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LINGUISTIC ARCHAEOLOGY OF THE NEPAL VALLEY
A PRELIMINARY REPORT

Kamal P. Malla
Kathmandu, Nepal

1. Introduction

- This paper attempts to present a preliminary analysis of the non-
Sanskrific nominals attested in ancient Nepalese epigraphy. The corpus
of the epigraphy consists of 190 inscriptions in Sanskrit inscribed on
stone in Gupta script--a syllabic alphabet. Most of them are dated.
The earlier set is dated in éaka Era (founded in A.D. 78); the later,
in Manadeva Era (founded in A.D. 576). The chronological span of the
- epigraphy is between A.D. 464 - A.D. 877. Its provenance is mainly the
Nepal Valley, inhabited until recently by the Tibeto-Burman speaking
Newars. Although/tpé language of the inscriptions is Sanskrit, some
246 non-Sanskrit nominals have so far been identified in their running
text. Most of these are place-names, the names of rivers, canals,
springs, and other water-sources. Some nominals are the names of tax
offices, taxes in kind. There are also a few assorted names of objects
and persons.

The aim of the paper is limited. It attempts to assign the non-
Sanskritic nominals to the Tibeto—Burman sub-family of the Sino-~
Tibetan familx of languages, mainly by tracing some of the roots to
the Bodic division. The paper also attempts to show the relationship
between these nominals andithe modern Newari language. The second
major aim of the paper is to explore the possibilities qf using linguis—
tics as an instrument of the prehistory of the Nepal Valley. The
non-Sanskrit nominals are documented here as substantial evidence of the
"Kirata Period" in ancient-Nepalesé history, for which there is as yet
no archaeological evidence other than the statement of the medieval

chronicler.
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In attempting the preliminary analysis of the data, we are cons-
cious of the limitations set by the nature of the material. For one
thing, there are.variant readings by different authorities, particularly
of the non-Sanskritic nominals. The non-Aryan words in Gupta syllabic
script is evidently an unsatisfactory system of transcription. A number
of inscriptions are in a state of preservation or readability whlch is
not ideal. We have drawn all our data from Vajracarya (1973). Although
it is not a critical edition, the volume is considered the most autho-

ritative edition of ancient Nepalese epigraphy.

N

2. Ancient History and Ethnography of the Nepal Valley: A Background
Note -

The early history of the Nepal Yalley is obscure and legendary.
The archaeological excavations at a couple of sites have not lent any
evidgnce datable beyond the early centuries A.D. (Deo, 1968). The
earliest inscription is dated A.D. 464. The ancient inscriptions- of
the valley were issued by the ruling house of the Licchavis--a clan of
the north Indian origin whose antiquity dates back to the days of the
Buddha. The advent of the Licchavis in the Nepal Valley is ascribed by
the chronicler_to conquest over the aboriginals of the valley--generical-
ly described in Sanskrit as kirata. The Gopalarajavapéavali, a chronicle
in Sanskrit and Newari compiled in ca. A.D. 1387-1390, mentions two
pastoral dynasties--the Gopalas (the cowherds) and thé Mahigapalas (the
buffalo~herds)--as the earliest settlers of the valley. The chronicle
then lists 32 kirdta kings who ruled over the valley for a total period
of 1903 years and 8 months. Then the Solar Licchavis arrived and
overthrew the kirgtas who ultimately retreated to the east of the
~ valley. The chronicle specifically mentions that they now live in the
river valleys of the Arun and the Tamakosi. Most scholars tend to
identify the Kirdtas of antiquity with the modern Rais and Limbis who
call themselves kiratis and their homeland in eastern Nepal, Kirant
(Levi, 1905; Chatterjee, 1950; Shafer, 1954). |

The Licchavi inscriptions were official and religious documents
issued by the ruling elites--the Licchavi kings, the Thakuri Varmanas
and Abhira Guptas as their vassals. These three clans shared political
power among themselves for four. centuries between A.D. 464-879. Apart
from these three, there are epigraphic evidences of the other immi—
grant clans of Indian'origins such as the Vrjjis, the Mallas, the
éékyas, the Kolis. They must have migrated in small numbers and made
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the valley their home. But the epigraphy as such is silent as to the
incidence of conquest or immigration of the Indo—Aryan speakers,
However, on a closer look at the inscriptions, it is evident that
thére were at least two linguistically and ethnically distinct groups
of people comprising the angient inhabitants of the Nepal Valley, By
far the most revealing facts of ancient epigraphy are:

a. Nearly 80% of the place—nameé are non-Sanskrit.

b. As toponyms and hydronyms, the few Sanskrit place-names -
are general in nature. A few are mere Sanskritization
of non-Sanskrit names. . :

c. Except for five or six non-Sanskrit personal names, all
the personal names traced in the epigraphy are Indic and
Sanskrit. Some typicgl surnames are--mgupuu ~--péla, --Jiva,
--sena, --dutta, --mitra, --varma, --varmi, --vardhana, --varmana, and
--gomt.

The striking contrast between the linguistic sources of the place-
names and those of the personal names suggests two different ethnic/
linguistic affinities of the elites and the the aborigines, one Sup~-
plying the personal names and the other, the place-names. The People
supplying the place-names, unlike the ones supplylng the personal
names, must have been 11v1ng 1n the valley

a. for a long time, possibly a millennium earlier than the
arrival of the Indo-Aryan speaking southern immigrants;

b. in large numbers, at least in greater numbers than the
Licchavis, the Abhira Guptas and the Thakuri Varmanas; and

c. all over the valley, rather than in small colonies of recent
settlers.

The internal evidence of the epigraphy shows a social structure already
permeated with caste ideology. The epigraphy attests, not only to the
existence of the fourfold division of the society into the castes of
brahmana, ksatriya, vaidya, and $Gdra, but also to a more significant
stratification into astddasa-prakprti, i.e., eighteen tribal groups who
lived on the fringe of the classical model of the caste system. The
earlier pastoral settlements at higher altitudes on the rim of the
valley were slowly being deserted in favour of permanent civic set-
tlements based on agricultﬁre, animal husbandry, metal crafts, ang
trade, including long—disténce trade. The river basin of the Bagmati
and Visnumati was sprawling with nuclear settlements feeding the focal
urban habitations of Patan, Dévapatan, Kathmandu, and Bhaktapur,

Among the other surrounding settlements were:



a. North: Tokhd, Dharmasthali, Dhipasi, Tuéal,_Phutuﬁ, Burdnil-
kantha — ‘ : ’

b. North-East: Changu, S3nkhu, Gokarpa, Bode -
C. BSouth-East: Thimi, N3l1l3, Siang3, Bahepﬁ

d. West: Thankot, Chowkltar, Malatar, K151p1d1, Balambii,
Satungal, Pha51nkhel Icangu, Adeswar

e. South: Lele, Qhapagaon, Pharpin, Bufhgamati, Sanaguthi,
Tistun, Chitlan. ) : '

3. The Source Language of the Non-Sanskritic Nominais_

Space does not permit listing all the 246 nominals here. For a
preliminary inventory Malla (1973b) can be used. It is necessary to
draw a basic distinction among these nomihals between the non-Sanskrit
nominals, i.e., the nominals which are not Sarskrit, but may be from

"Prakrit dialects, and the non-Sanskritic nominals, i.e., the nominals
which are not Sanskirt in origin or descent. This paper is concerned
with the non-Sanskritic nominals although some marginal comments are
also made on the nominals (47 in all) which are not Sanskritvbut may
have been Prakrit. Hypothetically, the non—Sanskritiétnominals'in
ancient Nepalese epigraphy can be assigned to the three pre-Aryan '

sources:

a. The Austroasiatic Languages/Dialects
b. The Dravidian Languages/Dialects
c. The Sino-Tibetan Languages/Dialects

0f the three, the Dravidian hypotheSis is the least tenable one. So
far no Dravidian language has been traced in the entire span of the
Nepal Himalayas. Jhangad, a Dravidian\language of the Northern Kurax
Group, has been reported recently from Sunsari and Morang districts

of the Nepal Terai. Our data seem to have no connection with the
reported material. Among the Austroasiatic languages only two languages
of the Mundd group--Satdr and Santh3li--are known to exist in Nepal.
They too are reported from the southern edges of Jhapa and Morang
districts-~geographically at some remove from the Nepal Valley. The

" nominals of non-Sanskritic origins traced in ancient Nepalese epigraphy
cannot with any justification be assigned to the Austroasiatic sources.
In the past, historians and anthropologists have postulated that the
earliest stratum of human habitation in the Nepal Valley had come from
the Austroasiatic sources. Among the first serious Nepalese scholars
of the Newars, Regmi held the view that



L_ing_ui&tic Archaéolagy/ 9

At the earliest time the Kathmandu Valley was the settlement of
the people closely resembling the Austro-Asiatics, and those
got mixed up with the Mongoloid immigrants.from the south-east
at the next stage... ... 1In its antiquity the Newar community
was a mixture of three peoples (Austro-Asiatics mixed with Dra-.
vids and Mongoloids) before it came in contact with the Aryan
settlers. The Austro-Asiatic elements in the Newars must be
represented by the Jyapus who form the vast majority of the
population in the valley. Their physiognomy ‘is neither Mongo-
loid nor Aryan nor except in a few cases (do) they show an
admixture. ’ . '

(Regmi, 1969: 15)

, : , N
Gopal Singh Nepali also believed that some people allied to Austro-

asians might be the autochthones of the valley, "who subsequently
disappeared bequeathing their culture to other people who supplanted
them" (Nepali, 1965: 32). Chatterjee too believed that

In the Nepal Valley, in certain cases the Mongoloid dialects
have apparently ousted Austric speeches; but the latter, while
giving way, have managed in some matters to influence the

former.
(Chatterjee,'1950: 169)

However, Chatterjee did not elaborate how or where the Austric speeches
"mqnage to influence" the Mongoloid dialects in the Nepal Valley. A
more recent view on the Austric origins of the Newars is that of

Nicolas J. Allen, a British énthropologist, who argues

The Newar reliance on the digging stick recalls the paper by
Furer-Haimendorf (1950) in which he proposes that in the late
neolithic times there occured an extensive dispersal of Munda
speakers from the region of Assam; with them they took a ciilture
based on wet rice cultivation without plough or traction car-
ried on from relatively large permanent villages with community
houses... ... The Newar may in origin have belonged to this
Munda migration... ... No other people seemed to have clung so
exclusively as the Newar have to the digging stick.

(Allen, 1969: 71-72)

The source language of the non-Sanskritic nominals has been a
subject of speculation in the past. Acarya, the late Historian-
Laureate of Nepal, assigned‘thém to the dialect of the Neparas--a people
of the Austroasiatic origins--a hypothesis which he later on abandoned
(Kcérya, 1953 and 1972). He speculated that the dialect was "prono-
minalized" in spite of the fact that there was no syntactic information

available in the epigraphic. data. Regmi assigned the nominals to the
Newari language: :
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The various names like dulung, khepung are pure Newari
derivatives. The language of the inscriptions being Sanskrit,
it may be inferred that Newari was then thrown into background
as uptill now it is. . .

—

(Regmi, 1960: 21)

Vajracarya (1968: 8), while assigning the data to the Kirata language

family (i.e., Tibeto~Burman), is less committed:

It is possible to assign the place-names in ancient Nepalese
epigraphy to the Kirita language family even on the basis of
commonsense. Yet it is not possible to do so conclusively

© without analyzing the words on the basis of linguistic science.

(My translation from Nepali)
Another Sanskritist is no more committed either:

At the present state of our knowledge we can only say that
these are local names, belonging to some unknown language.

It may be early Newari, which otherwise is attested first in
the 14th century. - They may also belong to an older substratum
which preceded the immigration of the Newars, the date of which
is unknown. It is therefore. too early to decide to which
language these names belong. The syllabary structure of the
many names of localities and persons mentioned in the Licchavi
‘inscriptions does not conform with that of early Newari, but
we do not know, of course, whether the structure of Newari had
changed considerably or not between the 8th and the 14th cen-
turies. For convenience sake the language of the names in the
inscriptions will be called "Kir&ti" here, without excluding
the possibility that it represents an early form of Newari.

(Witzel, 1980: 326)

We will attempt to analyze the morphological structure of the nomi-

nals later on in this paper since this appears to be_the main consi-
deration. However, at this point it must be stressed that the. sooner
we dismis§ the Austroasiatic hypothesis the better. Few of the 246
non-Sanskrit nominals seem to have any verifiable formal similarity
with a few well-documented Austroasiatic languages. The most sound
argument for assigning the nominals to the Tibeto-Burman sources is
that they make sense and that the data reveal bﬂwrnal;@guhuities
similar to Tibeto-Burman morphology and lexicon. Although a majority
of the nominals can incontestably be traced back to a proto-form of
the New#ri languége, the data are much less homogeneous than one would
have liked them to be. For one thing, the data come from an area in
- the culture zZone already characterized by language-contact, racial
interbreeding, social assimilation and cultural synthesis. It is,
therefore, unrealistic to expect a eet of data which are totally
prestine and unaffected by contact situations. At any rate, we are
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dealing with a very remote state or states of the language, separated
from modern Newari by a gap of well over a millennium, with no con-
nected data for the 1nte;yen1ng period. When the earliest written
Newari texts of some length begin to be available in the 14th century
the language was already impregnated with the Ihdo—Aryan infiltration
and heavy Sanskrit loans.

4. The Source of the Non-Sanskrit Nominals

Although the ruling elites promoted Sanskrit as the language of
ritual, authority and epigraphy in the Nepal Valley, they themselves
possibly spoke some dialects of Eastern Prakrlt——presumably Magadhl
or Ardha Magadh1 as a colloguial language of everyday communication.
‘This is evident from some 47 nominals, mostly place-names, attested
in the Licchavi epigraphy. Although these words are not Sanskrit they
betray formal characteristics (e. g., geminate and retroflex consonants)
which are more akin to Prakrit dialects than to the Tibeto-Burman ones.
Their presence in the epigraphy is significant. Their distribution in
terms of time and space deserves a comment or two. These names are
significantly concentrated in limited areas, and with a few exceptions
they are, chronologically, much younger as cultural phenomena. The
largest numbers have come from two 1nscr1ptlons-—one from Balambu
dated A.D. 705 and another from Naxal Narayanchaur eca. mid-eighth cen-
tury A.D. These two inscriptions contain 20 such place-names. the
- others are mostly isolated incidences in older settlements of Patan,«

Sankhli, Deopatan, Pagupati, and Kathmandu (Lagan area). Eighteen -
place-names are sgattered among these five areas.

In the outlying areas the following settlements have each lent 1
such name: Bode, Nala, Thimi, Ch3pagdon, Lele and Malig3on.

