


Addenda and Corrigenda

pp- 30, 132, 190, 369: Uiseme < Tib. dBu’i bSam-yas; niore probably < Tib. dBus-kyi
bSam-yas

p- 125: read Gyabjyen

p. 127: read Kali Nagini

p. 216 (note on line 795): read ’[...] back top/its backbone at the front top’, cf.
pp- 303 f.

p- 248 (line 1016): read sangi bumba

pp- 264, 265, 321, 322, 374: read Gomosyi: Ré:ja

p- 266 (line 1095): read mendu dajye

p- 267: read taban

p- 312, fig. 7: read ro.dunma; read chalam-bulam
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FOREWORD

The main aim of this book is to edit, translate and comment on an oral text — with all the
problems such an undertaking may pose.

I present the recitation in much the same way as the philologist does with his written texts.
Rather than using it as raw material — processed for interpretation, fragmented into quotations
or into single terms inserted in brackets and exoticized by italics as mere illustrations — for
our “rhetoric of ethnographic holism” (Thornton 1988) in a monograph, the recitation is treated
and valued as textualized cultural evidence which should be allowed to speak for itseif. This
“ethno-philological” approach can widen our understanding of what the Tamang shaman is and
does. Above all, it can show how he conceives his vocation and negotiates relations between
language, action and social reality, as Maskarinec (1990: v) aptly puts it. Yet the present study
refrains from an exclusively intra-shamanistic interpretation (which is likely to result in some
sort of a theology of shamanism). Instead, it intends to throw some light on what the text is
and means to both the shaman and his audience. Working with shamans and laymen at the same
time stimulated the quest for issues, such as the awareness of meaning' in the performer and
receiver of the text, and their competence for the religious and the literary or aesthetic in the
text. In sum, I shall try (a) to treat the text of the recitation as a work of orature, more precisely
as a specific kind of libretto which “exists both as a thing in itself and as a directive for its
perceivers” (Foley 1990: 5-6), and (b) to show how the text affects its perfortnance in a ritual
and, vice versa, how its actual performance is likely to affect its shape and meaning.

For reasons to be explained in a separate chapter, I have preferred a rather technical translation
which should be read together with the annotations. Comparative analysis is kept to a minimum;
attempts at etymological and other rapprochements are meant as a mere ‘‘remote sensing” of
those processes of creative adoptions and understandings through which Tamang oral tradition
has been constituting itself by reference ro high-cultural and other regional traditions.

The Introductory in Part I outlines the conceptual foundations, ritual techniques and language
of the bombo, deals briefly with the bombo-client relationship, and justifies some principles
underlying my interpretation of the text. Part II presents the text of the recitation in the context
of the ritual. Two concluding chapters in Part IIl comment on textual pragmatics with particular
emphasis on symbol-construction.

Unless otherwise stated, in this book the term Tamang refers to the population of the fieldwork
area in the central part of Dhading district. This population is part of the Westem Tamang group
which is concentrated in Nuwikot, Rasuwa, Dhading and Makwanpur districts and differs in
dialect? and culture from the Eastern Tamang, that is, the Tamang living to the north, east and
southeast of the Kathmandu Valley.? Since the late sixties, the Western Tamang have been the
subject of several — linguistic, anthropological and interdisciplinary - investigations. Among

| The awareness of meaning in the “user”, rather than some kind of abstract “meaning in itself”, cf.
.46 ff..

2 'Fl’%e Gurung, Thakali and Tamang (Murmi) languages were classified by Shafer (1974: 123 ff.) as
belonging to the Gurung Branch of the Bodish Section within the Bodic Division of Sino-Tibetan.
Mazaudon (1978: 157 ff.) adds to this branch the languages of Manang and Nar.

3 Tamang themselves do draw this distinction. — The problem of Tamang ethnic identity is discussgd
by Macdonald (1989) who is critical (undeservedly, as it seems) of my own views expressed in
earlier publications. — The name “Tamang™ is spelt and pronounced tamang by Nepali-speakers, and
pronounced tamah by the Tamang themselves.
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the important studies that have come out during the last decade,* Les collines du Népal Central
(Dobremez 1986) might be regarded as the work most likely to provide a representatively general
overview with contributions on ecology, subsistence farming, social structure, religion and other
aspects concerning the Tamang community of Salme.

4 Cf., e.g., Fricke (1986) on demographic processes and household economy; Heller (1985) on the
concept and experience of illness; Holmberg (1989) on the belief system in the context of ritual; and
Toffin (1985, 1986) on ecology, kinship, and ritual, to mention just a few.
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SYMBOLS AND ABBREVIATIONS

MT = modern colloquial Tamang

N. = Nepali

OT = *“old” Tamang = ritual language
Skt. = Sanskrit

T. = Tamang

Tib. = Tibetan

SB = Ser Bahadur (informant)

SR = Syirjaron Bombo (informant)

fut. = future tense
hon. = honorific
imp. = imperative
intr, = intransitive
pf. = perfect tense
pres. = present tense
tr. = transitive

< = derives from or etymologically related with’

> = results in, develops into (etymologically, morphologically)
[ ] = pronunciation or emendment (s. p. 48)%

'’ (simple quotation marks) = lexical meaning or quotation from a translation
/ (slash) = alternative form or meaning

* preceding a word = hypothetic, non-attested

= = congruent with, approximately identical

€ = part of, contained in

= = metonymic/synecdochic link

associated with

= = metaphoric link

The typographical presentation of the text of the recitation and its translation is colometric
and follows the execution by the performer. Numbered lines group what is recited between two
breathing-spaces and/or between two short sequences of solo drumming. Indented lines are the
continuation of a numbered line. Cipher with full stop = number of a section of the text, e.g.,
22.197 = section number 22, line (colon) 197.

5 In several instances, this symbol is to suggest an etymological rapprochement, rather than a direct
derivation from a form as attested in the dictionaries or in the literary sources.
6 For further abbreviations s. also pp. 127, 174 and 312.
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TRANSCRIPTION AND TRANSLITERATION

I have avoided a correct phonological transcription of Tamang since this would have resulted
in an all too abstract presentation of the language. The transcription adopted here may be
regarded as the transliteration of a fictive Tamang writing and thus as a compromise between a
phonological and a phonetic transcription.

- (1) In word-initial, the voiced consonants b, d, d, j and g are the realizations of the phonemes
e/, I/, 1/, [c/ and [k/ preceding a breathy vowel with low-level or low-falling pitch.

(2) In other positions, the realization of the same phonemes is rendered regardless of pitch
and vowel quality. Stems and suffixes are written together, and the assimilation of consonants is
taken into account. I write, for example, phamoda, instead of phamo-ta, ’to the tutelary’; khaba,
instead of kha-pa, ’to come’; meppa, instead of met-pa, "to do wrongly’, "to commit (a sin)’.

(3) The palatal nasal phone, a coalescence of /n/ and /y/, is rendered by .

(4) ¢ and j are pronounced as [ts} and [ds]; cy, chy, jy and sy as [tfj], [tfhj], [d3)] and [Ij],
respectively.

(5) t and d are retrofiex.

(6) Vowel with a colon (a:, e, i:, etc.) = long vowel.

(7) Lexical pitch contours are marked as follows: 4, é, I, etc. = high-falling with a tense vowel;
d, é, i, etc. = mid-falling with a breathy vowel; g, ¢, i, etc. = low-level with a breathy vowel;
the high-level pitch with a tense vowel is unmarked. Most suffixes have no pitches of their own.
In words with two or more syllables, the syllables each having their own pitches are separated
by a full stop, thus lop.sa, 'new year’. In compound absolutives and other forms in which the
pitch of the first syllable supplants the lexical pitch of the second syllable, the latter pitch is
unmarked. Prosodic features and possible influences of the musical performance on pitch are
not rendered.

Tibetan is transliterated according to the Pelliot system.” The transliteration of Nepali follows
the method by R. L. Turner (1965) and respects forms prevalent in “popular” colloquial Nepali.?
With few exceptions, the pronunciation of Nepali by illiterate native speakers of Tamang is not
rendered. I thus spell mdi (mat), instead of mai or moi, for 'mother goddess’.

In names of castes and ethnic groups, the plural -s is omitted, except for Anglicized forms.
I thus write “the Tamang”, instead of “the Tamangs”, but “the Tibetans” and “the Brahmins”.
Names of ethnic groups are given in broad transcription, thus “Chepang”, instead of “Cepang”,
etc.

7 Exception: the letter “sha” is rendered by $. instead of ¢.

8 The 7 and i are rendered in Hindi and Sanskrit. but not in Nepali words. Differing from Turner. the
distinction between tadbhava and semi-tatsama in Sanskrit loan words is neglected when quoting from
Nepali, and the letter “vakar” is always transliterated by w or b in Nepali words while v is reserved

for Hindi and Sanskrit. .
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I. CONCEPTUAL FOUNDATIONS
AND RITUAL TECHNIQUES

1. The bgmbo: his role and institution

Who is the bombo?

If one is to try to describe an abstract role-type as resulting from a conspectus of the similarities
and discrepancies in the attitudes of individual bombos in both on-stage and off-stage situations,
The Bombo may be said to represent

— a healer who claims to be obliged to act for the good of the clients, 3 “servant of the
gods”, “who could not help becoming a bombo” (s. 8.101);

— a virtuoso of magic through word, sound and by virtue of divine inspiration;

— a heroic fighter and artful tactician;

— a marginal specialist: a self-assertive esoteric as an individual, and the bearer of a
subcultural, heterogeneous tradition as a performer; who as

— an ecstatic escapes ultimate control and tends to be unpredictable, not least because he
deals with what is evil, impure or “liminal™ between life and death, human and divine;
who as

— an artist with his reams of verses tends to be extravagant, sometimes to the extent that
the religious healer in him becomes questioned by the poet and entertainer; and who
tends to be seen as

— an ambiguous specialist, admired rather than revered, respected rather than uncondi-
tionally trusted.

This is not to mystify the bombo (who is neither a holy man nor a mad saint. indeed) or
to overemphasize that component which Max Weber would have called ausseralitdglich in his
imago of a charismatic person. Rather, it is to adumbrate one rather covert, but nevertheless
specific, momentum in the client's encounter with the bombo. This consists in the fact that for
the layman, the oxymoronic facets in the bombo’s role type:

— the boisterous bonhomie of a ruffian versus the dignified reservedness of a priest:
— the spontaneity of an artist versus the elusiveness of an introverted person;
— the simple kinsman and fellow-villager versus the eccentric;
— the rather flat routine of a professional versus the resourceful wit of a droll sophist
who can hit the mark by giving the banal a surprising “medical™ twist or by banalizing
the “supernatural”’;
— the ultimately unappealable authoritativeness of the one who knows versus the ultimate
indeterminacy in the “dialogic™ pluralism of the one who knows only that the secrets of
his profession remain secret even to himself; etc.
defy neat summary or synthesis, and often create, instead. situations in which the double-bind
and double-take prevail (cf. pp. 40f., 228, 282, 300-304).
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“bombo”, “bon-po”, “jhakri”

Despite the etymology MT bgombo < Tib. bon-po, the Tamang bombo’s tradition has no ties
at all with the so-called “‘organized Bon religion” of the Tibetans.! Rather, it is part of an
inter-regional shamanic tradition-complex the existence of which has been documented among
various ethnic groups and (mainly lower) Hindu castes in the hill zones of Nepal, in a belt
reaching from Darjeeling and the Kirati groups in Eastern Nepal to the Jajarkot area of Far
Western Nepal.? The complex seems to be of relatively recent origin. Its different local variants
have obviously evolved from older tribal or regional traditions and also drawn on high-religions;
impulses from Shaiva asceticism, in particular, appear to have played some part in its formation.
Its specialist is often referred to as jhakri — a Nepali word used by the Tamang themselves as a
synonym of bombo.3 Roughly defined, the jhakri is a ““shaman”, i.e., a socially recognized ritual
specialist whose main task is curing the sick; he is claimed to be capable of controlling and/or
producing paranormal experience — visions, possession, etc. — allowing for a privileged, direct
contact with occult forces and beings; he acts by virtue of his divine calling, and thanks to his
training is guided by a professional ethos which obliges him to neutralize the evil to the benefit
of others.*

The Tamang bombo — invariably a male person — is such a shamanic healer. He is expected
to be competent for both humans and cattle, and skilled in both medical and ritual methods of
preventing and treating dysfunctions of “natural” and ‘“‘supernatural” etiology. Medical methods
include recording the anamnesis and examining the symptoms by pulse-feeling, etc., and the
use of drugs of herbal and mineral origin along with dietary prescriptions.’ Ritual methods
are employed in order to gain confirmation of a diagnosis or as a means of therapy in case a
“supernatural” etiology is involved. Skill in the latter methods presupposes the mastery of the
recitation of texts of varying length and complexity.

The bombo is independent of any organization and has no function to fulfill in communal
rituals. His clients are individuals whom he treats at their homes. The bombo-client relationship
tends to be hereditary, and a son may be served by the son or the disciple of that bombo who
served his father’s family already. Yet the client is free to seek the help of any other bombo
whom he expects to be better qualified for the treatment of a particular trouble. Ideally, no
bombo should refuse treatment to any patient or claim more than the customary honorarium.t

1 For a recent discussion of the etymology and present meaning of the terms bhon-po and dbon-po cf.
Ramble 1987: 224, 239 f.

2 Suffice it to refer to the contributions in Hitchcock and Jones 1976. Cf. also, e.g., Macdonald 1975:
113-128 (general), Sagant 1973, 1988 (Limbu), Fournier 1976 (Sunuwar), Miller 1979 (Central Nepal),
de Sales 1985, 1989, 1991 and Oppitz 1981 (Kham Magar), and Maskarinec 1990 (Jajarkot). — For a
critical appraisal of the literature on the Nepal Himalayas s. Maskarinec 1990: 315 ff.

3 jhakri < jhakro, “hair allowed to grow long and left uncombed’ (Tumer 1965: 231), with reference to
the "long hairlock’ of the jhakri, s. also pp. 69-71.

4 This ad hoc-definition owes much to Reinhard (1976: 16), Miller 1979 and Macdonald (1976). The
latter, writing on the jhakri of the Darjeeling area, also emphasizes his function as an “interpreter of
the world”. What de Sales (1991: 210) states with regard to the professional ethos of the Kham Magar
shaman, also applies to the Tamang bombo’s case: “Le chamane est le serviteur de sa vocation plus
que des hommes qu’il est appelé a guérir.” — On the problem of terminology (‘‘shaman”, etc.) s. also
Lewis 1986: 78 ff.

5 On Western Tamang nosology and experience of illness in general cf. Heller 1985. — The medical-
anthropological aspects of Eastern Tamang shamanism are discussed by Peters (1981) and Weisbecker
(1978).

6 The rate at that time (1971-1972) was six to nine Nepalese rupies for a full-scale séance. (For the
sum of Rs. 9, one could purchase a full grown hen, or two and a half kg of goat meat, or engage
an agricultural labourer for one and a half day). Well-to-do clients may pay more, but they are not
expected to do so. As a rule, no honorarium is claimed for consultation and interventions of short
duration (treatment of wounds, exorcism by a mantra, etc). What makes the ritual a rather costly



THE BOMBO: HIS ROLE AND INSTITUTION 19

The major rituals of the bombo, all performed as nightlong séances, include the following: (a)
neppa kyomba, intervention in the case of an acute illness of “supernatural” causation; (b) dfm
kyomba (lit. ’to repair the house’), the consecration of a new house, or the renewal of such a
consecration in case of some chronic disease or ill-luck; (c) cen syarba, periodic ritual to placate
a cen fairy troubling a woman (s. pp. 53-54); (d) kdla cyolba, placing an infant under the special
protection of a mother goddess; and (e) periodic worship of the bombo’s own tutelaries.

Lama, lambu and bombo

Since the relationship between the three major ritual specialists in Western Tamang society has
been subject of a detailed and highly stimulating analysis by Holmberg (1989, s. also Holmberg
1980), a few comments may suffice here. The lama (lama) is the priest of the Old Sect of
Tibetan Buddhism which is the “official confession” of the Tamang, while the ldmbu may be
roughly classified as a non-ecstatic specialist whose main tasks are to exorcize a particular
group of spirits and - in some places also — to worship the divinities of the village territory.” As
Holmberg (1989: 222 f.) points out,

“The field is not closed into a coherent and tensionless order. What emerges through an overview
of Tamang symbology is not consistent order but the juxtaposition of contrary orders. The ritual
triad [...] takes shape in several different ways. Lamas oppose themselves to both lambus and
bombos as the ones who have unique access to final truth and authority; they often say lambus and
bombos ‘lie’. In another context, lamas and bombos ally themselves in opposition to the lambu,
who by his own hands kills [the sacrificial animal].® In yet another configuration, [...] the lama and
the lambu conjoin in the determination of social and cosmic order. A final, totalizing picture of
Tamang religion never takes form [but still] Tamang exegesis, like anthropological exegesis, also
demands narrative closure, and [...] Tamang revert to glosses. They bring an-overarching closure
to their ritual polarities by according the lamaic an encompassing position.”

This encompassing position emerges clearly from the myth® of Urgyen Pe:ma’s alias
Padmasarnbhava’s victory over the First Bombo, Dunsur Bon: Dunsur is the First, but at the
same time also the *False”, Shaman because he arrogates the lama’s privilege of performing
death rituals and, still worse, because he also kills (instead of healing) the living. He is not
simply defeated, but extinguished and tumed into an evil being. The founder of the present day
shamanism is Urgyen Pe:ma who establishes or re-establishes the division of labour between
lama and bombo (the ldmbu is not mentioned in any version of the myth recorded by me). It is
Urgyen Pe:ma’s ally, the “good” or “normal” shaman Naru, who continues the bombo’s tradition.
The story presents shamanism as a tradition with a “broken” line of transmittance, a tradition
that required reform or restoration by the lama. Inasmuch as Urgyen Pe:ma is not only The
Lama, but also The Creator of the world of humans and the “Establisher” of rites and customs
(cf. section 20.), the reform also means integration into Creation. And yet, this integration must

affair for the client, are his own expenses, especially when a he-goat or, seldom, a he-buffalo must
be bought for sacrifice. Thus. for two full-scale séances during the period from September 1970 to
September 1971, Phurba spent a total of 14 Nepalese rupies for the honorarium and nearly about 10
percent of the cereals harvested and purchased for consumption by his household within the same
period: a total of about 130-140 kg of paddy, millet and maize was needed for beer and brandy, for
the dough-figures (tormo) on the altar, for meals for the bombo and the lay-helpers, and for four
chickens.

7 The spirits exorcized by the lambu are Wonden-Wonsya, cf. pp. 190 ff. On the limbu’s association with
the cult of the divinities of the village area s. Hofer 1981: 26 ff. On these divinities (syibda-né.da) cf.
pp. 124-125 below.

8 A lama is not supposed to kill at all, and he must even refrain from ploughing lest he does harm to
worms and insects. A bombo is not supposed to kill the sacrificial animal in his own rituals, but is
free to slaughter animals for meat.

9 Cf. Appendix II and sections 110.-111. of our text.
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be confirmed precisely by reference to the original transgression and its redress: virtually, no
ritual act can be effective without the officiating bombo reciting, or at least referring to, the
myth. Thus, Dunsur’s failure is likely to be apprehended as a kind of “original failure” inherent
in the bombo’s institution.

I presume that the Tibetan term bon-po was once, in a sense, imposed on the Tamang shaman
by the lamas in order to associate him with “pagan” or “heretic”. Yet, as to the present situation,
the bombo may be said to represent an “accommodated” heterodoxy, rather than to bear the
stigma of heresy. The usual way in which informants seek to determine the status quo is to
circumscribe a kind of hierarchic complementarity in the “division of labour” between the lama
and the bombo. Thus, they point out that the bombo “is concerned with life only”, that is,
with health, rather than with what comes after death: salvation. They stress that performing the
mortuary rituals, even for a deceased bombo, constitutes the exclusive domain of the lama; or
that when the patient dies amidst the curing ritual, the bombo is to interrupt his performance
and leave the place immediately; or yet again that when a bombo dies his long hairlock and —
in case he has no son or disciple — also his drum must be handed over to the lama as a gesture
of respect. The latent reproach of heterodoxy can be voiced by laymen and lama informants
in referring to the eclecticism of the bombo who, possessing “no book”, “has stolen from both
the lama and the Brahmin”. His “bricolage” with elements torn out of their sanction-controlled
original context and re-assembled in what is likely to appear, here and there, as mere artifice,! is
also adduced as an additional evidence for the bombo’s rather bizarre and potentially dangerous
individualism. His pastiche is in turn also interpreted as the effort of a parvenu to legitimate his
office after “having successively superseded the lama” as a healer in the recent past.

Let us add that such ideological reserves contrast with the de-facto situation. Most households
are regularly served by the bombo, and even lamas can consult the bombo or occasionally
cooperate with him.!! In the fieldwork area at least, the bombo’s “popularity” has obviously
been furthered precisely by the weakness of lamaism which has so far not been invigorated by
any reformist impetus and lacks the economic basis to cultivate a degree of learning that could
provide the lamas with more interpretative authority as an ethnic élite. The average Tamang has
indeed little alternative to the bombo as a healer; and he prefers the latter to the lama in many
situations in which consideration of individual factors in the family background or some rather
unusual or even “experimental” methods are hoped to lead to a solution. This is so because the
open and private character of his institution enables the bombo to react to cultural change by
updating and “actualizing” the frame of reference of his own interpretations in such a way that
what tends to assert itself “monologically” as an ethnic or local or even confessional context
of tradition becomes interconnected with wider cultural contexts predominant at the regional or
national level. His tradition is not the result of a dialogue with other traditions, but this dialogue
itself. It is he — not the lama nor the ldmbu — who takes along his Tamang clients to Hindu
places of pilgrimage, who establishes “correspondences” between the “Tamang” mamo and the

10 As interviews and long-term observation of the bombo-client relationship show, different people may
take different stances towards the bombo: sneering, skepticism, uninquiring tolerance or trust; educated
males and ex-soldiers are openly critical, while the “believers” abound among women. The women’s
reliance is chiefly conditioned by the bombo being the specialist per se for problems with fertility
and for the protection of children. — Conspicuously, 1 never heard adults imitating the lamas “just for
fun™ (even though individual lamas may exhibit scandalous behaviour when officiating in a drunken
state), but quite often witnessed them parodying the bombo’s characteristic demeanour, his whistles,
his shrieky voice and nasal intonation while chanting.

Il On one occasion, the nocturnal séance for the consecration of a new house was opened by the lama
reciting a short text and giving the bombo a hand-written charm to be used by the latter in a particular
exorcism. The lama intervened only because the client wished him to do so.



THE BOMBO: HIS ROLE AND INSTITUTION 21

“Newar” mother goddess, and who extends the route of his ritual journey to the places where
until recently young Tamang were recruited to the British and Indian armies!2...

Exorcizing a specifically “Tamang” group of spirits, and — in some places also — worshipping
the divinities of the village territory,'* the l&mbu may be said to represent the most “ethnic” and
“local” ritual specialist. There is a general tendency to see in him a kind of priest “of minor
orders”, who has for some reasons been debarred from becoming a bombo (cf. below). Bombo
informants in particular stress that the lmbu is not qualified for more than a “mere muttering
of mantras”; that he acts without the guidance of divine inspiration, has a limited repertory of
texts, and no ritual paraphernalia of his own. Asked to specify what distinguishes the limbu
from the bombo, Léksare Bombo mentioned as the foremost criterion the following: “Both the
ldmbu and the bombo have an ayo, but only the bombo has a phamo™.

Tutelaries and ancestors

For want of a better term, one may render dyo'# by ’charisma’. It is a “quality” which a
man inherits from his agnatic or, less often, uterine ancestors, such as from his father, or from
his mother’s father, respectively. The individual charisma of a bombo ultimately emanates from
one of the Four Primordial Bombos (bon syi:) each of whom is associated with an “altar”
(brange) in one of the four comers of the universe. From there it transmitted itself to the
mythical successors of the primordial bombos and finally to the human ancestors. The line of
ayo-inheritance is reduced to a line of succession of bombos and conceived of as a spiritual
descent line with the mythical, deified bombos at its apex and including all human ancestors
in whom the charisma manifested itself actively, i.e., all ancestors who were initiated bombos.
The divine founders at the apex of such descent lines are the tutelaries, phamo!3, of the human
bombos; while all initiated bombos among the human ancestors of an individual bombo are
invoked as helpers of their descendant whenever he is officiating. Such bombo-ancestors are
referred to as gyuppa méme, approx. ’linecage forefathers’.

12 One may add as an anecdotic detail that Léksare Bombo readily accepted and used the stethoscope
my colleague, the physician Gerhard Heller, gave him so that he could diagnose pneumonia and
tuberculosis of the lungs, which are not part of traditional Tamang nosology.

13 In the fieldwork area, there is a partial congruence of the oftices of the limbu and the village headman
(who is always a descendant of the first settlers. and whose political function is now defunct). In
some places, the divinities of the village territory (or village soil) are worshipped by the limbu
on behalf of the village headman (N. mukhiva), in some other places by the headman himself, and
in one place by the headman who is also a limbu and a bombo. at the same time. — Informants
cited a formula that “summarizes™ the trinity of the ritual specialists, namely "chyegu, lungu, tulgu”
for 'lama’. "bombo’ and 'village headman’/ ldmbu’, respectively. The literal meaning of the terms
was approximately rendered by ’religion (N. dharma)’. 'mantra’, and ‘saint’, respectively. (T!le
terminology has obviously been adopted from the Buddhist doctrine of the Three Bodies, that is,
chyegu < Tib. chos-sku, 'religion-body": lungu < Tib. lons-sku. "enjoyment-body’; and fulgu < Tib.
sprul-sku, "emanation-body’).

14 Informants rendered the approximate literal meaning by 'will-power’ or "life-energy"; hence ayo ? <
Skt. dvuh > Zanzun a-vu = Tib. che, ‘life’, “life-time’ (Haarh 1968: 13, 43).

15 phamo seems to be etymologically related to Tib. pha-ma, "parents’, or to Tib. pha, father’. also “the
founder of a lineage” (Aris 1975: 59).
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1 AA B A CA DA The Four Primordial
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2 A A A A A A successors (phamo)
I | human
A A bombos
: : among
| | ancestors
3 A A A A A (gyippa meme)
Ja A = 0 A parents
{ A Ego (son/nephew)

The “four altars” constitute the very locus and origin of what is called gyi#lam, namely the
ritual methods and text repertories that are — ideally at least — specific to each spiritual lineage.
These altars are represented as being the “noumenal” equivalents, rather than just prototypes,
of the altars as used by the bombos in our time, The latter “just” symbolize what the former
are. On the one hand, all those beings which the bombo, here and now, gathers and deals with
in his altar, were once gathered and dealt with in the primordial altar; on the other hand, the
bombo cannot deal with these beings without “making” his altar temporarily identical with the
primordial one (s. also pp. 30-31, 58-64).

All this is a model. In practice, there is some confusion about the identity of the Four
Primordial Bombos and their mythical successors.!® Also, while these divine founders are
apostrophized as the tutelaries of the individual lineages that issued from them, a human bombo
can have virtually anyone of them as his personal tutelary,!” regardless of his membership in
such and such a spiritual lineage (cf. below). Furthermore, the distinction between phamo and
gytippa méme tends to be blurred in that phamo also serves as an honorary term of address for
the lineage forefathers and divinities other than one’s own phamo (s. 8.89 note, p. 88). Again,
some bombos have either more than one phamo or a special tutelary'® who does not fit into
the category of the mythical founders; and, finally, no bombo informant appears to be able to

trace his descent with precision and identify any of his bombo forefathers beyond the fourth
ascending generation.'?

16 The names of the four primordial bombos vary, or the informants give more than four names. For
example, according to Chyamba Bombo, Naru Bon (cf. pp. 335 ff.) is both the guru of the four and
one of them; thus: Naru Bon, Jyansonam Bon, Nup Baldin Bon and Dol Bon. After some hesitation,
Chyamba added Syelgar Bon as a further name. Another list has Jyansonam Bon, Nup B4idin Bon,
Loyurun Bon, Syaryurun Bon and Naru Bon, wherein the first four names seem to be associated with
the four comers (north, west, south, east, respectively). Cf. also the names in our text in 8.93.

