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LAW, LABOR AND THE ECONOMIC VULNERABILITY
OF WOMEN IN NYINBA SOCIETY*

Nancy E. Levine

The distribution of rights over valued and productive
resources is of significance in any society and is a key fac-
tor in the assignment of economic statuses to the society's
members. Furthermore, the individual's economic circumstances
may be,expected to have a bearing on the other social statuses
open.to him or her. Writers on women have pointed to the
connection between statuses held in one domain and the permis-
sible range of statuses open to them in others, and some have
taken this as evidence of a causal relationships between the
relevant facts. It is not necessary, however, to adopt a de-
terministic stance in order to examine the ways in which
economic statuses interact with the statuses pertaining to the
domestic and politico-jural domains. Rather such a'set of re¥
lationships may be. characterlzed in terms of processes of
reciprocal 1nteractlon, and it is tth latter approach to ‘the
analy51s of social structure which 1nforms the dlscuss1on to
follow.

* A spec1al note of thanks is due to Tshewang B. Lama ‘who has
acted as my research assistant from 1973 until the present
and whose " own interest in the problems of law served to
direct my attention to matters I mlght otherwise have over-
looked. The research, carried out from June 1973 till June
1975, was funded by the National Science Foundatlon -and -

_ Natlonal Institute of Mental Health whose _support is- grate—
fully acknowledged. Thanks are also due to Tahir Ali and
Lynn Bennett whose comments on thls draft of the paper were
particularly helpful._ :
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In this paper the guiding focus and subject of major
concern is the economic statuses held by women in Nyinba so-
ciety. However, as we shall see, these economic considerations
influence and are reflected in other aspécts of social life, as
is most pertinent here, in the distribution of statuses in the

domestic and politico-jural domains.

The choice of this focus was guided directly by Nyinba
women's own perceptions of the "problems of women" in their
society. They place considerable emphasis on their economic
disabilities, their restriction from'inheritance and control
over productive resources, and this is gquite understandable.
Property, especially land, is very highly valued in Nyinba
society and the fact that women cannot own it places inescap-
able limitations on them. Thus women express grievances about
this subject, and their readiness to formulate such griévances
is very much in keeping with the forthrightness and indepen-
dence with which women of Tibetan culture are so often credited
(see, for example, Aziz 1978). These economic disabilities are
tied in with and compounded by other problems, such as the in-
security of marriage in the early years and the lack of alter-
ngﬁ;veS‘other than marriage for women in Nyinpba society. The
situation is made even more difficult by women's unfamiliaxity
"with jural institutions, which is linked to their traditional

separation from politico-jural affairs.

The paper will explore theSe interrelated problems. I
shall introduce the topic by describing the local environment
and economic adaptations, and shall outline relevaht features
of Nyinba social structure. Then I shall detail the complemen-
- tary rights.of men and women over property. Women's contri-
butions to the household economy, their position within the
household and their statuses within the\larger community will
be evaluated in 1ight of current theories about the relationship

between egonomic variables and women's overall position. 1In the
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“final section, I shall examine the predicament of divorced
women, cut off from household membership, propertyless, and un-
able to protect their own interests through the legal means

open to them.
Land, Subsistence and Nyinba Social Structure

" The Nyinba, a peoplé who can be identified as Tibetan in
language and culture, occupy a series of sheltered, sbuthern
valleys in a northern corner of Humla district, northwestern
Nepal. They are fortunate in having fertile land located at a
favorable angle to sunshine, though they are somewhat hindered
by a scarcity of water sources for irrigation purposes. Inten-
sive agricultural practices have enhanced the land's productiv-
ity and this has enabled the Nyinba to secure adequate food
supplies and, consequently, a comfortable standard of living.
In this regard, they present a striking contrast with the

majority of far western peoples.

The Nyinba cultivate lands ranging from 8,800' to 11,600'
in altitude. Crops include barley, bitter buckwheat, sweet
buckwheat, wheat, amaranth, various types of millet, beans and
lentils. These are supplemented by the produce of kitchen '
gardens: potatoes, turnips, radishes, cucumbers, pumpkins,
squash, peas and corn. The bulk of the agricultural labox
falls upon women, especially the more distasteful tasks such as
fertilizing the fields with a mixture of hay, manure and human
ordure. Women, and women alone, weed newly planted fields, as
is necessary to obtain the greatest possible yields. Weeding
is a backbreaking task.and can absorb as much effort as the
worker is willing to put into it. Men do the ploughing and sow
the seed during brief periods in autumn and spring. In general

people state that women are too weak to handle the oxen in
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ploughing, but it is known for women without menfolk to do this
and successfully as well. Both sexes work together at the busy
harvest time. One can characterize the agricultural contribu-
tions of men as intensive, though intermittent, whereas women
work continuously on the land during the "agricultural season,
that is, for at least half of the year.

‘Unlike many other Tibetan peoples resident in the Himala-
yas, the Nyinba keep few cattle. This is due to inadeqﬁate
pasturelands, and people claim that if they could, they certainly
would keep more. As things now stand, their few stock can be
handled satisfactorily by retired meén or youths of either sex.
Cattle are valued, because they provide supplementary protein
for an otherwise limited diet, and because éxcess milk products
readily can be sold locally for cash.

The Nyinba are middlemen too, supplementing their agricul-
tural income with profits gained from trade. Trading activities
occupy the entire year, according to a fixed cycle, and include
one person from each of the more prosperous households. ‘The
backbone of this trading cycle is the exchange of Tibetan and
Indian salt for the grainS'pngdﬁéed in Nepal's.middie hills,
Nyinba men with their carrier goats and sheep travel back and
forth® from Tibet to Jumla and Bajura, as well as to Accham and
the Indian border. Along with sélt_and-grain, they carry manu-
factured commodities such as cotton cloth, shoes, combs, etc.
The life of the trader is a hard one, and none but_young men
have sufficient stamina for the winter journeys sOuthi"In re-
cent years, political changes havevmade-this form of trade far
less profitable (see Flirer-Haimendorf 1975:. 264-5), and the
people}concerned'predict its eventual end. But in'thetmeantime .
it is the oniy means of acquiring the preferred grain,'rice, and
Prestige goods for a community which ig isolated from markets
and able to afford luxuries such as these. 1If trade is valued
more than is merited, as judged by "objectivé' appraisals of its

S
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costs and relative contributions to the economy and if it is
continued despite continually declining profits, it is for the

reasons given above.

. For purposes of discussién, Nyinba society can be described-
as:“patriarchal"; Various socially significant statuses rele-
vant tovthe'domains of kinship, economics, politics and ritual,
are held only by men. ' The transmission of these statuses,
characterized as descent, inheritance and succession, is through
men alone. That is, membership in rankequlans is patrilineal,
so that kinship through men has a double significance énd is
perceived to be morevlésting than kinship through women. It is
normative for sons rather than daughters to stay resident in
their natal homes and to inherit the ancestral patrimony. As a
result, men gain control over estates and the offices associated
with them. -Pblitico-jurai offices are linked to household mem-
bership, ritual offices are linked to particular lineages.l But

all pertain only to men.

It is the houséhold which is the unit of primary social
structural significance in Nyinba society. Households known as
tnm%wu,.are loci of production and consumption. In native legal
theory it is the household as a corporate group (see Fortes 1969:
292ff) which holds title to land, animals and other major forms
of property.2 The household is headed by men, and all of itsv
property, or its estate and the associated offices, pass together
from one generation of men to the next. The houséhold has un-
ambiguous rights and obligations to the village community, its
identity is symbolized by its special set of guardian deities

p

1 These are the traditional offices of mukhiya or village
headman, t’alo or tax-collector and dangri, priest to the local
spirit medium.

2 To be precise, this is descriptive only of the landholding
“households and does not represent the circumstances of land-
less ex-slaves (discussed in Levine 1980).
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which, in turn, bear a special relationship to village deities.

Households encompass one or more families and typically
consist of parents, their children, children's spouses, grahd—
children and occasionally great-grandchildren as well. As the
marital norm in Nyinba society is fraternal polyandry, all the
brothers in one generation share a single wife. There are cases
in which facts of infertility or of a brother's preferences have
prompted second marriages and thus there are families with two
wives or even more. .Since residence is normatively patri-viri-
local, women come to reside in their husband's house and live

under the jurisdiction of their parents-in-law.

All the brothers are counted as coparceners of the faﬁily
estate. Just as they marry together, they remain together in
one household, administering the estate jointly. Household
partition is uncommon and is strongly disapproved of being
considered economically unsound and a breach of the ideal of
fraternal solidarity. Although the brothers havé equal rights
in the household, the eldest is predominant and has the greatest
authority in domestic affairs. By virtue of his leading role
and domlnance, he can be considered the household head, though
he has no greater rights in the estate than any of his brothers.
Elder brothers are obliged to act as administrators and coordi-
nators of family affairs and they usually preside over family
decision making. But if they wish to avoid partition, they dare
not override their brothers' wishes. Men may consult their
wives before they make decisions about the estate, but this is
not»obligatory, depending on variable, interpersonal considera-
tions and the developmental stage of the marriage. ‘When men
reach the age of retirement, say at s1xty years, they retire

and pass' the statuses of headship and coparcenership to their
sons.

Although women have little more than influence over those

decisions that concern external political or economic matters,
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.they do have some authority in internal household affairs. That
authority is most evident in the disbursements of food within
the home and in the fact that women have the final say in mat-
ters concerning the welfare of their children. The importance
of these rights and obligations cannot be discounted. However
they pertain only to married women in stable conjugal relation-
ships.

When families lack male children, they can choose a daugh-
ter to remain resident in hervnatal home. The daughter then
marries a man of her choice who comes to live with his in-laws.
A matrilocally resident son-in-law Or magpa technically is the
successor to his wife's father's estate. However his rights can
be challenged if not supported by'written documents (unnecessary
in the case of male heirs). Women who bring mggpqa would seem to
have far gfeater influence in their homes than do their patri-
virilocally married sisters, but nonetheless they are their
husbands economic dependents. 1In a.recent case, a magpa tried
to force an allegedly adulterous wife from their home. People
say phat had she not been able to establish her innocence, he
‘would have been entitled to do 56.

As we have seen,’Nyihba custom places control over property
and external household affairs in the hands of men. Women never
own land--the most valued and economically productive form of
property. However they do have certain rights in the estates of
their husbands and fathers and are acknowledged owners of special
types of movable property. The nature and value of women's
property will now be discussed.

Women and Property

Women are entitled to a grant of movable property from
their father's estate upon their marriage. This property can be
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considered a dowry and stands as a token of the woman's rights
in the natal estate. It is the structural equivalent of the
inheritance rights of men. Once she has received this property
the woman is considered to have severed her membership in the
natal household and to have abrogated rights to further support.
The dowry, for which the Nyinba use the Nepali term dwﬁk53 con-
sists of items such as brass dishes, drinking cups, water jugs,
large copper pots, cooking ladles, knives and spoons, the iron
grate used on the hearth and various agricultural implements:
hoes, scythes and the like. The dowry comprises the kinds of
tools a woman has to use in her everyday tasks, and it is'said
‘that the‘ckdﬁacontains a little bit or one each of the items of
movable property from her natal home. Supplementing this are
wedding gifts of plates, pots and so on from the woman's kin and
fellow villagers. Wealthy parents are expected to favor their
daughters with the gift of a domestic animal--a horse, yak or
cowcrossbreed. Unfortunately not all women receive their due.
When they elope secretly and against their parents' wishes,
women forego the public celebrations at whic¢h their dowry is
granted, and their parents and kin may choose to withhold it,

temporarily or permanently.

Aside from the dowry of movable property, well-beloved
daughters may be granted usufructuary rights in a small plot of
land. The particular advantage of such a gift is that the woman
can use its profits as she so desires. This category of'prop—
erty, known as tragsi, "marginal or adjunct land", is not con-
sidered an actual part of the dowry, but rather tends to be
linked or identified with the second principal category of
women's possessions, that of kondze or "valuables" {(T. Lama
1979). ‘ ‘

3 This is a Nepali term and refers té all types of broperty
granted to a woman by her family, relatives and friends
(Nepal Press Digest 1976a: 14). '
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- Women's valuablés chiefly consist of jewels: charmboxes of
silver and gold, large turquoise-earrings, necklaces of silver
coins, amber, turquoise and coral. The accumulation of a store
of valuables is begun by small girls. Doting fathers buy them
these semiprecious stones and their mothers and grandmothers may
dip into their own stores to‘augment the jewelry of a daughter
or favorite granddaughter. Later on, husbands will add to the
collection. The more acquisitive women make beer for sale or
sell eggs--when the rare opportunity presents itself--to save up
money for small trinkets. Kondze valuables differ from the other
categories of exclusively female property by being appropriaté
to young and old, single and married women and by being publicly
displayed. And it would seem that the usufructuary rights in a
small plot of land are identified with these more ornamental
valuables because land, like jewelry, is used for the woman's
own benefit, and possibly also because younger women may use
profits gained from such landholdings to buy themselves more

jewelry.

The last and least important type of property controlled by
women is money. .When girls marry, everyone who attends the
wedding is obliged to give a rupee or two to the new bridge. As
coin money was the only acceptable currency until recently, and
. since such coins were used in making rings, this form of propF
erty has come to be known as dupser, i.e., "rings".' Even girls
who elope will be given some dupser to do with what they like.
But the store of cash never amounts to more than a fewvhundred

rupees. (in 1974, 10.5 rupees was equivalent to one dollar).

Although the combingd value of dowry, jewelry and cash
may be comparatively great, its uses are limited. The major
purpose of the items comprised is for display and/or for
practical, day-to-day needs--items such as bronze dinner ware
and gems--which are not themselves consumable. Nor would the

sale of this property permit the purchase of anything but the
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most marginal land, the commodity of greatest use-value in
Humla.4 Thus even with the exceptional grant of a single do-
mestic animal (the products of whose successful breeding accrue
to the woman's marital household) or a small plot of land,
women's property confers little, if any, profit and is inad-
_equatéto provide for their support. Irregardless, most women
‘are very proud of their possessions and those of a more practi-
cal turn of mind do their best to add to their collection of
valuables. Married women know which of the household stores
came from their dowries and can point out the minute differences
which distinguish their mother-in-law's dishes from their own.