Given below is a list of these non-Sanskrit nominals:

N

1 udanehusa /10. dattanadalpasa 19, punu
2. utthima 11. dholavasa 20. pondi
3. upabhidhi 12. nadapata 21. poulam
‘ 4. uparima 13. nuppunna 22. badra (3li)

5. khdtampalli * 14. pdrigespulli 23. bilva

-~ . 6. gani 15. palana 24. bemm3 "

| 7. gamme 16. pumdatta 25. bhukkundika

’ 8. gotana 17.  pundi 26. bhumbhukkik3
9

jajje 18. putti
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27. bhotta 34. vata “41. Saktavata

28, masa 35. viliviksa 42. satammi

29. masa 36. vaidya (?) 43. salagambi

30. .yavadu 37. vaidyamadaguda 44. sistikotta
31. reta 38. vottvoriso 45. svayapuropita
32. valasoksi 39. vottrino 46. hasvimavilli
33.  vastum (?) 40. vodda ' 47. helitila

5.

The Mofphology of the Non-Sanskritic Nominals: Some Notes

What is attempted here is a preliminary analysis of the structure’

of the non-sanskritic nominals, mainly by identifying varifiable formal

elements in the structure. It is hoped that, apart from appealing to

the semantic criteria in the end, such an analysis can provide us
with § safe clue to the nature of the data.

1. Stem +-pri# suffix

cu-prin
ya-prin
kho-prn
ma-kho-prm
jol-prin
khiil-prin
kha-kam-prin
pu~-tham-prin
tha-sam-prin
ka~dam-prin
mhu-prin
mhas-prin
pran-prin

2. Stem + -co suffix

the¥-co
mi-di-co
kha-rhi-co
mo-gum-co
brem-gum-coé
pa-han-co
lum=-bafi-co
dhan-co .
kha-re-val-gah-co
(ardha) - co

&

3. Stem + -khy sUffix
ten-~khii
japti-khi
hiidi~kha

_ca~lYam~kha
pi~khi.
lam-khid

4.

Stem + -gum suffix

-- -gum
chOrgum
pé—guﬁ
hara-gum

gha—ggm
andan-gum
Stem +-b5/bri

tham-biu
sa~-lam-bu

- nim-bru
pri-cchim-bra
pri-tum-bru
prom-jnam-bu
mit~tam-bra

suffix

P

Stem +-ju suffix
ta-la%-ju
fa-lan-ju
lul—ju

Stem +-ko suffix
a-§if-ko
rip~§in-ko
su-bram-ko
rhim~-ko
kon~ko
min-ko
san-ko



8.

9

10.

11.

12.

13.

14.

©15.

Stem + -4yl suffix

te-khum-dul
na-=ti-dul
§3a-tun-ti-dul
tham-bi-dul
me-kan-di-dul
bur-dum-bra-dul
sa-phan-dul
(sre§§hi) -dul

Stem + -gval suffix

te-gval
ma-gval
gi-gval
yu-gval
lin-gval
lafi-ja-gval
mal-rha-gval
-- ~-gval

Stem + -dun suffix

kda-dun
gani-dun
pha-va-dun
hus=prin-dun

Stem + -dinz suffix

gam-pren~din
joB-jon-din

Stem + -lan/lum/-lam suffix

na-lan
dum-1lan
kaﬁ—gu—laﬁ
gah~su-lan
gol-lam
ma-kho-du-lam
lam-khu-lam

Stem + -stun suffix

cu-stuh
te-stun

Stem +-t7 suffix

1gm-ba-§§
§i-ta-ti _ -
dhe-lan-ti
§a~-tun-ti

Stem +-p7 suffix
kom-pro-yam-bi
tham-bi _
jam-yam-bi
dam-yam-bi

16.

17.

18.

19.

20.-
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Stem + _khg suffix

ke~kh3a
§a-lan-kha
ta~ve-ce-kha
ra-yit-ti-kh3a
" kan-ka-vat-ti-~kha

Stem + Tmhuh-m suffix
. ha-mhum
kd-mhum
pra-mhuﬁ
sSul~mhun
Stem + -maka/-laka suffix

pa-gum-maka
gum-di-maka
ti-la-maka
ka-da-laka
pi~kah-ku-laka
udal-ma-laka

Some other Nominals

e-tan
khr-pun
gi-nun
gul-lam-tan
cu-hvan
te-gvan
du-pran
dum-pran

pan
profi-ni-pran
pron~pro-van
fe-ran
ma-than
mai-sin
ma-tin
vil-hin
san-ga

Given below are .some
examples of prefixed
elements:

i. Prefix ma + stem

ma~-than
ma-nan
ma-gval
ma-kho~prm
ma-kho-dul

- ii. Prefix te + stem

te-gvaih
te-gval
te-khum
te-pula
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iii. Prefix cu + stem v. Prefix du/dum+ stem
cu-stun du-pran.-
cu-prin B dum-pran
cu-hvan dum~1lan

iv. Prefix tham + stem - vi. Prefix pron + stem
tham-bi-dul ) proﬁ—jﬁa—praﬁ_
tham-sam-prin profi-ni-prah
tham-bu prof-jfam~bu
tham-tum-ri pron-pro-van

The above analysis reveals that the source language of these nominals
has a morphology consisting of monosyllabic}roots and affixes (pre-
fixes and suffixes). According to Benedict (1972: 96), "The study of
Tibeto-Burman morphology is in large measure simply the study of those
prefixed and suffixed elements which can be shown to be of some anti-

quity". As for the grammar, Shafer writes:

The "grammar" of a Sino-Tibetan language consists largely

of certain words-or syllables that are added to a noun or
verb or pronoun... They are usually postposed... ... This
word is always a monosyllable in the four main literary
Sino-Tibetan languages and in many other, such as Lusei or
Newari. So that Sino-Tibetan languages are generally described
as monosyllabic... There are Sino-Tibetan languages... ...
that have disyllabic and even trisyllabic words... This
represents the primitive condition, the present monosyllabism
being due to degeneration. The primitive polysyllabism was
due to "prefixes™ which were not actually prefixes.

(Shafer, 1966: 11)

Polysyllabism can undoubtedly be deceptive in Tibeto-Burman languages.
Take, for instance, two modern Newari place-names:

~ pakopukhuldydn
netdpico

The first place-name is merely a gompound.of pa (slope), ko (beneath),
pu-khul. (pond), dyan (terrace); the second, of the following elements:
ne (main, focal, central), 4 (hillock), pa (slope), and co (peak).

Among our data also there are striking polysyllabic nominals such as
the following:

yabramkharo (place-name)
gecchimdhaka (court-bearer's name) .

Eﬁglabgkasapita (name of an administrative unit)
kedumbata (personal name)

gumpadbrim (place-name)
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6. The Semaritics of the Nominals

The nominals fall into specific lexical areas such as the fol-

lowing:
1. Toponyms a. Names of hillocks nominals with suffix-co
b. Names of fields nominals with suffix-pu/
bri
c. Names of forests nominals with suffix-gun
d. Names of slopes nominals with suffix-ko
e. Names of elevated nominals with suffix-dun/
lands din
f. Names of pathways nominals with suffix-kha
g. Place-names with
house/houses as nominals with suffix-~gval
- landmarks
h. Names of places in ‘
general nominals with suffix-prin
2. Hydronyms a. Names of canals/
water sources nominals with suffix-dul
b. Names of rivers ‘nominals with suffix-khi

3. Tax Adminis-
tration Terms a. Tax Offices

lingval
k@thera
mapcoka
suli

b. Taxes in kind

kasasthi
cokhpara
bhotta
phalaﬁju )
dankhuttartha
sim

c. Tax Officers

tepula
testum
pitalja
bramhun
§ulmhun

4. Personal Names

kedumbata
sindrira
gecchimdhaka.
rogamacau
khaduka
vottrino

5. Grants
ginun
digvara
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6. Objects

kimhum (fitual seed)
bhukkupdik3 (a species of fish)

yatisa (money)
hamhum (ritual seed)
cho (wheat)

kica (worm)

Suffixes such as -co, -bu, -gum, -ko, -bi, -dun, -khz, ~khu, or a number of
roots such as sim, zho, kiea, hamhum, lam, cu, tham, ko, ti, dum, are authen-
tically Tibeto-Burman. A number of these are still is use in Newari
and cognate languages in the same sense.

7. Historical Evidence of the Evolution

kho-prin kho-pa
mhas-prin : mhya-pi
' Pran-prif pham-pi
khai-nag-py khad-pu

Some of the other ancient place-names surviging in modern Newari are
given below: ' ‘

Ancient Modern Newari
soelent

tefkhu - tekhu
kicapricin kisipidi
bugayami bunga
makhoprin khopa

~ khoprn " khopa
khrpun _ khopa
sanga : . - sanga
nalan ' nala
kurpisi khopasi
lembati lele ~
gullamtam guita
phutun 'pﬁutuﬁ
satvaumalambi _ satuigal/balambu ,
tegtuﬁ- tistun
tuncatcatu capali

' jamayambi jamal/yam (bg)
thefico theco
thambi thainbg
tegval ) tyagal
mathan makhan
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difficult. However, some trends are evident: the loss of consonants
and syllabification are the outstanding landmarks. But whereas -prin
in kho-prifi has survived as pa inkho-pa, it has come down to us as pi
in mhas-prif and pran-prini, The motivations for these changes appear to
be different depending perhaps upon dialectal, regional, social-~
cultural} and language-contact factors. In any case, the contact
with the Indo-Aryan speakers is historically evident. This must have
been one of the major factors affecting the changes.

8. The Relationship of the Data with the Newari Language

%

In relating the data to the Newari language scholars have shown
two responses: cautious and committed--both without going into ‘the
detailed analysis of the data in totality. If Vajracarya and Witzel
represent one end of the spectrum Regmi and Doherty (1978) represent
another end. Witzel is willing to assign the data to "some unknown
language", at most to "Kirati language”. He does not rule out the
possibility that the data "represent an early form of Newari". For
‘ him the main problem in relating the data with the Newari language is
that '

The syllabary structure of the many names of localities and

persons mentioned in the Licchavi inscriptions does not confirm
with that of early Newari.

How Witzel came to this conclusion is not pérticularly clear; but the
earliest available written texts of some length in Newari can be con-
sulted, and the syllabic structure of the native Newari stems can .be
compared with the syllabic structure of the non-Sanskritic nominals

found in the Licchavi epigraphy for varifying Witzel's contention.

Many of the roots and suffixes that we have identified in the data
are still in use in modern Newari, e.g., co, ko, du, gal, gum, khu, tham, kha,
lah/lam, ti, bi, kica, sim, mi, etc. These roots and affixes are still used
in modern Newari in the same sense as they were in ancient epigraphy. _
All this is not to deny that the Newari language changed ‘in the last
two thousand years. Likefény other natural language it must have
~changed a great deal, particularly because it was spoken in a most
activelcontagt zone. What is not yet clear to us is the exact nature
of change or changes and their different phases and causes. On the
basis of the available formal, lexical and diachronic evidence (such
as the evolution of several ancient place-names in modern Newari),we
can safely postulate that the source language of most of these nominals

is proto-Newari.
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9. Apropos of the "Origins" of the Newars

.

We do not know who the aboriginals of the Nepal Valley were, nor
do we know anything about their ethnic or 1ihguistic affinities. 1In
the past, scholars have tended to beiieve that  the Newars were the
aborigines of the valley. For example, Furer-Haimendorf wrote:

Immigrants from India as well as from Tibet have at times
exerted a considerable influence on Newar culture, and
some of them have ultimately been absorbed into Newar
society, but there is eévery reason to believe that the
bulk of Newar people has been settled in the Nepal Valley
since prehistoric times.

(Furer-Haimendorf, 1956: 15)

The people known today as Newars are a mixed racial stock, consisting
of several layers of immigrants from the north as well as the south
who arrived in the Nepal Valley at different. times in the last two
millennia and were ultimately absorbed into the matrix of the social.
- structure and culture system that evolved in the valley. The modern
Newars are related to one another, not by descent or race, but by a
common culture and language; they are related to one another by the
place and function they have in Newar social structure. Already by
the end of the first millennium A.D., the ancient clans of the pasto-
rél Nepalas (herdsmen), the Kiratas, the Vrjjis, the éékyas, the
Kolis, the Mallas, the ruling families of the Licchavis, the Abhira
Guptas, and the Thakuri Varmanas--all were lost ‘among ‘the aboriginals

"of the valley in the making of the_Newérs,

When scholars debate "the origins"™ of the Newars, they are--
apart from promoting seductive hypotheses-—presumably, trying to
isolate the earliest stratwn in the ethnic composite called the Newars.
Some day historians and ethnographers may .come up wifh more convincing
evidence in favour of the Austroasiatic, the Dravidian, or the Mupda
"substratum“ in the language, race, culture or society of the Newars.
But the non-Sanskritic nominals, particularly the places~-names in
Licchavi epigraphy, provide us with an irfefutable set of evidence
for the Mongoloid ethnic and Tibeto-Burman linguistic affinities of
the aborigines of the valley. They fully substantiate the statement
of the medieval chronicler who assigns a long Kirdta rule over the
valley before the arrival of the Solar Licchavis. ' '

The deceptively Sanskrit-sounding place-name N@p&la-(singular,
the country; plural, the people Nepala) is an important clue to
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the origins of the Newars. The wofd newdra has evolved from nepala-
nebila-newdla-newdra. But as we have tried to show in Malla (1980), the
place~name Nepdla, like so many place-names in South Asia, is derived
from the name of the people who inhabited it. The word Nepala is not
an Indo-Aryan word. The Licchavi epigraphy is replete with non-
Sanskritic place-names. There are also some interesting exafnples of
Sanskritization of non-Sanskritic place-names, such as Newari yala-sim
becoming Sanskrit yhpa-grama, Newari nhwa-khu becoming Sanskrit Vagvati,
Newari eafi-gum becoming Sanskrit dola-sikkaraand so on. The nominal Nepala,
too, appears to be a Sanskritization of the Tibeto-Burman roots #het
(cattle) + p@ (man), i.e., herdsman. In support of this hypothesis
there is first the internal evidence of Licchivi epigraphy itself. As
late as A.D. 512-607 there still was a distinct clan called the Nepila
who were addressed to in the epigraphy as swasti naipalevyah, i. e., gre-
etings to the. Nepalas. The members of this clan lived in the Tistung-
Citlang valley during the 6th-7th centuries A.D. Even now the-small
valley beyond the ridge of the Candr&dgiri hill continues to be the

settlement of cowherds and buffalo-herds. The other substantial
evidence for this hypothesis comes from two medieval sources: 1. the