17 Translated literally, gyiippa phamo means ’lineage tutelary’. Informants said, however, that in the
context in question, the expression referred to ’all personal tutelaries of all bombo-forefathers of the
officiating bombo’ (cf. 78.636 note).

18 Thus, Chyamba Bombo has had Naru Bon as his “first” phamo revealed with the help of his gury;
later he “inherited” from his uterine kin (over his matemal grandfather) Nup Baldin Bon as a “‘second”
phamo; finally the spirit of a mad lama revealed itself in a vision as his “third” phano. (The mad
lama is possibly an incamation of Lemba Gara Diiba, cf. pp. 109-110, 19.176 note).

19 The name tends to survive when the ancestor has been renowned for some spectacular events in his
life-history: a miracle, premature death, horrible illness or tragic accident, deviant behaviour, etc.
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The spiritual descent line is referred to as cawa or kawa?® or gyiippa, and the etymological
meaning of these terms is "root’, "pillar’ and 'line of succession/descent group’, respectively.
The syllable gyu- in Tamang gyiippa and gyiilam is related to the Tibetan word brgyud which is
also used in the sense of ’spiritual lineage’, 'line of succession of gurus’, 'line of transmission’.
Thus in Tibetan Buddhism, the power (dbait) to be conferred on a disciple in the initiation
ceremony so that he can read certain texts and practise meditation, is obtained by the guru
from his line of transmission (bla-brgyud) which issues from a divinity.2! Similarly, among the
Vaishnavite ascetics, the lines of transmission in which the unique initiatory mantra is passed
on by the guru to the disciple form “segmentary spiritual lineages” in that the followers affiliate
themselves by pupillary succession to the founder of the sect — and ultimately to the sects’s
tutelary divinity who once divulged the mantra.?? In contrast to these high-cultural examples in
which such “segmentary spiritual lineages” perpetuate themselves by initiation rather than by
sexual reproduction, the Tamang concept of gyippa rests on real kinship: its backbone is not
the succession of gurus as transmitters of a doctrine or an initiatory mantra, but the succession
of ancestors as transmitters of the charismatic dyo. In short, due to the charisma inherent in his
own patriline or in the patriline of his mother, every male descendant of a bombo is a potential
bombo, or at least a potential lambu, and is obliged to try his best to become a bombo when he
happens to “get sick with dyo” (dyo neppa). There is only one, statistically rather exceptional,
type of bombo who is independent of the constraints of descent: the one with a “self-produced”
charisma, ayo raasyin?? - in contrast to dyo gyippa, “having an inherited charisma”.

Becoming a bombo

The “shamanic illness” as a sign of divine calling is also circumscribed by “getting sick
with a phamo” (phamo neppa). As already mentioned, this does not imply that the candidate
automatically inherits the tutelary of his father?* or father’s father or yet again of one of the last
bombos among his forefathers, nor that he automatically inherits the tutelary of his guru. Rather,
the candidate must find his own personal tutelary who can be virtually anyone within the category
of the mythical founders grouped under (1) and (2) in our figure above. This “freedom” may also
be interpreted as an expression or even guarantee of the bombo's individuality counterbalancing
the “facticity” in the automatism with which he inherits the dyo from his ancestors...

Before opening the inquiry, the guru has to ascertain that the illness is a shamanic one.
Biographical accounts show that sometimes a person has been mistaken for, and treated as, a
“normal” patient for years — until he proves to be a candidate?> “called by the gods” in that
he suddenly starts shivering or trembling all over his body. Searching for the tutelary (phamo

20 cawa < Tib. rca-ba, 'root’, as in Tib. rca-ba’i bla-ma, the 'root-lama’ = a teacher of esoteric wisdom
and extraordinary powers; kawa < Tib. ka-ba, 'pillar’, also with metaphoric and symbolic connotations
(cf. Stein 1962: 170 f., and Tucci 1970: 209-210).

21 Stein 1962: 146-148. Cf. also Kvaerne 1973a: 19-22 ff., Aris 1980: 149 f. — Tib. brgvud. 'lineage’,
‘race’, "descendants’; and rgyud-pal brgyud-pa, “the one who transmits knowledge (spiritual teacher)’
(Jaschke 1949: 112, 124).

22 Burghart 1983: 649-650; also Burghart 1978: 125 f.

23 ransyin < Tib. ran-byun. self-created’. (Tib. ran-biin-gyis, 'by itsell’, appears less probable as an
etymon).

24 lt);s even considered dangerous for a father and son to share the same tutelary. The father of Léksare
Bombo had to stop officiating forever soon after it was revealed that his son and pupil had the same
phamo as he himself.

25 There is no terminological distinction between ’candidate’ and 'adept’. When a person regularly
consults and assists a bombo. he is referred to as celo or fisva, Nepali terms meaning ’pupil’. Once
his tutelary has been determined. the adept refers to himself. in the ritual language. as kawai Ienc:h_va,
approximately ‘the young descendant of the spiritual lineage’ (from lenchya, 'child’, "youngster’).
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salba) is a divinatory procedure: the guru recites the names of potential tutelaries, above all
those of the Four Primordial Bons, repeatedly and expects the candidate to tremble on hearing
the name of the one who will be his personal tutelary. The latter can also reveal himself to
the candidate and/or the guru in a vision or a dream. In either case, the result is to be verified
by test-recitations, on the one hand, and inquiries that deepen the anamnesis in exploring the
shamanic pedigree of the candidate and in interpreting his calling experience, on the other. The
formal initiation culminates in two acts. First, the guru must ensure that the divine being which
has caused the shamanic illness ceases to act as a harmful agent (noccyen) and assumes the role
of a personal tutelary (phamo). This is done by recovering the adept’s soul from the tutelary
and by promising the latter a regular worship. The ordination proper consists in “applying the
tutelary” (phamo kalba) - a metaphor for the ritual in which the guru touches the novice’s
forehead and shoulders with a jug (bumba) containing holy water and pours over his head rice
grains imbibed with life-power (che:, cf. pp. 246 ff.). Not only does the guru bestow a tutelary
on the adept, he is also to equip him. The drum and other ritual paraphernalia, such as the
rosaries or the long ceremonial robe, etc., are — symbolically at least — provided by the guru on
condition that the adept bears the prime costs.?®

Resistance to divine calling is likely to entail divine punishment in the form of catastrophes
and chronic illnesses; so in case the quest for the tutelary fails to produce any reliable result,
the candidate is expected to specialize in the work of a lambu at least.

Most bombos I knew were trained and initiated by their fathers or a close agnate, such as
father’s real or classificatory brother. In case there is no bombo among his agnates, or in case
some revelatory experience or personal attachment directs him to do so, the candidate can choose
a guru among other bombos. In any case, if the candidate turns out to have the same tutelary
as his guru, the latter is not allowed to perform the initiation; for this task a second guru must
be employed. Furthermore, few bombos, especially among the “self-produced” ones, claim to
have been taught and initiated “by themselves” in receiving instructions from their tutelaries and
other divine gurus directly.

Once established, the guru-adept relationship tends to be hereditary... until it is interrupted
temporarily or forever (a) by a vacancy in the succession of bombos among the guru’s or the

pupil’s linear descendants, or (b) by a candidate preferring, for personal reasons, another guru.
To give an example:

clan ! clan 2

A.ls C? E a
l

B a Da F a

A was the guru of his son, B, and of C and E (belonging to the same local segment of clan 2, C and E are
classificatory brothers). E was for many years an adept-assistant of A and refers now both to A and A’s son
B as his “guru fathers”. Following the death of A, it was C (initiated by that time) with whose help E could

26 Some prices noted in 1974 were as follows: Rs. 70 for a drum, Rs. 50 for a wooden ritual dagger, Rs.
250-380 for a chain with bells and two rosaries. In the same year, the total expenses for the initiation,
including the he-goat (Rs. 70-80) for a feast to be given to relatives and village notables, were said to
amount to about 500 Nepalese rupies, that is, round about twice the average annual cash income of a
household in the village where 1 worked at that time. — Since most bombos refrain (for professional
reasons, as it seems) from enrolling in the Indian army or from seeking salaried jobs in development
projects and urban centres, the bulk of their cash income comes from the clients. The rather precarious
economic conditions in which some bombos live are often explained as a result of their carelessness
and lack of time. Some others have reportedly benefited from the generosity of grateful clients and

were able to acquire some land cheaply or even as a donation. No bombo in the fieldwork area had
the reputation of being wealthy, however.
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finally find his tutelary, but it was B who performed E’s initiation. C also died in the meantime, and his
ritual paraphernalia are now kept and used by B “in order to maintain the relationship with C's tutelary”.
The paraphemalia are to be handed over to his son, D, should the latter show any sign of calling: in this
case, D would ask B to become his guru father. D is over forty, father of three sons, literate, commitied to

farming and family, and seems to be little concemed with his father's legacy as a bombo. F, by contrast,
regularly assists his father.

The guru-adept relationship lacks an elaborate etiquette; on the whole, it is one of solidarity
and mutual assistance among those “who could not help becoming bombos”, rather than one of
unilateral veneration implying the unconditional compliance with a holder of divine wisdom. It
should be stressed that the solidarity does not extend beyond this relationship, as is also shown
by the absence of any “confratemnity” or other type of association organizing the bombos as
members of a corporate group.?’ A fellow-bombo is always a potential rival. This comes to the
fore in conversations which almost inevitably turn to relating some episode to insinuate that the
achievement of a certain colleague is not much to boast of, and in accounts of a “magical fight”
between bombos, which end by cutting off the long hairlock of the adversary or making his
drum burst.

27 The contrary is true of the Kham Magar shamans who “sont membres d’une associati_on 2 l'iméri.e’Uf
de laquelle les relations sont précisément inslilutionnaliségs. _[...] pour le temps du rituel. la société
des chamanes, englobée par la communauté des gens ordinaires. offre en miroir aux villageois une
image exemplaire” (de Sales 1991: 82 ff.: cf. also de Sales 1989: 108-111 ff.).
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2. Some ritual techniques of the bombo: a glossary

“Fixing”

What the bombo is and does is claimed to derive its raison d’étre from acts of mythical
“proto-institutionalization™! called

damla ta:ba. The expression is etymologically related to Tib. dam-la 'dogs-pa, ’to bind by
an oath’, often used with reference to the act by which Padmasarhbhava obliged the subdued
demons of the pre-Buddhist pantheon to become guardians of the Faith and the country of Tibet.
In Tamang ritual texts, damla ta:ba occurs with the meaning ’to fix by magic’, i.e., to establish
something or somebody in a function, role or position by means of the coercive power of an
utterance, such as a mantra or another kind of self-fulfilling asseveration. Its coercive nature
derives from the superhuman authority of the one who first emitted it. Thus, in the creation myth
Urgyen Pe:ma “magically fixes the sun as sun,... the gods as gods,... the humans as humans”,
etc.; elsewhere he emerges as the one who established such and such a ritual.? Every ritual
of the bombo is claimed to be made possible and efficacious by being referred — explicitly or
implicitly — to the original institutionalization.?

Ecstasy

Virtually, anybody can have some kind of paranormal experience. What distinguishes the
bombo from other specialists and the laymen is the charismatic professional skill with which he
generates, exploits and controls such an experience. The ecstatic character of his ritual techniques
may be said to manifest itself in two main procedures: in a specific kind of divination in which
he relies on an “inner perception” of the numinous, and a specific kind of “promiscuity” as
shown by the voluntary assimilation of his own identity to the identity of others.

salba, ’to search’ (in one’s pocket, inside a sack), 'to clarify’, ’to find out’ (a cause, etc.), is
the verb employed in the enumerations of — virtually all — possible causes of a trouble and/or
possible means of its remedy. The enumeration can be recited aloud or uttered mentally while
pondering with the help of the bombo’s “wisdom” (thudam); it can also be produced passively in
that a certain choice of causes and/or remedies “appears” in the bombo’s vision (misal, gdnsal).
The result of these essentially divinatory procedures is

pheba, 'to find’ (a solution, a path), ’to arrive at’ (a place, a decision), ’to gain access to’, ’'to
get at’ (something hidden or encumbered). The verb? is used with reference to 'the finding of
what is relevant’ (as a cause, as a remedy) and 'the getting into close contact with a superhuman
being’ in its “abode”. The pertinence of pheba is indicated by

sinsin-kholkhol, a quivering which the bombo feels “inside his body, something like the
sensation you have when urinating”, as SR explained. This numinous signal can also manifest
itself in a trembling or violent shaking,

chyékpa, all over the body.> When the bombo sits cross-legged, with his torso bounding?,
his head nodding, his shoulders “fluttering”, his knees spread apart and “flapped” against the

In the sense of German Urstiftung.
S. pp. 110 ff. and pp. 257 ff., respectively.
Cf. 17.152 note and 48.376 note.

MT pheba < Tib. "byed-pa (phye, etc.), 'to open/separate/choose/select/classify” (Jischke 1949: 398).
chyékpa for “religious”, especially shamanic, trembling, in contrast to darba which denotes *‘profane”
trembling with fear or shivering with cold.

Let us note in passing that in Tibet jumping (rebounding) up to two meters high with one’s legs in a
position which closely resembles the Tamang bombo’s sitting cross-legged, is part of the meditative
exercises of Old Sect novices (Dargyay 1978: 107).

[, N N
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ground - the shaking is reminiscent of the motion of a horse-rider. A quivering or shaking, often
accompanied by a paroxysm of yawning, indicates that the bombo has been 'seized by the god’,
lajye cunba, from

cunba, 'to grasp’, ’to seize’. Such a seizure entails different degrees of intensity in the
bombo’s bodily contact with the superhuman, although no informant proved capable of providing
a clear-cut classification. The most intense degrees are circumscribed by

gori yuba which may be translated by to descend on to one’s back’ or 'to descend into one's
body’, the word go meaning both 'back’ and body’. Two types of such ecstatic contacts are
worth mentioning: (a) when mounted by a superhuman agent, such as a tutelary divinity for
example, the bombo’s body becomes in a sense “‘enhanced” and transfused with divine power;
and (b) by assuming the negative aspect of an evil or ambivalent superhuman agent, such as a
spirit or a mother goddess for example, the bombo is capable of neutralizing and/or utilizing the
fierce “criminal energy” inherent in the evilness in his fight against the same or some other evil
or ambivalent being.

This state of having a superhuman agent on one’s back or in one’s body only roughly
corresponds to our notion of possession. In fact, the Tamang bombo seldom undergoes a full
medial possession in which his identity would be wholly “supplanted” by the possessing agent,
as is the case with the oracle where he claims to be a mere mouthpiece of the divinity (cf.
pp. 221 ff.). The more frequent — and, as it seems, typical — state of ecstasy is attained by
partially assuming the identity of the superhuman agent, a procedure which may be termed
“ad-identification”. This state implies an intense interaction which results in an interpenetration,
rather than a fusion, of identities. Informants likened this relationship between the bombo and
the superhuman to that between husband and wife. Indeed, the formula with which a divinity
or spirit is summoned to “unite mouth, unite body with me, the bombo”, namely

kha nolba, li: nolba, is also used in common parlance to refer to the very implications of
marital ties: intimate contact with one another’s body and exposure to one another’s bodily
impurities.” The chiefly interactive character of ecstasy is best illustrated by another formula
with which the bombo urges the divinity to cooperate, namely

gydbna li:jye khurii, nonna chya:jye tenfi!, lit. ’let us go and carry (you) at the back on
the back, let us go and toss (you) at the front with the hands!’

OT /i: means (just as does MT go) both *back’ and 'body’; OT khurba means ’to carry forth’,
"to take along’; and MT tenba is 'to toss in the air’, as one does affectionately with a little child.
I presume that originally this expression depicted riding in a pickaback manner and referred to
a state of possession. That is, the human medium carries the god possessing him and holds the
latter’s legs, resting on his hips, with his hands. The “tossing” with the hands “at the front” is
produced automatically when the “carrier” moves fast with his “rider”. The same type of carrying
a possessing god on one’s hips or shoulders is mimed in a ritual observed by Gaborieau among
Hindus in Western Nepal.® Tamang informants gave different interpretations. Thus, for SB, the
image implied both, namely “carrying the god on one’s back™ and, at the same time, “tossing
up and catching the god when it falls”, while for Chyamba Bombo, the “tossing™ alluded to
the beating of the drum. In either case, the human partner is an active “mover” and “tosser”,
rather than a passive “‘carrier” dominated by the one he carries. The imagery may also apply to
the bombo’s “riding” movement while shaking (s. above), and stress that both the divine rider
and the human mount are involved in the activity of riding, as if inseparable from one another.

7 kha nolba, lit. to join/mix mouth’, can mean both: 'to speak with one voice’, 'to be unanimous’,
or 'to partake of one another’s left-overs of food'. In the wedding ceremonies, the act of making
husband and wife eat from one single plate for the first time is called jura nolba (N. jutho misdunu);
this implies the consumption of what has been polluted (jura) by the partner’s saliva.

8 Gaborieau 1969: 38-39; 1976: 230. — MT gori vitba is usually translated by N. dngma carhnu which
means literally 'to mount the body’ or 'to climb on to the back’ and may be seen as implying that
the possessing agent sits astride on the back of the medium.
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The “multivocality” of “tossing™ — associable with different actions and different agents, such
as the playful treatment of the divinity (tossed up like a baby) by the bombo; the beating of the
drum by the bombo; or the rider’s hands holding the bridle; etc. — even shows mount and rider
coalesced to the extent of becoming nearly interchangeable. I would even go a step further and
interpret “‘carrying on the back, tossing at the front” not simply as a poetic periphrasis for the
shaking as riding, but also as a clue to its effect on consciousness and to shamanic theophany
in general:

“For what else is the divinity but a certain trembling, a certain vertiginous intoxication?”
Gell’s (1980: 238) question concerns a dissociative experience of the self through what he calls
“vertiginous play”. This play, as manifest in the swinging/swaying/shaking/riding movements
characteristic of ecstatic behaviour among the Muria Gond, is a “technique for the manipulation
of consciousness and sensory-motor integration”, resulting in the construction of a new self by
attuning oneself to the rhythmicities which seem to originate in something other than an act of
one’s own will. The “body itself, in its semi-autonomous role as vibrating, shuddering entity
that has been separated out, and divorced from, its normal place in consciousness [...] becomes
a vehicle, a horse, and the rediscovery, across the trance-gap between intention and experience
{between rider and horse) of its immanent rhythms, its inertial properties, its manipulability —
the very discoveries we make when learning to ride a horse or a bicycle — is the vertiginous
triumphs of the trance state and the origins of its religious signification” (Gell 1980: 234, 245,
237, respectively).

Precisely by its multipropositionality, the bombo’s “carrying on the back, tossing at the front”
proves to be an admirably imaginative key-topos.” Inscribed in it we find an explanation of
shaking as a kind of archi-ecstatic technique, on the one hand, and of the specifically Tamang
conceptualization of what this technique effects, on the other: the feed-back of vertiginous play
which results in an “extension” of the shaking-oneself (“tossing”) into a being-ridden (“‘carrying”)
in such a way that the shaker comes to experience himself as being part of both the mount and
the rider, the human and the divine.

The interpenetration of the two egos into which the shaker’s identity has split up also appears
to be conveyed by the hortative in the above-mentioned

’let us go and carry (you),... let us go and toss (you)...’

After all, the phrase is sylleptic, since it suggests'® that the bombo invites not only himself,
but also the divinity to go, carry and toss. This sylleptic use of the hortative — frequently
resorted to in other phrases, too — is one of the linguistic manifestations of what one may call
the “conceptual zeugma™.!! The device of this “conceptual zeugma” is at work in several other
parts of the recitation where the overlapping, merging or multiplying of subjects enhances the
multipropositionality of the text. Take as an example the contextual treatment of the term mdi in
the invocation of the mother goddesses (sections 1.-7.): that the term mdi “functions™ at times

9 As Nuckolls (1991: 58) points out, the current sociological and psychological interpretations tend to
oversee that “possession is, after all, a phenomenon which usually expresses itself in language and
which people interpret through explanation”. It should be stressed, however, that in the present study.
I propose to examine expressions relating to ecstasy as literary “facts”, as elements of a traditional
imagery that “describes” and “transports” cultural representations of such states or experiences, rather
than as spontaneous utterances reflecting the psychic state of the one who actually uses them in
recitation. On the problem of interpretation cf. also pp. 276-278.

10 On the problem of interpretation cf. also p. 278%.

t1 One particularly illustrative example of this “conceptual zeugma” stems from another shamanic text
where we have ekkai sath khelaii na bir! = 'let us make play together O bir!". Here the use of
the hortative kheldd in addressing both the bir (goblin) and the bombo himself reveals a zeugmatic
relationship inasmuch as, according to extra-textual evidence, it is the bombo who should make the
bir "play”, i.e., to compel the goblin to obey his will — and not the bombo plus the goblin make a third

agent ‘_‘play”. There is a cooperation between two agents (subjects) one of whom is simultaneously
the object of the action.
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as standing for The Mai (the sum total of all mdis), at times for just one of the several mdis;
that She is (are) at the same time the cause of the whole trouble, the adversary and the helper of
the bombo; that She is treated now as separate from, now as part of the identity of the bombo ~
appears to express the very idea of “ad-identification™ as the key-device of a specific ecstatic
strategy pursued by the bombo, the “keeper of metamorphoses™'2,

nrargyal, lit. "arrogance’, is that excessive, fierce energy!® which is simultaneously supplied
externally by the tutelaries and/or by some fierce divinities to whom the bombo assimilates his
identity, and generated internally above all by drumming,

na rappa, lit. ’to beat the drum’, especially by beating the drum on its so-called “violent side"
(s. pp. 68, 260), on the one hand, and by

syaba, ’to dance’, on the other. In certain ritual acts,'* the dance is a kind of “close combat™.!
Transfused with adrgyal and “‘mounted” by a fierce divinity, the dancer “stamps into the ground”
{nemba) the adversary whom he has stabbed with the handle of the drum and immobilized by
the sound of the latter. In some instances, the adversary is identical with the one who has
“mounted” the dancer — to the effect that the dance becomes a “playing together”!® with the
adversary to be finally subdued. If dance and drumming have a controlling effect, this is due to
their being controlled and ordered movements of the body. However, the bombo may sometimes
be overpowered by his own Adrgyal and

myoba, lit. *go mad’. He exhibits a ruthless, heroic fury which is claimed to make him
unfeeling to pain or fatigue and even indifferent to taboos and other rules of what is considered
normal, morally good human behaviour.!’

Ritual journey

rirap denotes a periegetic enumeration of place names. Any ritual text, shamanic and
non-shamanic, can include such a journey which follows a more or less fixed itinerary, setting out
from the site of the ritual and ending at that place which is believed to be the “abode” and/or
“place of origin” of the superhuman addressee of the ritual. There is a difference, however,
regarding the “distance” implied in one’s dealing with the superhuman. As Sattalsyin Lambu
commented, “the rirap is like a pilgrimage, one pays a visit (N. darsan) to the divinity; [but]
once I, the 1ambu, have reached the destination my work is over, whereas the bombo’s is just
to start”. What his remark alludes to is the bombo's essentially ecstatic interaction presupposing
a bodily contact, and even including a kind of unio mystica, with the superhuman. Chyamba
Bombo drove the point home in saying: “If the bombo is unable to ‘get at’ (pheba) the abode
of the divinity he cannot be ’seized’ (cunba) at all.”

As a rule, the enumeration starts from the bombo’s altar erected in the client’s house (s.
pp. 59 f.) and moves, then, to the divinities “residing” in various parts of the house, the clan god
of the head of the household,... the divinities of the village territory.... to continue in regions
beyond the client’s village.!®* Whether uninhabited (meadows, springs, lakes, caves, peaks, etc.)

12 “Hiiter der Verwandlungen™, as Elias Canetti calls the poet.

13 Also referred to as foidub < Tib. dios-grub, "the supematural powers of a saint’ (Jischke 1949
474, cf. also 131), Skt. siddhi. — T. hargval < Tib. ia-rgval, lit. "pride’. In the Tantric Mahakala ntual,
the priest achieves a mystic union with the divinity by “realizing the pride (fa-rgval)” of the lauer
(Stabelein 1976: 367).

14 In some instances, the dance can also be performed to please the superhuman.

15 Cf. the dance of Dynsur Bon for “taming” the monster in the lake in 110.1068.

16 On “playing”cf. pp. 73, 277 f.

17 There exist numerous hearsay-accounts of the miraculous powers and odd or even scandalous
behaviour some bombos exhibit in such a state. '

18 There is no clear indication of the rirap being conceived of as a “shamanic flight” or as a journey in
the underworld.
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or inhabited, the places mentioned in the rirap are treated as sites loaded with a numinous power
which the traveller is to absorb. Usually, the bombo explains that he seeks support from the
divinities of all these places to act as his helpers. (The enumeration in the final part of the text,
in section 112., is an exception in that it serves the purpose of escorting the divinities back to
their respective places).

Sites of particular importance are: (a) Buddhist monuments, such as memorials (mdne) for
persons of rank and wealth; shrines (g§6mbo) of any size, ranging from simple village sanctuaries
to temples and monasteries (the latter all situated outside the Western Tamang settlement area);
(b) Hindu monuments, including local places of worship (N. thdn), stations on the route of
travellers, especially pilgrims, such as inns and hostels (N. pati, pauwa), and centres of divinely
sanctioned political power, such as the King’s Palace in Kathmandu. Equally loaded with
numinous energy are (c) peaks and lakes in the high mountain areas, regarded as the abodes of,
or even identical with, fierce divinities (ma:bon, dakpo); (d) furthermore springs and ponds, the
sites of which are associated with a local epiphanic manifestation of Mahadew or the Goddess.
The water of such lakes, springs or ponds is regarded as “holy water” (dupcyo) having a particular
purifying power.

The itineraries'® of all riraps in our text end “up in the North” in an area which includes,
roughly speaking, the massifs of the Ganes Himal and the Gosaikund Lekh, and parts of the
Tibetan plateau behind these mountains.?° This area is often referred to as be:yul,?! approximately
'mythic-mystic country’, or lai yul, the country of the gods’, or yet again ne:, ’the other world’.
Here lie a number of places connected with the origin of Tamang society and religion in general,
and Tamang shamanism in particular,? such as Uiseme Gémbo (Tib. < dBu'i bSam-yas, the
famous Old Sect monastery in Central Tibet), the mythic site of Tamang ethno-genesis, from
where the ancestors started migrating southwards; or the lake Cho Mamo, the site of the contest
that resulted in the present division of labour between the bombo and the lama (s. pp. 19 ff.). It
is also here in the country of the gods that the “four altars of the four primordial bombos” are
located (s. p. 21-22).

Evidently, the northward progression in the itinerary reverses the narrative chain of the myth;
the rirap is a return into the myth. This is in keeping with the principle, relentlessly underscored

19 Even ritual specialists know little about the location and hagiography of the further-away places. -
The itineraries must have drawn on different sources. Free-lance trade trips (bamboo-cutting at higher
elevations, salt-rice barter with Tibetans in the pre-World War II period), porterage, military service
might have contributed as much information material to the religious geography as did Tamang
Lamaism with its roots in Southern and Central Tibet. Another important source was, and still is,
pilgrimage to mountain lakes and focal springs regarded as particularly auspicious places for annual
fairs (N. jarra) or individual initiation ceremonies for a bombo novice. Gosaikund is one of the most
popular high-altitude places of pilgrimage (s. Macdonald 1975: 297-308 with useful references to the
Indian and Tibetan framework).

20 The enumeration of places in sections 99.-101., recited in Nepali, in which the mother goddesses are
escorted in a southeastern direction back to their shrines in the Kathmandu Valley, was not classified
as rirap by the informants.