If a married woman were to die young and childless, her
parents would repOSSess the dowry as well as any other property
given her at and prior to her marriage. They also would be ex-
pected to return her wedding gifts to the specific donors.
Women who have lived out their married lives in particular
households are thought to have become wholly incorporated in .and
identified with the household and so their dowry rightfully
comes to be joined with other household property. But if a
woman has no sons, she may choose to name one or more daughters
as heirs to some of the more valuable items. Jewelry is often
given away to daughters and daughter's daughters during the
woman's lifetime--it is at her discretion. When women divorce,
" they take their dowries with them. However, as noted above,
these items alone are inadequate to serve as the woman's sole
source of support.

While some women marry late in life, relatively few never

marry at all. By national law, a single woman is entitled to

rights over property equal to that of her brothers after she

4 Good, fertile land is a rarity in Humla and accordingly, is

very expensive. The entire dowry of.a woman is worth no
more than two fields of middling quality.
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reaches the age of thirty-five. Nonetheless, women are not re-
garded as full coparceners with rights identical to male property
holders. Their rights are limited, they cannot sell, grant or
bequeath the land to others and they must remain unwed (Nepal
Press Digest 1976a; see also the discussion in Bennett 1978).

It is customary for unmarried Nyinba women to remain in their
natal households, under the jurisdiction of first their fathers
and later their brothers. This practice is in accord with local
norms proscribing partitions, but it keeps the woman in a
position of dependency and prevents her from enjoying even the
limited control she is entitled to over her share of property.

Women are discouraged from staying home and remaining
single. The Nyinba community lcoks down on unmarried women and
labels them as unwanted and "left over”. Thus there is consider-
able pressure to marry to prove one's worth. On top of this, the
woman's family encourages her marriage for similar sorts of
reasons: to avoid the disgrace of their daughter being labelled
undesirable and also to preclude the possibility of out-of wed-
lock pregnancies. Poorer households may worry about the burden
of having an extra mouth to feed, and all mothers and fathers
want to avoid the diminution of their sons' effective property
shares. These pressures may cause parents to force less than
promising marriages on their daughters. If and when problems
arise, as they often do, the parents are not held liable. Once
wed, a woman falls under the jurisdiction of her husbands and
becomes their economic dependent. She loses the right to appeal
to her parents for support, and they are not obliged to take her
into their home again. This can produce all sorts of difficul-
ties for divorced or separated women, women who lack any inde-
pendent source of income and thus have no viable means of sup-
port. The fact of women's economic dependence and restriction
from property ownership is not an uncommon phenomenon cross-
culturally. 1In the following section I shall examine this
Problem and some of the reasons advanced to explain it.
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homes. It is true enough that they make little contribution to
the household economy and are a drain on its resources through—~
out their yOuth(and because of their need for a dowry. But no
sooner have they begun to contribute in a‘snbstantial way to
their families' support, than they are manried off to another
household.

The young girl whe goes as a bride to another household
has just begun to learn a woman's skills. And until she has
proven herself by working hard, making the household prosperous,
showing loyalty and fidelity to her husbands and, hopefully,
producing sons who survive to adulthood, the wife is regarded
as being of little account. Only with this and the passage of
time does the woman's place in her husbands' home beéome truly
secure.6 ‘Thus one finds among the Nyinba, as elsewhere, that
women are most honored when they are past their childbearing

years.

The anthropological literature on women's studies has drawn
attention to a possible correlation between the nature of
women's economic contributions and the bther statuses they hold
in a society (Quinn 1977: 198-209; Rosaldo and Lamphere 1974:
11-12). Friedl, for one, has argued that:

the relative power of women is increased if
women both contribute to subsistence and also
have opportunities for extradomestic distri-
~bution and exchange of valued goods and ser-
vices. In situations in which women either

do not contribute to the food supply at all,
or, while working hard and long at subsistence
tasks, are not themselves, in their own right,

.6 And a woman never feels secure, unless and until she is the
only wife of her generation. The additional problems ex-
perienced by women in polygynous households deserves fur- .
ther attention, but this is beyond the scope of the present
paper.
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responsible for extradomestic distribution,
their own personal autonomy and control
over others is likely to be most llmlted -
(1975: 135).

As shown above, Nyinba women do work hard‘ana are acknowl—,
edged to make a major contribution to subsistence. Mén also
work hard, although most of men's agricultural responsibil=-
ities and much of the herding season require only intermittent
labor. The profits of the labor of men and women alike then
become household property (with those few exceptions for women
discussed in the prev1ous sectlon) And the property of the
household is controlled by the co—parceners, in Nyinba custom,
the men. Men determine the uses to which these profits are
put and govern the extradomestic distribution of foodétuffs
and so on at public ceremonies. Women, as is commonplace else-
where, have control over the household's larder and the inter-
nal distribution of food, this being concordant with their

primary symbolic association with the domestic domain, |

In light of this and in view of Friedl's theory; we might
expect to find that Nyinba women have little personal autonomy
or control over others. However,~be¢ause condepts'like personal
autonomy are not well-defined, it is difficult to employ them in
interpretations of ethnographic data. This may have a bearing
on the apparent ambiguity of the data, the fact that they appear
neither to confirm nor deny the hypothesis. For while it can
be said that in some regards Nyinba women have considerable
freedom and power over others, there‘also are circumstances in
which their freedom is circumscribed and they are rélatively
powerless. To illustrate this, a woman can marry whomever she
pleases and end the marriage when she so desires, but while
married, she is restricted from freely interacting with other
men. (The same restrictidns do not apply to men). Similarly
it can be noted that women have control over the lives of

their children and power over other household dependents, but
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no more than influence over their husbands, brothers and fa-
thers. As with the simplistic attempts to rank "women's
status" as "low" or "high" in diverse cultures, such sweeping
generalizations about the causes and attributes of women's
social poSition are bound to founder when applied to the com-
plexrealities of socialvlife. Women hold many different stat-
uses and it is indeed difficult to condense and summarize these
statuses, to evaluate the composite analytical construct and
thereupon explain it by reference to one or more variables.
Though'causal factors may be difficult to isolate, there is
no doubt that different statuses impinge on one another, so
that Nyinba women's economic rights affect their domestic
statuses and vice verse. And this is the topic to be considered

in the final section of this paper.

Problems of Divorce and the Economic Insecurity of Women

The economic dependence of women on their husbands, fos-
tered by their lack of independently held productive resources
does not create any serious hardships--so long as a woman re-
mains happily married. However, the success of a marriaqe is
not assured for a number of years and it depends on the birth
of children, especially sons. Women's comments on marriage
suggest that they do not feel truly secure until‘their sons
are grown and have assumed an active role in the running of

the household.7 Prior to that time, the woman;depends on her

7 The incidence of divorce does tend to decline with each suc-
ceeding year of marriage. One reason for this is that per-

- sonal incompatibilities are either ironed out in the early
years, or quickly provoke a divorce. Another reason is that
the eventual birth of children usually helps to stabilize
the marriage. Couples with children are less willing to
divorce, because it would mean the separation of the child
from one of its parents.

)



Law, Labor| 139

husbands’ continued goodwill and on the maintenance of a satis-
factory marital relationship. If the relationship deteriorates
and comes to be severed, the consequences of limited property

holdings all tOO'clearly make themselves felt.

When marriages end, women have rights to no more than
their dowry (cZaijé), their valuables (kondze), the ‘clothes on
their backs and any cash obtained through wedding gifts (dupser).
Women who may have worked an entire seaéon in their husbands'
fields have no rights to even a portion of the harvest for

~which they are responsible. All the property which belonged
to the estate prior to the marriage and any profits which ac-
crued during the marriage remain with the husbands. Women are
cut off from all sources of support, except in a very special

set of circumstances, to be discussed below.

Although the Nyinba have recognized means to and quite
commonly do terminate existing marriages, none of these means
constitutes aAdivorce in the formal, legal sense. Marital dis-
solutions are carried out informally, according to customary
practices, without reference to the statutes of the National
Code and without recourse to expensive judicial proceedings.
In the present, as in the past, women have three options or.
ways to end their marriages, and while it is true that such
practices are not accorded legal recognition, they can be
considered forms of customary divorce. Thus they will be
termed modes of divorce in this paper. One may hote that the
Nyinba have no general term to describe such divorces, but '
neither do they have a term for marriage, which also always
has been transacted informally in a legal sense. I shall now
describe each of the three means for and typical scenarios in

which women divorce their husbands.
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1. Divorce Sought Voluntarily

When young g1rls marry, they experience rather overwhelm-
ing changes 1n their lives which some girls find to be intol-
erable. The trans1tlon is most dlfflcult for the very young
girl -in an’ arranged marriage, and such a young bride may be
allowed to. return to her parents home and to remain there for
a period of months or years, until she reaches the age of
sixteen or seventeen (a slmllar pattern is reported for the
Limbu by Jones and Jones 1976) parents will indulge their
daughters untll this tlme, but then they invariably begln pres-
suring them to resume their married lives. When girls continue
to refuse to res1de w1th their husbands, it is grounds for dis-

solving the marriage. -

Women*Who_ jnitiate divorce in this rather passive manner
never get any property settlement from their husbands,and in most
cases, this is not cause for concern. The young and attractive
girl is very llkely to marry again, and within a short period of
time. Although her reputation will ‘have suffered somewhat,
because of the negatlve publlc attention, there is no serious
permanent dlsgrace attached to an early divorce. The parents of
a young dlvorcee are not obllged to take her into the famlly
again, but love and concern generally dominate over the fact
_ that thelr jural respons1b111ty for their daughter terminated

- upon her marrlage.f If the girl is older and less apt to remarry,
parents must weigh the soc1al and economlc embarrassment of
having to accommodate an unwanted woman for her entire life
against very real emot10na1 ties. These considerations may lead
parents to withhold their support, or even to turn the daughter

out of their»home. :

Women whose parents w1thhold support find themselves in
serious straits, wlthout sources of permanent shelter or food.

I know of two women in this predicament, who have had to cope



Law, Labor} 141

with it for many years. The elder of the two travels from place

to plaée, doing odd jobs for her temporary employers. The other
has taken up residence in one village. She lives in an aban-
doned barn and sUprrtS herself on the proceeds of occasional
labor. I do hbt know what caused these women to leaﬁe their |
husbands. ’But_the.Case'of Sonam (like all proper names in this
paper; arpseudonym)'eerves. to illustrate the kinds of pressures

that can force a woman into such a position:

Sonam is a young woman known for her kindness,
generosity and competence in women's work.

Although she is from a prestigious family as
well, she was unable to marry until she was
nearly thirty. A large, unattractive goiter
and a distracting speech impediment had les-
sened her marriageability. Finally, with her
parents' encouragement, she decided to accept
a proposal of marriage as the third wife of
three brothers.8 The rationale for this third
marriage was that the first wife who was fatally
ill had never borne living sons and the preg-
nancies of the second wife all had resulted in
stillbirths. :

Shortly after Sonam was married, the
equable and sympathetic first wife died. The
"second wife assumed the role of mistress of
the household and then became pregnant:. Two
months later Sonam conceived, in due course,
they were both delivered of sons. After she
had born a child, the second wife became very
conscious of her superior position and began
to take advantage of her authority. Her own
child was thin and'51ckly and this made her
very jealous of Sonam's son's robust good
health. So not only did she budget household
resources for medicine for her child, but also
began keeping the better food and denying meat
and butter to Sonam. Sonam naturally complained
to her husbands, but they either were unwilling

8 This is a case of polygynous polyandry or con301nt marrlage.
Though statistically rare, conjoint marriage is in accord
with the Nyinba practice of both polygyny and polyandry.
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or unable to intervene successfully.

In anger and SOrrow, Sonam took her son,
packed up her possessions and returned to her
parents. They let her stay with them a while,
but soon ordered her to her marital home. She
then began to 'visit' relatives, but finally
the invitations ran out. Although she pub-
licly stated that she wanted a divorce, when
it came to the point of facing poverty and
homelessness, she returned to her husbands.
Conversations with her reveal that her de-
cision to.return was not a final one and she
may leave again. '

I suspeét that if Sonam had remained childless, her wealthy
parents would have been willing to take her in again, despite
her age. She too would have been more determined to secure the
divorce. But once a child is born, divorce becomes more com-
plicated, because the child's welfare is at stake as well. And

for a divorced mother, remarriage is highly improbable.

2. Divorce Through Adultery

Economic factors and social pressures discourage women from
remaining single. They are encouraged to get married and to
stay married: the single woman is ill thought of and the‘single
divorcee is both ostracized and poor. Because of this, those
women whose marriages are unsatisfactory may prefer not to initi-
até divorces. Most women would rather wait until an opportunity
for another marriage preéents itself, so that they can go directly

from one marriage to the next.

Women who are contemplating divorce may actively seek out
potential suitors. They can flirt with marriageable men, go to
courtship dances, and thus indicate their availability. Once a
man has proposed and been accepted,. an elopement will be arranged.
It must take place at night in great secrecy. Elopement with a

married woman is considered "wife-stealing" and is bound to
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provoke serious quarrels between the parties concerned, i.e.,
the former and prospective husbands, as well as all their kin.9
Since it involves cohabitation and thus an implied sexual re-
lationship between the woman and a man other than her legal
husband, elopement technically constitutes an act of adultery.
A man whose wife is adulterous is entitled to seek an annulment
of the marriage, and any man whose wife has left him in such a
fashidn finds himself publicly humiliated, so that he is unlike-
ly to want her home again. 1In addition, adultery with a mar-
ried woman is a crime and subject to heavy penalties. The
guilty parties either must be imprisoned or have to face a
heavy fine. The punishment chosen is at the discretion of the
former husband, and most husbands seek redress through the'fine,
which customarily has been and still is paid to them as compen-
sation. This compensation is known locally as the jari (Nep.
"adultery") payment and consists primarily of cash and valuable
commodities such as domestic animals, blankets, large pots and
So on. It is thought that jari is a custom derived from
Nepalese rather than indigenous or Tibetan traditions. This,
however, is immaterial to the injured husbands who wish to use
whatever means available to salve their pride.

