































































































market integration were having on the social organisation
agricultural labour, March (1979), Hall (1982), Toffin (1986),
Holmberg (1989) had all reported on the phenomenon of lar
cooperative groups (nang or nangba) undertaking much of the
substantial agricultural workload at the busiest times of year in Tamang
communities. Were these groups based on the mobilisation of kin with:
social relations of lineage solidarity to the fore, or were they possibly of
a different order of exchange calculation? Did they represent merely an
extension of domestic productive organisation, or a transformation of
it?

It became clear before too long that any idea of households being
empirically identifiable with a certain set of members, was not going to
do justice to the multiple allegiances people had to a number
residential and property owning groupings in which they could claim to
be "of one house" (tim ghi la) with others. Rather it was in particular
activity contexts and relational discourses that different versions of
house belonging became highlighted. Sometimes interests in common
productive entreprise would present an image of effective, practical,
domestic collectivity. Livestock, land and labour would be managed by
a group of people as a combined cross-generational day to day unity,
and yet the image of domestic substantiality would not last long. The
people would reform in differently configured collectivities. This was.
in part because of the demands of residential nomadism in the agro-
pastoral economy, but also because the same people might be separated
out as of distinct "houses” for labour tribute, or for donations of money

at funerary ceremonials. It was impossible to isolate out a ‘genuine’’
household from metaphorical extensions.

Obviously the Tamangs classificatory kinship terminology and
their practice of divorce and remarriage contributes to their sense of
multiple domestic allegiances. Any one person has numerous "fathers"
and "mothers". Step-fathers are simply "father’'s younger brother"
(ahu). At the same time, how these categories can translate into
residential belonging depends on further conditions of domestic labour
contribution. The flexible use of kinship and house terminology is such
that all manner of relationships may be represented in the language of
legitimate domestic belonging if productive labour contributions can be
thereby accommodated. It is the labour value of domestic relations
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_which figure prominently in the Tamangs' own discourse of rightful
claim to share in the life of a household. I heard a man speak to his son
from @ previous marriage saying that the boy could live with his half-
siblings as long as he earned his right to do so, "Work and you shall eat"
(ghet sojim ken tsau).

The constitutive processes which give Tamang households their
f?rm and q?mem cons.ist in the interplay of several factors: nucleated
wﬂ.g.e archxtecturc_:. dispersed agro-pastoral enterprise, classificator
kinsmp..crussl-cousm marriage, and considerable village endogamy Alsl’
these dimensions generate particular contextual understandin s f
household. The architectural reference gives the roof ridge-pole (grh;:
Nep-. d}ua:i) synechdochically as the unit of corvée labour tribute 'I'l:e
mobile animal shelters (godi Nep. goth) constitute the effective don.'nesti
units c;f agro-pastoralism. The ecjuivalence of "house" (tim) and "heartl::
tripod” (godap) with "lineage" provides apical unitary identities of
common d?meslic origin. Marriage with cross-cousins produ
.{;?:er_.generatlonal reciprocal exchange alliances between housel;i Id i
d:ffe'rent "b'one" (nakhrir) and "milk" (nye) or "flesh" (shya) :ndst}?f
contmued village reside.noe of women after marriage generatc:s ongoine
hod;nspnahty and productive f:xchangc between clan women (busing) ang

an men (pamyung), especially connected to gifts of dowry,

l.z:.) :_ll"ﬁ:x ;c:izu?:;zzs eff‘ dﬁem(l:lstic focus I wanted to resoive the
maner_ . ! of t ousehold”, 1o bor icke'
m.rm tl:e le:;urgamsation of agricultural labour. To s;;::l;;;:k;:
.yiuumjomﬁv' in Cafmpbell (1993, 1994), my research into the
il eny of nine selected households over one year revealed
gruon e b;g llmore than half the work done on their fields
homo:d mmmot;se!mld members alone. Fricke's model of
s e _;/ erived from Chayanov via Sahlins, that households

abour units and kinship relations the important

T elm'm Of pl Od i i y

, When 1 i i
tingsr mille: c::lge lod:jhe busier periods of cultivation, transplanting
e o paddy), and to a lesser extent harvesting, the
. i P of nangba exchanged their labour, day-for-da
cipating households. The work of men and women, you:g'
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and old, was calculated as equal and substitutable in this flat-rate
currency of labour. In this balanced reciprocity between domestic units
people who might in many other contexts consider themselves to be of
the same house defined themselves as separate for the purpose of
production. Even people who might sleep and eat under the same roof
could be represented as being of different households, as in the case of
adolescents not yet resident in marital homes, but already working for
in-laws, Kinship relations were not the relations of production. Rather,
delimited domestic interests superseded the relations of classificatory
kinship. In so doing, however, the hierarchies normal to internal
domestic relations were overshadowed by an acephalous equality of
common participation among the representatives of the different
domestic units in the nangba. The membership of these groups was
based more on friendship and choice than ascription, contradicting
Fricke's statement that "reliance on kin permeates all other adaptive
strategies in Timling, and the relationship among space, cooperation at
work, and kinship distance is so integrated that one can be used to
predict the other" (Fricke 1994: 189). In Tengu the composition of
nangba followed no obvious lines of kinship, nor did they in Toffin's
study (1986). It should also be mentioned that nangba were the primary
means of recruiting wage labour. A person in a group could sell their
day to receive workers to someone needing labour, allowing the
transformation of this type of reciprocity into commodity,

Nangba is not the only form of collective work group. There is
also gohar, a less specific reciprocity in which food and drink for
workers can be expected but the labour itself sometimes not, especially
when the work is of a more tributary nature for village headmen or the
rich (baru). It is in the reciprocal distinction between nangba and gohar
that different versions of domestic idiomatic elaboration occur with
implications for village political economy. In nangba people stand
clearly as equal and short-term exchangers of like for like. In gohar, on
the other hand, there is uncertainty in mutual relation, but affinal
asymmetries are clearly expressed, and the likelihood of return is
indeterminate. Rather, the idiom of extended domestic familiality is
conveyed by the feeding of cooked meals (ken pimba), which can mask
relations of inequality by shared commensality. It was precisely the
villagers' recent experience of freeing themselves from indebtedness to
powerful rich families, obliging them to attend gohar for no return, that
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{l;t;e{hzrir:pgasme;i ;c; me. It meant they had more time to organise the use
wn labour. Contrast this situati i i

o . [ on with Sahlins' dismissive
comment: "Cooperation remains for the most part a technical fact,

without independent soci 5
(1974:78). Ps ial realisation on the level of economic control"

- In labmfr, then, and in other activity and ceremonial contexts
ifferent v-ers'nons of domestic definition come into play. In broad‘
terms, dell’m.lled definitions emphasise a community (namsaba) of
equally participating households (as in nangba, in donations to funeral
expenses, and in the distribution of rice-d
: _ -dough tormo (Tib. tor, i
shamanic or Buddhist ritual), wher i v
orB ual), cas extensive definitions emphasise
?jﬁ?mem;:aldmc:rpormmn into greater domestic entities (as in I.Jgoka-
neage land and livestock holdin . in bride. i e
identities of exogamous clans), : e i g

Ir? contrast to Fricke's version of the Tamang household
substantial empirical entity with a special place in village life, ada af, :
Fot lanc_i pressure by economically diversifying its natural lai;our l;l:::ﬁ
into mlg_ram wage labour, I would suggest that changes in politi
:[conon?nc concpu.()ns entail people reformulating t}?eir d;i:itllif::sazg

omestic asscfcaauon. The household occupies different places. Peopl
group strategically under a var iety of domestic idioms and contt;xtsc?;;

is thelrdacuve plasticity. With increased access to market exchange
commodity- iproci |
Odity-commensurate forms of reciprocity favoured delimited

=Nnous h d X g

A Nation of Householders?

I )

bLe:{):Id be I?ard to find an argument more opposed to the one I have

o evefl{opmg for Tamang households than that of John Gray in his

e 'or;D athmandu Va![ey Bahun-Chetris The Householder's W orld:

o ;31 ,:; dowerl- and Dominance in a Nepali Village. Following on fron;

§ €d volume Society from the Inside O G i

reductionist. Even caste, for hi i oA
( A ; 1m, can be simpl lai

s Ply explained as a matter of
tons between households before anything else. Gray criticises Seely
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(1988) and Fricke for not adequately explaining why the household has
been taken as the primary unit for understanding Nepali society. He
advocates a "holistic apperception’ of the household as a discrete
sociological and experiential entity” (Gray 1995:21), as "an ontological
institution” sustained by Hindu grihastha dharma, producing a
"fundamental mode of being in the everyday world" (ibid:23). He
eschews approaches which privilege concerns of membership, of
kinship, and cooperative activities to insist there is a "structure of
consciousness” in the first place which determines these as domestic
(ibid25).

Not being a specialist on Bahun-Chetris, my comments on Gray's
work are necessarily limited, but the aspect which seems most difficult
to comprehend concerns Gray's taking at face value the Hindu
patriarchal attitude to women. They become part of a pariwar "through
marriage as a means for men to fulfill their dharma...Men are
associated with the goal of moral action in the world...Women are the
means and accordingly they are subordinated 1o their husbands”
(ibid:49). All this is stated without problematisation, or analysis as (o
why this should be the case. Being more familiar with the Tamang
world it is exactly the different position of women in the two respective
societies which is striking. It will be recalled that I drew on March's
work on women's domestic intermediacy to help define the character of
relations in Tamang households. Cross-cousin marriage, significant
village endogamy, and wife-giver status superiority, are all reversed in
the Bahun-Chetri universe. Surely, contrary to Gray's insistence on the
primacy of domestic ontology, the logic for high-caste women's
subordination is the concern of the men to maintain perceptions of ja
morality and status, which prefigures what goes on in any one
household? In effect the importation of wives into communities of
strangers produces an immediate appropriation of women to their
marital households.