21 be:yul < Tib. shas-yul, glossed by Aris (1980: 62-62) as a “concealed area in the high mountains

awaiting the war that will cause the faithful to flee there, a paradise which will be revealed only when

the right time comes”, or (with reference to the specifically Bhutanese concept) as a “spiritual Arcadia
where ideal geographical and human qualities together conspire to create perfect conditions for the
religious life”. As Macdonald (1989: 167) notes, many of the Tibetan enclaves in present-day political

Nepal are regarded as shas-yul. — The Tibetan theme of “opening the doors of shas-yul when the right

time comes” (Reinhard 1978: 17, 29) has been adapted to the Tamang bombo’s effort to have access

to the country of the gods: cf. ne: goma pheba (30.247-248) the original meaning of which is "to open
the gates of the other world’.

This is not the place to discuss the role of such itineraries “as an imagery mnemonic for the retention

of mythological beliefs and other culturally relevant materials in a nonliterate society” (Noll 1985:

450), or that intense “realization of the inner meaning” of one’s own culture, which the pilgrim is to
achieve (Tumer 1972: 221 f.).

22
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by the informants, that no ritual can be effective without being referred to, and anchored in,
the myth that founded it. Yet there is more. As can be inferred from both the text and the
informants’ comments, the journey also aims at identifying the altar as the very site of the holy
places, especially those “up in the North”. On the one hand, the bombo travels to *discem’
and ’get at’ the 'divine abodes’ in the mythic-mystic country; on the other hand, he makes his
altar identical with these 'divine abodes’. The word for ’divine abode’, namely ldgan, is also
used as a synonym for ‘altar’ (brahge), and the divinity whom the bombo wants 1o “encounter”
(iomdar) and influence is often expressly invited to come into the altar. Thus, one finds the
pilgrim’s itinerary — a movement from a familiar place to a far place, a *“centre out there”, and
back to the familiar place?* — compressed in the bombo’s rjrap into a double procedure through
which the “centre” is approached from within and from without at the same time.24

23 In Victor Tumner’s (1972: 213) formulation.

22 Cf. also the “chant(de voyage” of the Kham Magar shaman. As Ann'e. d? S_al?‘s .(1985.11 294 ff., 308
ff.) points out, the enumeration of places and names is a .“double. itinéraire™ in the sense that th.e.
movement in the geographical space is to particularize the journey in the mythical space: a brook is
both an element of the landscape and an element associated with the underworld, the sphere of the

dead, etc.
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II. THE TEXT AND ITS TRANSLATION

Texts and Tradition

Tamang Tradition consists of different strands that are hierarchically ranked, and the
informants’ claims asserting its unity soon turn out to be raised with implicit reference to
the apex of this hierarchy.

Unlike the muddum/mundhum of the Kiriti groups,! Western Tamang has no single term
for *The Tradition’ as a whole. The term pe:thim? denotes the ’customary rules of behaviour’
relating to clan exogamy, prestations, politeness and ritual, etc., while /u:3 might be translated
as ’tradition-sanctioned idiom’. Obviously cognate with the latter are the terms khéd.lu:, ’ritual
language’, khelu, "the rules of (correct) recitation’, and chye:lu,* ’the rules of (correct) execution
of ritual acts’. The Nepali bed, which ultimately derives from the Sanskrit word veda, is the
most extensive term, but it is used for denoting the ’foundations’ or 'source’ of Tradition rather
than Tradition itself as a corpus of texts, genres and codified customs. Not surprisingly, then,
bed implies something written. Everybody claims that it exists as a book (or a group of books)
in Tibetan script and in the lamas’ possession, but nobody can say where it is kept and what
it contains more exactly.’ The reference to the bed is not only an assertion of the stability and
coherence of the Tradition unalterably fixed in writing® and equivalent in value to high-cultural
traditions, such as Hinduism or Tibetan Buddhism; it is also an acknowledgement of the ultimate
authority of (what is associated with) lamaic teaching as laid down precisely in those texts which
are the most poorly understood ones.” As a concomitant of this hierarchy, the different strands

1 As Martin Gaenszle states, the various ritual texts and ceremonial dialogues of the Mewahang Rai
of Eastern Nepal are part of one Tradition, called muddum. This muddum constitutes “‘an independent
reality”, the locus of which lies beyond the individual member of the group; it is seen, therefore, as
something which “transmits itself”, rather than being transmitted by its bearers (Gaenszle 1989).

< Tib. dpe, lit. 'model’, 'example’, + khrims, 'custom’, 'law’.

< Tib. lugs, lit. 'rite’, "method’, ‘usage’, ‘custom’.

< Tib. ¢hos-lugs, 'ritual’.

Among the various Tibetan blockprints and manuscripts kept by the lamas, which I could see, no
one contained a codification of specifically Tamang customs. (I am indebted to R. Kaschewsky and
Geshe Pema Tsering for an identification of this material). Of course, these “books of the lamas” have
to do with Western Tamang identity in the sense that they are used in rituals which are specifically
Tamang, such as, above all, the death-feasts (gral), which constitute a veritable fair social total (Hofer
1978), and which, in Holmberg’s formulation, provide “Buddhist paratexts” that “recreate a social
world based on the restricted and reciprocal exchanges of spouses, service, cloth, food. drink and
other valuables between opposed patriclans” (Holmberg 1989: 204). — Obviously of recent origin are
those “Tibetan documents in Tamang hands” which Macdonald (1980) found at Bodhnath, a cultural
centre of the Eastern Tamang, and in which there is mention, among others, of the “eighteen Great rus
[clans]” of the Tamang (Tib. rra-dmag). One has the impression that these documents “Tibetanize™
the Tamang, i.e., treat the Tamang tradition in essentially Tibetan and Buddhist terms.

6 March (1984: 734) puts it more radically: “Tamang frequently refer to themselves as Lama [...] as a
general term for Tamang ethnic identity. To declare oneself 'Lama’ is to claim [written] text, to assert
ethnic affiliation through text.” — The Tamang of my own fieldwork area no longer refer to themselves
as “Lama”.

In our days at least, not even the most respected Tamang lamas are able to understand their Tibetan
ritual texts. Holmberg (1989: 183 ff.) is right in pointing out that these texts are chanted because of
their inherent power, and that the meaning is not associated directly with the contents that are “read”.

W\ AW



THE TEXT AND ITS TRANSLATION 33

of Tradition — even though to some extent intersecting each other and to some extent also
complementary to each other — do not form one consistent “body”. They do not coexist in a
harmonious symbiosis, and there is no agency to make them appear in such a symbiosis. This
contrasts with the situation among the Eastern Tamang whose famba. a singer-poel, maitre de
cérémonie and guardian of customs, functions as a kind of popular codifier, or at least as a
relay through which the different strands become relevant and meaningful for each other, as
Steinmann’s (1987, 1989) studies show.

A rapid inventory® demonstrates that the genera litteraria comprise “sung” and ‘“‘chanted”
texts, to resort to Finnegan’s (1977: 118 ff.) classification, and that they also include written
texts. (“Spoken” texts, poetic or in prose, exist only as separate sections integrated into what is
sung or chanted; and a myth related in prose in everyday conversations may be regarded as a
paraphrasing quotation from sung or chanted texts).

type name/performer language

oral sung mundane la  “‘warrarra” MT
mund./rehg. Ib  “hoi linma” MT
religious 2a  dongi wai OT/MT
religious 2b  madne OT/Tib.

chanted religious 3a  (layman) OT/N.

religious 3b  (pujari) N.
religious 3¢ (Jambu) oT
religious 3d (bombo) OT/N.

written religious 3e (lama) Tib./O

la (“warrarra™): said to be the “modern type of songs of the youth™; dialogic alternate songs between
groups of young men and women with free variations and innovations; mainly love songs with allusions
found frivolous by some elder persons; sung at fairs and in the forest.

Ib (“hoi lihma™): said to represent the “old type of songs of the youth™; antiphonal, men singing the
versus, and women a stable refrain; contain playful allusions both to the work actually done and to religion
(superhuman beings involved with the fertility of the soil. etc.); sung in the field.

2a (dohgi wai): responsory or antiphonal, between one precentor (or a group of precentors) and a group
of adult men; describing the origin of the world, the social order, the Dasai festival, etc. (s. Hofer 1986);
sung on the Dasami Day of Dasai.

2b (mdne): antiphonal between a group of male precentors and a larger group of dancers; occasionally
polyphonal, rather playful and partly obscure long enumerations of “holy places™ (resembling the bombo's
rirap and sanrap, cf. pp.29 ff.. 871), ritual implements. etc.; sung either by a group of male and female
dancers dancing around the effigy of the dead person at the death-feast, or by males only, who dance in
the courtyard of the village headman on the Dasami Day of the Dasai festival (this so-called dasai mdne
is initiated by the dongi wai, s. 2a).

3a includes some simpler texts pertaining to the cult of the clan gods or to the ceremonies for the protection
of the cattle, that are recited by suitably versed laymen. mostly by the head of a household or a lineage
elder. The hunter’s pray for game belongs to this category. too.

3b - 3e are texts of the ritual specialists; lamas often recite in groups, especially at the death-feast. bombos
only seldom (s. below), [dmbus and pujaris never. (The pujari is a specialist with no formal training, expert
on certain rituals addressed to Hindu divinities).

The main distinction is indicated by the verbs (a) wai ko:ba, to sing’ (from wai, ‘song’).
applied to what has been subsumed under 1a — 2b above; and (b) khéppa, to recite’, "to chant’.

8 Not included in the inventory are the dirges of mourning women, which constitute a kind of “private”
genre inasmuch as they are mostly individually delivered and allow for a considerable amount of
improvisation to suit the needs of the occasion. — For a preliminary musicological analysis of the
items listed under 1a. 1b, 2b and 3d cf. Hoerburger 1975: 77-94.
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applied to categories 3a — 3e. It is interesting to note that MT khéppa also means 'to read’,’ and
that this verb is also used with reference to the bombo, even though his text includes parts which
are sung, rather than recited in the manner of the lamas, lambus or pujaris. What distinguishes
the bombo from all other specialists is that he is conceded, tacitly or openly, by the laymen to use
spectacular “‘exaggerations” or paradoxes in his formulations, and to give a delivery which does
not lack artistic values allowing for individuality and sensitiveness in articulating a relatively
wide range of emotions. Informants have their own ways of hinting at the poetic and spectacular
components: “this is just for saying so”, “a play with words”, “he wants to please”, “the lama
proceeds step by step while the bombo proceeds by his voice”, etc. SB’s comment was the most
comprehensive one, since it meant to characterize not only the bombo’s language, but also his
professional activity as a whole: adalane tala ranle senba, which may be translated in at least
three different ways:

‘even if it is not true/not allowed/even if it went wrong, (the bombo manages to) do in such
a way that it appears it might be true/allowed/it would work’.
As one may notice, this formulation (tala ranle, lit. 'might/would be like’) cannot be taken as a
straightforward accusation of fraud. Rather, it points out that it is not always easy to distinguish
between what exists “in deed” and “just in speech”...

Language

Any ritual idiom is classified as khéd.lu:. Within this broader category, one distinguishes
between the Tibetan of the lamas, on the one hand, and the Old Tamang (danboi gyot) of other
ritual specialists, such as the ldmbu or the bombo, on the other. Only the Tibetan of the lamas,
“frozen” and “‘remote” as it is to the point of being hardly understandable even to the lamas
themselves, might be seen as a sacred language in its own right. The Old Tamang (OT), by
contrast, is more “open” and heterogeneous: it has much in common with modern colloquial
Tamang (MT), and includes, besides expressions and grammatical forms that may indeed stem
from an older stratum!? of the Tamang language, “direct quotations” from Tibetan (expressions,
whole phrases) as well as a few loanwords from Nepali. What distinguishes the bombo from all
other ritual specialists, including the lamas, is, as already stated, the fact that the ritual idiom he is
using is accorded to have role-specific artistic qualities, which implies a portion of individuality
or even arbitrariness.

A rapid survey (yet to be completed and corrected by more systematic research) suggests that
Old Tamang and modern colloquial Tamang are seen by the Tamang themselves as two different
genres, rather than different languages. Objectively, too, Old Tamang is less a chronolect than a
distinct speech level within a larger verbal repertoire, to adopt the terminology of sociolinguistics.
There is no iso-distancial separation between these two levels; rather, they intersect each other
at several points. This is also shown by the varying degrees of intelligibility and hierarchical
value which the vocabulary of Old Tamang has for the average Tamang speaker of today. To
give just a few examples:

— OT syi: (Tib. bZi) is generally known as a more or less neutral substitute for MT blj, 'four’.

9 More exactly, syo:syo khéppa, lit. "to read/recite (from) paper’. Informants rendered khéppa either by
N. path garnu, an expression connoting 'to read aloud’ (a lesson, a ritual text), or by N. phaldknu, a
verb which Tumer (1965: 402) glosses somewhat exotically as 'to mutter or cry wildly or incoherently
(as,e.g., a wizal:d)'. but which in the present context is equivalent to English "to chant’, ‘to recite
aloud’ (cf. also Sarma 2019: 706).

10 Presumably, the divide between “old Tamang” and “modern Tamang” is subject 1o regional
fluctuations. Thus, certain terms relating to fauna, flora or agriculture, etc., which are obsolete for

the Tamang of the fieldwork area, may still be part of the modem colloquial language of those
Tamang who settle at higher altitudes.
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— OT cyi, 'what', (MT 1a:), and OT cyig, 'one’, (MT gi:) are neutral substitutes and even
recognized as Tibetan (& and gcig, respectively).

~ OT dg:bo is generally known as a high-grade honorific for MT #dbda, 'owner’, ‘'master’,
'head of the household’.

— OT syabdo cu:ba (67.551), tentatively rendered by "to pay homage", is a high-grade honorific;
the literal meaning of sygbdo is unknown.

— OT densal (50.408), obscure; its approximate meaning ('declamation’) was tentatively inferred
from its co-occurrence with safrap, 'incense-recitation’, classified as probably honorific or
euphemistic.

— OT lala lakpai lj:ri (107.1031) is one of those numerous expressions in the bombo’s text of
which both morphology and meaning are disputed.

- OT pi.dina yif (26.226) is one of those expressions which are entirely obscure, and which
therefore cannot be classified at all.

We have in addition a number of interferences between Old and Modern Tamang. Expressions
to be found in the ritual idiom may be simultaneously employed in everyday conversation, for
example silba as an honorific for MT khruba, 'to wash’. Other expressions, such as témba fglba
or kidu le:nen saba (s. 110.1071 and 86.724, respectively) do occur in proverbs, invectives or
sarcastic idioms, even if the lexical meaning of their constitutive elements is unknown. Finally,
the same interference between OT and MT is to be found in a more or less regular fluctuation
between:

— MT ta: vs. OT cyi, 'what’,

— MT do:ba, to arrive’, vs. OT doba/dowa, to go’, *to walk’ (partial synonyms, quasi-hyponym
vs. quasi-hyperonym);

— MT pronunciation vs. “Tibetanized” pronunciation of the same OT word, such as keba vs.
kewa, 'to be born’, '(child)birth’; in addition, MT keba, ’to be enceinte’, is a paronym of OT
kebalkewa (the MT word for ’to be born’, *to give birth’ is naba).

In addition, one finds entire phrases directly borrowed from Tibetan, such as, e.g., da:bara
thamjye da:bara gyuro (s. 107.1024) wherein gyuro is automatically interpreted as an imperative
form (-0 being one of the imperative suffixes in MT); or yet again ma: gydppa (s. 26.226), the
translation of which by ’to smite the ma:’ results from *“misunderstanding” the Tibetan original,
but still can be seen as a context-proof rendering from the Tamang point of view. Not only
do such borrowings provide the stuff for numerous similar “creative misunderstandings”™ (s. the
annotations), but they also appear to be used deliberately to stress the archaic nature of the text
or even to produce pastiche-like effects, as shall be shown further below (s. pp. 280 ff.).

It could not be ascertained if Nepali, too, would be classified as khéd.lu.. It is a fact, however,
that most of the texts to be recited in full-scale rituals of the dim kyomba and neppa kyomba type
(cf. p. 19) contain some sections in Nepali; the oracle at least seems to be obligatorily recited in
Nepali. In our text, the use of Nepali, as the language of the “Hindu™ mother goddesses (mai),
is conceptually justified, though, but the sections in Nepali nevertheless give the impression of
something being “added” or “inserted”. This is shown, e.g., by the position of section 8. which
in other cases comes right at the beginning of the recitation''. And yet the Nepali sections
do not constitute an entirely closed, separate universe; quite the contrary, we find numerous
“correspondences” which are to safeguard that the parts in Nepali and the parts in Tamang
remain not only complementary to each other but also mutually “translatable”. The claim that
the oracle in Nepali is to “verify” the message of the divination in Tamang (cf. pp. 154 ff., 221 ff.)
corroborates this as much as the several equations which the informants themselves make, such
as N. phul = T. mendo ('flower’), N. gunasing = T. ro.dunma (’life-beam’), N. (< Newari) ajimad

11 Cf. also the peculiar intercalation of sections in Tamang and Nepali in the mar lamda exorcism
(pp. 229 f£).
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= T. mamo (goddesses) or N. nag = T. Iu ('naga’), etc.!? Even so, there is an imbalance in that
the sections in Nepali include no Tamang vocabulary at all, while, conversely, the sections in
Tamang do contain Nepali names and loanwords. This imbalance is parallelled, to some extent,
by everday speech situations where the Tamang speaker finds Nepali loanwords in his colloquial
Tamang quite natural, whereas he would hardly use Tamang loanwords while speaking Nepali
and would, of course, never expect a Nepali speaker to use Tamang loanwords. One is tempted to
say that this imbalance reflects the specific position of the Tamang as a minority group within the
greater Nepali society as defined by culturally and politically dominant “significant others”...

In contrast to the Tibetan elements which the bombo must have received orally from the
lamas’ recitations, the source of the Nepali parts of the text cannot be ascertained at the present
stage of research. There are some forms which remind one of Hindi or a related North Indian
dialect (cf., e.g., 1.6, 89.781, 93.851 notes), but their frequency is hardly significant enough to
allow for a hypothesis. Two informants asserted that these parts in Nepali had originated from
Chepang gurus of the past (cf. pp. 85, 337). Again, given the influence Shaiva asceticism, the
Kanphata sect in particular, exerted in shaping “jhakrism” (s. pp. 18, 70-71) as an inter-regional
tradition, borrowings from the text repertory of the Kanphata ascetics cannot be excluded.'’ Be
that as it may, diction, grammar and the utilization of the name material seem to reveal a rather
“popular understanding” that would presumably be alien to a high-caste speaker of Nepali with
some education in Hindu tradition. Consider, for example,

bramhahatva, bisnuhatva (100.937)
and

Bramha mdrne, Bisnu marne... hatya (101.968),
where the second formulation explains the first one: bramhahatya < brahmahatya = ’the murder
of a Brahmin’ (one of the gravest sins for a Hindu) is meant as "the murder of (the God-Creator)
Brahma’, as is proved by what follows, namely *hisnuhatya, a word not attested in Nepali and
meant here as "the murder of (God) Visnu’. The folk-etymology “mistaking™ Brahmin (Brahman)
for Brahma'4 has no doubt been facilitated by the paronomastic relationship between Bramha,
on the one hand, and bramha(hatyd), on the other, all the more as in the Tamang pronunciation
of Nepali both words, Bramha/Brahma and bramha-/brahma-, tend to become [bramma-].

Even a “popular understanding” — which is not necessarily a specifically Tamang understan-
ding'® — does have its own logic. Thus, the example just cited is defendable on the grounds that
the God Brahma being superior to the human Brahmin, the “Brahma-killing” is an even more
heinous sin. Or, “lumping together” Satya Narayan and Pirthi Narayan (s. 2.27) — i.e., one of
Visnu’s names and the name of the great king of Nepal, respectively — appears to be an attempt
to anchor the historical and national in what is mythical and eternal, and might be justified

by the divine nature (abundantly stressed by panegyric epithets and official propaganda) of the
Nepalese kings in general, and of this king in particular.

12 In the light of the “translatabilities” (as is manifest, e.g., in the approximations made between the
“Tamang” and the “Hindu” pantheons), the relationship between Nepali and Tamang sections may also
be seen as that between two discourses commenting on each other in a specific way: what is recited in
Nepali is likely to actualize the “older”, “ethnic” Tamang tradition by integrating il into a “modem”,
“national” context: conversely, what is recited in Tamang helps making relevant this wider “modem”
context which is still new, and to some extent even foreign, to the “older”, “ethnic” tradition.

13 The kumai baithau, sirai carhiau...!, lit.’sit on (my) shoulders, mount (my) head...!" (s. 2.32). e.g.. is
identical with what | heard in a song sung by members of this sect on one of their usual begging
tours in the villages.

14 From the strict etymological and theological viewpoint, this is no mistake, of course.

15 In an oral text recited by a Jaisi Brahmin (!) exorcist we have: ...gohatva. bramhaharva, Siwahatva =
“the guilt of having killed a cow, of having killed a Brahmin, of having killed siwa’, but one wonders

if this $iwa stands for ’ascetic’ (of a Shaiva sect). rather than for the god Siva himself, cf. Hofer and
Shrestha 1973.



THE TEXT AND ITS TRANSLATION 37

Text, transmission and delivery

By what criteria can we call the verbal part of the bombo’s recitation a fext in the habitual,
conservative sense of the term? Does it exist as such for the Tamang?

Virtually, an individual bombo has as many texts in his repertory'$ as there are occasions to
perform them in a particular ritual, depending on the time, place and addressee of the performance
and, above all, on the etiology of the problem to be solved. What he recites on such occasions is
claimed 10 have been memorized. All bombos claim to do no more than to re-cite, i.c., to render
as faithfully as possible the text as they learnt it.!” This is objectively true with the following
specifications: (a) The “stories of origin” (thunirap, kerap), certain enumerative patterns in the
invocation of superhuman beings or in the ritual journey, the wording of formulas of benediction
and apotropaeic incantations, and often entire “chapters” (chyowa) of a recitation in one of the
major rituals (s. p. 19) do possess textual fixity in that they render what the bombo was taught
by his guru. (b) In other parts of the same recitation, the bombo can draw on a thesaurus of
phraseological units as “formulaic modules” and topoi which are typical of the “school” his guru
represents, and which he can apply, elaborate on, repeat, combine with each other or substitute
for one another according to the particular occasion and also according to his personal talent
and temperament. Depending on the addressee and objective of the ritual (or a part of it), certain
names and nouns are interchangeable. Often, the enumeration of the possible causes of a trouble
must be repeated because the bombo could not find out the “right one™ at once. And as an
outcome of unforeseen divine intervention with reference to an individual client’s situation, the
divination and oracle are by necessity spontaneous speech, albeit interspersed with a number of
standard idioms, stereotyped protextual and hyperbatonic elements, admonitions and the like. (c)
Genuine innovations do occur, but it is difficult to determine their extent and frequency. In any
case, when a bombo, prompted by a theophanic experience or some other kind of fresh divine
inspiration, succeeds in creating a new song or verse, he will incorporate it into his personal
repertory. Extensive improvisations in the strict sense of the term seem to be confined to some
of the “self-produced™ bombos.

A text — with this portion of fixity in the individual’s repertory and with this range of freedom
in its actual presentation — remains inefficacious. both aesthetically and magically, without its
musical performance in a ritual. It is also true that the adept never learns a text as such, that
is, without reciting it. Yet since the text is often likened by the informants to “what is written
in the lama’s book™ and referred to as a libretto that explains and directs the bulk of the ritual
acts, and since entire passages from it can be quoted (told in prose or declaimed as verses) in
conversations outside the ritual, it cannot be regarded as inseparable from its performance.'®

16 Further research is needed to determine the typology of shamanic texts as a ““genre” from the viewpoints
of phraseology, diction and prosody, and with regard to differences between “schools™ and individual
performers. It appears expedient to study the prosody within the framework of a musicological analysis.
I hope to retumn to this in a future publication.

17 This ideal is not confined to oral tradition. As Parry (1989: 51) notes, in India, and among North
Indian Brahmins in particular, the “emphasis on the precise reproduction of the [written] text has
been motivated more by a concern with the precise reproduction of sound than by a concem with the
retention of the meaning it conveys”.

18 Blackburn (1988) pleads for a new. text-centered approach in the study of oral literature. Criticizing
the performance-centered approach developed in the 1970s, for which “narratives in perfonm_mce
were process not products, events not texts”. to the effect that the text receded into a metz‘lphor since
“everything except oral performance was approached as a text”. Blackburn (1988: xvii-xviii ff.) rejects
“the claim thal the meaning of a text lies only in performance. that the text is inseparable from its
telling”. It should be noted. however. that Blackburn applies this approach to Tamil bow‘ songs. thgt Is,
mythological narratives which are recorded in, and performed by relying on, palm-leaf manuscripts.
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In sum, different “schools” have more or less different texts for the same type of ritual, and
there are variances between individual deliveries by bombos of one and the same *schoo!”, top.19
It is interesting to note that while not passing unnoticed, and even expected, by the audience,
such individual variances tend to be played down by the bombos; they appear anxious not to
differ from the lamas or the ldmbus in adhering to the ideal of “textual authenticity”, and often
justify deviations from the “original” version said to have been learnt from the human or divine
guru either as mistakes or as resulting from some new revelatory inspiration.

Ideally at least, the adept first has to learn the text by rote together with the melody; then only
will he be instructed about the meaning.2® “The adept asks no questions; rather, he will be told:
"Recite exactly as Father (= your guru) recites!’, that’s all”, as Chyamba Bombo, an old and
ingenuous gentleman, put it.>! A few days later, when the interviews with him were finished,
the same informant, slightly inebriated, declared solemnly: “None of my own pupils have ever
obtained as many explanations as you, Saheb!”, and on saying this he blessed the ethnographer.
All this seems to be in accordance with the general emphasis on “correct recitation”, valued
more than acquaintance with word meaning, and on “authenticity” in the sense that no part of
Tradition, no doctrine and no technique, can claim “truth” unless it is received from a guru.?

Reality is somewhat different. Instead of being taught in two consecutive phases, in most
cases it is by assisting the guru as a helper (syero or le:ro) that the adept leamns to handle the
drum, becomes gradually acquainted with the text and gathers information on meaning from
conversations with the guru or between the guru and the clients. (Often, the introspection as a
consequence of his calling experience prompts the candidate to be preoccupied with everything
shamanic, long before formally becoming an adept). After a period of at least one year, in some
cases several years,?? he is capable of joining in the guru’s recitation or reciting alone certain
sections of a text. The alternative of a more systematic training at the guru’s house at night or in
a remote place in the forest or near a cremation ground was said to be practised less frequently
nowadays because of the increasing lack of leisure time (s. Hofer 1981: 8).

19 Strickland (1983) points to three constraints limiting individual variation in the Gurung pé narratives,
the most important one being the need to chant coherently in the company of other priests. This
is not the case with the Tamang bombo who with few exceptions acts by himself. At the fairs at
Ganga-Jamuna (s. p. 183) and elsewhere, bombos may sometimes recite in groups, but these groups
are formed by the adepts of a guru. On one occasion, three adepts were observed reciting together -
encouraging and correcting each other — while their guru, laying his drum aside, was commitied to
purifying his clients. The same type of reciting in groups is practised on the day of Janai Pumima
in gatherings of Eastern Tamang bombos at Kumbheswar in Patan; cf. also Jest 1966 and Macdonald
1975: 297 ff.

20 Strickland (1982: 34 f.) states the same with regard to the Gurung pajus and hlewris; and a similar
principle prevails in the transmission of written tradition in Asian cultures. Goody (1981: 25) stresses
that in India, a book is not regarded as “read” until it has been learnt by rote, and according to
Snellgrove (1961: 119), Tibetan lamas “[...] leam by rote, by constantly reciting certain texts, and
when they have learned the words, some will go further and enquire of the meaning, but very few
indeed can ever dissociate the meanings from the phrases they have learned and construe them with
different words.”

21 Memorization may be one of the reasons why bombos prove to be evasive or even helpless when
asked about their text itself, that is, when interviews turn to questions concerning phraseology, style,
grammar or meaning.

22 The tendency in Tantrism to identify the guru’s teaching, especially the mantra which he transmits 10
the adept, with the divine word $abda (Steinmann 1986: 87 f.) is the most radical substantiation of
this concept of authenticity.