Divorce-elopements are strenuously disapproved of by the
average Nyinba man and woman--in principle and in particular
cases. Yet they are quite common, and at least half of the
households in the Nyinba village on which my data are most
complete have had to pay Jjari for one or another of their

9 In households with several brothers, all are polled before
any such action is taken. However it is customary for only
.oné man to participate in the actual elopement. 1In the
event of serious opposition from the former husbands, the
eloping couple hides until the furore dies down. Meanwhile
the brothers who were not directly involved in the elopement
try to settle the matter as expeditiously as possible. :
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in-married wives. The disapproval falls upon the couple who
eloped and mars their reputation. Eventually the matter is.
"forgotten", but this takes from ten to thirty years or even
more, depending on the various circumstances involved (i.e., the
" status of the households, the intensity of-the resultant quar-
rels, the size of the Jari payment etc.). But the negative re-
percussions are not so great as to outweigh the pressures for
divorce-elopements. The latter include the fact that women are
obliged to get married and are expected to stay married, the
existence of a custom which provides a means of going directly
from one marriage to the next, the romanticism that surrounds
such escapades, wherein lovers surmount all obstacles to their
marriage, and the difficulties women experience when they take
their divorces into their own hands. It 1s also pertinent that
men do not find the jar: payment too onerous: it costs less than
an elaborate wedding. Irregardless, though it fits in well
with present-day Nyinba social realities, the institution of
divorce-elopements and jar: payments is the source of consider-
able social disruption. '

3. Divorce with Maintenance

Thus far I have described divarees which result ln in=
evitable social and economic penalties for women and which can
carry certain penalties for their new husbands as well. In
none of these cases is the divorced woman entitled to any fur-
ther support from her husbands. Rana (1978) and Bennett (1978)
have pointed out that it is when women do not adhere to the
norms of proper marital behavior that they may be divoreed sum-
marily, against their will and without redress. Thus their
economic security depends on their moral rectitude. The same
standérds are not incumbent on men. But if a man mistreats his
wife, it is cause for divorce. 1In these circumstances and these

circumstances alone, the woman has a claim to postmarital support.
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The National Code specifies that a woman who is blameless
(innocent of such misconduct as adultery) and who is mistreated
by her husbands may sue for a legal divorce. Such a divorce
entitles her to support by her husbands' estate for five years,
or until she remarries. As noted above, the Nyinba do not se-
cure legal divorces for a variety of reasons. For one thing,
divorce proceedings are expensive and apt to be time-consuming.
For another, they involve dealings with government offices and
courts. The problems of dealing with the national judicial
system are far greater'for women than for men. Knowledge of
the provisions of the National Code is confined to a handful of
Nyinba men who are literate in Nepali; women neither have ac-
cess to information about their legal rights, nor do they have
the requisite experience for dealing with officials. Women's '
only recourse is to obtain the support of their kinsmen when
their rights are violated; and, fortunately, it is not unknown

for kinsmen to defend women against abusive husbands.

While Nyinba individuals do not seek legal divorces, some
women have, with the help of particularly powerful kinsmen,
been able to obtain what corresponds to a legal separation from
their hysbands. The community reaction to such separations has
been to regard them as equivalent to divoreces. For this reason,
I shall describe this mode of ending a marriage as separation-
divorce. It may be suggestedvthat various Nyinba have chosen to
pursue this sort of option because it accords more with their
traditions than does a legal divorce and because it is a highly
effective way for a man angered at his sister's or daughter's |
mistreatment to strike back at the latter's husband. Certainly,
as we shall see, it is financially more advantageous for women

than is legal divorce.

The National Code states that a woman who:
is denied maintenance by her parents-in-law
and/or her husband and is expelled from the
house, or is frequently beaten up and harassed,
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or whose husband has brought or taken another
woman as wife, shall be entitled to obtain her
share of the property from her husband's share
-+. (Nepal Press Digest '1976a: 28). :

The problem is that few women have been able to avail themselves
of this legal option. a woman not ohly needs powerful_male sup-
porters who are familiar with the natiohél legal system, but also
must be the sort of person who is able toléarry out a prolonged
suit. That is, she muSt be patient, determined and clever--a
strategist at heart. Then too she must be willihgvto defy
social disapproval of both, her ongoing-divorce and the contro-
versy surrounding it, which she instigated.and for'which she is
/considered at fault, during the proceedings and after the de-

cision as well.

By law, men cannot force their wives out of their homes and
in practice, they rarely do so. Instead they try to convince
their wives to leave--by the simple expedient of making them
miserable. Rarely do they have to resort to violence or to the
denial of food or clothing. A man simply will snub or'insult
the woman, or flaunt his infidelities. When this‘occurs, the
wife, especially if she is éttractive and'dhildless, may begin'

- looking elsewhere. But somefmen“do mistreat,theirtwives,
thereby prbviding them with grounds7forfa separation-divorce.7
Many women fail to take advantége of their righttto.a-diSSOIUthm1
of the marriage with,support,jdue to the factbrs_discuSsédtabOVe
and forvanother,'very cogent reason. That is the fear that the
courts will not be sYﬁpathetic,to a woman and,deCidé'in;her
favor. we‘yill see‘tbkwhét extent'thésetfears are juStified;

I know of only three cases in which a woman tried to ob-
tain a Separationfdivorce-by virtue of her mistreatment at the -

‘hands of her husbands; The_first.casg‘tooktpiacertwofgeher-;
ationsago;and_was7settled by~traditidnal_Nyihba-judicial’pro-

cedures which involved decisions reached in councils of village
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wleaders. Through the help of her politically powerful brothers,

+the woman won

her su1t ‘and obtained control over a share of her

Ihusbands prOperty. After’thls, she openly carr1ed on an adul-

terous. relatlonshlp w1th a married man and bore him three
_hchlldren. Nonetheless the,property was not reclalmedvby her
;husbands, today it is he1d~bybthe:grandchildren of her lover.
However this. case seems to~haVe'been'exceptionable, certainly'
it is remembered as such, and as far as I know, nothlng like it
‘took place agaln unt11 recent years. Then in 1975, a young
'woman whose - husband was: trying to force her out of the house -

 took the- case
' bands' lands.
were poWerful
also heard it

one preceding

to court “and won rlghts over a share of her hus-
belleve that the woman was a1ded by men who

in the v111age.and known to local officials. 1

saidhthat she-might'remarry,v This case and the

suggest that_the.Nyinba regard legally constituted

separations as the,equiValent’ofidiVOrce.-

'In a third case, decided recently,-a woman»tried to obtain

a separatlon-dlvorce, but her petltlon was denled by the courts..

5St111 it was

‘not a- ‘wholly useless effort- the courts, 1n trylng

to reconc1le the spouses, demanded an assurance of better treat-

ﬂment for the w1fe.- The case 1s an 1nterest1ng one, because it

1s 111ustrat1ve of. the sorts of mar1ta1 tens1ons wh1ch tend to

result in- dlvorce 1n Nylnba socxety.} Slnce I know the circum-

stances 1n some deta11 T can recount them here.

Yeshl, now. in her mid~ th1rt1es, is attractive
~and considered ‘highly competent in all manner:
of work. Born of a prominent family, she mar-
ried three brothers from a wealthy household
at an early age. She bore her husbands a son
who died in infancy and then a daughter who is
now in her early teens. Following upon this
secocnd childbirth, she became seriously ill
~and almost died. She has not been able to con-
ceive since that time. |

After some Years, her husbands decided to

take a second wife, as is customary when the
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first wife is sterile. Yeshi opposed this,
saying that their daughter could wed matrilocal-
ly and the magpa or son-in-law would be able to
Serve as successor to the estate. Quite natu-
rally, she did not wish to accommodate herself
to a co-wife. But the men were adamant--they
wanted a son.

In due course, a second wife was wed and
installed in the home. Yeshi continued to
protest against this, and as a result, her re-
lationship with her husbands deteriorated. The
eldest began to beat her, so she left the house
and took refuge in a barn nearby, in order to
‘see her daughter daily. She said that it was

_ her intention to convince her daughter never
- to wed, to avoid the possibility of a bad mar-
riage and so that she could live independently,
with property of her own.

Finally, Yeshi decided tec sue for a separ-
ation-divorce. This was denied, but the fact
of her mistreatment was acknowledged. As a
result, the husbands were forced to sign a state-
ment assuring Yeshi of continued residence, sup-
port and good treatment in their home.

I do not know why the courts rejected Yeshi's petition for
divorce. Perhaps she was unable to bring sufficient evidence
on her own behalf, or the court might have seen her opposition
to her three husbands' second wife as unjustifiable. Perhaps
it was a lack of influential Supporters to argue on her behalf.
In any event, Yeshi was granted substantial protection by the
law, and, reportedly, this has led to a more tolerable marital

situation for her.

One might expect that the positive results of Yeshi's suit
and the outcome of the separation divorce granted in 1975 would
eéncourage women in unsatisfactory marriages to seek to end them
by legal means -- either through the formal Separations which
the Nyinba treat as divorce or by the less advantageous
divorces granted by the courts. Whether women will begin to
take advantage of their rights remains to be seen. I have
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summarized the various reasohs that women have avoided the
courts in the past and have continued to rely oa forms of infor-
mal divorce that are decidedly unfavorable to them. These rea-
sons include lack of knowledge or misinformation about the law
and the 1legal process. This ignorance can be remedied, but in
the meantime, it is the basis of very real misgivings. Another
factor is the social pressure aga;nst women taking such an
action and thereby focusing public attention on themselves, as
has been discussed above. Related to this is the inability of
most women to convince their kinsmen to help them deal with the
courts--and it would seem that such assistance is a prerequisite
for success--or even to provide their support in the face of
social disapproval. But an even stronger force against change
may lie in the general Nyinba opposition to divorce with con-
tinued support for women which, in turn, is based in facts of

Nyinba social structure.

The idea that ‘women are entitled to property settlements
if mlstreated by their husbands does not seem to be regarded
by many Nyinba as fitting or truly warranted; people seem toO
feel that the woman who has won property shares in this fashion
has received more than she deserved. This may lie behind the
social disapproval, the perpetuation of continued ignorance and
the absence of support for women who have the right to seek }
- this form of separatien or divorce. However ultimately, these
attitudes of reluctance towards use of the law would seem to
be related to the lack of fit between local traditions and the

statutes of the modern legal code.

In a previous section I discussed the importance of house-
holds in Nyinba social-structure and the emphasis placed on
maintaining household properties intact from generation to
generation. The disapproval of partition is couched in both
moral and pragmatic idioms, as accordant with a principle of

social structure that impinges on norms of kinship, the local
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economy and political Oorganization as wel]. Thus we find that
Seéparate marriages by coparceners are discouraged, so as to
lessen the threat of partition. Similarlx, unmarried sisters
are disallowed from moving off by themselves, even if the di-
vision of property would be only temporary. 1In light of this
it is not surprising that men would try to avoid sharing
property with a wife they do not 1like. And the acrimony in-
volved in divorce is usually so great that, if given a choice,
most men would try to avoid the financial burden of continued
Support of an ex-wife, OfFf course, it isvmen who control tradi-
tional judicial'proceedings within the Nyinba community and who

though it May be, is still the commonest means of ending a
marriage. Such divorces may be productive of community discord,

reputation ang financial security--ig satisfactory. Moving_off
alone invites impoverishment, elopement invites censure and the
suit for Property is a radical, difficult step. A complicating
- factor of great significance in this matter jg women's lack of

their economic Security. The situation is such that a woman
may spend her life working for a "corporation" from which she
can be severed readily, without recompense and without any
recourse, even if she ig téchnically not at fault. There is
NO easy solution to this dilemma of women's rights to fair
treatment, their rights to the fruits of their labor and the
contradiction POsed to thisg by a society based on the
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perpetuation of uhdi#ided estates controlled by men. Although :
continued maintenanée of divorced wives as legis;éted by the
National Code would seem to be a satisfactory solution to the
problem, the fact that a husband need not maintain his ex-wife
for more than five years means that legal divorce offers women
security for only a limited period of time. This would be
problemmatic in a society where older women find it difficult
to remarry. Still this might be regarded b§ Nyinba women as
preferable to the scandal of a divorce-elopement of divorce
without any sort of support and thﬁs one would hope that_in\
the future legal divorces become more readily available to
people like the Nyinba. |
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| THARUS OF DANG:
THE PEOPLE AND THE SOCIAL CONTEXT

Drone Pa‘Rajaure

Introduction

The Tharus are one of the indigenous tribal peoples scat-
tered all along the southern foot-hills of the Himalayas. The
greater part of their population resides in Nepal, although
some Tharus are also scattered in the adjacent Indién dis-
tricts of Champaran, Gorakhpur, Basti, Gonda and Nainital. 1In
Nepal, the total population of the Tharus, according to the
1971 census, is 495,881.

There are several endogamous sub-groups of Tharus, such as
Rana, Katharia, Dangaura, Kochila and Mech. This work will
concentrate on the Tharus of Dang, dealing mainly with the
Dangaura Tharus livihg in the terai of the Far-Western Deve-
lopment Region of Nepal.

!

Village Organization

A Tharu village consists of several families living in a

‘compact social unit which benefits them both socially and

economically. Several families within this unit are related

to each other by affinai and consanguineal relationships, while
all are linked with each other at least by religious and eco-
nomic ties. Villages generally range from four or five to
thirty or more houses. Some Tharu villages in Dang which have
been affected by the mass-migration of Tharus to the far-western

terai districts have been abandoned.
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In a Tharu village the duty of maintaining good relations
among Villagers, as well as conducting the Village's affairs,
falls on the mahaton (village chief). A mahaton is elected by
the gardhurryas (Tharu household chiefs) from among themselves;
however there is one rare case of a Brahmin Jeewaraj Acharya
of Lahlaura village in Dang who was once elected mahaton of his
village. A gardhurrydcoming from an influential and numerous
family with a proper knowledge of priestly craft has a better
chance of being elected as a mahaton than others. A mghaton is
elected, but once elected,,the office becomes hereditary, un-
less a particular incumbent is considered a misfit. The as-
sembly of the gardhurryas (khel) can remove an unsuccessful
mahaton. An existing nmhauwﬂsfamily can also retire from this
office_in case of any imminent movement of the family or any
severe economic crisis in the family brought about by unfores-
sen circumstances or a shortage of manpower available for

village affairs. - |
. I

The' election of a new Mahnpnvis very simple. All the
gardhurryas assemble in the existing mahaton's house or in an open
space. A few aged and experienced gardhurryas propose a name
for the mahaton-to-be, a name which they have previously se-
lected in earlier informal gatherings like a feast, a ceremony,
a dance or a construction work. During the election day there
is some light discussion concerning the proposed name but
usually there is no opposition and all of them recognize the

proposed person unanimously as their new mahaton.