My own research has brought me to look at Tamang households
primarily from the perspective of how communities structure their
productive relationships as domestic. In looking further afield at
ethnographies of mixed caste communities I have found the issue of
inter-household reciprocal labour to be particularly revealing as an
indicator of class, caste and gender in any given case. In fact Sagant
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anticipated my observations in writing about labour groups in east
Nepal:\ "Si le principe des groupes est simple, dans le détail leurs
carflc!eres sont complexes. Ils sont trés représentatifs des particularités
sociologiques de chaque hameau, de chaque village" (1976:253). For the
most part in Nepal these groups are called p@ma or pareli. Why these
groups can be so revealing is that they make visible contradictions
bcfween hierarchies of status and gender on one hand, and the fact of
being subsistence producers on the other hand. Participation in pama
can .be an economic leveller of caste distinction, though not without
particular angst for Bahuns (Prindle 1983:39-41, Miller 1990:77-78).

What does Gray have to say about the Bahun-Chetris' extra-
domestic productive relations? His analysis of parma is that these
relations replicate the domestic santan as a brotherhood of neighbours.
(In fact it is mostly women who work, and one woman's daily labour is
considered half the value of a man's). Gray mentions the Silwal Chetris'
equation of the balanced symmetry of parma reciprocity with exchanges
between households of brothers, as contrasted to the asymmetry of wage
Iatfour (jyala) contracted between households of different jar. He then
points out that many jyala labourers were in fact Silwal women
(1995:177). Now if his commentary on this is correct, that though the
relations technically were waged, they were "rendered as essentially
parma relations of equivalence between brothers and thus did not have
thf: status implications normally entailed by jyala relations” (ibid:178), I
fal.l to see how this could be construed as anything but indicating L’he
primacy of the collective status interests of the landowning class, over a
structure of consciousness that Gray supposes to be about being a
hf)useholder first and foremost. The hierarchy as an ongoing product of
history frames what householders then do, not the other way round. Of
course people's first experience and understanding of hierarchy is
importantly in domestic contexts (Toren 1990), but this does not explain

the structures that sustain the hierarchy societally.

Beyond the Domestic Facade

Limits of space prevent here further elaboration of possible new ways
of looking at Himalayan household issues. Theoretical developments
from other regions need to be evaluated. Gudeman and Rivera (1990) is
a well argued case for the European folk origins of much of the
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sociological theory of the domestic domain, much of which has found an
(unwelcome?) accommodation in the Himalayan region. They claim that
in terms of models for organising the economy in Latin America, the
house provides the basic structure for orders of magnitude as far as the
hacienda, but is then superceeded by the ever-expandable corporation.
Not only the Durbar might be considered in this respect, but also the
Tibetan gomba. Descriptions of Ladakhi society reveal a striking
parallel between the hierarchical relationship of village "big houses” and
their "small houses" on one hand (Dollfus 1989, Phylactou 1989), and
the relationship between the male gompa and the female ani-gompa on
the other hand (Grimshaw 1992). Can we talk of thematic variations of
one or several 'house societies' for the Himalaya as recently explored
elsewhere by Carsten and Hugh-Jones (1995)? I borrow as final words
of caution for this endeavour an observation from Toffin "Les maisons
ne sont ni des plantes ni des animaux. Elles constituent des ensembles
fluides, elles s'écartent du modele commun et se métamorphosent au
moindre souffle nouveau" (1987:275).

Postseript : Could 1 suggest that EBHR allow space for notes,
comments, and queries, reports on research etc on the Himalayan House
from whoever would like to contribute, if the interest is there? Dare |
say it, a sort of "home page'?
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Gregory G. Maskarinec: The Rulings of the Night. An
Ethnography of Nepalese Shaman Oral Texts. 1995,
Wisconsin, The University of Wisconsin Press, 276p.

Review by Anne de Sales

An earlier version of this book was a thesis (Universily of Hawaii,
1990) that was reviewed in the columns of this Bulletin (n°3.. 1992)
along with several other studies of the last decade on sham.amc oral
literature in Nepal. Now that it has been reworked and published, the
book deserves a review of its own.

Gregory Maskarinec has chosen to present a shamanic 'u'adilion
among a community of Blacksmiths in Western Nepal thron'lgh its songs.
Echoing the way in which shamans invoke their ancestors in thel'r ritual
ouvertures, the author uses the introductory chapter to situate himself -
in this case, in the lineage of Wittgenstein and other philosophers of
language. The theoretical position that is stressed- throughout the book
may be summarised here. In the analysis of a social phenomenon, wi!at
is said is of primary importance: "Language is the most oe.:mfal social
phenomenon...the primary means by which people are f.o?iallsed... tfy
which they participate in a society” (12). This prinaplef is illustrated in
shamanic seances which "affirm that reality truly is socially constructed
through the medium of language. Consequently only words have any
genuine effect on the world and its participants,” (242). Therefore‘. in
order to understand what a shaman is and what he does, one hals. to l-lsten
to him - to his public discourse and his songs, and not to his private
conversation or the expression of his internal state, because the
perspective here is sociological, and not psychological (15).

Moreover - and here comes a second set of propt')sil.ions - one has
to keep to what is said, and understand the texts within Lhemse}ves.
respecting the limits that they set. In other words one should netll?er
step out of the tradition that is studied nor try to impose exhaustive
interpretations from a so-called objective point of view. The texts
contain everything there is to know.

Understanding tradition in this way means abandoning lh'e a
priori of classical Western philosophy whereby language denotes things
in a world that it mirrors. For Maskarinec the shamans do not use

66

language to signify a reality different from this world but rather to
create another reality. The idea is that shamanic words really generate a
new world, in which shamans can exercise their power: "With his
words, which are his power and his tools, he creates the illness, creates
the body of the patient, and creates the world in which his patients
experience relief" (193). Any study that shuns the text in favour of
interpreting what is said would be condemning itself to see only
irrelevance in shamanic action.

Whether or not one agrees on these principles, this is a clearly
stated position. To the extent that it is inspired by ethnomethodology,
this position adopts the methods of the ethnos in question. In this respect
it is radically different from those underlying classical ethnographical
descriptions in which the observer remains outside what he observes,
And the premises here will be accepted a priori, since they underlie the
presentation of the information.

The author's desire to show that shamanic texts are "carefully
crafted to appear exactly a theology, pure, perfect, sacred and
unchangeable" (117) determines the course of the book. The second
chapter argues that the songs present a "comprehensive” and "refined"
aetiology of all the possible diseases known of the villagers. The fourth
chapter shows how these songs enclose the "stage directions" to be
followed as the rites unfold - what the author calls the "reflexive
character of shamanic speech and shamanic action”, in the sense that one
uses what is said to explain what is done. The idea that shamanic words
are perfectly intelligible is recurrent in the fifth chapter on the subject
of magic spells or mantra. Maskarinec shows that these spells, too often
represented in the literature as meaningless gibberish uttered by
charlatans, actually convey a deep meaning. The rhyming and rhytmic
verses restore order by fighting entropy, “the true enemy of a shaman".

In view of the importance that the author rightly accords to
shamanic literature, it is regrettable that the texts are presented
piecemeal, as mere illustrations of the argument. Hardly any of the
songs are given in their totality, and their local origin (the author
worked in several villages and even several districts) and singers are
rarely specified. The transcription of the songs is absent here (although
it is presented in the thesis) , and notes and comments on the translation
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are rare. For example, we do not know the original expression that the
author translates as "Rammai Jumratam [the first shaman] b.egan to be
possessed” (99), although it is known that in Nepali various images can
be used to describe the phenomenon that anthropologists call
“possession”, What are these images here? No doubt the author knows
them: this is clear from some of his other works, but we are here left in
the dark. Although very rich, the material presented in this book cannot
easily be used as a source.

It seems that what matters to the author is less to provide
documents on the tradition that he studied, than to invilc the 'rca'lder to
experience this tradition as far as possible, that is, within the limits _°f a
book. This is also why he prefers to leave a text partly unexplained
rather than to impose upon it an interpretation that he feels w<:.-uld be
totalizing and would prevent the shamanic poetry from attracting .lhe
reader towards the world that it is made to creal.e.‘Tl"lc copclusmn
(chapter 7) is actually very explicit about the inimfuc mten.uor.l that
guided the writing of the book. Similar to a shamanic journey, it aims at
transforming the reader in the same way as the author has himself been
transformed: "I too struggle to create a new world, where we no longer
suffer from treating words as though they were pictures” (236).

It may be worth mentioning that Maskarinec transcriPed in
Devanagari thousands of lines that he recorded and translafed during the
six years that he was based in Jajarkot. Far_ from be:_ng a humble
copyist, he completed his knowledge by learning lhese' lines by heart.
The author's mastery of his material is expressed in terms m"ore
reminiscent of the discourse of a shaman than of a social scientist: Bly
now I know more shaman texts than does any shaman in Nq?al... lt. is
this competence that permits me to write with a certain auth.orlly... w‘.t.h
some assurance that | have got things right” (236). And a little l.jncr: 1
have, it seems, gone further than most ethnomethodologists hx?vmg not
just uncovered native methods of constructing sense but applying those
methods to help members make sense of their lives." (238).