Cambridge University Library Amamkosa, a Sanskrit-Newari lexicon dated
" A.D. 1386,defines the Sanskrit word Zbkiri in Newari as, "the daughters
and wives of the cowherds of the Nepa clan". (folio 58a). 2. Gopalardja-
va{nédvali, “the medieval chronicle compiled in ca. A.D. 1387-1390, also
mentions Nepa as a primeval cowherd of the valley. (folio 17a). The
word Nepala, thus, appears to be a Sanskritization on the analogy of
Gopala, except that whereas Gopala can be interpreted in £erms of Sans-
krit etymologf, Nep@la cannot mean "cowherd" in Sanskrit. Although the
Nepalas were known as Abhiras to the Indo-Aryan Speakers, they were a
non-Aryan racial stock who slowly came under the fold of the Aryan
culture, religion and social structure. The medieval chronicler
mentions eight cowherd and three buffalo-herd kings before they were
overrun by the Mongoloid Kirdatas. The origins of the Newars appear

to go back to this racial/linguistic encounter between the ancient
pastoral Nepalas and the Tibeto-Burman speaking Mongoloid Kiratas.
Although originally the word Nepala<Nhet-pa signified a specific clan of
herdsmen, in course of time all the people who came to live in the
Nepal valley came to be known as Newara<New&Za<Nebc’zla<7Vepala. In the
long run all the inhapitants of the valley who spoke the Newari .

language came to be known as -the Newars.
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'10. Conclusion o ' . 1

—

The main interest of the data we have analyzed lies in their
historicity. The non-Sanskritic nominals are valuable materials for
the reconstruction of the Tibeto-Burman sub-family, the comparative
study of the Sino-Tibetan family of languages in which there are only
five literary languages with written records of some agé. Above all,
the data are valuable for diachronic study of the Newari language.
Finally, the data lend much needed support, particularly from the
archaeological point of view, to the statement of the medieval chroni-
cler who assigns a long Kirata rule over the valley. At the same time,
the nominals are an important index to the ethnography of the ancient
valley, providing us with the most valuable clue to the origins of

- such a complex racial type as the Newars. Where archaeology has
hitherto failed the historian, linguistics may serve him as an instur-

e

ment of prehisto¥y.
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TIBETAN g-YUNG-DRUNG BON MONSATERY AT DOLANJI
I. The Tibetan Bonpo Foundation

Before and in greater numbers after the Lhasa uprising on
the 10th Mareh 1959, large groups of Tibetans, men, women and
children fled Tibet and came to India. With the help of the
Indian Govérnment and several international organizations, a
number of refugee camps were established in different places along
the Hlmalayan Range and as far south as the State of Karanataka.
It is estimated that the present number of Tibetan refugees in
India and Nepal is about one hundred thousand. Approximately
one per cent of this total are the Tibetans who profess the Bon
Religion and are known to other Tibetans as Bonpos.

Soon after the Tibetans came to India, a group of Bonpo
Lamas (bla-ma), monks and laymen gathered in Kulu-Manali where
they were employed mainly as road workers. Due to climatic
differences between India and Tibet, and the very little help
they received from charitable organizations, their circumstances
were very difficult. A fair number of them died including Sherab
Lodro (Shes-rab blo-gros 1935-1963), the abbot of Menri (sMan-ri) the
chief Bonpo monastery in Tibet. From the mid seventies a
determined effort was made to establish a proper refugee settle-
ment: The task of finding the land and funds was entrusted to
Tendzin Namdak (bsTan-'dzin rnam-dag), the chief tutor (dPon-siob) of
Menri monastery. With help and sponsorship.from the Catholic
Relief Service, he found and Ebught a piece of land at Dolanji,
near Soian in Himachal Pradesh. In 1967 the settlement was
formally established and registered with the Indian Government
under the name of the 'Tibetan Bonpo Foundation'. About seventy
families transferred from Manali and each received a house and a
small piece of land, the size of which depended on family size.
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The Tibetan Bonpo Foundation from the time of its founding
had its own constitution and a group of men elected to handle
administration, the abbot of the monastery ;cting as president.
Their main concerns are the distribution of land, housing, family
problems, disputes between neighbours, helping the poor and sick,
and the education of children. ‘The new settlement at Dolanji
has been named Thobgyel Sarpa (Thob-rgyal gsar-pa) after the village

 Thobgye1 which was near the monastery of Menri in Tsang Province
(gTsang), Tibet. Most of the Tibetans in the settlement come from
the area of Mount Kailash, Upper Tsang, Hor, Kongpo (rKong-po),
Dege (eDe-dge), Amdo (A-mdo) and Gyarong (rGya-rong).

After the death of Sherab Lodro of Menri, the abbot of Yung-
drung Ling (gYung-drung-gling), the second most important inonastery
in Tibet, became the spiritﬁal head of the Bonpo community in
India. He came to Dolanji with a group of monks to found a new
monastic community. He built several small houses for the monks
and a small chapel for religious observances. 1In 1969>he arranged
a ceremony to elect the successor of the deceased abbot of Menri.
‘-he names of all the Bonpo geshes (dGe-bshes) were written on paper.
and placed in a vase. At the end of the ceremony which consisted
mainly of prayers énd invocations to the Bonpo deities,.the vase
was churned until one name fell out;.‘The»lot‘fell upoﬁAsangye
Tendzin (Sangs-rgyae bstan-'dsin) Jongdong (lJomg-ldong), born 1928, and
at the time of his election working at the University of 0310,

' Norway. Soon after his election he was installed as 33rd abbot of
Menri and received the name Lungtog Tenpe Nylma (Lung-rtoga betan—

pa'i nyi-ma). For one. year,he and the abbot of Yungdrung L1ng,worked~
together. ' ' '

Since the death of the abbot of YungdrunglLihg in‘1969; Sangye
Tendzin (who continues to use his former name) assumed thg,spifitual
leadership of‘511 the exiled Bonpbs.(-As'Abbot’of:uehri‘mdﬁaStery.'
in Tibet, he is also spiritual head of the Bonpo monasteries in.
Tibet and Nepal. From the time he took charge of»Dolanji ‘
monastic COmmunify, he erected morevhbuseé for mdnké, built a
new library, the abbot's residence (bla-brang), new premlses for
‘the monastery kitchen and organized the monks into a full scale
religious community, based on. the monastic rules("dub%u)
outline in "the Bonpo Canon and described in detail in. the rules
of Menr; monastery.. The main temple, the foundatlons of which
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-~ were laid in 1969 was completed in 1978 and named Pelshenton
MenrJ. Ling (dPal gShen-ston sMan—m-meg) '

The whole monastic complex is embraced under the name of
'Bonpo Monastic Centre and forms a part of the Tibetan Bonpo
Foundation. The main purpose of the Monastic Centre is the
pursual of a strict monastic life, education of monks, and per-
formance of religious ceremonies. Additional activities include
publishing Bonpo texts, painting thangkas (thang-ka), running two
medical dispensaries, one based on traditional Tibetan and one on
modern Western medicines, cultivating their small p1ece of land,

‘contlnulng the construction of accomodation and sending monks to
help other Bonpo groups in India and Nepal with their spiritual
needs. The Monastic Centre is maintained solely by voluntary
donatlons and offerings recelved for the performance of religious
ceremonies. The small prOflt from book publishing is used to
publish the books required for teachlng.

This monastic communlty, in fact the only Bonpo monastery in
India, consists of three groups of men. The first group consists
of twenty lamas and monks who came from Tibet. Their main acti-
vities. are the religious ceremonies in the houses of laymen,
private religious pPractices, and participation in all the rituals
which take place in the monastery. Among this group are several
monks. who in their lifetime have followed the special methods of
spiritual perfection according to the Dzogchen (rDzogs-chen) and Cho
{gCod) traditions.

The second group consists of 35 young men who took their
religious vows in this monastery. They are peing educated in
the Bonpo doctrines and trained to live according to Bonpo
monastic'rules. If they attend to all their duties, the monas-
tery prov1des them with a mld-day meal, afternoon tea, and soup
(thug-pa) in the evening. Clothes and morning tea they provide
for themselves. The fundamental education lasts for eight
years and concludes with the geshestﬁb&%mhes) examinations. If
successful they are awarded the geshes degree, approximate to
a doctorate in religion in the western universities. They syl-
labus consists of dialectics (mTshqn- -nyid), logic (Tshad-ma), wisdom
texts (phar-phyin), basic and gradual stages of inner _progress
'(&mlam) phllosophy of the Middle Path (dBu-ma), cosmology and
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metaphysics (mDzod-phug), monastic discipline ('Dul-ba), tantras
(rGyud), Great Perfection (rDzogs-chen), history (Chos- 'byung), poetry
(sDeb-sbyor), astrology (rTsis), and Tibetan grammar.

In 1967 when the first monks came to Dolanji, the teaching
was done by P&nlob Sangye Tendzin (dPon-slob Sangs-rgyos bstan -
'dzin), the former grand tutor of Menri; and his successor P&nlob
Tendzin Namdak, the founder of the settlement. Due to various
difficulties, especially the lack of basic books, the teaching
was partial and consisted mainly of training the young monks
in the practices of the Dzogchen traditions, especially the
Zhangzhung Nyengyu (Zhang~-zhung sNyan-rgyud), which is considered
of prime importance. One year later Pdnlob Sangye Tendzin died
and POnlob Tendzing Namdak assumed full responsibilities for
the education of the younger generation of monks. By 1978 a
sufficient number of basic books was published and premises for
use as a classroom were usuable. 1In that year the full training
in all the Bon doctrines began. The first group of monks will
finish the cycle ‘of studies by 1986.

The third group of monastery residents consists of boys.
between seven and fourteen years old. They receive primary
education at the Central Government School in the village near
the monastery. As well as the normal school syllabus includlng
Hindi and English language, they also study Tibetan grammar and
history. oOutside school hours they take part in all ceremonies
in the temple, receive instructions in religion, Tibetan
calligraphy, painting, and music for religious use such as
learning to play cymbals, drums and shawms.' During the long
winter-vacations they receive instructions which serve as a
general preparation for the studies pursued by the second group

of monks.

They have a séparate kitchen and take responsibility for
collecting wood and preparing their own meals. All boys, whether
orphaned or not are maintained by the monastery. The parants
are not obliged to pay for their sons' subsistence but contri-
butions are welcomed. When a boy joins the community he has
his head shaved and receives a new name in a short cereﬁony
called Tshe-ring, which is a ritual for his wellbeing. After

this ceremony he wears monastic robes when he attends ceremonies,
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and ordinary clothes for school and déily life outside thebéemple.
This group is not bound by vows until the age of eighteen when
they must either take religidus vows or leave the monastery to
continue life in the world. They are however free to take vows
before eighteen if they personally wish.

II. A SHORT HISTORICAL OUTLINE OF BON RELIGION

THE ORIGIN OF BON :

The Bonpos maintain that Bon originated in the land of Olmo
Lungring ('Olqmilungqﬁng), a bart of a large} country called g
Tazig (rTag-gzigs). '0l. symbolizes the unborn; Mo the' undimini-
shing; Lung the prophetic words of Tonpa Shenrab {(sTon-pa gShen-

rab) the founder of Bon; and Ring his everlasting compassion.

Olmo Lungring constitutes one third of the existing world and is si-
tuated to the west of Tibet. 1It is described as an eight petalled
lotus under a sky which appears like an eight spoked wheel. 1In the
centre rises Mount Yungdrung Gutseg (gYung-drung dgu-brtsegs), ;Pyramid

of Nine Svastikas'. The svastika is the symbol of permanence and
indestructability. The nine svastikas piled up repreéesent the Nine
Ways of Bon. At the base of Mount Yungdrung spring four rivérs,
flowing towards the four cardinal.directions. The mountain is
surrounded by temples, cities and parks. To the south is the palace

. Barpo Sogye (Bar-po so-brgyad) where Tonpa Shenrab was born. To the
west and north are the palaces in which lived the wives and children
of Tonpa Shenrab. A témple named Shampo Lhatse (Sham-po lha-rtse) is

to the east. The complex of palaces, rivers and parks with Mount
Yungdrung in the centre constitutes the inner region (Nang-gling)

of Olmo Lungring. The intermediate region (Bar-gling) consists of

twelve cities, four of which are towards the cardinal directions. The
third region includes the outer lands Oﬂ%akélﬁg). These three "
regions are encircled by an ocean and again by a range of snowy mount-
ains. The access to Olmo Lungring is ‘gained by the so called arrow
way (mDa'-lam). Before his visit to Tibet, Tonpa Shenrab shot an arrow

thus creating a passage through the mountain range.

This very sophisticated description of Olmo Lungring has bwen
tentatively related by some scholars to different geographical loca-

tions. Some see it as a description of Mount Kailash (Mt Ti-se) and



30/ Kailash

the four great rivers that spring from its basé; China being the land
to the east, India to the south, Orgyan to the west, and Khotan to
the north. To other scholars the description seems to resemble the
geography of the Middle East and Persia in the time of Cyrus the
Great. To a believing Bonpo the Quéstion of the geographic identifi-
cation of Qlmo Lungring does not come so much to the foreground as
does its symbology whic¢h is clearly made use of to indicate the
supramandane origin of his religion. Symbolic descriptions which
combine history, geography and mythology are well known phenomena in
ancient scriptures. The description of the universe with Mount Meru
supporting the sky and the Four Chief Continents to the four cardinal
points and this earth as the southern continent (Jambudvipa) 1is another
similar example.

THE FOUNDER AND HIS TEACHINGS

The founder of Bon religion is the Lord Shenrab Mibo (gShen-rab
mi-bo). In past ages there were three brothers, Dagpa (Dag-pa), Salba
(gSal-ba), and Shepa (Shes-pa), who studied the Bon doctrines in the
heaven named Sridpa (Srid-pa) Yesang (h&sangd;under the Bon sage Bumtri
Logi Chechan ('Bum-khri glog-gi-lce-can). When their studies were comple-
ted, they visited the God of Compassion, Shenlha Okar (gShen-1lha 'od-

. dkar) and asked him how they could help the living beings submerged in
the misery and sorrow of suffering. ‘Hefadvised them to act as guides
to mankind in three successive ages of the world. To follow his
advice the eldest brother Dagpa cbmpleted his work in the past world-
age. The second brother Salba took the name Shenrab and became the
teacher and guide of the present world-age. The youngest brother,
Shepa will come to teach in the next world-age.