A khel is composed of all the gardhurryas of the village.
Any other man of the family (household) can be a representative
in the khel in lieu of the concerned gardhurrya if the gardhurrya
cannot be present at the time. The chief male member of the
household is appointed as a gardhurryd by other male members of
the household. This is determined mainly on the principle of

patrilineal descent but experience and age seniority are also
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important factors. Usually the post of gardhurrya also becomes

hereditary until the household splits or a particular incumbent- -~ -~

proves to be a misfit.

The role of the mghaton .in the khel is like that 6f a
chairman and é judge who, keeping others' views in mind, gives
the final communal decision. Whenever the mahaton wants to
summon a kkel he informs all the gardhurryas a  few hours or some
days earlier, depending on how important the business is. Any.
\}illager can carry this message from the mahaton to the gardhur-
ryas. There is no servant or peon paid for that purpose.
During my field studies the khels which I observed were held
for arranging voluntary services concerned with some social or
religious performances like a marriage, death, or barkd puja and
sometimes in connection with dramatic performances done on
behalf of the village.l

The word mahaton seems to be derived from the Persian
'Mokaddam', later on reshaped as a Sanskrit word 'mghatam’ which
means great, superior, or chief. Mokaddam was a village level
functionary in charge of settlement operations and the allot-
ment of uncultivated lands in the villages during the Moghul'

“rule in India. 1In the 18th and early 19th centuries there were

mokaddams appointed in Chitawan District and a few eastern Terai

districts of Nepal also.

The earliest mention of the word mahatam in Nepal so far
is in the A.D. 1336 (1258 Shake Sambat) copper plate inscription
of King Punya Malla in the Karnali region. In this copper plate

1 Barkd puja is the greatest religious ceremony performed by
every household or extended family. All male-line cousins
of the concerned household or family within seven genera-
tions also take part in this performance. Several animals
and fowls are sacrificed. It is performed usually every ten
to twelve years, according to the advice of the priest of
the household.

{

[ERPRS S
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the King gives some administrative orders to some of his of-
ficials of Dang including the mahatams. But except for the |
information that the mghatams were some of the principal offi-
cials (along with aqdai, adhikdri and mahar,” also mentioned on the
plate), no further details are given in the plate regarding

their status or administrative powers.

Though there are some instances of official appointments
of mokaddams in some villages of Chitawan and Eastern Terai,
none soefar.are known for'DangoDeokhufi District. Probably
the unofficially appointed nnhamww'were doing village-level
administrative jobs" except for the bu51ness of land settlement,
and the collection of the revenues for ~which Zemlndars
(functlonarles respon51b1e for revenue collectlon) and Patwarls
(v1llagef1eve1 functlonarles in the Terai districts who main-
tained land and revenue records) were appointed, and also gave
them full assistance to perform their work well, regarding the
revenue collections."According to information collected in
the field, the mahqton used to play a significant role inside
the village. ‘During Rana rule he was the(ﬂéfuch;'link between
the'administration and the people. There were Zemindars and
Chaudharis.  But they had very little time left to look after
a particular village in detail.2 Hence the mahaton was the
‘first personQreSpohsible for keeping the administration in-
formed.Of eaoh*and eVery_actiVity inside the“village;‘

A.mahﬂwn in Dang Deokhurl has today the follow1ng tra-

dltlonal obllgatlons.

A. He is a sénior_pries”t:: He ‘_is’the,‘jpr'ivrjc_ipal executant
~ of the village-level religiousdperformances.~ He

2 Chaudharl is a functlonary worklng as a co—ordlnator be-

tween several Zemindars and Chaudharis as well as a semi-
government administrator in a Praganna, an admlnlstratlve
unlt composed of several v1llages. ' :
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himself, or any other male member‘bf his family,
paints the astimki on a dehri in his house where all
the women and girls from the village gather to cel-
ebrate astimki festival on astami or/jmwmshmﬁ, the
birthday of Lord Krishna. The mahaton himself,
sometimes aided by a still more 'senior desbandhyd
priest, performs several rites to appease various
spirits and divinities so that they will not damage
the crops, kill or trouble the inhabitants and their
domestic animals and poultry. Though each house-
hold of the village supplies its share for village
festivals and worship and assists financially in
the supply of chickens, pigs, liquor and (if needed)
vegetables,o0il, ghee, and flour, certain expenses

are born by the mahaton's family.

He is an administrator: He is the person who organizes
the villagers who participate in public works for
the welfare of either the community or a particular
household. 1In case of food shortage or man-power
shortage during the agricultural season, he helps
the person concerned and makes arrangements to deal

with the problem.

He 78 a judge: During quarrels between Tharus in the
village, he is the first pefson to be approached.
Though usually minor cases are judged by him, he
may try to settle major conflicts too. He is em-
powered to impose fines on cattle-owners who let
their animals stray-during the crop-season and in
the case of other minor offences such as playing
instruments during certain prohibited periods of
the year (such violations do not occur often),
causing bodily hurt to others, insulting a person,

and cases concerned with abduction.
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' Here are two examples from Sukhrwar villages:

i. In December 1966, during a fight between a
Tharu woman and an old Brahmin woman, the
former knocked down the other, breaking one
of her teeth. The mahaton fined the offender
(the Tharu woman) Rs fifteen and handed it
over to the Brahmin woman. :

ii. In May 1971, during a fight in the street be-
tween two male buffaloes, a bullock passed by
and was accidentally crushed between the two
buffaloes. The case went to the mahaton who
‘asked the two owners of the fighting buffaloes
to pay 25 percent each of the original price of
the bullock. ’

In return for the services rendered to the village, the
mahaton 1is compensated by voiuntary services and gifts on sev-
eral occasions from the villagers. Twice a year (during the
sowing and the harvest of paddy) the villagers give him labour
free of charge. On these occasions the mahaton has to supply

the labourers with three meals daily.

During the time of sowing or cultivation of paddy, for
each hal (the amount of land ploughed by a pair of bullocks
in one morning) of land cultivated by a household in the
village, the househbld has to offer one plough team to plough |
for a mahaton's family. A large household cultivating eight or
ten hale for itself thus has to supply eight or ten plough
teams. The plougher has to plough one full day having a break
of about two hours at midday. One female worker from the
"plougher's family has to work in the same area for one after-
noon. The pioughman ploughs the field in the morning and
after the midday meal (mar) repairs the weather-worn terrace-
bunds; in the late aftérnpon and evening he does the Iloor typé
of ploughing (mud ploughing or smooth-pldughipg with sufficient
water in the terrace). The woman is engaged_in the loor phijnd

(1evelliﬁg of the mudfploughed terrace by hands) task. The
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service offered during this period is called buini begari (ser-
vice granted for sowing). The next period of such service,
known as katauni begari, comes during the harvest of paddy. Then
one member per hal-cultivating household has to give two full
days"work of which one day is spent in cutting the paddy and
one more day later on in carrying the dried paddy to the khen-

- nd or khalihdn.

Recent Changes and Some Consequences

According to my informants,ithe mahaton used to play a
significant role-in the village. His post was so prestigious
that the word 'mahaton' was later on used as a surname by sev-
eral backward communities like the Tharus of Chitawan, Kailali,

or the Koiri caste of central Terai.

Today, thérmﬂmtma has been stripped of much of his earliar
power and position. Officially the village-level judicial
power has shifted to the pradhan pancha (chairman of a village
or town panchayat elected by the villagers) and the mghaton's
position as a real village-chief has been challenged by the
pamﬁm—&xkéyz (ward representative in a village or town pan-
chayat). 1If either the pradhan pancha or an upa-pradhan pancha is
selgcted from his village, the mahaton remains subseivient to
them.

But the Tharu villagers still respect thenmhahwzaé he is
the person responsible for the performance of the village-level
religious performances. For the common villager, he is the |
only person to approach for getting help from the community in
circumstances like the réofing of a house or the rebuilding
after a fire or in case of delays in sowing or harvesting of
a crop. The mahaton is still the leading figure in the village-
level construction projects, undertaken traditionally by the

village itself. Tharus have much more faith in him than in the
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pradhan pancha or the pancha sadasya for a mahaton is always a
Tharu, while a pradhan pancha or pancha sadasyamay not be. A
Tharu, they feel, understands better the problems of other

Tharus.

Their social, economic and educational backwardness, the
effects of the o0ld civil code (muluki ain), - the behaviour of
the landlords, merchants, and local officials have all com-
bined to induce a sense of tribal inferiority among the Tharus
who lack faith in administrators and officials. Therefore,
whenever there is a conflict between Tharus, the mahatons
of the concerned villages (sometimes, if necessary, with the
help of other Tharu notables) settle the problem. If the
conflict occurs between a Tharu and a non-~Tharu both persons
involvéd, at the request of the Tharu, appear before the
mahaton. If the non-Tharu does not agree to abide by the de-
cision of the mahaton, the case goes up to the pradhan pancha
where the Tharu tries hard to got the case settled, though
the decision may be less favourable to him than what it would
have been if he had the capacity to put the case before a
-higher court or office. The Tharu does not dare to go higher,
unless the case is very serious or associated with a large
amount of property. A Tharu attending the éourt or officé
with his sense of tribal inferiority, thinks that his non-
Tharu10pponent (who is most probably a native speaker of
Nepali the official language) may influence the official or
the judge since both share a common culture and language.
Moreover it is easier for a non-Tharu to become literate and
educated. So the Tharu is suspicious that the decision in

the long run will not be in his favour.

A Tharu, again, does not have much faith in the present
judicial procedure, which seems quite lengthy to him. Ac-
cording to him it is quite useless to attend the court or pass

Fhrough several channels during the procedure and very often
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is a waste of time.  The amount of time épent going many
times to the different offices, waiting there and then re-
turning home, just to attend the tgrikhk (date, for an official
appointment), hampers a Tharu's household routine very much,
and this is particularly so during the cultivation period, as

it may severely affect the yield of the crops.

A Case Study

In a small villaée, neighbouring Sukhrwar, a Brahmin
family and a Tharu family have their farms side by side. The
farm of the = Brahmin is lower in elevation than that of the
Tharu. Each year the Brahmin family digs some inches of the
soil at the bottom of the fence that forms the boundary be~-
tween the properties, thus moving the fence a bit further and
adding the space of a few more inches to their own farm. Fi-
nally the patience of the Tharu family was exhausted and the
young headman of the Tharu family asked the Brahmin family to
stop doing this. The Brahmin family remained quiet for some
weeks but then started doing this again. The Tharu went and
complained to the mahaton about it but the Brahmin family was
notorious for such activities in the village and did not
comply. The Tharu went to some noble high-caste men in the
village but none of them dared to say anything against the
notorious Brahmin family for it was in a position to upset
the balance of village politics. While all this was happening,
a weak and old bull belonging to the Tharu family entered the
farm of the Brahmin through a break in the fence. The bull
died there and thus caused great trouble. The Brahmin family
became furious. Some of its members went to the Tharu family
and asked them to pay compensation for the 'damage’ doné to
the creops inside their farm, The Tharu family begged pardon.
but said that the bull had been weak and had done practically
no harm except for gnawing some grass near the fence and that

they were unable to pay any compensation. Thereupon a member
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of the Brahmin family picked up a pot from the Tharu kitchen
and all the Brahmins returned home with the pot, saying that
it would be held until the Tharu family supplied them with
three loads of fire wood, At first the Tharu family thought
this was a joke and did not take it seriously, believing that
one-day the vessel would be returned. But this did not happen.
The Tharus went to the mahaton but the mahaton could not help
since he was unable to execute his decision due to the lack of
any official power or recognition behind him. Then the poor
Tharu went to the high caste landlords to plead his cause but
once again he was unable to get justice as none of them took
any interest in this for the reason already mentioned, namely
that Brahmin family could .upset the political balance in that
small village. The headman of the Tharu family did not dare
to go to the pradhan pancha for several reasons. He did not
want to waste at least two or three days in the '
office waiting for him to arrive and then investigate the case
for a further few more days before giving any judgement. All
he wants is a prompt judgement within the village, so that his
farm-routine might not be disturbed. The Tharu family does
not know what can be done in this respect. It is waiting
anxiously to get mercy from the Brahmin family; however this
seems unlikely. Four or five years have passed and the pot

is still held by the Brahmin family.

The above example does not seek to minimize the importance
of the mahaton. Generally such cases occur when there is con-
flict between a Tharu and a non-Tharu; otherwise, for example
in case of a conflict between Tharus themselves, they very
often agree with the mahaton's ruling since none of them is

likely to carry the case further, for the reasons already
mentioned.

Groups and Clans

Tharus as a whole are. divided into several endogamous
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groups such as the Rana, Katharai, Dangaura (the name given by
‘other Tharus as well as other ethnic groups to the Tharus of
Dang or immigrants of Dang origin in far-western Terai dis-
tricts), Chitawania, Kochila and Morangia. Each endogamous
group has developed a slightly different dialect and life-
style. '

Notions concerning the clan system among the Tharus,
Dangauras as well as others, are vague. They do not have any
- proper Tharu word for clan. When a Tharu wants to know
another Tharu's clan name, he simply asks "k& (ko.:! tharu hoitho?"
meaning "what (type Qf)‘Tharu are you?". Sometimes they use
terms like thahar or pad (borrowed from Nepali) but only a few
Tharus understand these terms. In the Tharu context, males ‘
belonging to a particular clan are the descendants of one
particular ancestor, who may be either a shaman, a ghost, a
spirit or a totem. The clan is exogamous and patrilineal. Its
distinctions are important on two occasions: 1. when fixing
wedding arrangements and 2. at any religious-shamanistic per-

formance.