It should be obvious that for the author it is only by trying l.o
become a shaman that one may understand what a shaman is. From this
point of view the exclusive distinction between the two roles. that was
made above becomes irrelevant. This is a debate that indeed lies at the
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heart of the study of religions: is it possible to understand a belief
without holding it? Or, on the contrary, is it possible to give a fair
account of a belief that one also holds? But what to my eyes remains
undebatable is the presentation of what has been chosen to be explained.
The reader has no means of checking and discussing or even using the
material presented here in different perspectives. The decontextualised
presentation of dismembered shamanic songs renders this impossible.
And it remains difficult to understand how the shamanic world of

“literal metaphors" (167) is inscribed in the ordinary world of the
community,

One cannot but agree with Maskarinec when he writes that
shamans create (or at least "create”) other worlds with their words, but
the process of this creation deserves a careful description. Strangely
enough, Maskarinec limits himself to Malinowski's perspective in seeing
the song as a charter for action. Even in the interesting chapter devoted
to "the Sound of Things", he neglects to analyse the way acts, words and
objects are tied together in a shamanic seance to the point of forming a
kind of ritual conglomerate where words tend to solidify. My own
experience in a neighbouring area led me to see acts, rather than words,
as the focal point in the ritual. There is no question that in the process
of borrowing their shamanic tradition from the Magar, the Chantel gave
scant attention to words, keeping the acts as the main bearers of the
tradition. If this is definitely not the case in the situation studied in
Jajarkot, it would have been worth stressing it.

Although the vectors of this shamanic tradition are mainly Hindu
Blacksmiths, Maskarinec emphasises that "this distinct culture [is] often
at odds with surrounding dominant cultures of Western Nepal” (75).
There are, nevertheless, "rare, severely transformed appearance of
classic [Hindu] mythology in the shaman's material” (40) as well as the
possible influence of the Tibetan chid ceremony on a specific ritual act
in which the shaman is shown performing a sort of self-sacrifice (59).
In the third chapter he attempts a sketch of the historical and cultural
background of this tradition, The region is traversed by pilgrims on
their way to Mount Kailash and is marked by important centres of
Kanphata yogis, about whom many references can be found in the
mythology studied. By contrast the presence of important Buddhist
centres in the North (Jumla) is hardly mirrored by the songs in which

69



there are only rare mentions of lamas. Since these mentions are always
negative, the author suggests that the shamans were somehow.hnk.ed in
the past to the practitioners of the Bon religion which was in \'IDI.CI?I!
conflict with invading Buddhism. While this is certainly an mlcreslfn.g
line of inquiry, it is worth investigating the possibility that the implicit
hostility may be derived from an association with the ethos.of the
Kalyala dynasty of Jumla, which carved out a strongly Hindu Kingdom
in the ruins of the Buddhist Malla Empire.

The tradition presented here is also strongly reminiscent of what
J. Hitchcock called Dhaulagiri shamanism, that is practised by the
Northern Magar as well as by the Blacksmiths who live \nfil.h tht?m. Not
only do the similar narrative motifs of the songs make this t.)b\:'nlnfs Pul
also the two ceremonies that frame the life of a shaman, his initiation
and his funerals, that are described in the sixth chapter. These provide a
mine of information of great comparative value.

This book is the fruit of an experience of which any reader will
acknowledge the authenticity, and it has already been greatly
appreciated, not least by the nation which hosted the researclh: the
author was recently awarded the Birendra Academy Decoration, a
distinction that until now has been extended to Toni Hagen and the late
Christoph von Fiirer-Haimendorf.
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Diana K. Myers and Susan S. Bean, Editors, From the Land
of the Thunder Dragon : Textile Arts of Bhutan, London,
Serindia Publications, Salem, Peabody Essex Museum, 1994,
248 p., 130 colour plates, 20 b&w photos.

Review by Ann Hecht

In recent years there has been a proliferation of books on textiles,
especially on India and the far east, and the subjects have become
familiar with a surfeit of pictures but not necessarily scholarly texts to
accompany them,

It is all the more exciting therefore to find this excellent book
on the textiles of Bhutan, a less well known country, written by four
experts. The book was published to coincide with a special exhibition
'From the Land of the Thunder Dragon' based on the collection of the
Peabody Essex Museum, augmented with further examples from public
and private collections. The text is written and edited by Diana K.
Myers and Susan S. Bean with contributions from Michael Aris and
Frangoise Pommaret, As one would expect from such a scholarly
volume there are notes, a glossary, a catalogue of the exhibition
objects, references, and a detailed index.

It is only in roundabout ways that Bhutan textiles have come
into museum collections. The first such were acquired by museums in
Britain, brought back by British diplomats, the only western power at
the time to have relations with Bhutan. Jane A. Phillips, a patron of the
Peabody Essex Museum, was captivated by the exquisite and intricate
patterns of the Bhutanese costumes in a collection of textiles from
Kathmandu brought into the museum by a dealer in the early 1980s.
From that first sighting she began to build the collection on which this
catalogue is based.

Textiles in Bhutan are integrated into all aspects of life. They
represent prestige, wealth, and forms of payment, in addition to their
use in Buddhist ritual. Items of clothing and gifts of cloth mark
important social occasions, both small and large, private and
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diplomatic. No transaction is complete without the accompanying gift
of textiles carefully chosen to accord with the standing of the recipient.

Three areas of Bhutan (following north-south corridors) have
distinctive weaving traditions, eastern, north central, and central
Bhutan. Eastern Bhutan is renowned for plainweave fabrics,
supplementary-weft-patterned  fabrics, and supplementary-warp-
patterned fabrics such as the popular arkapur made in the northern
region of eastern Bhutan. It was also a centre for dyeing, especially the
warm eastern valleys which were noted for lac production and the
production of indigo from a local broadleafed shrub Strobilanthes
flaccidifolius. Nowadays, synthetic dyes are much in use, though not
exclusively; sometimes the natural ingredients include a measure of
powdered dye in the bath or, stranger still, yarns dyed with chemicals
are later dipped into a natural dye bath !

North central Bhutan, in the Lhuntsi district, was the home of
the traditional woman's tunic (no longer worn), woven with distinctive
techniques of supplementary-weft-patterning, on a warp-faced cotton
ground, in wild silk, wool, and bast fibres. This tunic style, the
patterning of which is perhaps the most intriguing of all to be found in
Bhutan, was later abandoned for the new style of wrapped dress (kira)
worn now throughout the country by royal command.

The predominant fibre in use in central Bhutan is wool, woven
on the horizontal frame loom introduced from Tibet. It is used for
blankets and rain coats in the heavier weights, or sold by the yard in
the lighter weights for making up into women's dresses and men's
robes.

The weaving of western Bhutan does not compare with the
sophisticated practices elsewhere, but Thimphu, the capital and the seat
of the royal family, has seen many weavers move west following their
employers in government service. The Queen of Bhutan takes a
personal interest in promoting the traditions of weaving and the
Khaling National Handloom Development Project in Thimphu is one of
several royal government initiatives to  stimulate weaving.
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From the Land of the Thunder Dragon is beautifully illustrated
throughout with lengthy and helpful captions: indeed, one could learn
muc!1 about Bhutan and its textiles by simply studying the pictures and
readnzfg all the captions. The text of the book, however, lacks structure
and gives the appearance of a collection of articles, some of which
cover thc same ground. Given that more than one person had a hand in
thf: writing of the book, and that the subject was specifically textiles, it
might have been helpful if an expert on weaving, spinning, and dyc;ng
had been asked to join them to elucidate in words and with diagrams
some of the more specialised techniques.




Susi Dunsmore, Nepalese Textiles, London, British Museum
Press, 204 p. 100 colour pl., 80 b&w illus.

Review by Ann Hecht

Susi Dunsmore is no stranger to Nepal. Readers may alrf:ady be
familiar with her two previously published titles, Wem-:mg in Nepal
and The Nettle in Nepal, two small books with the d:'recmm and
intimacy which comes from reproducing handwritten script. But now
she has joined the big league, adding another title to the excellent series
on textiles published by British Museum Press.

Susi Dunsmore's knowledge is built on practical experience 'in
the field, gained on her frequent visits to Nepal, often while
accompanying her husband who was involved with the Land ReS(l)urces
Development Centre's programme in east Nepal. She worked with the
weavers and the spinners, especially in the Kosi Hill area, the cer.nre
for dhaka cloth, and further north, Sankhuwasabha, where the giant
nettle (allo) grows. Her personal involvement in these ::rafts enables
her to write in depth and with clarity about all the details that are so
important to people in the field of lextile'.s: how the fibres are
prepared, how the posts are arranged for warping, how the heddles are
made, the loom put together and so on - and not t?nly once but for
every regional variation. This is not to say that the history' and legends
have been neglected; only to point out that the focus in books on

textiles vary.

No textiles from ancient times exist in Nepal, therefore the
author has to embark on detective work, studying sculplures._ wa:ll
paintings and manuscripts to glean what is possible about the te:flalcs in
antiquity. Susi Dunsmore identifies designs on the folds of clothl’ng. for
example, from stone reliefs or sculptures dating between u?e third am:l
sixth century AD. And, miraculously, she locates the figures o.f a
spinner and weaver amongst the hundreds in the lafge topographical
scene of the Pilgrimage to Gosainthan in the early nineteenth century,
visual evidence of cotton cloth weaving.