23 In Jajarkot, “twelve years of training” (required for a mastery of the complete text repertoire) is 2
standard formula, according to Maskarinec (1990: 182). “*Shamans evaluate each other and their pupils
in terms of how many texts they have leamned” (Maskarinec 1990; 214). This emphasis on texl learning

and text quantity does not apply to the Tamang case, not least because the bombo’s repertoire of texts
is relatively small.
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What Strickland (1982: 34) states with regard to the Gurung paju and hlewri also applies to the
Tamang bombo: “’originality’, with all its positive and highly valued overtones for the Western
ear, is not favoured explicitly, [...] but rather the clarity and vigour of delivery and the fineness
of voice”. SR was renowned for his fine voice and clear articulation. He could adumbrate a wide
range of emotional qualities, implore, coax, lament, “fight”, be lyric or “go mad", without the
somewhat theatrical complacency characteristic of certain other bombos. Artistic skill, like his,
is much valued, yet not regarded as having any decisive influence on the success of the diagnosis
and therapy. Some bombos, indeed, achieve only a minimum of expressiveness and recite rather
monotonously; they splutter the enumeration of places and divinities in cascades and time and
again allow the end of a phrase to be drowned in indistinct murmuring. The lavish consumption
of brandy and cigarettes, along with the inhalation of smoke from the fireplace, is likely to
make the voice hoarse; and exhaustion — during the “high seasons” in autumn and spring when
a bombo officiates night after night in his clients’ houses — may also affect the execution. On
one occasion, a bombo who was over seventy years old and no longer in possession of his full
strength, could not help calling a younger colleague (the son of his own guru) to replace him in
the middle of the recitation. The latter, known as an enfant terrible and nevertheless recognized
as a “great” bombo, had the habit of reciting in a partly shrieky, partly mumbling manner, to
the effect that only a few words remained discernible. Still another bombo, a cheerful, vigorous
and highly eccentric elderly man who claimed to be “self-produced” (s. p. 23) and to have leamnt
several languages in dreams, among them “Chinese” and “English”, cultivated a kind of private
ritual idiom (the play-back of which he said he was unable to understand himself) in about
two thirds of his recitation. These two latter cases appear to be statistically rather exceptional,
however.

The empathy some bombos, like SR for example, exhibit in their recitations is invested in
the artistic performance; it is never directed at the patient as an individual. As one informant
remarked, the recitation serves the end of communicating with the superhuman, rather than
with the humans. Conspicuously, the patient occurs in the text as a referent only, never as an
addressee. He is never called by his or her name. A male patient is referred to as da:bo ('master’
= head of the household); a woman patient as da:mo ('mistress’); and a child or an adolescent
as lenchya ('youth’). Rather than respecting the patient as an individual in a particular situation,
the text as a whole remains a highly general device,?* and it is left to the client to find or make
it relevant for himself — a “deductive” strategy well-known in curing rituals of other traditional
cultures, too. But the Tamang case is conspicuous in that the patient is a passive object of
the ritual acts. He is not involved in a psychodrama.?’ Neither is he made possessed by the
superhuman,26 nor is he to enact some symbolic persons, to publicly confess some guilt or to
participate in a ceremonial reconciliation, as is the case in some other cultures. Nor is there
anything like a “participatory audience situation” (Finnegan [977: 222 ff.) in the strict sense of
the term. Except for one specific rite (pi:bi, cf. 51.419 note) in which a group of men blow on to
a blade of grass to generate a buzzing sound believed to please the cen divinities, the audience
takes no active part in the musical execution. Neither the patient nor the audience listen to the

24 The conspicuously low occurrence of deictics, demonstrative. personal and other pronouns in the
bombo’s text seems to be characteristic of ritual speech in general. As Kuipers stresses with reference
to ceremonial events in eastern Indonesia, ritual speech tends to be used in situational contexts in which
interaction between the participants is structured by convention and formality. In such contexis, “the
need to refer to the components of the immediate environment is reduced”. and “an air of aloofnfzss
from the particulars of an event [is) most appropriate to a speech genre concerned with the expression
of generalities and etemnal truths” (Kuipers 1983: 117-118).

25 Similarly Holmberg 1989: 167 f. . . o
26 Some bombos allegedly induce a state of possession in the members of their audjenf:e. but this is
said to be a recent development inspired by exorcistic rituals among Indo-Nepalese high castes and

Untouchables, cf., e.g., Hofer and Shrestha 1973.
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recitation uninterruptedly. Unless his/her state is serious, the patient is being kept busy by unruly
children and by the logistics of supplying the bombo with the various offerings, fetching water
or firewood, preparing food. etc. Till late in the night there is constant coming and going of
neighbours and relatives chatting or watching silently.

Since these neighbours and relatives are not obligatorily served with brandy, they are not to
be regarded as guests, and their presence has no formal character. In contrast to the institutiona}
lay-helpers whose full attention is required to intervene at the right moment, the onlookers do
not appear to follow every step of the ritual. (A typical question asked by a visitor who has
just arrived is "Bombo khanasamma phejyi?”, lit. "Up to where has the bombo got at?’, with
reference to the enumerative sequences in the text). Yet their role as a public should not be
underestimated. They — mainly the men among them - constitute a nonce-instance of social
control and aesthetic arbitration. Not only do they report, the next day in the village, details
of both the bombo’s conduct and the patient’s problems and reactions, but, being emotionally
much less involved than the patient’s family, they of necessity exhibit more interest in the style
of the delivery and tend to seek entertainment in what is a rather “serious” and “religious” event
for those in stress: their hosts.”” This polarity of expectations and the bombo’s role-inherent
ambivalence mutually reinforce each other, as it seems.

The significance of the public in healing rituals has long since been recognized by
anthropologists?®. Important for the present study is to note that, if there is anything like a
continuous — face-to-face or indirect — dialogue between the bombo and the laymen, it is being
furthered mainly by the presence of the audience as a public; and that, if this dialogue is a
critical one it is because the bombo as a performer inevitably finds himself exposed to the tension
between these two virtually different expectations. The critical element lies hidden behind the
public’s reactions which subject the bombo to a comparison with other bombos and ultimately
concern his authenticity: a laughter acquitting what appears curious or at least unusual, and
a question aimed at knowing which is the correct pronunciation of such and such a word, the
correct version of a story of origin or the correct number of dough-figures (formo) to be displayed
on the altar, etc. The dialogue, needless to say, never assumes the directness of a debate: the
layman formulates his questions in a polite or joking, often even “oblique”, manner, while the
bombo has his own ways to defend himself: “saying much without telling much” or “keeping
silent in a way which is telling”, “telling one thing but meaning another thing” — devices? apt
to justify everything by tacit reference to the specificity of his profession which, in turn, is likely
to keep the dialogue open, so that it can be resumed and continued the next time, with another
bombo, in another context...

Even more important is the public’s presence for the process which provides the recitation
with a kind of sub-text through the conversations in the breaks between the different phases of
the ritual. It is in response to the public — in answering questions, commenting on comments, and
also in satisfying the demand for entertainment — that the bombo gives meta-ritual and parabasic
interpretations: humorous or enigmatic, modestly evasive or brusquely defensive remarks on his
own performance, on the divination and oracle, and on the prospects for the patient, etc. These
clues, fragmentary as they may seem, make up the raw material for the process in which some

27 This is not (o say that the public would behave like claques. In contrast to the death-feasts in which
disputes over inheritance often lead to noisy quarrels among relatives, and in which drunkenness and
other “ugly scenes™ in a crowd of up to 400 guests and onlookers are not uncommon, the bombo’s
rituals in the client’s house have a definitely private character.

28 More recently, Kapferer (1983: 5 f.. 215 ff.) has elaborated on the audience as representing that
objective societal reality on which the patient’s subjective experience of illness is to be reoriented.

29 It must also be borne in mind that the “‘pondering”. the visionary experiences and the muttered or

mental articulation of mantras constitute “private performances" that escape any direct control by the
audience.
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consensus™ on the patient’s situation can be built up, and through which the patient himself
happens upon what is “apropos” in the recitation against the background of his anamnesis and
his past experiences with other persons’ cases of affliction. The conversations themselves “make
good” the above-stressed lack of empathy towards the patient in the delivery; they free the
patient from his isolation vis-a-vis an all too stereotyped and redundant text.

At the same time, this approximation between the general and the actual goes hand in hand
with a distancing effect. In a sense, the bombo's ambivalence, enhanced by the presence of
the public, transmits itself to the patient. The latter*! is drawn into a discourse (with and about
him) which is not free from paradoxes and imponderabilities, and which thus provides him with
a chance of stepping out, again and again, from the entrenchment in his own subjectivity. It
depends on a number of factors — sex, age, family situation and personality of the patient, the
kind and gravity of his illness and the like — to what extent the staged and the unstaged, the
said and the unsaid, the private and the public interact in such a way that the patient comes to
perceive himself from different angles and with the eyes of the others so as to relativize his
own self by experiencing his present as something already past or as the others' present. If he
succeeds, as often happens, in laughing at himself, and be it just for a few moments, he might
have achieved the first step towards being healed... When after midnight the onlookers have left
or fallen asleep in a comner, the patient is fully exposed to the ritual. It is in this phase — which
ends at dawn when life returns to the village, when children wake up and the heavy pounding
of rice-huskers resounds all around the place — that the patient is given a further opportunity
of pondering over his case and is also likely to have, rather rarely though, some psychosensory
experience in the shape of a hallucinatory appearance that may lead to sudden “insights” or
produce a “missing link™ in the anamnesis...

Meaning

Some years ago I stated a “lack of analytical interest” with regard to texts among the Tamang
(Hofer 1981: 38), and it should be stressed that what I meant by this was a disinterest in what
we call exegesis, and not a disinterest in meaning in general. The degree to which informants
turned out to be ignorant of lexical meanings struck the ethnographer, indeed. and prompted
him to ask if this ignorance is not as much part of their tradition as is the text itself.}

The archaic vobabulary is just one of the factors to be taken into account. It should be borne
in mind that no Tamang layman is ever confronted with the entire text as a text, i.e., in isolation.
After all, the recitation is no treatise on philosophy or curing; it does, in contrast to the process
of reading, not require a gradual incorporation of lexical meanings by the listener. The average
Tamang layman lacks the autonomy of the reader who appropriates a written product even
materially (he buys a book, holds it in his hands and stores it on a shelf), who is thus in a position
to re-read in exploring spots of indeterminacy and different levels or perspectives in a text as a
whole. Even though he is not debarred from such “re-readings” by lateral comparisons between
different recitations’* which he has already heard. the average Tamang /istener experiences the
text mainly as the product of a performance fully dominated by the bombo: he is exposed
to the bulk of text as part of a kind of Gesamtkunstwerk. This implies, among other things,

30 Cf. Sagant’s excellent essay showing how illness and healing among the Limbu of Eastem Ncpal
activate “social memory™ and how the three worlds of Body. Society and Gods become lemporaql?:
integrated into one coherent system thanks to the shaman’s proposing “the past as a hypothesis
(Sagant 1988).

31 Or the parents in case of a child patient. . .

32 To my knowledge, anthropologists and philologists have devoted as yet little attention to the problem
of reception of such kinds of text.

33 Similarly Finnegan 1977: 129 f.



42 THE TEXT AND ITS TRANSLATION

that a portion of linguistically articulated meaning is indexically “re-presented”, “illustrated”
by ritual (symbolic) acts; that the choice of words and their collocation are also determined
by what one may call the “form”; and that phrases, entire cola or sections are often govemed
or even supplanted by the musical execution. What prevails is the immediacy of an aesthetic
experiencing. Words are likely to be absorbed in that — often-stated — medial “thickness” which
poetic language (along with its musical delivery) takes on. Since the combinability of words is
restricted by the repetitive, formulaic organisation in which they are heard again and again, the
hearer’s attentiveness or “analytic alertness” (otherwise indispensable in free discourse where
an infinity of choices awaits him) tends to be reduced to the point that words often impose
themselves upon him more as elements of form, as gestures and as sounds than as mere signifiers
in the linguistic sense of the term. On the whole, the result seems to come close to what Bloch
(1975: 18 f.) states on the highly formalised political oratory: most of the words just “keep their
contextual halo and these, fused into each other, form solidified lumps of meaning”.

Of course, the inability to formulate a meaning cannot always be taken as an indication of
a lack of acquaintance with, or a lack of representation of, meaning. As demonstrated by the
informants’ spontaneous reactions, there are cases where a lexical meaning is “present”, even
though it cannot be verbalized with ease. Let us examine a few examples:

(1) When asked about the meaning of the terms kawa or brange, the informants prefer to
quote the standard formula3*

“bon syi:la kawa syi:, kawa syi:la brange syi:” =

lit. "the four kawa of the four bon, the four brange of the four kawa’.

(a) That OT bon syi: means "the four (primordial) bombos’ will be explained by every informant
without difficulty, since there is extra-textual evidence, namely myth fragments that are known
to everybody. (b) More problematic is to gloss the term kdwa. Non-existent in MT, and its
etymology (Tib. ka-ba, lit. ’pillar’) being unknown, kdwa cannot be explained by referring to a
literal meaning. Instead, the informant quotes other formulas in which kdwa occurs and/or tries
to circumscribe what he thinks is meant, namely the ’spiritual descent line’ which connects the
bombos of our days with one of the Four Primordial Bombos (s. pp. 21-22). (c) Conversely, the
problem with brange consists in that the informant can give its literal meaning only, namely
"altar’ (platform on which ritual implements are placed and manipulated to certain ends), while
he is aware that in the present context it is the figurative meaning which would be required
to know. In fact, no informant, not even SB, could offer a satisfactory gloss, and it took the
ethnographer some time to infer from different contexts and from the function of the altar in the
rituals what this figurative meaning might be (s. pp. 21, 29 ff.).

(2) This preference for “‘phraseological quotation” can also entail that the informant answers
by quoting entire sections from the text, for example the “story of origin” (kerap, thunrap) of a
ritual implement or of a divinity, instead of explaining its function or identity.

(3) When quotations of this kind are impossible because the text lacks a respective “story of
origin” or epithet, the informant contents himself with classificatory information: the identity
of a superhuman being is defined by, say, “this is a divinity” (la), or “very dangerous spirit”
(mdn), etc. Similarly, a verb which has to do with “neutralizing the evil” may be rendered by
a rough-and-ready translation, such as “leave now!” (MT dérem yaro!) or, on another occasion,
“to purify” (N. cokho garnu), etc.

(4) The identification of several superhuman beings can be established only by analyzing the
description of their respective cults, which the informant gives on request, and in these cases
there is no reason not to take the informant’s acquaintance with the circumstances and technical
details (why, when, where and in what manner to sacrifice which kind of animal, etc.) as part
of his knowledge of the meaning of that superhuman being’s name.

34 Not in our text in this formulation, but s. 111.1079.
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('5) Still there remains a relatively large number of “logo-fossils”, i.e., words — mainly names -
which cannot evoke more than just vague associations, if any, and in such cases the informant
readily confesses his ignorance or the highly tentative character of his attempt.

The insufficient verbalization and the essentially para-exegetic approach is evidently connected
with the fact that under normal conditions there is little demand for a translative communication,
L.e., a thematicized, explicative transfer (from one language or one cultural idiom to the other)
that would necessitate glossed formulations, as required by, say, the ethnographer. Rather, the
Tamang’s access to meaning rests on what could be termed an “interlative” learning: spontaneous
and intuitive discovery procedures that result from a switching between, and mutual “checking
against”, contextual, inter-textual and extra-textual evidences within (what he sees as) his own
culture. The largely imitative type of leaming that prevails in the guru-adept relationship among
the bombos (and in all other processes of acquiring some traditional skill or knowledge) becomes
reduced, in the case of the layman’s encounter with the text, to an incidental learning in which
the so-called sequential, lateral and vertical transfers in information processing remain selective
and unguided by any external controlling instance. In other words, whatever the average, adult
layman learns about the text results from repeated participation (as a patient, member of the
patient’s family, helper, onlooker) in different rituals of dozens of bombos over the years. Soon
he can quote longer passages, and soon no text is entirely new to him. His representations of
meaning accrue from mainly sub-reflective inferences from the context, on the one hand, and
from reflective discriminations stimulated by snippets of interpretation given by the bombos or
the fellow-laymen, on the other; rather than relating directly to the text of a recitation, many of
these interpretations are conveyed in anecdotes, diagnoses, instructions concerning therapy or
the technical details of the ritual.

The layman is, of course, particularly sensitive when his own actual situation prompts him to
“evaluate” what appears relevant for him in the text. This happens mostly when he is listening,
paying full attention, to the divination and the oracle (cf. pp. 154 ff., 221 ff.) and scrutinizes
nearly every word in trying to distinguish between “literal” and “allegoric” meanings. It is
here — precisely in these obscure and ambiguous sections of the recitation — that he is addressed
as a partner in a dialogue, both with the bombo and with himself. The divination and the
oracle constitute the only part of the text in which the bombo shifts from a “definitive” to an
“affinitive” language,® i.e., to a basically dialogic discourse in which the separation between
the speaker as the subject and the world as an object is relativized or even suspended by an
interpretive oscillation’® between past and present. Otherwise, such a “close reading” is not
regularly practised by the layman, and it is never extended to the entire text. Hundreds of
names of superhuman beings, though far from passing unnoticed by him, may leave the layman
indifferent not least because he holds that shamanic thinking sui generis has an inexplorable
luxury of signifiers at its disposal.’” Dozens of terms referring to anatomy, ritual techniques, etc.
are being treated by him as if they were either shorthands standing for themselves, so to speak,
or epitomes whose full content is determined by naming just one of the possible components

35 Cf. Galliker 1990, In contrast to “definitive” phrases, consisting of illocutionary acts and propositions
which “build up™ and determine, Galliker’s “affinitive™ phrases. characteristic of personal accounts in
conversation (“I think", “I find™, “in the sense that", etc.), constitute “‘open relations™ between past and
present in giving references and/or detecting analogies that provide the basis for further interpretation.

36 Both the divination and oracle induce in the client a dialogue with himself so as to discover what
may apply to him in the veiled message. In the divination (Aisyi saldap) wherg the qubp descripes
and interprets his own visionary sensations, the client’s dialogue with himself is also an interpreting
another interpreter’s, namely the performer’s, dialogue with oneself. In the oracle (munai :.al.dc_zp), by
contrast, the bombo claims to retreat as a performer in becoming a mere medium of the divinity (cf.
pp. 227-228). . _ _

37 To paraphrase Lévi-Strauss 1971: 198-202. - Not even bombos are ver_sed in haglqgraphy; their
acquaintance with the Hindu and Buddhist (Tibetan and Newar) pantheons in particular is rather poor.
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or connotations. In sum, much is left in the penumbra of those latent structures of contrastive
relationships which constitute meaning, and those implicit “differences” between meanings which
make up the sense. Rather than evoking established denotata, a large number of words just
provide stimuli that activate a loose network of respective connotations and dissociations. Qne
might perhaps say that decoding processes often tend to stop at the level of what psycholinguists
call the formation of connotative meaning?®.

All this may be valid for ritual texts in general, but the question of what the bombo’s text in
particular means to the Tamang cannot be treated without asking what it is for him. Clearly, the
contemplative method of ruminatio (which requires that one even goes to bed with a verse from
the Bible) is as alien to Tamang tradition as is Luther’s conformitas (the orientation of one’s
conscience on the Scripture by means of an “inner understanding™). Some of the bombos’ claims,
and some of the laymen’s attitudes suggest that the text is regarded as a specifically arranged
sequence of spells, i.e., mantras. The Tamang conception of mantra (/a:), to begin with, may
be called “magic”, in contradistinction to the “yogic” one in Tibetan high religion. That is,
the perlocutionary efficacy of a mantra does not presuppose a correct cogitation by means of
meditative “realization” or exegetic appropriation of its meaning by the one who emits or only
mentally*? articulates it. To “know” a mantra is to reproduce the formula faithfully. Once emitted
or mentally articulated, it becomes effective, provided it is the “right” one: applied correctly,
and stemming, ultimately, from a source endowed with superhuman authenticity, such as a guru
or a witch.

Visualizing the recitation as a series of such mantras would explain the apparent “ignorance”
of meaning, and it would tally with the often-asserted ideal of the divine origin and self-fulfilling
effectiveness of ritual texts in general. It could also justify the preference of some bombos to
recite with a poor articulation. Yet, this interpretation runs into difficulties. First, there is no
terminological evidence for it, since the recitation does include some mantra-formulas, but is
not called mantra (fa:) in its entirety.*! Rather than being a series of mantras, the text, as part of
the ritual, is based on an archi-mantra, inasmuch as the bombo cannot achieve success without
explicit reference to the damla ta:ha speech acts through which Urgyen Pe:ma established that
world order in terms of which any acting upon reality becomes meaningful and efficacious (s.
pp- 26, 111, 261). Second, while a mantra’s self-fulfilling perlocutionary success depends on
its “knowledge™ (s. above) and correct reproduction alone, the recitations are part of a ritual
that cannot be carried out without a charismatic qualification: both the bombo and the ldmbu
are initiated specialists who act by virtue of divine calling and wisdom (hisve, thudam). Third,
the most important argument against treating the text as mantras is that in contradistinction
to any other ritual specialist, the bombo is also seen as an artist: singer, actor and even poet.

38 For experimental psycholinguistics, meaning is inherent not in the word. but in the reactions a word
is likely to generate. Words are thus treated as referential stimuli that activate certain associative
processes (cf., e.g., Flade 1984, Marx 1984). And meaningfulness (as the psycholinguist understands
it) implies a wider range of gradations; in experiments it has proven difficult to produce “absolutely
meaningless™ words that would evoke no associations at all in the test subject, as Marx (1984: 73 ff.)
notes.

39 Blofeld (1977: 100 ff.) would prefer the label “Hindu™. — The Vedic “mantra is not a prayer but a kind
of sound form of the deity it embodies. More than a supplication it is a means of coercion™ (Parry
1989: 51).

40 According to some classical Indian sources, the reproduction (jupa) of mantras is of three kinds.
namely audibly uttered, inaudibly uttered and mentally revolved, “each succeeding one being ten
limes superior to each preceding one” (Kane 1974: 685).

41 For a detailed discussion of the same problem with reference to texts from Jajarkot cf. also Maskarinec
(1990) who concludes that mantras *‘can be conveniently viewed as an extensive subset of any shaman’s
repertoire of oral texts” (Maskarinec 1990: 156 ff.). - Strickland (1982: 29) stresses the difference
made by the Gurung pajus between “mere songs”™ (kwi) and “spells” (ngo); he regards the pé recitations
as a “continuum between strong and weak illocutionary acts™ (1982: 264 {f.. 291).
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Since the personal characteristics, occasional improvisations or personal “inventions” in the
individual bombo’s performance are clearly recognized as such, the claim of divine authorship
and unchanged, faithful reproduction are likely to be questioned. Performance, interpretation
and authorship become inextricably interwoven in whatever he, as an individual, is actually
executing within the framework of a ritual.#? Consequently, in contrast to a mantra, the text
of the bombo’s recitation is always susceptible to being a matter of some critical dialogue*?
between the performer and his public, and in contrast to the ldmbu or the lama, the bombo
inevitably assumes a portion of (co)authorial responsibility, too.

This conclusion requires a differentiation in at least two respects. The individual client’s
attitude towards the text may depend on his past experience with bombos in general. The family
tradition in which one has grown up, one’s own encounter with the numinous, etc. can promote
belief or devotion to the extent that the mantric, “self-perlocutionary” view gains precedence
over the artistic and (co)authorial components, while for other, rather sceptical clients, it is the
“make” which is more in the foreground. This implies that the client’s attitude also depends on
the attitude and character of the individual bombo who serves his family. Some bombos may
have more *“‘credit of seriousness” than others, even though the distinction between pakka and
kacca (roughly ’genuine’ versus 'non-genuine’) bombo is far from being unanimously accepted,
and the recognition of pakkd-ness has more to do with success, degree of training, “spiritual
vitality” (ndrgyal) than with eamestness or seriousness in individual behaviour, as we have seen
(pp. 17, 20). The most extravagant bombo whom I have encountered, and who excelled in all
sorts of gags designed to calling off, as it were, certain taboos and professional ideals, had
nevertheless the reputation of being “one of the greatest”™ bombos in the fieldwork area.

In sum, the average Tamang layman’s attitude is not free from contradictions and even
situational fluctuations, and individual differences are a matter of degree or emphasis, rather
than of radical conviction. Divine tradition or human make; “self-periocutionary” or artistic;
whether words create and control the things they denote, or whether they denote at all those
things they are meant to create and control — these alternatives come only rarely to be felt or
articulated as a confrontation between viewpoints mutually excluding each other; they remain,
not least because of the bombo’s own ambivalence, unresolved as a latent dilemma inherent in
any attempt at interpretation by the layman.

On the one hand, there is the view that any ritual text becomes a perlocutionary act by virtue of
being correctly recited, rather than by virtue of being correctly understood. Acknowledging this
implies that the ultimate meaning or sense may for the time being be “left” in its text-immanency;
there is no need to appropriate this sense through intensive exegesis. On the other hand, there
is a demand for meaning, not only because the text is language. and not only because of the
(co)authorial responsibility of the bombo, but also because his recitation concerns individual
lives and necessitates important decisions on the client’s part. Perhaps we may conclude that
the implicit or explicit awareness of this dilemma provides both a permanent challenge to raise
the quest for meaning and a permanent source of frustration for the same quest, — but it also
comforts one in this frustration. Hence. in part at least, the seemingly paradoxical attitude of the
average Tamang who can “put up” with the text, both believing in, and having doubts about,
its authenticity and effectiveness. In so doing, he renounces a full appropriation of its meaning
and nevertheless postulates the possibility of such an appropriation, because to deny it would
amount to denying the raison d'étre of the text and its performance. Indeed. most informants

42 As Tedlock (1983: 236 f.) stresses, performing is also an interpreting. rather than just a “‘doing™.
S. also Sullivan 1986.
43 S. pp.40f., 300 ff.
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postulated — vaguely, but spontaneously — a “future hermeneutics™** that would resolve their
problems with a “close reading”, an optimal interpretability of ritual texts in general, which
existed in the past and which might be restituted in future to reveal the “identity of things”
behind the “mere signification”, the “content” behind the “play of form”, and the “divine” in
what has been adulterated by human intervention.

Interpretation: its scope and limitations

One way to explain the informants’ problems with exegesis is to admit that the original
meaning of the text has been lost to a great extent, and that the Tamang of our days have
an incomplete and partly false understanding of it. Thus, the tibetologist Tadeusz Skorupski
claims that Tamang rituals “stem from Tibetan rituals”, and that, consequently, *“without an
understanding of the layout of different parts of the Tibetan rituals of similar kind, it is impossible
to understand, translate meaningfully or analyse the Tamang rituals”.#> This is tantamount to
saying that Tamang texts are Tibetan texts and are to be treated as such.

Such a radical attitude is a typical example of what may be called the exegetic illusion which
equates authoritative with authentic and authentic with authorial. The irritation we feel in the
presence of “insufficient meaning” and in the absence of an author has much to do with our
own Western tradition of exegesis. Enrooted in classical Antiquity and Judaeo-Christian Bible
interpretation, further developed by Protestantism, Humanism and Romanticism (“the truth lies
in the origins™), the concern with reducing meaning to original authonal referentiality was until
recently central to the philologists’ work, and it still seems to haunt the back of our minds.*¢ The
exegetic illusion tends to reify the text as a self-sufficing entity in which the “true’” message is
inherent, while “false” messages can only be imposed from without, i.e., by incorrect reading. In
particular, the axiom that a true understanding consists in a congenial re-production of authorial
production, has serious implications for dealing with partly obscure, oral ritual recitations: it
necessarily implies that the participants in the ritual are acting with a “false consciousness”,
since they fail to mentally appropriate and enact that original authorial referentiality which
is supposed to make up the central concept of the act as a whole. It amounts, in the last
analysis, to expecting a genuinely pietistic religiosity. Just as in pietism individual devotion and
intense knowledge of the Word are to be mated to attain a spiritual rebirth and to experience a
“break-through of divine grace” — so it is stipulated that an ideal participation*’ in any ritual and

44 1 adopt this term from de Man (1988: 201 f.) although “decoding” would perhaps render more
adequately than “hermeneutics” the procedure meant by the informants. For de Man, if I understand
him correctly, presuming the “possibility of future hermeneutics” is an escape from the dilemma as to
whether (poetic) language is a mere vehicle or the ultimate source of man's knowledge of himself and
the world, whether man or his language is endowed with the autonomy of a transcendental subject.