The Lord Shenrab was born in the Barpo Sogye Palace to the south
of Mount Yungdrung. He was born aprince,married while young and had
children. At the age of 31 he renounced the world and lived in aus- -
terity, teaching the doctrine. During his whole life his efforts to
propagate the Bon religion were obstructed by the demon Khyabpa
{Khyab-pa) Lagring (Lag-ring). This demon fought to destroy or impede the

" work of Tonpa Shenrab until he was eventually converted and became 'his
disciple. Once, pursuing the demon to regainlhis stolen horses, Tonpa
Shenrab arrived in Tibet; it was his only visit to Tibet. There he
imparted some instructions cbncérniﬁg the performance of rituals but,

on the whole, found the land unprepared to receive fuller teachings.
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1

Before leaving Tibet he prophesied that all his teachings yould
flourish in Tibet when the time was ripe. Tonpa Shenrab departed this
life at the age of 82. -

There are three written accounts of the life of Tonpa Shenrab.
The earliest and shortest one is known as Dodu (mDo-'dus)- 'Epitome of
Aphorisms'. The second which is in two volumes is called Zermik
'(gZanmﬁg) - 'Piefcing Eye'. These two accounts date from the 10th
and 1llth centuries respectively. The third and largest is in twelve
volumes known shortly as 2Zhiji (gZhi-brjid)- 'The Glorious'. It belongs
to the category of scriptures known as 'spiritual transmission'
(bsNyan-rgyud). It is believed to have been dictated to Loden Nyingpo
(bLo~ldan snying-po) who lived in the 1l4th century. 7

The doctrines which were taught by Lord Shenrab and recorded
in these three accounts are divided into two systems. One classifi-
cation is called Gozhi Dzdnga (sGo-bzhi mdzod-Ilnga), 'The Four Portals

and the Treasury as Fifth'. These are:

1. Chabkar (Chab-dkar) ~ White Waters; it contains the esoteric
or higher tantric practices.

2. Chabnag (Chab-nag) - Black Waters; it includes narratives and
various rites, magic and- ordinary, such as death, funeral,
illness and ransom rituals.

3. Phanyul (’Phan-yul) -~ The Land of Phan; it explains the monas-
tic rules and gives exposition of philosophical concepts.

4. Ponse (dPoni-gsas) - The Lordly Guide; it contains the Great

Perfection practices (rDzogs-chen).

5. Thothog (mTho-thog) - The Treasury; it comprises the essential
aspects of all the Four Portals.

The second classification is called Thegpa Rimgu'i Bon (Theg-pa Fﬁ%dml%.
Bon), 'The Bon of the Nine Successive Stages' or simply 'The Nine Ways
of Bon'. The first four are the ways of cause (rGyud kyi theg-pa),

. the next four are the ways of result ('Bras-bu'i theg-pa),and the ninth

is the Great Perfection hikogs%ﬁwn). Examined individually their

subject matter is as follows:

1. The Way of the Shen of Prediction (Phyva-gshen theg-pa); it
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describes four different ways of prediction: sortziége (mo),

"astrology (rTsis), ritual (gTo) and examination of causes

(dPyad).

The Way of the Shen of the Visual World (sNang-gshen theg-pa); ‘

"it explains the origin and nature of gods and demons living

in this world, the methods of exorcisms and ransoms of

various kinds.

The Way of the Shen of Illusion ('Phrul-gshen theg-pa); it

contains the rites for the disposing of adverse powers.

The Way of theAShen of Existence (Srid-gshen theg-pa); it is
concerned with the state after death (Bar-do) and methods of
guiding living beings towards the final liberétion or a
better rebirth.

The Way of the Virtuous Followers (dGe-bsnyen theg-pa); it
guides those who follow the ten virtues and ten perfections.

The Way of the Monkhood (Drang-srong theg-pa); here are described
the rules of monastic discipline.

The Way of Pure Sound (A-dhﬂ°thegﬂxﬁ; it gives an exposition
of higher tantric practices, the theory of realization
thrgugh the mystic éircle (mandala) and the rituals which
form an integral part of these practices.

The Way of Primeval Svhenv(Ye-gshen theg-pa); it stresses the need
for a suitable master, place and occasion for tantric prac-
tices. Here the iayout of the mystic circle is described in
detail together with instructions for meditation on parti-

cular deities.

The Supreme Way (bLa-med theg-pa); it is the highest attainment
of the Great Perfection (rDzogs-chen).

THE PROPAGATION OF BON IN ZHANG-ZHUNG AND TIBET

The first Bon scriptures were brought to 2zhang-zhung by six

disciples of Mucho Demdrug (Mu-cho ldem-drug),the successor of Tonpa

Shenrab.

They were first translated into Zhang-zhung language and then
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later into Tibetan. The works included in the Bonpo Canon as we know
it now are written in Tibetan language but a number of them, especial-
ly the older ones, retain the titles and at times whole passages in
Zhang-zhung language.

Until the seventh century Zhang-zhung existed as a separate
state which comprlsed the land to the west of the Central Tibetan
Provinces of U (dBus) and Tsang  (gTsang) and generally known as Western
Tibet. The historical evidence is incomplete but there are some re-
liable indications that it may have extended over the vast area from
Gilgit in the west to the lake of Namtsho (gNam-mtsho) in the east, ‘and
from Khotan in the north to Mustang in the south. The capital of
Zhang-zhung was a place called Khyunglung Ngulkhar (Khyung-lung dngul-
'mkhar) -. 'The Silver Palace of the Garuda Valley' - the ruins of which
are to be found in the upper Sutlej Valley to the south-west of Mount
Kailash. The people of Zhang-zhung spoke a language which is clas-
sified among the Tibeto-Burmese group of Sino-Tibetan languages.

The country seems to have been ruled by a dynasty of kings which
ended in the eighth century when the last king Ligmirya(%zgdmn»rhya
or Lig-mi-rgya) was assassinated and Zhang-zhung became an integral
part of Tibet. Since the annexation Zhang-zhung became gradually
Tibetanized and its language, culture and many beliefs were 1ntegrated
into the general frame of Tibetan culture. Through Zhang-zhung,
which was geographlcally situated near the great cultural centres of
Central Asia such as Gilgit and Khotan, many rellglous and phlloso—
phical concepts 1nf11trated Tibet.

With the increasing interest in Buddhist religion; the founding
of Samye (h&m%ya&! monastery in 779 A.D., and the establishment of
Buddhism as the principal religion, the Bon rellglon was generally
discouraged and serlous attempts were made to eradicate it. However,
the adherents of Bon among the nobility and especially among the
common people, who for generations had followed the Bon beliefs,
retained their religious convictions and Bon survived. During the
seventh and eighth centuries which were particularly difficult times,
many Bonpo priests fled Central Tibet, having first concealled their
scriptures for fear of their destruction, and to preserve them for
the future generations. Drenpa Namkha (Dran-pa nam-mkha'), one of the
greatest Bonpo personalities of that time, embraced Buddhist religion
out of fear of being killed and for the sake of preser&ing in secret

che Bonpo teachings.
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From the eighth to the eleventh centuries we know practically
nothing of the developments among the Bonpos. The revival of Bon
began with the discovery of a number of important texts by Shenchen
Luga (gShen-chen klu-dga' 996-1035) in the year 1017 A.D. With him the
Bon religion emerged as a fully systematized religious system.
Shenchen'Luga was born in the clan of Shen, which descended from
Kongtsha Wangden (Kong-tsha dbang-ldan), one of the sons of Tonpa Shen-
rab. The descendants of this important Bonpo family still live in
Tibet.

Shenchen Luga had a large following. To three of his disciples
he entrusted the task of continuing three different traditions. To the
first one, Druchen Namkha Yungdrung»(th—chenJumwmkhj'g—yungwbmng),
born in the clan of Dru which migrated to Tibet from Druzha ('Bru-zha
is the Tibetan name for Gilgit), he entrusted the studies of cosmology
and metaphysics (mDzod-phug and Gabwpa). Namkha Yungdrung's disciple
founded the monastery of Yeru Bensakha (gYas-ru dben-sa-kha) in 1072. This

.monastery remained a great centre of'learning until 1386 when it was
badly damaged by floods and later on was abandoned. With the decline
of Yeru Bensakha the Dru family continued to sponsor the Bon religion
but it came to extinction in the 19th century when, for the second
time, a reincarnation on the Panchen Lama was found in this fémily.
(The first reincarnation was the second Panchen Lama (b. 1663) and the
second the fifth Panchen Lama (b. 1854) ).

‘The second disciple, Zhuye Legpo (Zhu-yas legs-po), was assigned to
maintain the Dzogchen teachings and practices. He found the monastery
of Kyikhar Rizhing (sKyid-mkhar ri-zhing). The descendants of the Zhu
family now live in India. B

The third disciple, Paton Palchog (sPa-ston dpal-mechog), took res-

ponsibility for upholding the tantric teachings. The members of the
Pa family moved from Tsang to Khams where they still live.

Meukhepa Palchen (rMe'u-mkhas-pa dpal-chen b. 1052) who came from
the Meu clan founded the Zangri (bZang-ri) monastery which also became
a centre for philosophical studies. Thus during the period from the
eleventh to the fourteenth centuries the Bonpos had four importan:
centres of studies, all of which were in Tsang Province.

At the beginning of the 15th century the religious studies were
strengthened by the founding of Menri monastery in 1405 by the great
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Bonpo teacher, Nyamed Sherab Gyaltshan (mVyam-med shes-rab rgyaZ-mtshan
1356-1415). Menri monastery and the two mentioned below remained

the most important centres of studies until the Chinese take over of
Tibet in 1959. ' The monastery of Yungdrung Ling was founded in 1834
and, soon afterwards, the monastery of Kharna Omﬂmm—snai,'both in the
vicinity of Menri. With these monastéries as centres of study and
religious inspiration, many monasteries were establish throughout the
whole of Tibet (except the Central Province of U),'especially in
Khyungpo, Khams, Amdo, Gyarong and Hor. By the‘beginning of the ‘
twentieth century there were three hundred and ‘thirty Bonpo monasterlec
in Tibet.

THE BONPO SCRIPTURES

The Bonpo scriptures are divided into two major groups, Kanjur
(bKa' - 'gyur) - the 'Word of Shenrab', and Katen (bKa' -rten) or the workg
dependent on the Kanjur, jointly referred to as the Canon. The Kanjur
consists of one hundred and thirteen volumes which are divided into
four sections: mDo, volumes 1- -46; 'Bum, volumes 47-66; rGyud, volumes
67-107; and mDzod,volumes 108-113. The mDo or treatises comprise the
texts which deal with monastic rules, cosmogony, biographical lite-
rature and prayers. 'Bum means 100,000 and is an alternative name
given to the texts normally known as Phar-phyin or Prajnaparamita, the
'Perfect Wisdom'. The rGyud volumes contain the tantric teachings.
The mDzod or 'Treasure' texts comprise the Dzogchen expositions and
practices..

The Katen consisting of 293 volumes contains commentaries on the

Kanjur, rituals, works on art, logic, medicine, astrology, and poetry,

THE BONPO PANTHEON

The Bonpo pantheon gontains a great number of deities. Their .
classification is rather coﬁblex and can be done in several different
ways. Every ritual cycle has its own complete set of divinities, the
method of their visualization and worship. 1In the Bonpo, tantras are
explained in detail, different sets of divinities belonging to a parti-
cular tantric cycle. One classification divides .the deities into
three groups: tranquil (zhi-ba), wrathful (khro-bo},and fierce (phur-pa).
There is a group a deities of 'Light and Darkness' described in the
Bonpo cosmogony.
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The highest ranking deities are Kuntu Zangpo (Kun-tu bzang-po)
who abides in the Perfect Sphere, Shenlha 6kar?bshwwlha 'od-dkar) of
the Enjoyment Sphere, and the Lord Shenrab (gShen-rab) who is the teacher
of the present world-age. The most important female deity is Satri ‘
Ersang(ﬁu-trigeauéangau the 'Mother of All Beings', who is also known
as Chamma (Byams-ma), the 'Loving Mother'. There is a set of one
thousand Buddhas and of the Buddhas of the Three Times, past, present,
and future.  Then there are the guardian deities known as the
Protectors of the Word(bKaCskyong). The most important of them are
Machog Sridpe Gyalmo (Ma-mchog srid-pa'i rgyal-mo), Midud Champa Trago
{Mi-bdud 'byams-pa khrag-mgo)}, and Tsangod Hurpa (bTsan-rgod hur-pa). The
most general division of all the deities is the one which distinguishes
between the gods of the higher spheres ('Jid-rten las 'das-pa'i lha), and
the demi-gods and minor deities who remain active in this world('Jig-
rta%paiiwm). To the second group belongs a whole host of mountain
gods, local gods (Sa—bdag), evil demons (ghyen), female demons (Ma-mo),

and many other spirits and sprites such as 'Dre, Sri, kIu and the like.

THE RELIGIOUS VOWS

The Bonpos make a clear distinction between the highest realities
of the Perfect Sphere and the phenomenal existence (sNang-ba) which is
this world of imperfection and sorrow. The living beings who exist in
this world can be born in one of the Six Realms into which the world
is divided. The three higher realms are those of gode (lha), men (mi),
and_titansv(Um-mbyinL The three lower realms of rebirth are the
animals (byol-song), tormented spirits (yi-dags), and hell-beings (dmyal-
ba). All living beings born in this world are imperfect. The law of
causation and the effects of imperfect deeds in previohs existences
bring them back to birth again and again. It is by good actions and a.
virtuous life that one achieves ever higher levels of spiritual per-
fection and once totally purified and thus freed from the laws which
bind one to this imperfect world, one attains to the highest realltles
which are the spheres of all the Perfect Buddhas (Sangs-rgyas). The
methods of reaching this highest goal were taught by Tonpa Shenrab
himself and by successive Bonpo sages.

The Bon religion encourages all men to live a life of virtue and
to strive towards the highest spiritual perfection. The most noble way
to.practice religion is to embark on a life of monkhook. A layman can.

also strive for perfection, but it is the monastic life which offers
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one the best chance of attaining the levels of spiritual perfection.
Through the centuries, the monastic life has formed an essential part
of the Bonpo religion.

There are four grades of religious vows, two lower and two
~higher. The two lower ones are called nyenne (bsNyen-gnas) and genyen
(dGe-bsnyen). They are normally taken by laymen who want to practice
religion in a more perfect way. When taken by monks they are considered
to form an initial stage of their religious life. These two kinds of
vows can be taken for any period'df time. The vows of nyénne'arelfour
in number and are called the root vows (rTsa-ba'i sdom-pa). They are
 listed below as the first four of the monks' vowé. The vows of genyen
include the four root vows and one vow of one's own choice, for example,

to abstain from alcohol.

The monastic initiation proper (rab-byung) begins by taking‘the
vows of tsangtsug (gTsang-gtsug) consisting of twenty five vows. Before
taking these vows, a person is examined before the monastic community
by questioning. When found worthy his hair is cut and he receives
monastic robes and different items which a monk should possess: begging
bowl, mendicant's staff, needle box, rosary, vase, and shaving blade.

Next he receives a new name. After that he takes the vows.

The first four vows are called the root vows. They are:

To abstain from taking life.

1
2. To abstain from taking what is not given.
3. 'To abstain from false speech. ‘

4

. To abstain from unlawful sexual behaviour.

The next six refer to the six unvirtuous ways of behaving (mi-

dge-ba-drug) These vows are:

Avoidance of idle speechf
Avoidance of bad language.
Avoiding causing division among people.
Avoiding wicked thoughts about others.

W o N o

. Avoiding poisoning his mind by evil intentions.

10. Avoiding abandoning his religion.
The next four refer to diet. He promises:

11. Not to drink alcohol.
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12. Not to eat meat.
13. Not to eat garlid.
14. Not to take food after midday.