74

The chapter on raw material is particularly interesting because
of the inclusion of more unusual fibres: the yak, both the inner and
outer hair; the central Asian species of mountain goat (Capra hircus)
from which the renowned cashmere shawls are made; and the
Himalayan giant nettle allo (Girardinia diversifolia) which is proving
to be a most versatile fibre used for anything from a sack to a lacy
hand-knitted fashion garment sold in London.

"A new type of allo cloth began to be developped in the 1980s,
when some weavers of Sankhuwasabha asked if KHARDEP, a rural
development programme operating in the area, could assist them with
improved processing and marketing of the traditional allo products for
which the returns were very low." Experiments were started in which
an allo warp was combined with a wool weft in traditional twills and
diamond patterns. The resultant tweed became a popular alternative to
the previously imported cloth used for men's jackets.

Similar experiments were made with the cotton dhaka cloth
used in making men's topis and women's blouses. Traditionally woven
wove the standard width and length necessary for the topi using the
inlay technique with red, orange and black supplementary wefts on a
white ground. Again, KHARDEP was asked to help find additional
sources of income for the scattered weavers and it was decided to adapt
the traditional techniques to a new market. The size was increased to
scarf, and later shawl, widths and lengths. At the same time, and this
was a revolutionary decision, it was decided to substitute a black from
white ground, and introduce all the colours of the rainbow into the
endlessly inventive supplementary weft designs, The results were
amazing, delighting the weavers, and the scarves and shawls found a
ready market. This was a great success story and Susi Dunsmore
should be proud of her part in it.

The relevant chapter and the longest, under the title 'Middle
Mountains’, concludes with the weaving of the woollen raris. This is
followed by chapters on two more regions: "Himalayan North' on the
Sherpa and Dolpo-pa (information for the latter gratefully
acknowledged as coming from Dr. Corneille Jest of the CNRS): and
the "Subtropical south', the home of the jute, where biodegradable jute
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is being put to new issues in large mats of netting laid on bare roadside
slopes to prevent surface erosion.

Unfortunately in a short review one cannot do justice to the
contents. However, what stands out above all else in Nepalese textiles is
the feeling that the text is about the present and the future rather than
the past. The weavers and spinners are prepared to experiment and are
taking responsibility for their own future.
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UPDATE OF HIMALAYAN ARCHIVES IN PARIS
(EBHR n°3 & n4)
by

Lucette Boulnois, Jenny Ferreux & Pierrette Massonnet

Since the publication of papers on Himalayan resources in Paris in issues
n°3 and n°4 (1992) of this bulletin, some changes have occurred as to
the locations of the collection.

Maison de 1'Asie

22, avenue du Président Wilson, Paris 75016 (Tel : 01 53 70 18 20)
The Maison de I'Asie was closed for a long time for repairs and
reorganisation; it has reopened and now shelters not only the library
collections of the Ecole Frangaise d'Extréme-Orient and the Centre
d'Etudes pour les Religions Tibétaines (see European Bulletin of
Himalayan Research, n°3, 1992, pp.34-36 and 32-33), but also the
collections of two libraries previously located at 54, boulevard Raspail
in the Maison des Sciences de |'Homme : the Centre d'Etudes de 1'Inde
et de I'Asie du Sud and the Centre de Documentation sur la Chine
contemporaine (see EBHR n°4, 1992, pp.28-31).

The three libraries, EFEO, Centre d'Etudes de I'Inde and Centre de
Documentation sur la Chine contemporaine, have been regrouped there
and their collections (with the exception of some periodicals on India
which are still kept at their former address, boulevard Raspail) are
available to readers (no special conditions for admission) in a spacious
common reading-room. The Chief Librarian in charge of this library is
M. Jean-Louis Taffarelli (Tel : 01 53 70 18 41); the Deputy Chief
Librarian is Mme Barrés-Koteli (Tel : 01 53 70 18 43). Opening hours :
9 a.m.-6 p.m., Monday to Friday.
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Centre d'Etudes sur les Religions Tibétaines

The Centre d'Etudes sur les Religions Tibétaines (Director : Mme
Anne-Marie Blondeau) has returned to its former home 22, avenue du
Président Wilson. Its collection chiefly includes photographs, slides,
audio cassettes and videotapes, and books offering a rich ioonog!'aphy.
The library's total resources include 4500 volumes, 3300 off?rmts. a
number of periodicals and 400 publications in Tibetan. The:re is also a
photographic library which will be described in a ffn.ure issue of the
European Bulletin of Himdlayan Research. In addluon.. the Imaeda
collection (250 volumes in Japanese) and the Stein collection (Professor
Rolf Stein's private books purchased from him by the centre) al:e
located there. Computerised cataloguing is in progress. The Stein
collection alone includes 2500 volumes in western l?.ngua.ges. 350
Tibetan language volumes and a large number of works in Chinese and
Japanese in addition to periodicals and offprints. Later, all .of the
resources will be available in the mean reading room of tlfc "Maison de
I'Asie” along with other collections; for the time bei.ng they are
available for reading in the own space at the centre (opening hours not
confirmed. Scholars are requested to call 01 53 70 18 66 for

information).
Centre d'Etudes Tibétaines in Collége de France

(see European Bulletin of Himalayan Research, n°3, pp.3-3-34) remains
in the building of 52, rue du Cardinal Lemoine, Paris 75005. The
library is open twice a week, on Wednesday mornings‘ ar-ld Thursday
afternoons (Tel. : 01 44 27 18 30). Mme Anne Chayet is in charge of
the centre and Mme Jenny Ferreux is the Librarian. '

The collection of 2323 titles (2618 volumes) consists primarily of
books and periodicals in Tibetan (2234 volumes, 10 periodicals) and
about 300-400 books in Western Languages and a few modern books
(88 volumes) and 6 periodicals in Chinese.

Musée Guimet Library

The Musée Guimet, 6 place d'Iéna, Paris 75116, has been closed.sit'}ce
February 1996, and will not re-open before 1999, because of building
repairs; only the annex, 19, avenue d'Iéna, remains open.
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The library will normally not be open during the same period, but it has
been decided that researchers may use it. Prospective readers are
requested to send a written application to Monsieur le Conservateur de
la Bibliothéque du Musée Guimet, 6, place d'Iéna, one or two weeks in
advance; they will receive a written answer at their own address.

Bibliothéque Interuniversitaire des Langues Orientales

4 rue de Lille, Paris 75007 (See EBHR, n°3, pp.27-29).

Tel. : 01 44 77 87 20.

The computerisation of books and periodicals in Western languages.
Card files are still in use for other languages.

Since the 1992 issues of this bulletin, the collection of books in Nepali
has been moved from the building on rue de Lille and put in storage in
Orsay, not far from Paris. The library is acutely short of space, so
while waiting for new buildings to be found, and there is nothing in
view for the time being (the same is also true for the Institut National
des Langues Orientales as a whole), books which are rarely read, as is
the case for books in Nepali, have been stored,

However, they are still available provided the reader asks for them, in
person or by letter, about one week in advance, and the requested
publication will be sent to the reading room, rue de Lille.

For admittance, only two photographs are required, and a pass will
immediately be made.

Bibliothéque Nationale

58, rue Richelieu, Paris 75002. Tel, : 01 47 03 81 26 (see EBHR, n°4,
pp-22-28).

In the near future (1997-1998), as is well-known, the bulk of printed
books kept in the National Library will be transferred to the new
buildings of the Bibliothéque Nationale de France, 11 quai Francois
Mauriac, Paris 75706 (metro : Quai de la Gare). But the Département
des Manuscrits Orientaux and the Département des Cartes et Plans
(Maps Department) will remain at "Richelieu",
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Centre d'Etudes Himalayennes

1 pl. Aristide Briand, 92195 Meudon cedex. Tel. : 01 4507 50 03.
Librarian : Mme Pierrette Massonnet. w Iy
In 1992 the Centre d'Etudes Himalayennes began computerising its
collection. Today nearly half its references are in the database and can
be interrogated by scholars and other visitors. About 200-250 copies of
the annual acquisitions list with approximately 2000-2500 new
references continue to be sent. The database will soon be accessible on
the Internet.

ERRATA

In the paper on Himalayan archives in Paris, part II, EBHR n°4, 1992,
some words or lines have been dropped during the printing process :
- p.23, 2nd column, from line 35 on, one should read :
_such as Dor Bahadur Bista's and Marc Gaborieau's works, and
monographs on Nepalese castes, tribes, or localities : Limbu, Gurung,
Tamang, Sherpa tribes and on Dolpo, Tarap, Panauti, etc.
- p.26, st column, from line 3, one should read :
Later on it was Miss Silburn only who was in charge of the
cataloguing. The following register lists a Kanjur reprint...
- p.27, 1st column, last three lines, one should read :
...even English and German editions of Huc's and Gabel's famous book,
of which 6 French editions already existed when this catalogue was
written.
- p.28, 1st column, from line 39, one should read : ‘
...or the subject classification catalogue, also divided in sections
according to the time of arrival of the book in the library, successively
-Wri i i n in classi rawer fi fi

rs, thi i is was in
1992, now in 1996 the Catalogue is computerised back to 1974 at least).
- p.30, 2nd column, from the first line, one should read :

... Eastern miscellany (in Chinese) from 1905 to 1973 mg]ndmg
i i 5 item 1so he w! f
ic hi i ic dictionaries, etc. But what is

especially valuable...
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THE ORGANISATION OF SPACE AND THE SYMBOLISM
OF THE INDO- NEPALESE HOUSE IN CENTRAL NEPAL -
PRELIMINARY OBSERVATIONS DURING FIELDWORK' .