45 Skorupski 1982a: 205 f. This radical view also seems to have prompted Skorupski to suggest some
rather haphazard etymologies. Cf. also Héfer 1985.

46 Viewed sociologically as a behaviour, this approach rests on several tacit axioms (enrooted in the
Western subjective-objective dualism), such as, e.g.: (a) it reduces the text-receiver relationship to a
relationship between an individual author and an individual reader; (b) it credits the author with a
considerable expressive and creative autonomy, and sees the reader as a more or less passive receiver;
(c) it assumes that the reader achieves a re-production of the authorial production by means of a
reflective discourse (“accelerated”, time and again, by intuition); and (d) it is grounded in a referential
objectivism, i.e., in the tacitly held conviction that each word is objectively attached to a (correct)
meaning, and that the mutual intelligibility is possible, provided the author chose the correct word
and the reader is enabled to conclude from the correct word its correct meaning. — On the history of
authorship cf. Shils 1981: 150 ff.; on authorship in oral tradition cf. Finnegan 1977: chapter 6 and pp.
65 f.; for a brief and illuminating discussion of hermeneutics cf. Frank 1977.

47 On the problem of an “inner participation” cf. also Peter Burke's (1988: 186 ff.) interesting discussion
of the theories of ritual in early modern Europe.
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in any culture presupposes not only devotion, but also a correct exegetic understanding on the
part of the individual participant. Consequently, if the Tamang nevertheless “stick” to the text
and believe in its effectiveness, this is to be imputed to a “blind faith” that is likely to produce
auto-suggestion and to be proven by incidental success.

Evidently, the bombo’s recitation — and most probably any other oral ritual text — requires a
different approach. (a) A strict division between text and interpretation cannot be upheld.* In
principle at least, the recitation has as many authors as users: authors are all those who have
ever contributed, both morphologically (as particularly “inspired”, poetically active gurus or
creative recitors) and semantically (as laymen and specialists participating in the never-ending
process of sense-making), to what we tape-record as a textual performance at a given time
and place. (b) The notion of meaning must not be restricted to glossarial acquaintance and
mastery of doctrinal content. First, as already stressed, there exists also a “knowledge without
verbalization”,* deriving among others, from associative processes, inter-contextual and even
inter-textual “readings”. Second, meaning — or better: meaningfulness — can also accrue from
those aesthetic and rhetorical factors which contribute to what we call the pragmatic effect of
the text — not as a text “in itself”, but — as it is actually performed.®® (c) While it is perfectly
legitimate, of course, to raise the quest for the historical origins of the text,’! one first has to see
what the text means, here and now, to the Tamang and consider their interpretation authentic —
however vague and contradictory it sometimes may be. If my translation tries to render their
own interpretation only, while etymologies and other aspects of analysis remain confined to the
critical apparatus, it is to avoid confounding different levels of interpretation: the interpretation
of the text by present-day Tamang informants; the interpretation of the Tibetan prototypes (yet
to be discovered!) by learmned Tibetans; and the comparative, meta-textual interpretation. The
interpretations by the Tamang and by the Tibetans are not freely interchangeable, for they stem
from different periods and quite different socio-cultural contexts. “Reducing”, in the translation,
the Tamang interpretation to the Tibetan interpretation by completing or even correcting the
former with the help of the latter would presuppose that texts have, as it were, an absolute
meaning, i.e., that they are meaningful in themselves and independent of those who actually
make use of them.

Now it is one thing to denounce the inadequateness of our own tradition of exegetic illusion
developed on written materials, and quite another to live up to the standards of a “‘science of the
spoken word” called for by Tedlock.>? The claims raised above with regard to (co-)authorship,
performance and meaning, and the aim to re-create the original performance in situ so that the
reader of its presentation reduced to writing is put in a position to become an audience in an
approximate way must compromise with technical limitations. The first limitation arises from
the fact that no empirical investigation was made into the non-exegetic, i.e.. psycho-aesthetic
aspects of reception that could have allowed for treating the problem of meaning within the

48 The same is true. of course, of any written literary text: rather than being an “objective monument
surrounded by interpretations” (Selden 1989: 188). its identity is also determined by reception.

49 Cf. Dixon 1981: 254.

50 S. pp.275ff., 300 ff., and also Finnegan 1977: 121 ff. — Our inclination to dissociate meaning from
aesthetics seems to go back to Kant for whom aesthetic judgements were subjective judgements, made
by the imagination, rather than by the understanding (Selden 1989: 245, 248).

51 We must learn more about the history of an oral tradition, like that of the bombo, in order to understand
better its very nature and “functioning”. Above all, we must learn more about the elements that stem
from older strata of the same tradition or from other traditions. about how and why they have been
kept or integrated, transformed and re-interpreted. Cf. also Foley’s (1990: 2-5 ff., 359 ff., 386-387)
convincing arguments in favour of a diachronic orientation in the study of oral epic.

52 Tedlock 1980. 1983. — The criticism does not apply to the philologist only. As Tedlock (1980: 828)
stresses, even “linguists begin their work by disposing of the voice, committing to writing only those
aspects of oral performance that are most comfortably noted by alphabetic writing”. The “science of
the spoken word™ is still in its infancy, indeed.
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larger framework of the experiencing of the ritual as a polymedial (audio-visual) performance,
My presentation even neglects the musical execution to a great extent. Second, an important
aspect of oral literature, that of “composition-in-performance” (Finnegan 1977), could not receive
the attention it deserves. The few inferences made from certain structural properties of the text
(pp. 275 ff., 300 ff.) await verification by long-term observation. Third, the translation is based on
the work with just a couple of informants willing and able to cooperate. They were necessarily
recruited from among the ritual specialists (all illiterate), on the one hand, and those laymen
who, thanks to their modest education, belonged to the village élite, on the other. It is only by
these two criteria that their interpretations may be regarded as representative.

In sum, I necessarily treat the recitation as if it were a “closed” written text>} and translate
it by resorting to the informants’ basically exegetic interpretation which was partly stimulated
by my own interpretive efforts. Thus, my translation results from what is called “textualization”
in modem anthropological jargon, since 1 have “made” data in collaboration with informants,
instead of simply “collecting™ data from them, — to use James Clifford’s formulation referring to
the work of Maurice Leenhardt on Melanesian texts, an undertaking that bears some similarities
to mine.>*

Translation

The constitutio textus was based on the tape-recorded version. SR, the reciter, insisted on
some emendments, saying that the tape-recording contained some omissions and other flaws due
to his “‘spontaneity” and “exhaustion”. He was, however, not systematic in this. On the whole,
his instructions resuited in treating the text more as a spoken poem than as a sung recitation; for
example, he completed a binarism that had been mutilated, or contributed an emended version
of a passage that he said he had recited “confusedly”. I have respected his emendments, and
consequently, the transcript of the recitation deviates, here and there, slightly from the original
version on tape. Regrettably, SR seemed unable to reconstruct, from the tape, a few passages
that had been recited in a low voice or distorted by the drumming. Such passages are marked
by a row of “x”-es in the transcript. A second group of emendments stem from SB, my chief
informant, mainly with regard to word morphology. It is his pronunciation of Tamang (slightly
differing from SR’s) that my spelling follows. Finally, my own emendments, a very few indeed,
are printed in square brackets when they concern the grammar of the Nepali as spoken by (mainly
illiterate) Tamang, or when they insert what SR seems to have omitted to emend. Parentheses,
by contrast, contain interpretive supplements, chiefly addenda deemed necessary for the reader
not acquainted with the language: they add suffixes or words the occurrence of which in ritual
or poetic language is facultative. In the translation, parentheses indicate what is contextually
implicit (for example, personal pronouns), or they simply render what is written in the same
parentheses in the Tamang original.

The break-down of the text in sections and the punctuation have been introduced by me in
order to facilitate the orientation of the reader.>?

Most of the work of interpretation was done in the presence of at least two informants,
the bombo himself (SR) and a layman, and most of the interviews came close to what is
called “conversational narrative”®: spontaneous narrations (autobiographical accounts, myths,

53 Inso doing, I must face objections by those who hold that a “transcription of oral discourse, regardless
of its precision and faithfulness to the original, creates a text — ‘something written to be read’ — out
of what is not a text™ (Swearingen 1986: 138).

54 §. Clifford 1980: 529 f.; cf. also the critical appraisal by Pearce and Chen 1989.

55 S.p.12.

56 To my knowledge, this term was coined by R.J. Grele, quoted in Lacey 1980: 74 ff.
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memo'rab.le events in the village) and discussions with, or among, the informants often provided
more |n§1ght than any direct answer to my questions. SR’s cooperation, rather role-specificaily
rhapsodilc.57 turned out to be of more help for clarifying some conceptual aspects (mythological
foundations, ritual techniques, etc.) than analyzing the text itself. He failed to contribute any
substantial interpretation to the work on the sections in Nepali. The laymen, often trying their best
to “provoke” the bombo to give more information by questioning or completing his comments,
showed more discipline and commitment. It was with their help that the bulk of lexical meanings
could be clarified. Contextual cross-checking, tracing down extra-textual evidences, looking for
equivalent terms in Nepali, etc. were resorted to in order to verbalize the informants’ “implicit
knowledge”, i.e., to formulate the content of what I call their understanding as an interpretation
(s. pp-275-276). SB, who had soon developed into a genuine folk-philologist, did the bulk of
this work. Equally important was what he contributed, thanks to his remarkable intellectual
sensitivity, to both the linguistic processing and the literary analysis of the recitation. Working
with two or three informants at a time proved useful for at least two reasons. On the one hand,
discussions among the interview partners stimulated self-controlled reflexion and helped to fill
out with more content those vague and commonplace-type statements with which every Tamang
is likely to gloss over conceptual matters in his first encounters with the ethnographer. On the
other hand, the procedure demonstrated both the differences in the individual interpretation (of
which I have been taking note in the annotations) and the limits of any interpretation of one and
the same text which remains nevertheless part of a living tradition.

For the Western reader, parts of my translation may appear as uneven and lacking in comfort
as is the original for the Tamang interpreter. I see no reason why the translation should foster
in the reader the illusion that the text is unproblematic. Nor should my translation plough over
certain structural and poetic qualities, inasmuch as these qualities are part of the meaning: means
of evoking associattons, building up images, providing cross-references between contexts, and
imposing formal or imaginary “solutions” on to what is conceptually irresolvable. This is of
course not to deny that some formulations in my rendering are tentative.’8

The translation is a free and interpretative “study translation”. Whenever deemed necessary,
it is free from the constraints of the stylistic taste of the target language and tries, instead, to
render both phraseology and diction of the Tamang original. And it is interpretative in that (a)
it gives priority to what the text is to the Tamang themselves, namely something different from
modem colloquial Tamang, often *“unusual”, manneristic and sometimes even nonsensical; and
(b) it tries to come to terms with concepts from a cultural setting quite different from ours.

I have preferred literal translation — at the risk of sounding clumsy — where no other solution
seemed viable, but have chosen an idiomatic rendering for those expressions which could be
soundly established as idiomatic in Tamang. Thus, figsyif cu:ba is translated as 'to operate the
violent (side of the) body of the drum’, instead of 'to beat the drum’s (so-called) violent side’,
in order to give an idea of how précieux, or at least artificially archaic, this formulation sounds
to the Tamang of our days (s. 110.1068, 110.1070). By contrast, kidu-le:fien saba is rendered
idiomatically by come what may’, inasmuch as it is clearly a Tibetan loan-expression (also used
in modem colloquial Tamang) the etymological word-by-word meaning of which was unknown
to the informants (s. 86.724 note). The ambiguity of some verbs also required literal translation.
A striking example is provided by djaba, lit. "to soar’, ’to hover’. Once this verb occurs no longer
with a bird, but with a porcupine, as a subject. both the native informant and the ethnographer

57 Roughly the same is true of other bombos interviewed. As Holmberg (1989: 160) puts it: “The
shamanic defies attempts to contain it analytically. Bombos often laugh at direct questions about their
practice or revert to their measured chants. They evade positive declarations and acquire their authority
from elusiveness. Although often deadly serious, some joke that their soundings are deceptions.”

58 Further fieldwork in 1982/83 has enabled me to “refine™ the translation of certain terms; hence some
deviations from the wording chosen in Hofer 1981.
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are in a dilemma as to whether or not to look for a “secondary” meaning that could also apply
to a porcupine. But if such a “secondary” meaning cannot be found — why should the translator
of a shamanic text refrain from making a porcupine ’'soar’, all the more as this porcupine is
in a sense a superhuman protagonist in the context in question? Clearly, in modem colloquial
Tamang, dinba can also be used for describing the attitude of a fidgety person who is always on
the go. Yet, this is only a joking extension, and the “joke” lies in the paradoxy of synaesthetics.
There is no reason not to presume that the bombo’s recitation leaves it to the imagination of the
listener to figure out how a non-winged being can ’soar’. That a porcupine soars or hovers is
no less and no more scandalous in such a text than, say, Yeats’s “stony sleep” or Valéry’s “le
Temps scintille”...
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The setting

The trouble

One day in 1968. a man by the name of Tasyi walked to a neighbouring village to buy a
goat and happened to meet there a girl, Najom. Months later, Tasyi eloped with Najom who
“ran away”, leaving behind a lame brother. Mutual sympathy, perhaps even love, was as much
a motive as sheer necessity. Twice widowed and three times divorced, Tasyi, then 36, needed
a housewife to look after his five children, the eldest of whom was 12 at that time. Najom,
then about 25, abandoned by her father and living in poverty in her mother’s natal village,
was “overdue” for being married. There existed no gossip about her, and people admired her
skill in weaving. Tasyi, a handsome and intelligent man, was ~ for Tamang standards — neither
prosperous nor poor, but his position as the son of a village headman and as an assistant teacher
lent him enough prestige to be recognized as one of the village leaders. The match seemed all
the more promising as he had what most of his fellow-Tamang — peasants with yields too low
to subsist on them — did not have: a regular cash income.

Coming to live in a village, Bhokteni, where she had neither relatives nor friends, and put hard
to become a good stepmother for children of whom she knew they would not care for her once
they were grown up, Najom must have experienced very intensely the usual “‘status insecurity”
to which any newly married wife is exposed. In the end, she turned out to be a good stepmother,
but a bad wife, in Tasyi’s opinion at least. He accused her of squandering, considering how
minimal her dowry was, and found her manners utterly impolite in comparison to the respect
with which a Brahmin or Chetri wife treats her husband. She protested, but her quick-temper
made things even worse. One day when he was drunk, Tasyi threw her out of the house — only
to collect her two days later at the house of one of her paternal uncles in a distant village and
under conditions quite humiliating for him. Months later, when in a fit of rage she had cut off
the beak of a hen which intruded into the vegetable garden, it came to violence. Tasyi slapped
her, and she attacked him with a sickle, etc. This time, Najom had fled to the landlady of the
ethnographer who did play some part in finally settling the dispute...

The tension between the protagonists cannot be explained by their biographical background
alone. After all, elopement and divorce, fatherless daughters and good or bad stepmothers,
demanding husbands and “‘energetic” wives are far from being uncommon in Tamang society.
The main problem was no doubt Najom's obvious barrenness. She complained about menstrual
troubles, and it was soon agreed that “her flower had been spoilt™ (mendo nonbala). More
than two years after her arrival in Bhokteni, the couple consulted Syirjaron Bombo (SR) who
promptly suggested (what everybody expected) that one should find out which cen might have
caused her trouble.

The cen: flower versus “flower”

Bombos claim to be the only specialists competent in dealing with the cens whom they
regularly worship.! The cens are etymologically identical to, but conceptually somewhat different

I This worship is based on the cult of a mythical bombo called Cen Bon or Ui Yérmai Bon, I was tolq. -
Holmberg 1989: 151 ff. gives an explanation for the special attachment of the bombo to 'the cens, which
is plausible, but was not confirmed by my informants. Nor did I come across the beautiful myth of the
tragic marital alliance between a cen and a human man, which Holmberg (1980: 124 ff .and 1989:
170 ft.) quotes and congenially interprets as a rationale of the problems involved in divine-human
and man-woman relationships. For an interpretation of the role of the cen in Tamang pantheon cf. also

Toffin 1990: 170 ff.
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from, the bcan demons in Tibetan belief. The latter are represented as horse-riding warriors armed
with bow and arrow and residing on red rocky mountains.? For the Tamang, by contrast, mogt
of the cens are fairy-like female beings® wearing beautiful costumes and jewellery. They play
with flowers and adorn themselves with flowers. There is a mystic linkage between a particular
kind of flower, a particular kind of cen and the genitals of a woman, the latter being also called
“flower”, as we have just seen. In short, virtually each botanical species of flower is inhabited
by, or closely associated with, a certain cen, and thus once the bombo has found out which
flower corresponds to his woman patient’s “flower”, he can identify and placate the cen held
responsible for the woman’s barrenness (s. sections 51.-77.).

In normal cases, the mystic linkage remains in a state of latency. The trouble starts when
the cen becomes attached to a woman. “If she plucks a flower, a red one in particular, which
happens to be inhabited by a cen, the cen will 'mount’ her (the informant used the verb for 'to
climb’) and suck, as if it were nectar, the mucus in her menstrual flow so that she becomes
barren.” (This mucus, called ser.mendo, is believed to be indispensable for conception). “She,
then, will feel sick, lose much weight and occasionally shiver, just like the bombo, and people
know: she has been seized (cunba) by her cen.” (Nothing of the like happened to Najom, by the
way). Having a weakness for the colour red, as well as for gold, silver and everything which
glitters, a cen clings to one’s cloth and jewellery, and she can thus also be inherited from mother
to daughter, or transferred to other women. Once mounted by a cen, the woman in question will
remain under her control until death. She has to avoid impurity by strictly observing the taboos
during her menses, by refraining from eating pork and the meat of any animal killed by a leopard
or a fox; she is also forbidden to touch any meat with raw blood on it, to take any medicine
of red colour, and to wear new cloths of red colour. Her case requires regular ceremonies by a
bombo who will take care to allure the cen, again and again, back into her abode proper: the
flowers (s. pp. 264, 266).

Conspicuously, the cen is closely associated with red colour, yet at the same time she dislikes
red* (blood, medicine, cloth); she abhors impurity, yet at the same time she sucks the impure
mucus; she loves flowers, yet she spoils the “flower” of a woman. One is tempted to interpret
these “contradictions” as expressing the very nature of the cen. Her vanity — both childishly naive
and prudish at the same time — with which she delights in the botanical species as an object of
ornamental or aesthetic value and free from impurity, prevents the flower from developing into
fruit, its natural destination. In a sense, the cen could be said to take “flower” literally, i.e., treat
the “flower” of a woman as a flower, as is shown by her mistaking the mucus for nectar. Thus,

the real threat the cen poses to humans lies in her deconstructing the Flower as a metaphor of
fertility and life.

Divine Mother, Divine Witch

The noun “flower”, mendo, is not only a euphemism for 'womb’ and/or 'vagina’. Every
human being is born from, and with, a flower, referred to as “life-flower”, ro.mendo, or simply
mendo. The concept (with which I shall deal in more detail below pp. 310-312) is vague and
complex, and so it may suffice here to summarize it as follows: On the one hand, a person
retains his “life-flower” until death, on the other, his “life-flower” develops, at the age of 13,
into a tree, referred to as ro.dunma, lit. ’life-beam’, in the texts. In the case of an adult man, it

2 Cf. Nebesky-Wojkowitz 1956: 299; Tucci 1970: 224 f.; and Hoffmann 1950: 141.

3 Nevertheless, Tamang tradition has still preserved some reminiscence of the older Tibetan concept of
bcan, s. Hofer 1981: I5.

4 Similarly in Tibetan belief: the sight of red colour both angers and deters the bcan demons (Ribbach
1940: 182; Klaus 1985: 365).
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is his “life-beam” which stands in the foreground, while in the case of an adult woman, it is her
“life-flower” which is important — all the more as it tends to be treated as something cognate or
even identical with her “(womb-)flower”.

Ultimate responsibility for the “life-flower” is attributed to two mythical beings: Kaliama and
Lasya. Our text extols Kaliama as the Divine Mother who brings forth the human body with
all its organs and functions, and the creation myth (section 23.) identifies her, allusively, with
the flowers on the branches of the primordial tree. Kaliama is The Flower. Lasya, by contrast,
emerges from the rather fragmentary and cryptic references as the supreme mistress-guardian
of the “life-flower”. Lasya is said to “choose” and “hand over” an individual's “life-flower” 10
Kaliama, as if the latter were just a surrogate mother. When, as is customary, a young child
is to be placed, against a vow, under the particular protection of a goddess, mainly a “Hindu”
mother-goddess (mdai), Lasya must be invoked as a mediator and asked for consent. At the
same time, Lasya is also the First Witch, the Queen of Witches, and, like any witch, can do
harm to humans, especially children and women. While Kaliama appears as the quintessence
of goodness, beauty, purity and life, Lasya is associated with ambivalent power, ugliness, dirt
and decay. She is described as a huge woman with uncombed long dirty hair and said to lick
and eat up the “flower” — and this word can imply, in the case of a female, the genitals, too,
as we have just noted.> She is both guardian of life and destroyer of life, “out of jealousy”, as
the informants added. Except for the cen, any female superhuman agent which does harm to the
“life-flower” is tentatively likened to a witch who, in turn, is said to act “on behalf” of Lasya,
the First Witch.® Much of what the texts and the informants’ comments reveal about Lasya and
witches in Tamang belief tallies with Bennett’s observations concerning high-caste Hindus in
Nepal: *[...] the common belief that the witches can cause harm - especially fertility problems —
if they are allowed to see the menstrual blood of the victim”; that the unoiled, uncombed hair
is a symbolic expression of a temporary loss of control over female sexuality; and that human
witches, who are almost always female, are symbolically “like extensions of the violent and
dangerous aspect of the goddess in the human world”.”

Two points deserve particular emphasis. First, there is some evidence to conclude that Lasya
and Kaliama are one and the same being, or at least that Lasya “encompasses” Kaliama in
the sense that Kaliama represents but the positive mother-aspect inherent in Lasya. This dual
Lasya-Kaliama reminds one of the ambivalent Devi in Hinduism, of the Great Goddess Kali®,
the World Mother-Destroyer who ‘“‘ushers one into life and, obscurely, into death” (Wayman

Cf., e.g., sections 46., 47., 95. and pp. 228, 253 ff,, 310ff.

According to SB, lasya is an obsolete term for "witch’.

Bennett 1983: 259 and 307 respectively.- Among the high-caste Hindus, unociled and uncombed hair
marks liminal phases in one's life-cycle in that it is wom by menstruating women, new mothers and
new widows (Bennett: 1983: 259). — A further parallel to Tamang belief with its theme of “eating
up” lies in the idea that “[...] one is also vulnerable to witchcraft at mealtimes. The most common
way of casting a spell over someone is to put something in their food or simply to recite a spell while
looking at the food which wiil be eaten by one’s victim” (Bennett 1983: 50).

8 Lasya-Kaliama is also called Gyagar Khanda:mo Ra:di, lit. "Indian Dakini Queen’, and we kno_w
that the dakinis (s. below) are attendants of Kali. — High-cultural hagiography is more explicit in
giving such “approximations”. To give just one example: one of Lasya’s names is Palden Lama <
Tib. dPal-ldan Lha-mo. The latter is the chief guardian goddess of Buddhism, the “chief ma-mo™
(= the mamo of the Tamang), the “Great Life-Mistress”, accompanied by the witch-like dakinis and
demons, — and identified with Kali (cf. pp. 193, 211 below; and Nebesky-Wojkowitz 1956: 22-37;
Martin du Gard 1985; and Neumaier 1966). — The cens, by contrast, are said to constitute a separate
category of superhuman beings, with no relationship whatsoever with the “mother goddesses”. One
informant surmised that the cens originated from the same flowers on the primordial tree as the human

race, t00.

~ N L
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1973: 173). Even the name Kaliama appears to be a derivate of Kali Mai.” Although the
bombo's pantheon lacks any explicit hierarchy, oblique references, as manifest in some attempts
of “translation” (s. pp.227f., 293), etc., suggest Lasya-Kaliama as a being who in a sense
epitomizes or subsumes all “mother goddesses” invoked in our text, €.g., the ambivalent mais
collectively called “Spirits of the Kathmandu Valley”, and the principally evil mamos which in
turn are again approximated to some of the maris, especially to Ajima/Sitala (cf. pp. 85, 148).

The second point to be dealt with is Lasya-Kaliama’s specific relationship with the bombo.
In our text (and in other texts, too), Kaliama and lasya share two epithets, namely dé/mo and
khanda:mo, which derive from Tib. sgrol-ma = Tara, and mkha’-’ gro-ma = dakini, respectively.
Lasya is also apostrophized as nenjyurmo < Tib. rnal-'byor-ma = yogini. These three terms (of
which only the first two have a vague meaning for the Tamang of our days) reveal the influence
Tantric Buddhism, especially the Old Sect, must have had on the Tamang bombo’s tradition. Let
us recall, very briefly, the role these three beings — personifications of cosmic female energy,
holders of wisdom, possessing both peaceful and wrathful, exoteric and esoteric aspects — play
in Tantric soteriology.'? Tara, the benevolent Saviouress, whose popularity in Tibet is due to the
belief that she can be approached by laiety directly, without mediation by learned lamas, has
also wrathful forms of manifestation and is assisted by dakinis.!! The latter, often also referred
to as yogini, are known as miracle-doers who fly through space, divine mothers and guides of
the mystics, revealers of wisdom — but also as witches with loose hair, who dwell in cemeteries,
have the power of depriving every creature of its vitality and delight in flesh and blood, etc."?
Some further epithets of Lasya and Kaliama connote their association with light and illumination:
Lasya is apostrophized as the queen (of) fienser, 'beam of sunlight’, Kaliama as the queen (of)
hosal and nansal < Tib. 'od-gsal, lit. ’clear light’ (figuratively also ’state of consciousness at the
time of death’, and ’enlightening’), and snan-gsal, ’light’, brilliant’, etc., respectively. Possibly,
Lasya and Kaliama go back, ultimately, to the two goddesses Lasya (alias sGeg-mo-ma) and
Puspa (alias Me-tog-ma) classified by the Tibetans as dakinis or bodhisattvas in the company
of Mamaki, a form of Tara. Lasya is depicted holding a mirror in a coquettish attitude and
personifies "beauty’, while Puspa, holding a blossom in her hand, personifies 'blossom’.!?

In any case, the epithets of Lasya are likely to throw some light on two problems relating to
her position in the bombo’s pantheon. First, there is one of the most important acts in our ritual,
the “unio mystica” between the bombo and Lasya, of which we only know that the former is to
pass through under the legs, astride, of the latter (sections 108.-111.). Not only is the posture

9 MT ama = 'mother’; SB suggested another etymology for Kali-, namely < OT ka+li:, lit.
"word'+’body’, but this should have resulted in Kali- (high-falling pitch), rather than in Kali- (mid-level
pitch), I presume. — On Kaliama in Tamang belief cf. also Toffin 1990: 172 ff. with details somewhat
differing from my data.

10 As Wayman (1973: 164 ff.) notes, Buddhist Tantras employ the following generic words for the
goddesses or females: prajia, 'insight’, yogini, *female yogin’, vidyd, 'occult science’, "wisdom’,
devi, goddess’ or 'queen’, maty, 'mother’, and dakini, etc., while in Hindu Tantras the term Sakti,
'[female] power’ is general.

