre2ba19 denotes the relation- 
ship between the exogamous clans which "exchange" wives. The 
idioms Z i  noZba an6 kha noZba are used for a couple or for 
friends between whom there is a harmonious relationship character- 
ized by common opinions and interests. (An interpretation of 

Y 
Zyajik is problematic, the expression being not Tamang but Tibet- 
an da + gz ig )  . 

In sum, this passage seems to describe a particularly intense 
cOmmunication in that the distance between sender and receiver is 
reduced to a minimum - almost to the point where both of them are 
identical. This quasi-identity is also demonstrated by the ex- 
hortation of a hip: 20 

"ekkai sZth khelaz birr '  (h'ep. , 

literally: 

"let us make play together, bir" 

Here the causative kheZaunu ('to cause to play') appears to be 
Paradoxical hecause it is the shaman who should make a b i r  "play", 
i.e. compel it to obey his will - and not the shaman and the b i r  
make a third one play. There is cooperation between two agents 



(subjects), one of whom is simultaneously the object of the 
action. Practically, we have to do with a zeugma because the 
verb khelac shows an incorrect reference to the subject of the 
sentence. 

Fron other verb forms, again, it clearly emerges that the 
bombo is not acting ''in the person" of his divine helpers but as 
an ally of them. This is the case when he starts fighting 
against the noE8en which he has previously identified and local- ( -ised. 

To show some examples of the fighting techniques as reflected 
by the vocabulary: 

- ByTiba, 'to remove' (a hindrance); 
- dulba, 'to tame', 'to im~ose one's will'; 
- nemba, 'to trample down' ; 
- gelba, 'to destroy'; 
- derkiiba, 'to bring back by chasing', which implies that 
one goes towards the enemy but attacks him from the rear. 
This is done e.g. when the nozzen should be sent into 
their dough effigies21 and thus, rendered harmless or 
paralysed. The term derkcba is also used with reference 
to wild animals in prayers for successful hunting. 

- seAkuZba/seAkhulba, lit. 'to make make', i.e. 'to compel 
to carry out', 'to make happen'. 

For each of these tasks the shaman invokes the help of his 
p h 0  or of the miibon22, a class of fierce deities. The invoc- 
ation contains either a verb in the inperative second person Or, 
more frequently, a verb form which is equivalent to English 
'let us', e.g.: 

"<YCtni mZbonl', 'let us go and remove, mzbon' 
"ne%ii", 'let us go and trample down', etc. 

An essential component of Eliade's "archaic techniques of 
ecstasy" is the shaman's journey to the celestial regions or 
the underworld (Eliade 1957: 13 -118, 443, i.a.). In the Tamang 
b0mb0 ' s  texts, both, heaven and underworld, are only sporadical1Y 
mentioned, e.g.: 

"p2tzZ phoriau m a i  ", 'burst through the underworld 
and come, Mzi' 



"barkap nafiri l u q i  khorlo n o 6 i f :  ' l e t  u s  go  and t a k e r t h e  

form o f  t h e  wind wheel i n  t h e  atmosphere '  1 ', 
The mot i f  o f  a  s h a m a n i s t i c  journey  i s  n o t  l a c k i n g ,  b u t  i t s  

d e s t i n a t i o n  i s  n o t  i n  t h e  heaven o r  i n  t h e  underworld.  

A c o n s i d e r a b l e  p a r t  o f  t h e  t e x t s  c o n s i s t s  o f  r e p e a t e d  enurcer- 
a t i o n s  of v a r i o u s  d e i t i e s  and o f  t h e  p l a c e s  where t h e  l a t t e r  a r e  
bel ieved t o  " r e s i d e "  (EFZba) o r  t o  "move around" ( t i h b a ) .  The 
names of d e i t i e s  and t h e i r  p l a c e s  always f o l l o w  i n  a  c e r t a i n  
order :  t h e  bomb0 starts from t h e  v i l l a g e  where he a c t u a l l y  pe r -  
forms t h e  seance  and moves t h e n  towards  t h e  n o r t h ,  t o  t h e  peaks  
and l a k e s  o f  t h e  Hipa layas  ..., acd s t o p s  i n  South T i b e t ,  roughly  
speaking, i n  t h e  a r e a  around t h e  town Kirong. According t o  t r a d -  
i t i o n ,  it i s  from t h i s  a r e a  t h a t  most of  t h e  Pfes te rn  Tamang c l a n s  
emigrated t o  Nepal.  I n  t h e  bombofs t e x t s ,  t h i s  p a r t  of  South 
T ibe t  and t h e  Himalayas ( i . e .  p a r t s  of t h e  ~ a n e s h  and Lan t a n g  
Himal) a r e  sometimes c a l l e d  beyiil, ' t h e  h idden  c o u n t r y ' .  29 I t  i s  
i n  t h i s  c o u n t r y  t h a t  Padmasambhava d e f e a t e d  ~ t s u r  Eon and where 
the  f i r s t  shamans, i . e .  t h e  phamo of t h e  p r e s e n t  ones ,  have t h e i r  
" r e s idences"  o r  c u l t  p l a c e s .  

A t  an advanced s t a g e  of t h e  seance ,  t h e  same i t i n e r a r y  i s  
repea ted  f o r  t h e  t h i r d  o r  f o u r t h  t ime  b u t  now, when t h e  shaman 
a r r i v e s  i n  beyiil, h e  suddenly  c o l l a p s e s  a s  i f  he had f a i n t e d .  

neri Eiba, t o  go t o  t h e  o t h e r  world . 24 During lhar i  Ciba t h e  
This  s t a g e  i s  c a l l e d  l har i  Ziba, lit. ' t o  go  i n t o  t h e  g o d ( s ) '  o r  

shaman i s  b e l i e v e d  t o  meet h i s  own phamo i n  a  dream-l ike s t a t e .  
Although t h e  purpose  of  t h i s  meet ing cou ld  n o t  be e x a c t l y  ex- , 

3 
p l a i n e d  hy t h e  in fo rman t s ,  Zhari Giba seems t o  be a  cu lmina t ion  
of t h e  seance .  ~t conf i rms  t h e  r e s u l t s  o f  what h a s  p r e v i o u s l y  
been done by t h e  shaman. I n  o t h e r  words, t h e  t e x t  s e c t i o n s  
preceding  lhar i  Eiba can be subsumed under  t h e  heading " t o  s eek  
and f i n d " ,  namely t h e  c a u s e  of t h e  t r o u b l e ,  w h i l e  t h e  s e c t i o n s  
fo l lowing  it a r e  concerned w i t h  a c t i o n s  such  a s  t h e  "banning 
back" of  t h e  nozzen t o  t h e i r  p l a c e s  of  o r i g i n  and "b less ing1 '  t h e  
P a t i e n t  by c o n f e r r i n g  upon him a s o r t  o f  v i t a l  energy.  

2 5 ? 
There i s  a n o t h e r  p a t t e r n  of enumerat ion which reminds one of 

a  journey- l ike  movement i n  space .  T h i s  p a t t e r n  o c c u r s  i n  connec- 
t i o n  w i t h  one of t h e  p r i n c i p a l  t a s k s  o f  t h e  bombo, namely t o  
s ea rch  f o r  a )  t h e  s o u l  (p la )  and b) t h e  " l i f e - t r e e "  ( r ~ d u l i m a l ~ ~  
of t h e  p a t i e n t ;  i n  c a s e  t h e  p a t i e n t  i s  a  woman, he h a s  a l s o  t o  
s e a r c h  f o r  h e r  c )  f l ower  (mendo). 



The search must extend over a totality of possibilities within 
a totality of space and time. Evidently, these totalities can 
only be represented by economizing synecdoches and metonymies. 
Thus the space is indicated by the four corners which stand for 
'every possible direction', or by polar oppositions, such as 

valley - ridege; water - stone; earth - atmosphere. 
Time is indicated by, e.g. 

11- nemey Eeser na?kil', lit. 'within the light of the sun', 
"daway hoser nafiyli1I, lit. 'within the light of the moon'. 

The dimension of kinship is indicated by, e.g., 

lrpho;e noppa?", 'does the harm come from the male side?'. 
11 - syafije noppa?", 'does the harm come from the female 
side?' (from the women married in). 

The following verbs are used in connection with a search: 

- salba, 'to look for one thing in an assemblage of 
others inside a container' (sack, box); 

- pheba, 'to sort out', 'to find the right one'; 
- soysoy-damdam ciiba, 'to sort out' (gradually, e.g. by exam- 
ining the whole assortment in a shop). 

To illustrate these techniques let us take the example of the 
search for the flower (cf . above) . 

The word for 'flower' is a euphemism for the genitals of a 
female. If a woman is barren or has menstruation troubles she is 
said to suffer from mendo nofiba, lit. 'flower' + 'to be spoiled'. i 
The concept underlying the shaman's search for the "flower" is 
this: There is a mystic linkage between the "flower" of an 
individual, a particular kind of flower and a particular fairy- 
like female being called cen27 which (the cen) is believed to 
have caused the trouble. Each (botanical) species of flower is 
inhabited by, or closely associated with, a certain cen. Thus, 
once the bombo has found out the flower corresponding to his 
patient's "flower", he is able to identify and render harmless 
the cen responsible for the ailment. 

To search for one's flower consists of long enumerations of 
flower names, interspersed with lyrical descriptions of them and 
of the places where they grow. Often, these enumerations have to 

6 be repeated several times - until *,e shaman feels a slight 
quivering inside his body: the flower name that precedes this 

b 



I 
quivering is the flower corresponding to the patient's "flower". 
The quivering means that the phumo or another deity has "grasped" 
fcucba) the shaman, signalling the right one from among the many 
possibilities enumerated. 

To what extent are such journeys ecstatic? Evidently, there 
are ritual journeys which do not require an ecstatic state of 
those who undertake them. 28 In Tmang religion, for exam~le, 
similar pars-pro-toto indications and enumerations of deities 
and places are common to other, non-ecstatic ritual specialists. \ 

But what distinguishes them from the bombo's journey is, that they 
are not in connection with a search and do not entail a face-to- 
face contact with the superhuman, comparable to Zhari Ciba. 
Only the shaman is enabled to transcend the level of "thewpurely/ 
verbal" by virtue of his particular energies, such as b i t u p  or 
riargyez (cf. above) . 

Only two aspects of the Tamang shaman's ritual techniques have 
been dealt with in this preliminary paper, namely the question of 
the personal identity and that of the journey. Because ritual 
techniques too are actions, the attention has been focused on the 
verbs. The verbs are the principal components of the imagery in 
the texts, a great part of which is made up of metaphors and 
other semantic, or even grmmatical, anomalies. These anomalies 
seem to be an attempt to describe what is essentially "undescrib- 
able" in terms of "ordinary" language, namely the ecstatic 
experience in non-ordinary reality. 

Such a study of ritual texts and their imageries is a study in 
synesthetics too, because we have to do with sensorial descrip- 
tions by analogies. ~ u t  analogies of what? Of what are these 
descriptions analogies? h%at is ecstasy or, at least, what does 
the shaman really experience while reciting? Furthermore, does 
the use of these descriptions help to induce anecstatic state in 
the shaman? The answer lies beycnd the scope of this paper but, 
anyhow, the shaman's texts are neither a series of performative 
speech acts nor a mere object of esthetic contemplation. 
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NOTES 

1. The material was collected in 1970-72 in the central part of 
Dhading district, Bagmati zone. The group studied belongs 
to the Western Tamang which are linguistically and cultur- 
ally somewhat different from the Tamang living to the east 
and north-east of the Kathmandu Valley. The field work was 
generously sponscred by the Deutsche Forschungsgemeinschaft. - For Nepali and Tibetan, the methods by Turner and, resp., 
Pelliot are 
cription. : 
3P3], A[$, 

cf . Tib. bon-po. 

Nep. phulmii rzkhnu, a ceremony which is connected with a vow. 

Ehekpa. This verb seems to be restricted in its use to 
"holy" trembling, in difference to "profane" trembling 
(cold, fever) . 
cf. Nebesky-Wojkowitz 1956: plate IX. - The meaning of the 
carvings on the handle could not be adequately explained by 
the informants. 

ralbo, (cf . Tib. ral-pa, ' long hair ' , 'mane' 1 , Nep. la?$/ 
l a t t o  . . . 
cf. Tib. gsah, which is the name of a low, broad bell 
carried by Eon deities (~ebesky-Wojkowitz 1956: 19) ; P0lnio  

Tib. rol-mo, 'music', 'musical instrument'. 

Tib. khyui, often identified with the Garuda bird of Indian 
mythology. cf. Nebesky-Wojkowitz 1956: 13, 256 - 258. 

The textual differences seem to be greater between the 
repertoires of the various "schools". 

v 
thuhrap, kerap, cf. Tib. 'khruh-ba, resp. skye-ba, 'to be 
born and rabs, 'series', 'succession'. 

Tib. dam, ' solemn promise ' , 'oath', and 'debs-pa, ' to cast' ; 
cf. also Tib. dam-;an, 'bound by oath' (i.a. Nebesky-Wojkow- 
itz 1956: 155) . 
Tib. gnod-Zan, 'harmful'. 

lud, Tib. glud. 



? <~ib. ka-ba, ' p a r  (symbolically). - With regard to 
P ~ J  cf . Tib. pha-mes, 'ancestors ' or pha-ma, 'parents' 
gyupa, Tib . brgyud, ' lineage ' , e tc . 
The terms 'spiritual mother' and 'guru' refer here to the 
p ham0 . 
For dhs-grub ~ischke (1949: 474) also gives 'the super- 
natural powers of a saint' . - b r g y e z ,  Tib. k-rgyaz; ;erap, 
Tib. ges-rab 'wisdom', etc. 

called saldup, Tib. gsaz btab-pa, 'to meditate', etc. 

cf. Nep. cayhnu, 'to possess', lit. 'to climb on the 
back. 

cf. Tib. gEen + 'breZ-ba; Zen breZba was rendered by Nep. 
ohar-dohar garnu; Turner (1965: 63) gives for ohm-dollar 
'coming and going', 'trade', 'commerce'. 

According to Turner's Dictionary the term bip  has two mean- 
ings: 1) wild boar, 2) brave man or hero. 

Zinga, Tib. Zih-ga. 

? <Tib. dmag-+on, 'commander', etc. 

Tib. sbas-yuZ, cf. also Macdonald 1966: 46. 

The term ne is also used with reference to the abode of the 
dead. - About collapse and unconsciousness a f t e r  the 
journey in classical shamanism cf. e.g. Eliade 1957: 
185 - 203. 

The "blessing" is called che uangur, from Tib. che, 'life' 
+ dbari skur-ba, 'to confer power'. 

Every individual is linked with a particular kind of tree 
which symbolizes, so to speak, his spiritual backbone. 
This belief resembles the concept of the bZa-gin, lit. 
'soul' + 'tree', in Tibet (cf. Nebesky-Wojkowitz 1956: 4e1; 
~aschke 1949: 383). 

ten, etymologically identical, but conceptually somewhat 
different from Tib. bcan (cf . ~ebesky-wojkowitz 1956: 6z7 
Index) . 
Allen (19741, for example, distinguishes between verbal 
journeys (which are chanted), danced ("ecstatic') and 
actually travelled ones. 



La Fete des Clans chez les ThBk~lis. Spre-lo 
(1 968) 

(avec presentation d'un film) 

On ne peut manquer d't5tre frappe par le dynamisme qui est le 
propre de l'ethnie ThgkZli, Les ThSk6li ont su depuis plus de 
100 ans s'adapter aux conditions politiques et 6conomiques tout 
en conservant leur forte individualite. 

Si le milieu nature1 paraft accueillant lorsqu'on p6netre dans 
la zone qu'ils occupent au-dessus de 2COOm d'altitude dans la 
vall6e de la Kali Gandaki, on ne peut pretendre en meme temps 
qu'il soit riche; cultures de sarrasin et d'orge 8 faible rend- 
ement ne pertnettant pas de vivre l'annee durant. Mais les 
ThZkali avaient 2 leur port& un moyen qu'ils ont su exploiter 
2 fond: leur situation geographique, entre le haut plateau 
tibetain avec le sel des lacs du Changthang, et la production de 
lahe des ovins eleves par les Drogpa, en aval les vallees 
nepalaises productives de grain dont les populations tibetaines 
manquaient. 

11s ont aussi tire partie de la situation politique. Les rois 
du Nepal, apres l'unification du pays, avaient certes des prob- 
lemes pour assurer un contrdle effectif de l'ensemble du pays 
(il fallait quinze jours pour se rendre par la piste de Kathmandu 
g Tukucha); les notables ~hZkZli ont su capter leur confiance et 
devenir responsable du contr6le des echanges dans la Haute Kali 
Gandaki . 

Ce dynamisme se traduit aujourd'hui par une scolarisation tr6s 
Pouss6et une emigration vers les centres commerciaux les PIUS 
importants et une prise de conscience des problemes de la nation 
nepalakse; D,B, Bista a mis en valeur ce fait dans une analyse 
en 1970. 

A c6te de ce "modernisme" et au fur et 21 mesure de ma connais- 
sance de la culture des ThZkali, j'ai pu me rendre compte de 
l'irnportance, dans la vie de tous les jours, de la complexit& de 
leurs croyances et de leurs lggendes. 

C'est lors de mon premier s&jour en pays Thzk, en 1960, que, 



tout a fait fortuitement, j'assistais une reunion au cours de 
laquelle iil etait question de la "fete des quatre clans". Elle 
avait lieu tous les douze ans, l'annee du singe, spre-lo, dans 
le cycle tibgtain (les ThSkZli utilisaient encore en 1960 le cal- 
endrier lunaire tibetain qui a et6 vite abandonn6 au profit du 
calendrier nepalais. 1 Cette fete sn6chelonnait sur une longue 
periode et, pour l'organiser, les membres des clans devaient con- 
tribuer, par une somme d'argent, & un depbC de type bancaire, 
dhikur, ger6 par les responsables du culte des divinit6s protec- 
trices du clan. 2 

Mais tout cela apparaissaxt trGs complexe et marginal par rap- 
port aux pratiques religieuses u'classiques et visibles" en pays 
ThZk, cuest-&-dire le ~amaxsme essentiellement dans la forme de 
l'ordre non reform6 Nyingmapa. 

Au cours de missions successives, les donnees se sont pr6ci- 
sees, d'une part grSce l'amitie d'un intercesseur (appele drom 
en ~hakZli le &om du village de Khanti, d'autre part par l'ob- 
servation de rituels dBdies aux divinitks ancetres auxquels j'ai 
pu assister, 3 

En 1967, au cours duune nouvelle reunion, j'ai pu prendre con- 
naissance de l'organisation de la fste; l'inquietude etait grande 
car de nombreux ThSkali avaient emigre Pokhara, Bhairava et 
Kathmandu: allaient-ils venir? Une dBcision ancienne pr6cisait 
bien que tous les ~hakali devaient obligatoirement participer au 
spre-lo. Une bonne nouvelle vint de Kathmandu: dans la capi- 
tale, un Comit6 de fEte, samiti, s16tait constitue qui, non seul- 
ement collectait des fonds, mais se proposait de prendre en 
charge une partie de la responsabilite materielle. 

C'est en mai 1968 que je reGus l'invitation pour participer a 
la fete du spre-lo fixee au mois de Pus du calendrier nepaleset 
cuest-2-dire & la fin du mois de decembre 1968 de notre calmc 
drier. 

L'ethnie ThakZli se compose de quatre clans exogames, chacun 
se subdivisant en un certain nombre de lig 6es; chaque clan a une B 
divinite tutelaire appel6e Zha en thZkali, et un intercesseurt 
le drom, responsable du culte de cette divicite. En outre, 
chaque divinite a un pretre, par ie I5  qui va jouer un r61e ~ r i -  
mordial au spre-lo. Ce sont ces quatre divinitgs qui se mani- 
festent tous les douze ans, s'ejournant pendant 18 jours avec 
les vivants qui les venerent. 



L'origine aes ThZkXli et de leurs clans est relatee dans des 
mythes et legendes dont nous donnons ici un resumb. 

6 

"L'ans le royaume de sinja7 se dressait un arbre sur lequel 
quatre oiseaux avaient l'habitude de se percher. Un jour, 
l'arbre fut abattu et les quatre oiseaux s'envolerent. 

L'un d'eux partit vers le Nord, au Tibet, et devint un yak; 
les trois autres s'envolerent vers le Sud et devinrent "l'6le- 
phant joyau", "le monstre marin" et "la lionne blanche des gla- 
ciers". 11s se chercherent pendant de nombreuses ann6es et se 
retrouverent enfin dans la vallee de la Kali Gandaki, au pied du 
Dhaulagiri. 

Les ancetres des quatre clans ~hzkhli sont les incarnations 
de ces animaux mythiques" . 

Un autre mythe precise: 

"Quatre oiseaux Venus de ~ubtsen~ se poserent 8 Sinjapati sur 
an arbre 2 quatre cimes. Un jour, en plein et6, l'une des cimes 
se dessecha et l'oiseau noir qui y 6tait perch6 s'envola en dir- 
ection du Nord. A partir de ce jour 18, les vaches ne donnerent 
plus de lait, le lait ne caillait plus, le beurre rancissait. 

Les hornmes se demanderent pourquoi les vaches ne donnaient 
plus de lait: l'arbre dont la cime 6tait morte en etait-il la 
cause? Vex& et furieux, les homes abattirent l'arbre et les 
trois oiseaux s'envolerent vers l'~st, le Sud et l'Ouest. Du 
tronc de l'arbre jaillit du lait. Par divination, les hornrnes 
apprirent que les oiseaux etaient les divinites protectrices de 
leur clan et qu'ils les retrouveraient en allant ee direction de 
I'Est, au pied de la montagne sacr6e de ~uligang". 

"De la racine d'un arbre a quatre troncs, le tronc du cdt6 
Nerd se dessecha et l'oiseau qui etait perch6 sur l'une de ses 
branches s'envola en direction du Nord. 

Pres du Mont Kailas, S cdt6 du lac Mapham, une nonne etait en 
train de tisser une pi6ce de laine. I1 faisait tres chaud et la 
nonne avait soif; tout 8 coup, trois grelons tomberent du ciel: 
elle les avala et se trouve bientdt enceinte....Se cachant de 
ses amies, ell mit au monde un petit yak qu'elle jeta dans le 



l a c  Mapham. Les  d i v i n i t e s  Zha e t  kZu q u i  y r k s i d a i e n t  nourrirent 
l e  yak q u i ,  en  un j o u r ,  e u t  d e s  c o r n e s  d ' u n  mois e t ,  en un mois, 
d e s  c o r n e s  d ' u n  a n ,  t a n t  il d e v e n a i t  grand e t  f o r t .  

Le yak p a r t i t  v e r s  l e  Nord, jusqu 'aux l a c s ,  r e s e r v e s  de se l ,  
p u i s  a Lhasa, e n f i n ,  r e n d i t  v i s i t e  B l a  d i v i n i t e  Lha-yak Kongpo 
dans  l a  r e g i o n  e l o i g n 6 e  du  Kongpc. A l a  f i n  de  son voyage, il 
r e v i n t  en pays  Thak o u r  y r e n c o n t r e r  ses t r o i s  f r e r e s  pres  de l a  
cascade  d e  Yom-gyu. lP A mesure q i ' i l  d e s c e n d a i t  dans l a  vallCe, 
l a  r o u t e  d e v i n t  d i f f i c i l e  e t  dangereuse ,  il d u t  s ' a i d e r  d'un pic 
pour kouper les  a r b r e s  e t  amenager l a  p i s t e .  C ' e s t  a l o r s  qu'un 
i n c i d e n t  provoqua l a  mort  du yak: les  h a b i t a n t s  de  Marpha, 
v i l l a g e  s i t&  en  amont d e  pays  ThZk, d e c i d e r e n t  de  l e  t u e r .  
C ' e s t  pourquoi  ceux d e  Marpha d o i v e n t  o f f r i r  t o u s  l e s  douze ans 
l a  t e t e  d ' u n  yak d e  3 a n s  aux Th2kZli8 ' .  

"Apres s 1 6 t r e  envo le  d e  S i n j a ,  l ' o i s e a u  q u i  donna naissance 5 
l a  l i o n n e  b lanche  d e s  g l a c i e r s  v i n t  s e  p e r c h e r  s u r  un a rb re  2 
prox imi t6  du Muligang. Le masque de  c e t t e  d i v i n i t e  e s t  f a i t  du 
b o i s  d e  c e t  a r b r e .  

L ' o i s e a u ,  q u i  d e v i n t  p l u s  t a r d  " l l e l e p h a n t  joyau", v i n t  tout 
d ' abord  Dolpo-Charka p u i s  s ' a v e n t u r a  v e r s  l e  Sud, mais il se 
p e r d i t  dans  l a  jung le  d e  P a l a t i  oti les h a b i t a n t s ,  d e s  Magar, ne 
l u i  v i n r e n t  p a s  en  a i d e ;  devenu e l e p h a n t ,  il r e v i n t  ve r s  l e  pays 
Thak. 

Les q u a t r e  d i v i n i t e s  s e  s o n t  r e t r o u v e e s  2 Yom-gyZ, S l 'entrGe 
du pays Thak". 

La legende du monstre marin est  i d e n t i q u e  B c e l l e  de 1'616- 
phan t ,  mais  comprend en  o u t r e  l e  r ec i t  de l a  t e n t a t i v e  d 'exter-  
minat ion  d e  c e  c l a n  p a r  l e s  t r o i s  a u t r e s  e t  l ' a v e n t u r e  de Mom 
L a s a r p i  e t  de  son p e t i t - f i l s ,  Kontso Prum. 

"Le c l a n  saZ-qui e t a i t  t o u t  p u i s s a n t  e t  l e s  t r o i s  a u t r e s  clans 
d e c i d e r e n t  de  t u e r  t o u s  l e s  membres du c l a n  souvera in .  Par ruse1 
11s c a p t u r e r e n t  les saz-qui e t  les p r C c i p i t P r e n t  dans l a  Kali Gandw 
s k i .  11 n ' y  e u t  que deux rescapbs ,  une v i e i l l e  grand-mere, Mom 
Lasa rp i  e t  son p e t i t - f i l s  Kontso P r m .  TOUS d e u  s e  refugi2.rent 
dans l a  f o r e t  v o i s i n e .  L e s  c l a n s  p r i r e n t  l a  s t a t u e  de l a  divinitC 
t u t e l a i r e  pour y m e t t r e  l e  f eu .  C e t t e  d i v i n i t e ,  gravement offen- 
s @ e l  bloqua l a  Ka l i  Gandaki p r e s  de  Gopang, au  l i e u  d i t  ~yanbar1  
au Sud du conf luen t  de l a  Ka l i  Gandaki e t  du t o r r e n t  de Gura Sang- 
 hug. ToUte l a  v a l l 6 e  Thak f u t  inondee. "Les c l a n s ,  r ea l i san t  

mauvaise a c t i o n ,  s u p p l i e r e n t  #om Laaarpi  de  sauver l a  vallee* 



La vieille exigea alors un grand territoire pour son clan, puis 
elle chanta un chant en appelant sa divinite tutelaire, Le masque 
apparot 5 la surface de l'eau qui s86coula a nouveau". Ce nasque 
en bois de genevrier est present6 tous les douze ans lors de la 
fete du spre-lo." 