Gil Daryn

The House has a central role in the organisation of Bahun (Brahman)
culture and society. It can be seen as part of a general conception in
which the self (microcosms) and the world (macrocosms) are all
considered to be 'living temples’. The house is related to and built
according to this model which combines two perceptions. The first sees
the house as a living entity which, like a Bahun, should go through
Hindu life cycle rituals and can become sick etc. The second views the
house as a temple, a pure and holy place for the gods. The Bahun also
perceive other artificial constructions they build around their houses,
such as cautara (a resting place for travellers built in and out of the
village), Bhume (the earth god) temples in and near the premises of the
rice fields, and other temples that surround the village like kul deota
(clan gods) and ban Devi (forest goddesses), in a similar way.

The Bahun view themselves as being an organic part of the house:
being the house atma (soul). Moreover, people actually identify
themselves with their houses. The house, the way it is built and used can
be seen to symbolise human perceptions of the self. The exchanges of
evil messengers (through witchcraft and sorcery) between the village
houses or family temples, reflects the social milieu to be found there.
That social milieu is sodden with mistrust and suspicion, people are
continually acting behind masks and playing role games up into the most
intimate levels they may have.

The house has a primary role in a series of security fences that
Bahuns try to build around themselves and their village. Mainly, it is
seen as a shelter from the majority of the evil spirits found in the village
and its surroundings. However, the lifelong daily effort of guarding
one's own body/family/house borders and the endless quest for safety
and purity seems to be somewhat futile.

! Field work going on in a Bahun village in hills of central Nepal. This is done as part of
Ph.D. rescarch under the supervision of Professor Alan Macfarlane at the Department of
Anthropology, the University of Cambnidge, England.
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Houses and people alike are believed to have no immunity to the
invasion of birs, which are considered to be the most the most terrible
evil messengers to be kept by people in their houses. They keep them in
order to send them to other people's houses and by that try to harm and
destroy each other. Birs actually symbolise the inevitable danger to
one's body and house. This concept of birs shared by the Bahun in the
village in which I am working is indicative of the main ambivalence that
governs their life. Although they might have liked to see themselves as
Leibniz's Monads, closed in a bubble with no window and thus immune
to invasion of evil and impurity, they are compelled to have families
and live as part of a society. That inevitably brings with it an immanent
danger that is to be found in almost every facet, stage and action
through life.

The main function of the houses or living temples seems to be
connected to the keeping and consuming of food. Eating in itself is seen
as an act of sacrifice or puja done for the gods of the house and those
within oneself.

The relative way in which the borders of a house are defined
suggests a perception of a continuum between interior and exterior
rather than the definite concept to which we might be accustomed. This
relativity, or perception of things as being on a continuum between two
extremes resembles another main concept in the Bahun culture, the
concept of purity.

In sum, understanding the place of the house in the Bahun culture,
its stages of construction, and the social relationship of living in it seems
to be the key to the uncoding of the self and society of the Bahuns, who
are the most influential social group in Nepal.

MYTHOS TIBET, Bonn, 10-12 May 1996

Conference report by Bettina Zeisler

Since antiquity up to the present day "Tibet" has been associated with
romantic notions of a counter - or other - world. These affirmative as
well as antipathetic representations of Tibet were critically reviewed at
the international symposium "Mythos Tibet" (10-12 May 1996) in Bonn
(organised by the Forum der Kunst- und Ausstellungshalle der
Bundesrepublik Deutschland and the Seminar fiir Sprach- und
Kulturwissenschaft  Zentralasiens, Rheiniche Friedrich-Wilhelms-
Universitit, Bonn) held on the occasion of the opening of the exposition
"Weisheit und Liebe - 1000 Jahre Kunst des tibetischen Buddhismus".
Contrary to academic traditions the symposium was open to and was
met with a good response from a broader public - except a few visitors
whose hopes for a deeper foundation of their personal myths about
Tibet were severely disappointed by the high scholarly pitch of the
lectures.

On the first two days, the focus lay on the historical development
of the ambivalent images of Tibet in the West and the use and effects of
these images. The first rather reliable information did not reach Europe
before the 17th century with the reports of the catholic missionaries
Antonio d'Andrade and Ippolito Desideri, who nurtured negative
prejudices about the uncivilised barbarians with their disgusting
superstitious rituals (Rudolf Kaschewsky). Enlightened scientists
looked down with contempt and fear on the mystical enthusiasm on the
one hand, and the degeneration of original Buddhism on the other,
while romantic partisans (not knowing that the Blue Flower does,
indeed, grow in the Himalayas) were looking for secret wisdom of the
Orient, criticising Occidental civilisation and incipient modernisation
with its impact on individuals and society (Loden Sherab Dagyab
Rinpoche). Per Kvaerne's survey of more modern Tibetan studies
showed that they were either led by evolutionist and colonialist attitudes
or, again, by the search for archaic traditions and the original religion
of Tibet. Recent studies consider Tibet as integrated in a broader
context of Asian culture and history.
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Reinhard Greve described how German Tibetan studies were
incorporated into the National Socialist foundation "SS Ahnenerbe”.
Obscurantist "scholars" protected by Himmler, who was an adherent f’f
occultism, maintained that the Aryan race from Atlantis found refuge in
Shambala. Likewise, but from a more rational point of view, the
expedition of 1938/39 led by Schiifer and Beger aimeq to study Ehe
enclave of Tibet and the remnants of the immigrant Nordic race, which
was "weakened" and "suppressed" by a Judaic-Masonic-papal-lamaist
pacifistic conspiracy. The extreme negative position was held by
Rosenberg and the circle around Mathilde Ludendorff: Europe was
threatened by satanic-lamaist sexual practices introduced by the
Etruscans. Thus, Buddhist associations like the one in Berlin-Frohnau
should be eliminated by assassinations. The "empty space” in Central
Asia met with an increasingly political interest resulting in the
foundation of the Sven-Hedin-Reichsinstitut in Munich. However,
Helmut Hoffman and Johannes Schubert found a niche apart from
politics, and the course of war prevented them from being manipulatcjd
by the Nazis. After war they build up the first chairs for Tibetology in
East and West Germany.

A prominent part in shaping Western ideas of the Orient and .lhe
psychologisation of its arts and religion was played by the Theosophical
Society which, at the same time, by reflecting back the Western
imaginings of the Orient affecied the seif-perception of the Easz.-?mers
(Poul Pedersen). In America, from the 19th century, Tibetan
Buddhism was co-opted by and fused with marginal religious groups
such as the "Buddhistic Swedenborgian Brotherhood of Los Angeles".
The romantic images of Tibet and misunderstood "Buddhism" provided
an ideal sect of religious principles for the New Age movement (Frank
J. Korom). Since the days of European Enlightenment Illuminati and
other "enlightened" people always found a big market. T. Lobsang
Rampa's book "The Third Eye" (1956) is one of the best-selling books
on "Tibet" ever written. Donald S. Lopez gave a condensed summary
of the work of this would-be Tibetan lama, showing that the borrowing
from scholarly research makes trivial fiction so seemingly authentic.
Peter Bishop's lecture followed a similar path, examining the image of
Tibet in Western films and literature for adults as well as for children.
Documentary films found their way to Tibet and met with an
ambivalent reception. While the image of Tibet as Shangri-La found a
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positive echo the Mount Everest films of the 1920s led to a severe
disturbance of Anglo-Tibetan diplomatic relations (Peter H. Hansen).

Responding to Donald S. Lopez, Thierry Dodin (who together
with Heinz Rither projected and organised the symposium) claimed
that fictional literature, as unserious as it may be, may play an
important role in drawing the interest of the public to Tibet and
Buddhism. However, as Loden Sherab Dagyab Rinpoche remarked
in his lecture, although recourse to romantic ideas by Tibetan teachers
facilitated the spreading of a superficial interest in Buddhism in the
West, it did not lead to and even prevented a deeper understanding of
Buddhist teaching and practice. Similarly Dawa Norbu complained
that lay Tibetan refugees, when confronted with the Western notion of
all Tibetans being noble savages and saintly magicians, were set back in
their adaptation to a new environment. Obviousl y they are torn between
nostalgic sentiments and the rejection of their traditions combined with
an uncritical adoption of the Western myth of development. Toni
Huber added the observation that Tibetan women in exile seeking their
identity were attracted by the Western idealisation of the ancient
Tibetan society as an egalitarian one and were, consequently, quite upset
to find out that women were precluded from several rituals in these
good old times.

"Orientalism" or exoticism is not only a European invention,
Parallels of clichés were presented by Thomas Heberer. China
claimed to be the cultural centre of the world, and the barbarians, seen
as minor children or instinct-driven libertines, had to be elevated by
education to the standard of Confucianism. Nor was the mystification of
Tibet a product of mere fantasy, but, as Heather Stoddard argued, at
least partly a result of the cultural shock that Westerners underwent
when they were confronted by the visual representations of tantric
practice and imagination. Oskar Weggel discussed actual political
positions towards Tibet that are still marked by the same old sentiments,
positive and negative mystifications of (secret) tradition versus
(superstitious) backwardness.

On the third day, panel discussions and introductory lectures
centred about the question of whether Tibetans were exemplary
ecologists, peaceful, and tolerant. Ludmilla Titing admitted that
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while insight into Tibetan Buddhism might help to restore the ecological
balance, the application of this insight encounters economic as well as
socio-cultural limitations. Graham E. Clarke polemicised against the
new myth of a "noble conservator", drawing attention to problems of
desertification and deforestation, partly natural and partly caused by
Tibetans entering the modern market economy. Likewise, the Gandhian
principle of non-violence adopted by the present Dalai Lama for
political reasons is merely projected back onto his predecessors and was
not part of the intellectual atmosphere of the past (Elliot Sperling).
As for tolerance and rationality, Jeffrey Hopkins expounded the
custom of noncritical allegiance towards the own, as well as opponent-
bashing of rival monastic colleges that is part of the traditional
education system.