11 Cf., e.g., Getty 1962: 119 ff., Beyer 1973, and Waddell 1894,

12 Kalff 1978; 5. also Evans-Wentz 1960: 127 ff. -~ In Snellgrove’s (1959.1: 135) summary, the term dakini

“refers in Buddhist tantric tradition to a type of yoginf, with which word it is all but synonymous. It
is commonly related with the Sanskrit verbal root i, 'to fly’, and represents that “perfection which
acts throughout the whole space’ [...]. The Tibetan translation mkha'-'gro-ma means ’she who goes
in the sky’. The dakinis par excellence are the five yoginis who are identified with the five Buddhas
and represent the unity of existence [...].”

13 Evans-Wentz 1960: 108; also Waddell 1959: 366. — On some futher occurrences of a Lasya or La-bya
bse in Tibetan sources cf. Nebesky-Wojkowitz 1956: 114; Schuh 1973: 412 f.; and Hofer 1981: 20f. -
Wayman (1973: 186) mentions a Lasya as “the goddess of Wanton Movement”. The name seems
to derive from Skt. /asya, 'feminine dance’, 'dance by females’, connotmg a 'graceful dancing’, in
contradistinction to tandava, 'masculine dance’; these two “genres” being connected with Parvati and
Siva (Tandu), respectively (Vatsyayan 1968: 29, 184, 230, 238 f.; cf. also O'Flaherty 1980: 130 ff.).
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wiFh “legs astride” reminiscent of the ddkinis who are often represented in a dancing attitude
(with one leg drawn up to the abdomen or stretched out up to the height of the head), or, even
more, of the well-known yab-yum position of divine couples in Indo-Tibetan art, but the act
itself is reminiscent of Tantric gnosis in which enlightenment is attained through the union of
the male (adept/"means”) with the female (goddess/"wisdom”) element, described as a sexual
intercourse'* or as a process of the adept’s becoming aware of himself as the goddess.

The bombo will of course give a — seemingly — different explanation by stressing the necessity
for him to “return” to the place of a mythic event which “established” both Lasya and him,
the bombo, in their present roles. The myth (Appendix II) shows Lasya as a “fallen woman™
(associated with a “fallen bombo”)!* who has nevertheless been integrated by Padmasarhbhava,
the Supreme Lama-Creator, into the bombo's pantheon to act thenceforth as his principal
partner-adversary.'® The bombo’s gnosis consists in his “retumning into™ this myth. The sense
lies in the origins — this is conveyed by the informants’ preference to refer to any myth of origin
(thunrap, kerap) as artha, a Nepali word meaning both 'sense’ and ’purpose’. Perhaps one may
conclude from this that by “returning into” the myth, the bombo re-performs the original act of
creation — not as an event, but rather as a “sense”, a “sense” that “founds” his charisma, lending
him paranormal faculties which include “wisdom” (thudam, hosye, hisye). In any case, both the
Tantric and the bombo may be said to have the same aim, namely a self-identification with the
goddess in order to appropriate her powers, but while the former strives ultimately for the Great
Bliss, the latter’s union with Lasya appears to be accomplished with the purpose of growing
as powerful and as ambivalent as Lasya. Only thus will he be capable of absorbing, and thus
neutralizing, what from the human standpoint is evil in her, and of activating what from the
same standpoint is good in her: the life-giving mother.!?

The site

The ritual of “looking for the cen” (cen mdiba) took place on 12th October 1971 in Tasyi’s
house.

Custon makes it incumbent upon the client to collect the bombo’s paraphernalia before, and
to deliver them after, the ritual, and to beat the drum while walking. Custom also prescribes
that the client should be assisted by 2-3 lay-helpers who cooperate in organising the ritual and
among whom at least one person should represent the kin category of “wife-givers”, i.e., male

14 The term bodhicirta, thought of enlightenment’, refers. in the texts dealt with by Snellgrove (1987:
258 ff., 290 ff.), to the vital force resulting from the union of Wisdom (female) and Means (male); in
particular, it refers to the semen retaken from the vagina of the female partner, with which the adept
receives the Secret Consecration.

15 The “fallen woman" provides, again. a parallel with the Tantric consort, the “dissolute outcast woman”,
who as “insight” initiates one into knowledge, and who, for this function, has to be “dissolute™
(Wayman 1973: 170; s. also Snellgrove 1987: 157 ff.. 291 ff.).

16 A rather “utilitarian” version of this theme appears in myths attested in Far Western Nepal. After
having killed her elder sisters, the primordial shaman of the Chantel comes to an arrangement with
the surviving youngest witch-sister who explains to him that if she dies, he too will die, for without
the necessity of neutralizing the witches again and again. the shaman could not make a living (de Sales
1992: 9 ff.; s. also Oppitz 1981: 20 and de Sales 1991: 208-213 on the Kham Magar: and Maskarinec
1990: 98 f. on Jajarkot). — The bombo's mystic encounter with Lasya may also be seen as a variant
of the marriage between the shaman and a witch or a goddess (s. Toffin 1990: 175 ff. with reference
to Himalayan traditions).

17 For a variant of the theme of neutralizing the destructive aspect of the female through a “union”
or interaction with the male cf. Toffin (1984: 478 f.) who in characterizing the iconographical
representations of the Devi (Durga) in the Kathmandu Valley, stresses a general tendency: the Goddess
assumes her wrathful form when she dominates the male, while She appears in her peaceful form
when united with the male in a couple (as Siva-Parvati, etc.).
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agnates of the wife or the mother of the head of the household.'® The latter also sends for one
of his “wife-takers”, i.e., those men who have married a woman from his lineage, especially
when a larger animal, such as a goat or, seldom, a buffalo, is to be sacrificed, since the work
of slaughtering and disembowelling on ritual occasions must always be done by kinsmen from
this category. Finally, the presence of one of his real or classificatory brothers, too, is welcome
as a token of solidarity. Thus, when Syirjaron Bombo, accompanied by a disciple of his, arrives
on the scene at about 6 p.m., everything is ready.

Being, at the same time, an epitome of the shamanic universe, a bridge between the human
world and the superhuman sphere, the place where the bombo meets the gods, the place which is
identical with both the altar of one of the Primordial Bons and the mythic-mystic country (be:yul)
in the northern mountains and beyond (s. p. 30 f.), — the altar becomes the most important focus
of all activities, and its installation in the “northernmost” corner of the house, entails a change
and revaluation of symbolic spatial order.

"mondar"

window

Fig. 1. The house.

Throughout the ritual, the “‘upper half” (tondar) will be occupied by the bombo, his disciple and
the lay-helpers sitting in a row and facing the fire-place, while the head of the household (actually
the patient’s husband, Tasyi) will temporarily stay with his children and their mother (actually
their stepmother, Najom), the patient, in the “lower half’ (mondar). The “upper’-"lower’
dichotomy existing, under normal conditions, in terms of gender thus becomes equivalent to
a divine-human and specialist-client dichotomy. This is also manifest in the two main directions
of the nitual transactions: the one, vertical, in which the bombo is communicating divine boon
and purity from the “upper half” to the clients in the “lower half"; and the other one. diagonal.

I8 This category of relatives (real or classificatory mother’s brother/wife’s brother) plays an importanl
role in life-cycle ceremonies in bestowing purity and a new status, among others, on to a boy on the

occasion of his first haircut or on to the moumers after the death-feast (cf. also Holmberg 1980: 188
ff.. Holmberg 1989: 190 ff.).
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in which the bombo expels, with divine assistance obtained from the “northemmost” comer,
the evil forces through the door in the “southernmost” comer.!® As a rule of thumb, while
communicating with the gods, the bombo is facing the altar; while dealing with the spirits, he
is facing the door; while dealing with the clients, he is facing the latter. Dealing with the spirits
to be expelled from the house, and dealing with the clients to be purified or blessed, make it
necessary for the bombo to leave the sphere of the “upper half”. During the divination and oracle
he stands in the “upper half™, but recites facing the clients. The border zone between the “upper”
and “lower halves” is the bombo’s “battlefield” (as one informant put it) where he dances.

The altar

This time, the altar — brange or lagan?® - consists of a bamboo winnowing tray placed on a
conical basket (N. thumse) that serves as a stand and that has been “consecrated” by throwing a
mixture of maize, paddy and millet into it. In front of the basket, on the floor, are deposited: a
cup for the incense (N. dhupdro); a heap of marblestone splinters to be used as projectiles against
harmful spirits; and a copper measuring vessel (N. mana) containing husked rice (MT mone,
N. acheta)®' to serve as an offering or as a vehicle of a spell or of some magical substances
(boon, life-force, etc.). Up on the tray are displayed the ritual implements some of which the
bombo also apostrophizes as personal entities, as his divine helpers (s. sections 17.-19.), on the
one hand, and the various offerings, on the other.

The central piece of the altar, the chene, corresponds to the measuring vessel (Tib. bre) filled
with barley (called in Tib. gZi-nas > Tamang syine[-syimrol]) on which lamps and various items
for sacrifice are displayed in Tibetan rituals.?2 And Tamang chene (also chyene) derives from
Tibetan mdhod-gnas, lit. "the place of sacrifice’, a term which S.R. Das (1970: 439) glosses in
quoting a Tibetan source as follows: (1) “objects to which offerings are made”, “the objects to be
venerated comprise two: persons and symbols; the persons are the assembly [Sangha], Buddha,
and the lamas; the symbols are images, the receptacles of what has been said, relics, and such
like”; and (2) “the officiating priest, the sacrificator”. Indeed the whole set of the bombo's altar
reminds one of the mandala in certain Tibetan rituals, in which the offerings symbolising the
universe also serve as device for meditative “realization” (sgrub-pa), such as the transformation
of the officiating priest himself into a god, etc.?

19 “northernmost” = ideal North-West; “southernmost” = ideal South-East. Complementary to this vertical
division (tondar/mondar} is the horizontal one opposing (a) the closed space between the “western”
wall and the fire-place, said to be the favourite place of the clan god (also called the god of the house)
where no human is supposed to sit. to (b) the neutral and open space of circulation near the door on
the “‘eastern™ side of the house.

20 In a stricter sense, the term brange denotes another type of altar-platform made of branches and used
in some larger-scale ceremonies (s. plate 4). brafge < Tib. bran-rgyas, ‘offering of eatables’, often a
heap of tsampa, which, in Ladakh, is identified with the Meru mountain (Brauen 1983a: 111). lagan
< Tib. lha-khan, "temple’, ’shrine’.

21 mone < Tib. mo-nas. lit. "divination barley’ (s. also p. 1605, 49.389 and 96.897 notes). in the ritual
texts often referred 1o as sergi mone, which the informants translated by ’golden (husked) ricet. sergi
mone is reminiscent of N. pahélo [= yellow} achetd. the term for barley used for bumt offerings in
Hindu rituals.

22 Cf. Tucci 1970: 211, Nebesky-Wojkowitz 1956: 523. or Ribbach 1940: 225 ff.

23 Cf.. e.g., Tucci 1970: 131 ff.; for an explanation of the notion of mandala cf. Suellgrove 1957: 287,

and in more detail Snellgrove 1987: 198 ff.
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O husked
rice
a straw

mat for

the bgmbo

O censer

Fig. 2. The setup of the altar.

The central piece of the set is a copper vessel, the traditional measure pathi (N.) (= 4.36 litres), filled up
to the brim with various sorts of cereals that serve as a “bedding” (syine-syimrol) for the following items:
(a) porcupine quills; (b) feathers of the Himalayan pheasant; (c) a kind of fan (meloi) decorated with the
tail-feathers of the peacock; (d) a stick with strips of cloth in different colours (dariurn); (e) a wooden ritual
dagger with two horse-riders at the top of its handle; (f) a brass lamp; (g) different stones (phola); (h) three
tridents (N. rrisul); and (i) a round flat piece of dried yeast (as used in brewing alcoholic drinks; s.the
“white disc” on plate 3), a raw egg, a fried egg and a few coins (ladar), each in four separate leaf-cups.

Around the chene vessel, on a thin layer of grains of various cereals (syine-syimrol), the following items
are displayed: (j) two cups, one with millet beer, and one with milk; (k) some hashish (N. gaja) strewn
on glowing charcoal; (1) the skeleton of a snake (pakhri chi:), held together by a thread so as to form a
necklace; (m) a trumpet (kanliin) made of the thigh-bone of a leopard; (n) a rosary of rudrdcche fruits (s.
below pp. 63. 69-70); (0) a jug (bumba) containing holy water; (p) the beak of a hombill (khyun), held

together by two hoops of brass sheet and standing upright in (q) a tortoise shell filled with grains of the
syine-syimrol type.

The bombos give less sophisticated explanations. When asked about the function of the altar,
they would refer to the text and stress that it is in the chene that they “get at” (pheba) or “look
for” or “find” (salba) the gods who “come down” (bappa) into it?%; or that the chene - which
they apostrophize as a goddess (dg:mo) — provides the starting point of any ritual journey of
the rirap and sanrap type, not least because the implements therein “are” their powerful divine
helpers and/or magical tools. Let us examine some of these implements® in more detail:

(a) The porcupine quills (dumsyiii mru:), once activated by a mantra, become sparking
projectiles sent out to annihilate an enemy or to light the way of the bombo searching for
the enemy at night.2¢ The quills are also employed to counteract a particular type of contagious
black magic called dgi nemba, namely to detect and bring back the nail-clippings or hairs from
a person, which his enemy has stolen and hidden beneath a stone (s. 72.60!1 note).

24 Cf, e.g., 40.302, 46.351, 57.469, 67.553, 68.564-565 and 111.1077, 111.1079. - In describing what
the gods and spirits should be caused to do, two informants used the MT expression brangeri di-ha
(rendered by Nepali thanma miinu), "to cooperate/to become partners of interaction in the altar’.

25 Cf. also the annotations to sections 18.-20., 22. and 25.

26 The porcupine, a night-active animal, is said to “search” in holes and places covered by dead leaves
and underwood. — On the similar function of the porcupine quills for shamanic specialists in other
areas s., e.g., Macdonald 1976: 319 (Darjeeling) and Mumford 1989: 120 (Gyasumdo).
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Fig. 3. The altar (in preparation) with the chene and the khvun.

(b) The feathers of the pheasant®’ (na:dahn gro:) serve as projectiles which pierce the enemy:
they can fly*® over long distances in the air. Both the quills and the feathers are said to return

into the chene after having fultilled their task.

27 N. daphe = Lopophorus impejanus according to Toffin 1985: 118. — What the Tamang bombo keeps
in his altar is elsewhere part of the shamanic costume. Thus a headgear of feathers — of the pheasant
or other birds, but in any case a symbol of “shamanic flight” — is womn, e.g.. by the Limbu bijuwa, the
Bhujel jhakri, the Kham Magar rama. the Gurung paju and the Eastern Tamang bombo, to mention
just a few examples (cf. Sagant 1976a: S8. 88: Hitchcock 1976: 175: Oppitz 1981: 166; and Pignéde
1966: 295 respectively). Porcupine quills are either stuck in a belt or are part of the headgear (Sagant
1976a: 88 [Limbu]. Hitchcock 1976: 176 [Bhujel]: Fournier 1976: 106 [Sunuwar): and Pignéde 1966
[Gurung)). Finally, while officiating. the Gurung paju keeps under his armpit a “grand bec d’oiseau™
which appears to be the beak of the hombill (Pignede 1966: 295).

28 One informant. a bombo. denied this in stressing that the feathers have no other function than to be

“omaments” of the god of the chene.
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(c) The melon consists of a disc with cowrie shells sewn around the edge, and with a “halo”
of peacock feathers. No further information was available. The term melon obviously derives
from Tib. me-lon, *mirror’, which is conceived of as a symbol of the visible world and also
used for fortune-telling (cf. Tucci 1970: 137, 224). The bombo’s melon, however, looks like a
ceremonial fan, rather than a mirror, and the text itself suggests that it symbolises the peacock’s
(spread) tail.2 It should be noted that a similar melo# is worn by the jhakris in eastern Central
Nepal as a headgear (Miller 1979: 25, plate 16).

(d) The darlun is a stick with strips of cloth (or thick threads of wool) attached to it; the
strips are in five different colours, namely those of the four corners and the zenith, and are said
to “‘attract” and “retain” that magical substance which is called yan or se: and which I have
translated by ‘blessing of riches/food/crops’ (s. 14.135). The dgriun is similar in both form and
function to the Tibetan mda’-dar, usually translated by divination-arrow’, a symbol of prosperity
and in some cases merging with the life-tree or axis mundi symbol.3

(e) The wooden ritual dagger, phurba, is to stab and nail down spirits into the ground. It has
a three-edged blade which issues from the open mouth of a monster, both provided with the
same carvings as we have on the handle of the drum (s. below); on the head of the monster
stand two horse-riders referred to as Tabu Nérbu or Tamrin and said to be the divinity of the
instrument. As emerges from the text (17.150), Tabu Nérbu is also the name of the divine horse
the bombo is riding®!. The phurba is identical with the Tibetan ritual dagger, the phur-pa, as
described in detail by Huntington (1975), and the riders on its top may no doubt be seen as
a variant of the horse-head, in the Tibetan prototypes, representing the god Hayagriva whose
Tibetan name rTa-mgrin corresponds to Tamrin in Tamang. — I also saw another type of phurba,
called diiba phurba, without the two riders on top of its shaft. SR kept it in his basket, even
though a particular passage in his text possibly referred to it as being part of the set in the
chene 3?

(f) The brass lamp (kona or cansal-memar) is a butter-lamp of the Tibetan type; however, in
contrast to the Tibetan and Tamang lamas who use butter, the bombo invariably fuels it with
oil, “just like the [Hindu] Indo-Nepalese in their rituals™, as one informant remarked. The lamp
is said to illuminate the altar so that the gods and spirits who, once gathered in the altar and
visible in the light of the lamp, become tractable for the bombo.3?

(g) The pholas are stones of different shape and colour. The following ones were in SR’s
possession: (1) gyagar phola = round rubble-like pieces of black colour, said to be meteorites
and the bodies (go) of the god Gyagar Tha:dun Gyagar Syitta Guru. (2) cho:na phola = a
pyramid-shaped greenish crystalline rock, said to have originated from the bottom of green-blue
lakes which are the abode of the evil beings called dud. (3) syelgar phola = white glassy crystals,
said to be the bodies of the goddess Syelgar Jyomo. (4) sergi phola = white-yellow crystals, said
to be the bodies of the cen and men divinities.’* The phola stones are said to rise and strike the
enemy if activated by a special mantra. — We know of similar stones being utilised by shamanic

29 Cf. section 19.173-174. — The Kanphata ascetics are reported to use a fan of peacock feathers for
driving out spirits (Briggs 1938: 127). - In Indian mythology, the peacock is the bird which can
annihilate poison, and in Tibet, the tail-feathers of the peacock are used as an aspergill (s. Karmay
1987: 68).

30 Cf., e.g., Corlin 1980: 89, Brauen 1980: 46, Buffetrille 1987: 58 f., Karmay 1987: 63, 72-76, also
Mumford 1989: 96 f.

31 In some other texts, Tabu Nérbu is replaced by Tabu Bingu < hiingu < Tib. bon-bu, 'donkey’.

32 Cf. 19.176 note. — On the Tibetan ritual in which the phur-pa is part of a set closely similar to the
bombo’s altar s. Klaus 1985; 204 ff.

33 Cf, e.g., “1 have come to find [the cen] in the divine abode (altar), in the ray of light, the beam of
light...”, in 68.565.

34 A letter-weight of glass with a coloured picture of the elephant-headed god Ganesa was also kept in
SR’s basket. When I asked if it, too, was a phola SR laughed and told me that it had been brought as
a present by one of his clients from India.
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§pecialists among some other ethnic groups of Nepal®’, but the etymology of the term phola
is pot clear.. Fts derivation from the Tibetan pho-lha, lit. 'male god', remains hypothetical. The
ultimate origins of the bombo’s pholas ~ which, by the way, should always be displayed in the
chene in an upright position — might perhaps be sought in those stone monuments called lha-tho,
and/or those stone piles called /ha-rjas, which in Tibetan belief are symbols of sacred mountains
and residences of the divine owners of the territory. In the /ha-tho type, for example, the stones
are associated with the three tiers of the universe: white ones with the gods (lha) in heaven, red
or yellow ones with the bcan or gfian demons in the middle sphere, and blue or black ones with
the klu in the aquatic or underworld sphere. And the gods “inhabiting” the stones in the lha-rjas
are the same ones who reside in the human body, too, such as the “enemy god™ dgra-lha and
the “male god” pho-lha.3¢

(h) The iron tridents (MT tirsula < N. trisul = trisiala) are both in size and shape similar to
the ex-voto tridents pilgrims stab into the ground around the cult places of Siva-Mahadew and
his consorts. For the bombo, the trident is identical with Mahadew’s body; at the same time, it
is apostrophized as the “Three-Faced Mistress” (18.168) and said to fly “raking in the sky and
earth in search of what is concealed”, and to drive away evil spirits.

(1) and (j): the yeast, eggs, beer and milk, said to be offered to the multitude (debge) of the
divinities the bombo is to invoke during the ritual, represent, synecdochically, “food-and-drink”.
Enriched with boon, they remain in the house and will be consumed, symbolically at least, by
the client’s family. The coins, ladar?’, by contrast, are the bombo’s honorarium.

(k) The smoke of hemp is said to please Mahadew. It might be recalled that some Hindu
ascetics — following the example of Siva who is drowsy with drugs — favour hashish as a means
of stimulating meditative experience.’8

(1) The necklace made of the skeleton of a snake (putkhri chi:) and provided with one tooth of
the wild boar is likewise reminiscent of Shaiva symbolism: of Siva with snakes coiled around
his neck.3® It is said to protect the bombo against “magic arrows” (N. ban, MT kuldap, etc.),
i.e., curses and destructive charms being launched like projectiles.

(m) The trumpet (kanlir) made of the thigh-bone of a “man-slayer” leopard, is identical with
the Tibetan rkan-glin also used by Tamang lamas. When one blows into it, the spirits and ghosts
are believed to get terrified by its roaring sound and flee.

(n) The rosary of rudrdcche berries is said to be used in certain divinations (which I never
observed). It is not identical with the rosaries worn on the bombo’s torso, to be described further
below (pp. 69-70).

(0) The bumba (Tib. bum-pa, che-bum) is, actually at least, a karuwa (N.), a handleless jug
of bell-metal, with a straight spout. It contains the holy water (dupcyo) and a few small copper

35 For the Thulung Rai, Mewahang Rai, Sunuwar, the Gurung of Gyasumdocf. Allen 1976: 131 f;
Gaenszle (pers. communication); Fournier 1976: 107: and Mumford 1989: 122 ., respectively. — A
rather remote parallel from outside the Himalayan area is provided by the Na-khi in China. According
to Rock (1952.1: 250). the life god resides in a special basket for each family, and in this basket, “‘a
black rock the size of a fist [...] represents indestructibility and unchangeableness and |...] the father
of the Na-khi (human) race.”

36 Stein 1962: 169-176. On the dgra-lha and pho-lha in the human body cf. Tucci 1970: 207 f.; on the
pho-lha as ancestral and/or territorial divinities cf. Macdonald 1980: 207.

37 The rate at that time was six to nine Nepalese rupies, as already noted (p. 18°). ~ ladar ? < Tib.
*lha-bdar, lit. 'god-fee’; cf. skyel-bdar, ‘fee or reward given to an escort’ (Jaschke 1949: 269).
Provided with sacred symbols, such as Siva’s trident, etc.. the coins are numinous objects likely
to exercise some auspicious effect. It is for this reason that coins are kept in the drum, the jug for
holy water or on the life-tree (s. pp. 68, 169). _

38 On the Kanphata ascetics who **become divinely intoxicated™ by taking narcotic drugs cf., e.g.. Briggs
1938: 153, 205, 347.

39 Similar rosaries of snake-spines are used in “necromancy and divination™ in Tibet (Waddell 1959:

209).
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coins; 2-3 twigs of the aromatic Artemisia plant, also serving as an aspergill, and some flowers
stuck into it indicate its function as a source of life and purity (cf. fig. 8 and sections 25,
106.-107.). Some texts apostrophize the bumba as 'Mistress’, i. e., goddess, but I could obtain
no further information on this.*

(p) The beak of the hornbill is the Khyun, the powerful mythic bird which is said to rake,
with its giant beak, earth and sky, just like the frisul with its points. The bombo sends it out
to discover the doi nemba (s. above p.60) or to “tame” certain beings, above all those which
“hide” beneath or behind some phenomena of the natural world, such as the aquatic monster
kharda, or the spirits inhabiting stone, water, and steep rocky slopes (dobon, chyubon, brd:bon,
s.section 22. and p. 110). — Tamang belief has no doubt drawn on the Tibetan Khyun which
is - roughly speaking — an amalgam of the khyun of ancient Tibetan mythology and the Indian
Garuda, the enemy of the nagas, and which Aris calls “a vehicle of expulsion and combat™ 4!

(q) The tortoise shell, called the khyun-support (khyun.den), is not mentioned in the text, and
was denied to be the manifestation or symbol of a divine entity. Its use must hang together with
Indo-Tibetan cosmology in which the tortoise is the support of the world.*?

The drum

Michael Oppitz (1991: 84 f.) distinguishes between two basic types of shamanic drum in Nepal,
namely (a) a one-membraned tamburine-like drum to be found in the Bheri river area or among
the Kham Magar shamans and the Gurung pajus, and (b) the dhyangro, a two-membraned drum
with a handle, which is prevalent in the central and eastern parts of the country. The Tamang
bombo’s drum is no doubt a variant of the latter type.

Considering the drum’s extreme importance as a ritual implement, one cannot help being
surprised to see how vague the information on the terminology and iconography of the carvings
on its handle is. The captions in fig. 4 below render the identifications by SR only.

As Helffer (1983) points out, the dhyangro drum of the Nepalese jhakri differs from the drum
of the Tibetan lamas in that it has a handle in the shape of a ritual dagger.*? Indeed, the handle of
the Tamang bombo’s drum is a replica of what Huntington (1975: 6, 14) calls the “basic structure”
of the Tibetan phur-pa. Suffice it to compare our fig. 4 b with plates 41-43 in Huntington to show
the similarities. Thus, the haha-hihi (4) corresponds to the three faces of the deity Phur-pa on the
upper end of the handle of the dagger; the endless knot (10) is, in the Tibetans’ interpretation,
symbol of the endlessness of the universe; the monster’s head (6) is that of the marine monster

40 Tamang informants render bumba by N. kalas or ghata, and it is worth noting that in Hinduism, this
ceremonial vessel (kalasa, ghata, kumbha) symbolizes, among others, 'womb’, "conucopia’, and 'the
presence of the goddess Durga’, as Slusser (1982.,]: 352) summarizes with reference to Nepal. — In
Tantric Buddhism, the sacramental jar, kalasa, is the symbol of Buddha Wisdom. It should contain
pure water, five kinds of medicaments (which remove afflictions), five types of grains (for a good
harvest of virtue), and five types of gems (which fulfill all aspirations); the mouth of the jar is to be
decorated with foliage (Snellgrove 1987: 223 ff.).

41 Aris 1980: 68-70; s.also Tucci 1949: 718 ff., and Nebesky-Wojkowitz 1956: 256-258. The “Naked
Bird” of the Kham Magar shamans, which is said to root the earth and turn over stones in search of
a lost soul, appears to be a remote relative of the Tamang Khyun (Oppitz 1986: 73 f., and de Sales
1985,1: 174 £., 186 f.).

42 Cf., e.g., Klaus 1985: 365 f., Tucci 1949: 711, 719 ff. on Tibet; and O’Flaherty 1986: 162, 275, Arole
1987 on India.

43 Tamang lamas in my fieldwork area use the same type of drum with the same handle.
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makara from whose mouth issue both the three-edged blade of the dagger (7) and the entwined
bodies of ndgas (17), the guardians of treasure.
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Fig. 4a. The drum (5a) with the drumstick. Lateral view.
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(9) cord attaching the

handle to the frame

(5) patterns called

pe:ma cya:Fi syi:

(15) vase (bumba) with

leaves

(10a) endless knot pattern

(16) oblong leaves, lotus?