The Tharus of Dang Deokhuri as well as the Dangauras
(recent immigrant Tharus or descendants of previous immigrant
Tharus. to far-western Terai districts from Dang Deokhuri) can
first of all be classified collectively under one term Dangaura
or Dangaha (a term preferred by the Tharus of Dang to dis-
tinguish them from other endogamous Tharu groups). This endo-
gamous Dangaura Tharu group can be further divided into three

sub-groups which are:

A. Gharguruwa Sub—group,
B. Barin sub-groﬁp and

C. The sub-group of 'in-betweens'.

The Gharguruwa sub—group is the sub-group of prieéts

while Barin is the sub-group of laymen. Both of these two
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sub-groups are complementary to each other. There is, however,
a third sub-group which can be called the sub-group of 'in-be-
tweens'. Tharus do not have any name or word for this sub-
group. This sub-group neither obtains any priestly service
from any household of Gharguruwa sub-group nor does any house-
hold of Barin sub-group ask for any such kind of service from
this (the 'in-between') sub-group. No man can change his sub-
group status at will. Yet, this sub-group distinction has no
hierachal significance at all. It creates no status gap among
these three sub-groups who interdine, intermarry and mix freély

without having any kind of claims for sub-group superiority.

The above sub-groups are further divided into several

clans and in, a few cases, into sub-clans also.

(A) * Clans and Sub-Clans in the Gharquruwa Sub-Group

1. DAHIT. According to a legend Dahits are ex-Ahirs
(milkman caste). Daki (curd of yogurt) was the main dish
served to the people during the pat lena (integration)
ceremony for converting the Ahir ancestors into Tharu
caste and so they were called Dahit. The household deity
‘manipulated by this clan for priestly craft is Bherrwa
(furthér details will be given below). Dahits are di-

~vided into four sub-clans which are as follows:

-a. KHAS DAHIT (the real Dahit).
.b. GADDAGGYA DAHIT (Dahits with a burnt buttock).

According to a legend they are descendants of a
Dahit whose buttock was burnt in an accident.

C. KAJPUJWA DAHIT (Dahits offering kaj).

Kaj is the soured scum.of boiled rice. According
to tradition, this sub-clan offers some soured rice
scum to its deities during the Dasya festival.

d. GANGWA DAHIT: No legend or story is known about

the origin of this sub-clan name.
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2. SUKHRORYA GURRWA: Members of this clan are supposed
to be the descendants of a great priest and shaman of

Sukhrwar who was known as Sukhrorya Gurrwa (priest-shaman
of Sukhrwar). There are eight large households represen-
ting this clan in Sukhrwar village. The members of this
clan are in the majbrity (40%) within the village. This
clan too has Bherrwa as its household deity but in a

slightly different model known as Sukhrorya Bherrwa (see

illustration No. 1).

3. KATKATWA: The household deity of this clan is Madua.

Little is known about the origin of this clan.

4. PACHAL DANGYA or RAJI: People of this clan claim to
be the descendants of some Rajis (another ethnic group
of Western Nepal) who were integrated or converted into
Tharus. Their household deity is Jagarnétthya, who is

also worshipped by Rajis.3
(B) Clans and Sub-Clans in the Barin Sub-Group

There are several clans, a few Having their sub-clans
too in this sub-group. |
1. GAMMWA.

2. NAMMWA: According to a belief, because of a shortage
of other animal victims their ancestors offered a nammwa.
or nampucchi (long tail, slang for a cat) to the deities;
since then they have been called NAMMWA.

3. JINGUNI.
4. BHALUGUNTI.

5. KOTALWAN.

3 Johan Reinhard; personal communication.
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6. MAGARAHTHEN (descendants of a man bélonging to the

Magar ethnic group).

7. GHAT CWAR (stealer of a cow-bell). According to the
common belief, the household deity of this clan once stole
a cow-bell from another clan. Since then the deity, as
well aé the clan of its followers, is named GHAT CWAR.

8. CILRAHAWA.
9. KHON.

10. GHECKATWA (throat-cutter). The explanation given for
this name is that the household chief of this clan cut
the throat of a chicken before going into trance during

the Dasya ritual performance.
11. BASGODRYA.

12. BABHAN or BAMAN (Bfahmin). People of this clan claim

to be the descendants of a Brahmin converted into a Tharu.

13. KHARAGYA or DHAKEHAR. The household deity of this
clan is Kharagi (probably derived from the Sanskrit word
kharga meaning a sword or dagger). This female deity is
supposed to be holding a sword in one hand and a small
drum 'hﬂwk)in another. The name of this clan is based on
_the words kharga (sword) and dhak (drum). '

14. CWAKHA DOM (the clean Doms). Doms are untouchables in
the Hindu caste hierarchy but these Tharu Doms are not
untouchable, they are cwikha(sacred or clean). Little

is known about the origin of this clan. |

15. RAJATTEWA.
16. TERRA.
17. KOTAURYA.

18. AHIR (milk-man). The descendants claim that their
ancestors were the Ahirs (milk-man caste).



Tharus of Dangf 169

19. OKHARRYA MAHATAN. Members of this clan suppose them-
selves to be the descendants of a renowned mahaton of Okhra

village in Dang valley.

20. BHAGWARYA MAHATAN. As above, except that this lin-
eage traces itself to a renowned mahaton of Bhagwar village

'in Dang valley.

- 21. KARRYA KARANGAWAN.

22. KARRYA BHAMKYAN. Very little is known about these
two (nos. 21 and 22) clan names, except that the last
word in the name indicates the two villages Karanga and

Bhamki, both in Dang.

23. PANSAGGA or LAL DARIA. Lal dari literally means a red
pole. In fact it is a poie from which the bridal palan-
gquin is suspended. It is believed that the people in this
clan are the descendants of slaves who were the only people

employed to carry bridal palanquins in Nepal.
24. DHAMLAHAWAS.

25. ULTAHAWAS. Literally the wordultahawa means "doing
the reverse". This clan is unique among the Tharus for
its house-plan. The plan of their house is the reverse
of the normal. If you imagine uplifting a whole Tharu
house from the ground and putting it down again in the
same place, except that the north-south ends of the house
are turned around,vthis gives an idea of a ULTAHAWA house

plan. There are four sub-clans in this clan:

a. BAUKHAHI ULTAHAWA. They believe that once a
baukha (wind) blew and put their ancestor's
house in the reverse position.

b. BAKHARRYA ULTAHAWA. They keep all their deities
inside a Bakhari (a matting enclousure).

c. GHANTAHI ULTAHAWA. They keep one small bell
(ghant) enshrined in their divinity-room.
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d. KAWA ULTAHAWA. During the Dasya ritual perfor-
mance, the household chief of this sub-clan
mounts the roof of his house and cries as a
Kawa (crow) before going into trance.

—

C. Clans in the Sub-Group of the 'In-betweens'

There are very few clans in this sub-group. I was
able to collect only two clan names in this sub-group

which are as follows:

1. DHAIRAHAWA. Their household deity is Satehria who is
also worshipped by the Dhamlahawa (see No. 24 above).
Some of the shamans in this clan perform -rath lausari craft
(not necessarily done by renowned shamans). Further ex-
planation of rath lausari will be found below. Some of the
households in Lokhwar village of Dang belong to this

clan.

2. BABHAN or BAMAN. According to legend, the people of

this clan are the descendants of a Brahmin.

The above list of clans is not complete. This list
enumerates only those names which were collected by me in Dang
valley during my field study. Still more clan names can be
collected in further investigations. However, as far I know,
there are fewer chances to find further clan names in Char-
guruwa and the 'in-between' sub-group than in the Barin group

which abounds in such names.

As seen above some clans are named after a real or im-
aginary ancestor (Sukhrorya Gurrwa, Bagwarya Mahtan, Okharrya
Mahatan), others after his caste or ethnic group of real or
supposed descent (Ahir, Babhan, Magrahthen etc.), the deity of
‘the family (Kharagya) or a particular way of life (the Ultahawas,
their house-plan being the reverse of a commcn Tharu houdse) or
because of a particular way of performing certain rituals
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"(Kajpujwa Dahit, Gheckatwa, Kawa Ultahawa etc.). According to
the information collected in my field studies, the clan _names
resembling the name of a caste or an ethnic group originated
due to the integration of persons from other castes or ethnic
groups into Tharu society or 'caste',4 either by marriage, by
a special ceremony arranged to accept (pat lend) outsiders into
the group or caste. Informants in Rautgaon and Baibang vil-
lages of Hekuli Panchayat maintained that when in the old days
the forested Dang valley was belng opened for agriculture,
some Tharu nobles like Mohlal and Raghunath (ancestors of some
of the Tharu families of Dhanaura and Baibang villages) were
granted certain rights (by royal decrees) to assimilate or
adopt,(bitZemﬂ people into Tharu society. In those days
there was a shortage of manpower for farmwork since normally
no person, other than a Tharu, dared to stay in that malarial
valley. Persons who "became" Tharus, according to the in-
formants, were encouraged to clear and cultivate some of the
forest land in their vicinity. Thus an immigrant from outside,
‘of whatever caste or ethnic background, once converted and
settled there became a bonafide Tharu by deed as well as by
'‘caste', preserving the remembrance of his original caste or

ethnic identity in his Tharu clan name.

In Sukhrwar village, there are altogether eleven clans
(from the three sub-groups) represented by twenty-three house-

holds. These are as follows:
A. Clan from Gharguruwa sub-group
1. SUKHRORRYA GURRWA (eight households).

B. Clans from Barin sub-group

4 'Caste' is the literal translation of the Nepali word jat,
which is used in the Muluki Ain 2012 B.S. (1955) in refer-
ring to the Tharus as a group.
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1. CHATCWAR ‘ (three households).
2. NAMMWA (two households).
3. GHECKATWA (two households).
4. BHALUGUNI (two households).
5. KARRYA BHAMKYAN (one household).

6. CILRAHAWA . (one household).

7. KARRYA KARANGAWAN (one household).

8. BHAGWARYA MAHTAN (one household).

9. LOTAURYA or NAMKOHLYA (one household).

C. Clans in the 'in-between' sub-group
l. BAMAN (one household).

People of Sukhrorya Gurrwa, Ghatcwar and Gheckatwa clan
are supposed to be the earliest settlers in Sukhrawar village.
All these three clans have had matrimonial relations with each
other. The rest of the above clans immigrated a little later
from other villages, when some of their relatives in Sukhrwar
village persuaded them to join them. The Baman, Cilrahawa, |
Karrya Karangawan and one of the Checkatwa households (that
of Kalesu) are comparatively very fecent (eight to twelve years
ago) immigrants to this village. |

The Gharguruva and Barin System

The word ghargurwwa is derived from ghar (meaning a house)
and guru (a Sanskrit word meaning a teacher). Gow in other com-~
munities usually refers to a Brahmin priest or a teacher, which
is distinct from a shaman. However among Tharus this distinc-
tion is not made. In fact, a man cannot become.a priest unless
he knows a bit of shaménisfic craft; for shaménism is an inte-
gral part of Tharu religious life. Each household, no matter
of what clan, has one man as guruwa (priest-shaman) from among
its members who is also usually theihousehola chief. His job
is to look after the religious affairs (of a minor nature) of
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‘the house as well as torCuré7sbme'minor’health complications;
yet there is one sub-group of clans which supplies the profes-
sional guruwas known as ghargumass. Each Barin clan household
needs their services on several occasions. A gharguruwaserves
as a priest duringiaﬁy:majOE household ceremony im his layman's
(barin) family. Duiing-ill’health or any kind of trouble that
comes to a member of the layman's family or to his animals and
poultry, or in case of ahy kind of harm to property the reaSons 
for which cannot be known, theghﬂgummﬁ has to discover the
cause (which will be found to be, generally, an unfed or ill-
fed spirit or divinity) and to root it out by sacrificing some

animal (a goat, a sheep or a pig) or fowl (a chicken).

The most striking characteristic of this priest-layman
relationship among Tharus.is’that; unlike the orthodox Hindus,
they are not so free to select or change their priests ( ghar-

guruwa) since traditionally,vdifferent Barin lineages are
associated with certain lineages of Gharguruwa. Yet, there

is no hard and fast rule or guide-line controlling such a re-.
lationship. A Barin family traditionally gets priestly
services from a partiéular Gharguruwa family; even if its
members migrate or settle elsewhere they will be served by
the same family or the same lineage or at least from the same
clan of Gharguruwa. In case of migrations or new settlements,
efforts are made to continue the same relationship but some-
times this is impossible and so a search will be made for the
same clan of Gharguruwa in the neighbourhood to fill the gap.
I observed in the field that such traditional relationships
are maintained within a distance of a one or two days walk.
When the distance stretches beyond that, a cousin of the orig-
inal Gharguruwa family or a man from the same clan is sought

out and appointed.

Each year on the pam%ﬁﬁ (fifth) day of the Dasya festival

,(falling in the bright foftnight in October), a man from every



174/ Kailash

barin family goes to his gharguruwa to bringcﬂwop and ban; while
going, he carries some gift for the Gharguruwa family. This
gift consists of four of five bunches of maize cobs, some
seasonal vegetables like pumpkin, egg-plant gourd and green
chillies accompanied by a small jar of special liquor (es-
pecially distilled for the occasion). The dhoop and ban which
be brings home is preserved, to be used at several religious
and shamanistic performances to be held during the period until
the next Dasya. Several. persons going to and returning from
their gharguruvis passed me on that day. Some of the Barins

had come from Sunar area (Banke District) while others were
from Deokhuri valley. Some from the easternmost part of Dang
valley were'going to the remote western part while a few

others were coming from Deokhuri valley.

During ény marriage ceremony. the gharguruwa must be in-
vited. Without his presence or that of another guruwa from the
same lineage, the ceremony cannot be fully performed. On such
occasions,khis role is to keep the familY's household deities
quiet and pleased. He is the person who lights the fire in
the holy oven in which the special dishes of ecuns and barrya
are fried in mustard oil. The mustard oil has already been
purified by the gharguruwd who recites certain Mantras and turns
a finger-size bunch. of kush (Poa cynosuroides) and doob (Cyno-
don dactylon) grass into it.