Les clans ThakaZi e t  Zes d i v i n i t e s  tuteZaires 

L'elephant joyau est martre du feu. 
Le yak mSle est martre du vent. 
Le monstre marin est maPtre de l'eau. 
La lionne blanche des glaciers est mastre des avalanchss. 

Nom de 
clan 

(ThZkZli) 

Z h ~ s - ~ i  

phw-gi 

sal-gi 

thin-can 

LE cul te  a m  d i v i n i t z s  des quatre clans 

La fGte qui a lieu tous les douze ans s'inscrit dans un calen- 
drier au cours duquel plusiers rites doivent &re accomplis. 

Nom du 
clan 
actuel 

gau-can 

bha$$a- 
can 

tula-can 

ger-can 

+ 
Nom de 
l1anc6tre 

Aniram 

Dmchen 
T a m d m  

SamZe- 
c 7m 

Tragpa 
GyaZtsen 

Anc6tre 
mythique 

rndle 
frere 
sIn6 

ajo  

mSle 
frere 
cadet 
a l e  

femelle 
soeur 
cadette 

phi jang 

femelle 
soeur 
cadette 
phijang 

Animal 
associ6 
au clan 

"616phant 
j oyau" 
Langba 
norbu 

"yak mdle 
produit 
par lui- 
mEme" 

Y a m  
rarqchan 

"monstre 
marin" 
Chusing 
gya Zmo 

"lionne 
blanche 
des 
glaciers" 
Gany la  
Senga 
Karmo 

Couleur 
associee 

rouge 
epee 

noir 
pic 

vert 
bident 

blanc 
hache 

Orient 
element 
associe 

Ouest 13 
feu 
me 

Nord 
vent 
r Zun 

Sud 
eau 
chu 

Est 
terre 
sa 



Ainsi, d@s que la fete spre-lo eSt termineel les responsables 
des quatre clans preparent la f6te suivante en precisant le mon- 
tant'des contributions en argent 5 verser par chaque famille 
Thakali (il avait ete prevu une some de 12,000 roupies pour la 
fEte de 1968) . 

Tous les ans, au mois de to-ren-la (le l o  rr,ois du calendrier 
religieux Thakali), le 3Bme jour (tsa be som), jour 06 furent 
edifies les temples des quatre divinites, les panre, accompagn6s 
d'un assistant portant le vase sacre bwnpa, se rendent au sac- 
tuaire et y offrant des lampes 5 beurre. 

Trois ans avant loannee du singe, dans l'annee du cheval (en 
1966, Bikranl Samvat 2022) n--ois de to-ren-kz, les quatre panre se 
rendent au ~ a r t s a n ~ ~ ~ ' ~  pour se purifier, puds font le tour des 
13 villages Thakali, Fassant de maison en maison; c'est le SO-sb 
km. Le panre qui represente le yak et qui porte un collier des 
cloches, penetre dans la maison Far le toit terrasse sur lequel 
on a trace un carre avec de la terre rouge et place 8 proximitk 
un recipient de bike. Par trois fois, il donne un coup de pic 
sur le toit et sur la poutre maitresse, signe de benediction; il 
a le droit de prendre les victuailles qu'il veut en les frappant 
de son pic. On considere cette visite des panre comme un acte de 
bon augure. 

C'est ce moment 18 que les habitants de Marpha sont obliges1 
selon la coutume, d'envoyer un petit yak au psturage. Ce yak 
sera ensuite renis au clan du.yak, Phur-qi, au debut de la fete 
du spre-k? (en fait, la tEte de l'animal. 

Loannee du sinqe, spre-lo, pendant le onzieme mois lunaire~ se 
deroule une grande fEte dediee aux divinites tutelaires. Ell6 
dure 18 jours et debute par le bain rituel des desservants des 
divinites, les panre. 

Le pame du "yak produit par lui-m6meg1, Yawa ranqchdn, dl- 
vinite tutelaire des bhatta-can, est habill6 de noir et porte 
la taille une ceinture de grelots. C'est prBs de Khanti, le 
premier village Thakali, que le panre va rencontrer sa divinit6 
tutelaire sous la forme d'une tEte de yak qui sera port& devant 
lui tout au long de la fEte. 

Pgngtrant dans Gopang, le plus ancien village de la valleer le 
Panre bhatta-can doit manger neuf poign6es de sel et distribuer 



le reste c0m.e benedicticn aux habitants. 

Les trois autres animaux mythiques sont representes par des 
masques gardes dans de petits temples au-dessus des villages de 
Gopang et Larjung. 11s sont purifies pendant trois jours dans 
une source sacree au pied du Dhaulagiri (cette source a la par- 
ticularite de n'Etre en eau qu'une fois tous les douze ans, au 
moment du bain rituel des masques). 

Le 5Gme jour de cette retraite, les panre vont chercher les 
trois masques dans la source pour les apporter 5 la gompa de 
Nakung 06 Lama Kansa entreprend leur restauration. 

Laxg-ba norbu, "61ephant joyau", divinite des guu-can, est de 
couleur rouge, 

Chusing gyalmo, "monstre marin", divinite des tuk-can de couleur 
ver te , 

Senge kbmo, "lionne des glaciers", divinit6 des ser-can, de 
couleur blanche. 

Le Ileme jour, on entreprend la constructi~n des sanctuaires, 
(sorte de petite cabane 5 armature de bambou). Dans l'apres- 
midi, lorsque la tete est fix& au "ccrps", l'animal mythique 
prend vie et chacun vient demander sa benediction. Au soir com- 
mence la reconstitution du cheminenlent au long de 11itin6raire 
mythique parcouru par les quatre divinites, il s'effectue en 
huit jours sur une distance d'une dizaine de kilomgtres. 

Chaque deplacement ciebute par une triple circumambulation et 
se poursuit en evitant soigneusement les chemins parcours par les 
homes. 

Chaque soir, les Thakali sollicitent la benediction des di- 
vinites. Par la voix dlhommes des clans, elles dialoguent et se 
livrent A une satire de la societe. 

Le 13gme jour de la fete, veille de la pleine lune, le 
sacrifle un belier blanc aw< k e ,  divinitss des ancetres du clan. 

Le lendemain, jour de la pleine lune, les divinites arrivent 
K~ungkor pres d'un arbre sacre. Durant tout l'apres-midi, des 

Personnages travestis miment de maniere comique des scenes de la 
Vie de chaque jour, les labours, le filage, la chasse . . . a  



A la suite d'une lutte fratricide, les membres du clan tula- 
can avaient 6tt5 pratiquement extermines et en signe de repentir, 
les trois autres clans l'honorent tout particulierement l'avant- 
dernier jour de la fEte. Le panre t u k - c a n  raconte une fois en- 
core la legende de l'origine de son clan. 

A la fin du 18eme jour, les masques sont dc5poses dans un 
coffre avant de regagner leurs temples. La tEte de yak est sus- 
pendue au-dessus d'une grotte. Quant aux grelots, il faudra at- 
tendre douze ans pour qulils tintent de nouveau. 

Tandis que cette fEte se deroule dans le pays ThSk, les femes 
offrent des centaines de lampes 8 beurre dans tous les temples 
de la vallee, offrandes interpret& corn-e un apaisement pour les 
Smes des morts. 

Ce n'est pas notre propos d'analyser ici en detail tous les 
aspects de cette symbolique complexe des rites et du ceremonial 
mais de donner l'ossature des deux cine-documents realises en 
pays Thak 8 l'occasion du spre-lo.  Montes dans leur longeur de 
toutes les prises de vues, ils repondent 5 la necessite de con- 
server en archive un certain nornbre de details de ceremonies, 
mouvements de foule, gestes de veneration qui ne peuvent Etre 
qu'imparfaitement traduits par 116crit et qui ne se repeteront 
peut etre plus. 

Le premier document presente en 45 minutes les principales 
phases de la fEte de spre-lo,  le second, d'une duree de 10 
minutes, le sacrifice S la divinite des ancEtres par le 

Chronologie de l a  fgte  

Pus 7 B.S. 20251'21.12.1968 - lleme mois lunaire, 2eme jour de la 
quinzaine claire (mois de p%?n-la dans le calendrier ~hZkZli) 
Bain rituel des panre dans le Kartsangyii. 

2eme jour 

Pus 6/22.12.1968 - AprSs avoir revEtu des ornenents, les quatre 
pame et leurs aides se dirigent vers Khanti. 
Danse du panre du clan du yak, offrandes aux trois autres pame* 
Distribution du sel par le panre bhattu-can (yak) SA Gopang, les 
trois panre gau-can, tula-can, ser-can, portent les masques des 
divinites protectrices au torrent oG les masques vont rester 



pendant 3 jours. 

3eme jour 

Pus 9/23.12.1968 - Les panre sont dans la grotte ~ungkyuxigpu, ils 
lisent les legendes des quatre clans et de leurs divinit6s pro- 
tectrices. 

4eme jour 

Pus 10/24.12.1968 - Les panre sont toujours dans la grotte, 
lisant les recits des divinites des clans. Offrandes de lampes 
a beurre par les villageois. 

5eme jowl 

Pus 11°25.12.1968. Dans l'apres-midi, trois panre vont chercher 
les masques de la lionne, du monstre marin et de 1161ephant, et 
les portent ZI le gonrpa de Nakung oc ils sont depos6s pour &re 
pints par Lam2 Kansa. 

6eme jowl 

Pus 12/26.12.1968. Lama Kansa commence Zi preparer avec de la 
terre glaise puis peindre les masques des trois divinites. Les 
panre lisent toujours les histoires des divinites des clans dans 
la grctte. 

7eme jour 

PUS 13/27.12.1968. Peinture des masques, lecture des r4cits ~ e s  
clans par les panre. 

8eme jour 

Pus 14/28.12.1968. Peinture des masques, lecture des recits par 
les panre. 

9eme jour 

PUS 15/29.12.1968. (Calendrier tib6tain 116me mois, loerne jour). 
Peinture des masques et fabrication des ornements pour lea sc6- 
nettes. Lecture des r6cits des clans. Jour de priere dans les 
dg0n-pa de Gophang, offrandes de lampes S beurre dans les temples 
du pays Thik. 

1Oeme jowl 

Pus 16/30.12.1968. Les masques sont prets. Lecture des r6cits 
des clans. A la dgon-pa de ~a-ri Jo-bo, lecture de textes 
bouddhiques. R6union des hommes du conseil pour decider de la 



construction des quatre sanctuaires des clans. 

Ileme jour 

Pus 17/31.12.1968. Confection des quatre sanctuaires (en forme 
de petites maisons). Chaque clan decore son sanctuaire avec les 
couleurs du clan. 
Distribution d'insignes aux couleurs des clans. 
Les panre gau-can, tula-can et ser-can vont chercher les masques 
de leurs divinitks, elles rencontrent le yak pres des sanctuaires, 
le panre bhatta-can (du clan du yak) est en transes. 
Les masques sont fixes aux sanctuaires, les homrnes de chaque clan 
soulevent le leur et lui font faire trois fois le tour du champ 
avant de prendre la direction de Gafigri. 

Pus 18/1.01.1969. Transport des sanctuaires de Gaigri d S ~ r i m  
bianbi;  b6nediction demandee aux masques et presentation 
d'echarpes de ckrenonie. 

13eme jour 

Pus 19/2.01.1969. CGremonie propitiatoire par le &or, sacrifice 
d'un belier blanc au-dessus de Sonam biangi.  
&placement des sanctuaires de S o m  bianSi d Larjung. 

14eme jour 

Pus 20/3.01.1969. llgme mois lunaire, 15gme jour (plein lune). 
Une foule nonibreuse arrive d Larjung. 
Deplacenient des sanctuaires de Larjung d Kyungkor; d midi les 
sanctuaires sont depos6s d Kyungkor aprss avoir fait trois fois 
la circurnambulation de l'arbre. Benedictions et offrandes se 
succedent. 
Des scenes jouees par les jeunes de la con-munaute 6voquent la 
chasse, les travaux agricoles, le mariage ~hskali. .. 

15eme jour 

PUS 21/4.01.1969. D6placement des sanctuaires de Kyuigkor un 
nouvel emplacement B une centaine 2e mgtres vers le Sud. 

16eme jour 

Pus 22/5.01.1969. Deplacement des sanctuaires d ~ ~ 0 i g -  

17eme jour 

Pus 23/6.01.1969. Ddplacernent des sanctuaires de KyoliS d Dhodja 
Tsobregyung; ils franchissent deux reprises la Kali ~andaki 



pour arriver a Dhodja 06 les sanctuaires sont dbposes. 
Le panre tula-can lit le recit de la divinit6 du clan puis les 
assistants lui offrent des 6charpes de cdrhonie qui ornent son 
turban. 
Distribution de b6nediction aux assistants. 

18eme jour 

Pus 24/7.01.1969. D6placement des sanctuaires a Gombotu (grotte 
du Gomba) . 
De nouveau les porteurs sont obliges de suivre le lit de la riv- 
iere puis d6posent les sanctuaires dans un champ sous la falaise. 
Les sanctuaires sont dktruits, les masques enleves et portes 
jusquo5 la grotte oG ils sont enferm6s dans un coffre. 
Le masque du yak est fix6 sous un petit rocher au-dessus de la 
grotte, le panre bhatta-can ayant confectionn6 auparavant une 
echelle 5 neuf 6chelons. 

La signification de ces mythes et de ces l6gendes 6chappe a 
bien des ThZkZli aujourdohui. Les plus jeunes ne parlent d6j8 
plus la langue de loethnie et les anciens qui connaissaient la 
coutume (lugs-so) sont de moins en moins nombreux. 

Je dois remercier particulierement les membres des clans 
ThZkZli qui moont accept6 parmi eux, le drom de Khanti, Govindman 
Ser-can, Sankarman Ser-can, Omkar Gau-can, Mangalsing Tula-can, 
Taku Prasad Tula-can, Lama Kansa, Sans eux, cette contribution 
noaurait pu &re r6alisee. 

Corneille Jes t  



1. Calendrier traditionnel en pays ThZk 

Calendrier 
Agricole 

Calendrier tibe tain Calendrier tibetain 
(divination) u sue 1 

1 a-gen-la 

2 to-ren-la 

3 ku-bi-la 

4 lu-Za 

5 pre-la 

6 Fe-la 

7 khyi-la 

8 phag-la 

9 pib-la 

10 Zazi-la 

11 tab-la 

12 prwn-.la 

'brug-z Za 

sbruZ-z Za 

rta-z Za 

lug-z l a  

spre-z l a  

bya-z l a  

khsi-z Za 

p hag -z Za 

byi-z Za 

g Zan-z Za 

stag-z Za 

90s-z l a  

dragon 

serpent 

cheval 

mouton 

singe 

oiseau 

chien 

cochon 

souris 

elephan t 

tigre 

lievre 

12eme lune 

lere lune 

2eme lune 

3Gme lune 

4eme lune 

5eme lune 

6eme lune 

7eme lune 

86nie lune 

9Gme lune 

106me lune 

lleme lune 

to-pen-la est le premier mois ( l o  s m b a )  du calendrier religieu 
thakali c'est-&-dire le "nouvel an du roi" tibetain. 

phag-la: mois du "milieu de l'6te". 

Les mois qui sont habituellement num6rot6s de 1 5 12 scnt d@- 
signes par le nom d'un des animaux du cycle des douze ans Four 
la divination (comme au Tibet). 

2. D. Messerschmidt a fait une importante recherche Sur ce 
moyen de credit, voir Biblio~raphie. 

3 .  Cf. C. Jest, Ceremonie aux ancgtres Ke, Objets e t  140ndest 
1969. 

4. En tibetain, Zha. 

5 L'origine de ce terme est inconnue de mes informateurs- I1 



est utilise par les Chepang pour d6signer leur medium. 

6. Une analyse detaillee des mythes et des legendes ~hakili est 
en cours et doit Qtre publi6e ulterieurement. 

7. Sinja, ancienne capitale de royaume est situee au Nord-Ouest 
de Jumla, dans llOuest du Nepal. 

8. Venant de lgOuest. 

9. En tibetain classique mu-le-gafis-ri, nom donne au Dhaulagiri. 

10. Dans le Kongpo, province du Tibet, 5 lgEst de Lhasa, se situe 
la grande montagne pelerinage de Kongpo Tsari, oO l'on doit 
se rendre l'annee du singe. 

11. Yom-gyu signifie confluent de deux torrents en ThZkZli. 

12. En tib6tain classique: glafi-ba nor-bu 
gyag-pho raG-byue 
Ehu-srin rgyal-mo 
galis-la seri-ge dkar-mo 

13. Ces divinites ThZkZli peuvent Etre rapproch6es des divinites 
du lamaXsme, les Zhos-skyoA (sk. dharmapzla) . 

14. Le torrent du ~ a r t s a n ~ ~ u  qui naSt des glaciers des Nilgiri 
est sacr6, cgest pres de sa source que se retirent les drom 
pour leur initiation. 
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Parallel Trade and Innovation in Central Nepal: 
The Cases of the Gurung and Thakali Subbas 

Compared 
Introduction 

A prize for tribal entrepreneurship in the Nepal Himalaya 
would likely go, by dint of research published so far, to the 
traders of Thak Khola - the dynamic Thakali~.~ Their history of 
economic success in the trans-Himalayan salt and commodities 
trade and their political ascendancy in the upper Kali Gandaki 
River region is generally described in the literature as unique 
and entirely unprecedented (Bista 1971; ~urer-~aimendorf 1966; 
see also Nesserschmidt 1973). But the heretofore unaccounted 
activities of certain entrepreneurs of the Gurung tribe in Ehot 
Khola region, directly east of Thak Khola, reveal an altogether 
new perspective. Not only do questions of significant parallel 
development between Gurung and Thakali leaders, called subba 
(Nep.), arise, but new data on a successful and far-reaching 
challenge to Thakali supremacy in west-central Nepalese-Tibetan 
trade may very well alter the ethnohistorical record of both 
tribes so far. This paper relates the ascendancy of the first 
Gurung Subba, Man Lal, and his successors, and compares it with 
the recorded history of the Thakali Subbas. 

The Subba System 

The Subba system flourished during the first half of the 
twentieth century when the Tibetan salt trade was at its height 
in Nepal. 'Subba' was an hereditary title given to the chief 
administrator of a region appointed by the central government in 
Kathmandu. The system initially had a dual purpose: to regulate 
and control customs on northern trade, and to secure the allegi- 
ance of the northern border peoples. By this system, customs 
contracts (thekka, Nep.), which allowed a monopoly over trade in 
a region, and the title of Subba were jointly awarded to the 
highest bidder, or to a favoured entrepreneur politician. 

Customs contracts were usually auctioned for periods 
of three years, and the highest bidder appointed as 
contractor was awarded the title of subba, a designation 
otherwise reserved for the lowest rank of gazetted gov- 
ernment servants. In the case of Thak Khola, an area 
remote from any of the centres of regular administration, 
the customs contractor was also invested with the power 
of a magistrate. As such he wielded political authority 
in addition to the enormous economic influence derived 
from his monopoly of the salt trade, and for more than 
half a century the customs contractors were the 



dominating force in Thak Khola. 
~urer-~aimendorf, 1974 

The symbol of the Subba's office was a golden crown. Bista 
(1971) writes that the Subba "acquired the prerequisite for econ- 
omic and political power: an economic monopoly, a title with 
influence , and the apparent support of the central " 3  
In both Bhot Khola and Thak Khola the Subbas came to dominate 
salt trade and regional politics and were agents of significant 
innovation and change in society and culture. Over time, the 
Subba system was expanded to accommodate customs contracts on 
trade at the Indian border in Nepal's southern Terai region as 
well. 

The Setting 

'Thak Khola' and 'Bhot Khola' are local names for two high 
inner valley regions of west Nepal near the Tibetan frontier. 
(See Maps 1 and 2). They encompass the upper reaches of the Kali 
Gandaki and the Marsiangdi Rivers, respectively. Both regions 
have developed as important thoroughfares in north-south trade 
with Tibet. There are several such high riverine regions in the 
Nepal Himalaya; they channel social intercourse, communicationS~ 
and trade, and serve, in effect, as contact zones between the 
Nepalese and Tibetan culture areas. 4 

Thak Khola, the 'River of Thak', lies north of the Himalayan 
axis and includes a large portion of the upper Kali Gandaki River 
in the administrative district of Mustand. It is the home of the 
Thakali people, agro-pastoralists and traders of Tibetan cultural 
affinities who speak a Tibeto-Burman dialect. Their immediate 
neighhours are the closely related people of Fanchgaun and several 
Bhotia groups living in Baragaun (Kag) and Mustang proper (Lo) . 5 

As an inner valley of the Himalaya, Thak Khola has certain 
peculiarities of climate - low rainfall, especially; the effects 
on local landscape and livelihood are important. The valley is 
approached from the south along the river route through an abrupt 
and short gorge above the lower hills. The gorge dramatically 
bisects the Dhaulagiri and Annapurna Himalayan massifs. The 
village of Dana, the former trade and customs outpost, is located 
below the gorge; Ghasa lies immediately above it. The high valley 
of Thak, stretching north from Ghasa as far as Jomosom, is broad 
and level, dry, and severely windblown. ~t lies in the rainshadow 
of the Himalaya and its semi-aridity makes it amenable to year- 
round travel by man and pack-animals. Yak trains are the common 



form of transport between Thak and the border passes (at 6200 
meters) above the border outpost of Hustang proper. 

The Kali Gandaki River has long been important in the Tibetan 
trade. Tukche (2600 meters) located on the river is the major 
town of Thak Khola. It was developed during the last century as 
a trading mart and caravanasarie by the Thakali Subbas and entre- 
preneurs. As recently as the late 1 9 5 0 ' ~ ~  Tibetan salt was 
bartered here for Nepalese grain in large mounts. 6 

The Thakali people have been the subjects of at least nine 
recent anthropological articles, most of which deal with certain 
changes in tribal economic, political, and religious life earlier 
this century (Bista 1967, 1971; F'urer-~aimendorf 1966, 1967, 1974; 
Iijima 1960, 1963; Jest 1966; Messerschmidt 1973). Many of these 
authors discuss the apparent unequalled uniqueness of the Thakali 
phenomenon in place, time and personality. At least three factors 
emerge which have encouraged Thakali innovation and change: (1) 
their strategic location on the upper Kali Gandaki trade route, 
(2) international relations with Tibet which brought the Nepal 
government into intimate contact with the Thakali and neighbour- 
ing Bhotia people whose loyalties it sought to secure, and (3) 
Thakali leadership vested in their Subbas, possessed of aggressive 
and far-sighted business and political acumen. In a few short 
years the Thakali Subbas dominated the economic, political and 
cultural life of Thak Khola. Their influence eventually reached 
all the way from Tibet to India. Today, they doninate trade and 
business at Pokhara and other major western bazaar towns, and 
their influence on the economy of west Nepal is acknowledged in 
Kathmandu, the capital. 

In comparison, c hot Khola, the 'River of Bhot (Tibet) ' ,  is also 
an inner valley near the Tibetan border. It is situated along the 
upper Marsiangdi River some 60 to 80 kilometers east of Thak Khola. 
AS a region, Bhot Khola encomFasses Nanang District and borders on 
northeastern Lamjung. That portion of it which interests US most 
is the subregion of Tinguan to which the village of Thonje is 
central .7 Bhot Khola is the home of the Manangba (or Nyeshangba) 
People who live in the high valley to the west of Tingaun, of 
other Tibetan-speaking Bhotia peoples, and of Gurungs. The 
Gurungs are a Tibeto-Burman speaking tribe related to the Thakali; 
those Gurungs of Tingaun are the northernmost members of their 
tribe and are considered to be the most Tibetanized 
(Messerschmidt 1972) . 

Bhot Khola is geographically dissimilar to Thak Khola in 



several important respects. Those dissimilarities must be under- 
stood to fully appreciate the significance of the developr~ent of 
Tibetan border trade in the region. Unlike the Upper Kali Gandaki 
River Valley, the upper Marsiangdi is narrow and precipitous and 
physically more isolated from the lower hill regions to the south. 
It is surrounded closely on all sides by high, steep mountainous 
ranges. The only passes across the border into Tibet are much 
higher here than those found north of Thak Khola, and they are 
made more dangerous by the heavy monsoon rains of summer and the 
deep, long-lasting snows of winter. These combined climatic and 
geographic conditions seriously impair the flow of trade. The 
trade route coming north out of Lamjung District follows a long, 
narrow gorqe which is exceptionally dangerous to human porters 
and totally unfit for pack animals. Formerly, traders climbed 
over the high Lamjung Himal, west of the gorge, to gain access to 
the Bhot Khola trade. The various alternative routes sometimes 
take several days to surmount. This compares unfavourably with 
the few hours necessary to ascend the Kali Gandaki Gorge into Thak 
~ h o l a . ~ ,  In Bhot Khola, pack animals are only used to carry 
loads the short distance between Thonje and the Tibetan border 
passes in the region of Larkya, at the northeast. 

Like their immediate Bhotia neighbours and the Thakalis furtker 
west, the Gurungs of Tingaun combine an agro-pastoral economy with 
trade. By summer they raise wheat, barley, potatoes, beans and a 
little corn in their high, dry stony fields. They also herd 
sheep, yak and yak-cattle crossbreeds (dzo, Tib.) for their by- 
products and to serve as beasts of burden. By winter the local 
Gurungs, Ghale clansmen in particular, traditionally pursue the 
Salt trade, while many of the Bhotia residents leave Bhot Khola 
altogether to travel an2 engage in petty trade elsewhere. During 
summer, the wet season, travel is difficult and trade is nil- In 
the Fast, summer has been the season to stockpile Tibetan salt 
which came down over Larkya Pass in great Yak caravans. BY 
winter, the dry season, Nepali porters trekked north from the 
lowlands with grain to barter. They still come, but nowadays they 
sell their grain to Gurung entrepreneurs who hold the contracts to 
supply the Nepalese civil service stationed in the district. 

The socio-economy of these northernmost Gurungs of Tingaun is 
quite distinct from that of their Gurung cousins to the south* 
Subsistence in the lower hills, in the districts of Lamjung and 
Kaski where the bulk of the Gurung population is found, contrasts 
markedly with that of Bhot Khola. Gurungs of the lower hills are 
sedentary agriculturalists who raise rice and upland crops. Some 
tend herds of sheep and cattle in the highland pastures on the 
southern slopes cf the Eimalaya, nd others pursue mercenary 
soldiery in the Gurkha regiments." ~t is only after these 



secondary pursuits that trade figures at all in their subsistence 
economy; its utility these days is mainly as a scurce of salt for 
the immediate consumption of their small herds of livestock. The 
differences in the socio-economy of these two Gurung regions is 
pointed out because it is unique that certain Lanichane Gurungs 
of Ghanpokhara village in Lamjung District came to dominate the 
Bhot Khola economy and trade after the nineteenth century. 