(19) strip of iron (studded

on the three edges, each)

Fig. 4b. Carvings on the handle (7g.yu) of the drum.
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(4) four "laughing" faces
called hgha—hihi lajo
(10) endless knot

(11) rhomboid patterns

(12) moon or eye?

(6) monster head

(13) sun

(14) mouth with four

carnassial teeth

(17) four intertwined snakes
called samdul-namdul

or samrul-namrul

(18) tip of the handle mounted

with iron sheet all around

Lateral view.
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(20) leaf patterns, lotus?

(21) two thunderbolt symbols
forming a cross (dorjye gygram)?

(22) double trident (trisui)
standing in
(23) a vase (bumba) with

leaves

(24) snake identified by SR as
Basuki Nag, the king of the

underworld nége or lus

Fig. 4c. Carvings on the handle of the drum. Back view.

Notes on fig. 4 a, b. c: (1) The frame can also be made of the wood of the juniper tree. For the handle (71g.vu
< Tib. raa-yu), the wood of juniper, prunus or koirdlo (N.) (Bauhinia sp.) is preferred. The iron sheet for (18)
and (19) is provided and fixed by the local Kami blacksmiths. Unlike what Oppitz (1981: 124 ff.) reports
on the Kham Magar shamans, the manufacturing of a drum for the Tamang bombo requires no detailed
ceremonies. — (3) By extension, the term Agsvin also denotes the drum as a whole. — (6) OT chvudirin
< Tib. ¢hu-srin = makara. Other informants interpreted the head, tentatively, as that of Dunsur Bon, the
First Bombo, or yet again as that of the mythic bird Garud. - (8) narjva < Tib. raa-l¢ag. "kettle-drum
stick’ (Jaschke 1949: 133. 148). — (17) and (24) According to another informant, (17) = Namdul alias
Basuki Nag “piercing the floor that separates the underworld from the upperworld”, while (24) = Samdul.
In any case, (24) closely resembles the representation of ndgs on the religious “posters” the inhabitants of
the Kathmandu Valley paste on house facades on the occasion of the Nag Paicami festival. (No Tamang
informant was aware of Basuki/Vasuki Naga's role of serving as a cord for the Chuming of the Milk
Ocean in Indian mythology). — (21) might also be a simplified version of the Endless Noose (Tib. dpa!
be’u), one of “the eight auspicious emblems™ of Northem Buddhism.
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There is a terminological distinction with regard to the techniques of beating the drum: thowg;
lajo rappa, 'beating the violent (thowai) side’, and syiwai lajo rappa, 'beating the mild or
peaceful (syjwai) side’. The bombo says thowai lajo rappa when the monster’s head points
ahead, i.e., is tumed away from his body; in this case, the membrane may be beaten, depending
on the kind of the rite to be performed, either from in front on the violent side itself or from
behind on the mild side. And the bombo says syiwai lajo rappa when the monster’s head is
tummed towards his body; in this case, the membrane is beaten from in front on the mild side.
Beating the violent side is necessary when the bombo wants to “round up” and/or expel spirits,
while beating the mild side is resorted to for invoking gods or “‘coaxing” spirits, to put it in the
shortest possible way.*

As the text reveals, the drum is a divine being since it is apostrophized as Aasyin lamo, lit.
'goddess drum body’; informants, by contrast, contented themselves with stressing that the drum
is, temporarily, “inhabited” and “operated” by divine beings, such as those represented by the
carvings on the handle. In addition to these carvings, the numinous power is also enhanced
by what is kept between the two membranes, namely at least one “bead” from the rudrdcche
fruit, a few splinters of marblestone, and at least one Nepalese copper coin bearing auspicious
symbols such as the trident, the sword, sun and moon, the characters §ri, etc. Informants did
not fail to note the self-inducing effect the drumming can have on the drummer himself in that
a powerful drumming is likely to enhance the drummer’s (feeling of his own) power, or that
a “mild” beating may influence the drummer’s state of mind correspondingly. One may add
that any more vigorous drumming necessarily entails a shaking of the drummer’s torso with
the bells and rattles on it (s. below), thus increasing the net acoustic output to a considerable
extent. The incessant jingling and clanging must have a feedback to the drummer inasmuch as,
subjectively, his energy consciously invested in handling the drum alone suffices to create an
orchestral effect.

Yet the drum is much more than just a percussion instrument. The aforementioned articles
kept inside it produce a characteristic rattling sound when the drum is agitated, and the bombo
can also exploit the effect of resonance created when he sings “into the drum”, keeping his
face close to the membrane. The drum also fulfils several non-acoustic functions. It serves as
a “sensor” and “collector”. Thus, by sniffing at the tip of handle, which has been brought into
contact with a heap of “divination rice” (s. pp. 159-160) the bombo can both identify the person
who deposited the heap of rice on the altar, on the one hand, and detect the causes of this
person’s trouble, on the other. And it is on the membrane held out in a horizontal position that
the bombo collects certain vital substances, such as the che: or wangur, to be transferred as a
kind of blessing to the patient (cf. pp. 246 f.). Finally, the drum is used as an offensive and/or
protective weapon. Stabbing with the tip of the handle into the ground or towards the body of
the patient frightens or “nails down” harmful agents*>; when laid on the floor in front of the
patient, the drum prevents the harmful agent just expelled from returning into the victim; and
when used like a hammer, it crushes the harmful agent, etc.

44 thowail syiwai lajo < Tib. khro-ba’ il 3i-ba’i lha-chogs, lit. *(the side with) the group of wrathful/peaceful
gods’. (As is well known, the “wrathful-peaceful” dichotomy is a pervading feature of Indo-Tibetan
pantheon and ritual). — Helffer (1983: 68) mentions four different categories of drums used for different
rituals in Tibet: for acts classified as “peaceful”, ““of prosperity”, “‘of submission™ and “terrifying”. In
some instances, one and the same drum may also be used for different acts: acts of propitiation and
protection require its being beaten from ahead and towards the drummer. while acts of expulsion and
*“execution” require its being beaten from behind (Helffer 1983: 72).

45 The handle of the drum, itself a replica of the Tibetan ritual dagger, makes the phurba superfluous: 1
have never seen a bombo using his dagger otherwise than by just keeping it on the altar.
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“Ornaments of the gods” 4¢

. The ceremonial rpbe, Jama (N.), with long sleeves, and reaching down to the ankles consists,
ideally at least, of nine pieces of usually white*’ cloth stitched together and measuring altogether
nine har (N., a length from elbow to finger tips).

In some ritual texts, the compound ralbo-gomdo is used to denote the total of insignia which
are worn above or over the robe, and which distinguish the bombo from other specialists and the
laymen: (a) ralbo refers to his long hairlock and also includes, according to one informant, (b)
a specific tuft of ribbons, MT krassu phiinda, on the bombo’s back; while gomdo refers to what
in MT is called phrénma gyaram, lit. ’rosaries (worn) crosswise", namely both (c) the rosaries
proper, phréfima, and (d) the straps with bells, syaasyah rolmo, on the bombo’s torso. The term
gomdo appears to derive from Tib. sgom-thag, lit. *meditation cord’, which reveals a part of the
present function of these rosaries.*8

(a) The long hairlock, ralbo, an extension of the “pigtail” (MT broado, N. tupi) and ideally
never trimmed, lends the bombo exceptional power and is said to serve as a kind of ladder for
the various superhuman beings entering the bombo’s body. It also connotes, however vaguely,
a feminine aspect inherent in his personality: once uncoiled it can “irritate” or “mislead” Lasya,
the First Witch, who is likely to mistake the bombo for a woman or even a witch.4?

(b) The krassu phunda® is a bunch of long ribbons ending in tassels of different colours,
which the bombo usually fastens to his rosaries at the point where the latter intersect one
another on his back (cf. plate 6). Inasmuch as some bombos are said to tie it into their hair, it
might perhaps be regarded as a kind of extension of the long hairlock, ralbo, and as to its actual
function, informants pointed to the protective amulet attached to one of the ribbons. This amulet,
a piece of paper with a charm written by the lama and sewn into a small bag, is called cya:gi
gosum, a termn which was rendered, in this context, by ’iron protection’; gosum is apparently
Tib. sgo-gsum, lit. "the three doors’ equated to body, speech and mind as the three media of
moral activity (s., e.g., Schwieger 1978: 98 f., and Rigzin 1986: 233, 236).

On the bombo's chest and back, two rosaries, phAréama, and two straps or chains with small
bells and metal rattles, svaasyan rolmo, are worn crosswise and in such a way that one rosary
and one bell-strap reach from the left shoulder to the right hip. while the other pair reach from
the right shoulder to the left hip (s. plates 6 and 7).

(c) The rosaries consist of strings of the berries of the rudracche’! tree; occasionally the
bombo also wears two separate strings with the black berries of the soapnut tree (N. rittho)>
or combines the two kinds of berries in two rosaries. The depressions on the surface of the
rudrdcche berries are called mukh (N.), lit. "face’ or 'mouth’, and their number determines

46 For the following cf. also section 16. with the annotations.

47 In contrast to the Eastern Tamang shamans wearing white robes only, the Western Tamang jamd can
have any colour, except for red, as I was told.

48 sgom-thag is “a long piece of cloth |[...] which is worn by the Yogi when he sits in meditation; it is
stretched round the neck and under the knees [...]. [...] Buddhist ascetics used to wear it in the manner
the sacred thread is worn by the Brahmans, passing round the right shoulder to the side below the
arm-pit”, as glossed by Das (1970: 326 f.); cf. also Wayman 1973: 121 f. .

49 As Gaborieau (1969: 31) points out, the N. expression jhakro phijaunu means both "to uncoil the lpng
hairlock of the jhdkri', on the one hand, and 'to untie one’s hair(knot, etc.)’. of a woman who is a
witch or is in a state of possession, on the other. ) ’

50 Literally "braid of hair’ and ‘tuft’. It is also called sifiga gvdle or gy(ibdol/gyébdal < MT gvdb, ‘bach .
and informants stressed its resembling the dorsal ribbons on one of the lamas special headgear with
the images of the five so-called Dhyani Buddhas.

51 N. rudrdcche < rudraksa = Eleocarpus ganitrus, or according to Shrestha (1984 67), Eleocarpus
sphaericus K. Schum. — The same rosary is also attested in Tibet, especially among the followers of
the Old Sect (Waddell 1959: 208 f.)

52 S. section 16.140 note. however.
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the efficiency of the bead, the one-faced ones being the most valued. According to a bombo
informant, a rosary should contain an odd number of over 100 beads which fill out a measuring
vessel of one pathi (approx. 4.36 litres) and among which there is at least one one-faced bead
associated with the atmosphere, one three-faced bead associated with the four (sic!) corners, and
one five-faced bead associated with the underworld, etc. Other bombos give other recipes for
the ideal composition, but there is some agreement that different beads must be “activated” for
dealing with different spheres and/or classes of superhuman beings, and that it is by “counting”
the beads that the bombo gets prophetic insight while pondering (gomba) in a kind of meditation,
or can mobilize (conjure up) certain divinities for help.’?

(d) The small bells of the syansyan rolmo resemble the bells hanging in Hindu or Newar-
Buddhist shrines, and are said to fulfill a similar function, namely to invoke and please the gods.
They can be interspersed with rattles of different sizes, made of copper or brass sheet, as well
as yak-bells and one or two metal disks called melon (s. plate 7, and for the term melon p. 62
above).

“If the altar forms a world, the costume of the bombo forms a being”, as Holmberg remarks
(1980: 302). Indeed, the whole apparel — his long hairlock, robe, rosaries, bell-strings and the
tuft on his back — are identified as “ornaments of the gods” with whom he has to deal, and one
informant compared the bombo in his ceremonial dress with the images of the gods provided
with jewels and ornaments, as one can see in the temples. Not only do these ornaments protect
the bombo’s body or “open” his senses for what is normally invisible and inaudible, but they
also enhance, as it were, his personality in approximating it to that of the gods, in particular to
that of his phamo who is one of the Four Primordial Bons. The same concept, albeit at a higher
level of philosophical sophistication, prevails in Tantrism. Suffice it to quote Wayman writing
on the connection between the “five ornaments” (belt, necklace, bracelet, etc.) and the “five
kinds of knowledge”: when the adept meditatively generates himself into a god or goddess, the
respective omaments associated with the latter as their attributes are to appear on his person.
This is why Tantric theory regards these omaments as ‘‘seals” (Wayman 1973: 120 ff.).

Let us briefly note in concluding that the apparel of the Tamang bombo also indicates the
direction in which one of the sources of the tradition of Nepalese “jhakrism” in general could be
sought by future research.3* With a certain degree of variation, the jhakri shares his “‘ornaments of
the gods” with a number of other specialists who are in a sense marginal: ascetics, exorcists and
artists, the latter often of low-caste affiliation. Thus, the long hairlock and the rosary of rudracche
beads, both common to jhakris in Nepal, might have derived, ultimately and indirectly, from
Shaiva asceticism.55 Suffice it here to refer to the “topknot” of Siva® in his representations as

53 For 'to count’, the bombo uses the Nepali expression mdla japnu, 'to tell one’s beads’, from japnu
which Turner (1965: 208) glosses as ’to mutter the name of a god or a religious formula repeatedly’. -
On similar practices among the jhakris of Far Western Nepal cf. Maskarinec 1990: 163 f. On the
Tibetan technique of “telling one’s beads” cf. Waddell 1959: 209 f.

54 1 hope to come back to this in a separate publication.

55 The relationship between shamanism and the Kanphata ascetics in South Asia was already noted by
Eliade (1969: 306 f., 311 ff.). — The healer-renouncers associated with the syncretic Kataragama cult
in Sri Lanka provide a particularly interesting example of a combination of asceticism with ecstatic
practices closely reminiscent of shamanism (cf. Obeyesekere 1981).

56 On the “topknot” and Siva’s specific hairdress, the Jatamukuta cf. Kreisel 1987. On the ongm and
meaning of the usnisa in Buddhism cf. Getty 1962: 198 f. — Unlike the jafa which means 'a chignon
of matted hair’, the bombo’s ralbo is only twisted (and then worn in a coil on top of his head) but
never matted. T. ralbo < Tib. ral-pa for which the dictionaries give 'long hair’, *mane’, but which also
occurs in /¢an-lo ral-pa, a synonym of Skt. jata. — On the long hairlock, /aftd, of the medium dhami
in Far Western Nepal cf. Gaborieau 1969 and Levine 1989. The lara (Levine ibid.; 13, renders the
term by “rope of hair™) serves, once uncoiled, as the entry of the god into the body of the medium.
just as is the case with the bombo’s ralbo.
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an asceti-c, or to the rudrdksa rosaries’” wom by Siva himself and Shaiva ascetics. Again, the
long white robe as a ceremonial dress, small bells attached to the strap of their drum an;on
Fhe bards of Kumaon and Far Western Nepal — whose tradition and practices are firmly rooteg
in Sl.laiva asceticism, and some of whom also act as exorcists inducing possession in secondary
mediums — are reminiscent of the jhdkri’s robe and bell-strings respectively.

57 Interestingly, the rudrdcche rosary as such is not mentioned in our text (cf. section 16.). For a more
detailed description of meaning and function of the rudraksa rosary as used among the Kanphata
ascetics cf., e.g., Briggs 1938: 198 f.: The 108 berries correspond to the successive appearances of
Siva on earth; or the 84 (= 7 x 12) beads stand for the seven planets and the 12 signs of the Zodiac,
etc.

58 Cf. the excellent analyses by Gaborieau 1975 and 1977. - Tibetan snags-pa exorcists are also reported
to don a white garment (Tucci 1970: 153). — The long white robe of the Newar dancers impersonating

Nawa Durga is also called jama (Toffin 1984: 469).



- RECITATION: SECTIONS 1. - 7

1. - 7. Invoking the Mai.

The first seven sections in Nepali focus on the Mother Goddess, her male consort Mahadew,
and their various local manifestations or subordinates within a wider frame of reference such
as provided by classical Hindu mythology and cosmology. The text abounds in enumerations
of divine beings, sanctuaries and other numinous entities, and this “luxury of nomenclature” is
afforded to achieve completeness or exhaustiveness. Various means are exploited to this end:
numbers (five, seven, nine) to cover totalities; paronomasy to stress “correspondences”; obviously
fictive reduplications or echo-names (Tha-Thakali Mai, Gubha-Gubhaju) to hint at something
like the essentially dual nature of the divine; and a personal name (Dhan Kumari) or a term
denoting a ritual specialist (gubhaju) is metamorphosed into that of a god; etc.

The goddesses invoked in these sections are apostrophized as mai, kanya, kumari, nau durga,
dewi or ajimd, and collectively referred to as Yembui Man or Nepili Bhut, lit. *Spirit of the
Kathmandu Valley’. They appear to correspond to what Slusser (1982: 322 f.) calls the “collective
Durga” in the pantheon of the Kathmandu Valley. This “collective Durga”™ comprises a number
of divinities of both Indian and local origin, known as the matrika (mdtrka, astamatrka), mai,
ajimd, kumari, kaumari (the latter often confounded with kumari), bhairawi, etc. and all treated
as personifications of the Mother Goddess Durga or Kali or Camunda, etc. *“The cults and
practices associated with the collective Durgad are inextricably mingled with [...] the cult of
{...] the indigenous mais and ajimas, the terrifying manifestations of the Buddhist Tara, the
personification of smallpox as Sitala/Hariti, and the various yoginis and dakinis. Like them,
the collective Durga is also fused with the Bhairava cult” (Slusser 1982: 323), Bhairaw being
the male consort of some of these goddesses. Many mother goddesses are ‘“‘considered at once
personifications of the disease itself, the causes of it, and, if properly propitiated, the ones to
take it away” (Slusser 1982: 328).

Our text apostrophizes the Spirit(s) of the Kathmandu Valley as 'mother’ (mai, maiju)
or 'virgin’ (kanya, kumari). This distinction, so important in the Hindu world,! has a less
elaborate conceptualization among the Tamang. As a bombo informant put it, these goddesses
are ambivalent and arbitrary in their dealing with humans, since as mothers, they can also be
partial, whimsical or overprotecting, just as some human mothers, while as virgins, they may
also act inhumanely thanks to their excessive energy and the envy they feel at the sight of a
happy mother.2 Mothers or virgins, they are invoked both for assuming guardianship over small
children, and exorcized as beings whose activity is likened to that of witches.> To a certain
extent, these mdis appear as “foreign intruders in Tamang country”, who are to be escorted
back to their respective shrines in the Kathmandu Valley (sections 99.-101.), and their being

1 On the two basic aspects of the Goddess: the carnivorous virgin/warrior/guardian of the realm versus
wife/mother/mediator between her husband and the devotees, etc. cf. the excellent summary by
Biardeau (1981: 144-149 ff.) with regard to India. (As G.D. Sontheimer informs me, Biardeau’s
dichotomy is not applicable to Indian folk-religion). On the mdtrkds in Indian mythology cf. Kinsley
1988: chapter 10; on the distinction between “virgin” and “mother” in the sociological context in
Indiacf. Khare 1983. - In the Kathmandu Valley. the distinction “virgin” versus “mother” is less
clear-cut (Slusser 1982: 311, 316, 321, 334 ff.); many mother goddesses are carnivorous and rather
malevolently disposed towards man, or they assume both negative and positive functions. Thus, the
astamatrkas (often identified with the ajimas and Nava Durga) protect the territory and preside over
illnesses (Slusser 1982: 322 ff., 328 ff.; and Toffin 1984: 457 ff., 463, 478 ff.. 482).

2 In Newar belief, Ajima (Sitala/Hariti) was in her previous life an ogress devouring her own children:
later she became the mother of the Buddha (Coon 1989: 1, 4). This is a variant of the Indian legend
of Hariti, "The Rapacious One’, who as a virgin is plagued by hunger for children (s. Getty 1962: 84
ff.).

3 The mais can also turn humans, especially women, into witches. ~ In the Kathmandu Valley. two
of the mother goddesses, namely Sobha Bhagwati and Mhaipi Ajima are known as the goddesses of
witcheraft (Slusser 1982: 334; and Nepali 1965: 309 f.).
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labelled as ’spirits’ (MT mdi, N. bhut) suggests that it is their negative aspect which stands in
the foreground for the Tamang.4

It is against the background of the mais’ ambivalence that one can try to understand their
treatment by the bombo. Having a command of the specific ritual techniques required, the
bombo is the specialist sui generis® to deal with this ambivalence, that is, to ad-identify himself
(s. pp- 27-29) to the mais in order to exploit their powers for the good cause and to control them
through these very powers of theirs. The process is an intricate one, and the text allows for two
interpretations which do not necessarily exclude each other: on the one hand, each mdi invoked
should help the bombo in activating all other mais; on the other hand, these “other mdis” are
Just different names and forms of the one actually invoked.

The key-verb employed in these sections is caldunu which can be rendered, depending on the
context, (a) by 'to set in motion’ = ’to activate’ the agents considered helpful and/or harmful so
that they disclose their identity or become manifest and thus tractable for the bombo; and (b)
by 'to move away’, 'to leave’, as in the honorific idiom sawdri calaunu, for example. Another
important verb is khelnu, lit. "to play’. If used in reference to a superhuman being, this verb
conveys the meaning ’to be active’, 'to romp’, ’to bustle about’ ~ as do. e.g., goblins, such as
the bir or the masan haunting certain places. khelnu connotes (a) an activity which from the
human viewpoint appears arbitrary or even gratuitous, but which at the same time implies a
“controlling’, or ’ruling over’, a place or a person.® This part of the recitation is not only to
mobilize, but also to let the bombo have close contact with what he has mobilized: he wants his
body to be “mounted” by the Mai (s. 2.32 note), and he also wants everything (spirits, illnesses,
constellations) that is likely to do harm to the patient, to be “brought” to him or near him so
that he may identify and influence’ it accordingly. The verb employed for this is /vaunu with
its absolutives, such as garilydunu (garileunu in the bombo’s pronunciation), etc.

The bombo’s dealing with the mais during the ritual as a whole includes the following steps:

(a) He sets about the process in section 2.19.-21 where he identifies himself with the mythic
shaman couple Sun Jhakri, according to extra-textual evidence, that is, the informants’ comment.
The text itself is not unequivocal because we cannot decide whether the word jhakri [=bombo] in
2.20 refers to the mythic shaman in 2.19 or to the officiating human bombo or to both of them.
All we have in support of the above-mentioned comment is a double parallelism constituted
by the twofold occurrence of 'gold/golden’ in the text, on the one hand, and by the (indexical)
congruence between what the recitation describes and what the bombo is actually carrying out. In
other words, the 'golden (sun-ko) drum’ can refer to both, the Sun (sun = gold) Jhakri couple’s

4 The relatively harsh treatment of the mdis by the bombo, coming next to that of the evil spirits
and ghosts, seems to contrast with Hindu (and Buddhist) devotion. As to the latter, Kondos (1985:
244 f.) stresses that “[...] although Devi is understood as the source of the destructive power. she
is not identified as the one who is exactly 'responsible’ for inflicting the disease™. since “Hindu
speculations posit that a range of factors impinge on the matter of what we would call "innocence’ or
‘responsibility’”. — As Levy notes. the dangerous Nine Durgas (Nau Durga) of Bhaktapur “kill people
not because of their 'sins’ or violations of the dharma. but simply because of accidental encounters”,
and “are brought under control not through ordinary moral action nor [...] devotion, but by an act
of power, the Tantric manrra [...]". At the same time, they “are responsible for the protection of the
traditional ritual and moral life, although they are beyond morality themselves. They are ambivalently
made use of when that moral order is threatened [...]" (Levy 1990: 506, 574, respectively).

5 Recently. Toffin (1990) has stressed an intimate link between female divinities and shgmans among
the sino-tibetophone ethnic minorities in Central and Easten Nepal. He hypothesizes. ia., lhz}( as a
consequence of Hinduization, shamanism among these groups must have undergone a margmghsauon
to the effect that ““d'étres polyvalents au départ. les chamanes se seraient en somme progressivement
spécialisés dans la face noctumne et féminine de I'univers [...]" (Toffin 1990: 182-183 ff.).' B

6 Seeing this double meaning. I have preferred to render, invariably. khelnu by “to play’. and its factitive
form kheldunu by "to make play’. — Cf. also Hofer and Shrestha 1973: 57. _ .

7 For the same ritual technique, 1 heard a Jaisi exorcist and a jhakri of thg Kami caste using the
expression [dphnu] pdsmd pdrnu, approx. 'to cause to be near oneself/to be in one’s company’.
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drum and the officiating bombo’s drum; and, similarly, the ’uncoiling the hairlock’ + putting
on the bell-strings’ can refer to both the Sun Jhakri’s mythic activity and the officiating bombo’s
actual activity (s. below pp. 105 and 277-279). Again, when the Mai is asked to 'make play’ and
*set in motion’ the drum and the drumstick in 2.20-21, the text leaves it to the listener to decide
whose drum is meant, and whether or not the passage alludes to a double ad-identification:
bombo = Sun Jhakri = Mai.
(b) The next step is less allusive, even though not free from ambiguity. The bombo now

conjures the Mai to have “close contact” with his own and the woman patient’s body:

”... sit on (my) shoulders, mount (my) head!” (2.32);

"... mount my shoulders, mount my head!” (5.58); and

”... bring the soul, ... awaken and bring the flower, ... the nine veins of this mother (=

patient) O Mai!” (3.38).
Mounting one’s head and shoulders is suggestive of a heightening of the body or an enhancement
of the personality of the bombo by the divine agent (informants cited as an example the Tamang
lama’s ceremonial headgear with images of the so-called Dhyani Buddhas), and implies a
hierarchical symbiosis, a dominance® and protection of the “mounted” by the “mounting” one
(s. 2.32 note). However, both the text and the bombos’ explanation confirm that the dominance
by the Mai is striven for just to be finally enabled to dominate her, and that the protection by
the Mai is to be ultimately reversed into a protection from her. The underlying idea is, here
again, that this kind of close, bodily contact is required because “you cannot come to terms with
somebody who is distant and aloof”, i.e., it is only by making the Mai a partner in interaction
that the bombo can have a chance of controlling her. (Money-lenders and power-hungry village
leaders follow the same strategy when casting the net of their intrigues over potential clients).

(c) It must be borne in mind that the *mounting one’s head/shoulders’ (sir/kum carhnu) neither

means nor entails what we would call a state of possession. The expression for the latter is aagma
carhnu, lit. "to mount the back (of the medium)’,° and the transition from “being mounted on
the head/shoulders” to “being mounted on the back™ will take place in the oracle (sections
93.-96.) when the Mai (one of her personifications) speaks through the mouth of the bombo."
(d) Finally, the process of de-identification towards the end of the ritual (sections 99.-101.) is
preceded by a reassertion of the double ad-identification to the Sun Jhakri and the Mai. Only
thus — in assuming the power of the Mai and using it against her — does the bombo seem to
be enabled to separate the Mai, first, from the patient and then from himself, and to escort her
back to the respective cult places of her manifestations in the Kathmandu Valley...

*

After invoking Mahadew (Mahaguru), the bombo takes a few grains of husked rice (N. achetd)
into his fist, blows a mantra on to them (cf. p. 59) and throws a portion, each, on to his body
(starting with the head, then continuing with shoulders, back and legs), on to the altar, his ritual
implements, and finally on to the patient and her family members. This is a measure to “bind”,

i.e., to protect himself and all that is going to be focussed on as a place, as a means or as an
object of the ritual.

8 Cf. also the N. expression sirma rakhnu, lit. "to put on the head’, for "to honour a person (guest. etc.)
by making him seated in a place that is likely to confirm his pre-eminence’. — The divinity mounting
one’s head is reminiscent of the practice of the Kanphata ascetics carrying a miniature image of
Gorakhnith on their heads when going on pilgrimage (Unbescheid 1980: 50 f., 79-81).

9 Cf., however, pp. 27 f.

10 Compare the divination (sections 46.-49.) where no such ad-identification occurs, and the bombo is

just describing what he himself experiences as a vision. - On the problem of possession during the
oracle cf. also pp. 227-228.
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Om Mahaguru!
{Whistle]

hoi, Om Mahaguru, om Mahaguru!
phott!, phott!