The next six concern the manner of sitting and worldly possessions:

15. To avoid sitting on high seats.
l6. To avoid using colourful seat coverings.
17. To avoid jewelled and decorated seats.

18. Not to aécept gold or silver.

19. Not to use ornaments or perfumes.

20. Not to participate in worldly celebrations and
festivals.

The last five are called the additional VOWS: -

2l. He will cut his hair and finger nails.
22. He will keep clean and wash regularly.

23. He will carry and use only the personal items of a
monk. '

24. He will wear only his monastic robes.
25. He will use his new name.

A fully ordained monk (drang-srong) takes 250 vows which are fun-
damentally a detailed elaboration of the tsangtsug vows. The nuns take
360 vows.

Along with the monastic life, there are spec1al methods of prac-
ticing and pursulng the hlgher levels of splrltual perfections.
Amongst the Bonpos the most highly .esteemed practices are those of the
Great Perfection (rDzogs-chen) traditions. There are three different
methods of meditation called the Atri (4-khrid) system, the Nyengyu
(sNyan-rgyud) (oral transmission), and the Dzogchen itself. Another
system of meditation also in use is called Cho (gCod), 'the destruction
of ego’'.

THE MOST IMPORTANT RELIGIQUS CEREMONIES DURING THE YEAR

" Roman numerals refer to the Tibetan month and Arabic numerals to
the days of the month. Since the calendar is lunar, it is difficult to
give western equlvalents. The problem 1nvolved is similar to that of
calculating the date of Easter in the Christian calendar. The Tibetan
New Year generally falls between mid February and March.
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-
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4-5; Me-tog mchod-pa (Klong-rgyas) =~ a ritual consisting fundamentally
of invocations to the 1,000 Buddhas. It is performed to com-
memorate the incarnation in this world of the Lord Tonpa Shenrab.
7-8; Cho-ga bou-gnyis - twelve rituals belonging to the sutras (mDo).
10; Gar-'cham dus-ston -.ritual masked dances. '

14-16; 'Dul-chog dang Me-tog mchod-pa - one of the 12 rituals per-
formed on the 7th and the 8th, and invocations to the l,_OOO
Buddhas. ' '
21-22; Ma-rgyud tshogs-mchod - thé ritual of the highest tantric
tradition and pray_er to the 84 'Great Magicians' (Grub-thob) .

23-30; sMra-seng bsnyen-sgrub - a set of rituals in worship of
SMra-seng, the 'Lion of Speech' (god of wisdom).

15; Me-tog mghod-pa - invocations to 1,000 Buddhas.

14-15; Invocations to 1,000 Buddhas.:
14-15; Invocations to 1,000 Buddhas.

14-16; mKha'fk»Long \gsang-mdos dang riam-rgyal stong-mchod - prayers and
symbolic offering of the world to the highest tantric deities.

5; Tshe-dbang gehung bzhi'i tshogs mchod - four rituals of Tshe-dbang
Rig— 'dain, a great Bonpo siddha. Performed in commemoration of the
death of mNyam-med shes-rab rgyal-mtshan. /

14-15; Zhi-khro'i tshogs-brgya - rituals of the tranquil and wrathful

deities.

14-15; Me-toy mehod-pa performed in commemoration of the death of
the last Yungdrung Ling abbot, bsTan-pa'i rgyal-mtshan. '
28; milyam-med bZa-—sgfyb tshogs-mchod - prayers to the Bonpb 'saints,
especialiy the abbots of Menri.

e
15; Cho-ga Mu-cho ldem-drug phebs gsung-bstan dbu-zug - the commemoration

of Mucho Demdrug's arrival in Olmo Lungring.

30; Me-tog mehod-pa performed to commemorate the death of the Lord
Shenrab. '

4; Ma-rgyud tshogs-mchod - a shorter version of the ritual of the
highest tantric tradition (see I. 21-22), sung according to the
gShen tradition. '
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7-8; Me-tog mehod-pa performed in commemoration of the death of
the founder and first abbot of Yungdrung Ling, Zla-ba rgyal-mtshan.

XI. 27~29; dGu-gtor chen-mo - end of the year ritual of the
cycle for -averting evil before the new year begins.

THE PRESENT SITUATION

Menri, our mother monastery in Tibet, and most of the other
monastic establishments, lie waste and ruined. This situation is a
great sadness and a concern to us. We pray and take heart that Tibet

will once again become a free and religious land.

When we look back on 21 years of life here in India, we see many
reasons for gratitude to those who have helped and continue helping us
in the survival of our traditions. In the Beginning, our conditions

~were hard but with the gracious help of the Indian Government and
several charitable organizations, we have establish our centre. The
preseht situation is still difficult but our traditions have taken
'roqt and grow.

Our special words of grétitude are due first to the Government of
India which granted us permission to reside in this country and for
helping us in many wayé. Many other 6rganizations have also helped us,
especially the Catholié Relief Service who gave money for building the
houses for our people here in Dolanji. His Holiness the Dalai Lama and
his Qovernment gave us much encouragement to continue our traditions
and helped ﬁo finance the studies of our monks. For the first time in
the history of Tibét, we  have been recognized as a vélid religion and
-our tfaditions are respected. Now-a-days, the abbot of the mdnastery
is treated on equél terms with the heads of the four major Buddhist
orders, and one layman represents the Bonpos at the Assembly of the
‘Deputies of Tibet in Dharamsala which consists of 12 members.

In'the,early 60s the Rockefeller Foundation in New York sponsored
‘a visit to Britain by'threé Bonpo monks. The visit was mainly organized
and administered by Professor David L. Snellgrove, School of Oriental
and African Studies, University ot London. ''wo of these three monks
ére:SangYe Tendzin, the present abbot, and Tendzin Namdak, the chief
tutor of this monastery. Per Kvaerne of Oslo\University has always

taken friendly interest in our Monastic Centre. Our gratitude goes to
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all those mentioned above and to many other peopie who hélped us in
the past and continue to help, both in Europe and in Asia.

Bonpo. Monastic Centre
in co»llabor_at.ionl with Tadeusz Skorupski
Dolanji, November 1980
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A SELECTED BIBLIOGRAPHY OF LITERATURE ON BON
AVAILABLE IN ENGLISH

<

The Nine Ways of Bom, by David L. Snellgrove, Oxford University Press,
1967; reprinted by Prajna Press, Boulder Colorado,
1980. This is an excellent work which consists of
excerpts from gzZhi-brjid, edited and translated.

The Treasury of Good Sayings, A Tibetan History of Bon, by S.G, Karmay,

' Oxford University Press, 1969. This is a fine
translation of a part of the Legs-par bshad-pa rin-
po-che'i mdzod written by Shar-rdza bKra'-shie rGyal-mtshan,
a great Bonpo reformer and writer who died at the
beginning of this century.

Tibetan Civilization, by R.A. Stein, translated from the French by J.E
Driver, London 1972. Chapter IV, pp. 229-240.
Here Professor Stein makes a short and highly academic
survey of different Bonpo groups.

A General Introduction to the History and Doctrines of Bon, by S.G. Karmay, The
Tokyo Bunko,No. 33, Tokyo 1975. Highly critical but
doubtlessly the best short account of Bon history and
teachings.

The A-Khrid System of Meditation, by Per Kvaerne, Oslo 1969. ‘This is a study
‘ of the nature and history of one of the Dzogchen
systems of meditation and spiritual realization pecu-
lar to the Bonpo tradition. This work has also been
published in Kailash I, Kathmandu 1973, under the
title of Bon-po Studies, the A-Khri System of Meditation.

The Canon of the Tibetan Bonpos, by Per Kvaerme, in Indo-Iranian Journal, vol.XVI.

No. I (1974) pp. 19-56, and No.2, pp. 97-144. It
cosists of a survey and lists of works belonging to the
Bonpo Canon. .
A Chronological Table of the Bompos, the bsTan-rtsis of Nyi-ma bsTan-'dzin,

v translated by Per Kvaerne, in Acta Orientalia XXXIII,
1971, Copenhagen, pp. 97-144, This is a translation
of Sangs-rgyas kyi bsTan-rtsis Ngo-mtshar Nor-bu'i Phreng
which forms a part of the Zhang-zhung Dictionary pp.23-40,
published in Delhi 1965. This chronology was first
written by Nyima Tendzin in 1842. B

Preliminary Report on Two Scientific Expeditions in Nepal, by G. Tucci, Roma 1956.
Parts of“>the book are concerned with the historical
evidence and territorial expansion of the Zhang-zhung
Kingdom. The sections of special interest are: para-
graph 10 - Zhang-zhung and its extension, pp. 71-75;
paragraph 11 - The Organization of the Tibetan state
.during the old dynasty, pp. 75-92; paragraph 12 -
Zhang-zhung, Suvarnabhumi, Strirajya, Cinadesha, pp.95-
105; and paragraph 13 ~ Survey of the history of
Western Tibet, pp. 105-9. The description of ‘the
capital Khyung-lung dngul-mkhar is given in another of
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Tucci's works entitled Santi e brigandi nel Tibet ignoto,
Milano 1937, p. 133 seq.

The Zhang-zhung Language, by Erik Haarh, Acta Jutlandica, XL, 1, Humanistisk
) Series 47, Copenhagen 1968. It is a systematic study
of the Zhang-zhung language, exposition of its
grammar, and vocabulary; based on the Zhang-zhung
Dictionary published in Delhi 1965.

The Yar-lung Dynasty, by Erik Haarh, G.E.C. Gad's Forlag, Kopenhagen 1969.
s In this book one will find much information about the

early Bonpo practices, especially about the funeral

ceremonies. ‘ . :



THE WOMEN OF TEBAS ‘ ’ ‘
FEMININE PERSPECTIVES IN GURUNG CULTURE

Ernestine McHugh

San Diego

A Description of Tebas Village

Walking thirty miles up from Pokhara, one reaches Tebas.
It is a cluster of houses clinging high on a mountainside.
Looking out from Tebas, one sees the pattern of terraced
fields running down to the river. The gorge is steep. Some-
times there is only the sharp drop of the land, and a chasm |
with water rushing below. A road of hard slate steps twists
up the mountain. On either side and above the village there
are woods. As one goes higher, these thicken and darken to
become a rain forest that spreads over the top of the mountain
on which Tebas rests.

Across the gorge is a mirror-like image. Chimroe, another
village, lies at this same height as Tebas on a similar mountain.
There are more terraces and trees, another winding road down
from the village. The sun rises behind Tebas and sets behind

Chimroe.

Living in Tebas one lives with the elements. When the
winter déys are short and cold, and the earth dry and fallow,
work is light. A few winter crops, wheat and barley, are
cared for. Wood is laid-up for the summer months when work is
heavier. Baskets are made; cloth is woven.. Family, animals,

and house are maintained.

Winter is the dry season. The landscape is brown,
yellow, and pale green. The river is small and can be forded
in many places. People work in their courtyards and absorb
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the heat of the sun. Firewood is too precious to be burnt -
for warmth. If the cold is very bitter, older. people will
go to bed to stay warm. When the sun is out, the weather is
mild. Tebas is sheltered from the cold winds that blow off
‘the snowy Himalayas. .

In the winter in Tebas one notices the shapes of the
stones, the terraces, the mountain slopes. The land is bare,
the sky expansive. The wet season brings dramatic change.
Around April thunderstorms come down from the north. These
are followed, in several weeks, by theiheavy monsoon rains
from the south. The days lengthen énd a time of intense
agricultural work ensues. Working in the fields one can see
a great wall of water coming up the gorge as the rainstorm
approaches. The rain is warm and falls heavily. Terraces
fill with water. There is a mountainside on shimmering pools
into which rice can be transplanted. The land is fecund,
smelling of damp earth and rich foliage. The river is swollen.
The sky is filled with billowing clouds. As the water abates
and the land dries the rice ripens. Around September it turns
golden.and is cut.

In the summer, the village is nearly empty. First corn,
then millet, then rice must be planted. These crops, especial-
ly the rice, demand a great deal of labor and must be planted
quickly while the weather is right. After the crops are

harvested, the village again becomes the focus of activity.

The village consists of about 80 houses. It is the home
of around 500 people. Sixty houses, those of the Gurung, are
clustered close together. Half a mile north of these are the
smaller houses of the untouchable castes: Kamis (metal workers),

Damais (tailors), and Sarkis (leather workers) .

" The people in the village are generally divided into two
categories: the Gurung and the untouchables. The Gurung have
Oriental features. Although most of the population is fluent
in Nepali, they prefer to speak Gurung, their mother language,
which is of Tibeto-Burmese origin. Once primarily a pastoral,
herding group,.they have become more dependent on farming as
the growing population has caused the forest to diminigh.

Money and goods become available as young men also go into
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British and Indian Gurkha regiments as mercenary soldiers.

Skilled craftsmen: meta] workers, Stone masons, carpen-

ters, come mainly from the untouchable castes. Untouchables

also hire out as laborers during the plantlng season and do
sharecropping on the land of the Gurung who are away in the
~army. They are 1ndlspen§?b1e to the Gurung farmers, most of
whom have a reciprocal relatiOnship with one or more untouch-
ables. 1In this relationship the Gurung can rely on the un-
touchable to make a special effort to be available to work for
him, do a good job, and the untouchable can rely on the Gurung

clothes, and of a loan or small
gift of food when times get harg. '

as a source of work, of o0ld

The untouchables are racially distinct. They have dark

complexions and Aryan features. Untouchables are considered
both by themselves and by the Gurungs to be impure. If they

touch a dish, foodstuff, or the body of a Gurung, that too is

rendered impure and must be sprinkled with consecrated water

in order to restore it to its former state. Food would be
discarded. Thus, the term untouchable.

For all the village, there is a sense of identity with
the land and the people. Whether untouchable or Gurung, they

are "our own village people." Within the area surrounding

the village there is a Sense of protection, both from strangers
and spirits. The presence of a number of people 1ncreases the
safety of the village. 1In the youth of this generatlon of
parents,; headless spirits with lamps on their shoulders would
~dance in the courtyards of houses, terrifying the inhabitants.

Now they do not come. "Because there are more people there is
not such need for fear."

Stronger that the bond of common space is that of the

group, the identity as part of a people called Gurung. Common
language, customs, rituals reinforce that., There is a very -
strong ethic of sharing. One should not eat alone. Even a

very small bit of special food, fruit or sugar-cane will be
broken up so that many people can have a taste. I knew a two
year old who would occasionally refuse to eat unless two or

three friends came over to her house and ate with her. If a

mother has an abundance of breast milk she will give it to the
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small children and babies of her friends

Wealth is also
shared,

though in small token gifts, outside the family. The

parents of a soldier will be given large sums of money and gold

whe
n he returns on leave; his brothers, sisters, and some cous-

ins might receive Clothlng and watches; friends and more

distant relatives would be ‘given a pack

of expensive cigarettes
or candies. ’ :

Work is also shared.
together in the fields,
turn.