The Rise of the  ThakaZi Subbas 

Before proceeding with the history of the Gurungs of Bhot Khola, 
the rise of the Thakali Subbas of Thak Khola and their involvement 
in early Bhot Khola trade of the mid-nineteenth century should be 
described. In 1054-1856 Nepal was at war with Tibet. Among 
contributing causes was the desire on the part of the Nepal gov- 
ernment in Kathmandu to control the monopoly of trans-Himalayan 
trade. For a while, after the treaty of 1856, diplomatic and 
trade relations seemed normal enough, but they soon deteriorated 
to conditions described by one political historian as "an inter- 
minable series of petty disputes" over the salt-rice barter trade 
along the border and the treatment of Nepali merchants in Tibetan 
towns (Rose 1971: 123) . 

Mounting concern over these problems prompted the Nepal gov- 
ernment to seek ways to secure the loyalties of the northern 
border peoples and to tax and control the border trade. Bhotias, 
because of their strong Tibetan affinities, were considered to 
have conflicting interests and to be untrustworthy (Bista 1971). 
But certain members of the Thakali tribe were known and trusted 
by Kathmandu authorities. One among them, Bal Bir Sherchan 
(nicknamed 'Kalu') had been an interpreter for the Nepalese 
during the Tibetan conflict. He was now, in 1869, appointed as 
a Subba with jurisdiction over trade, customs and local admini- 
stration (as a magistrate) in Thak Kt--ola (~iirer-~aimendorf 1974). 
His influence quickly spread to neighbouring regions, including 
Bho t Kho la. 

The salt trade through Bhot Khola at this early time was a 
Petty affair, discouraged by the contingencies of the physical 
environment and by the unscrupulous practices of the parties 
involved. Tales of weighting the salt and grain with sravel, 
Of wetting it for greater volune, and of outright looting of 
stockpiles are commonly recounted by the descendants of those 
early barterers. At first, the trade was pursued locally by 
the Ghale Gurung clansmen of Tilje village and vicinity and to 
some extent by lowland Nepalese from Lamjung, with Tibetans from 
across the frontier. When the Thakalis became interested in this 



avenue of trade, as small and insignificant as it was, they sent 
a representative trade agent called a katkindar (Nep., 'sub-con- 
tractor1) with a small but supportive entourage of helpers to 
settle in Tingaun (in the vicinity of Bagarchap village). 

h%ereas in Thak Khola their physical proximity to a good trade 
route and long time involvement in local commerce were important 
factors antecedant to Thakali dominance, in Bhot Khola neither of 
these factors was as important. Instead of there being a singu- 
lar and well-used track to and from Bhot Khola by the south, there 
were only small tracks leading through the high country of nor- 
thern Lamjung converging at Namun Pass in Lamjung Himal. Nost 
traders from the lower hills crossed this high pass (6800 meters) 
in preference to threading their way up the dangerous and diffi- 
cult Marsiangdi Gorge route below. Many Gurung villages in the 
lower hills were situated within easy access to one or another of 
these minor mountain tracks, notably Ghanpokhara in Lamjung Dis- 
trict and Siklis in Kaski. But trade was not of significant vol- 
ume (as compared with Thak Khola) nor did it particularly favour 
one or another of these villages. Apparently no Gurung villagers 
of Lamjung were seriously disposed to capitalize on the Bhot Khola 
trade until late in the nineteenth century when the Gurungs of 
Ghanpokhara tcok an interest. 

The Rise of the Gurung Subbas 

Despite their relative uninvolvement with the trade, compared 
with the Thakali, and despite the physical contingencies which 
restricted the development of a major route to Bhot Khola, cer- 
tain Lamichane Gurung clansmen of Ghanpokhara village in northern 
Lamjung entered the trading scene in the 1890s. They rose in a 
few short years to entirely dominate the economy, politics, and 
social life of the Bhot Khola and northern Lamjung regions. Their 
leader challenged not only the Thakali agent in Tingaun and drove 
him out, but seriously threatened the relative autonomy of the 
Thakali Subbas in their own Thak Khola. 

Who are these Lamichane Gurungs of Ghanpokhara and what ex- 
plains their sudden ascendancy? An overview of Gurung social 
structure and history helps with the answers. 

Gurung society is hierarchically divided into two sub-tribes 
or strata called the char jct (Mep. ) , or ' four clans ' , and the 
SGrQ jat (Nep. ) , or ' sixteen clans ' . The Lamichane clan is one 
of the allegedly superior Char Jat clans. Within the Char Jat 



there is further differentiated a four-fold hierarchy based on 
roles of descending status. Ghale, at the top, was apparently 
the clan of the ancient Gurung Raja, or 'king' (i.e. 'paramount 
chief'). The second-ranked Ghodane was said to have been a clan 
of 'ministers' to the king. The third-ranked Lama was a clan of 
priests. And the fourth-ranked Lamichane was somehow subordinate 
to the Lama (Allen 1973; Pignede 1962, 1966; Messerschmidt n.d.). 

Lamichane status poses a problem, for in northern Lmjung dis- 
trict they, and not the Ghodane, are purported tp2have been the 
second-ranked chief ministers to the Ghale Raja. This conflicts 
with Pignede's and subsequently Allen's analyses of the Char Jat 
hierarchy, but it may be only a relatively recent and successful 
readjustment of status ranking or a localized phenomenon. 

Sometime perhaps as early as the fifteenth centuryg the last 
Ghale Raja was deposed by the Nepal Raja of Lamjung. By local 
accounts, the Ghale's minister at the time was a Lamichane clans- 
man. The Ghale ~aja's demise is said to have occurred in the 
vicinity of Ghanpokhara and in one account there is a hint of 
Lamichane collusion with the Nepali Raja of Lamjung to deceive 
the Ghale and lead him into a trap. At eny event, since that 
time, the Gurungs have been subject to the House of Gorkha, the 
Present ruling dynasty of Nepal.14 

Sometime following these events the Nepalese authorities ap- 
pointed certain Lamichane clansmen of Ghanpokhara and nearby 
villages as local administrative functionaries alled jirnuwal 

15 Wep. 1 delegated to collect the land revenues. Many of the 
same Lamichanes were also village headmen (mukhya , Nep. ; k h k o ,  
Gur.1. In these roles the Lamichane gained considerable prestige 
and power, succeeding, in effect, the fallen Ghales to the first- 
ranked position of high status among Char Jat, and among the 
Gurungs overall. 

During the nineteenth century, at the time of the Thakali 
trade agent's presence in Bhot Khola, a Gurung named Man La1 
Lamichane (1857-1907) inherited the chieftanship (chiba, Gur.) of 
the maximal local Lamichane lineage, and the combined headmanship 
and land tax collectorship of Upalo (upper) Ghanpokhara village. 
Man La1 Lamichane Gurung was, in fact, the single most powerful 
Gurung of the region. His dominant place was all the more en- 
sured and his influence further expanded geographically by his 
marriage of alliance with the daughter of a prominent Ghale 
Gurung clansman of Tilje village in Tingaun. It was Man La1 who 
came into conflict with the Thakali entrepreneurs and ultimately 



challenged them for control of Bhot Khola trade and customs. 

The story is told that Man Lal's bride was an only child. She 
came to marriage with a large dowry consisting of two parts. One 
part gave her husband's lineage hunting rights in a tract of 
forest near ~ i l  je .16 The other part was a quantity of salt and 
other commodities of mostly Tibetan origins. The former part 
established a Lamichane claim and presence in Tingaun, while the 
latter set off a confrontation with the Thakalis. 

When Man La1 brought his bride and her dowry from Tilje to 
Ghanpokhara he was stopped at Gaddi Jagat, the winter 'drink- 
stop custom-house', at the southern end of the Marsiangdi Gorge. 
There he was compelled by the Thakali agent to pay duty on the 
Tibetan goods in his possession. This angered Man La1 and he is 
said to have argued in vain over the inappropriate taxing of per- 
sonal property. Shortly thereafter, he gathered support from 
Gurung allies in Lamjung and Tingaun, particularly of the Tilje 
Ghale clansmen who were already smarting under Thakali control of 
their trade, and openly challenged the Thakali customs agent, 
driving him from the region. Somehow the Thakali agent died 
during the conflict and Man La1 was held accountable. He was 
taken by government authorities tc the Rana royal court at 
Palpa, but was quickly acquitted and allowed to return to take 
up his new role as the chief trader and customs collector of 
Bhot Khola. His power and fame spread quickly through the region1 
but it would be some years yet before he would be officially aP-. 
pointed to the office of Subba. 

Meanwhile, one of Man Lal's first acts was to establish a 
permanent trading post at the confluence of the Dudh and Marsi- 
angdi Rivers in Tingaun. He called the site Thonje, and built 
a large house there. l7 Thon je (2300 meters) is function all^ 
analogous to Tukche in Thak Khola, although smaller. It was 
founded in 1892 and it served for a half century as the primary 
summer custons post of Bhot Khola and as a depot for trading 
supplies. (The winter custom house remained downriver at G'addi 
Jagat.) For years, the salt and animal by-products from Tibetan 
trade, and the grain and com.odities of Nepalese and Indian 
origins were deposited and stored at Thonje until they could be 
shipped on by porter or yak in season to their respective des- 
tinations. l9 

Much of the actual barter was conducted at Bimthang, on the 
upper Dudh River a few kilometers southwest of Larkya Pass. Man 
La1 had acquired rights to the land at Bimthang through his wifets 
dowry. There he established a summer outpost and storehouse 



called a kothi (Nep.). 20 

At Thonje, Man La1 was in a position to dominate the three main 
routes of travel to and through Bhot Khola - the tracks going to 
and from Manang (and Nar), Larkya, and Lamjung. To facilitate 
trade from Lamjung, he engineered major improvements to the track 
through the Marsiangdi Gorge, diverting traffic away from the high 
route over Lamjung Himal. 

Turning northward, he sought to further improve relations with 
the Tibetan traders and to bring more of their business over the 
Larkya Pass to Bimthang and Thonje. One goal was to draw trade 
away from the relatively minor trade route along the Buri Gandaki 
River through Athata-sai Khola southeast of Larkya (in northern 
Gorkha District). Another goal was to lure business away from 
his rivals, the Thakalis at the west. He must have realized that 
the Bhot Khola route down the Marsiangdi could never rival that 
through Thak Khola in volume of trade because of the physical and 
climatic limitations, yet he succeeded in setting off a chain of 
events that brought Bhot Khola trade near to capacity. He 
accomplished this in two ways. 

First, he is credited with personally capturing a notorious 
Tibetan bandit who had been pillaging the trade along the border 
for some time. This won him the respect and allegiance of the 
Tibetan border villagers and of the Tibetan nomads and salt 
traders who frequented the tradeposts. (It is said that when Man 
La1 visited Tibet he would be met by 1000 horsemen and offered 
tribute.) He also negotiated, to mutual advantage, new and more 
attractive barter arrangements with the traders. 

Second, Man La1 became the chief tax functionary, called 
talukdar (= Jimuwal), of Larkya which gave him considerable inf- 
luence over the economy and peoples of Athara-sai Khola. 21 soon 
after, he arranged for two of his sacs to become, jointly, the 
Jimuwals of Nar Khola as well. And, by negotiating as a broker 
between the people of upper Manang and Kathmandu over local 
administrative jurisdiction in the west of Manang District, he 
secured their respect and esteem (although in this case there was 
no provision for a Jimawal). In a short time the influence of 
Man La1 and his two sons, Nar Jang and Dilli Jang, had spread 
throughout these vast border regions. 

Man Lal's endeavours to draw trade away from Thak Khola and 
onto the route through   hot Khola continued for many years. The 
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FIGURE 1. 

LAMICHANE GURUNG ' SUBBA ' PATRIL INEAGE 
GHANPOKHARA, LAMJUNG DISTRICT, NEPAL 

A - Official 'Subba' (total : 5) 
A - Other members of the patrilineage 

t Man La1 Lamichane Gurung (1857-1907) 

t Kar Jang (1879-1941) t Dilli Jang (1907-1965) 

FIGURE 2 . 

SHERCHAN THAKALI 'SUBBA' PATRILINEAGE 

?'HAK KHOLA, NEPAL 

A - Official 'Subba' (total: 14) 
A - Other members of the patrilineage 

t Bal Bir ( 'Kalu' ) Sherchan Thakali 
(Interpreter, Nepal-Tibet War 1854-1856) 

4 Kabiram 
3 Harkaman (1860-1903) Ganes Bahadur t 

I 

Mohanman Hitman Koma 1 
man man Bahadur 

Lalitman Anangaman 



precise measure of l- is success will probably never be determined, 
but the fact of it may be reflected in this comment about the 
decline in Thak Khola trade in the early twentieth century: 

The reason for a decline of the salt trade was not 
a fall in the demand for Tibetan salt - the competition 
of Indian salt being not yet effective - but a sharp, 
drop in tke amount of salt. exported by Tibet from the 
area north of Thak Khola. ~urer-~aimendorf, 1974 

Readers familiar with the history of the Thakali Subbas will 
by now have recognized several parallels in the ascendancy of Nan 
La1 Gurung. For one, the rise of the Gurung Lamichane clan from 
a fourth rank position (if we assume that to be their original 
place) within the Char Jat hierarchy is analogous to the Thakali 
Sherchan clan rising to first place through their own four-fold 
clan system. This status mobility was both part and parcel to 
the rise of the Subbas from these respective clans. And at the 
same time that Man Lal's power was spreading throughout the Bhotia 
areas along the border in and near Bhot Khola, his Thakali con- 
temporary, Subba Harkaman Sherchan (1860-1903) was consolidating 
his own leadership within and adjacent to Thak Khola. Between 
1869, when Harkaman's grandfather was awarded the customs contract 
for Thak Khola and became the first Thakali Subba, and the turn of 
the twentieth century, the Thakali Subbas established themselves 
as head (Mukhya) of all the Thakalis and as paramount chief 
( ch ikep ,  Thk.) over a loose confederaticn encompassing the whole 
of Thak Khola, Baragaun, and part of Dolpo. 2 2 

Eut there was one far-reaching difference in the personal 
circumstances of Man La1 Gurung as conpared with the Thakali 
Subbas. This was the important matter of patrilineal succession. 
where the Thakali Subba Harkaman Sherchan had a brother and many 
sons and nephews to help administer and ultimately inherit a 
widespread network of trade and political control, Man La1 Gurung 
had only two sons to succeed him, and to only one of them, the 
eider Nar Jang, did he apparently give any real responsibilitY 
and trust. (See Figures 1 and 2.) This situation was detrimenta1 
to the Gurungs and severely limited their ability to continue on 
a par with the Thakali entrepreneurs later on. 

In the meantime, in 1902, under circumstances not yet fully 
documented, the government in Kathmandu awarded the Thak Khola 
customs Contract to Man La1 Gurung. Some Gurung informants relate 
that it Was at this time that the Thakalis fell temporaril~ out of 
favour with Kathmandu by their inability or unwillingness to live 



up to the financial obligations of the customs contract. Writing 
from the Thakali perspective, Furer-Haimendorf (1974) notes that 
"on the strength of his reputation as a reliable and successful 
customs contractor in the area of the Marsyandi Valley, he Man 
La1 obtained the customs contract of Thak Khola for an annual 
royalty of Rs. 75,000 and established himself in Tukche." That 
royalty was a much higher figure than what was paid by the 
immediately preceding Thakali Subba. 

The direct descendants of Man La1 Gurung tell a more detailed 
and interesting story of the event. They relate that at the turn 
of the century there was a high ranking Gurung officer in the 
Royal Nepal Army who was an aide to the Rana Prime Minister. This 
aide suggested that the Gurung Man La1 be called upon to replace 
the Thakali Subba as the next contractor of Thak Khola. The Prime 
Minister beckoned Man La1 to an audience at the court in Kathrandu, 
awarded him the contract and title of 'Subba', and dispatched him 
to take up his extended duties in Thak Khola. 

The account of the audience is interesting in that it sheds 
light on the legendary character of Man La1 and indirectly on 
government distrust of the Bhotias, a point made earlier: 

Intending to look his best, Man La1 appeared at the 
Prime Minister's Palace dressed as a Tibetan, riding a 
horse. When the Prime Minister saw him he took his 
aide aside and reprimanded him. "I told you to call 
in a Gurung and you have brought me this Bhotia instead!" 
he said, to which the Gurung aide replied, "It is only 
because he has taken the customs contract of Bhot Khcla 
that he dresses this way." 

The Prime Minister offered Man La1 the Thak Khola 
contract for a prescribed amount. When Man La1 showed 
hesitation in taking on so large a responsibility, the 
aide reminded him of his unquestioning duty to the King: 

"raja l e  dieko t e l ,  kasto ma thapnu." Literally: 
'for the oil which the King has offered, you must hold 
open your wrap to receive.' 

The story continues that although Man La1 was unable at short 
notice to purchase the customs contract lease at once, he was, 
nevertheless, allowed to register the contract in his name (and 
Subsequently in the name of his eldest son, Nar  an^) 23 and to 
Pay in full at a later time. He raised part of the required 



money from Gurung supporters in the districts of Lamjung and 
Kaski . 

According to records from the time kept by the Lamichange Subba 
lineage of Ghanpokhara (and recently uncovered) , Man La1 ' s initial 
tenure as Subba of Thak Khola was quite short, from 1902 to 1903. 
It was returned after that to the Thakalis for a year. Twice 
again, however, it was granted to Man La1 and his sons, once from 
1905 to 1910 and again from 1918 to 1920. In 1910 an agreement 
was reportedly made whereby the two contending parties would hold 
the contract in alternate turns. Nevertheless, the Thakalis held 
the contract continuously from 1910 to 1918. Meanwhile, in 1907, 
Man La1 had died (at Ghanpokhara). Be left his son, Subba Nar 
Jang, as principal hier. Subsequently, Nar Jang's own eldest son, 
Nanda Jang, was also registered as Subba of Thak Khola. 

The office of the Subba of Thak Khola was alternately called 
the 'Dana bhansar' (Nep., 'customs collector'). When Man La1 
arrived at Dana to take that post for the first time in 1902, he 
replaced the former Thakali Subba's subordinates by his own with 
one exception - he retained the Thakali's chief agent, a man who 
was a close affine of the contemporary Subba, Harkaman Sherchan. 
Man La1 and Barkaman also became bond brothers (mit, Nep.) as 
did Man Lal's son, Nar Jang, with the son of the ~hakali customs 
agent. The mit bond is ideally an amicable brotherly relation- 
ship between two men and by extension between their lineages and 
clans (Messerschrnidt n.d. ; @kada 1957) . ~ u s t  how amicable it 
remained in this case is the subject of conflicting reports. 
Nar Jang Gurung also took a Thakali wife (not closely related to 
the Thakali Subbas, however) and owned land near Cherok, north 
of Tukche. At a site on the west bank of the Kali Gandaki River 
near Cherok he built the summer off-season customs house. 

During their short hegemony over customs contracts in Thak 
fiola, the Gurung Subbas were mainly accountable to the govern- 
ment for the price of the contract lease. And although they had 
some magistratical powers as Subbas, the Thakalis maintained 
their strong interest in the trade and virtual full control of 
local political affairs. 

It is apparent that the Thakali Subbas took no chances with 
the Gurung interlopers in their midst. An affine of the Thakali 
remained chief agent of the customs post, and both the mit bonds 
and the marriage alliance were sanctioned for their potential 
leverage with the Gurungs. Gurung informants maintain that the 
Thakalis also worked quietly in Kathmandu to defame the Gurung 



Subba, a move which ostensibly led to the eventual abolishment of 
the customs contract system in Thak Khola in the 1920's in favour 
of a direct tax on the populace called loka bhar (Nep., 'social 
debt'). The timing of this change of taxation system corresponds 
to the consolidation of political authority in Thak Khola by the 
Thakali Subbas and a grand plan to establish an independent 
Thakali state - a plan looked upon with disfavour by Kathmandu 
(Bista 1971) . 

Following closure of the Thak Khola customs post, the Gurung 
and Thakali Subbas also contended for the customs contract on the 
growing Indian border trade in the Terai at Eutwal and Bhairawa. 
The Subba there was alternately called chuutaro bhansar (Nep.), 
or 'stopping-place customs collector'. The Terai contract was 
successfully bid for alternately by both parties over the next 
two decades. During that time, the Gurung Subbas controlled it 
for fourteen years, and both they and the Thakalis alike developed 
wide ranging networks of private business. Shortly after taking 
the last Terai contract, Subba Nar Jang died (1941). Within 
thirteen days his son and direct successor, Subba Nanda Jang, 
also died. This left the Gurungs without a successor knowledg- 
eable of their far flung business enterprises. Subba Dilli Jang, 
Nar Jang's only brother, was primarily involved in the Bhot Khola 
trade, and the brothers and sons of Subba Nanda Jang were too 
young yet to have gained requisite experience to carry on 
(although one brother, Sher Jang, had been made Subba under the 
Terai contract). 

Within a few years the entire customs contract system and the 
office of the Subba were abolished in the Terai as well, and 
customs collection was placed under the direct control of the 
central government civil service. This marked the end to a half 
century of Gurung-Thakali confrontation. 

Recent DeveZopments 

In the quarter century since the end of the customs contract 
System, the Thakali and Gurung Subbas and their descendants have 
continued to dominate the economy and politics of Thak Khola and 
Bhot Khola, respectively. All men directly descended from the 
original Subbas are honorarily called 'Subba' themselves, although 
the title is now devoid of its former authority. All Subba's 
wives and daughters are called 'Subbini'. Among the Thakali, but 
not the Gurung, the title of Subba is now widely and arbitrarily 
applied to all adult men. The titles and roles of the Thak Khola 
regional headman (Mukhya) , Thakali paramount chief (Chikep) , 



Gurung village headman (Kukhya, Khhro), and of land revenue 
collector (Jimuwal) have been retained by the Subbas in Thak and 
Bhot Kholas, respectively. 2 4 

In some respects parallel developments between the two parties 
have continued, although the Thakalis have surpassed the Gurungs 
in depth and breadth of their involvement, particularly in 
business. For the Gurungs, the lack of an experienced successor 
after 1941 coupled with a family feud impaired their ability to 
hold large-scale business interests together. As a result, 
during the 1940's and 1950's they concentrated mostly on local- 
ized business and politics in and near Bhot Khola. The Thakalis, 
on the other hand, capitalized on the vacuum in business leader- 
ship created by the death of the Gurung Subbas and expanded their 
interests far beyond Thak Khola, into the Terai, to Kathmandu, 
and to India. Only recently have the descendants of the Gurung 
Subbas and their affines moved into the developing economies of 
Kathmandu and the Rapti Valley region of southern Nepal. 

Despite waning interest in business affairs, the Gurung subbas' 
descendants have applied themselves quite successfully to local, 
regional and national politics and government. To date, one of 
Subba Nar Jang's sons has been appointed twice as an assistant 
minister in His Majesty's Government of Nepal. The two sons of 
Subba Nanda Jang have been successfully elected to represent 
Lamjung and Manang Districts in the national assembly, the 
Rastriya Panchayat. Several other members of the patrilineage 
are actively engaged in more local level politics in both dis- 
tricts, and one is a high ranking officer in the British Army. 
The Thakalis have had a comparable history of involvement in 
politics and government as well. 

A dominant factor in the great attention given to Thakalis by 
anthropologists is the existence of a cohesive sense of ~hakali 
ethnic identity. This ethnicity is encouraged by a relatively 
small population led by strong headmen, and by a definite 
raphic homogeneity. 25 The Gurungs, on the other hand, are a 
large and diffuse group spread over a vastly larger territory in 
the hills. No single Gurung leader has ever been in a position 
to dominate the entire tribe, and the mere fact of Man Lal's 
ascendancy is a remarkable achievement. 

These various situational and personal conditions serve to 
highlight the fact that parallel developments did occur between 
the Gurungs and the Thakalis in trade and politics, developments 
which can be primarily attributed to the aggressive and innovative 
Personalities of a few dominant men. 



Before concluding, religious and material acculuration and 
change related to the Subba phenomenon should be briefly mentioned. 
Upon his ascendance to power in Bhot Khola and the establishment 
of Thonje, Man La1 Gurung adopted Tibetan Buddhism, to the neglect 
of the Gurung tribe's own style of Lamaism and older Shamanistic 
tradition. He also wore Tibetan costume in exchange for Gurung 
dress. Then, in an attempt to maximize religious and cultural 
options, the Gurung Subbas embraced Hindu orthodoxy, gradually 
abandoning Buddhism. Concomitantly, they adopted the Nepali 
national costume. To this point, their religious and material 
acculturation roughly parallels that of the Thakalis described by 
Iijima (1963) and ~Grer-~aimendorf (1966). More recently, 
however, members of the Gurung Subba lineage and other prominent 
Lamichane and Ghale clansmen of Ghanpokhara and Tilje have been 
attracted to a new Hindu sect called Adwaita led by the charis- 
matic reformist, Kshitis Chandra Chakravarti. But contrary to 
the situation in Thak Khola, few if any of the Gurung Subtas' 
innovations in these areas have had far-reaching effects among 
Gurungs at large. AS a reference group to inspire or dictate 
significant change, the Gurung Subbas have been emulated only 
locally, restricted, by and large, to the region of Ehot Khola 
and their own northern Larnjung District. 

Recapitulation 

These data on the Gurung Subbas demonstrate that the Thakali 
phenomena of innovation and change in Thak Khola and abroad are 
not entirely unique in Nepal. The data reveal three hitherto 
unrecorded aspects of the Thakali-Gurung Subba confrontations: 
(1) the early role of Thakalis in the trade of Bhot Khola, (2) 
the successful encroachment of the Gurungs in the Thak Khola 
trade, and (3) the more recent roles of both groups in the Terai 
and Indian border trade. 

In addition, future research may turn up other parallel devel- 
opments in similar Himalayan regions. An obvious first choice 
for such investigations would be in those regions where other 
Subba or Subba-like administrative appointments were made during 
the nineteenth and early twentieth centuries, and where local 
authority of one degree or another was vested in a select few 
resulting in the establishment of a rural elite of the nature 
discussed in this paper. 26 

Don Messerschmidt 
Nares hwar Jang Gurung 



NOTES 

1. This paper was prepared for presentation to the Spposiun o n  
Nepal and Adjoining Himalayan Regions at the School of 
Oriental and African Studies, University of London, June 28 
to July 2, 1973. We are indebted to Professor Christoph 
von ~urer-~aimendorf, Chairman of the Symposium. 