[The acheta is being thrown]
a-a-a-a-a-a-a-a,

hare, khelau na Mai, calau na Mai!,
hare, mere guru calau na Mai!,

hare, akasa[ma] Nau Kanne Sarasoti, pattala[ma] Sat Kanne Sarasoti,

hare, Dhanasri Mahadew, Buddhasri Mahadew,
hare, nau tala [tale] akas{ma] utpanna hunubho [hunubhayo],
hare, utpanna bhaeko,

hare Mai!,

hare, pattala sat dharti[ma] utpatti hunubho,
hare Mai!,

hare Candra, Surje, Mahadew!,

hare Mai!,

hare Basuki Naga, Ram, Lacchiman, Mahadew!,
hare Sri Krisna, Mahadew!

hare, uttara Kailasa[ma] utpatti hunubho.

*

Om Mahaguru!
[Whistle]

hoi! Om Mahaguru, om Mahdguru!

phott!, phott!

a-a-a-a-a-a-a-a,

hail, do make play O Mai, do set in motion O Mdi!,

hail, do set in motion my gurus O Mai!,

hail, Nau Kanne Sarasoti [in] the heavens, Nau Kanne Sarasoti
[in] the underworld,

hail, Dhanasri Mahadew, Buddhasri Mahadew,

hail, (you who) originated [in] the nine-storeyed heavens,

hail, originated,

hail O Mai!,

hail, originated [in] the underworld (consisting of) seven earths,

hail O Mai!,

hail O Moon, Sun, Mahadew!,

hail O Mai!,

hail O Basuki Nag, Ram, Lacchiman, Mahadew!,
hail O Sri Krisna, Mahadew!,

(vou who) originated [on] Kailas in the north.

75
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Notes:

1: Om Mahaguru, Mahadew/Siva as the divine tutelary of all bombos, and the subsequent whistle may
indicate that the Mahadew is being identified with the mythic shaman, the Sun Jhakri, who is mute and
can only communicate by means of whistles (s. below 2.19).

3: phott ? < Skt. phat, the syllable as used in mantras, also in Tibet (cf. Das 1970: 819 f.). The bombo
utters it with the intent of “making definite” the effect of his magic acts, here the protective “binding”
(s. above).

5: hare is used here as a formula of invocation, not as an exclamation of distress or pity.

6: mere < Hindi plural of mera, 'my’. The bombo addresses all divinities to be invoked here as his gurus.
The word guru fulfils the same honorific function here as the address phamo in the Tamang parts of the
text (s. pp. 22 ff., 88).

7: Nau Kanne Sarasoti, lit. 'Nine Virgins (kanne = kanya) Saraswati (Sarasvati)’. Possibly contaminated
by Nau Durga. In the Kathmandu Valley, Saraswati, the goddess of eloquence and learning, is represented
as the daughter and the virgin aspect of Durga (Slusser 1982: 231).

8: Dhanasri ? < Dhaneswar Mahadew (whose famous sanctuary lies in Panauti, outside the Kathmandu
Valley). Buddhasri = ? the Buddha, contaminated by “‘Dhanasri’*?

14; Candra, Surje = Moon and Sun, meant as divinities or as epithets of Mahadew (one of whose
iconographical attributes is the crescent worn in his hair)?

16: Basuki (Vasuki) Nag, representing, here, the subterranean/aquatic sphere in contrast to the heavens
with the Sun and Moon. Cf. also p. 67. In the Kathmandu Valley, Vasuki is associated with the cult of
Mahadew and has a shrine in the Pasupatinath temple area (Lévi 1905,1: 323 f.; Slusser 1982: 358).

— Lacchiman = Laksmana, the younger brother of the epic hero Rama.

17: Sri Krisna = Sri Kysna; the word $ri sounds [sri] or [siri} or yet again (fjiri] in the pronunciation of
Nepali by the Tamang.

18: Kailas, the mount Kailasa, the abode of Mahiadew (and also of the dead, cf. Tucci 1971: 549).

2.

hare Suna Jhakri, Suna Jhakri, Jhakrini!,
20  hare, jhakri latta phijai, ghagro-mala lagai, eka hata
sunako damburu, eka hata rupako [rupaulo?] gaju [gaja],
hare, khelaikana calau na Mai!,
gailo bana, cakra bana, kharga bana, tirsula bana,
Bhuktinatha, Bhuktichetra, Sorga Parpata, Sorga Ananda Prakara,
Ananda Parpat,
hare, khelau na Mai!,
25 hare, dhartiima?] Parlad utpatti hunubho,
hare, calau na Mai!,
hare, Satte Narayan[ko] palo[ma] utpatti hunubho, Pirthi Narayan[ko]
palo[ma] utpatti hunubho,
hare, merai sunai partabi [partab?],
hare, yasai jananiko disan (=?),
30 hare, liibaithau, baithau, chattisa jata, car bama[ko] Dukkhini R3ja,
Dukkhini Rani calau na Mai!,
hare, carai siddha, carai nisan, bara siddha, bara Manthali Mai,
hare, kumai baithau, sirai carhiau!,

hare Mai!,
hare, cilaune[ko} phedma utpanna bhaeko Kallen Dhami, Sikari Mai,
35 hare, calau, ho!, Mai, akasa nau tala khelau na Mai,

pattala sat tala calau na Mai, pattala, dharti khelau na Mai!.



RECITATION: SECTIONS 1. - 7. 17

hare, dharti dagdileu Mai, Yendrai [Indrai) dhasi phorileu na Mii!,
hare, sattai ganga, sat samundra phori, jalai, phorileu Mii!

%

Hail O Sun Jhakri, Sun Jhakri, [Sun] Jhakrini!.

20 hail, uncoil the jhakri-hairlock, put on the bell-string, and
(make play) the golden damaru [with] the one hand,
the silver-like (?) drumstick [with] the other hand,

hail, make (them) play, do set in motion O Mai,

hail, the magic gailo-arrow (?), the whirling magic arrow,
the magic sword-arrow, the magic trisul-arrow,

Bhuktindth, Bhuktichetra, Sorga Parpdt, Sorga Ananda Prakdra,
Ananda Parpat,

hail, do make them play O Mai!,

25 hail, Parlad originated [in] the earth,

hail, do set (him?) in motion O Mai!,

hail, (you who?) originated [in] the time [of] Satte Nardyan,
originated [in] the time [of] Pirthi Nardyan,

hail, my glory (?) of pure gold,

hail, the disari (=?) of this mother,

30 hail, take (?) and sit, sit (on my shoulders?) (and)
do set in motion the Dukkhini Raja, the Dukkhini Rani
[of] the thirty-six castes, the four classes O Mai!,

hail, all the four siddhas, all the four flags, the twelve
siddhas, the twelve Manthali Mai,

hail, sit on (my) shoulders, mount (my) head!,

hail O Mai!,

hail, Kallen Dhami who originated at the foot [of] a cilaune
(tree) (and) Sikdari Mai,

35 hail, do set (them) in motion, ho!, O Mai, do
make the nine storeys [of] the heavens play O Mai, do set
in motion the seven storeys [of] the underworld,
do make the underworld (and) the earth play O Mai!,

hail, make the earth quake and bring it, pierce the entire
(abode of) Indra, do break apen and bring it O Mai!.

hail, break open, burn, break open and bring all the seven
rivers, the seven oceans O Mai!

Notes:

19: Sun Jhikri/Jhakrini are said to be identical with the Ban Jhakri couple of Indo-Nepalese belief. They
are of dwarf-like stature, live in the forest, their shamanic implements and dress arc of pure gold (sun);
Sun Jhakri, who is dumb, is believed to capture men to train them as jhakris. Here they are obvioysly
referred to as a kind of proto-jhikris or archetypal gurus with whom the officiating bombo identifies
himself as their adept and or spiritual descendant (cf. above p. 73.). In a myth recorded by Macdqnald
(1976: 316, 321 f.) in Darjeeling, the ban jhakri is referred 10 as a devotee and shamanic pupil of
Mahadew. On the ban jhakri (lit. ‘forest shaman’) in eastern Central Nepal cf. Miller 1979: 16, 146 L.,
156 ff.

20: damburu = damaru, the two-membraned drum operated with pellets on strings, instead of a drumstick.
is one of the iconographical attributes of Mahadew, the divine ascetic and — in the present context - the
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supreme guru of the Sun Jhakri and all other jhikris. Hence the obvious equation of the bombo’s drum
(called dhyangro) with the damaru.

— latta = MT ralbo, the bombo’s hairlock, cf. pp. 69-70.

- ghﬁgro-n_uilﬁ. for the straps or strings with bells (T. syansyan rolmo, s. pp. 69-70) worn on the bombo’s
torso. ghagro- ? < gharo, 'bell tied on an animal’s neck’; -mala, lit. "garland’, ’rosary’.

21: The apokoinou; as manifest in the position of kheldikana ('make play and’), suggests that it is the Mai
who activates both the bombo = Sun Jhakri and the various “arrows” at the same time.

22: bana = ban is likened to an “arrow” and is to be understood as a magic projectile, that is, the (material
or immaterial) vehicle of a curse, a spell or other harmful influence. (Because of conceptual similarities,
I preferred to render certain Tamang terms by "arrow’, t00).

23: Bhuktinath(a) = ? Muktinath, the famous Hindu-Buddhist sanctuary in Western Nepal. Cf. 88.771
where we have Muktinath, instead of Bhuktinath. Note that in Hindu thought the terms mukti (’final
liberation’) and bhukti (‘enjoyment’) constitute a pair.

— Sorga Parpat(a) ? < Swarga, "Heavens’, 'Paradise’, + Prapat, "Waterfall’, with reference to the celestial
waterfall which is the source of the Ganges?

— Ananda Prakar(a) ? < ananda prakirko swarga, lit. ’the Paradise of the blissful kind’.

25: Parlad ? < Prahlada, the daitya who was made ruler of one of the divisions of the underworld by
Visnu (Narayan here).

27: Satte Narayan < Satya Nardyana, one of the one thousand names of Visnu; also the name of a
ceremony popular among the Indo-Nepalese neighbours of the Tamang. — Note also the paronomastic
leap from Satte Narayan to Pirthi Narayan, the name of the great king of Nepal.

29: janani, ‘'mother’, here with reference to the patient who in the sections in Tamang is referred to as
da:mo, 'mistress’.

— disari ? < disa sari, lit. 'changing direction’.

30: Dukkhini Raja/Rani, with reference to a divine couple? dukhini, lit. "woman in distress’, < dukha,
*grief’, *pain’, “trouble’.

- car barna chattis jat, 'the four vamas (and) 36 castes’, an expression denoting the (ideal) totality of
castes in the realm.

31: siddha, ’the perfect one’, perhaps with reference to the saints among the Kanphata ascetics, who have
attained perfection and possess superhuman powers (cf., e.g., Lienhard 1978: 159-160; and Bouillier
1989). Elsewhere in the text, Mahadew is also being apostrophized as siddha (> T. syitta), s., e.g,
28.235. — bara siddha, 'the twelve siddhas’, might have been influenced by Bara Panthi, the name of
the chief authority of the Kanphata sect.

- nisan, rendered by ’flag’; nisan, sign’, 'mark’, ’armorial bearings’, probably with reference to the
numinous emblematic representation of a divinity, such as on the regiment flags of the Nepalese army.

- Manthali = ? Cf. also Mandali Mai in 82.666.

32: kumai..., sirai..., "sit on (my) shoulders, mount (my) head’, s. p. 74 above.

34: cilaune, the tree Schima Wallichii. Kallen Dhami =? The term dhami denotes a relatively large variety
of ritual specialists mainly of the ecstatic type, cf., e.g., Hofer and Shrestha 1973: 51 f.

— Sikari Mai, lit. "Hunter Mother’, here perhaps as the female consort of Kallen Dhami, or as another
name of Ban Dewi who, in Indo-Nepalese belief, roams the forests, rides a tiger, is equipped with bow
and arrow, and is the mistress of wild animals. — Macdonald (1976: 320 f.) lists sixteen divinities called
sikari in the pantheon of the jhakris in Darjeeling. On divinities of the “wild hunter” type in Western
Tamang pantheon cf. also Hofer 1981: 21, 124 ff.

36: Yendrai dhasi phorileu, 'pierce...Indra...", i.e., Indra’s abode, the heavenly Indrasan. This may be
interpreted as a challenge reminding the Mai that she is as powerful as Indra, the “Slayer of Demons”
and “Shatterer of Citadels”; even the “breaking open” is reminiscent of Indra who opens the bellies of
mountains and demons (cf., e.g., O'Flaherty 1986: 74 ff., 91-93).

37: sat samundra, ’seven oceans’, is reminiscent of the concentric oceans between the seven continents
in Indian cosmology.
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3.

hare, yo jananiko sato bolaileu, gunasing jagaileu, phul jagaileu
nau nari jagdileu Mai!,
hare, lagan kholileu, lagan jicileu Mai!,
40 hare, kuracche, biracche kholi jicileu Mai!,
hare, marne din, janmaune [janmine] din ke khatidyo Bhagwan?,
Baikunthabas, Yendrasan jicileu na Mai!

Hatl, call and bring the soul, awaken and bring the gunasing,
awaken and bring the flower, awaken and bring the nine
veins of this mother O Mai!,

hail, unveil and bring the constellation, examine and bring
the constellation O Mai!,

40 hail, unveil, examine and bring the bad protection,
the good protection O Mai!,

hail, which one was determined as the day of dying,
as the day of birth O Bhagwan?,
do examine and bring Baikunthabas, Indrasan O Mai!

Notes:

38: sato, rendered by MT bla, 'soul’, by the informants; N. sato also means 'spirit’, ’presence of mind’
(Tumer 1965: 598).

— gunasing (the term is not in the dictionaries) was vaguely equated with T. ro.duima = ’life-beam’
(s. pp. 54-55 and 310-312) and T. che.darsyin = ’life-pole’ (s. 10.118). The material manifestation of
gunasing is said to be a piece of flesh, about 2 cm long and of the thickness of a straw-blade, somewhere
in the entrails of both humans and animals; when it loses its usually upright position, the person is going
to die. — gunasing ? < Skt. < guna, lit. "property’, "quality’, also with reference to the three substrata of
matter.

— phul, ’flower’, in its metaphoric sense here (s. pp. 54-55).

— nari/nari, 'vein’, 'artery’, 'pulse’.

39: lagan, lit. ‘auspicious moment’; my ’constellation’ renders the informants’ understanding of the term; cf.
also 93.851 note.

40: biracche (biraksa) was explained as meaning 'good (real) protection’ in opposition to kuracche.

41: Baikunthabas is the heavenly abode of Bisnu (Visnu), Indrasan is that of Indra. The passage may
also be understood as follows: the Mai is urged to inquire about the fate of the patient, i.e., about her
dying-day which has already been determined by Bhagwan on the day of her birth (more exactly on
the sixth day after her birth), on the one hand, and about whether Visnu's or Indra’s heaven has been
allotted to her soul after death, on the other.

4.

hare, dokhai-docche sasana [bhai]calau na Mai!,
hare, akas ban, pattal ban, maresya, bir, masan,
dokh-desdn sasana [bhai]calau na Mai!,
hare, racches, ricches, mero kum carhiau, sir carhiau Mai!,
45 hare, kugyana, kubhed, charo bhed, cilaune bhed marileu,
cakra bhed, suki bhed, cakra phorileu Mai!.
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hare, kalo bhed, rato bhed, pahélo bhed, nilo bhed, kugyana,
kubhed, sora jat, chattis jatko bhed marileu Mai!,

hare, Sangali Dewi, Sangali Deuta, mero kum carhiau,
sir carhiau, ho Mai!,

hare Mai!,

hare, gharko kul deuta guharyo [guharé] Mai,
Bhimsing [Bhimsen] Thakur guharyo [guharé] Mai,
calau na Mai!

hare, gad-gharko sime-bhume, dhanapati, nag-nagini guharyo
[guhare] Mat,

kalo nag, rato nag, pahélo nag, hariyo nag, nilo nag,
sora dewi, nau dewi, Yendra Deuta jagaileu Mai!,

hare, pattala[ko] sat patra, sat dhoka kholileu, akasa[ko] nau patra,
nau dhoka kholileu!,

hare, purba dhoka, pacchim dhoka, dakkhin dhoka, uttar dhoka
kholileu, carai disa, carai killa jacileu merai Langa Hanuman,
jacileu, jagdileu!,

hare, Langa jacileu, Palanga jacileu, charlanga dekhai parileu!,

hare Mai!

Hail, minimize and do set in motion all the illnesses O Mai!,

hail, minimize and do set in motion the magic sky-arrow,
the magic underworld-arrow, the spirit of the dead, the bir,
the masan, the epidemics O Mai!,

hail, (do set in motion) the racches, the racches, (and)
come and mount my shoulders, come and mount (my) head
O Mai!,

hail, kill and bring the black art, the evil charm,
the stray-charm, the charm which causes itching,
break open and bring the whirling charm, the charm which
desiccates (one’s body), the whirl(ing charm) O Mai!,

hail, kill and bring the black charm, the red charm, the yellow
charm, the blue charm, the black art, the evil charm,
the charms of sixteen castes (kinds), of thirty-six castes
(kinds) O Mai!,

hail, Sangali Dewi, Sangali Deuta, come and mount my shoulders,
come and mount (my) head, ho, O Mai!,

hail O Mai!,

hail, (I) have cried for help to the clan god of the household
O Mai, have cried for help to Bhimsen Thakur O Mai,
do set (them) in motion O Mai!,

hail, (1) have cried for help to the sime-bhume, the lord(s)
of riches, the nag-nagini of the village O Mai,

hail, awaken and bring the black nag, the red nag, the yellow
nag, rthe green nag, the blue nag, the sixteen goddesses,
the nine goddesses, Indra Deuta O Mai!,

hail, open and bring the seven layers [of] the underworld,
[its] seven doors, open and bring the nine layers (storeys)
[of] the heavens, (their) nine doors!,



RECITATION: SECTIONS 1. - 7. 81

hail, open and bring the eastern door, the western door,
the southern door, the northern door, examine and bring all
the four corners, all the four boundaries
O my Lahga Hanuman,
examine and bring, awaken and bring (them)!,

hail, examine and bring Lahga, examine and bring Palahga (?),
make (them) clearly visible and bring (them)!,

55 hail O Mai!

Notes:

42: dokhai-docche < dokh-docche, ’illness’, according to the informants; ? < dokh, ‘serious, fatal illness'
(Tumer 1965: 320); cf. aiso 96.897 note.

— sasana [bhailcaldu, 'minimize and set in motion’, that is, the evil may be reduced in its intensity and
removed.

43: pattal ban = MT sa ba:n (< sa, ’earth’) = a sudden, invisible irradiation from the earth, believed to
cause swellings and enormous blisters.

— akas ban = MT mu ba:n (< mu, ’sky’) = another invisible irradiation from the sky, believed 1o cause a
strong bumning sensation and cicatrisation all over the body.

- maresya (marisya?) < mamu, 'to die’ + sya. The term sya (not in the dictionaries) was explained as a
synonym of N. bhut and MT syimo, 'ghost’, spirit of a dead person’. Cf. sain, "spirit of a dead person’
(Darjeeling) (Macdonald 1975: 118); siyo, ’spirit of an adult who suffered an unnatural death® (Chantel)
‘(Michl 1976: 163 f.); sahain, 'ghost’, ’evil spirit’ (Sunuwar) (Fournier 1976:117, 123); and syo/syaagi.
*evil spirits of persons who suffered a violent death’ (Gurung) (Glover et al. 1977: 205); siyo, “the lost
part of the soul (of the living or dead), wandering about’ (Jajarkot) (Maskarinec 1990: 112, 128 f.);
zyd, “esprit dangereux’, 'sorci¢re’, 'esprits des morts qui hantent encore le monde des vivants’ (Kham
Magar) (de Sales 1991: 142, 145-147 £, 331).

— bir and masan = goblin-like and principally evil beings because of their association with death. The
masan is believed to originate from corpses and to haunt the cremation grounds (masan ghat). It can also
assist the bombo in “snatching” a harmful agent and bringing it “into the presence” of the bombo. — The
bir is said to be of non-human origin; it is characterized by restless activity (khelnu) and a preference to
attach itself to humans even after the death of the latter. It, too, lingers near the cremation grounds. The
bombo can activate a bir as his helper, particularly when he wants to exorcize the ghost to which the bir
has attached itself. The word bir < Skt. vira, *hero’. In Indian folk-belief, a vira is the powerful ghost
of a hero who died a violent death (cf., e.g., Sontheimer 1976: 23, 180, 196; Srinivas 1965: 160).

44: racches = raksasa (demon).

45: kugyana < kugyan, lit. 'bad knowledge’, i.e.. knowledge (gyan) of black magic.

— kubhed < bhed, ’secret’, 'witchcraft’ (Turner 1965: 482).

— charo bhed, i.c., the harmful charm moves around like a stray (chéro) animal? Or recte charo,
*epilepsy’?

— cakra [bhed], i.e., the charm whirls or revolves like a wheel (cakra)?

47: Sangali ? < Sankan (Sarhkari), one of the names of Mahiadew’s spouse.

49: gharko kul deuta, 'the clan god of the houschold’. here the tutelary god of the clan of the head
of the household, the patient’s husband (cf. 48.379). Bhimsen is mentioned here as the “Nepali(Hindu
name” of this clan god whose Tamang name is Jyanjyen Marbo, i.e., Bhimsen as a divine mythic hero
= Jyanjyen Marbo as a fierce (dabla) hunter divinity. (On the term dabla cf. 26.223 note: on the cult of
Bhimsen/Bhimasena in Nepal cf. Slusser 1982: 258).

50: sime-bhume, 'gods of water and dry land'. as glossed by Tumer (1965: 608). For the Tamang, this is
the Nepali name of syibda-né:da. the divine lords of the village territory (s. 28.233 ff).

— dhanapati, with reference to the nag-nagini as guardians of riches?

- nag-nagini (< naga) are treated here as a category comresponding to, or congruent with, the Tamang /u
(Tib. klu), cf. 91.820 note. .

51: "black/red/yellow/green/blue ndg”, on the association of the naga kings with nine colours in the
Kathmandu Valley cf. Toffin 1984: 450.

53: carai Kkilla < car killa/kilo, lit. the 'four stakes' which demarcate the boundaries of an area.
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- Langa Hanumin, Langa < Lanka (Ceylon), the country of the rdksasas who, in the epic, were defeated
by Rama and Hanuman.

54: Palanga may be seen as an echo-word of Langa which is referred to here as the domain of demons
(Langa = Lanka); or Langa + Palanga < N. lanka-palarka, 'pell-mell’, "chaos’. These two interpretations
do not necessarily exclude each other, seeing the bombo’s foremost task, namely to investigate (N.
jacnu, MT salba) into the mess of possible causes and possible remedies (cf. pp. 26-27, 305). Note also
the homoeophony of Lahga - (Pajlahga — (char)lahga.

S.

hare Mai!,
hare, Gorkha Kalika, ;khini-Béghini Mai, Singha Raja, Singha Rani,
Nau Durga Bhawani, Nau Durga, Yendra,
nau dhyan, nau bhawan [sic], mero kum carhiau, mero sir carhiau!,
calau Mai!,
60 Dorlon Khola khelne Bhutan Kanne Dewi, Kaule thari khelne
Leso Kasi Kumara [Kumari] Dewi, Masegaii [khelne] Sri
Mangala [Mangala?] Dewi, Gajuwa Dhami, Bijuwa Mai,
gaiira-gaiirama sunako tak chanicalau, Bitteswarama calau,
narsing sarma (?) calau, sattur bijai [bijaya] garileu,
satturko jagara (?) phorileu, manthal (?) marileu!,
mero bhakti calau, satturko sakti marileu, mero bhik (?) calau,
satturko bhik marideu!,
mero ala-bala, jajman, bastu-bhau jai {jaya] garileu Mai!,
hoi, calau na Mai!,
65 Kare Doman {Dobhian] khelne Kare Masan, Kare Bir jagaileu Mai,
kum baithau Mai!,
hare, Teku Doman [Dobhan] khelne Teku Masan, Kalo Bhairun,
Seto Bhairun, sorasai Bhairun guharyo [guharé] Mai.

*

Hail O Mai!, _

hail, (do set in motion?) Gorkha Kalika, Akhini-Baghini Mai,
Singha Raja, Singha Rani, Nau Durga Bhawani, Nau Durga,
Yendra (Indra),

hail, (do set in motion?) the nine wisdoms, the nine bhawans (?),
mount my shoulders, mount my head!,

set in motion O Mai!,

60 (set in motion) Bhutan Kanne Dewi who plays [at] Dorlon Khola,

Leso Kasi Kumari Dewi who plays upright [at] Kaule,
Sri Mangala (?) Dewi, Gajuwa Dhami, Bijuwa Mai
[who play in] Masegau!,

sort out and set in motion the golden seal in the offices,
set (them?) in motion at Bitteswara (?), set in motion the
narsing sarma (?), defeat and bring the enemy,
break open and bring the tangled hair (?) of the enemy,
kill and bring the manthal (?) !/,

set in motion my devotion, kill and bring the power of the enemy,
set in motion (the efficiency of) my alms (?), kill the
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(efficiency of the) alms (?) of the enemy!,

make my young girl, (my) client (and her) property overcome and
bring (them) O Mai!,

hoi, do set in motion O Mai!,

65 awaken and bring Kare Masan, Kare Bir who play [at] Kare Dobhan

sit on (my) shoulders O Mai!,

hail, (awaken) Teku Masan who plays [at] Teku Dobhan!, (1) have
cried for help to Black Bhairaw, to White Bhairaw, to the
sixteen hundred Bhairaws O Mai.

’

Notes:

57: Gorkha Kalika, the goddess Kalika with her famous sanctuary in Gorkhi (s. also section 71.).

~ Kkhini-Baghini ? < akhi, lit. ‘jealousy’, “evil eye’, + baghini, lit. "tigress’.

— Singha Raja/Rani, lit. ’lion king/queen’; with reference to the (sculptural representation of the)
lion-guardians of temples? Or Singha Raja/Rani + Baghini ? < Singhini + Baghini = the lion-headed
Simhavaktrd and the tiger-headed Vyaghravaktra worshipped as guardians or children of the mother
goddesses (Slusser 1982: 326, 331).

— Nau Durga = Nawa Durga (< Nava Durga), the goddess Durga in her nine (nau/nawa) forms; s. Slusser
1982: 344; Toffin 1984: 466 ff., 471 ff.; and Levy 1990: 501-576 concerning the Kathmandu Valley.

— Bhawani = one of the names of Durgi/Parwati.

58: bhawan = ? bhawan, 'palace’, referred to as a kind of numinous entity, i.e., the abode of Bhawani?

60: Bhutan Kanne (Kanya) Dewi is said to have a famous temple in Hetaiira (Tarai).

— Masegai = ? Macchegail on the northern slope of Campa Dewi in the Kathmandu Valley, with the
Macchenarayan temple.

— Mangala = ? Mangala = Durga, Parwati.

— Gajuwa Dhami = ? the deified spirit of a dhami (cf. above 2.34).

— Bijuwa Mai = ? — N. bijuwa denotes, among the Limbu, a male or female ritual specialist whose main
task is to exorcize evil spirits and conduct the funerals for those who died a violent or premature death
(Sagant 1976: 163 f.).

61: gaiira, rendered, here, by 'office’ (of the district administration of the Rana era), seems to dertve from
gaiiro, 'pass’, 'col’, as a strategically important site.

— tak, ’seal’, with reference to the auspicious symbol/emblem in a seal, in the same sense as in the case
of nisan above (2.31).

— Bitteswar(a) ? < Bijeswari, the well-known temple on the western bank of the Bisnumati river in the
Kathmandu Valley.

— narsing sarma, tentatively explained as the name of a particularly powerful mantra. Perhaps with
reference to the Narasirhha-stotra or Narasimha-mantra “deemed to be efficacious for curing diseases
and preventing calamities” (Jaiswal 1967: 123). - narsing ? < narsifig(h)a, "champion’, "distinguished
person’, *man-lion’ (Narasiritha, the man-lion form of Visnu);