With the exception of Robert A.F. Thurman who, in his
lecture and in his opening address (as organiser of the exposition),
emphasised the spiritual power of the Tibetan culture, the lectures
showed a rather critical distance towards the subject of their studies.
However, not without reaching a limit: the discussion was blocked when
the question was raised from the audience whether the visual art of
Tibet, especially the representation of the Shambala myth, was not full
of terror, violence, and intolerance (against Moslems), and which could
not be explained and put aside as psychological means leading to a
peaceful mind. If this somewhat emotional accusation corresponds {o the
negative mystification of Tibet, the uncritical affirmation of the
harmless contents of Tibetan paintings corresponds to the romantic one,
and it might be time to examine this question with as much scrutiny as
the various themes of this conference, presented in a way that makes us
look forward to the publication of the proceedings.
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PILGRIMAGE IN TIBET, Leiden, 12-13 September 1996
Conference report by Katia Buffetrille

A Seminar on Pilgrimage in Tibet was convened by Dr Alex McKay at
the International Institute for Asian Studies in Leiden, The Netherlands,
September 12th and 13th 1996.

Reflecting interest in the subject over the past few years, this
meeting gathered 12 scholars from several countries, belonging to
various disciplines. The papers were dedicated to a variety of aspects of
pilgrimage as their titles indicate:

Dr Wim van Spengen (University of Amsterdam): "Material
Conditions of Tibetan Pilgrimage".

Pr Per Kvaerne (University of Oslo): "An Early Twentieth-
Century Tibetan Pilgrim in India".

Dr John Clarke (Victoria and Albert Museum, London): "The
Gosains, Hindu Trading Pilgrims in Tibet".

Dr Brigitte Steinmann (University of Montpellier): "The
Opening of the sBas yul 'Bras mo'i gshongs According to the Chronicle
of the Rulers of Sikkim: Pilgrimage as a Metaphorical Model of the
Submission of Foreign Populations (Lepchas) by the Sa skya pa
Conquerors".

Dr Elisabeth Stutchbury (Australian National University):
"Pumo Kuluta; the Story of a Contested Site".

Dr Katia Buffetrille (E.P.H.E. Paris): "Some Reflections on
Pilgrimages to Sacred Mountains, Lakes and Caves".

Dr Andrea Loseries-Leick (University of Graz): "On the
Sacredness of Mount Kailasa in the Indian and Tibetan Sources".

Dr Hanna Havnevik (University of Oslo): "The Pilgrimage of
Jetsun Lochen Rinpoche (1865-1951)".

Pr W.M. Callewaert (K. University of Leuven): "May 1996:
To Kailash via the Northern Route and Saparam".

Peng Wenbin (South West Nationalities College, Chengdu):
"Tibetan Pilgrimage in the Process of Social Changes: The Case of
Kiuzhaigou in Northwest Sichuan Province, PRC".
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Dr Alex McKay (L.ILA.S. Leiden): "Asceticism, Power and
Pilgrimage: Kailas-Manasarovar in "Classical" and Colonial Indian
Sources".

Toni Huber (University of Virginia): "Modernity, Revival and
Decline in Tibetan Mountain Pilgrimages: The Case of Northern Bird
Cemetery (Byang bya dur) and Eastern Conch Mountain (Shar dung ri)
in A mdo Shar khog".
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DISSERTATION ABSTRACTS

Olivia Aubriot : Eau, miroir des tensions. Ethno-histoire
d'un systéme d'irrigation dans les moyennes montagnes du
Népal Central, Université d' Aix-Marseille, 1996, 3 vol. 601p.

The subject of this dissertation is the study of social organisation in a
Nepalese village through an analysis of the water management system.
In this instance, irrigation is indeed a good entry point to understand the
village's social organisation. Geographically, all the villagers' land
holdings are within the irrigation work (40 hectares, irrigated by a six-
kilometre-long canal on the hillside). Economically, these irrigated
fields represent the primary agricultural resource. Socially, as will be
demonstrated, water management reflects social units, relationships and
group identities analogous to those observed in the community's daily
life. The questions that arise concern the relationship between irrigation
and society: to what extent does the organisation of irrigation reflect the
elements of social organisation? How do social constraints impact on the
technical aspects of the irrigation system? Does the irrigation system
evolve at the same pace as society? Does the irrigation system reflect the
evolution of social changes?

To answer these questions, a historical approach has been adopted
and two main themes have been developed through this research. The
first one relates to the construction, stemming from a local initiative,
and the development of an irrigation system, from 1893 to the
beginning of the twentieth century. In examining the history of the
irrigation system, the focus is placed on the socio-economic conditions
prevalent during that period (population, land use, agricultural
products, political incentives, etc.) to permit an understanding of the
logic regulating the system's management. In the prevailing
environmental conditions, the analysis of the water distribution system
reveals that the use of a water clock to determine individual water rights
is not technically required. A comparative study of various distribution
systems shows that this technology is not commonly used in Nepal. Its
presence in this village is the result of adopting an irrigation technique
in use in a neighbouring village. Moreover, this technique was imported
to this area and is common in arid zones. This analysis emphasizes that a
technical process must be considered within the context of the society
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through the values attributed to it by that society, and not by physical
determinism.

The second theme relates to the evolution of the relationship
between irrigation and society. The initial water distribution scheme
reflects the lineage system of the village : an irrigation block, that is the
land receiving water at a given time, is determined by the land owned
by a specific lineage group. As local society evolves and some lineage
groups disappear; the water distribution system continues to follow the
established pattern of irrigation. However, there is then no management
mechanism in place to assure the evolution of those irrigation blocks
which no longer belong to a specific lineage group. A greater stability
of land distribution due to the sale of fields and inheritance within a
lineage group may be observed in those irrigation blocks retained by
specific lineage groups, which in turn reflects the influence of a lineage
water organisation system. It is not only water distribution, but
irrigation management more broadly, which reflects other aspects of
social organisation. When conflicts arise among lineage groups, farmers
resort to issues of water management to express social tensions. Leaders
too will use issues of water management to assert their social position in
the village. Problems related to water distribution are also exploited
through political conflicts arising out of the more recent establishment
of the multi-party system.

Irrigation should not only be seen as a system of technology but
as part of the fabric of social organisation. As such, it becomes a
reference point for many forms of social expression.

Pascal Bouchery : Les Hani. Introduction a l'étude d'une
population tibéto-birmane du Yunnan en relation avec la
Chine, Université Paris X, Nanterre, 1995, 3 vols., 725 p.

(translation : S. Keyes)

This dissertation chiefly examines the Hani, a minority society
from Chinese Yunnan, whose kinfolk are also found in countries
adjacent to southern China (Viet Nam, Burma, Laos) as well as in
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Thailand, and the population represented today numbers approximately
1,500,000.

The general perception of this society, which even today remains
particularly misunderstood from an anthropological point of view, is in
keeping with the more general comparative anthropological perception.
Until the present, the respective works of Sinology and those of
anthropology dealing with societies without a written language system in
this part of the world have accorded very little space to the study of
cultural relations among the Han, on one hand, and the people living on
the periphery of Chinese territory, on the other. In keeping with an
extension of the ideas of Maspero, Eberhard and Mus, the author
attempts to determine if institutions of people with different languages,
political organisations and beliefs, in reality arise from common and
ancient structures of thought or if they cannot be reduced to the simple
phenomena of assimilation. To support this analysis, the author suggests
comparing Hani society, not so much with contemporary Chinese
society, but with the ancient cultural roots of China, and more precisely,
the period anterior to the first Empire, i.e. up to the third century B.C.,
which is more favourable for revealing possible convergences.

Particularly, he endeavours to show that the political organisation
and the function of the Hani priesthood is based on a coherent
intellectual structure whose constitutive elements have equivalents in
China's archaic modes of thought. Among the Hani, a unique principle
of the emergence of authority, based on notions of virtue and purity, at
one and the same time circumscribes the recruitment of political and
religious authorities at the village level. In addition, in its role as
mediator between the human community and supernatural protectors,
the village priest (migu) is placed at the centre of a global disposition of
correspondences between the village microcosm and the macrocosm. A
vital relationship which affects the inhabitants’ survival and prosperity
is embodied in him. A concept of the emergence of power in relation
with the divine becomes clear. Hence, political and religious institutions
lead to the realisation of the same project of social normalcy through
the synchronism of human actions from the cycle of their social and
religious activities and from the natural cycle established by
supernatural and ancestral forces. Therefore, this principle of
government presents indisputable affinities with archaic concepts which

91



underlie the "theory of natural government” elaborated by the Chinese
at the dawn of the third century B.C., and which reappears as a model
of governmental orthopraxy in imperial China. A comparable principle
of the emergence of authority founded on the notion of virtue (daode)
characterised the Chinese lord of the feudal period, the king, and later,
the emperor. They all mediated the relation of their subjects with
regard to important divinities in the pantheon, and throughout the
ritual, they possessed a regulatory function essential to the general
prosperity of the dictated territory and its inhabitants.