Groups of friends work
planting for each of their families in

. - The Filstlnctions between the property and tasks of the
individual and those of the group are not emphasized.

Status within the Gurung community is dependent on wealth,

‘intelligence and abilities, and the purity of one's lineage.

Those whose families have met the criteria for high status for

many generations, and who are able to maintain or increase

this, have the strongest positions in the village. The epitome

of this is the jimsal mikiya, or head man, around whose house

political and ritual activity centers. He
and charismatic.

is rich, intelligent,

His wealth gives him the outward signs of a
powerful man--a fine house, good clothing,

and servants. His
intelligence enables him to make competent :

decisions concerning
land disputes, use of’forest resources, and other communal
matters. His personal magnetism enables him to command the

loyalty of the villagers. Thus, the head man of Tebas wields
in full the traditional power of his office.

_ A woman's status ig dependent on_that of her husband or
‘father, so the pursuit of prestige is largely an occupation of
men. The rewards of a prestigious man are many. He is ¢consul-

ted on matters concerning the village as a whole: projects,

disputes, etc. He is likely to be incorporated into the formal
. political structure. Prestige also 1ifts a man above petty
gossip. He is not subject to reproach unless the matter is a
major one. Prestige is a quality explicitly defined, and a
man's status is not diminished by mere opinion. A man of

position and his family are treated with deference and great
hospitality outside the village.

This much sought-after ang carefully guarded prestige
brings obligation with it. The generous hospitality received

when traveling must be returned in kind to 1mportant visitors

who expect to stay at a prestigious house, usually that of the
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head man. To build one's own status and maintain that of the

- family, a boy or girl must treat their friends to food and
drink during outings or ritual occasions. Poor people and
wandering beggars go to the most prestigious houses, and it

is ailoss, bofh of status and religious merit, to turn them
away empty handed. To maintain status rituals, especially the
expensive funeral rite, must be performed lavishly, with many
priests and abundant food and drink for the guests. At Kalorat,
during the Dasain festival, the head man's family must serve
food and drink to villagers who sit all night in his courtyard,
singing and dancing to ensure prosperity and their leader's
long life. The responsibilities of those with status help
distribute the wealth they have accumulated and provide some -
“balance of power. '

The responsibility of a high status family extends from
the material into the moral domain. A person who violates the
code of behavior in the village "throws his pfestige away."

He also damages that of his relatives, of anyone he is closely
associated with. An older child who disobeys his father in
public will slightly diminish that man's status and‘aufhority.
Building and maintaining prestige is important, even for those
with very little. Practically, socially, and emofionally
prestige is valuable. Prestige determines one's place within
the community,and probably, to a large extent, self-image. The
need to keep up one's prestige requires adherence to the group's
ethical standards and is the greatest enforcer of morality.

In childhood and as a young adult it is a person's family
“that determines his status. Throughout life family remains the
most important factor affecting prestige. The family bond is
strong and far-reaching, seldom mentioned but all pervasive.
People are cailed and referred to by kingship terms. It also
plays a large part in identity: in youth one is known as Mukta
Bahadur's second daughter; as one grows older she will be known
as Lalit Man's mother. The same follows for a man. First he
is known as his father's son, then as his child's father.

The family lives in a reétangular house consisting of
storeroom upstairs and living space’downstairs. There is usual-
ly a small room at each end of the house where grass and wood

are kept. The living space is one room with a pole in the -

L]
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middle. On one side of this is the hearth, altar, and pantr;.
On the other side of the pole is an open space in front of '
double doors. A woman and her husband, their children, daughter-
in-law and a small grandchild or two will livé here. The son,
his wife and baby (children sleep with a parent) will sleep in
one of the small rooms. As the son's family grows he will

build a house of his own adjacent to that of his parents.

After marriage a man's primary reéponsibility shifts from his
parents to his wife and child, thbugh the pafents will always

be looked after.

Parents are paid éreat»respect in the Gurung community.
They provide the necessities of life, and people speak of being
grateful for the care £hat enabled them to grow up. The parents'
approval of the child is all-important. If it is intact the
opinions of others are meaningless. It is said, "If a mother
or father says bad things»the’child should cry, but other
people's talk is hothing." ‘A family lives and work closely,
so keepiﬁg peace there is important. Expression of anger ‘is
disapproved of by Gurung; loss of dignity diminishes prestige.
An angry attitude is particularly harmful to the group one
lives most closely with: "You should make your heart light and
calm with your family, not get angry." Children do disobey,
but not overtly, and not in matters of importance. The parent
will usually know about but seldom react to this. When the
roles of loving attentive parent and respectful obedient child
are adhered to, dignity is'maintained and the family is
beaceful.

The Ghrung system as a whole can be seen as a mechanism
to preserve balance and reduce conflict: the reciprocity with
the untouchables; the complementary roles of man and woman,
Parent and child, the interconnection of power and obligation
in Prestige. The ordering of the Gurung community is toward
harmony, "that things should be good."

Feminine Perspectives on Community and Religion

Women in Tebas have a thorough understanding of the
intricacies of their community. The women hre familiar with
the institutions of the village, including those in which they
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cannot participate. There is no political or ritual activity
whose details are forbidden to be known by the opposite sex.
The domains of men and women touch, fhouéh in many ways they
- are separate. This section will examine feminine views of

i their own world--attitudes towards family, neighbours, and
outsiders, the family. wWe will also look at female opinion

-0f the realm of religion.

The Gurung woman contributes to her community mainly
through her family. The family is of paramount importance.
Women in Tebas attribute their feelings for people to relation-
ship rather than personality. Ama would say, "I love Kanchi
because she is my daughter." Affection is €Xpressed little by
word or gesture, much by caretaking and fulfillment of familial
obligation. Though Saili, Kanchi's sister, never made friendly
overtures to me, Ama said, "Saili really loves you. She always
asks if she should call you for tea Or bring you more wood."
These tasks were Saili's responsibility fhrough her fictive kin
tie as my younger sister. That she was eager to carry them out
demonstrated affection. Direct expression of affection seldom
occurs in Tebas, except toward babies. :

As with approval, disapproval is not often openly expres-
sed. Maintaining harmony between people and a calm demeanor is
highly valued. 1If a child is playing in a dangerous area, he
will usually be moved, not admonished. Any forbidden object
will be taken away and put out of reach, but the child is not
likely to be scolded. When behaving badly he will initially
be told in a friendly manner something like, "There's no use
pleading to go and get candy. If we walk to the shop now a
dead man will leap out at us and go Arrh!" If a child persists
in harassing his mother, she may lose her temper and slap him.
A worse punishment is shutting a child in the dark with’the
command, "Die!" Some other member of the household will imme~
diately fetch the child and comfort him. Children are most
visibly affected by the last punishment. Older children,
reaching adolescence, are seldom punished. By then. they have
learned what behavior is acceptable. They are too old to
harass their mothers for special treats or attention.

Older children are punished for violating group norms.
The punishment is quite direct--verbal or physical or both.
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Sdili was scolded and hit by her mother for spending five

rupees in one day and refusing to say where.

There was no reason for her to have spent that much,
even during the pai. Maila has to treat other young
men and girls to build up his prestige, but Saili is
far from the age where she has to do that. When she
is fifteen or sixteen if she spends twenty, twenty-
five rupees in one day, treating people and building:
up her prestige, that's OK. 1I1'll have to give her
that money then. But the only reason to spend five
in one day now is bad habits. '

It is important for Ama to protect Saili's "habits." It is
necessary that Saili be known as a young girl of good character
so that ;he will secure a prestigioﬁs husband, and so that the
reputatibn of the family will be maintained. Watching over the
development of the children's characters is largely the task of
the Gurung Mother. '

As well as gﬁarding the habits of the children, the Guruné
woman protects the purity of the house. Ama explained the
points which she saw as important to maintain. Untouchables
could not come into the house or touch utensils used to carry
water or prepare food. If an untouchable touched a Gurung or
other pure caste the person who had been polluted had to have
holy water‘spfinkled on him in order to restore his purity.
This is also the procedure for restoringApufity after a person
has come in contact with birth or death. Water becomes a
purifying agent after gold or a flower from the household altar
has been dipped in it. 4

It is important to the Gurung that roles.be kept intact.
For this it is necessary that some separation be maintained:
touchable from untouchableé, the living--members of the social
world, from birth and death--the unsocialized and unknown.
. When things that should be separate come in contact, pollutién
results and purity must be restored.

There are certain toboos within the household as well as
outside of it. Elder brothers cannot touch or sit on the same
" mat with YOgnger brothers' wives. They both would need to be
sprinkled with holy water in order for their purity to be

restored. The other household taboo has to do with jhuto.  If .’“'

any utensil has been eaten out of; the vessel and its contents .
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are rendered jhuto, impure. Washing the vessel restores its
purity, but nothing can be done to redeem the food. Within '
the family Jjhuto food will be eaten by members of lower status.
It is acéeptable for them. A woman will eat her husBand's
unfinished food, a child his parent's or older sibling's food.
As a child gets older he may refuse jhuto food or dishes, but a
woman will always accept her husband's jhuto. This is her duty.
Among the Gurung jhuto food will also be shared between friends
of the same caste. Unless given by a frieﬂd or a family member
of higher status, jhuto is considered disgusting. One village
woman recounted with horror a story about a tourist man she
had seen eating his wife's leftover food. "It was awful," she

said. "I wanted to vomit."

Gurung women protect the taboos both in and out of the
home. They teach their children what is proper and enforce the
correct behavior. The women of Tebas live in an ordered world.
Rules of behavior are explicit. One should act according to
what is appropriate given his place in the group. Within the
Gurung community, this is determined by one's age, status, and
kinship ties. When it becomes convenient because of close
association or affection to integrate an outsider into the Gu-
rung community, one becomes meetini or meet, ritual sister or
brother, to the outsider. Though the relationship is initiated
by two individuals, both of their families will consider them-
selves related and call each other by kinship terms. This
custom serves to establish intergroup bonds with neighboring
castes like the Thakali. It creates a place for non-Gurungs
within the order of the community. One's meet, like one's
spouse, will usually come from a family of similar financial

status and prestige.

Though fictive kin ties, like meet, are usually initiated
by individuals, marriages are not. A boy's mother is usually
the architect of the new relationship. Her son will contribute
to the decision, but it is likely that his parents will présent
him with his choice of four or five eligible young women. The
criteria for choosing a potential bride are very clear. Wealth
and prestige are important considerations, but what is most.
important is that the family is one with whom your family has

traditionally exchanged brides. A cross~cousin marriage would
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insure this, since it is either the family that your mother
came from or your father's sister was given to. According to
Ama, "It is mnot good to give.to someone new."

A traditienal cross-cousin marriage protects the purity
of the lineage and enhances the prestige of both families. The
bride should be pretty, industrloas and afgood charucter It
she has wealth of her own or is partlcularly 1ntelllgent this
will increase her status as Tong as she staye within the para-
meters of her role. A woman who defies the social norms
diminishes her own prestige and that of the family. A marriage
outside the boundaries of the group also lessens a family's
status. Ama explained that, ' '

Any Gurung with a mother of different caste would probably
have to marry into a family of lower status, financially
or otherwise. It would be difficult for him to follow

the normal proceduxe of mazrylag someone of the same
status as hls fathar. .

She went on to talk about statua and the position of
her famlly-

We used to be one of the richest families around, one of
the few that had money. People would come and borrow

from us. Now we have many children and are not so wealthy,
but we are still among the most prestigious people. Oh,
lesser people have become officers (in Gurkha regiments)
and wealthier than we are.: They like &% pretend to be
high and put us down, but they can't togeh us. We have
our prestige. (Because you and jimwal both come from
pure families?) Yes. (How does prestige help you?)

It is protection. No one can abuse us. They can say what

they like, but regardless of that we are who we are.
We are hlgh and no one's oplnlon can change that.

Jimwal's position as head man of the village greatly
enhances the family's prestige. He is also a district adminis-
trator. His power'is'sanctioned both by tradition.and by the
modern politichl system. - Gurung women tend to see the national
government as important but not very relevant to their lives.
The king is respected hhaugh he is. @ulte @ distant figure. To
them Nepal is Kathmzadu. T&b&s is thexr cauatry governed by
local people. Although the men are more sophistlcated and
discuss both natlonal and . Lnte:natlaual polltlcs, the women of
Tebas do not view themselves in so large arcontext. Anything
beyond the rldges of Tebas 1s anether country.
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To Gurung women, the gods control the destiny of the
people. There are three major deities with altars around the
village-Khul, god of the ancestors; Bhoome, god of prosperity;
and Chandi, the village goddess. Various holy beings of
Buddhism and Hinduism are algo worshipped. The viliage deities
are said to be most important and most powerful. Although they.
recognize differences in the religious systems of Buddhism and
Hinduism, the Gurung consider the Gods that are worshipped to
be the same deities called by different names. Thus, Amitabha
is Brahma; Padmasambhava is Shiva; the Maitreya Buddha is
Vishnu. The people of Tebas do not think of any one religion
as being exclusively correct. They include a variety of
religious practices in the ritual cycle. After a birth both
a lama, a Buddhist pfiest, and a Hindu brahmin will be summoned.
The lama performs the purification rite and the brahmin casts
the child's horoscope. If the baby falls ill, a shaman is
likely to be called to exorcise evil spirits. Each type of

priest is thought to excel at a particular function.

For Gurung women, religion is a great source of comfort
in a precaribus world. It is distiressing to them that some
of their sophisticated children who have been educated or

lived abroad cease to believe. One woman said of her son,

"He doesn't say much against the religion because he knows how
I feel, but he may not do any rituals when I die. They loock

>

at the god and they say, ‘That's not a god; that's a rock’

There are spirits as well as gods around Tebas. Most
are malignant; some are friendly. More feared than the spirits
are the witches. They have the power to cause sickness, madness

and death. Ama explained about witches:

Witches have wisdom in their stomachs and are able to
make people sick if they see them. They look just like
other people. If you're big and your daman is strong

they can do nothing, -but if you're a baby or an old woman
they can make you sick. Are there witches in America?

I don't know. I don't know much about those things.
They look just like people but are they people?

They look just like us. They are people like us, but
they have a mantra. They can make people sick. They
play with witch fire at night. We don't see them, but
people know and tell us. There are lots around here.
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According to the women of Tebas, witchc;aft is the most
common cause of sickness and death. Women frequently exchange
stories about witching incidents. Nani, Bouju, and some
friends spent one evening talking about witches around the

fire. Bouju told about the recent death of a young woman in
a neighboring village:

In Rimo, the schoolmaster, his sister-in-law, and father-
in~law were sleeping in the house. A ritual had just been
done and there was meat hanging from the rack above the
fire. From above the rack a big cat, with lona teeth
pointing up and down, jumped down. It bared its fangs

and breathed fire at the master, who threw things at

it. Then it ran across the room and fought with the
sister-in-law, ate her, and she fell out of bed dead,

(He bit her?) Nothing was on her body. He ate the
inside of her. (Drank her blood?) Yes. Maybe. Then

it was gone. (It ran out the door?) The doors and
windows were closed, but it was gone. A soldier had

just brought her a lot of nice cloth. She wouldn't

give any to the witch so she killed her. (Why do they

do that to people?) We don't know. (Is there a witch
god?) That's what they say. They go up to wash their
hair at midnight on Sunday. Young men have seen them.