The paper is based on original research among the Gurungs o f  
northern Lamjung District and adjacent Bhot Khola in Manang 
District in 1971-72. It was generously supported by a grant 
from the U.S. Public Health Service National Institutes of 
Health NIH Grant No.5 TO1 GMO 1382 (BHS) , through the 
Department of Anthropology at the University of Oregon. We 
are indebted to the living descendants of the first Gurung 
Subba and to various members of their agnatic and affinal k i n  
groups, particularly Narendra Jang Lamichane a~ld Komal Ghaley. 
Important points in the data were cross checked with Thakali 
informants. We are also appreciative of the constructive 
critique of an earlier draft of the paper by our friend and 
colleague, Dr. James W. Fields of Kathmandu. 

2. Of course, the merchants of Newari ethnicity whc originated 
in Kathmandu Valley and who have spread far and wide through- 
out the Nepal hills have long been the most far-reaching 
force in Nepali trade and commerce. In this paper, however, 
we consider only the more remote hill tribes west of Kath- 
mandu who engaged initially in Tibetan salt for Nepalese 
grain trade across the northern border. 

The practice of appointing local or regional revenue admini- 
strators and functionaries was widespread in Nepal. They 
have been called by a number of titles: Subba, Subedar, 
I jaradar , Mukhya, Jimuwal , and others (Regmi 1963, 1971) . 
Caplan (1971) describes Subbas among the Limbu people of 
east Nepal as traditional headmen who were apparently absor- 
bed into the local administrative structure and given res- 
ponsibility for Kipat land revenue collection. Regmi (19G3) 
distinguishes three types of Subbas: (1) Limbu headmen, ( 2 )  
district administrative heads in the early nineteenth century1 
and (3) top ranking civil officials. The Gurung and ~hakali 
Subbas of the early twentieth century seem to fit the second 
category. 

4.  For a botanical-geographical description of these inner 
valley regions of the Himalaya see Stainton 1973. 

5. All place names are given in Nepali, with their Tibetan 
equivalents - where applicable - in parentheses. 



6. Detailed descriptions of Thak Khola and the entire upper Kali 
Gandaki River region may be found in Bista 1967, 1971; Furer- 
Haimendorf 1966; and Snellgrove 1961. 

7. Local Nepal-speakers in Bhot Khola (mostly lowlanders engaged 
in the trade) differentiate between three sub-regions within 
Bhot Khola: (1) Tingaun, the 'three villages' (see Note 17), 
reaching from the Marsiangdi Gorge below Thonje to Chame at 
the west and up the Dudh River Valley at the northeast, 
(2) Nar Khola, the 'river of Nar', a small Bhotia valley at 
the north, and (3) Manang (sometimes Manangbhot), the high 
westernmost valley of the Marsiangdi River headwaters. 
Tibetologists will recognize these places as Gyasumdo, Nar, 
and Nyeshang, respectively. Larkya (sometimes Larkyabhot) 
is the border region east of Larkya Pass (northeast of 
Tingaun) on the upper Buri Gandaki River in a region known 
in Nepali as Athata-sai Khola, the 'eighteen-hundred rivers' 
(Nup-ri in Tibetan) (see Dobremez and Jest 1970, and 
Snellgrove 1961). 

8. During the winter of 1971-72, the Nepal government completed 
major improvements to the Marsiangdi River Gorge track, 
levelling and widening large portions of it and making it 
passable for pack animals and safer for porters in all 
seasons. Similarly, improvements have been made on the 
shorter Kali Gandaki Gorge track between Dana and Ghasa. 
There is recurrent talk of making these routes to the border 
j eepable . 

9. Besides the Marsiangdi River route there are three alter- 
native routes to and from Bhot Khola via high passes (all 
over 6800 meters) linking it with neighbouring regions of 
Nepal and Tibet. These passes are open only from late 
spring until first snow in the fall. (1) Namun Pass crosses 
the Lamjung Himal southwest of Thonje. It is little used 
these days except by Gurung shepherds fetching salt for 
their herds during the monsoon season. In earlier times 
this route was favoured over the dangerous Marsiangdi Gorge 
track. A customs post was established for summer use near 
the southern approach to Namun Pass on a mountainside at 
6200 meters to accommodate the traffic. (2) Nyeshand Pass 
crosses Nuktinath Himal at the extreme west of Bhot Khola. 
It is primarily a pilgrim route to the shrines at Muktinath 
and the main thoroughfare for Bhotias going to Thak Khola, 
Baragaun (or Kag) , and Mustang (Lo) . ( 3 )  Larkya Pass is 
adjacent to the Tibetan frontier northeast of Tingaun, 
crossing between Manaslu and Larkya Himals. It has become 
the major salt trade route to and from Tibet via Bhot Khola. 

10. A detailed description of Gurung economy in the lower hills 
is given in Macfarlane's dissertation, 1972. 



There is an interesting note in Buchanan (1819: 243) indic- 
ating an earlier curtailment of the trade from Tibet through 
Lamjung by the Nepal government (i.e. the House of Gorkha) 
in Kathmandu: 

The Kingdom of Lamjun ... was a cold country bordering 
on the snowy peaks of Emodus i .e. the Eimalaya, 'Emodus 
of the Ancients' , and inhabited by Bhotiyas, with some 
Brahmans and Khasiyas in the warmer vallies. It con- 
tained no mine of any importance, nor any town of note, 
except the capital; and the chief advantage, after the 
loss of Gorkha, that the Raja enjoyed, was the commerce 
with Bhctan or Thibet, which was carried on through a 
passage in Elnodus called Siklik. Many goods were con- 
veyed bynthis route south to Lamjun, and from thence, 
by the way of Tarku, Tanahung, Dewghat, and Bakra, into 
the low country i.e. via the Marsiangdi and Narayani 
River Valleys ; but this trade has been interdicted by 
the present government of Nepal, which is very jealous 
of the Raja of Tanahung Tanhu , to whom Bakra is sec- 
ured by the East India Company's protection. Siklik, 
however, is still the residence of a Subbah or civil 
governor ... The name merely implies a frontier place, 
but among the hills is used to imply a place inhabited 
by barbarians; that is, such as reject the doctrines of 
the Brahmans. In both meanings the term is applicable 
to Siklik, as its inhabitants, Bhotiyas and Gurungs, 
adhere to the Lamas, and it is the frontier town 
towards the empire of China. 

Siklik, now Siklis, is the name of a Gurung village on the 
former trade route over Namun Pass (alternately called Sik- 
lis Pass) on the high route between Lamjung and Bhot Khola- 
We have encountered no other reference to the 'Subah of 
Siklik', and he apparently bears no relationship to the 
Subha of Bhot Khola of a century later. 

The problem is discussed more fully in ~esserschmidt, n.d. 
Eriefly, Pignede's date indicating the Lamichane fourth rank 
position in the hierarchy are based on his findings among 
the Char Jat Gurungs of Kaski and Parbat Districts, west of 
Lamlung. In those districts, Ghodane clansmen are numerous 
and Lamichane are relatively few. There the Ghodane clan is 
accorded the second rank status position, and today Ghodane 
clansmen are frequently found to be village h.eadmen (pignede 
1962) . In northern Lamjung , however, the Ghodanes are scarce 
and the Lamichanes are quite numerous. ~ o t  unexpectedlY~ 
local legends accord the Lamichanes the role of ministers to 
the Ghale Raja. Fany Lamjung village headmen are ~amichan~ 
clansmen . 



13. The Nepali Raja of Lamjung was a progenitor to the House of 
Gorkha. His kingdom was one of the three most powerful 
princely states among the chaubisi raja (Nep.), or 'twenty- 
four kingdoms', founded in the Sapta Gandaki region of west- 
central Nepal by descendants of Rajput immigrants from the 
plains. Lamjung Principality dates from the mid-15th 
century A.D. (Hasrat 1970: 111). It was formally annexed by 
the government in Kathmandu in 1778 A.D. (Regmi 1971: 72-73). 

14. A published version of a legend describing the fall of the 
Ghale Raja is recorded by Pignede (1962: 106-107, Legend 111). 
See also the discussion of this and other versions of the 
event in Messerschmidt, n.d. 

15. This probably occurred between 1030 and 1837 when the 
central government instigated basic changes in the system 
of revenue collection in the hill districts (Regmi 1963: 
173 ff.). 

16. This entitled them principally to all profits from the sale 
of musk from the Musk Deer (kasturi, Nep.) shot in that 
tract. It was interpreted or amended later to allow for the 
establishment of a trading mart at Bimthang. 

The original 'three villages' from which Tingaun takes its 
name are the Gurung settlements of Taje, Naje, and Tamrong. 
Tamrong is uninhabited today; its site is between Thonje and 
Tilje on the Dudh River. Wodargaun, Gelangchok and Thanchok 
are more recently settled Gurung villages. Chame, Eagarchap, 
Thonje, Darapani and Tilje are mixed Ehotia and Gurung 
trading towns. These towns and villages are situated in a 
narrow, often sunless valley between Chame (at 2400 meters), 
the Manag District Beadquarters town at the west, and Tilje 
(at 2300 meters), 15 kilometers east on the Dudh River. 
About three quarters of Tinguan's population (of a total of 
about 200 households) is Gurung. The Bhotia minority (some 
60 households) of Tibetan origins settled here four or five 
generations ago. There are also several households of Kami 
(Blacksmith) and Damai (tailor) castes, and of the Thakali 
and Tamang tribes. All the rest of Bhot Khola is populated 
by Manangbas and other Tibetan-speaking Bhotia peoples. 
(At the time of my visit to Bhot Khola in 1971, I was 
restrcited from visiting any towns or villages except Thonje 
and Darapani. All figures are rough estimates given me by 
local informants see Messerschmidt 1973 . )  

18. Thonje derives its name from the pine trees (tho, Gur. 1 
growing on the relatively flat place (tshe, Gur.) where Man 
La1 chose to establish his trading post. 'Thonje' is the 
spelling found on Survey of India maps. 



19. Since the 19501s, when the Chinese curtailed the Tibetan trade, 
Thonje's importance has diminished. For a few years in the 
1960's it served as the administrative headquarters for Manang 
District, but in 1971 the main offices were moved up the 
Marsiangdi River to Chame. Prior to their establishnent at 
Thonje, Manang's administrative offices were temporarily 
housed at Bahundada in northern Lamjung District. 

20. The place is designated Bimthakothi on Survey of India maps. 
Here is how a Western traveller saw the market there at the 
height of trade: 

At Bimthakothi there was a frequent coming and going of 
herds of zos and flocks of sheep, to or from either 
Larkhya Pass or Thonje ... The man in charge of the 
store, the 'Subah', a relative of our rich friend at 
Kudi a small bazaar near Ghanpokhara , told us that 
during the short season he weighed more than 3000 
animal loads. The rate of exchange was 16 measures of 
rice for 25 of salt; but over the pass at Larkhya, where 
the Tibetans arrive with their salt, 12 measures of rice 
are enough to buy 25 of salt ... Tilman 1952: 197-199 

The Tibetologist, David Snellgrove, passed through Bimthang 
in 1956 during one of its last seasons. He writes: 

This is Bim-t'hang, 'Plain of Sand'. It is simply a small 
trading mart, occupied only during the summer months like 
Babuk (Larkya) across the pass eastward. From Tibet via 
Babuk come yak-loads of salt and wool, and from the 
Nepalese side rice and other food grains, cotton cloth, 
cigarettes, matches and other useful oddments. One meets 
here Tibetans from across the political frontier, 
Tibetans from Gyasumdo Tingaun and Tibetans from 
Nup-ri Athara-sai Khola , all seeking to make profit 
out of the loads they have brought. Yaks and sheep graze 
on the mountain-sides round about ... 1t was a forlorn 
place, much as one might imagine the limits of the inhab- 
ited world to be. 1961: 239-240 

21. At first Man Lal's jurisdiction encompassed all of ~thara-sai 
Khola, i.e. the whole northern sector of Gorkha District east 
of Manaslu Himal along the upper Buri Gandaki River. This 
proved to be too much of a financial and burden 
and he very soon had the jurisdiction reduced to the inmediate 
locale of Larkya on the Tibetan frontier proper. 

22. Bista (1971) also describes how a fictive kin bond called nit 
(Nep. ) was arranged by the Thakali Subba with the Raja of 
Mustang, a semi-autonomous Bhotia kingdom north of Thak 



(on the trade route). This relationship gave the Thakalis 
access to the Mustang Raja's wealth and the administration 
of his domain. This ultimately led to the Raja's decline as 
a power figure and to the rise of the Thakali Subba to local 
preeminence in his stead. 

23. Ostensibly the customs contracts were awarded to the highest 
bidder, but in actuality appointments were manipulated by 
favouritism at the highest levels and nepotism at the level 
of the Subba. It was the custom among Gurungs, as among the 
Thakalis (Bista 1971) to reregister the contract periodically 
in the name of sons and brothers of the Sukba. In this way 
the title was perpetuated and its privileged status was 
enjoyed throughout the immediate patrilineage. 

24. The functionary role of Talukdar (Jimuwal) of Larkya was 
dropped by the Gurungs after Tibetan border trade diminished 
in the 1950's. Also, hereditary succession to Mukhya 
(headman) has been undermined by the 1962 enactment of the 
Village Panchayat Acts which now make village headmanship 
(i.e. Village Panchayat Chairmanship) elective in the rural 
districts (Messerschmidt n .d. ) . 

25. A good example of the extent to which Thakali ethnic unity 
has been carried is found detailed in a paper on the dhikur 
(Thk.), a type of rotating credit association (Messerschmidt 
1973). In that paper Thakali credit associations, the role 
of the Thakali Social Reform Committee, ar.d the use of 
auxiliary funds to finance worthy communal projects are 
described. 

26. See Note 3. 
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Shamanism among the Chantel of the Dhaulagiri 
Zone 

One o f  t h e  s m a l l e s t  groups  among t h e  Tibeto-Burman speaking 
popu la t ions  of Nepal a r e  t h e  Chan te l  (approx.  5 0 W ) .  The i r  out- 
s t and ing  c h a r a c t e r i s t i c  l i e s  i n  t h e i r  former occupat ion:  they 
were e x c l u s i v e l y  engaged i n  copper mining. Although they  s t a r t e d  
some a g r i c u l t u r e  around 1900, t h e  d e f i n i t i v e  change took place  
a b r u p t l y  i n  1930-31, when t h e  government c l o s e d  t h e  copper mines. 
Probably t h i s  i s  one of  t h e  most impor tan t  socio-economic changes 
i n  Nepal i n  r e c e n t  t imes .  Except f o r  a  s h o r t  survey by C .  J e s t  
no r e s e a r c h  has  been done among t h e  c h a n t e l S 2  They a r e  o f t e n  re-  
f e r r e d  t o  by t h e i r  ne ighbours  a s  Magars and appear  a s  such i n  the  
Census and o t h e r  r e p o r t s .  T h i s  may be due t o  t h e  f a c t  t h a t  those 
Chan te l  who e n l i s t  i n  t h e  Ind ian  o r  B r i t i s h  Army adopt  t h e  name 
Poon (Magar s u b - t r i b e )  because Magars have an  e x c e l l e n t  reputa-  
t i o n  a s  s o l d i e r s .  

My aim was t o  i n v e s t i g a t e  t h e  i n t e r - e t h n i c  r e l a t i o n s  between 
Chan te l ,  Thaka l i  and o t h e r  Magar s u b - t r i b e s  of  t h i s  r e g i o n ,  in-  
c lud ing  t h e  impact of  Hinduism on t h e s e  e t h n i c  groups ,  b u t  soon I 
came t o  r e a l i z e  t h a t  t h e  Chan te l  a r e  a  group a p a r t ,  t h a t  many of 
t h e  T h a k a l i s  had l e f t  t h i s  r e g i o n  because  t h e  copper mining 
stopped i n  1930-31 and t r a d e  wi th  t h e  Chan te l  was no longer  pro- 
f i t a b l e ;  t h e r e  a r e  a lmost  no i n t e r - e t h n i c  r e l a t i o n s  between the  
Chante l  (of A$h  ajar P a r b a t )  and t h e  surrounding c a s t e s  and 
e t h n i c  groups.  There fo re  I t r i e d  t o  f i n d  o u t  t h e  c h a r a c t e r i s t i c  
f e a t u r e s  of t h e  Chante l  t o  p rov ide  a  g e n e r a l  i n t r o d u c t i o n  t o  
them, and t o  examine t h e  i m p l i c a t i o n s  caused by t h e  chacge of 
t h e i r  economic b a s i s  from mining t o  a g r i c u l t u r e .  I t  should be 
mentioned t h a t  dur ing  my s t a y  t h e  Chan te l  of Afh  ajar Parba t  
exper ienced t h e  wors t  famine f o r  t h r e e  g e n e r a t i o n s  and t h a t  t h i s  
s i t u a t i o n  might have had some i n f l u e n c e  on v a r i o u s  informat ion  
c o l l e c t e d .  

The Chan te l  can be  d i v i d e d  i n t o  two groups:  western  Chantel  
and e a s t e r n  Chante l .  The main d i f f e r e n c e  between them l i e s  i n  the  
language; t h e  Chante l  of t h e  Piest, be ing a  m i n o r i t y  among ~ e p a l i  
speaking c a s t e s  and t r i b e s  such a s  Brahaan ,  C h e t r i ,  ~ a m i  and Magar 
have g iven up most of t h e i r  s p e c i f i c  t r a d i t i o n s  and a l s o  forgot -  
t e n  t h e i r  own language. They l i v e  i n  t h e  r e g i o n  around Bhuji 
Khola, N i s s i  Khola and Taman Khola, i n  t h e  north-western p a r t  of 
Baglung D i s t r i c t  (2a020 ' - 28O30' l a t i t u d e  n o r t h ;  83O22 ' longi-  
tude  e a s t ) ,  a t  an a l t i t u d e  ranging from 5000-65000 f t .  

The e a s t e r n  Chante l  r eg ion  i s  l i m i t e d  i n  t h e  North by t h e  
s t e e p  s l o p e s  of Dhau lag i r i  Himal, i n  t h e  South and West by ~ ~ a g d ~  
Khola and i n  t h e  E a s t  by Rahughat Khola (2a026' - 2a035' l a t i t u d e  



ncrth; 83O23' - 83O40' longitude east). This region belongs to 
Myagdi District and is known as Ath Hajar Parbat (Eight Thousand 
Hills), These Chantel speak their own language exclusively 
(Chantel Kura) 'ut moat of them have sufficient knowledge of 
Kepali to communicate with Kamis, who live in nearly all Chantel 
villages, and with the Nepali speakers of the valleys. The total 
number of Chentel speakers lies between 1800 - 2000 only. 

One of the largest Chantel villages lies outside the two 
areas mentioned: Gurjakhani at the foot of Churen Hima1 and Gur- 
ja Eimal. It is the remotest village in Myagdi District, access 
to it is rather difficult and the next Chantel village is two 
days ' walk away. Gur jakhini plays an intermediary role between 
western and eastern Chantel having marriage relations with both 
parts (whereas today western and eastern Chantel hardly know of 
each other's existence). The oral tradition of the Chantel there 
is still alive and most of the old people at least understand 
Chantel Kura. There are about 90 Chantel houses and 17 &i 
houses at Gurjakhani; its altitude is 8500 ft. The Chantel pop- 
ulation is increasing steadily and has almost tripled in the past 
ninety years. At present they number about 5000 persons. 

In the West, villages are composed of several small groups 
of houses and isolated farmsteads around one to three nuclei; 
these villages extend over several hundred yards. In the East, 
houses are clustered compactly together, ranged in parallel lines 
horizontally to the mountain slopes. Often the gap between two 
houses is less than one yard. In every line of houses there are 
one or two stone-paved platforms of 10-30 sq. yards; these are 
the centers for social and working activities. Kherever space is 
available it is used to store fodder or firewood and for sheep 
and goat sheds. The K&i houses are grouped together and loca- 
ted at the village korder; K&i workshops are situated outside 
the main village. Nearly all Chantel villages lie at the end of 
a small valley surrounded by steep, rocky hills on three sides 
thus making communication rather difficult. In comparison to 
other ethnic groups of the region the Chantel occupy the highest 
settlements. 

As to agriculture and house building there is almost no dif- 
ference between the Chantel and the neighbouring Magars. In the 
past, when the main occupation of the Chantel was coFper mining, 
their houses were only one-storeyed, with stone walls and roofs 
of thatch or bamboo mats. Agriculture was unknown to them at 
that time and all necessities were provided by Thakali merchants 
in exchange for copper. When the copper production declined (the 
mines were nearly exhausted) they gradually st~rted agriculture 
and adopted the solid, mostly two-storeyed stone houses of the 



n o r t h e r n  Magars. Grass- tha tched r o o f s  have n e a r l y  disappeared and 
been rep laced  by s o l i d  s l a t e  r o o f i n g .  The upper p a r t  of  t h e  house 
i s  used f o r  s t o r a g e ,  t h e  lower room, c o n p l e t e l y  d a r k ,  se rves  a s  
k i t c h e n ,  l i v i n g  and s l e e p i n g  room. I n  t h e  c o l d  season,  young 
sheep,  g o a t s  and ch ickens  a r e  k e p t  t h e r e  t o o .  Verandahs on one 
o r  two s i d e s  form an i n t e g r a l  p a r t  o f  eve ry  house. There i s  no 
r e s t r i c t i o n  f o r  anybody t o  e n t e r  any p a r t  of  t h e  house (except 
f o r  untouchables)  and no s h r i n e  o r  s p e c i a l  p l a c e  f o r  gods and wor- 
s h i ~  i n s i d e  t h e  house. 

Today, a l l  Chante l  can ke  cons ide red  s e t t l e d  a g r i c u l t u r i s t s  but 
because of t h e  environmental  c o n d i t i o n s  w e  can speak of  a  t r ans -  
humant p a t t e r n  t o  some e x t e n t  a s  w e l l .  Chan te l  depend on subsis-  
t e n c e  economy and t h e i r  o n l y  cash  c roF  (on a modest s c a l e )  i s  
p o t a t o e s .  P o t a t o e s ,  maize,  b a r l e y ,  wheat and buckwheat ( t h e  b i t -  
t e r  v a r i e t y )  a r e  t h e  main food c r o p s .  M i l l e t  i s  grown only  i n  a  
few v i l l a g e s  and i s  of  a  poor q u a l i t y .  Another food c r o p  - 
Amaranthas Zeucocarpus (Zatay) - i s  common among a l l  Chantel  but 
on ly  e a t e n  on c e r t a i n  occas ions .  Paddy i s  purchased i n  a  bazaar 
o r  ob ta ined  i n  exchange f o r  p o t a t o e s ,  bamboo mats o r  baske t s ,  and 
i s  o n l y  used dur ing  f e s t i v a l s  and on ceremonia l  occas ions .  The 
f o r e s t  o f f e r s  a  g r e a t  v a r i e t y  of  e d i b l e  r o o t s  and p l a n t s  which are 
used a s  v e g e t a b l e s ;  r a d i s h ,  g a r l i c  and pumpkins a r e  p lan ted .  
Hemp (Cannabis sa t i va )  grows wi ld  i n  t h e  f o r e s t s  and f i e l d s  but  
on ly  dur ing  t h e  l a s t  few y e a r s ,  when t r a d e r s  began t o  c o l l e c t  
h a s h i s h  i n  t h e  Chante l  r e ~ i o n ,  has  t h i s  p l a n t  become a smal l  
source  of income. 

An average  farmstead keeps 5-10 cows and a p a i r  of oxen f o r  
ploughing; we l l  t o  do f a m i l i e s  have a few b u f f a l o e s  a s  we l l .  M i l k  
product ion  r a r e l y  exceeds h a l f  a  l i t r e  f o r  e i t h e r  cow o r  buf fa lo  
pe r  day and i s  almost  e x c l u s i v e l y  made i n t o  c l a r i f i e d  b u t t e r  (ghyu) .  
Euf fa loes  need more fodder and c a r e  t h a n  cows; t h e y  a r e  kept  large- 
l y  f o r  t h e  sake  of p r e s t i g e .  A f t e r  h a r v e s t i n g ,  cows and buffaloes 
a r e  herded near  t h e  v i l l a g e  t o  g raze  on t h e  f i e l d s .  During the  
r e s t  of t h e  yea r  they  a r e  moved t o  d i f f e r e n t  g r a z i n g  a r e a s  every 
6-8 weeks. The h i g h e s t  g raz ing  l and  (10-1200 f t . )  i s  used during 
t h e  monsoon. Each family  e s t a b l i s h e s  i t s  own temporary c a t t l e  
shed made o u t  of bambco mats,  and one o r  two persons  t a k e  c a r e  of 
t h e  herd .  Sometimes a c a t t l e  shed can be a s  f a r  away a s  two days'  
walk and small  f a m i l i e s  w i l l  l e a v e  t h e  v i l l a g e  t o  s t a y  t h e r e .  
That  means t h a t  between 25-50% of t h e  i n h a b i t a n t s  l i v e  o u t s i d e  the  
v i l l a g e  most of t h e  y e a r .  

Every family  keeps a smal l  f l o c k  of sheep and g o a t s  i n  sheds 
i n s i d e  t h e  v i l l a g e .  Goats a r e  never milked and sheep ve ry  ra re ly ;  
t h e i r  main purpose i s  t o  provide  wool a s  we l l  a s  meat f o r  



f e s t i v i t i e s .  Herding sheep and g o a t s  i n  t h e  surroundings  of  t h e  
v i l l a g e  and a t  t h e  same t ime c o l l e c t i n g  firewood i s  t h e  f i r s t  
r e g u l a r  a c t i v i t y  f o r  Chante l  boys and g i r l s  s t a r t i n g  a t  t h e  age o f  
8-10. Thaka l i  merchants  and a  few r i c h  Chante l  f a m i l i e s  own sheep 
herds of  a  hundred animals  and more, and dur ing t h e  warm season 
t h e s e  a r e  herded on t h e  remotes t  g r a z i n g  l ands  up t o  t h e  snow l i n e  
(ca.  15000 f t . ) .  Chickens a r e  t h e  n o s t  important  animals  f o r  
s a c r i f i c e s  and mainly kep t  f o r  t h a t  purpose.  

Many v i l l a g e  names i n  t h e  Chante l  r eg ion  c o n t a i n  t h e  word 
k&ni (= mine) ,  which i n d i c a t e s  t h e  r e l a t i o n  between t h e  Chante l  
and mining. According t o  o r a l  t r a d i t i o n ,  t h e  Chantel  came from 
t h e  West over  t h e  Chantu Pass  (near  Dhorpatan) long ago and s i n c e  
then t h e y  have been engaged i n  copper mining. 