Twice a year during the caétpuﬁi (bright fortnight in
April) and .the katiki puni (bright fortnight in November) , ' the
gharguruwa performs rath lausari. Sometimes, if the gharguruwa is
not free; any other gumwﬁ (from a Gharguruwa group clan or
from a clan belonging to the 'in between' group), can per-
form rath lausari. |

If someone becomes ill suddenly, or if anything harmful

happens to a man or his family, his animals or his property,
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the ghargurwa is called. He examines the rice-grains (about a
‘quarter handfull) brought out and given to himyby the suffering
person or the house chief. The ghu@ummﬁ keeps it in his hand for
a few minutes reciting certain Mantras while moving a lighted
"oil iamp(hanging inside a twine supporter from his hand) moving
it slowly to-and-fro in front of him. In this way he finds out
the cause and identifies the spirit, ghost, or witch respon-
sible for the mischief. Such an act of diagnosis is called
pati baithna. The gharguruwa_ usually determines that the trouble
‘has been causéd either'by a previously unknown spirit which is
.‘seekinglto be¢worshiped‘.andffedsor:by_a knoandeity or spirit
v whiéh»has bééh hégieé£ed..,In £he.latter:éasé thé_family.ﬁay
have forgottéﬁ}togwbrShip,thé»déitY'of Spirit-during certain
annual festivals or the family may have promised a speciél
offering to the spirit during some time of misfortune5 or an
suspicious occasion6 and}then forgotten to keep their promise.
According to the cause of the trouble rites are performed, if
it costs less money and labour. Otherwise promises are made
for the implementation, on the nearest convenent occasion.

In case of clans under Gharguruwa and the 'in-between'
sub-groups they produce their own dhoop and ban. Usually they
get their patients cured through the gurwa within their own
family or'clan.; Sométimes they may call some other'gumwn’
from any other clan, if they consider him to be more ex-
perienéed (bar& sipar guruwwa). The work of such traditional
diagnosis,and cure, can also be done by other gumwas from any
clah or sub-group,'thoﬁgh the Gharguruwa group clans are sup-
posed to be the professional clans for this craft.

5 For instance illness or death of a member of the family or
any harm or damage to the pets or to the property.

6 For instance a marriage or the birth of a child after a
long period of barrenness.



The ghargurwwa house, having the largest number of its
barin client houses in my sample village, was the house of the
Mahaton Mohanlal, which had to serve 30 houses of which the
most remote was within six or seven hours walk. The cousins
of Mohanlal (already separated and living in the same village)
were also serving in the same way to other barins. After the
death of the gharguruw@ or any of the barine or in case of sep-
arations in any of the two (gharguruwa and barin) families,
their descendants and cousins may compromise in choosing a man

as their gharguruwa or vice versa.

In return for his services the gharguwruwa is .paid back with
a hindleg and the head of the sacrificed animal (pig, goat or
sheep) plus one rupee in cash in addition to food and drinks
- whenever he performs any rite in his narin's family. Whenever
the barin wants to send for the:ghn@ummﬁ for his serQices, the
person going to call hlm must carry one little jar of holy
liquor, and some vegetables or fruit, as a gift for the ghnu

guruwa family.

In cases of shortage of labour, the barin's family assists
the gharguruwa's family in agricultural work such as ploughing,
sowing, or threshing. During any financial problem, they
help their gharguruwwa by giving loans. The ghargurwwa may also
help his barin, in the reverse situation. Gharguruwas also play
a prominent role in solving disputes in their barins families.
As they enjoy a respected pos1t10n and also command the faith
of their barins, their decisions are well accepted by the barin
families. In rare cases, situations may happen to the contrary
also, as in 1958 A.D. a ghargurwwa (of another village) had
abducted a woman from his parin's family in Sukhrawar. . The
result was that the bamiri family dismissed the gharguruwd and
appointed a cousin of the same person (alfeady separated from

the same ghn@mrwﬁifamily) as a new gharguruwd.
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Family Life

MoS¥ of the Tharus live in joint families. This is of
help to them in many ways, primarily in providing man-power
for their every-day farming, and gives them the benefit of
skilléd, specialized labour. Some supervise grazing or looking
after domestic animals (cows, buffaloes or sheep), others
plough, dig or drive the pack animals, while others again look

after the domestic and religious affairs of the house.

In Sukhrwar village there are only four huclear families
out of 23. One of these four nuclear families beiongs to a
recent immigrant who moved here with his family a few years
ago after separating from his joint family living in another
village. One house belongs to a person who'separated from his
extended family within the village. The other two houses be-
long to persons who, when other membérs of the previous joint
family migrated to the far western Terai or moved to other
villages in Dang, remained with their immediate families in
the village. In 19 out of 23 households, either both or one
of the grandparents are living with their sons, unmarried

daughters and grandchildren in the same house.

The richer houses in Sukhrwar village are the larger joint
family houses. Each house needs at least one cowherd, one
shepherd, one grass-cutter, many ploughmen} and others to
manage the affairs of the whole'family. Women and girls con-
tribute farm labour, like cutting the crops and transporting
them to the threshing area or to the house for storage, col-
lecting cow-dung or fire-wood for fuel, and pounding and
grinding grainé. If the family is small, it can neither breed
cattle, sheep nor goais, nor can the members plough much land.
Such families are short of bulls, seeds and labour. An ordihary
farmer or tenant can hardly dfford éll these things. Thus the

few men (one or two) living in a nuclear family can cultivate
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only very little land and thus have small yields. During the
non-cultivation period too, there is very little time for in-
dividuals of nuclear families to do other seasonal out-door
jobs or business, in addition to their regular domestic re-
sponsibilities. '

N

The above reasons explain why the Tharus prefer to live
within a large family. During my stay among the Tharus, I
realized that the lure of a better salary or better facilities
would not motivate a Tharu to leave his kinfolk. Tharus do
not go far from home. They do not 1like to go to other non-
Tharu afeas of Nepal. They rarely go to the hills or to any
_nonQTharu areas for more than agcouple of days; No Tharu goes
to Lahur.’ Militafy'sefvice which attracts a lot of other
Nepalese, does not attract these people.

'Inside the village, the adults are bﬁsy with their out-
door farming jobs, young children are busy playing with their
old grandparents. All children in the joint family get equal
care. Whenever any special dish is prepared in the house,
all members of the joint family, without distinction of age or
sex, get an equal share of it. Even the babies are given
their shares, although their share is consumed by their nursing
mothers. | Beating or scolding very young children is rare.
‘Some of the Tharu parents complained to.me that as their
children were beaten at school, they stopped sending them to
school. All men and women except the very old and the very
young get up early in the morning to begin their work. Women

7 Derived from the name 'Lahore' which is a city in Pakistan.
Before the partition of India, the British rulers had one
recruiting centre there; many Nepalese went there to join
the British army. Later on the expression 'lahur janu' (to
go to Lahor) became the popular idiom for foreign military
service, and later for any kind of work outside Nepal.
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grind or pound grain while men go to plough, cut’or thresh the
crops, or go to the forest to bring fire-wood. One pf the old
ladies, or the junior-most daughter-in-law does the cooking.

If the family is quite large and needs a large quantity of
food prepared, one‘mofe laay helps the cook. Boys and:girls
either cut grass and look after the cattle or help their sen-
iors. During the day, some boys look after the»grazihg cattle,
buffaloes or sheep and goats; others cut grass while the giyls
also sometimes guard grazing animals or éollect dried cow-dung

on the pastures.

Traditionally the house chief is exempted from ploughing
and his wife from pounding, if possible. Tharu women have
their own personality. They are not mere shadows of their
husbands, as they are in a Hindu society. Their interests
and suggestions are also considered when making any household
decision. A husband tries to keep his wife happy and satis-
fied, otherwise she might take another husband or run away to
her parents. The newly married wives, who are more sentimental

and emotional have a greater tendency to do thus.

Relations among the house-wives in a Tharu family, are
generally speaking better in comparison to Brahman-Chetri
- families, Relations between a mother-in-law and her daughter-
in-law/s are usually cordial and peaceful. A mother-in-law
does not misbehave or do injustice to her daughter-in-law, for
she fears that in retaliation the same treatment will be meted
out to her own daughter or whatever other girl from her own
household was given in exchange for the daughter-in-law.
Moreover, in joint Tharu families, there is often more than
one daughter-in-law/s in a house. So, it is not so easy for
a mother-in-law to dominate or be unfair to a daughter-in-law.
Again, making a daughter-in-law unhappy, results not only in
driving her away but her husband also and he is one of the
most important earning members of the family. An unhappy
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daughter-in-law might convince her husband to move away or
split off from the family; this means a severe blow to an

agrarian Tharu family.

—

Relations between daughter-in-;aw/s too, are quite car-
dinal. The‘Tharu family context leaves very little scope for
tensions among them. According to the Tharu concept of prop-
erty, each member of the family, is a co-owner of the prop-
erty. So its income and resources, too, must be group, uti-
lised for the equal welfare of all members. All persons of
the same age-group, same sex and same status in the family
hierachy, get the same care and an equal share of any family
privilege. For example, they will get the same quality and
same number of clothes or the same number of shoes. 1In case
of anything expensive, efforts are made up to buy that item
for each person annually. Similarly, all persons, of the same
SexX and age group have to devote the same amount of labour or
time to the family. The ill or the physically handicapped are
exceptions. Most of the family income is spent on food and
maintainance of the family.

A social relationship is called sohri. Among the Tharus,
there are three types of social relationships: (i) A relation-
ship which is the consequence of marriage ties is called
rﬁhﬁonﬂcsohri(relationship from the maternal uncle's side) or
samaﬁraksxmri(relationship from the wife's parents; side)

(ii) a relationship by blood or a consanguineal relationship,
is called gotyar sohri. (1ii) Mit-sohri is a relationship of ,
ritual friendship established between two males or two femalés,
MOost often belonging to different castes or different. ethnic

groups, whether having the same marital status or not.

The relationship of mit-sohri strengthens the friendship or
increases the sense of Co-operation between two families.

Sometimes, when an old rivalry or enmity is to be ended by
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mutual compromise, the parties or families'qrrangé for making

such a relationship between two of their members one from each
group or party. Some familiés do this to raise their social
status in their 1locality. Nobody readily dares to challenge

or appose such families who are linked by ritual friendship
and therefore stronger. This relationship can be easily
established between any two méles or two females of whatever
caste or ethnic group.

In Sukhrwar village.one such relationship was established
between the daughter of the village mahaton (a Tharu) and the
wife of Navaraj (one of the Brahmin landowners) in 1965 when
a mutual compromise was established between the land owners
and the.tenants (Tharus) after a long conflict ‘concerning
tenancy rights. Both of the parties, when tired and wearied
by the long judicial procedure, came to a compromise.




Tharu Beauties

Women at Leisure



Dasya Festival Dance



Sukhrwar Village~--View from the North

Tharu Boys Returning Home from School



A Courtyard Scene

A Tharu Family (Note the alien influence in
the dress of two of the men) '
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A BUDDHIST GUIDE TO THE POWER PLACES
OF THE KATHMANDU VALLEY

Keith Dowman
Chabahil, Kathmandu

Introduction

The entire Kathmandu Valley is a sacred place for Buddhists,
$aivites and Vaisnavas alike. The followers of each of these
paths relate legends that associate the early human Buddhas,
Siva (Pagupati) or Visnu with the prehistorical Valley. Geo-
graphically,geomantically and aesthetically this fertile lake-
drained valley with a temperate climate, nestling in the sub-
Himalayas, has always been a paradise for reclusive contempla-
tives, and sometimes martial refugees, from the Indian plains.
Over the centuries the devout though practical indigenous people
of the Valley and their more fanatical Indian co-religionists
have created an incomparably rich legacy of religious art and
architecture, legend and parable, at innumerable power spots
within this vast holy place hquchﬂ%bha). The Newari artisans of
the Malla period (13th-18th century) who created most of the
stone and wooden environment at these power places were barely
inferior in skill and conception to their Licchavi predeces-
sors (5th-10th centuries), and rarely flagging in creative
imagination the castes of artisans have sustained for 1500
years a height of achievement in religious art that Europe
attained only during the Renaissance and China during the T'ang

dynasty.
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The appareﬁt laxity or indifference of contempbrary templé"
officiants (deo-palas) should not blind the observer to the pro-
found significance of the holy'places and;the dominant part
that they play in the lives of the people. And if Buddhists
and Hindus, §aivites and Vaisnavas, seem to regard the power
places and images of each other's sects as equally sacred this
is not through ignorance but a real empathy for the unity of
the intrinsic noumenal reality and an unusual human tolerance
of other men's beliefs. Thus the same stone image (Bura
Nilakaptha, for example,) will be worshipped by a Buddhist as

’ ‘ .
Lokeé@ara, by a Saivite as Mahadeva and by a Vaisnava as Visnu.

For the Tibetans, not only has the Valley been a destina-
tion of pilgrims but also a source of example, inspiration and
knowledge since the 7th century. The first Tibetan Buddhist
king, Srong-btsan sGam-po, married a Nepali princess, Bhrkutd,
who took the trappings of her Buddhist culture to Lhasa together
with a crew of artisans. A Nepali named éila Mahju taught the
King the Buddhist doctrine and initiated a long and eminent
lineage of Nepali scholars who taught the dharma in Tibet. In
the 8th century Nepal played an important role in the early
spreading of the doctrine in Tibet. Perhaps King Khri-srong
lDe-btsan's roving ambassador, sBa gSal-snang, who came'to the
Valley to invite the Indian Bodhisattva ééntarakeita to Central
Tibet to build the'first Tibetan vihara at Samye, can be called
the first Tibetan pilgrim to Nepal. A few years later the same
king's messengers came to Pharping to invite Tibet's Great Guru
Padmasambhava (herein called Guru Padma or simply Padma) to
succeed where ééntarakgita had failed. One of Guru Padma's
most eminent disciples, sNubs Sangs-rgyas Ye-shes, came to
Kathmandu to study with the Nepali 'king' Vasudhara and the
Indian gearya Dharmabodhi at a vihara on the site of the present
Maru sattal in Durbar Square, Kathmandu, before returning to
Samye to found the rdzogs-pa anuyoga lineage of the 0ld School,
the riying-ma-pa school.
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But it was in the latter period of propagation of the doc-
trine in Tibet (phyi-dar), beginning in the latter part of the
10th century and lasting for the next 200 years, that Tibet
accumulated an enormous cultural and religious debt to Nepal.