When Bouju finished, her friend spoke:

You know the chief shaman of Khor died. He was eaten by
a witch. He did a ritual, ate the offerings, and had
dinner. Then he got sick. He couldn't speak for two
days and he died. The witch ate him. Later she sat and
stroked his body. It was the woman who lives above his

house by the water tap, the one with two small goiters.
Don't tell anyone I told you.

The people of Tebas do not consider themselves helpless
in the face of the witches. There are technigues through which
a witch can be exposed. Bouju explained:

A lama or shaman can make the witch possessing a person
speak by putting a rice cooking pot in the fire until
it glows, then putting it on the person's cheeks.
(Doesn't it hurt the person?) No, it only hurts the
witch. When they're made to speak the priest makes them
say how many sons and daughters they have, what their
names are, if their husband is alive. Then we know who
they are. Some are made to speak right away and with
some it's really hard. I heard one speak inside a sick
person once and I was so scared I couldn't talk.

There are less drastic methods of curing bewitchment.
A shaman may have his own mantras to break the witch's
spell. A lama can make offerings to satisfy a witch's
_hunger. Though witches are feared and disliked, threat or
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anger is seldom expressed to them personally. It is

said to be dangerous  to cross a witch. They are treéted
politely and avoided. There are no witchhunts in Tebas.

Like disease, bad weather, ruined crops, witches are considered
to be an unfortunate but inevitableApart of life.

Women can acquire supernatural powers by becoming witches
or nuns. Men can also become witches, but in Tebas most witches
are women and allApriests are men. Women, because of their
impurity, rank quite low in the Buddhist hierarchy and are
thought to have relatively little power or authority. It is
bpossible that the same impurity that makes a woman a weak
priestess renders her a powerful witch. It is a great departure
from the normal order of the Gurung world for a woman to
manipulate the supernatural. It is logical that mixing female
impurity with the pure and properly masculine spiritual world
would erode the order of things as they should be and result
in the fruits of witch-craft--madness, sickness and death.

The feats of priests, like those of witches, are a frequent
topic of conversation among Gurung women. There are four classes
of priests used by the Gurungs. Hindu brahmins are called to
the village for divination or rituals designed to bring good
luck and prosperity to a household. Dammis, untouchable shamans,
are most often called for the exorcism of evil spirits and
witches. They are fhought’to have a powerful connection with
the local Gods. Jakeris, Gurung shamans, come from outside the-
village to perform ceremonies. No Gurung shamans reside in
Tebas. The priests traditionally used by the Tebas Gurung are
the lamas. Gurung boys train from childhood in order to become
lamas. They usually study with their own fathers, then spend
two to five months in a Tibetan or Thakali monastery to the
north. The Thakali, like the Tibetans, are a more literate
group of lamas. Gurung lamas, though they read and write the
Tibetan écript, do not understand the language. Their religion
is much influenced by the pre-Buddhist tradition. The Thakali
lamas consider Gurung Buddhism unorthodox.

In the winter Thakali lamas travel down from the north
to escape the intense cold. They perform ceremonies in the

houses of their kinsmen and in Gurung villages. Though they
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admire the training ang accomplishments of the Thakali lamas,

Gurung women consider them to be improper. Phupul, Jimwal's
sister, explained:

"The wandering lamag aren't so good.
to them and not much else.

We say namaste (a greeting)

They aren't good. They like to

talk a lot to young women, ang they don't marry. They come to

read and we don't look at tth or say much to them."

Gurung lamas, on the other hand, are householders. They

marry and serve the people of the villages in which they live.

Chij lama, who works in Tebas, is the eleventh generation in

the line of lamas to have served Chimroe and Tebas. He is

married, has children, rajises crops. The Thakali lama who

comes to Tebas pointedly remarked that it is not right for

Buddhist priests to drink, eat meat, marry, or plow the land.

The women of Tebas, however, refer to the Thakali lama as one

who "thinks he is big" ang they appreciate Chij, their kinsman,

as a good man and a good priest.

When praising the lamas, Gurung women describe their
powers in curing and in dealing with death. It is the Tibetan

and Thakali lamas who are renowned for these feats. Phupul is

an old and very religious woman. She told some stories to

illustrate the power of high lamas:

n lama staying in Khor, who after dying
sat cross-legged for seven days. When he fell over they
cremated him. He was a very high lama.

Another "lama cured Pani after she had been sick for
Seven years. When it came time for him to die, he *new.
He put butter on his stomach and told people "When it

melts I will Qie." He sat for five or six days, then it
melted and he died. ’

These were both Thakali lamas. She went on to talk
about another Thakali lama:

N

"Yegay is a high lama. He Was higher before he got married,

-but he is still a high lama. ge slept'with a nun and she got

pregnant, so they were married. His status went down after
that." : '

Phupul admits that most Thakali lamas are respectable:
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"All Thakali lamas aren't the same. Some have good
hearts and some don't. We are all different and so are they.

Gurung lamas are all different, too."

Ama does not distrust Thakali lamas like Phupul does.
Her meetini, ritual sister, is a Thakali and has a nephew who

is a high ranking Thakali lama. Ama told me about high lamas:

A koshyo lama comes back to this world three years after
his death. He can recognize his own books and things.

If he marries he becomes like us, though; and doesn't know
whether he'll come back or not. He can still practice

and perform ceremonies, but he doesn't know about his

next 1life. The others know they'll come back after three
years as lamas.

Nuns don't know whether they'll come back or not. They
can read with lamas, but they can't do a death ceremony
by themselves. They stay alone a lot, read the sacred
books, and meditate. They don't get married.

If a nun is lucky, she will be reborn as a lama, a
male, and have a change to escape the vagaries of birth
and death by becoming a keshyo. In a female body, one
cannot be certain of subsequent births. She can only
hope that if she lives well she will be reborn a man.

Gurung women speak well of Thakali nuns, but they them-
selves do not customarily give up the ordinary feminine roles
of daughter, wife, mother, for a secluded religious life.
Widows and spinsters often devote a large part of their time
to religious practices, but they are not traihedfto read the
sacred books or assist at ceremonies. Their practice usually
consists of attending ceremonies, inviting lamas to perform
~rituals in their homes, and praying. Around the village these
women are treated with respect. Devotion to religion is

admired by both men and women.

It is expected that both men and women will follow their
religious pursuits within the framework of ordinary village
life. Unlike the Thakali, who withdraw from the activities of
farm and family life to devote themselves to religion, Gurung
are expected to integrate religion into everyday life.
Religious withdrawal is mistrusted by the women of Tebas. Most
admired are the lamas who are also husbands, fathers, and
farmers. It is more appropriate for a devout young woman to
fast for the well being of her husband, than to renounce the

world for a religious life.
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One way to look at the Gurung woman's inclusion of
religion in ordinary life is as a lack of compartmentalization
of experience. Religion is part of community life; one should
participate in both. This holistic view can also be seen in
the incorporation of varied religious traditions in the ritual
cycle. Just as the Gurdng woman does not see religion as
exclusive of family or coﬁmunity life, she does not see belief
in one religious system as inimical to belief in another. She
will call a shaman, or a lama, Qr a brahmin at the appropriate
time. Though the detail of the ritual may be different, what
- is worshipped is the same. It is important that the gods be
honored in whatever ways can be found to please them. The
Well—belng of the family and communlty, the state in which

"all things are good," depends on the blessings of the gods.
In a rugged environment where life is fragile all . aspects of

the supernatural are appealed to for sustenance and security.

The Life Cycle

The life of a Gurung woman can be compared to that of a
tree. The tender plant grows into a sturdy sapling and
blossoms. Then it bears fruit, becomes barren, and dies. The
life cycle of the Gurung woman is similarly delineated. She
passes from being a butzi, baby to keti, girl to taroont, ‘
adolescent. She becomes a mother, amg, then an old woman or
burt. Corresponding terms for a man are butza, keta, tita, apa
and burq, Gurung men and women are not called by name but by
kinship term. Even if there is no kin tie between two people,
they are likely to have a classificatory relationship. Thus
when two women meet and find they are of the same clan, they
will call each other "sister" though they are not actually
related. The use of kinship terminology extends into the
third person. A woman will be referred to as "Kaji Man's
first daughter" as a chiid "Het Bahadur's wife" after she
marries, and Raj Kumar's mother" after she has borne a child.
The same pattern holds true for a man. One can see that these
‘terms define certain stages of life. 1In this section we will
explore the journey of the Gurung woman through the various
stages of her life.
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A Gurungbbaby is like a delicate shoot growing out of
hard earth. The environment is harsh. Many infants and young
children die in Tebas. Babies are coddled and fussed over.
When the mother becomes bored with caring for her ‘baby or is
called away by other work, there is a legion of people to take
over. Grandparents, aunts and uncles, young 51b11ngs and
cousins are all eager to hold and care for the child. Little
girls of the village may carry the child away to play with
her and leave her at a neighbor's house. She will be watched
and cuddled, and later returned home. Though not often dis-

played . to other persons, affection is lavished on babies.

If a child survives babyhood, she is like a young tree
that has taken root and is likely to grow to maturity. ' Children
wha live to age four or five usually go on to reach adulthood.
About this time in a child's life sexual distinctions become
apparent. Girls are not made so much of .as boys. They are
still given special tasty food, but are seldom dressed up or
asked to show off. Now age-mate groups begin to form. Five
or six little girls become companions to each other. They

- sing and dance, imitate their mothers' work, and pléy games
together. They sometimeés play with the little boys, but the

groups are distinct.

Though adults are always near a group of children, little
Gurung boys and girls do not spend much of their day with their
parents. Most of their time is spent with their friends. Until
adolescence they sleep with their parents or older siblings.
After that boys often sleep alone, gifls with a younger child.
Near the age of eleven or twelve, the carefree childhood draws
&0-a close and children begin to work. It is an easy transition
since the child has been playing at these tasks since babyhood.
Children work with their families or with the age-mates that
they played with for so long,

- By the time a child bégins to work, she will be expected
to follow the social rules of the community. She will not
contradict or disobey her parents publicly; she will show
respect for elders; she will, become shy around members of the
opposite sex. As a child enters adolescence, he or she

becomes responsible for protecting the reputation of the family.
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Unlike many other cultures, the Gurung do not perform an
elaborate initiation rite at puberty. A boy's transition into
adolescence goes unmarked by ceremony. His maleness has been
established by his first hair-cutting, which usually takes
place at age three. When a girl reaches puberty, her mother
presents ber with a lungi, a long skirt, to replace the short
dresses she has worn as a child. The girl can now wear the

lungi, but she might occasionally prefer to wear her short
dress and that, too, is acceptable.

It is at adolescence that a young girl blossoms. This
is considered to be the/prime of her sexual attractiveness.
With adolescence comes a pPeriod of flirtation between girls
and boys. The same girls that have played together since
babyhood participate as a group in this. Liasons are between
groups of girls and boys from different villages. Although
a girl is likely to have 7 special titq within a group of
boys, public connection is between groups, not individuals.
The girls and boys meet in each other's villages for rodi-ghar--
evenings of eating, drinking, and singing to each other. They
go to cut wood together and meet in the nearby bazaar. They
exchange small gifts of combs, hats, and ribbons. The gift
giving is strictly from groyp to group; Within the village,
too, the young people flirt ang tease each other. The girls
and boys of Tebas form work groups in the planting season.
They practice singing together and make up the thetar show of
4singing and dancing that 1s performed at death cerenonies.

Young men participate in these activities into their

late twenties, even after they are married. For a young

married woman, singing in Public is forbidden.
to watch and listen at thetar or rodi ghan,
allowed to participate.

She may come -
but she is not

A girl's freedom is much curtailed
by marriage. She must work harder.

of the group of taroonis that she has
childhood.

She is nc longer a part
been with since early

It is best to marry out of one's own village, so
that contact between the two families will remain special
ceremonious, and meetings wil] be acco
and generous hospitality.

and
mpanied by ritual gifts
Girls usually greet their marriages
with tears and protestations. "peopie cry at weddings. They
all cry because the girl has to leave her home."
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Marriages are arranged when a man's parents decide he is *
ready to marry. They will choose four or five suitable girls
and ask him which he prefers. He is'qnlikely to know any of
them personally, but may have seen or heard of them. He may
have a choice of his own that he will suggest. When a girl is
decided upon,'the parents of the boy wil; go to her parents
and propose the marriage, pointing out the advantages of the
match and offering to give the bride so much gold. If the
girl's parents agree an astrologer is consulted to set the
date.

The girls is never consulted or even told about the
arrangements. When the day for the marriage arrives the grnom
and a party of men from his village come to the girl's house.
They tell her that she must come with them. She weeps and
refuses, but her parents order her to gb. She is carried away
on a man's back, and the marriage ceremony is performed at the

.groom'é house, amid feasting and animal sacrifice. The bride
Cwill stay three days, then be returned home. She will visit
her husband's home periodically, for longer and longer visits,
until she finally stays. She will continue to make occasional
visits to her natal home. The marriage is usually not consum-
- mated until several months after the wedding, when sdme o

relationship exists between the bride and groom.

Most young women regard the traditional marriage process
‘with fear and distaste. Kamala, a girl about seventeen years .

0ld, told me her feelings about marriage:

Our marriage custom isn't good. We have to go without
being asked, whether we like it or not, without even
knowing. Sometimes a girl will be workirng and men will
grab her and carry her away, or she'll be asleep and
they'll say "Get up." "Why?" "To get married." 1If
she hates him and doesn't want to go, and cries and
cries, she still has to go. Sometimes she'll run away
from that house and go off with another man, but he'll
have to pay a fine to the first one, of 500 or 1000
rupees (12 rupees = one US dollar).

Nowadays girls will run away with men they like. People -
say bad things about them and their parents get furious.
(Can they come back to their natal house?) Maybe not at
first, but after a while. After they have children, the
parents forget about it. (Your cousin did that, didn't
she?) Yes. She ran off with a soldier to Hong Kong.
They ran straight out of the country. She hasn't come
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back yet. (Where her parents angry?) Yes, they cried”
a lot. Maybe they wanted to give her to someone else.
They didn't like that son-in-law.

It was Tihar (a festive holiday) and men were in the
house playing cards late at night. She had her clothes
all ready, and after milking the buffalo she said she
didn't feel very well and lay down. A lot of people
were in the house. Her mother and father went to sleep.
The soldier was waiting outside. She snuck out and

they ran off. Her brother went to Pokhara to look for
them but they were gone. (He never asked for her?) No,
they just ran off. I think it's not so bad now. ‘They
talk to his family. (Were they angry at that household?)
No. They said their own daughter had wronged them; those
people didn't do anything bad.