The Chante l  c l a im t o  be Hindus b u t  it i s  obvious t h a t  they  a r e  
much less in f luenced  by Hinduism than  t h e i r  n e a r e s t  neighbours,  
t h e  Northern Magar (mostly Poon).  In  i n t e r r e l a t i o n s  wi th  t h e  
Grni t h e y  observe  s t r i c t l y  t h e  r e g u l a t i o n s  of  t h e  Nepalese Cas te  
Systen rega rd ing  commensuality, l e s s  s t r i c t l y  those  concerning 
t o u c h a b i l i t y ;  i n  one c a s e  I could even observe t h e  p a r t i c i p a t i o n  
of a  g m i  ( s o l d i e r  i n  t h e  Indian  Army on l e a v e )  a t  t h e  cremation 
of a  Chante l .  The & m i  p a r t i c i p a t e  i n  most of t h e  f e a s t s  and 
r e l i g i o u s  ceremonies and it i s  no t  unusual t o  s e e  t h e  Chante l  
~ h z k r i  praying t o g e t h e r  wi th  a  g m i  on t h e  occas ion of a  pujii f o r  
t h e  we l fa re  of t h e  v i l l a g e .  Among t h e  d e i t i e s  worshipped by t h e  
Chante l  on ly  a  few belong t o  t h e  ' c l a s s i c '  fiindu Pantheon, t h e  
most impor tant  be ing l o c a l  d e i t i e s  l i k e  Bhume, ~ i r a  and Siddha. 
Witches (boksi, d&ani ) ,  gobgin- o r  demon-like beings  (b i r ,  m a s % )  
and s p i r i t s  of t h e  dead (moc , pret, s i y o )  p l a y  a  dominant r o l e  
i n  t h e  r e l i g i o u s  l i f e  of t h e  Chante l .  There a r e  no temples f o r  
any of t h o s e  gods i n  t h e  Chante l  region of Ath  ajar Parbat ;  on ly  
some bushes wi th  a  smal l  s h r i n e  made of some s t o n e  p l a t e s  and de- 
c o r a t e d  wi th  c o t t o n  s t r a p s  o r  o c c a s i o n a l l y  wi th  a  smal l  b e l l  i n -  
d i c a t e  t h e  p l a c e s  of  t h e  gods. 

The Chant.el Fre tend t o  employ Brahmans f o r  every important  l i f e  
c y c l e  cerenony such a s  b i r t h ,  marriage and d e a t h ,  b u t  dur ing  my 
s i x  months' s t a y ,  Brahmans performed s a n s k r i t i c  r i t e s  i n  a  Chantel  
v i l l a g e  on ly  once (on t h e  occas ion of  t h e  dea th  of  a Chantel  wo- 
man, mother of  a  D i s t r i c t  Assembly member). Only a  few Chante l  
own a  jawna patra ( a s t r o l o g i c a l  b i r t h  c e r t i f i c a t e )  w r i t t e n  by a  
J a i s h i  Brahman. I n  my records  about Chantel-marriages over t h e  
p a s t  60 y e a r s  n o t  a  s i n g l e  c a s e  appears  where a  Erabxnan was em- 
ployed f o r  a  wedding-ceremony. 



C! 
The J h a k r i  i s  t h e  most impor tan t  r e l i g i o u s  e x p e r t  among the  

Chante l .  I n  Ath  ajar P a r b a t  t h e r e  a r e  f o u r  of  them including one 
jhar in i  (woman shaman); t h e  ~ L i - ~ h z k r i s  a r e  more numerous but it 
i s  d i f f i c u l t  t o  g i v e  t h e  e x a c t  number because  - a s  I was t o l d  by 
t h e  Chan te l  - every  K a m i  i s  a  p o t e n t i a l  ~ h z k r i  and communicates 
wi th  g h o s t s  and s p i r i t s  anyhow. Among t h e s e  J h g k r i s  one,  Kuma 
Siha  Chante l  of  Kuinekhani v i l l a g e ,  has  achieved an outs tanding 
p o s i t i o n ,  and he  i s  t h e  o n l y  one who can  l i v e  e n t i r e l y  on h i s  in- 
come a s  a  shaman. The way he became a  ~ h g k r i  does  n o t  d i f f e r  much 
from t h a t  of  o t h e r  ~ h g k r i s  (both  Chan te l  and g m i )  and w i l l  be 
b e s t  p resen ted  i n  h i s  own words: 

" I  s t a r t e d  t h i s  p r o f e s s i o n  when I was 15  y e a r s  o l d .  I was i n  
a  90th ( c a t t l e s h e d )  up t h e r e  i n  t h e  mountains.  The guru a l s o  
l i v e s  t h e r e ,  - i n  t h e  e a s t e r n  s i d e  o f  Kuine. During t h e  night 
when I was s l e e p i n g  t h e  guru e n t e r e d  my body and caused my 
body t o  t remble .  For some days ,  because  o f  t h e  sudden change, 
I f e l t  sone p a i n  and was a  l i t t l e  b i t  s i c k .  While I was 
s l e e p i n g  I was t r embl ing ,  and a f t e r  g e t t i n g  up I was s t i l l  
t rembl ing.  A f t e r  t h a t ,  s t i l l  t r embl ing ,  I went t o  o t h e r  
p l a c e s  where a  j g k r i  basnu ( s i a n c e )  was going on.  Some- 
t imes  I a l s o  looked a f t e r  someone's headache,  f o r  t h e  pa in  
of  t h e  h e a r t  and f o r  o t h e r  t r o u b l e s .  Once sonebody recovered - 
from_ t h a t  [ t rea tment]  and from t h e n  on everyboly  c a l l e d  me 
' j hZkr i  I .  

"For two y e a r s  I worked i n  t h e  same way [ t h a t  means without  
p l a y i n g  t h e  OhyZrngro (drum)]. In  t h e  t h i r d  y e a r  I s t a r t e d  
p lay ing  t h e  thEZ (metal  d i s c )  [which belonged t c  h i s  grand- 
f a t h e r  who a l s o  was a  Jhzkr i ] .  A f t e r  t h a t  I made a  puja t o  
t h e  guru . A f t e r  making puja t o  t h e  g u m  I wai ted  f o r  t h e  
dhyangro and t h e  gajci (drumst ick)  an6 cont inued p lay ing  the  
thEZ. Once it happened t h a t  t h e  thaZ c lashed  wi th  a  t r e e  
covered with c reep ing  p l a n t s  [and g o t  s t u c k  i n  i t ] ,  Af te r  
t h a t  I took some akshatii (ho ly ,  unbroken r i c e  f o r  o f f e r i n g s ) ,  
chanted  some mantra and threw t h e  akshata on t h a t  t r e e .  While 
throwing akshatc? i n  t h a t  way, it was t o l d  t h a t  t h e  t r e e  trm- 
b led .  Eecause of  t h e  God i n  me, I d i d  n o t  s e e  t h e  t r e e  trem- 
b l i n g ,  b u t  t h e  lrmrkha ( express ion  f o r  a l l  ' o r d i n a r y '  people a t  
t h e  moment when a  J h a k r i  communicates w i t h  gods o r  s p i r i t s ,  
a l s o  i n  t h e  meaning of  ' f o o l i s h ,  i g n o r a n t  p e o p l e ' )  t o l d  t h a t  
it [ t h e  t r e e ]  t rembled.  

"Then I t o l d  them t o  c u t  t h e  t r e e  and t h e n  t h o s e  miirkha c u t  
t h e  t r e e  and [I] made t h e  frame f o r  t h e  dhycngro. Then, a f t e r  
hunt ing  t h e  ghoraL (wild g o a t )  and having f i x e d  [the skin] on 
t h e  frame I s t a r t e d  p laying [ the  drum]. The gaj; was a l s o  
brought  on t h e  same day." 

An i n i t i a t i o n  under t h e  guidance of a  t e a c h e r  (guru) a.s men- 
t i o n e d  by Hitchcock (1967: 154 f f )  and ~ o f e r / S h r e s t h a  (1973: I f f )  

i s  unknown among t h e  ~ h z k r i s  of ~ f h   ajar P a r b a t .  For them the  



guru  i s  i d e n t i c a l  w i t h  t h e  t u t e l a r y  d e i t y  and t h e y  deny any i n i -  
t i a t i o n  by a  human b e i n g .  Kumma STha admi t s  t h a t  he h a s  a c q u i r e d  
some knowledge a b o u t  r e l i g i o n  i n  g e n e r a l  th rough Brahmans and 
Fagar b u t  i n s i s t s  on t h e  f a c t  t h a t  a l l  t h e  r i t u a l  t e c h n i q u e s  and 
mantra were t a u g h t  i n  dreams by h i s  s p i r i t u a l  e. Any God  o r  
s p i r i t  c an  be  a  gum and t h a t  G o d  who caused  a  J h a k r i  a t  t h e  be- 
g inn ing  o f  h i s  c a r e e r  t o  t r emble  f o r  t h e  f i r s t  t ime w i l l  become 
h i s  g u r u  f o r  l i f e t i m e .  

The gu ru  c a n  be  c a l l e d  a t  any t i n e ,  no s p e c i a l  o f f e r i n g  o r  pre-  
p a r a t i o n  i s  n e c e s s a r y .  A t  t h e  v e r y  moment when t h e  g u m  e n t e r s  
t h e  J h z k r i ' s  body ( th rough  t h e  head,  sometimes through t h e  h e a r t )  
h i s  head b e g i n s  t o  shake .  Whzn he  i n t e n d s  t o  perform a seance  he 
w i l l  p u t  on  h i s  cha'c&a'c~ ( J h Z k r i ' s  costume and equipment ) ,  o f f e r  
some dhupa ( i n c e n s e ;  any k ind  o f  l e a v e s  o r  f l o w e r s  may be  used)  
t o  t h e  guru, p u t  some a s h  from t h e  f i r e p l a c e  on h i s  fo rehead  t o  
p u r i f y  h i m s e l f ,  and p l a n t s  t h e  m e t a l  t r i s u h  ( t r i d e n t ) ,  d e c o r a t e d  
w i t h  r e d  and w h i t e  c o t t o n  s t r a p s ,  b e s i d e  him. Then he b e g i n s  t o  
chan t  t h e  'main niantra ' . These 'main mantra ' v a r y  accord ing  t o  
t h e  d i f f e r e n t  gurus; i t s  main purpose  is  t o  improve t h e  commun- 
i c a t i o n  between g u r u  who speaks  through him. Kunma S i h a ' s  guru 
i s  siram ( ' t h e  dumb god of t h e  f o r e s t s ' )  and s o  he makes no sound 
b u t  o n l y  moves h i s  l i p s  when siram is speaking  through him. With 
t h e  h e l p  of h i s  g u r u  t h e  ~ h a k r i ~ c a n  c a l l  o t h e r  gods. too .  and they  
w i l l  speak  th rough  him. The ~ h z k r i ' s  speech d u r i n g  a seance  i s  
c a l l e d  bak&unu b&sh i  (bak&unu = t o  speak  through somebody) . 
When communicating w i t h  t h e  J h z k r i ,  t h e  gods  and t h e  gu ru  w i l l  
a d d r e s s  him by t h e  term da'ge (Turner:  " d ~ n g a - d a h g i ,  a d j  . over-  
joyed,  e c s t a t i c .  dange,  a d j .  qua r r e l some ;"  p .  3 0 1 ) .  

- - 
The guru  p r o t e c t s  t h e  J h z k r i  a g a i n s t  w i t c h e s  (boksi,  d a y a n i )  

and o t h e r  e v i l  s p i r i t s  such  a s  bhut, r a k a s ,  F is&h,  e t c .  I n  r e -  
t u r n  t h e  g u r u  e x p e c t s  s tr ict  obedience ,  and i f  t h e  J h a k r i  does  
n o t  obey he w i l l  b e  punished  s e v e r e l y .  The J h a k r i  w i l l  o f f e r  
dhupa t o  h i s  gu ru  from t ime  t o  t ime  b u t  a t  t h e  beginning  of  a 
seance  t h i s  o f f e r i n g  i s  compulsory. 

A s  t o  t h e  costume and equipment t h e r e  i s  no s t r i c t  r u l e  f o r  
t h e  ~ h a k r i s  of i $ h  ~ a j &  P a r b a t .  According t o  K-a Srha t h e  com- 
p l e t e  chicdmEich - - - -  i s  g i v e n  by t h e  gum and he d e c i d e s  what a  J h z k r i  
needs.  The chacamaga i s  cons ide red  a s  ' t h e  robe  o f  t h e  God' and 
w i l l  p r o t e c t  t h e  ~ h s k r i  a g a i n s t  t h e  a t t a c k s  o f  e v i l  s p i r i t s .  Two 

k i n d s  c f  n e c k l a c e s  a r e  used:  ri~l;& ( b l a c k ,  s h i n i n g  s e e d s  o f  a  
t r e e )  and rudracclz? ko maZa (Turner:  " rudracche ,  1. rud raksa  s. 
a  v a r i e t y  of Elaeocarpus ,  t h e  s e e d s  of which a r e  used f o r  r o s a r -  
i e s " ) .  Each neck lace  should  c o n t a i n  108 p i e c e s  o r  5 4 ,  b u t  of a l l  



t h e  n e c k l a c e s  I &ave s e e n ,  n o t  a  s i n g l e  one  had t h e  ' r i g h t '  number 
o f  p i e c e s  (no ~ h ' a k r i  c o u l d  t e l l  me sorcething ?bout  t h e  meaning of 
t h e s e  numbers) .  On c e r t a i n  o c c a s i o n s  Kumma S i h a  a l s o  wears a  
neck lace  made o u t  o f  t h e  s k e l e t o n  of  a  snake  (which he k i l l e d  on 
t h e  o r d e r  o f  h i s  g u r u ) .  I n  b o t h  n e c k l a c e s  o t h e r  i t e m s  a r e  a l s o  
f i x e d :  h o r n s  o f  ghoraZ (wi ld  g o a t ) ,  t e e t h  of  sara (k ind  of dee r )  
and of  w i ld  b o a r ,  8  small b e l l s  and one round b i g  b e l l  and a  
kawadii ( s h e l l  c o n c h ) .  

On h i s  l e f t  a r m  Kumma ~ y h a  wears  a  b h o l t o  (a k i n d  o f  wooden 
b r a c e l e t  t h a t  p r o t e c t s  t h e  h u n t e r ' s  arm a g a i n s t  t h e  s t r i n g  of the  
bow, made o u t  o f  nyikaZ wood; Turne r :  "bho l fo ,  s .  g a u n t l e t ,  
mai l -g love ."  p .  4 8 4 ) .  T h i s  t o o  p r o t e c t s  a g a i n s t  e v i l  s p i r i t s .  
Dhyiingro and gaja (drum and d r u m s t i c k )  a r e  t h e  weapons of  t h e  
J h s k r i .  The one-s ided  drum i s  h e l d  w i t h  two l o o s e l y  f i x e d  crossed 
hand le s .  When drummins, t h e  drum i s  moved a s  w e l l  a s  t h e  drum- 
s t i c k s .  The s k i n  o f  t h e  drum must be from a ghoraZ,  p r e f e r a b l y  
from a  male an ima l ,  it must be r e p l a c e d  e v e r y  2 o r  3 y e a r s .  
Bes ides  t h e  dhyangro-a m e t a l  d i s c  t h 2 l  (mos t ly  a  b r a s s  p l a t e )  i s  
a l s o  used by some J h a k r i s .  ( I  was t o l d  t h a t  t h z l  i s  most ly  used 
i n  t h e  r e g i o n  around P o k h a r a ) .  The u s e  of  t h e  t r i s u z a  h a s  
a l r e a d y  been mentioned.  For a  s eance  t h e  J h s k r i  w i l l  p u t  on 
c l e a n  c l o t h e s  t h a t  do n o t  d i f f e r  from h i s  o r d i n a r y  c l o t h e s :  
( c l o t h  forming a s a c k  on t h e  back and c r o s s e d  a t  t h e  c h e s t )  and a 
s h ~ r t  Z U Y ; . ~ ~ .  Both p i e c e s  can  be  made o u t  o f  c o t t o n  o r  o f  phuwa 
( n e t t l e c l o t h )  . 

I n  comparison t o  t h e  shamanism i n  t h e  Bhu j i  Khola - Nish i  
Khola r e g i o n  p r e s e n t e d  by Hitchcock (1967: 1 9 7 2 ) ,  shamanism i n  
A$h  ajar P a r b a t  i s  l e s s  i n f l u e n c e d  by t h e  " c l a s s i c  i n n e r  Asian 
t r a d i t i o n M ; 3  t h e r e  i s  no headgear  a t  a l l  and no f e a t h e r s  o r  o ther  
s i g n s  of  f l i g h t  on t h e  costume. Sk in  and h o r n s  o f  t h e  wi ld  s o a t ,  
t h e  b e l l s  and t o  some e x t e n t  t h e  ' c l imb ing  p l a n t s '  mentioned i n  
Kumma ~ l h a ' s  accoun t  p o i n t  t o  a n  i n n e r  A s i a t i c  t r a d i t i o n ,  b u t  the 
J h a k r i s  of  t h i s  r e g i o n  a r e  n o t  aware of i t s  o r i g i n .  TrisuZa, 
r u d r a c c h z  ko and s h e l l  conch i n d i c a t e  t h e  i n f l u e n c e  of 
Nor thern  I n d i a .  

Eco log ica l  c o n d i t i c n s  i n  Afh  ajar P a r b a t  a r e  r a t h e r  h o s t i l e  
t o  human e x i s t e n c e ;  t h e  micro-c l imate  of D h a u l a g i r i  i s  w e l l  known 
because  of i t s  r a p i d  and v i o l e n t  change. Ha i l s to rms  wi th  h a i l -  
s t o n e s  up t o  t h e  s i z e  of  a  ch i cken  egg d e s t r o y  t h e  h a r v e s t ,  whole 
f l o c k s  of sheep  and g o a t s  a r e  k i l l e d  by l i g h t n i n g ,  heavy r a i n  
t r ans fo rms  t h e  s t e e p  mountain t r a i l s  i n t o  s m a l l  s t r e a m s ,  t a k e s  
away t h e  t h i c  l a y e r  o f  f e r t i l e  s o i l  and c a u s e s  l a n d s l i d i n g s .  
Leopards l i v i n g  i n  t h e  l a r g e  f o r e s t s  su r round ing  t h e  v i l l a g e s  
k i l l  sheep ,  g o a t s ,  and even s m a l l  cows and b u f f a l o e s .  In  t h e  
n i g h t  j a c k a l s  (shyaZ) come i n t o  t h e  v i l l a g e  and t a k e  away 



chickens.  The Chan te l  b e l i e v e  t h a t  a l l  t h e s e  t r o u b l e s  a r e  caused 
by angry gods o r  e v i l  s p i r i t s .  One of  t h e  t a s k s  of t h e  J h a k r i  is  
t o  f i n d  o u t  t h e  cause  of t h e s e  t r o u b l e s  and how t o  appease t h e  
gods and s p i r i t s .  I n  most c a s e s  he w i l l  f i x  a d a t e  f o r  a  p y j z  
and a t  l e a s t  one member of each household should a t t e n d .  The 
c o s t s  f o r  such a  pujz  w i l l  ge shared  by t h e  whole v i l l a g e .  For 
such k ind o f  s e r v i c e  t h e  J h a k r i  does n o t  r e c e i v e  any compensation 
it is  f o r  t h e  w e l f a r e  o f  t h e  v i l l a g e .  

H i s  main t a s k ,  however, i s  t o  diagnose d i f f i c u l t i e s  of i n d i -  
v i d u a l s  o r  f a m i l i e s  who c a l l  upon him f o r  informat ion  and k i l l  o r  
d r i v e  away harmful  ghost? and s p i r i t s  by t h e  use  of  v a r i o u s  mag- 
i c a l  t echn iques .  The JhZkr i  does n o t  hold r e g u l a r  s e s s i o n s ;  i f  a  
c l i e n t  needs h i s  s e r v i c e  he w i l l  go t o  t h e  J h z k r i ,  inform him of 
h i s  d i f f i c u l t i e s  and a l s o  t e l l  him what i n  h i s  opinion is  t h e  
source of it. Then they  w i l l  ag ree  on a  d a t e  f o r  a  seance ( a l -  
ways performed a t  n i g h t ) .  Payment i s  arranged a f t e r  t h e  seance; 
it depends on how long a  seance  l a s t s ,  and t h a t  cannot be  known 
i n  advance. The charge  a l s c  depends upon t h e  z i n a n c i a l  cond i t ion  
of t h e  c l i e n t ,  varying from 3 t o  20 R s ;  t h e  JhZkr i  a l s o  r e c e i v e s  
one n e a l  and one rr!UnZl of r i c e  (poor people may a l s o  s i v e  maize o r  
buckwheat) . 

A t  t h e  end of  t h e  sgance when t h e  J h 2 k r i  has found o u t  t h e  
cause of  t h e  t r o u b l e  through h i s  c o n t a c t  wi th  t h e  superna tu ra l  
world he t e l l s  tk,e c l i e n t  which measures a r e  necessary  t o  appease 
t h e  angry gods o r  t o  k i l l  o r  d r i v e  away t h e  e v i l  s p i r i t s .  In  
most c a s e s  a smal l  o f f e r i n g  i s  necessary  which i s  performed imrn- 
e d i a t e g  a f t e r  t h e  seance o r  even dur ing it under t h e  guidance of 
t h e  JhZkr i .  Sometimes two o r  nore  gods o r  s p i r i t s  may cause  
t r o u b l e  and t h e n  one o f f e r i n g  f o r  each of them has  t o  be g iven.  
There i s  no i n q u i r y  of  t h e  c l i e n t  o r  a  r e l a t i v e  by t h e  JhZkr i  
dur ing  t h e  seance;  n e i t h e r  a r e  they  eve r  possessed by s p i r i t s .  I f  
t h e  c l i e n t  i s  n o t  s a t i s f i e d  he can seek another  J h a k r i  b u t  f i r s t  
he w i l l  c a r r y  c u t  t h e  ( f i r s t )  J h z k r i  's  recommendations. For t h e  
k i l l i n g  of a  syo ( s p i r i t  of  an a d u l t  man who d i e d  an unna tu ra l  
d e a t h )  s e v e r a l  s e s s i o n s  sometimes over t h e  pe r iod  of s e v e r a l  
y e e r s  a r e  necessary;  f o r  syo rnZirne (syo k i l l i n g )  always t h e  same 
J h s k r i  i s  employed. 

One of  t h e  most f r e q u e n t  sources  of  t r o u b l e s  a r e  boksi 
( w i t c h e s ) .  I n  t h e  v i l l a g e  of Kuinekhani (about 45C inh . )  n ine  
women between t h e  age of 2 2  t o  7 3  a r e  supposed t o  be boksi b u t  
people t a l k  about  boksi on ly  s e c r e t l y .  They have superna tu ra l  
powers, t h e i r  ' s p i r i t '  l eaves  t h e i r  body i n  t h e  n i g h t  and t rou-  
b l e s  o t h e r  people e s p e c i a l l y  i n  t h e i r  own v i l l a g e ,  mostly small  
c h i l d r e n  and pregnant  women. I f  t h e  J h z k r i ' s  d i agnos i s  shows t h e  



cause  o f  t h e  t r o u b l e  t o  be  a  boksi he always speaks  of boksi 
in-general  wi thou t  g i v i n g  any d e t a i l s .  During a  seance  t h e  
~ h z k r i  never mentions names of  l i v i n g  pe r sons  t h u s  avoiding soc- 
i a l  c o n f l i c t s  t h a t  might  r e s u l t  from h i s  d i a g n o s i s  and have con- 
sequences f o r  h imsel f  a s  w e l l .  

I n  h i s  paper "A Shaman's Song and some I m p l i c a t i o n s  f o r  Hima- 
l ayan  Research" (Hitchcock,  1974) Bitchcock compares t h e  dual  
r e l a t i o n s h i p  between w i f e - g i v e ~ s  and w i f e - r e c e i v e r s  wi th  shaman- 
i s m  and says :  " I n  t h e  domain o f  shamanism w e  f i n d  a  s t a t u s  which 
s i m i l a r l y  i s  ambiguous, because l i k e  t h e  s t a t u s  of  wife-giver ,  it 
also i s  a s s o c i a t e d  w i t h  power t h a t  can  be e i t h e r  b e n e f i c i e n t  o r  
punishing."  (Hitchcock 1974: p153) .  From t h e  s t r u c t u r a l i s t ' s  
p o i n t  o f  view t h i s  i s  a  ve ry  i n t e r e s t i n g  t h e s i s .  Although t h e  
focus  o f  my r e s e a r c h  was n o t  sharr~anism I must s a y  t h a t  I d id  not 
f i n d  any i n d i c a t i o n  t h a t  could  s u p p o r t  t h i s  t h e s i s .  I n  no case 
could  I r e g i s t e r  t h a t  t h e  shaman's powers were d i r e c t e d  a t  indi -  
v i d u a l s  w i t h i n  t h e  community o r  t h a t  " t h e  shm-an ' s  s t a t u s  .... 
with  r e s p e c t  t o  good and e v i l  i s  anlbiguously co lo red . ' '  (Hitchcock 
1972: pp 4 -5 ) .  

According t o  t h e i r  t r a d i t i o n  t h e  Chan te l  have never had any 
l e a d e r  and my i n v e s t i g a t i o n  r e v e a l e d  t h a t  Chan te l  s o c i e t y  i s  ra -  
t h e r  e g a l i t a r i a n .  Even a f t e r  t h e  i n t r o d u c t i o n  of  t h e  Panchayat 
System d e c i s i o n s  a r e  made by t h e  v i l l a g e  assembly (one male mem- 
b e r  o f  each househo ld ) ;  t h e  i n f l u e n c e  of  t h e  e l e c t e d  V i l l a g e  Pan- 
chaya t  Members i s  s t i l l  i n s i g n i f i c a n t .  (The problem of depen- 
dance on Thaka l i  merchants cannot  be  t r e a t e d  h e r e ) .  A s  every as- 
p e c t  of d a i l y  l i f e ,  economical,  s o c i a l  o r  o t h e r ,  i s  based on the  
r e l i g i o u s  background, t h e  op in ion  of t h e  r e l i g i o u s  s p e c i a l i s t  i s  
t h e  most impor tant .  The J h Z k r i  i n  Ath HajZr Pa rhz t  2ces  no t  a c t  
a s  a  l e a d e r ,  he i s  an impor tant  a d v i s e r .  I must a h i t ,  however, 
t h a t  t h i s  i s  mostly t r u e  f o r  Kumma ~ I h a ,  b u t  t h e  o t h e r  Chantel 
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o r  % m i  J h Z k r i s  of A$h  ajar P a r b a t  p l a y  on ly  secondary r o l e s .  
I n  q u a r r e l s  between d i s t i n c t  groups o r  i n d i v i d u a l s  he t r i e s  t o  
' d e p e r s o n a l i z e '  t h e  c o n f l i c t  and blame it on ' unpersona l t  s p i r i t s  
a s  f a r  a s  p o s s i b l e .  Th i s  t a s k  a s  w e l l  a s  t h e  s e r v i c e s  he renders 
t o  t h e  whole community i s  f u l f i l l e d  whi le  remaining i n  t h e  back- 
ground. He might be c h a r a c t e r i z e d  a s  a  k ind of l e a d e r ,  b u t  I 
t h i n k  he  i s  b e s t  c h a r a c t e r i z e d  a s  an i n t e g r a t i n g  f a c t o r  i n  Chan- 
t e l  s o c i e t y  and t o  some e x t e n t  a l s o  i n  r ega rd  t o  i n t e r e t h n i c  re' 
l a t i o n s :  he  dec ides  whether a  G m i  may p a r t i c i p a t e  i n  a  r i t u a l  
o r  n o t ,  and among h i s  c l i e n t s  a r e  a l s o  Magar and Thaka l i .  