A stream of scholars and yogbwfarrived from the Land of the
Snows in search of texts and instruction from such Nepali
adepts as Pham-thing-pa and Ye-yang-pa, and from visiting
Indian masters like Atulyavajra, Naropa, §avara, and Vigisvara-
kirti. The heinous destruction of the great monastic academies
of the fragmented Pala empire - N3landd, Vikramaéila,Jagaddala
and Uddanpgdapura - at the end of the 12th centufy and the begin-
ning of the 13th had the positive result of throwing a large
number of monkish and scholarly refugees into the arms of
knowledge hungry Tibetans in their sphere of activity in Nepal.
But this was after Marpa the Translator had made his succession
of visits here, towards the end of the process of distilling
the essential vajrayana doctrine and transporting it over the
high Himalayas to be transmitted by the bKa'-brgyud-pa and Sa-

skya-pa lineages.

With an intolerant Musiim ascendency on the plains making
the heat only a secondary obstacle to devout Tibetan pilgrims
w1sh1ng to gain merit at the Magadhan shrines blessed by
Sakyamunl Buddha, Nepal became the most 1mportant place of
pilgrimage for Tibetans outside their own. frontiers. The
centuries old Buddhist institutions of Chabihil Carumati
Vihara, which is believed to have been founded by Aéokais
daughter Carumati, Paéupati itself, one of the 24 §akta pithas
where the liagam is worshipped as Sambara, and the sites of
Sankhu Bajra Jogini and Pharping Narayana Sthan (Yanglesho),
which are associated with Guru Padma, these were of great
account, but by the beginning of the Malla period (13th century)
Swayambhunath had achieved priority for all Buddhists. As
early as 1041 Atisa could give pilgrimage to the Swayambhu
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Dharmadhatu Vvagisvara Mandala as an excuse to leave the
Vikramadila academy and reach striking distance of Tibet. As
the Turks on the Indian plains gave way  to their more tolerant
Mogul successors the trickle of zealous Tibetan yogins visiting
the broken Buddhist power places of Magadha would have increased
to a steady flow. In the 18th century we know that many 'Grand
Lamas' made the pilgrimage, the 12th Karmapa not the least of
them. There was little difference in the length of travel

from Central Tibet to Southern Bihar by the direct route through
Shigatse, Chumbi and Sikkim and the routes via the Kathmandu
Valley through Tingri, Kodari and Sankhu or through Kylrong and
Trlsull which were important towns on the main route from
Western Tibet to India. Before the Gorkhili confrontation with
Tibet in the 18th century the links between the bKa'-brgyud-pa
hierachs and the Valley are attested by the restoration of
temples undertaken by these wealthy pilgrims. With the decline
of Newari Buddhism in thevlast 200 years, after the Gorkhali
conquest, it has been the Tibetans whose greater ardour has
kept the light of faith burning at the Buddhist power places
throughout the Valley; and particularly since 1959 and the
Chinese inVasion of Tibet, Tibetan faith and wealth_have invig-
orated religious . activity at Boudha, Swayambhu, NamorBuddha,

Katigimbhu and Pharping.

’

- To our present advantage the Tibetans haVe a literary genre
that a551sts pilgrims in their peregrinations throughout the
sphere of thelr act1v1ty——T1bet North Indla, Western China and
Nepal. Like tourist handbooks, gquides (gnas-yig) and 'chronicles’
(dkar-chag, which could be more accurately translated as 'register!'
or"indeX') inform the pilgrim of major shrines where merit can
be galned andsplrltualsustenance secured, and they may give
lndlcatlon of the legends and historical background associated
with the power places. The earliest guide to Nepal of which
we are aware was wrltten by mNga -ris Pan-chen who is most R
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likely the mNga-'ris'Pan~chen, Padma dBang-rgyal rDo-rje
(1487-1543) . But although the 18th and 19th century pandits
Chos-kyi Nyi-ma and bLa-ma bTsan-po were familiar with it, it
may no longer be extant, depriving us of an early 16th century
- Tibetan impression of the Valley. |

This present work is based on The Kathmandu Valley Guide (Bal-
yul gnas-yig) of Ngag-dbang rDo-rje, printed in 1774. This guide
is a list ‘of 50 power places of the Valley with brief’accouhts
of each shrine and indications of the legends associate! with
each place. Herein, under each of the 50 heads has been added
references from other guides‘and from chronicles, biographies
and other miscellaneous sources. According to the colophon of
The Kathmandu Valley Guide, Ngag-dbang rDo-rje was a Newari bhiksu
living in the Kimdol Vihara, to the south of Swayambhu, and |
the printing was done in a wood-horse year. A peculiar feature
of the Guide is that after the Tibetan name of each power place
a phrase is added in transliterated pahdri language, the mountain
language of the Gorkhalis, giving the Newar name of the shrine
according to the Hindu view. Although pahgar: was known in the
Valley prior to the conquest we infer that the text was written
after the Gorkhali invasion of 1768; this terminus a quo of the
Guide's origin is affirmed by the inclusion of Basantapur
Kumari B3hal which was built by the last of the Malla kings,
Jaya Prakad Malla. Since bLa-ma bTsan-po used the (Guide to com-~
pile his World Geography in 1820, the wood-horse year in which
the text was printed must be 1774. It is remarkable however
that only six years after the Gorkhali conquest the author should

have such faith in the continued usage of the Gorkhali language.

Ngag-dbang rDo-rje hadian intimate knowledge of the Valley.
He makés,only one error of fact, and that ié in locating the
Tilopa -and Naropa Caves at Arje Ghat, the ghdt immediately below
the Paéﬁpati shrine, rather than at Strje Ghat 100 yards up-

§tream; Otherwise, there is some confusion caused by his
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11

reliance upon the popular tradition based on the Gos’z_nhga-
vyakarana-siitra. This tradition reverses the locations of
Vipaswi's Stipa and éakyamuni's Stipa, naming N3agarjuna Hill

as Ri gLang-ru (Gos'];:hga Parvata), when according to both the
Swayambhu Purana and common sense, the Buddha éékyamuni preached
at Parbatsthan on Ma'r'{jus'ri Hill and Vipas’,wi Buddha took his
seat beside the primb.rdial lake on Nagarjuna Hill. -Fortunately,
however,. the author relies on his observation and his Newari
heritage rather than the prophecies which identify Nepal with
Khotan. Ngag-dbang rDo-rje was probably a bKa'-brgyud-pa initiate
since he resided in the vihdra associated with that school. But
because he gives Guru Padmasambhava the epithet 'Second Buddha'
(Sangs-rgyas gnyis-pa) on two occasions (in the entries for the
Asura Cave and Maru Sattal) we must assume he had strong
riying-ma leanings; perhaps he had been ordained by the 6th
Drukpa Rimpoche (of the riying-ma influenced 'Brug-pa bKa'-brgyud
school) who spent some time in the Valley and in Kimdol Vihara

- during the second half of the 18th c.

It is mere coicidence that the author of the oldest of our

- three main sources, the Swayambhu Chronicles (Bal-yul mehod-rten

'phags-pa shing-kun dang de'i gnas gzhan-rnmams-kyi dkar-chag), has the
same name as the author of The Kathmandu Valley Guide. This Ngag-
dbang rDo-rje was from Nas-yul, Barley Valley, which could be
anywhere in the Himals above 8000'. He was an initiate of the
bKa'-brgyud-pa School and a disciple of rJe Rang-rig?ras-pa, who
restored both the Boudha and Swayambhu Stupas and had the -
Swayambhu Chronicles written by his disciple to commemorate the
restoration of Swayambhunath ahd to record whatever he knew
of the Stupa's history and the other major shrines of the
Valley. He was a contempofary of Parthivendra Malla who re-
igned from 1680-1688,' but the restoration of the Stiipa was
not completed, or at least the consecration was not performed,
until 1694. Thus we date this text at the end of the 17th c. v
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Perhaps Rang-rig-ras-pa, who according to Boudha's Chini.Lama,-
was the 5th tulku of his line, hailing from Khams in Tibet,

‘'had been cremated and his relics interred in the largest of

the small stiipas to the east of Boudha by.this time.

The text consists of 10 folios. Khams-sprul Chos-kyi

Nyi-ma considered it a compilation of o0ld Tibetan stories and

by implication unreliable. Unfortunately'the extant wood-
blocks of this text, the same that Turrel Wylie translitefated
in Appendix B of his Tibetan Religious Geography of Nepdl, appear
to have been carved by an illiterate neOphyté doing his first
bit of carving,.as the text is ‘hopelessly corrupt; words and
phrases are misplaced or omitted and sometimes it appears

that entire sentences have been rearranged. An older copy of
this important text is needed before it can be edited defini-
tively. :

However, the work is interesting because it draws heavily
upon the Godrrnga-vyakarana-sitra, and one source of the Tibetans'
misguided beliefs about Swayambhu and Nagarjuna Hill is un-~
covered. The Godriga-vyakarana-sutra is a 'late' siitra; it consists
of a prophetic discourse of §$kyamuni begun in Vai$ali and
continued in Khotan (Li-yul). The prophecies concern the
founding of Kﬁotan‘after the draining of a wvast lake (the
Lake-River Goma); the evolution of a great Buddhiét civilisa=-
tion focussed upon the Goma Salagandha Stipa; and advice to
the hosts that accompanied the Buddha as to how they should
conduct themselves when they were reborn in Khotan etc.(vide'
Appendix I). The quotations in the Swayambhu Chronicles Sup=
posedly taken from the gitra have been distorted to serve
the purpose of identification of Li-yul with Nepal. However,
there certainly are éimilarities between the legends of the
Swayambhu Purdna and the prophecies contained in the Sitra that
make such an identification possible, and sincé all sentient

beings have benefitted from the sanctity that Swayambhu and
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the Vailey in general have acquired from this misidentification,
and since the alternative set of legends (the MaXjudri Cycle)
concerning the origin of the valley civilisation contained in
the Swayambhu Purana are of late and equally dubious origin,
there is every reason to stress the similarities that support
the thesis that Li-yul is Nepal, and a¢cept the gentle priest-
craft that introduced the Goég'hga-vyc‘zkaragza—sﬁtm to the gener=
ations of Tibetan pilgrims to Nepal. The prophecies of the
MaWjuéri-milatantra, another of the Chronicles’ sources (which

is not available to me), were interpreted by the Tibetans as
Tibetan historical prophecy; 'Gos Lotsawa, who wrote the Blue
Annals, took the historical prophecies of this tantra to concern
the history of Tibet rather than that of Nepal when they were
more capable of a Nepali interpretation. But again there is
no vice in such misinterpretation except the subversion of
"history; and since one of history's functions is to give
meaning to, and thereby boost confidence in, the present
through reference to the past, if an efficacious version of
the past, however distorted, is sanctified as the Buddha's
Word, historY's purpose may be served. (Vide Thomas, F.W.,
- Tibetan Literary Texts and Documents Concerning Chinese Turkestan, for a

discussion of the Nepal-Khotan confusion)

The most significant guide to Nepal is the Fourth Khams-
sprul Rimpoche's Chronicles of the Kathmandu Valley Power Place, the
Paradise of Upachandoha: the Nectdr of the Snowland's Ear (Yul-chen-po
nye-ba'i tshandoha bal-po'i gnas-kyi dkar-chag gangs-can rna-ba'il bdud-
rtsi). The name upachandoha, used to'designate the whole of the.
Valley, denotes a category of pithasthana employed in the listing
of the 24 great power places of the Deva and pakini in the
Sambara and Hevajra-tantras. I1ts etymology is obscure. On folio
13a of the Xailashedition of the text, Khams-sprul Rimpoche
says "The Kathmandu Valley itself is renowned as the paradise
of upachandoha, and the self-sprung symbols which are the heart
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of it are the two symbols known as Padupati and Guhyaswari®
(Bal-po yul 'di'-nyid kyang yul-chen-po nye-ba'i-tshandohar grags-pa's
snying-po - rten rang-byung ni pashupati dang guhyaswari zhes-po'i
rten 'di' gnyis yin). The Upachandohas (' nearby '-chandohas) of the
Hew%hﬁ-mwwra are Kalihga,'SuvarpadvIpa and Kokarna. 1In the
Sambara-tantra Grhadeva (Pasupati) is mentioned as a"meeting
place' ('du-ba) not an upachandoha. The original sighificance of
these categories has been lost, unless it is contained in an
unknown tantric commentary, and it is apparent that the names
of the categories of;ﬁphuwaMS can be used interchangeably.
These categories also refer to classes of psychic nerves (rtsa,
nadz); thus, although the patterns  (mandalas) of psychic nerves'
focal pOints'retain‘significance, the classes of their external
references have lost meaning. Regarding the date of this text,
since the author does not mention the Gorkhalis, we must assume
that it was written before 1768 and after Khams-sprul Rimpoche
was mature; thus we can date it between 1755 and 1768. It was
hand written, and it had not been printed until very recently
(Kailash III (2), 1975).