This homology of structure led the author to question the reasons
for the permanence of an archaic organisation in Chinese society which
obviously derived from ancient cultural foundations and whose
structure never sought to deviate until the recent advent of the Republic.
Returning to the manner in which political centralisation was elaborated
in China through the influence of the convergence of cults, the author
recalls that the progressive extension of the State was accompanied by a
dispossession of traditional prerogatives belonging to various specialists
at the local echelon, having a mediating relationship with the
supernatural (priests, exorcists, shamans) to the benefit of State agents.
A dogmatic theory of power was not replaced with another, but rather
there occurred at the interior of an intellectual structure commonly
shared by all, a simple substitution of the agents of power to the benefit
of official representatives. But the concepts of religious order
supporting this theory were found as well in the local substratum rather
than at the level of the superstructure, and beyond the phenomenon of
centralisation, these concepts were only finally adapted to a more vast
unity. The process of the centralisation of cults reveals, on one hand, the
Chinese principle of sovereignty based on relation with the divine. Far
from incorporating any archaic relic, to the contrary, it was used in a
permanent manner by the State as an instrument for legitimating its
power, leading everywhere to the realisation of an infeudation of
divinities in conjunction with political infeudation. Various examples
from China's neighbouring countries permit broadening the scope of
established facts and prove that the manipulation of concepts linked to
mediation towards protector divinities constitutes a paradigm of
political centralisation in Asia. Far from constituting any residual
anachronism, the ancient concept of a chief mediator “elected by the
gods" thus seems to have played an essential role in the process, if not of
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development, at the very least of the State's extension. The hierarchical
encasing of divinities has permitted, in the first place, the political
integration of people at the heart of the State hierarchy, and it is
through the infeudation of gods, especially earth gods, that the
infeudation of man could be realised. This interpretation may explain
why governmental orthodoxy in China has never been able to deviate
from archaic concepts of power drawn from the ancient substratum,
thus explaining the survival of modes of thinking as well as the imperial
structure at the end of the Qing dynasty at the beginning of the twentieth

century and among contemporary populations within China such as the
Hani.

The research undertaken shows that the diversity of forms of
political organisation established in this region of the world is a
response 1o an important convergence of views concerning the practical
and symbolic efficacity of power. It allows the disengagement of
common intellectual structures around which political institutions in
both State and non-State systems are formulated and the role these
models play in the process of political centralisation emerging from the
formation of countries in Asia. In the representation of traditional states
of the sinicized world, it is evidence of cultural schemas pre-existing the
State, notably a general concept of authority largely spread out among
non-state agrarian societies. Founded on a privileged relation with earth
gods, it is used during the course of societal development to establish
legitimacy.

This remarkable extension of comparable historical processes in
Asia, teaches us that, contrary to a summary evolutionism, the advent of
the State, far from being a struggle with religious elements, pre-existing
founders of authority, it most often perpetuated and amplified these
elements. It tends to confirm the idea by which the magico-religious
dimension is primary in the traditional conception of authority and
constitutes the cultural melting-pot from which the proper political
power of the sovereigns of primitive States emerges. Thus, the ancient
concept of the chief "elected by the gods", elaborated in the countryside
and villages, could well constitute the very foundation of the
monarchical institution in this part of the world. And if this is the case,
we can undoubtedly and definitively conceive this group of beliefs and
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rituals drawn from Asia's ancient substratum as an integral part of the
apparatus which we call the "State”.

Katia Buffetrille : Montagnes sacrées, lacs et grottes, lieux de
pélerinage dans le monde tibétain. Traditions écrites el
réalités vivantes, Université de Paris X, Nanterre, 1996, 3 vol., 813

pp, maps, illus., index.

This work, by focusing on pilgrimages in Tibet proper and- in the
Sherpa area (east Nepal), studies the relationship between Buddhism and
popular beliefs. The notion of pilgrimage is a religious phen'omeno'n ‘full
of strong and surprising vitality and it is also one of the chief re!:gtous
acts of lay people. One of the subject's main inlerests' is the
intermingling of several traditions. One finds traditional practices that
may be described as "popular” in the sense that they l.;elong' to the
people and not to any learned tradition as well as Buddhist b(?lll:’.fs and
influences from the periphery of Tibetan culture, all of them difficult to
identify even today. The purpose of this study was not to separa.te
Buddhist actions and beliefs from those that may be called non-Buddhist
but rather to understand how this synthesis has taken place and is still
evolving, and how and why some elements have been retained in the
form. ,

Pilgrimage sites are numerous, but the only ones taken into
account in this work are those that can be qualified as natural: sacred
mountains, lakes and caves. This study primarily focuses on the
following: .

1- primary sources on Tibet: Kailash (western Tibet), A myes
rMa chen (eastern Tibet) and rTsib ri (southern Tibet); and Nepal: the
caves of Halase-Maratika (south-east of Okhaldunga) and the lake of 'O
ma mtsho (north of Junbesi).

2- previous studies on Kong po Bon ri (east of Lhasa), Kha ba
dkar po (in Yunnan, between the Salween and the Mekong) and Tsa ri
(south-eastern Tibet).

Mountains are a permanent geographical reality in the Tibetan
world; in addition, they form an indestructible religious substratum, an
essential component of the religious landscape, as the work of A.
Macdonald (1971) based on some of the Dunhuang manuscripts has
shown. The association of sacred mountains, lakes and caves derives
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from the Tibetan concept of space, where these entities form a whole.

A two-fold approach was adopted for this research: the study of
written sources (mainly pilgrimage guides) and the observation of actual
pilgrimages combined with numerous interviews with Tibetans in Tibet
and in Nepal.

The analysis is directed first to the traditional cult of the
territorial gods, yul lha These gods who, as a general rule, are
"mountain deities” are mentioned as early as the Dunhuang manuscripts,
They remain very present in the life of contemporary Tibetans. Most
scholars agree that the concept of territorial gods and thus their cult
preceded Buddhism. This cult, which appealed mainly to laymen,
thrived until the Chinese occupation, and has recently enjoyed a revival,
as witnessed in some regions of Tibet. Therefore, it is a living
phenomenon. This remarkable continuity of tradition highlights the
importance mountains have enjoyed down through the centuries, even
when temples, monasteries and stdpa, symbols of the expansion of
Buddhism, multiplied everywhere on Tibetan territory. The ritual for
the territorial god which involved various competitions, was at the heart
of political organisation. It was a life-giving ritual in A. Hocart's sense
([1936] 1978) since it allowed the revival of the environment and that of
the society which depended on this environment.

The life-giving ritals thus have a crucial political aspect
explaining the interest temporal and spiritual Buddhist authorities have
shown for the cult of the territorial god and its implications. Just as a
centralised state is slow to tolerate the independence of local powers, its
authorities could only reluctantly admit the designation of local chiefs in
the name of a territorial god. They could neither accept the territorial
gods, nor could they, for fear of violent opposition, completely suppress
them. The solution arrived at was one of Buddhicization: the yul lha
were deliberately transformed into "mountain holy places” (gnas ri);

new cults and the practice of circumambulation materialised and
consolidated this take-over.

The present work shows that the process of Buddhicization
involves a ritual appropriation of space in which written sources play an
important role They describe the submission of the indigenous deities
and the installation of the mandala of a Buddhist deity (generally that of
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Cakrasamvara) within the landscape. The objective of a pilgrimage
guide is to lead the ordinary pilgrim from the simple perception of a
physical landscape to the conception of the place as a sacred landscape.
These texts are literary stereotyped projections of an internal vision of
spiritual reality destined to convey the pilgrim towards a supernatural
level. Texts of this kind are in fact nothing but a Tantric sadhana. The
pilgrim knows the content of these texts through the transmission of
knowledge by religious people met along the pilgrimage routes. Thus, it
is through written sources, passed on orally by religious people that the
sacred landscape is created for the one who does not perceive it.

The appropriation of space also takes place on a physical level, in
a concrete manner, through the arrival in the area of saints, the
construction of religious buildings and marks left in the landscape by
prestigious visitors.

Buddhicization also involves also the appropriation of wildlife
which belong to the Buddhist world and was originally considered the
property of the yul lha. One is again advised not to do any harm. In
accordance with Buddhist ideals.

Time also falls under this ascendancy and the time of pilgrimage
is determined, in a more or less precise manner, according to Buddhist
criteria.

The extent of Buddhicization is unequally spread over the Tibetan
area, in accordance with the interests of political and religious
authorities. The study of various pilgrimages shows that this process is
not linear nor monolithic.

Pilgrimages around sacred mountains intervene in many aspects
of an individual's life (sickness, death, or the desire to obtain material
benefits) and have also great importance for the community and its
survival (for example in the case of incest and its purification). They
also show how the Buddhist authorities have made compromises in
order to impose Buddhist ideology.

Pilgrimages, in any case, reveal changes realised through the
contributions made by Buddhism to popular religion, and also by the
natural attraction laymen have for some of these contributions.
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According to my observations, the lay pilgrim moves within a
system that is not exclusively defined either by traditional notions
antedating Buddhism or by Buddhist notions proper. It is a composite
system harbouring a unique vision of the world and endowed with its
own coherence. The behaviour of pilgrims differs according to the
concept they have of the mountain they are circumambulating, but their
aim is always to obtain material benefits to which spiritual benefits are
attached.

Pilgrimages around sacred mountains enter into a logic based on
an exchange between the pilgrim and the deity, which tends to disappear
as the sacred mountain becomes a holy place. This law of exchange
demonstrates the non-transcendental nature of the supernatural entities
who inhabit the site. By constructing temples and by spreading
Cakrasamvara's mandala over the landscape, Buddhists have introduced
a change in the relationship between man and deity. The old relationship
of two partners disappears, giving way to an attitude of veneration in
which the pilgrim implores the deity to grant him what he desires. Once
the mountain has become completely "Buddhicized", the pilgrim acts as
if he were in a temple.