The ~ h s k r i  of Lfh  ajar Parba t  ( aga in  mainly Kumma &ha) i s  
a l s o  a  r e l i g i o u s  p o l i c y  maker. A s  a  r e s u l t  of h i s  p r o n o ~ n ~ e m e n t s ~  
" p a r t i c u l a r  d e i t i e s  appear ,  g a i n  prominence, l o s e  prominence I and 



disappear in the village pantheon." (Berrernan, 1964: p.59) 

Volf D .  Michl 

NOTES 

1. Research was carried out in 1971-72 with the support of the 
South Asia Institute. Heidelberg. 

2. Turner: Itmoc,s. A partic. disease or visitation or evil 
spirits which causes the death of children before the age 
of nine in the family afflicted by it." p.519 

3. Hitchcock 1967: p.149 
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Myths and Facts: Reconsidering some Data 
concerning the Clan History of the Sherpa h 

"Das wahre Bild der Vergangenheit huscht vorbei. Nur 
als Bild, das auf Nimmerwiederschen im Augenblick 
seiner Erkennbarkeit eben aufblitzt, ist die 
Vergangenheit festzuhalten." 

Walter Benjamin IZ~LiminUti~nen 

If you have left a place, you cannot definitely say, I'll never 
return. For even if you don't return physically, the place might 
still be on your mind. Sudden flashes of thoughts bring it back: 
a scene, a smell, a bell, someone saying a word. Writing a book 
and finishing with it is like leaving a place. Many books are 
written with this motivation - to clarify a particular problem 
and in that way to bury it forever. 

It is now several years since I left Nepal behind and the eth- 
nological questions aroused by my stay. The book stands in its 
shelf and the subject matter has faded into the distance. And 
yet, there are a few themes which I dealt with then and which 
since then have come back to my mind time and again. 1 think 
that these are the ones that must have troubled me most, i.e. the 
ones that have turned out to be the most problematic. 

Some of the questions that were underlying my work on the 
Sherpa and partly motivated it might be formulated in the fol- 
lowing way: 

1. Is it possible to get some knowledge on the historic coI'@Po- 
sition of a tribe, its time and place of origin, by merely 
relying on its own oral or written traditions, provided there 
are any? 

2. If SO, is it possible, to find the demarcation line between 
mythographical and historiographical accounts? 

3 .  What is the nature of an historical fact, comparing native and 
western history? 

4. Can the historical study of a social institution help to un- 
derstand that institution theoretically or sociologicall~? 

The simplest approach to these questions is to resume briefly the 



r e s u l t s  of  my work. 

U n t i l  t h e  d i s c o v e r y  of  a  number of l o c a l  documents found i n  
s e v e r a l  v i l l a g e s  o f  Solu back i n  1965, which were p a r t l y  mytho- 
l o g i c a l  and p a r t l y  h i s t o r i c a l  i n  n a t u r e ,  t h e  knowledge about  t h e  
p a s t  of  Solu-Khumbu's i n h a b i t a n t s  was s c a r c e l y  more than a  blank 
page. T h i s  f a t e  h a s  been shared  till now by o t h e r  r eg ions  and 
popu la t ions  o f  Nepal. The Sherpa documents, most of which a r e  
w r i t t e n  i n  T i b e t a n ,  helped t o  change t h i s  s i t u a t i o n  a  l i t t l e .  We 
have now some d a t a  a t  hand. 

To begin  wi th :  t h e  a r e a  i n  Eas te rn  Kepal c a l l e d  Solu-Khumbu, 
now t h e  main dwel l ing  p l a c e  o f  t h e  Sherpa, has not  always been 
inhab i t ed  by them. Nor by o t h e r s .  I t  was not  u n t i l  t h e  middle 
of t h e  1 6 t h  c e n t u r y  t h a t  t h e  f i r s t  a n c e s t o r s  of  t h e  Sherpa im- 
migrated i n t o  t h i s  r eg ion .  These a n c e s t o r s  had come a long way. 
According t o  w r i t t e n  accounts  and o r a l  informat ion  t h e i r  o r i g i n a l  
homeland was a  r e g i o n  i n  t h e  Eas te rn  Tibetan  province of Kham 
named Salmo Gang, t h a t  i s  a  r eg ion  approximately 1300 mi les  away 
from t h e i r  p r e s e n t  home. One of  t h e  reasons  f o r  t h i s  migra t ion  
can be  guessed from a  s t a t ement  i n  one of t h e  documents, accor-  
d ing t o  which t h e  emigra t ion  took p l a c e  a t  a  time of  p o l i t i c o -  
r e l i g i o u s  t e n s i o n  between t h e  Kham people and t h e i r  powerful 
neighhours i n  t h e  North, t h e  Mongols. 

The migra t ion  i t s e l f  can be d iv ided  i n t o  two success ive  phases 
f i r s t ,  t h e  march from Kham i n  Eas te rn  T i b e t  t o  t h e  Tinkye region 
i n  C e n t r a l  T i b e t ;  then ,  from C e n t r a l  T i b e t  t o  t h e  p r e s e n t  dwel- 
l i n g  p l a c e s  i n  Nepal. The in termediary  s t a y  i n  C e n t r a l  T i b e t  
appears  t o  have been in tended by them a s  a  f i n a l  one. Another 
p o l i t i c o - r e l i g i o u s  p r e s s u r e  seems t o  have caused t h e  Sherpa an- 
c e s t o r s  t o  have l e f t  t h e i r  newly acquired  homes f o r  t h e  second 
t ime.  I n  t h e  y e a r s  1531-33 Mirza Muhamrned Haidar Dughlat,  t h e  
General of t h e  r e l i g i o u s  Muslim z e a l o t ,  Su l t an  S a ' i d  Khan from 
Kashgar, invaded T i b e t  wi th  h i s  army from t h e  w e s t  and al though 
he d i d  n o t  q u i t e  achieve  h i s  aim - t h e  d e s t r u c t i o n  of t h e  C i t y  
temple of Lhasa - t h e  army genera ted  a  l o t  of  f e a r  and tu rmoi l  
i n  t h o s e  p a r t s  through which t h e  m a r t i a l  campaign l e d .  Supposing 
t h a t  t h i s  f o r e i g n  invas ion  was d i r e c t l y  r e l a t e d  t o  t h e  Sherpa ' s  
escape a c r o s s  t h e  Himalayan mountain range i n t o  Nepal, a s  t h e  
i n d i c a t i o n s  sugges t ,  we can d a t e  t h e i r  a r r i v a l  i n  Solu-Khumbu 
very  p r e c i s e l y .  It must have been round 1533. 

With t h e  migra t ion  of t h e  Sherpa a n c e s t o r s  a c r o s s  t h e  Nangpa 
La p a s s  i n t o  t h e  v a l l e y s  south  of  M t .  Everest  begins t h e  h i s t o r y  



of t h e  co lon iza t ion  of Solu-Khumbu. The f i r s t  chapter  of t h i s  
co lon iza t ion  i s i d e n t i c a l  with t h e  s epa ra t e  movements of t he  
f i r s t  c l ans  t o  a r r i v e .  They number fou r ,  each of them composed 
of not more than a  few f ami l i e s .  A genera l  p a t t e r n  of s e t t l i n g  
can be observed: 

- Each of t h e  d i f f e r e n t  c l a n s  s e l e c t s  a  c l e a r l y  def ined l o c a l i t y  
f o r  se t t l ement  and demarcates t h e  boundaries of i t s  clan-  
p roper ty ;  

- t h e  number of a  c l a n ' s  members i nc rea se s  and t h e  small  s e t t l e -  
ments develop i n t o  t h e  f i r s t  d i s ce rnab le  c l an -v i l l ages ,  t he  
cen t e r s  of c l a n  a c t i v i t i e s ;  

- from t h e  f i r s t  c l an -v i l l ages  new s a t e l l i t e  s e t t l emen t s  a r e  
founded wi th in  t h e  confines  of a  c l a n ' s  a r ea ;  

- t h e  new se t t l ements  a l s o  grow and become independent c lan-vi l -  
ages;  

- t h e  d i s l o c a t i o n  from t h e  o ld  v i l l a g e s  produces n a t u r a l l y  an in- 
c reas ing  d i s i n t e g r a t i o n  of t h e  o r i g i n a l  homogeneous proto-clans; 

- t h e  f i n a l  r e s u l t  of d i s i n t e g r a t i o n  i s  t h e  s p l i t  of t he  proto- 
c l ans  i n t o  s eve ra l  sub-clans which, by adopting new c l an  names, 
become independent s o c i a l  u n i t s .  

Two of t h e  four  o r i g i n a l  o r  proto-clans  - t h e  Minyagpa and 
Thirnrni - f i r s t  occupied t h e  e a s t e r n  and western p a r t s  of Khumbu, 
t he  remaining two - t h e  Serwa and Chappa - proceeded immediately 
t o  Solu, l a t e r  followed by t h e  major i ty  of t h e  o t h e r s .  In the  
course of t h e i r  geographical  d i spe r s ion  only t h e  f i r s t  two 
proto-clans mentioned s p l i t  up i n t o  a  number of independent sub- 
c l ans ,  which however preserve t o  t h e  presen t  day t h e i r  corn-on 
ances t ry .  This  can be seen from t h e  f a c t  t h a t  members of sub- 
c l ans  belonging t o  a  common proto-clan do no t  in termarry,  j u s t  a s  
i f  they s t i l l  were one s i n g l e  c l an ,  which by d e f i n i t i o n  s t r i c t l y  
follows t h e  r u l e s  of c l an  exogamy. The descendants of t h e  four 
proto-clans,  including t h e i r  d i f f e r e n t  s p l i t  branches - l ineages 
o r  sub-clans - now form t h e  core  of Sherpa soc i e ty ,  i n  rank, i n  
age and i n  number. 

The next h i s t o r i c a l  and h i e r a r c h i c a l  s t ra tum of Sherpa socie ty  
was c rea ted  by t h e  immigration - almost exc lus ive ly  t o  Khumbu - 
of people who had formerly l i ved  i n  t he  surroundings of Dingrit 
the  ad jacen t  a rea  nor th  of t he  main Himalayan range. They s ta r ted  
t o  move i n t o  Nepal from about t h e  middle of t h e  18th century.  Ee' 
cause of t h e i r  genera l  c u l t u r a l  s i m i l a r i t y  they were e a s i l y  in te-  
g ra ted  i n t o  t he  t r i b a l  community. 

Dating back t o  about t h e  same time another s e t  of people made 
i t s  way i n t o  Sherpa soc ie ty .  It cons i s ted  i n  members from other  



Nepalese groups such as Tamang, Gurung, Chetri and Kewar, who had 
entered into marital or casual unions with Sherpa girls. The 
offspring of these alliances, now mainly living in Pharak, were 
also assimilated into Sherpa culture despite the fact that they 
had come from distinctly different cultural background. They 
started to wear Sherpa dress and ornament, took Sherpa names, 
were converted to Buddhist religion and adopted the Sherpa 
language. The ultimate feature of their assimilation, however, 
was the transformation of their original tribal names into 
substitutive clan names. Formerly being an indicator for tribal 
endogamy the name now changed into a sign of an exogamic 
practice. This shift of the name's function was a necessary 
tribute to the social practices of the group into which these 
newcomers entered. To distinguish them from the newer clan or 
family groups immigrating from the Tibetan side, I have called 
these newly formed units pseudo-clans. 

The last group of immigrants - predominantly to Khumbu - that 
was integrated into Sherpa society were the so-called Khamba. 
Although the word originally means 'those from Khan?', Khamba is 
a relatively empty category in local terminology. For all 
people who had within the last four generations moved into 
KhumLu from the north were labelled in this way. Some of them 
were just northern neighbours, whereas a number of them had 
their place of origin as far away as the west Nepalese areas of 
Mustangbhot and Manangbhot. Lacking the most important status 
symbol in the eyes of the Sherpa, i.e. an acknowledged clan name, 
these Khamba were looked upon as socially inferior. 

Finally there were settlers from other ethnic groups of Nepal 
who shifted into the regions of Solu-Khumbu, maintaining their 
own cultural traditions and not mingling with the Sherpa. Most 
of them came from the west. This movement started in the 19th 
century and continues into the present. Nearly all of them now 
live in Solu. 

To give a numerical idea of the people I have been speaking 
of here some general figures from the demographic charts I 
collected in 1965 are given. The present population of SO~U- 
Khumbu amounts to about 30,000 persons, half of whom are 
constituted by the non-Sherpa ethnic or caste groups such as 
Chetri (4,700), Tamang (2,2001, Magar (2,0001, Kami (1,600), 
Newar (1,000) , Rai (700) , etc . The other half is Sherpa of 
which 13,300 persons belong to the offspring of the proto-clans, 
450 to the newer clans, 350 to the pseudo-clans and about 1,000 
to the Khamba. 



SKIAL ANC HISTORICAL STRATIFICATION OF SHERPA SOCIETY 

Reproduced from: (I)  C. von ~ i i r e r - ~ a i m e n d o r f  The Sherpas of fiepal; 
London 1964, p .  27 and (11) M .  Oppitz Geschichte und ~oziaZordnung 
der  herp pa, Innsbruck/Munchen 1968, p.100. 
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The subjoining chart summarizes the foregoing discussion. It 
has been juxtaposed by the older one in Furer-Eaimendorf's took 
on the Sherpa,* together illustrating two phases of fieldwork, one 
before and one after the discovery of the native historical doc- 
uments. Besides the utility of historical investigation this 
juxtaposition may also indicate that it is never too late: even 
if a tribe seems to have been thoroughly studied it is in no way 
superfluous to revisit it again. 

As already assumed the first ancestors of the present Sherpa 
did not migrate from Eastern Tibet to Nepal as a whole tribe. 
They came in very small n d e r .  Therefore, and this was my final 
hypothesis about the history of their colonization, what now is 
known as the Sherpa, a considerable hilltribe of Eastern Nepal, 
is the result of the numerical expansion of a very small popul- 
ation that followed mechanically its own rate of growth (doubling 
rate for population: 49 years) within the confines of a single 
area (Solu-Khumbu) and a demarcated period of time (ca 450 years). 

So much for the resume. 

Let us now go back to the four questions posed at the begin- 
ning of the present paper and see if the ethnographical material 
provides a glimpse of an answer to them or if in turn the material 
itself can be slightly illuminated or x-rayed by them. 

If one asks the first question and the answer is yes, the 
second comes immediately up; so let us postpone this possibility 
till we talk about the second. But if the answer is no, one 
would like to find our what other auxiliary means can be offered 
to rescue native history from the level of mere conjectural 
guessing. In the Sherpa case there were two such auxiliary means 
to support the local oral and written reports on the past: alien 
historical sources and statistics. The first of these two means 
is common practice among historians: dealing with a particular 
period of time, one of their primary efforts will be to enlarge 
the quantity of independent sources that reflect the time in 
question. In a few instances the Sherpa material allowed a 
cross-checking from other - mainly Tibetan - historical accounts. 
Some of the events and persons mentioned in the Sherpa documents 
also figured in chronicles, unrelated to them. This situation 
was not only an affirmative point for their existence, it also 
helped to provide markings for the time scheme. The other 
auxiliary tool - statistics - might seem a little uncommon in 
this connection. In fact, when I did my demographic enquiries 
amongst the Sherpas, I could not foresee that later they would 



a i d  t h e  h i s t o r i c a l  ones .  Given were some h i s t o r i c a l  d a t a ,  f o r  
t h e  c o r r e c t n e s s  of  which t h e r e  was evidence  from o t h e r  sources .  
Also g iven  were s e v e r a l  g e n e a l o g i e s  of  some of t h e  c l a n s  and 
l i n e a g e s ,  which e i t h e r  I e x t r a c t e d  from t h e  h i s t o r i c a l  accounts  
themselves  o r  which e x i s t e d  i n  pure  form, i n  t h e  g u i s e  of  w r i t t e n  
a n c e s t r a l  enumerat ions.  These genea log ies  comprised 10 t o  35 
g e n e r a t i o n s .  Now, i f  I could  g i v e  a f a i r l y  p r e c i s e  mean f o r  an 
average  g e n e r a t i o n  amongst t h e  p a t r i l i n e a l  Sherpa,  t h a t  i s  t h e  
t ime span between a man and t h e  son who c a r r i e s  on t h e  l i n e a g e ,  
t h e n  t h e  h i s t o r i c a l  markings and t h e  g e n e a l o g i e s ,  t h e  genera t ions  
of  which would f u r t h e r  on s e r v e  a s  rungs  o f  a  c h r o n o l o g i c a l  
l a d d e r ,  could  be  connected and mutual ly  t e s t e d .  The answer was 
provided by my demographic q u e s t i o n n a i r e s .  I n  o t h e r  words: t h r e e  
d i f f e r e n t  and i n  i s o l a t e d  form dead s e t s  of  in fo rmat ion  - 
h i s t o r i c a l  d a t e s ,  g e n e a l o g i c a l  c h a r t s  and demographic d e t a i l s  - 
could  be assembled towards makinq a j o i n t  message: t o g e t h e r  they 
formed t h e  t ime scheme f o r  Sherpa h i s t o r y .  

I f  on t h e  o t h e r  hand we lcok upon t h e  l o c a l  ( n a t i v e )  h i s t o r i c a l  
documents a s  t h e y  s t a n d  on t h e i r  own, it i s  necessa ry  t o  i n v e s t -  
i g a t e  t h e i r  n a t u r e ,  i . e .  t o  examine where t h e y  belonq t o ,  t o  t h e  
realm of h i s t o r y  o r  t h a t  of mythology. Otherwise one would r i s k  
t h e  charge  o f  n a i v e t e .  I n  t h e  c a s e  of t h e  Sherpa m a t e r i a l  t h i s  
i n v e s t i g a t i o n  i s  s i m p l i f i e d  by t h e  n a t i v e ' s  own d i s t i n c t i o n  be t -  
ween t h e  two spheres .  I n  most c a s e s  t h e  l e a r n e d  people  among 
them a r e  q u i t e  d e f i n i t e  about  which p a r t s  of an account  a r e  t o  be 
t aken  a s  s e r i o u s  h i s t o r i c a l  r e p o r t  and which ones  a r e  mytholog- 
i c a l .  And f o r  some, t h i s  i n  f a c t ,  i s  q u i t e  easy .  I w i l l  g i v e  
two s h o r t  examples. One of t h e  t e x t s  d e a l s  wi th  t h e  a n c e s t o r s  
of t h e  Chakpa c l a n  be fo re  and a t  t h e  t ime  of t h e  emigra t ion  from 
Kham. Speaking about  t h e  founder of  one of t h e  l i n e a g e s ,  who 
himself  i s  a p p a r e n t l y  an h i s t o r i c a l  f i g u r e ,  t h e  t e x t  suddenly 
d e v i a t e s  i n t o  t e l l i n g  a n  adventure  t h i s  man had wi th  an  eag le .  
Both t h e  form which. i n s t a n t a n e o u s l y  changes i n t o  v e r s e  and t h e  
f a n t a s t i c  c o n t e n t  c l e a r l y  unmask t h e  i n t e r p o l a t i o n  a s  a  mythical  
s t o r y ,  t h e  aim of which i s  t o  e s t a b l i s h  t h e  e a g l e  a s  t h e  p r o t e c t -  
i v e  c l a n  d e i t y  and t h e  man a s  t h e  one who f i r s t  met t h a t  super-  
n a t u r a l  animal.  Other documents have t h e i r  mythologica l  p a r t s  i n  
t h e  beginning.  For they s t a r t  wi th  we l l  known and s t andard i sed  
genea log ies ,  borrowed from Tibe tan  mythological  g e n e s i s ,  such a s  
t h e  d e r i v a t i o n  from t h e  monkeys. That  i s  t o  say ,  i n  t h e  case  of 
t h e  Sherpa documents t h e  demarcat ion l i n e  between h i s t o r i c a l  and 
mythological  account  i s  u s u a l l y  sha rp  enough t o  be recognised .  

But it would b e  overs impl i fy ing  t h e  m a t t e r  i f  one s tuck  t o o  
r i g o r o u s l y  t o  a  s t r i c t  d u a l i z a t i o n  of  t h e  two mentioned spheres .  
I n  f a c t ,  one may ask  i f  n o t  h i s t o r y  i t s e l f  has  myth-ological 



qualities. Or to put it into more direct terms: isn't it inevit- 
able that historical data in the moment they are presented take 
on the quality of mythical, that is to say ideological statements? 
That leads us right into the third question, the one about the 
nature of an historical fact. No one has gone into it with more 
radical vigour than Levi-Strauss in his famous controversy against 
Sartre at the end of La ~ e n s 6 e  Sauvage. The last chapter entit- 
led Histoire et Dialectique reveals the various descriptions of 
the French Revolution as inevitably mythological. Since a total 
history is impossible or would confront us with undistinguishable 
chaos, history by definition has to be partial. A historical 
fact therefore is not just what really has happened, it is what 
it is only through the declaration of the historian. In a way it 
is made by him, because it is he who selects what is to be consid- 
ered as historically relevant; it is he who cuts out other events 
and puts the ones selected together. In short, history is always 
a history, Cepending on who is talking. It is a conscious or 
unconscious ideaological collage of what has happened, an inter- 
pretation of it. It is a demonstration. And exactly at this 
point the mythological features of history become apparent. 

The difference therefore that normally is made between 
historical and mythological fact is much less sound than at first 
sight would appear. Both types of facts serve at times exactly 
identical purposes: they want to tell and thereby prove something. 
The lofty attitudes which western interpreters of indigenous 
societies often take towards the native's incapacity to disting- 
uish between the two spheres - an assumption that probably is 
more often wrong than right, as the Sherpa case suggests - 
return to them like a boomerang: not seeing the inevitable 
ideological dimension of historiography they themselves become 
automatic victims. 

Moreover, it can be observed that the distinction between 
historical and mythological fact, instead of simply separating 
what actually happened from what happened in people's imagination, 
indirectly serves to establish and confirm another opposition 
that apparently is one of the dearest to run-of-the-mill 
anthropology: I mean the opposition between civilised and 
primitive. In fact, the most general criterion for this 
distinction is historical consciousness, which according to a 
widespread agreement, the civilized people possess and the 
primitive people don't. This extends to the point of making the 
assumption that there are societies which have no history at all. 

All societies have their history, be it written or unwritten, 



stored or not. \hat differs is the importance they invest it 
with. This again depends on the different concepts people have 
of history. Some of the concepts may be described as linear, 
according to which all events of the past form a necessary line 
of development that runs parallel to their chronological order. 
Others may be described as circular, according to which there is 
a certain amount of events that happen and after exhaustion 
happen again. The first of the two concepts attributes a 
teleological quality to the film of history, the other conceives 
it as repetitive. It can be easily deduced from conditions like 
these - and they are only two out of many - that the attention 
paid to the sum of historical events changes from one concept 
to the next. One could even say that the concept a society has 
of history in general deterrcines its own history in the same way 
as the historian makes or manipulates it. As a matter of fact 
he is rarely more than the official spokesman of that particular 
concept. 

To sum up: I don't think it is acceptable to introduce the 
qualifying opposition between primitive and civilized by the 
sole criterion of historical consciousness, because this would 
equal a voluntary critique on alien forms of consciousness in 
general. For the neutral denomination of different levels of 
techno-economic status however the opposition might be practical 

Apart from historical consciousness the question remains 
whether there is a difference between say western and native 
historical facts. And here, I think, one must make a distinc- 
tion, which mainly results from the size and specification of 
a population. In a relatively small, unspecified and homogen- 
eous society like that of the Sherpa events could be called 
historical that in our society would rank as anecdotal or 
biographical. Our societies have, as Levi-Strauss would put it, 
a kind of strong history, whereas the native's history more 
often than not is weak, that is to say, situated on a less 
explicative scale. "L'histoire biographique et anecdotique 
est la moins explicative; mais elle est las plus riche du point 
de vue de l'information, puisqu'elle considGre les individus 
dans leur particularit6, et qu'elle dgtaille, pour chaqun 
d'eux, les nuances du caract&re, les dgtours de leurs motifs, 
les phases de leurs dglib6rations. Cette information se 
sch&matise, puis s'efface, puis s'abolit, quand on passe a des 
histoires de plus en plus   forte^"".^ In other words: history 
reaches a higher degree of potency the more extended and 
diversified the society is, with which it deals. 

Before we conclude let us now turn to the last of the four 



questions that headed this paper. It brings us directly into 
contact with the principal sceptic, concerning the study of 
history in the anthropological field. This man was Radcliffe- 
Brown. On the very first page of his most influential work 4 
Radcliffe-Brown makes a distinction between historical and 
theoretical studies of social institutions. The first type of 
enquiry he calls idiographic. The second one he labels nomo- 
thetic. The difference between the two is defined by the 
conclusions they aim at, which are particular or factual state- 
ments in the one case and general propositions in the other. 
Among the idiographic enquiries besides historical studies he 
names ethnography, which in turn differs from the former in that 
it derives its knowledge from direct observation rather than from 
written accounts. A field for nomothetic enquiries is comparative 
sociology; we may add theoretical or just social anthropology. 

Now, having made these more or less academic distinctions 
Radcliffe-Brown warns us, never to confuse historical explanation 
with theoretical understanding. And in the primitive societies, 
he goes on to say, "that are studied by social anthropology there 
are no historical  record^"^, which means that from an historical 
point of view in anthropology not even an idiographic study is 
possible. 

There are some objections to be raised against these assertions. 
First of all, there are historical records, at least in some of 
the primitive societies. They only wait to be discovered. The 
Sherpa are one example. The first ethnographer who did a 
thorough study on them, Furer-Eai-mecdorf, concluded slightly 
disappointed on this matter: ... "Traditions and myths relating 
to the Sherpa's migration to the regions of Khumbu and Solu and 
to the establishment of the present villages are almost complet- 
ely lacking.I16 This was written one year before we went to Nepal 
and collected just about twenty such documents, aided by the 
fortunate choice of having stayed mainly in Solu, where nearly 
all of the scriptures stem from, rather than in Khumbu. 