I want to run off with someone I like. I don't want
to be given to anyone. (Will your mother be angry?)
She'll be furious.

A year after this conversation, Kamala's marriage was
arranged with the son of a well-to-do family in Rimo. Her
aversion to arranged marriage was partly due to the unhappy
marriage of her sister Indra Kumari. She explained the painful

‘situation:

I was married when I was 19. I had never seén him before(
nor had my mother. . His parents are good to me and he is
good to me, but he is twelve years older than I am and

I don't like him. His house is in Daragoun (a full day's
walk away). I don't like living in another country. 1
didn't want to go there. After the marriage I ran away
but didn't know the road, so I got lost. I stayed in
someone's house and cried all night. I had to sleep with
"him, though, and now I nave his son. What to do? I stay
at home even though his parents send for me. He is away
in the army. My mother and my aunt tell me I should .go,
that it's not proper not to live in that home. I don't
want to go, so I stay at my family's house.

Some young people escape traditional marriages{ Elopement
is one method. If there is not a big difference in status
between the‘boy and girl, the family won't interfere. 1If the
bride is of higher status than the groom, however, the family
will send a member to intercept the couple and bring the girl
home before the ceremony takes places. Often the elopement
will succeed and"eventually both families acéept the match.
Another avenue open for a boy and girl who want a "love
marriage” is’ to persuade their parents to arrange that marriage.
If the boy and girl can be classified as cross-cousins and their



Women of Tebas

families are of similar wealth and prestige, the parents are not
likely to stand in their way. '

One such marriage in Tebas was that of Jimwal's nephew.
He had met a girl while visiting in Khor and had fallen in love
with her. He-was in the British army Gurkha regiment, so
was away much of the time, but they had correspondéd and visi-
ted when he was on leave. After six years they were married.
By this time, the young man had served two tours of duty in
the army--three year pefiods with two month leaves in between--
and on the third term he was allowed to bring his wife to
Hong Kong with him. By waiting for the marriage‘until she

could accompany him, she was spared a long period as a

daughter-in-law in a strange village. Even if her new husband
is away, a bride is expected to come live with and work for

his family.

Many young women in Tebas are married to soldiers.
Parvati's husband is a soldier in the British army, as was
her father. She told me the story of her youth and marriage:

My husband came to my house to ask for me with Jetaju
(husband's elder brother) three years before we married.
Jetaju was in Malay at the same time as my father was
there. He used to give me candy often. I called him
Mama (mother's brother), because in the army bases it's
custom to call the women chama (mother's sister) ‘and
the men mama. SO Jetaju told his younger brother he
should marry me when he got back here. I was eleven
then. They came to our house. I said, "The Mama who
used to give me candy in Malay is here!" They sent me
off to school and talked with my parents, grandparents
and aunt. I was given to them, though we didn't marry
until three years later. (How much older than you is
he?) Four years.

About a week later my little sister told me they had
asked for me and I had been given to them. I cried and
cried. I didn't understand what marriage meant and
thought maybe I was to be a servant in their house. I
wondered why they had asked for me and why my parents
had given me away. My mother, aunt, sister-in-law, and
my father told me I mustn't cry, that every woman who
is born has to marry and leave her home. They said
that Sister-in-law had had to; Mother had to and I was
born, and see that Auntie doesn't get to live here at’
her childhood house. After they told me not to cry, {
didn't in front of them, but I was still upset.

When it came time for the marriage Auntie consulted a
brahmin _and he said the wedding shouldn't be done at
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the groom's house like it is traditionally--with musi-
cians playing and a feast for the village. .He said it
should take place elsewhere, so we went to Kathmandu.

My Auntie and all my friends, my tarooni group, went to <
‘Talaket and my baby's father and Jetaju met us.there.

My friends and I were all crying. Two of my friends and
Auntie went with me to Kathmandu, four of us. I was
married at Swayambhu temple there.

Parvati now lives with her father-in-law and children in
Tebas. Her husband is now on his second tour of duty in Hong
Kong. The next time he goes she and her two baby daughters
will accompany him. She speaks about the trip with pleasure,
looking forward to the freedom from agricultural work and the
luxury of living in an apartment with a stove and running
water. She 'said she has missed the comfort of the army base
since she lived there as a child. Parvati plans to move to the
town of Pokhara when her husband is discharged from the army.
Though.wealthy, prestigious and well-liked, Parvati is not
satisfied with life in the village.

Saraswati, a neighbor of Parvati's, also misses the easy
life she led abroad. Her husband is a soldier in India and
she lived with him there for awhile. She lived in the town,
unlike the wives of British soldiers in Hong Kong who stay in
army apartment buildings with other Nepali women. The situa-

tion was both painful and rewarding for her.

I have lived away from my village, like you. I went

with my husband to India and when I was first there I

was very sad. For the first year I cried all the time
and missed my home. After ‘awhile, though, I made friends,
learned the language, and was much happier.

When I was in India, water came into the house. There
was a stove. I didn't have to work hard. My skin was
smooth, though it darkened in the sun. The water

didn't suit me so I got sick. T was in’ the hospital for
2 year and all my hair fell out.

It's not good here--no roads or planes. You have to
walk everywhere. There is no bazaar to look at, no
cinema to go to. Life is hard here.

-

In spite of the hardness of her life, Saraswati intends
to stay in Tebas.

Bouju, Jimwal's daughter-in-law could have gone to India
with her husband but chose not to. Her brother is a lama, and



'Whomen of Tebas | 67

she comes trom a traditional household. -8he is an exemplary
daughter-in-law--hard working, obedient, ‘and uncomplaining.
She is quite religious, fasting each full moon and performing
the household rituals. Bouju lives in keeping with the tra-
ditions. She does not crave the ease and excitement of modern
life. She has never even been to the small bazaar near the
village. When I asked her if she wanted to go, she replied,
"Who do I know there?"

Bouju is living out the role played by her mother and
grandmother. Atiya, the wife of Jimwal's older brother,
‘0ld how it was when she came to her husband's household:

This Grandfather Subidar (Jimwal's father) was very
rich. He had coin money, not paper, and that was a time
when not many people had money. He lent it out to other
people here. They would come and ask for it.

He had four sons and two died. This son. (her husband)
would have been Jimwal if he had been a hot smartie like
his younger brother. But he is stupid and couldn't do
it so it went to his brother.

Grandfather Subidar and my father, who was a Major Subi-
dar, were in the same platoon and were great friends.

Grandfather Subidar asked for me, and my father gave me
since they were good friends. My father had a stack of
money and I came to a house with a stack of money. (I
suppose there was a lot of land then, too.) There were
loads of fields for us and there are loads of fields
now. There used to be people at this house called
Kamari who washed the dishes and everything but the
government said we couldn't keep them anymore. Then
everything you bought was really cheap, but now it's
expensive. .

The o0ld man never said a word to me about work. It

was, "If you want to work, do; if you don't want to
work, don't." I lived with them like their own daughter.
It was very good.

After marriage, when a woman becomes part of a new
family, the next step in her life cycle is having children
The tree has grown strong and blossomed, and the time for it
to bear fruit has come. Marriage affirms a boy's manhood.
It is an important transition for a girl, but she is not consi-
dered to have truly reached womanhood until she bears a child.
Then she will be acknowledged as a valuable member of the
COmmunity.f She will have fulfilled her proper role.
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Though—they are important milestones, pregnancy and
Childbearing are seen as frightening and danéerous by Gurung
Women. 1In spite of the pain and fear, a woman would rather
have children than not. Children are prized in Tebas, and a
Childless woman is considered incomplete. ‘A sterile woman is
referred to with the derisive term taray.

Parvati was married when she was fifteen. She was twenty-
One when I lived in Tebas and had two daughters, 6ne six months
and one two years old. She told of her feelings and experiences
about childbearing:

Pregnancy is very weakening. You have to wear two shawls
on your head. 1If the slightest wind hits you, you get a
terrible headache. You should wear very warm clothes.
Also, when you are pregnant if anyone asks you for anything
You have to give it, and everything has to be given with

an open hand. The way you do this is the way the baby

Will come. There are lots of things to observe.

Giving birth is very painful. Everyone cries a lot.
Usually a woman is present, whoever you call. Men are
embarrassed to be there, except maybe the father. Some
husbands clean up the blood, wash the clothes, do the’
whole thing without anyone else. Others don't even come

in the house. They only come to their wives at night, ~
to sleep with them. ’

With my oldest girl I felt the pain at about 3:00 p.m.,
called my uncle's mother, and my daughter was born at
5:00. My sisters were here the night the youngest came.
I got up to urinate and when I came inside my stomach
started hurting. It kept hurting and I called the same

uncle's wife. A couple of hours later the youngest was
born.

Pregnancy is very scary. You know it will hurt and also
if the placenta doesn't come out the woman will die, or
if the baby doesn't come you both will die. I'm
terrified of birth. 1I've carried two babies, both fear-
fully.

After the baby . is born the blood and placenta are cleaned
Up and thrown away. This mustn't be discarded near land that
has been plowed, and no furrows must be crossed on the way to
discard it. A woman's neighbors or relations will see that
this is taken care of. Anyone who touches tlHe mother, baby,
blood or placenta will need to undergo ritual purification
because such contact results in pollution. This usually
involves a bath or a sprinkljng with holy water.
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Birth pollution lasts for nine days. Then the mother and
baby get out of bed and bathe. The mother will rest and eat
rice with chicken curry for twenty days. Her sisters-in-law
are required to give her chiékens and her natal household

might provide a goat if they can afford it.

The rearing of children is shared by the family and the
community, though the parents have most of the responsibility
of a child. DlSClpllne for a young child is lax. The wants
and whims of a boy, especially, are accommodated as far as
possible.

Children are well cared for and in return they are
'expected to care for their parents as they grow older. When
a woman's son marries, she gains a great deél of freedom
since her daughter-in-law will do much of the household work.
The young couple will live with the parents until their own

family starts to grow.

When a woman grows old and her children all have their
own households, she has less authority. Once her daughters-
in-law have their own houses and families she has little power
‘over them. Her children are still bound to care for her,
.though, and she commands much respect. She is like an old
tree surrounded~by the ‘strong saplings that have grown up from
her. seeds.

After an old woman dies many people come to the death
ceremony to honor her. All the people that a woman has com-
manded or cared for--her children and their spouses, members
of her natal family, her husband——gather to send her off well.
‘Her spirit will flnd its way to the land of the ancestors
Mmhere it will be received by the community of Gurung dead.
After this w1ll begin another birth, another cycle of life in
another form. '
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, MAITHILI LANGUAGE AND LINGUISTICS:
SOME BACKGROUND NOTES!

RAMAWATAR YADAV
CNAS, Tribhuvan University, Kathmandu

I. The Language and the Area

Maithili is a New Indo-Aryan (NIA) language written in the
Devanagarizjscript. "It is spoken by a total of about 21 million
people in fhe eastern and northern regions of the Bihar state of
north India and the southeastern plains, known as the Tarai, of
Nepal. In the past, Maithili was regarded either as a dialect of
Bengali (Beames 1872—79/reprin£ 1966: 84—85),3 or of Eastern Hindi
(Hoernle 1880), or as one of the three dialects of a spurious
language called 'Bihari' (Grierson 1883-87; 1885; 1903/ reprint
1968). Today, however, it is recognized as a distinct_language
and taught as such in the Indian universities of Calcutta, Bihar,
Patna, Bhagalpur, Darbhanga and Benares, and the Tribhuvan University
of Nepal. Demographically, Maithili is the second most widely
spoken language of Nepal,4 and, according to the International
P.E.N. (Poets, Essayists and Novelists) and the Sahitya Akademi
(National Academy of Letters), the 16th largest language of India.
As early an investigator as Grierson (1883a: 1) recognized the

lThis paper forms part of the 'Introduction' to Yadav
(1979¢c) . o

2In the past, Maithili was writter in the Mithilaksar script,
which is akin to the Bengali writing system. No definite date can
be determined as to when Maithili began to be written in the Deva-
nagari script. :

3This is an extrapolation, based on the fact that"Beames
treats Vidyapati (1360 - 1448) - the greatest Maithili poet - as
a Bengali poet. .

Yrhe first language is Nepali-which is also the national
language.
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distinctiveness of Maithili: " .. for though, doubtless, Hindi and
the dialects herein treated of may ultimately be traced up to a
common parentage, this point of departure is so extremely distant,
and the stems of these languages have developed and branched off
so luxuriously in different directions, that they have nothing in
common, but their roots.”

II. A Brief Sketch of Important Works on Maithili

References to Maithili (then spelt Mithelee or Mythili) as a
language date back to as early as 1801. However, serious interest
in Maithili 11ngulstlcs began in the early 1i880°'s when Sir George
Abraham Grierson and A.F. Rudolf Hoernle published a series of
scholarly books and papers on Maithili. 1In 1880, Hoernle'published
a book entitled 4 Comparative Grammar of the Gaudian Languages with Special
Reference t0 Easterm Hindi, in which he treated Maithili as a dialect of
Eastern Hindi. Hoernle, however, did recognize the fact that »
Maithili exhibits more "unmistakable similarities" ('Introduction’,
1880: viii) to Bengali and Nepali than to Hindi. He observed:

... Indeed I am doubtful, whether it is more correct to
class the Maithili as a Bengali dialect rather than as
an E(astern) H(indi) one. Thus in the formation of the
past tense, Maithili agrees very closely with Bengall,
while it differs widely from the E.H.

In 1881, Griersdn published An Introduction to the Maithili
Lanémge of North Bihar, part I 'Grammar' (henceforth Introduction).
The Introduction is the most complete synchronic description of
Maithili to date. It is divided into four parts - part I deals
with the alphabet and pronounciation; part II deals with nouns,
adjectives and pronouns; part III discusses the verb in detail;
and part‘IV discusses the 'indeclinables', i.e., adverbs, pre-
positions, and conjunctions. The description, howevér, is based
heavily upon Maithili forms obtained from translations of Hindi
and Sahskrit forms by "the Pundits, Village School Masters and
educated Native Gentlemen of Northern Mithila...” (p.l). 1In
1882, Grierson published part II ('Chrestomathy and‘Vocabulary')b

S )
.40) H.T. Colebrooke (1901), as quoted in J. Mishra (1949: 39-\
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of the Introduction. The 'Vocabulary' i§ perhaps the earliest
word-list of the Maithili language and contains all the words
occurrinly in the Chrestomathy of the greatest Maithili poet,
- vVidyapati (1360-1448), besides "a large number of words collected
by me in the country and in Court, and not hitherto found in
‘dictionaries” ('Prefatory Note': 125). The major contribution'_
of Grierson, however, lies in the very extensive dialectal 