During times of disorder, the revitalisation of pilgrimages, in
Tibet, in India and in Nepal is one of the manifestations of the political
and cultural identity of Tibetans. Buddhism, whose principles are often
in conflict with popular beliefs, at least from what we know of them, is
at present one of the cohesive forces of national identity. This
revitalisation underlines the adherence of Tibetans to a practice which
has been, in some ways, a symbol of Tibet's sovereignty ever since the
Dalai Lama, its temporal and spiritual chief, led a pilgrimage to the
sacred mountain of Tsa ri. By making pilgrimages, Tibetans seem to
assert their identity, wandering along the pilgrimage routes, they map
out their territory anew and reappropriate their space in the face of the
Chinese occupancy.
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Thierry Mathou : Bhoutan. Politique étrangére et identité
culturelle : Une stratégie pour survivre, Institut de Sciences
Politiques, Paris, 1994, 2 vol., 850 p.

Once the most isolated country in the world, Bhutan has unwillingly
become headline news. Forty years ago, foreign policy posed no
complex problem for this landlocked, sheltered kingdom. When Prime
Minister Nehru made his historic visit to Bhutan in late 1958, he was the
first head of a foreign government ever to penetrate the kingdom. At
that time, Bhutan had no diplomatic relations. Today, the kingdom
maintains diplomatic relations with 18 countries and has 5 missions
abroad. It has joined more than 150 international organisations
including the United Nations. As a result of a skilful and surprisingly
developed diplomacy, Bhutan has chosen to adopt a low profile on the
international scene. It has made cautious and calculated moves to enlarge
its approach to the world. Among Asian countries, Bhutan probably
succeeded best in conciliating three mutually exclusive objectives:
sovereignty, preservation of its cultural heritage, and broadening of its
foreign relations. Today, amidst political unrest Bhutan is experiencing
one of the most critical moments in its history. Indeed, the balance
between tradition and modernity achieved through thirty years through
thirty years of careful planning and prudent diplomacy is in danger.

political life. When the kingdom decided to end its isolation in the early
1960s, following Chinese military incursions and Indian political
pressure, it started an inexorable process. Every step meant a new
opportunity and challenge to Bhutan. In 1961, the year of the launching
of the first Five Year Plan, the opportunity of an "open policy" was the
beginning of a new and productive partnership with India which has
played a major role in the emergence of modern Bhutan. The challenge,
however, was a growing political and economic dependence that Bhutan
had to overcome by opening new channels of communication to the
world. This was done in 1971 when the kingdom joined the UN. The
major step gave Bhutan an international status. But it also challenged its
ability to adapt to the international rules of diplomacy and to the set of
cultural values imposed by Western countries through international
institutions. To compensate for the dilution of its identity and to avoid
these influences, the kingdom entered into new commitments that
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corresponded more 1o its interests.

In 1973, it joined the Non-Aligned Movement by subscribing
fully to the principles of the Panch Shila. Regional initiatives were also
essential for Bhutan in order to balance India's hegemony in South Asia
and to develop new co-operation with neighbouring countries with
similar problems. The creation of SAARC (South Asian Association for
Regional Co-operation) in 1983 furthered the kingdom's interests, but
also became a challenge, as South Asia is a troubled region confronted
with ethnic problems and political rivalries.

The growth of diplomacy has allowed Bhutan to assert its
independence and sovereignty. But it has also increased its exposure to
the world and has dragged it into shifting world politics.

This doctoral dissertation, using political science and sociology as
a framework, aims to study the process of political development in
Bhutan through the analysis of interaction between external factors
(foreign policy) and internal factors (institutionalisation).
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CALL FOR PAPERS

The 8th Colloquium of the International Association for
Ladakh Studies is scheduled to be held from June 5-8, 1997 at
Moesgaard, a few miles south of Aarhus in Denmark.

The IALS colloquia have been held regularly, usually every other
year, since 1983, and are intended to bring together people interested or
engaged in Ladakh studies from many disciplines. Although the
majority of participants generally have a social science or humanities
background, other disciplines are welcome. With a view to broadening
the scope of Ladakh studies and to foster discussions and exchanges
across political as well as disciplinary boundaries, researchers working
in Baltistan are also welcome.

At this time, we are inviting proposals for papers and/or panels
and wish to gauge interest in participation.

Anyone interested in participating is requested to pre-register at
this time and - if applicable - to submit a short (250 words) abstract for
a paper, preferably in hard copy and on disk (IBM compatible) or by e-
mail.

Only those whose are pre-registered can be sure to receive future
communications regarding the conference.

Send all communications to :

Martjin van Beek

Ajunkt

Dept. of Ethnography and Social Anthropology
Moesgaard

8270 Hoejbjerg

DENMARK

Ph : + 45 89 42 46 70

Fax : + 45 86 27 07 08
e-mail ; etnomvb@moes.hum.aau.dk (include TALS as subject).
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INTERNATIONAL CONFERENCE ON
ANTHROPOLOGY AND SOCIOLOGY OF NEPAL

Cultures, Societies, Development and Ecology
March 25-28, 1997

The Sociological/Anthropological Society of Nepal (SASON) and the
Department of Sociology/Anthropology, Tribhuvan University are
asking for paper submission for the above conference to be held in
Kathmandu, Nepal, March 25-28, 1997. Interested researchers, students
and professionals with Nepal experience are invited to participate in the
conference. Abstracts of papers for the conference should be received
by October 30, 1996. The deadline of submission of papers is January
15, 1997. Send abstracts and papers (with your full address) to :

Dr. Ram Bahadur Chhetri, President SASON, P.O. Box 6017,
Kathmandu, Nepal, Fax : 977-535269.
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NEW BOOKS

Jacqueline Thévenet has recently published "La mission au Bhoutan et
au Tibet", an account of George Bogle's thirteenth-month voyage in the
seventeenth century. Bogle left Calcutta with the goal of finding new
commercial access to these two countries and establishing formal
relations between the East India Company and the government of Tibet.
This translation makes Bogle's missions available for the first time to
francophone readers. It is entirely accurate to the original, even
imitating the author's style, and includes a map, notes, an index and a
glossary. Lucette Boulnois' brilliant introduction establishes Bogle's
mission in its proper political and economic context.

George Bogle, mission au Bhoutan et au Tibet, translated from
English and annoted by Jacqueline Thévenet, preface by Corneille Jest
and Introduction by Lucette Boulnois. Paris : Editions Kimé, Collection
"Manuscrits retrouvés", 1996, 256 pages, ISBN 2-84174-043-9, 160FF.
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To appear in October 1996

Célébrer le pouvoir
Dasai, une féte royale au Népal

Gistle KrauskopIf & Marie Lecomte-Tilouine eds.

CNRS Editions/ Editions de la MSH,
20-22, rue St Amand, 75015 Paris. (ISBN 2-271-05321-8. 245FF)

Contents
Un rituel dans tous ses états, Giséle Krauskopff & Marie Lecomte-Tilouine
I. Centres rovaux

Le Mvahni (Durgd puji) dans l'ancien palais royal de Patan. Histoi
anthropologie d'un culte royal népalais, Gérard Toffin s R

Entre dépendance mythologique et liberté rituelle : la célébration de Dasal
temple de Kalikia a Gorkha, Giinter Unbescheid. Sl

Les rituels royaux de Dasal & Katmandou. N. i :
Tilouine & Bihari K. Shrecta lou. Notes préliminaires, Marie Lecomte-

Rencontre des déesses et des dieux du lieu : le Dasal et les ch s de i
a Phalabang (Salyan), Giséle Krauskopff. o s

Luttes d'influence dans 'empire de la Déesse, Philippe Ramirez.

Les r}d::;{l;m’ Etude du Dasal dans une capitale sans roi (Isma), Marie
1. Conflits et marges

Dasal et le double pouvoir chez les Yakthum ba, Philippe Sagant,

Le nouvel an du radis chez les Néwar du Tibet, Comneille Jest & Kesar Lall Shrestha,

La Déesse chez les renoncants : Dasal dans les monastéres sannyasi (vallée de
Katmandou), Véronique Bouillier.

Le grand dilemne des musulmans. Comment participer au pouvoir sans le
sacraliser ? Marc Gaborleau.
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THE DOZING SHAMAN
THE LIMBUS OF EASTERN NEPAL
by
PHILIPPE SAGANT
Translated from the French by Nora B. Scott

Delhi, Oxford University Press, 1996, 461 p.,
ISBN 019562970-1

ANNOTATED BIBLIOGRAPHY OF TIBETAN MEDECINE
(1789-1995)

KOMMENTIERTE BIBLIOGRAPHIE ZUR TIBETISCHEN
MEDIZIN (1789-1995)

by Jirgen C. Aschoff

Fabri Verlag Ulm/Germany

& Garuda VerlagDietiko/Switzerland
ISBN 3-9802975-9-4, 426 p., Ulm 1996, DM 126/ US $§ 86

GODS, MEN AND TERRITORY
Society and Culture in Kathmandu Valley

by Anne Vergati

Manohar, Centre de Sciences Humaines, 1995,
ISBN 81-7304-078-8, Ind.Rs. 350.
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NOTES TO CONTRIBUTORS

All manuscripts should be written in English and not exceed 20
pages.

Texts should be submitted in hard copy and if possible on
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