The second objection against Radcliffe-Brown is of a more 
e~istemological nature. Contrary to his statement I maintain 
that an historical study of social institutions can very well 
support theoretical understanding of them. This does not at all 
mean that historical explanation is or necessarily leads to a 
generalised comprehension; or that it could replace theoretical 
reflection that is sociological understanding. Let us confront 

assertion with concrete ethnographic experience. 



If 0r.e compares t h e  p r e s e n t  c l a n  systenl of  t h e  Sherpa a s  it 
appears  t o  d i r e c t  o b s e r v a t i o n  wi th  t h e  one of t h e  p a s t  t h a t  can 
be  deduced from t h e  w r i t t e n  t r a d i t i o n s ,  t h e  f i r s t  impress ion one 
g e t s  i s  t h a t  t h e r e  a r e  no major c o n t r a d i c t i o n s  between t h e  two. 
Although n o t  i d e n t i c a l  t h e y  s h a r e  t h e  same f e a t u r e s .  For both 
t h e  most o u t s t a n d i n g  one i s  t h e  c l a n  name, which eve ry  person be- 
longing t o  Sherpa s o c i e t y  must have. I f  a  pe r son  has  n o t  go t  
such a  name, he  o r  she  can e i t h e r  choose a  s u b s t i t u t e  o r  e l s e  
w i l l  n o t  be admit ted  t o  t h e  s o c i a l  l i f e  of  t h e  people .  The c lan  
name d e s i g n a t e s  whom one can marry and whom one canno t .  The 
Sherpa s t i c k  s t r i c t l y  t o  t h e  r u l e s  cf c l a n  exogamy. T h i s  f e a t u r e  
i s  a t  p r e s e n t  a s  marked a s  it was i n  t h e  p a s t .  A s  a  s o c i a l  u n i t  
t h e  c l a n  m a n i f e s t s  i t s e l f  i n  v a r i o u s  domains: it h a s  an own and 
c l e a r l y  d e f i n e d  c l a n  t e r r i t o r y ,  i t s  e x c l u s i v e  c l a n  v i l l a g e s ,  i t s  
own p a s t u r e s .  A s  a  r e s u l t  of  t h e  t o p o g r a p h i c a l  u n i t  t h e  c l a n  
undergoes common economic e n t e r p r i s e s .  F i n a l l y  each c l a n  has i t s  
own r e l i g i o u s  h a b i t s .  Bes ides  t h e  u n i v e r s a l  d e i t i e s  each c l a n  
worships i t s  own. However, it must be  bor11e i n  mind t h a t  t h e s e  
l a s t  mentioned f e a t u r e s  d o n ' t  have t h e  same d e n s i t y  today a s  they 
d i d  i n  t h e  p a s t .  Nowadays c l a n  t e r r i t o r i e s  e x i s t  on ly  i n  Solu. 
I n  t h e  whole of Khumbu and Pharak t h e r e  a r e  no such t h i n g s  a s  
c l a n  t e r r i t o r i e s ,  c l a n  v i l l a g e s  and c l a n  p a s t u r e s .  And of  a l l  
t h e  v i l l ac jes  i n  Solu on ly  one h a l f  have remained p u r e  p a t r i c i a n  
v i l l a g e s .  On t h e  o t h e r  hand, t h e  long l i s t  of mountain d e i t i e s  
t h a t  a r e  worshipped c lanwise  i n  Khumbu, i s  v e r y  s h o r t  i n  Solu.  
I n  o t h e r  words; t h e  t i g h t n e s s  of  t h e  c l a n  a s  a  s o c i a l  u n i t  now i s  
p a r t i a l l y  reduced o r  even l e f t  i n  r u i n s .  

I t  i s  h e r e  t h a t  h i s t o r i c a l  s t u d i e s  of s o c i a l  i n s t i t u t i o n s  be- 
come v a l u a b l e .  For i f  one wants t o  g e t  a  f u l l  account  of  t h e  
f u n c t i o n s  a  c l a n  may have a s  a  s o c i a l  u n i t  t h a t  i s  a  g e n e r a l  un- 
d e r s t a n d i n g  of  ' c l a n ' ,  it i s  a  p r e r e q u i s i t e ,  f i r s t  t o  enumerate 
them. And i f  0r.e d o e s - n o t  f i n d  them i n  t h e  p r e s e n t  it i s  l e g i t -  
imate t o  s e a r c h  f o r  them i n  t h e  p a s t .  Thus t h e  idiom: Spuren 
d e r  Vergangenheit can be i n v e r t e d :  Die Spuren d e r  Gegenwart 
t h a t  i s , t h e  r e s i d u e s  of t h e  p r e s e n t  can be compounded t o  complete 
images by t h e  p a s t .  D i scover ie s  made i n  t h i s  way s e r v e  t o  ex- 
p l a i n  t h e  h i s t o r i c a l  development of a  s i n g l e  c a s e  j u s t  a s  much a s  
they  i n c r e a s e  t h e  p o s s i b i l i t i e s  f o r  g e n e r a l  s o c i o l o g i c a l  under- 
s t and ing ;  t h e y  a r e  of equa l  use  f o r  bo th  r e s t r i c t e d  ethnography 
and comparat ive anthropology.  
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The Divinities of the Karnali Basin in Western 
Nepal 

A.  I n t r o d u c t i o n  

I n  i t s  r e l i g i o u s  p r a c t i c e  western  Nepal o f f e r s  scme s t r i k i n g  
f e a t u r e s ,  which no o t h e r  r e g i o n  i n  Nepal p r e s e n t s .  Most of i t s  
l e a d i n g  d i v i n i t i e s  man i fes t  themselves  through a  human me_diun, 
t h e  o r a c l e ,  who i n  t+le l o c a l  p a r l a n c e  i s  c a l l e d  t h e  Dh&li. The 
i n s t i t u t i o n  of  D e i  i s  based on t h e  p r i n c i p l e  of  r e i n c a r n a t i o n .  
hJen an o l d  D h Z i m i  d i e s ,  t h e  vaca ted  p o s i t i o n  is  f i l l e d ,  a f t e r  a 
c e r t a i n  t ime ,  by ano the r  pe r son  o f  t h e  same f a m i l y  o r  c l a n  group 
i n  whom t h e  d i v i n i t y - c h o o s e s  t o  r eappear  (aut inu) .  E!owever, t h e  
c l a ims  of  a  new D h E m i  a r e  n o t  accep ted  wi thou t  v e r i f i c a t i o n :  t h i s  
means t h e  D h h i  has  t o  p a s s  c e r t a i n  t e s t s  by performing mi rac les .  
During t h e  t ime he i s  possessed ,  which i s  c a l l e d  paturnu, t h e  
D F ? ?  a c t s  a s  t h e  god- incarnate  f o r  t h e  d i v i n i t y  he i s  supposed 
t o  r e p r e s e n t ;  he f u l f i l l s  t h e  g o d ' s  v a r i o u s  s o c i o - r e l i g i o u s  r o l e s  
i n  t h e  v i l l a g e  towards h i s  c l i e n t s  a s  a  p r i e s t ,  an a s t r o l o g e r ,  a  
d i s p e n s e r  of  medicine,  an  a r b i t e r  of  v i l l a g e  d i s p u t e s ,  e t c .  
S p e l l s  of  possess ion  t a k e  p l a c e  a t  t h e  t i m e  of  t h e  b i g  worship 
(Faigh) o r  on any o t h e r  occas ion  when t h e  d e i t y  i s  invoked f o r  
s p e c i a l  c o n s u l t a t i o n s  by t h e  v i l l a g e r s .  

The a u t h o r  of t h i s  a r t i c l e  was a b l e  t o  c o l l e c t  p re l iminary  
informat ion  on t h e s e  r e l i g i o u s  p r a c t i c e s  dur ing  two t r i p s  t o  
Gumla i n  t h e  y e a r s  1967 and. 1970. The f a c t s  inc luded i n  t h i s  
s tudy  d e r i v e  mainly from t h e  two d i s t r i c t s  of Dailekh and Jumla, 
wi th  a  few a d d i t i o n s  from t h e  a d j a c e n t  d i s t r i c t s  o f  Mugu and 
T i b r i k o t .  Informat ion  about  more d i s t a n t  p l a c e s  i s  de r ived  from 
hearsay  accoun t s  c o l l e c t e d  i n  t h o s e  r e g i o n s .  A l l  t h i s  r eg ion  i s  
more convenient ly  d e s c r i b e d  by t h e  more comprehensive term " the  
K a r n i l i  k a s i n " .  

For t h e  s tudy  of t h e  r e l i c j ion  based on t h e  c u l t  of C4asfaI1 t h e  
c o r e  t e r r i t o r y  would be  formed by t h e  t h r e e  d i s t r i c t s  of Jumla, 
Mugu and T i b r i k o t .  The inven to ry  of d i v i n i t i e s  g iven i n  a  tab-  
u l a r  form below i s  by no means an exhaus t ive  l i s t ;  nor  i s  it even 
complete concerning t h o s e  p l a c e s  through which t h e  au thor  a c t u a l l y  
passed.  I n  each of t h e  v i l l a g e s  t h e r e  i s  such a  v a r i e t y  of names 
of d i v i n i t i e s  t h a t  it was no t  p o s s i b l e  t o  do j u s t i c e  t o  a l l  of 
them i n  a  s h o r t  t ime.  Never theless ,  it i s  hoped t h a t  t h e  p resen t  
inven to ry ,  however incomplete,  might be  u s e f u l  f o r  doing more 
e x t e n s i v e  s t u d i e s  on t h e  s u b j e c t  i n  f u t u r e .  



The d i v i n i t i e s  worshipped i n  t h i s  r eg icn  r e s o l v e  themselves 
i n t o  f i v e  c l a s s e s .  I n  t h e  f i r s t  ca tegory  come t h e  Mast$s (Nos. 
1 - 1 6 ) .  I n  t h e  second ca tegory  a r e  included those  d i v i n i t i e s  
whose names do n o t  b e a r  any Masca s u f f i x  b u t  who never the less  
wield t h e  same p r e s t i g e  a s  t h e  former (Nos. 17 - 36). I n  t h e  
t h i r d  c a t e g o r y  f a l l  t h e  d e i f i e d  s p i r i t s  (Nos. 47 - 5 1 ) .  These 
a r e  Brahman men and women, who have d ied  i n  c e r t a i n  unhappy circ- 
umstances. Such deceased men and women a r e  s a i d  t o  r e v i s i t  t h e  
v i l l a g e  a s  s p i r i t s  and cause  s u f f e r i n g s  t o  t h e  f a m i l i e s  till they  
a r e  honoured by t h e  assignment of  a  f i x e d  p l ~ c e  of worship wi th in  
t h e  v i l l a g e .  One o r  two of  t h e s e  s p i r i t s ,  l i k e  t h e  Jagannsth of 
Padma (No. 4 7 ) ,  i n  ~ a r a b i s  d a r a  of Jumla have a c u l t  b u i l t  up 
around them wi th  t h e i r  l i f e  s t o r y  widely t o l d  i n  t h e  a r e a .  But 
t h e  m a j o r i t y  o f  t h e s e  s p i r i t s  a r e  u s u a l l y  cen t red  on a  s i n g l e  
v i l l a g e .  The p r a c t i c e  of  o r a c l e  c o n s u l t a t i o n  is known t o  e x i s t  
only  i n  r e s p e c t  t o  t h e  d e i t i e s  of  t h e  f i r s t  t h r e e  c a t e g o r i e s .  
The d i v i n i t i e s  i n  t h e  f o u r t h  ca tegory  c o n s i s t  of females who were 
most l i k e l y  e s t a b l i s h e d  i n  t h e  r e g i o c  because of  t h e  expansion c f  
t h e  S a k t i  C u l t  t h e r e ,  t h e  c e n t r a l  concept  of t h e  goddess h a v i n ~  
been ~ r o v i d e d  by ~ u r ~ s ,  ~ e v i  o r  ~ a h i ~ a m a r d i n i  (Nos. 52 - 58) . 
I n  t h e  l a s t  ca tegory  a r e  inc luded Chandan ~ a t h  and Ehairav hath ,  
t h e  p r e s i d i n g  d e i t i e s  of  Jumla, IChalarigz, t h e  headquar ters  of t h e  
d i s t r i c t .  (Nos. 59 and 6 0 ) .  The f u n c t i o n s  and mode of worship 
i n  temples of t h e  l a s t  two c a t e g o r i e s  of d i v i n i t i e s  a r e  l i k e  
t h o s e  i n  any o t h e r  Erahmanical o r  Euddhist temples of Cen t ra l  and 
Eas te rn  Nepal. 

None of t h e  d i v i n i t i e s  acclaimed i n  t h e  Karnal i  bas in  has a  
fame o r  i n f l u e n c e  which i s  uniformly d i s t r i b u t e d  i n  t h e  whole 
a r e a .  Exceptions t o  t h i s  r u l e  a r e  t h e  s e v e r a l  p i lgr image c e n t r e s  
of t h i s  r e g i o n  such a s  ~ h a y a n Z t h ,  Ri~amoksa ,  ~ h a k f i r  j i and Itukti- 
n a t h ,  which everybody seeks  t o  v i s i t  a t  l e a s t  once i n  a  l i f e  
t ime.  The i n f l u e n c e  of Chandan ~ a t h  (addressed a s  Guru ~ a h a r a j  
o r  GosZiE) i s  a l s o  widespread. He i s  considered t h e  p r o t e c t i v e  
d e i t y  who bestows r a i n  and p l e n t y  t o  t h e  people.  Eut t h e r e  i s  
no p l a c e  f o r  t h i s  d i v i n i t y  i n  t h e  every-day r e l i g i o u s  l i f e  of t h e  
common people  l i v i n g '  i n  o u t l y i n g  v i l l a g e s .  He i s  venerated b u t  
n o t  worshipped except  by wealthy Brahmans, Thakuris  and C h e t r i s  
l i v i n g  c l o s e  t o  t h e  temple. Holding a  special_ type  of (1.e. 
worship)  i n  t h i s  s h r i n e ;  a  p f i jZ  known a s  Ru&i o r  SaptGh i s  
considered  a  p r e s t i g i o u s  a c t  enhancing t h e  pe r son ' s  s o c i a l  s t a t u s .  
Chandan ~ Z t h  has  been a c t u a l l y  much more pat ronized by o u t s i d e r s  
and by t h e  r u l i n g  family  based i n  t h e  Kathmandu v a l l e y  t.han by - .- 
t h e  l o c a l  people i n  t e r n s  of  t h e  o r g a n i s a t i o n  of pugas i n  t h i s  
temple. 



Regarding t h e  i n f l u e n c e  e x e r c i s e d  t y  o t h e r  d i v i n i t i e s ,  t h e i r  
p o p u l a r i t y  d i f f e r s  from r e g i o n  t o  r e g i o n .  Some a r e  more renowned 
i n  one a r e a  than i n  a n o t h e r .  I f  p l o t t e d  on t h e  map, t h i s  might 
y i e l d  an  i n t e r e s t i n g  p i c t u r e .  

In  Jumla and i t s  surrounding d i s t r i c t s  t h e  Plaqfas and t h e  
d i v i n i t i e s  of  t h e i r  rank a r e  worshipped and p a t r c n i z e d  by merrhers 
of a s p e c i f i c  c l a n  o r  c l a n s  o r  i n  sone  c a s e s  by c a s t e s  l i v i n g  
w i t h i n  a  v i l l a g e .  I t  i s  a  common t h i n g  t o  come a c r o s s  v i l l a g e s  
c o n t a i n i n g  s h r i n e s  of  more t h a n  one d i v i n i t y  which shows t h a t  the  
v i l l a g e r s ,  i n  te rms of  s e c t a r i a n  l o y a l t y ,  a r e  s p l i t  up i n t o  sev- 
e r a l  groups .  Eowever, t h i s  i s  n o t  t h e  o n l y  phenomenon which one 
observes .  For t h e r e  a r e  o t h e r  v i l l a g e s  which may o r  may n o t  be 
composed of  a  s i n g l e  c l a n  b u t  which worship on ly  one d i v i n i t y .  
We may c i t e  t h e  v i l l a g e  of  Babiro and ThZrpZ a s  examples of  t h i s .  
Here t h e  e n t i r e  v i l l a g e  i s  a  v o t a r y  of  one god. I n  t h e  a u t h o r ' s  
o p i n i c n ,  t h e  r e l i g i o n  of  t h e  Karna l i  b a s i n  may have provided t h e  
nucleus  f o r  t h e  e v o l u t i o n  of t h e  r e l i g i o u s  system c f  t h e  KuZa- 
c?evatii anong t h e  ~ahE$; cas te-groups  o f  Nepal. Worship of one I s  

KuZa-devatii ( d i v i n i t y  worshipped by a  l i n e a g e )  i s  an important  
and i n t i m a t e  e v e n t  f o r  a  person of t h i s  s o c i a l  group i n  Nepal 
( E i s t a ,  Khem Bahadur, 1 ) .  Fami l i e s  up t o  seven g e n e r a t i o n s  i c  a  
l i n e a g e  assemble a t  a  s i t e  hav i rg  some connec t ion  with t h e  family - .- 
a n c e s t r y  f o r  t h i s  worship. The p u j a  i s  done a f t e r  g r e a t  a c t i v i t y  
and impor tant  p r e p a r a t i o n s .  Pany b e l i e f s  and s u p e r s t i t i o n s  a r e  
l i n k e d  t o  t h i s  worship and each d i v i n i t y  s e e r s  t o  have i t s  own 
p r e f e r e n c e s  and e c c e n t r i c i t i e s .  T h i s  worship is  done a t  one,  
two o r  twelve y e a r l y  i n t e r v a l s ,  d i f f e r i n g  from family  t o  fami ly .  
Many of theKuZa-devatas i n  c e n t r a l  Nepal can be t r a c e d  t o  t h e  
d i v i n i t i e s  s t i l l  being worshipped i n  t h e  ~ a r n a l i  b a s i n .  Else-  
where i n  Nepal, t h e  days o r  y e a r s  between t h e  performance of the  
worship of t h e  Kuia-devatas of t h e s e  peop le  a r e  g iven t o  perform- 
ing a  m u l t i p l i c i t y  of o t h e r  r e l i q i c u s  a c t i v i t i e s .  Eut i n  t h e  
KarnZli  b a s i n  t h e  s o l e  r e l i g i o u s  p reoccupa t i cn  known t o  t h e  
v i l l a g e r s  up till now i s  t o  o r g a n i s e  t h e  p a i t h  f o r  t h e i r  v i l l a g e  
gods. 

The c i rcumstances  i n  which each c l a n  came t o  i n v e n t  and adopt 
i t s  i n d i v i d u a l  d i v i n i t i e s  cannot  be p roper ly  exp la ined  h e r e .  
These beginnings l i e  bur i ed  i n  t h e  l a y e r s  of t ime .  \<hat may 
s t i l l  be s a i d  i n  r e s p e c t  of  t h e n  i s  guess-work ccncerning t h e  
v a r i o u s  s o c i a l  groups which may have been r e s p o n s i b l e  f o r  i n t r o -  
ducing and p o p u l a r i s i n g  them i n  t h e  a r e a .  

A d i v i n i t y  t r a v e l s  from h i s  o r i g i n a l  abode t o  o t h e r  v i l l a g e s  



through the migrating villagers who are his votaries. Thus it is 
these migrants, who set up the divinity's shrine in the new vil- 
lage of their settlement. If the migrants form only one or two 
households, they may not set up their shrine at once; in this 
case they would return to worship their divinity in their origic- 
a1 village at the time of the paich. If the migrants have a 
large number of households in the new village which would enable 
then to pool their resources for maintaining and ~anning the 
management of the shrine, they may very well have a separate 
shrine erected there. This will not necessarily mean the end of 
relationships with the parental shrine so that sending from one 
place to another of piiji? (which means sending of d k j  i.e. pieces 
of red an2 white cloths and Sik meaning husked rice grains) will 
continue. Another instance of linkage binding the two shrines is 
provided by the fact that the D&: of the off-shoot shrine must 
seek formal recognition of his position from the ~h;imT of the main 
shrine in a ceremony called ~ G p b i d o  which consists in placing a 
bell of bronze oc the forehead of the supplicant, once in his 
life-time. 2 

In the process of migration some divinities were no doubt 
taken out of their home to new areas, but many others were comp- 
letely forgotten by the migrating families as they were drawn 
into the influence of new local divinities. It is the author's- 
belief that the hills of Nepal were widely settled by the Pahadi 
caste groups starting from their early base in the Karnili basin 
(Sharma, Prayag Raj, 6, pp. 12 - 13). Many small incidents which 
happened to these families on the move may have had a profound 
bearing on their religious outlook and instincts. Khat is sur- 
prising is however the fact that many families could still pre- 
serve the memories of their early deities, so far away fron their - - 
hone in the Karnali basin. In many cases the migration to 
distant places could have happened in fewer stages and over a 
shorter period of time. 

VII 

It is not possible to be definitive about the history of the 
religion centred on Ma~ca or the divinities of his rank. First 

of all it is not clear from what root the name Magta is derived. 
3 

Eowever, one or two aspects of the cult lead us to maKe some 
suppositions. One such supposition would be that the ~atawali 
Chetris of the KarnzlI basin are primarily responsible for pop- 
ularising the MagGa cult. The villages which have the shrines of 
some of the leading Map:as such as ~abiro, ~hZrpZ, Budu and &wa 
are all Chetri villages and the entire management in these 
shrines is looked after hy them. The other regicn where Nastas 

are popular and a religion based on oracle widely prevalent is 
the Chaudhabis ~ h o Z a  to the north-east of Jumla, which is an 



e x c l u s i v e  C h e t r i  s e t t l e m e n t .  (Sharma, Prayag Raj ,  5 ) .  Although 
it i s  t r u e  t h a t  f o l l o w e r s  of  t h e  Mapta a r e  found i n  a l l  c a s t e s  
i n c l u d i n g  t h e  low s e r v i c e - c a s t e s ,  t h e  number i s  fewer among them. 
The number o f  l?&rri among t h e  Brahmans and t h e  Thakur i s  i s  comp- 
a r a t i v e l y  fewer.  T h e r e f o r e ,  t h e  c u l t  always p o i n t s  t o  a  connect- 
i o n  wi th  t h e  C h e t r i s .  The C h e t r i s  o f  Dai lekh d i s t r i c t  worship 
two forms of t h e  Masts; t h e  OadyZ and t h e  ~ u d h y a .  (Once o u t s i d e  
of  Jumla i n  Dai lekh,  one c e a s e s  t o  h e a r  about  a l l  t h e s e  v a r i e t i e s  
of  Mag5a). I t  h a s  a l r e a d y  been s a i d  above t h a t  most C h e t r i s  i n  
c e n t r a l  and e a s t e r n  Nepal s t i l l  have one o r  t h e  o t h e r  name of the  
Masfa a s  t h e i r  KuZa-devata. Cne ve ry  popu la r  name i s  ~ a r i - ~ a g f i ,  
a l though t h e r e  a r e  o t h e r  names t o o  ( B i s t a ,  1, p .  6 3 ) .  Bara Masta 
i n  a l l  p r o b a b i l i t y  i s  a  c o l l e c t i v e  r e f e r e n c e  t o  t h e  group of  
Mastas whose number i s  s a i d  t o  be twelve  i n  t h e  Karna l i  b z s i n .  
(e .g.  B h a b h a i  masts m u  durg2 bhavcni ') .  

What is  t h e  c r i g i n  of  t h i s  r e l i g i o n ?  Is it of  Erahmanical 
d e r i v a t i o n  o r  i s  it a  l o c a l  r e l i g i o n ?  I t  i s  n o t  easy  t o  g i v e  a 
c l e a r - c u t  answer t o  t h i s  q u e s t i o n .  Cne guess  i s  t o  sugges t  t h a t  
it i s  a  r e l i c  of  t h e  r e l i g i o n  of  t h e  Khasas, who were s e t t l e d  i n  
t h e  r e g i o n  s i n c e  a  long t ime back,  i n  t h e  medieval  p e r i o d  and 
e a r l i e r .  There i s  some reason  t o  t h i n k  t h a t  t h e  C h e t r i s  of  t h e  
Karna l i  b a s i n  descend from t h e  h i s t o r i c a l  Khasas. The ~ a r n i l i  
b a s i n  i n  t h e  r e c o r d s  of  t h e  1 3 t h  c e n t u r y  A.C.  was c a l l e d  a  
KhasadeGa o r  Khasa country .  (Sharma, Prayag Ra j , 6 pp.  14 - 15)  . 
The fundamental a s p e c t s  of  t h i s  r e l i g i o n  a r e  u n f a m i l i a r  t o  e i t h e r  
Erahmanism o r  Buddhism. What a r e  t h e s e  p o i n t s ?  F i r s t ,  t h e  names 
of  t h e  Yagcas a r e  no t  of S a n s k r i t  d e r i v a t i o n  and t h e y  do n o t  
correspond t o  any gods of  t h e  Erahmanical pantheon.  A t t e n p t s  a t  
S a n s k r i t i z i n g  t h e  names of one o r  two of them must be  regarded a s  
l a t e r  a c t s .  Secondly, t h e r e  is  no iconographic  r e p r e s e n t a t i o n  of 
t h e  Magitas o r  o t h e r  d i v i n i t i e s  of t h e  same o r d e r  i n  t h e  ~ a r n a l i  
b a s i n .  There i s  n o t  a  s i n g l e  s t o n e  o r  a p i e c e  of  wood which 
r e p r e s e n t s  t h e  d i v i n i t y  i n  t h e  s h r i n e ;  o n l y  an empty n iche .  
These d i v i n i t i e s  a r e  n o t  accorded any p h y s i c a l  forms even i n  
s t o r i e s  o r  songs sung i n  p r a i s e  of them. I n  t h e  s t o r i e s  blasfas 
a r e  known t o  wander i n  human forms sometimes impersonating an 
a s c e t i c  o r  a  d i seased  person.  The s t o r i e s  g i v e  a  s t r o n g  f l avour  
of p a s t o r a l  background. But t h e y  have no o t h e r  s p e c i a l  f e a t u r e s  
o r  i d e n t i f i c a t i o n  marks. The on ly  symbol known t o  be a s s o c i a t e d  
wi th  M a ~ f a s  i s  a  bronze b e l l  c a l l e d  t h e  jiughiint ( f i r s t  heard i n  
Tharpa and mentioned i n  s t o r y  F, Gaborieau,  2 ,  p. 2 2 ) .  B e l l s  a r e  
used i n  t h i s  r e l i g i o n  by t h e  ~ h a r n i  a t  o t h e r  t imes  a l s o .  ~ h i r d l Y ,  
t h e  o r a c l e  i d e a ,  which i s  t h e  c e n t r a l  f e a t u r e  of t h e  r e l i g i o n  c f  
t h e  ~ a r n a l i  b a s i n  i s  t o t a l l y  non-Brahmanic i n  c h a r a c t e r .  The 
bhiins ( v e h i c l e )  of t h e  main 2 i v i n i t y  do n o t  correspond t o  t h e  
i d e a  of t h e  vahana of t h e  c l a s s i c a l  gods of Brahmanism. A l l  t h e  
bhiins a r e  cons idered  l e s s e r  d i v i n i t i e s  and malignant  f o r c e s  
c o n t r o l l e 2  by t h e  main ~ h & .  The g r e a t e r  t h e  v a r i e t y  of t h e s e  



evil spirits, which a D&; can control, the greater becomes his 
prestige and fame. As these bhans cause all illness and suffer- 
ing to the villagers, the D%; can easily cure them as soon as 
they are brought to his notice. Masta or the main divinity is 
regarded as a kind and benevolent deity completely different fran 
his bkzns. 

The Khasa country of the ~arnall basin came under strong Brah- 
manical influence between the 12th - 14th century A.D. New 
groups of people arrived there and set up a kingdom. These were 
the Mallas and people of other houses of the Thakuris. They 
built temples of stone dedicated to Brahman and Buddhist gods 
(Sharma, Prayag Raj, 61, paid obeisance to these divinities in 
their numerous records and gave land-grants to the Brahmans. It 
must be during this time that an interaction between the two sets 
of religious traditions took place. Brahmanism has persisted in 
the region ever since its first introduction. But its 2istinct- 
ive features have been blunted in this remote and isolated land. 
All the temples of stone built in this region stand deserted and 
desecrated today, with no sign of any idol in them. Their place 
is taken by tumbled-down structures of rubble and timber with a 
low sloped roof and a facade placed at the gable end. These are 
the shrines of the Ma5fas and other divinities in this area today. 
It may not be reasonable to regard this cult as having arisen 
only after the decline of the Malla Kingdom for no factor was 
present to generate a less evolved form of religion there after 
a phase of higher religion had already been experienced. It 
might be safer therefore to consider the cult of Masfa as an older 
religious instinct in the area nurtured nainly by the Khasas and 
which had perhaps remained unemphasized or ignored in the records 
of the Mallas, but which reasserted itself again and this time 
assimilated a lot of influence from Erahmanism. The complete 
silence about this religion in the records may not be as signif- 
icant as it appears at first sight. There is a possibility that 
the word Dhannabhi~ka used in the two inscriptions of ~rithvi 
Malla (Tucci, 7, p. 49 and Itihasa FrakZsa, 3, p. 61: 69) refers 
to the DhZmis. 4 

In the records frdm the Karn~lr basin, the oldest reference to 
the Masfa by name is to ~huvani Masfa in a document o' Saka 1547 
(A.D. 1468) and to ~petra~ala Mastho in a writing interpolated in 
a document of gaka 1768 (A.D. 1689) (1tiGsa Prak~ia ,  3, p. 137; 
367). Both these dates are posterior to the end of the Malla 
regime in western Nepal. The first name is clearly a ~0nj~n~ti0n 
of Elhavan; and MaSfa. The association of ~havanl with Masfa is a 
result of interaction between the two religious traditions. The 
second reference shows a Sanskritized form of Ka~fa. The Brah- 

mans of ~ i j a  and ukh~d? worship the Ma$$a under this very name. 



Attempts  t o  S a n s k r i t i z e  t h e  names of  t h e  Mas:a can  b e  s e e n  i n  two 
o t h e r  c a s e s  (Nos. 5 and 8 ) .  O t h e r  Brahmanical  i n f l u e n c e s  can  
a l s o  b e  d e t e c t e d  as i n s e r t e d  i n  t h i s  r e l i g i o n .  Gne p a r t  o f  t h e  
p a i c h  r e q u i r e s  t h e  per formance  o f  a honla ( a  r i t e  i n  which a  
Brahman p r i e s t  p u t s  o b l a t i o n s  i n t o  a  s a c r e d  f i r e  w h i l e  pronoun- 
c i n g  v e d i c  i n c a n t a t i o n s ) .  The a u t h o r  even saw t h e  ~ 2 b i r o  Masts 
be ing  g i v e n  a gotra a t  t h e  t i m e  of  t h i s  homa. I n  t h e  s t o r y  of  the 
Ma.s$a as n a r r a t e d  by t h e  T h a k u r i s  o f  ~ g h i n ,    ha par Magca i s  p o r t -  
r ayed  as t h e  son  o f  I n d r a  ( t h e  Brahmanical  k i n g  o f  g o d s ) .  Ma7fas 
are a l s o  i d e n t i f i e d  w i t h  t h e  J?a@ava h e r o e s  ( s t o r y  l i s t e d  i n  
Gabor ieau ,  2,  s t o r y  G I  p .  2 2 ) .  The re  i s  a n o t h e r  b e l i e f  which 
s a y s , t h a t  t h e  Masta r e c i t e s  f o r t y  c h a p t e r s  o f  t h e  Veda (meaning 
t h e  SukZa Yajurveda) th rough  t h e  p e r s o n  o f  h i s  o r a c l e  who, i n  f a c t ,  
i s  comple t e ly  i l l i t e r a t e .  Brahmanical v a l u e s  l i k e  t h e s e  were 
a s s i m i l a t e d  i n  o r d e r  t o  o b t a i n  t h e  f a i t h  o f  t h e  Brahm-ans i n  t h e  
d i v i n i t y .  

V I I I  

The d e i f i c a t i o n  o f  deceased  Erahmans f u r n i s h e s  a n o t h e r  i n t e r -  
e s t i n g  i n s t a n c e  by which Brahmanical v a l u e s  were s p r e a d  among a 
r a c i a l  g roup  main ly  r e p r e s e n t e d  by t h e  Khasas.  One s e e s  s h r i n e s  
of  t h e s e  Erahmans i n  t h e  M~ta&~*z s e t t l e m e n t  o f  t h e  Chaudhabis 
KhoZa (No. 51)  . The a u t h o r  w a s  t o l d  t h a t  t h e  o f f e r i n g  i n  t h i s  
s h r i n e  must i n c l u d e  among o t h e r  t h i n g s ,  a  s a c r e d  t h r e a d  ( j a n a i ) .  
~ a g a n n a t h  who i s  a p o p u l a r  d e i t y  of  ~ a r a b i s  d a r a ,  ~ a l i k o t  d a r a  
and Dai lekh  d i s t r i c t  i s  t h e  s p i r i t  of a Brahman boy who had been 
d r i v e n  t o  commit s u i c i d e  a f t e r  a n  i n j u s t i c e  s u f f e r e d  a t  t h e  hands 
of  t h e  l o c a l  r u l e r .  I n  an  i n t e r e s t i n g  s t o r y  n a r r a t e d  t o  t h e  
a u t h o r  by t h e  Erahmans of  ChilkhayZ i n  Jumla ,  t h e i r  a n c e s t o r  
upon coming t o  t h e  v i l l a g e  f o r  t h e  f i r s t  t ime r e f u s e d  t o  a c c e p t  
J aganna th  f o r  a  d i v i n i t y  - a f a c t  which o f f ended  t h e  p o p u l a t i o n  
of  t h e  T h a r i s  ( i . e .  C h e t r i )  i n  t h e  a r e a  who had a c c e p t e d  
J a g a n n a t h  w i t h  a l l  t h e i r  f a i t h .  The Brahmans of  ~ h i l k h a y a  have 
r e s i s t e d  t h i s  c u l t  even t c  t h i s  day  and t h e  r e sen tmen t  of  t h e  
T h a r i s  a g a i n s t  t h e i r  behaviour  i s  p r e s e r v e d  i n  a  f o m a l i s e d  
custom under  which t h e y  do n o t  g i v e  m i l k ,  c u r d  o r  any o f  t h e i r  
d a i r y  produce t o  t h e  E r a h - a n s  of  c h i l k h a y a  ( t h e s e  Brahmans belong 
t o  t h e  Upamapyu g c t r a )  . 

The i n t r o d u c t i o n  o f  female  d i v i n i t i e s  under  v a r i o u s  names and 
t h e  i n t r o d u c t i o n  of  Chandan ~ a t h  and Bhai rav  ~ a t h  a g a i n  seem t o  
Le a  l egacy  of Erahmanical  i n f l u e n c e .  I n  t h i s  a r e a  t h e  p r i e s t s  
i n  a l l  t h e  s h r i n e s  of  t h e s e  goddesses  whatsoever  t h e i r  names a r e  
t h e  Brahmans. The s p u r  of  Kanaka ~ u n d a r i  n a i  i n  ~ i t s i j a ,  which 
r e p r e s e n t s  t h e  p a l a t i a l  s i t e  of t h e  Mal l a s ,  h a s  a  s h r i n e  consec-  
r a t e d  t o  t h e  goddess  of  t h a t  name i n  which t h e  p r i e s t s  a r e  t h e  
Brahmans. There i s  a  s h r i n e  of ~ r i p u r a  ~ u n d a r i  m > i  i n  T a l p h i  i n  



Chaudhabis KhoZa. A Brahman comes from ~ k h S c I  t o  worsh ip  h e r e  
two t i m e s  a  y e a r  i n  Asoj  and C h a i t r a .  The s h r i n e  o f  ~ a l p i  ~ e v i  
i n  ~ k h a d i  i s  s i m i l a r l y  p r i e s t e d  by a  B r a h a a n .  Apar t  from Bhivkni ,  
who i s  a s s o c i a t e d  w i t h  t h e  Maefa; a n o t h e r  v e r y  popu la r  name under  
which Durga i s  worshipped i s  Mzlika.  The most famous s h r i n e  o f  
Mzlika l i e s  on t h e  b o r d e r s  o f  Jumla and Ba ju ra  d i s t r i c t s .  h e r  
s h r i n e s  can  b e  found i n  o t h e r  p l a c e s  a l s o  and t h e s e  a r e  always 
l o c a t e d  on t h e  sunanits o f  h i g h  mounta ins .  These goddesses  are 
n o t  r e p r e s e n t e d  by a n  o r a c l e  s o  t h a t  even  t h e  ~ h a v z n r  i n  t h e  
s h r i n e  of  t h e  Magfa i s  u n a t t e n d e d  by t h i s  custom. 

The t w i n  t emples  of Chandan ~ S t h  and  Eha i r av  ~ a t h  a r e  c o n s i d e r -  
ed i n  l o c a l  b e l i e f s ,  t o  be v e r y  o l d .  However, i n s c r i p t i o n s  found 
i n  t h e s e  s h r i n e s  a r e  n o t  e a r l i e r  t h a n  t h e  e a r l y  1 9 t h  c e n t u r y  A.D.  
(Itihasa ~rakt iga,  3 pp. 86 - 1001. O f f e r i n g s  t o  t h e s e  temples  
have t e e n  made by k i n g s ,  queens ,  p r i m e - m i n i s t e r s ,  o f f i c i a l s  o f  
Kathmandu s e r v i n g  i n  Jumla and o t h e r  wel l- to-do l o c a l  p e o p l e .  
Both t h e  s h r i n e s  have l a n d  endowments dona ted  by t h e  r u l e r s  a t  
d i f f e r e n t  t i m e s ,  t h e  income from which i s  s p e n t  i n  t h e  mainten- 
ance and worsh ip  i n  t h e  t emples .  The s t a t e  h a s  a l s o  g r a n t e d  t h e  
r i g h t  t o  r a i s e  l e v y  from e a c h  house on b e h a l f  o f  t h e s e  temples  i n  
Jumla, Kugu, Karan and T i b r i k o t  d i s t r i c t s .  Ey s i m i l a r  a r r ange -  
ments ,  f r e e  l a b o u r  can  b e  e x t r a c t e d  f o r  temple  works from s p e c i f -  
i e d  v i l l a g e s .  Thus t h e  s t a t e  h a s  been d i r e c t l y  i nvo lved  i n  
promoting t h e  s t a t u s  of  t h e s e  two d i v i n i t i e s  i n  Jumla.  

The i d e n t i t y  of Chandan Nath i s  n o t  q u i t e  c l e a r .  I n  a  popul-  
a r l y  known s t o r y ,  he i s  h e l d  t o  b e  a s a i n t  who came from Kashni r  
and who d i d  f o r  Jumla t h e  same t h i n g  t h a t  ~ a 3 u g r i  d i d  f o r  t h e  
Nepal V a l l e y  i n  a d i f f e r e n t  t r a d i t i o n .  Thus he d r a i n e d  t h e  water  
which had accumulated l i k e  a  l a k e  s t r e t c h i n g  from Khalachaur t o  
~ S n s a n ~ h u  and r e h a b i l i t a t e d  t h e  p l a c e .  He i n t r o d u c e d  t h e  c u l t i v -  
a t i c n  of  r i c e  i n  Jumla.  The r e a l  o b j e c t  o f  worsh ip  i n s i d e  t h i s  
s h r i n e  i s  a p a i r  of f o o t p r i n t s .  But t h e r e  a r e  a l s o  a  number of  
small s t a t u e s  of d i f f e r e n t  d i v i n i t i e s  i n c l u d i n g  t h o s e  of  Buddha 
and t h e  Buddhis t  d i v i n i t i e s .  But t h e r e  i s  one  image which i s  
r ega rded  a s  t h e  c h i e f  one .  I t  i s  a three-headed  image o f  ~ a t t 2 -  
t r g y a  wk~o i s  s a i d  t o  be  a  s y n t h e s i s  o f  t h e  Erahmanical  t r i n i t y  - 
BrahmZ, V i ~ y  and ~ a h e z v a r a  ( z i v a )  . F e s t i v a l s  h e l d  i n  t h e  s h r i n e  
f a l l  on d a y s  commemorating Visgu a s  y e l l  as i i v a .  The p r i e s t  i n  
it i s  a  G i r i  from t h e  Dasanim Sonyasi group and shou ld  be  a n  un- 
mar r i ed  person: The c h a r a c t e r i s t i c ~  o f  t h e  temple p r e s e n t  a  con- 
f u s i o n  of  t h e  Sa iva  and Vaisnava . . t r a d i t i o n s  ( o r  a  harmony?).  

Chandan ~ Z t h ' s  companion Bhai rav  ~ a t h  p r e s e n t s  no problem o f  
i d e n t i f i c a t i o n .  Bhai rav  i s  a w e l l  known form o f  S iva .  Bhairav 
i s  a l s o  a  v e r y  popu la r  d e i t y  i n  t h e  Dai lekh  d i s t r i c t  where t h e r e  



are many shrines of this deity. The priests in these shrines are 
everywhere people belonging to the Kiinphatfa order i.e. ascetics 
with pierced ears. Western Nepal has a large population of the 
Gnpha$f;as, who are married and live a household life. The 
GnphaFFas may have been the people instrumental in popularising 
Bhairav Nith in this area. 

The details of the cult have not been described in this article 
For this the reader is referred to the brief literature mentioned 
in the bibliography at the end of this article. 

B. Inventory 

The Gods of the  ~ a r ~ ~ i  Region 

name of  Viihana or Location Time of 
Divini ty  carr ier  Premier worship 

1. ~abiro Masf? ~hamadi, Babiro village Bai sZkh and 
Hanikhole (Panch Saya Kzrtik F.P. 
AmilZsagZdi dara) 
SZtsaya ~ i f i  
Chaudhasaya 
Gcrunef yZ 

BhZt Kundya 
Tali chaucyi 
Dui MasZn 
Barnan and 
Maiyan 

2. Eudu Masto ~hufasill? BuGu village ~artik F.F. 
( S i j Z  darZ) 

3. Kawa Masto ~hufasilli Kawa village 
(Khatyag dara) 

4. Tharpa Masto Gumdeo ~harpa village naisakh, 5riv- 
~azgado (Gum dara) an and ~ a g h  

F.N. : Minor 
worship in 6- 
rtik F .M. and 
on many other 
special 
occasions. 

5. UkhZdi Masto Satsallo ~khidi village Main worship 
(Gadulasiddhi ~ Z t o / ~ u d ~ Z  (Asi dara) in Magh F.M. 
Masto) Ba$ho, worship also 

~hi;~ar in ~aisakh, 
Asoj and 
~zrtik F.M. 





~aurakof i MhelyZ Talphi 
~ambhanya (Chaudhabis 

Khola) 

~abu/~ahibahi ~h&nakhani ~ a b u  Pass 
BhSrnZkhadya (between Dail- 
F Z ~ ~ Y Z  ekh and Jumla) 
~hyangacya 

Bhzdra F.P1. 

/ 

~ravan F.M. 

Mahadeo 8 Muraule Barabis, pinch- E!hadra F .M. 
~uralihgo saya and Chaud- 

habis caras 

~admSrZ Bhidra and 
(Chaudhabis ) ~ a g h  F.M. 

L-&TI; + Vi7nu Poribinya 
, 

Lekhpara sravan, Asoj, 
Hiunkhole (Sija dara) ~ i g h  F.M. 

Dhalpuro Dahan (Glikot Bright forth- 
dara) night of  ha- 

dra ekada6i. 

Chaudhabis ~hzdra F.M. 
K'hola 

~hauki (sija ~kadra and 
dara MZgh F.M. 

Chaudhabis Mash F.M. 
~hola 

Tibrikot ~aisakh, 6r~v- 
District an, ~srttik 

and Kagh F .M. 

~audi (Kalik- ? 
of. darz) 

Nainyil Hatanya poripZIF (Kal- Jefh, ~hzdra, 
ikot dara) Grtik F.M. 

Ligasaini ~ a k  Kholya ~asalagaon, 
Samai j y5 Pankha, Ruchu- 
Ranks Bachulo kof (~arabis darz)  



- 10 35. BhamZ Saini 

36. Gum Deo 

37. Sunnare 11 

38. ~iralgo 

40. Agni ~etal ) 
41. L Z~O Eetal 
42. ~&dh ~etil) . . 

- --13 46. Mainyan 

47. ~agannath 

48. ~eutT (also 
named as sat: 
and ~at~avati 
or ~ S n a n i  in 
certain 
villages) 

Talphi (Chauda- 
bis ~hola) 

Dullu (Dailekh 
district) 

&inagar (Gum 
darz) " 

I 1  

Dailekh, Jumla Jyestha, Ash- 
and Chaudhabis ad, ~hzdra 
Khola and Marga 

Chaudhabis 
Khola 

Bada Lamjee Ashzd F .K. 
(Dailekh 
district 

Jumla district 

- 
~imnya Padma (Barahis Je$tha, Srav- 
~h&na ~aini dara) an and Paugh 
Jhyangadya 
Ma j ifka 
~ a t a  and ~ a f I  

Jumla (Asi dara) .&&an 
Chaudhabis ~hcla 

Okharbhifa, 
PZnkhZ (Bara- 
bis darS) 

Jumla (Asi dara) 



51. L+ Varman 
o r  vaman 

58. Kilik; Ea i rukhe  

59. Chandan ~ a t h  

60. Bhai rav  Nzth 

61. Ratna  
ciiees'var 16  

Chaudhabis  
~ h o l a  

A t t a c h e d  t o  a l l  Same a s  t h e  
t h e  Masfa t ime  of  Mapfa 
S h r i n e s  wcr sh ip  . 

~ a l i k a  l e k h  One day  pre-  
( b o r d e r s  o f  c/eding t h e  

Jumla and ~ a j -  Sravan  F .M.  
u r a  d i s t r i c t s )  

/ 
 at ~ i j a  ( S i j z  Dasa in  and 
d a r a  1 C h a i t r a  

Chaudhabis  
Kho la 

- 
~ k h a d i  ( A s i    again, ~ s h $  
d a r a  1 F . M .  

Jumla ,  Chaud- 
h a b i s  KholZ 
Da i l ekh  d i s t -  
r i c t s  

L i t a k o f  (Fanch- 
s aya  d a r a )  

Jumla Khalanga Akgaya - T r i t -  
( A s  i d a r a )  i y a ,  Krisnag- 

tam1 giva-  
ratri ,  a l s o  
i n  Dasain 

Jumla ~ a n s a n g h u  
( A s i  darFi) 

Dr. Prayag Raj Sharma 
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NOTES 

1. The de i ty  is  c a l l e d  Masto ( o r  Masfa). i n  a s i n g u l a r  form of 
address o r  Ma?;a i n  a p l u r a l  form of address which i n  Nepali 
is a l s o  used honor i f i ca l ly .  

2 .  The persons d i r e c t l y  concerned with the  works and upkeep of 
the  sh r ine  a re  the  Dh-; the  D & X J ~ ,  t he  custodian and the 
person charged w i t h  the  management; the  p ~ j s  o r  the person 
who does the  pujz i n  the sh r ine .  I n  Tharpa, t he re  is  a .- - KhaZ i n s t ead  of a piijari .  The KhaG i s  the  i n t e r p r e t e r  
between the  d i v i n i t y  and h i s  vo ta r i e s .  

3 .  The twelve Magfas a re  s a i d  t o  have f i r s t  descended onto the 
e a r t h  a t  pha:gl~r and t o  have d ispersed  a t  Khaptacj I?h&dGr 
phu$yG KhaptaG phatyii) . 

4. M r .  Dhana Vajra explained t o  me the  p o s s i b i l i t y  of this 
i n t e r p r e t a t i o n .  The word Dh% i n  the  Nepali d ic t ionary  
ed i t ed  by Bal Chandra Sarma has been der ived from P r a r i t  
D h m i  (Nepali Sabda Koga, Royal Nepal Academy, Kathmandu, 
2019 V.S. ) .  

5. KgetrapZla Ma5fo i s  the KuladevatG of the AcZryg, ~yLakuGe 
and ~ e u p g n e  Brahmans of S i j a .  There i s  no Dh% of t h i s  god 
a t  S i j a ,  bu t  there  i s  a Brahman ?%gYi, who i s  the chief  
custodian of the  sh r ine .  

6 .  ~i j u l i  Ma2;o i s  worshipped by the shoemakers' cas te  a t  Pere I 
a v i l l a g e  i n  Chaudhabis Khola. 

7. I t  i s  poss ib le  t h a t  t h e  name Tal ikoyi  r e f e r s  t o  t he  Tibetan 
town of Taklakot (Parang) . 

8. The th ree  names (Nos. 22, 2 3  and 24) a r e  names of the  main 
Brahmanical gods. But the  r i t e s  and f e s t i v a l s  which at tend 
them a re  not  d i f f e r e n t  from those of the  ~ a g t a s .  So t h e i r  
i d e n t i t y  is  only founded i n  t h e i r  names. The ~&na-Vi$cu 
(No. 24)  i s  a curious combination of two d e i t i e s  of Lamaism 
and Brahmanism. There i s  only one Dh- f o r  both of them 
and they a re  s a i d  t o  possess him turn  by turn.  The s tory  
of t h e i r  o r ig in  mentions the Lama having come from the  
north .  In  the course of time he meets Vignu and i s  able t o  
win him over and make him h i s  brother.  V i ~ q u ' s  sacred 
thread i s  snapped and he i s  forced t o  take a lcohol  as a 
r e s u l t  of h i s  t i e  with the Lama. The s to ry  e s t ab l i shes  the 
supe r io r i t y  of the s o c i a l  p rac t i ce s  of the  ~ a t a w a l i  Chetris .  



The C h e t r i s  o f  Lekpara, where t h e  s h r i n e  o f  L S - V i s q u  
s t a n d s  , a r e  ~ a t a w s l i s  . 

9. Th i s  d i v i n i t y  (No. 2 7) i s  s a i d  t o  be  the nephew of a l l  t h e  
gods i n  the a r e a  a s  b e l i e v e d  i n  Hz:sijZ. 

10. Nos. 35 and 36 a r e  the bh& of Jagannzth and ThZrpZ Mas+ 
r e s p e c t i v e l y  a l s o  worshipped i n  some p l a c e s  a s  independent  
d e i t i e s .  

11. No. 37 i s  worshipped by t h e  K a m s z & j %  i . e .  t h e  untouchable 
s e r v i c e - c a s t e s .  No. 38 i s  worshipped by the  ta i lor -music-  
i a n s  (damiii)  and No. 39 by the  shoe-makers ( s ~ k ? ) .  

This  d i v i n i t y  is  connected wi th  a g r i c u l t u r a l  f i e l d s .  He i s  
n o t  a major d i v i n i t y  and has  no b i g  s h r i n e ;  n o r  has  he any 
DhZbm' o r  puj&. I n  h i s  s h r i n e  worship i s  done by i n d i v i d -  
u a l  f a m i l i e s .  But he i s  known widely  i n  Western Nepal. In  
the  a u t h o r ' s  v i l l a g e  of  o r i g i n  i n  Tanhu i n  C e n t r a l  Nepal, 
t h e r e  i s  a s m a l l  p l a c e  consec ra ted  t o  B h z y e r  c a l l e d  the  
Bhazyer th& , where o c c a s i o n a l  worship i s  made by, i n d i v i d u a l  
f a m i l i e s  of t h e  v i l l a g e .  Macdonald mentions a ~ h g ~ a r  t h k  
i n  a  ~ h s r u  v i l l a g e  i n  Dang (See A.W. Macdonald: 'Note s u r  
deux f s t e s  chez l e s  Tharus de Dang' ; Objets e t  Mondes Tome 
I X ,  Fasc.  1, 1969, pp. 69 - 8 0 ) .  

13. ~ a i E ~ s  i s  an e v i l  s p i r i t  which can cause i l l n e s s .  

14. I t  i s  d i f f i c u l t  t o  a s c e r t a i n  t h e  names o f  Nava Durgss. Most 
of  t h e  fo l lowing  names were g iven t o  the  a u t h o r  a t  D%&: 
~ h a v h I ,  ~ a l i k g ,  Ambika, c a q g k a ,  ~ a l i k a ,  ~ r i ~ u r a s u n d a r i ,  
~ a n a k a s u n d a r i  , ~ Z l a n d h a r x ,  ~e tI . 

15. MZlika i s  known by o t h e r  names such a s  ~ u q a l n i  ~ a l i k a  and 
~ u g y a l n I  Malika. 

/ 

16. I t  i s  a modem temple of  S i v a  and t h o s e  who go f o r  a  cere- 
monial b a t h  i n  the confluence a t  Dansanghu v i s i t  it. 
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Name of Nepali Months Corresponding dates  i n  ~ n g  Zish ~ o n t h s  

Baisakh 
J e s t h  
Ashad 
Sravan 
Bhadra 
Aso j 
Kart  i k  
Marga 
Paush 
Nagh 
Phalgun 
C a i t r a  

A p r i l  15 May 15 
May 15 - June 15 
June 15 - J u l y  15 
J u l y  15 - August 15  
August 15  - September 15 
September 15  - October 15 
October 15  - November 15 
November 15  - Cecember 15 
December 15  .. Jacuary 15 
January 15 - February 15 
February 15 .- March 15 
March 15 - A p r i l  15  

Abbreviat ion F.K. = F u l l  Moon 
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