Khams-sprul Chos-kyi Nyi-ma (1730-1780) was a student of
Ka-thog Rig-'dzin-chen-po Tshe-dbang Nor-bu (1698-1755) and
Situ Pan-chen (Chos-kyi 'Byung-gnas). He was evidently a
learned man. He writes in a complex collogquial style that
does not lend itself to fac;;evtranslation. He seems to have
been well-read in his subject, and although it is evident that
he has not visited every power place that he mentions, his
information is generally reliable with a few unaccountable
exceptions. However, he concerns himself with historicity --
a nightmare flaw! -- and his scepticism seems unduly severe
and pedantic. He strives to untangle the threads of con-
flicting belief and extricate himself from the web of un-
grounded legend, and he sometimes succeeds. But one may
question his motivation. Conflicting beliefs in the minds of
different individuals cause no problem for the individuals
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themselves; the problem is fabricated by the analytical
scholar, comparing. and evaluating, searching for an illusive
objective truth. 'True' and 'false’ seem inappropriate labels
to apply to beliefs that lead to different invididuals wor-
shipping the same image in different ways and calling it by
different names. Why question beliefs that induce disparate
castes, creeds and races to worship in the same temple ? A
valuable social function is served‘by non-sectarian practices
and there is no aesthetic virtue in homogeneity. Tolerance
and flexibility is one aspect of the Newari religious genius.
And concerning legend, variety is the spice; and it should be
axiomatic for mythologists that legend or belief should be
evaluated, if it is to be evaluated at all, not as to its
historicity, its internal coherence, or its moral content,
but simply as to its efficacy. If the odd belief that A-Kham
(Minanith) projected U-Kham (Macchendrandth) as an iridescent
‘insect ('pu) clarifies their father-son relationship, then let
it stand. And if belief in the prophecies of the Godrhga--
vyakarana-sitra induces a man to do pilgrimage to Nagarjuna's
peak, then it is a valid belief. However, despite some pre-
_judice'in Chos-kyi Nyi-ma's appraisals, since there is a great
deal more of value in Chos-RYi Nyi-ma's Chronicles than is
relevant to the scope of the present work, we hope that
Professor A.W. Macdonald's promise to publish an annotated
translation will be fulfilled in the near future. (Professor
Macdonald's French translation is forthcoming in Taoist and

Tantric Studies; ed. M. Strickman, Berkeley.)

The concept of bLa-ma stan-po (sMin-grol Nomu.. Khan,
l789 -1838) that 1nduced him to write his World Geography ('Dzam-
gling rgyas-bshad) in Peking in 1820 was incredibly ambitious for
an untravelled Tibetan in xenophobic China. 1Insofar as he
attempted to present fact rather than ‘myth, legend and belief,
as geography his work is of dubious value; it was virtually
1mp0551ble to obtain correct 1nformat10n about Nepal, for

>
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example, while living at the other end of Asia. However, bLa-
ma bTsan-po's chapter on Nepal underlines certain important
names and places and his breadth of learning gives us several

significant bibliographic references.

The Kathmandu Valley Guide and the Swayambhu Chronicles are trans-
literated in the appendices. of A Tibetan Religious Geography of
Nepal, an edited edition and translation of the Nepali Chapter
of Lama bTsan-po's World Geography by Turrell Wylie. Unfortu-
nately neither the Guide nor the Chronicles were edited by h’im;‘l
and neither of these texts are easily available in manuscript

form in Kathmandu.

The principal source of Newari legend which The Kathmandu
Valley Guide, Chos-kyi Nyi-ma's Chronicles and our oral sources
depend upon is the OSwayambhu Purapa. This Purana claims to have
been.deliveréd as a sermon by éékyamuni Buddha at Parbatéthén
on MaﬁjuérI Hill, but scholars believe that it was written in
the reign of Yaksa Malla at the beginning of the 15th c. soon
after Kathmandu became a separate city state, and that the
oldest extant copy is of the late 15th c. The corpus of myth
and legend that it embodies must have been circulating orally
for perhaps generations previous to its first written form, a
form that gave popular legend the sanctity of the Buddha's
Word. The first seven chapters of the Purana describe the
legends associated with the seven incarnate Buddhas (manusi
buddhas) : Vipaéwi, Sikhi, Viévabhu, Krakucchanda, Kanakamuni,
Kaéyapa and éékyamuni. The first six of these Buddhas are
assigned two to each of the pre-historical yugas, the kritayuga

v(sa'tyayuga) tretayuga and dvaparayuga, while S";Ekyamuni is the

Buddha of the historical kaliyuga. But the chief character in
the cosmic drama of theﬁfoundation of Nepali civilisation is
MaXjuéri who appears from his Five~Peaked Mountain home (Wu
t'ai shan) in China at the time of Vidvabhu in the kritayuga.

Appearing magically with his two consorts, Maﬁjuéri drained
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the primordial lake that filled the Valley (see map), a lake
which was a Naga abode (N3ag Hrad, Nagavasahrada), built a city
and installed a government, introduced agriculture, and above
all he made the Swayambhu StﬁparacceSSih;e to worship by man.
This Manjuéri cycle of legends was the principal contribution
of the Swayambhu Purdna to scriptural literature. It is now

" believed that the Méﬁjuérf legends came from China via central
Asia and Khotan. The.ﬁmwambM4Z%wﬁﬁa "has been constructed in
comparatively recent times on legends concerning Khotan"...
"The cult of Mafjudri will invariably be localised on a
mountain chain composed of five mountains,surrounding a lake"
(Macdonald, NQMneApt pp; 51 & 60). If indeed Khotan was .the
origin of the Manjusri leéends, the tradition must have
arrived in Nepal centuries before Yaksa Malla, as Buddhist
Khotan was. destroyed in the 8th c. Maﬁjuéri.became highly
popular in Nepal after the_Ruﬁpa‘was written down, and reached
his height of popularity in the 18th c.; but these days it is

rare to find a fully functional Mafijusri temple.

Thetﬁmywﬂﬂm Purana introduces the Swayambhu Stupa as an
image of Adibuddha: first, Vipaswi Buddhatthfows ahlotus seed
into the primordial lake, and it blossoms as a thousand
petalled (utpala) lotus; then,a'sﬁ@m in jyot&ﬁ@a (light-form),
shining like a 1000 suns, appears on the lotus;_MaﬁjuérI covers
the lotus's roots and builds a hill for the lotus to rest'upon;
finally, ééntikar KcérYa, the first of Nepal's vajracaryas, (and
living, therefore, between the 7th and 9th centuries when
vajrayana was introduced into Nepal)covers the flame with a.
stone stipa (c/f Pasupatl No. 35). 'Adibuddha' refers to the
same level of ex1stent1al reality as Qﬂmrmuﬂmtu Regarding
the name Swayambhu, perhaps the authors of the Purana were
familiar with the Gunakarandavyuha: "When nothing else was,
Sambu was: that is, the Self-existent Buddha Swayambhu! and as
he was before all, he is also called‘Adibuddha" (Regmi,

Medieval Nepal, Pt. 1, p. 567). Later, the Swayambhu Hill, which
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took a different name in each yuga, was Called'Gosrhga ‘Parvata,
1nd1cat1ng, perhaps, the 1nfluence of the ear11er Gomﬂ@a-
vyakarana-sitra. The Swayambhu Purgna is undoubtedly a masterpiece
of mythological llterature~ recently Mana Bajracarya, with
Warren Smith as edltor, has paraphrased in translation the
first few chapters of one of its many recensions in The Mythologi-
eal History of the Nepal Valley from the Swayambhu Purdna (Kathmandu,
1978). '

The Other‘significant sources of Newari Buddhist'legend
and history are the vaéc‘zz}al_is. The earliest, the Gopala-
zﬁjaquéavali was written in the 13th c. by a éaivite, so that
lack of Buddhist mythologlcal history proves nothing. Later
7amaumlzs,wh1ch are essentlally political chronlcles or
‘annotated lists of kings, give variant versions of the Ruﬁmz%
mythology. Wright's History of Nepal, translated in the British
Residency in Kathmandu by Newari and Indian pundits in the
1870s, is a late Buddhist recension (ca. 1800) and of dubious

historiographical value. -

This present work had its genesis in the suggestion that
Tibetan texts have much information to offer the Nepali his-
torian. Since Nepali history seems to be compiled from
fragments -- colophons (sometimes incomplete), stone in-
scriptions (sometimes broken), and conflicting and mythical
chronicles (sometimes unintelligible) -- and since innumerable
Tibetan scholars have visited Nepal over the centufies, many of
whom wrote autobiographies or had biographies written of them.
it is possible that extremely valuable historical data from
Tibetan sonrces could form the basis of a complete history.
But generally sveaking-the sources employed here are not the
stuff out of which such a history could be written. Many
legends do not add up to a single historical fact. And
although the guides, chronicles and biographies provide many

pointers, clues and bases for research, the nature of the
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biographies, in particular, being essentially metaphysical, there
is little concrete fact to grasp. After the guides and chron-
icles, principally, I have drawn from gter-ma literature. gTer-
mas, the 'revealed texts' of the riNying-ma School, are not
highly regarded for their historicity. B}iefly and simplis-
tica‘lly, if a yogin meditates in the ground that Guru Padma and
Jo-mo mTsho-rgyal blessed, then entering into the universal
plenum of omniscience (into the akas), the secrets of the past
and future are revealed in the form of l.)ékini cypher (nkha'-

gro brda'-yig), which is a concise mystical language that is
interpreted in modes suited to the needs of specific individuals
or communities at the appropriate time. Such an explanation of
the origin of gter-mas is far more effective in inspiring faith
in the written word in the minds of followers of the riying-ma
School than knowledge that an author has a dge-shes or rab-
byams-pa degree from an eminent monastic academy, and because
the explicit function of all gter-mas is to effect a psycho-
therapeutic transformation of the mind of the reader, such
faith is imperative. But that kind of language makes the
western scholar- intractably sceptical, and he will tend to

dismiss out of hand the historical content of the gter-mas.

However, although the history in the Shel-brag-ma and the
Zangs-gling-ma (two of the early gter-mas treating the life of
Guru Padma) should be treated with discriminating circumspec-
tion, it should not Jbe dismissed. éankhu, for example, is
mentioned thrice in the Shel-brag-ma, and if only because there
is no reason for Urgyen gLing-pa, the gter-ston 'Treasuré
Finder', to have fabricated Guru Padma's visit there in the
8th century, we should give his evidence historical credence,
although, perhaps, we should take as allegory the story of the
yogini he discovered there being suckled by monkeys. The |
Swayambhu Chronicles is full of historical data, but unfortunately
the state of the text rendérs it virtually unusabie. We have
not been able to identify the King gSer-gyi Go-cha (Suvarna
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Varman?) who plays an important role in SWayambhu's history.
And regarding Chos-kyi Nyi-ma's account of the Tibetan beliefs
about Tondikhel B-ajrab-i;r (Bod-thang mgon—po) R whilé D.R. Regmi,
the noted Nepali historian and‘patriot, doubts' that a Nepali
princess ever went~to'Tibet in the 7th century (Regmi p.'349
vff.), the Tibetans go so far as.to say that the Emperor Srong-'
btsan sGam-po's ambassadofs camped on Tondhikel maidan to
await the Nepali King Rméuvarman's delivery of his daughter.
'Inc1denta11y, one of the earliest historical references in
the Guide is to Bal-mo bza' Khrl—btsun (Bhrkutl), Amsuvarman s
daughter, whose loom is reputed to be kept in the Sankhu Bajra
Jogini Bahal. '

'There are a few récurrent words in the translations that
merit special attentlon Bal-yul (Wool Land: Nepal) presents
no problem. It has always denoted only Kathmandu Valley to
the Tibetans just as 'Nepal' has always done to the people of
other valleys and the Terai, although today outsiders infer
the modern political unit that is the Gprkhali empire; thus
'Kathmandu Valley' is the precise translation although herein
'Nepal' has been used occasionally. But 'Bal-po’ (an inhabi-
tant of the Kathmandu Valley) raises difficulties. In general
it has been translated as 'Newar' because the Newars have been
the principal inhabitants of the Valley during the past
millenium; and when speaking of the Valley people, a pre-19th
century Tibetan writer would not be referring to the Bhotiya
tribes, to the Terai.péople, and certainly not to the
Gorkhalis. 1In the 8th century the process of miscegenation
of the Tibeto-Burman Kirdtas and aboriginal inhabitants with
the caste Aryans and Dravidians, Licchavis and other groups,
was not complete; and insofar as Newari society was as yet
unformed, we cannot say that Guru Padma's dlsc1p1es, Sakya
Dema, Vasudeva, Jllajlpha,'Kun—nas -ku-bzhi, et al, were

Newars.
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'Power Place' is an interpretative translation of the word
gmﬂ!,which in ordinary parlance means 'residence', 'place',
'abode', etc.; gnas is also the Tibetan equivalent of both the
sthan and p:lgtha of Newari, and of the Sanskrit pithasthan. To
the Newars, sthan indicates a temple residence of a deity, and
pttha indicates any open Devi shrine. 1In India, the 51 pithas
are the places where the parts of the body of éiva's dead wife,
sati, fell, and 'pitha’ is still used to indicate one of these
specific sakta-sthans, the residence of the Devi. The adjective
'power' is a more appropriate word to describe ‘'place’ than
'sacred' or 'holy', as it implies the dynamic guality that is
almost palpable at many Nepali shrines, rather than the pas-
sive quality of sanctity and holiness which, particularly at

the devi and yogini shrines, is conspicuous by its absence.
yog

Regarding the structure of each of the 50 entries in this
guide, the heading is the local‘Nepali place name. The first,
italicised paragraph is always a translation of the Bal-yul
gnas-yig -(vide Wylie's Appendixz A): the Tibetan name of the place
is given fifst, followed by the transliterated Newari name,
which has often been corrupted unrecognisably; the translation
of these names, or a corrected version, is given in brackets
where appropriate. Then succeeding paragraphs, translated from
original sources indicated 5y bracketed abbreviations, elucidate
the first paragraph or add further information.‘ The paragraphs
in quotes are straight translations, or as straight as I can
make them with fluencybas the priority and with corrupt
manuscripts as a serious impediment. A paragraph concluding
with an abbreviation and not enclosed in quotes indicates a
paraphrased translation, any addition being bracketed. My
comment upon the original source material follows the trans-
lation or paraphrase of original sources. Paraphrased trans-
lation within these paragraphs of commentary is indicated by
an abbreviation before the period. Incorporated into this

commentary is information that I received orally from local
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informants, both Tibetan and Newar. But material from Newari
: sourdes, both literary and oral, has only been included to
elucidate points raised in the Tibetan manuscripts, or to fill
major gaps in the information provided by the Tibetan sources.
Thus I have not attempted to present the Newari viewpoint and
I have only picked with discriminate par81mony at the vast
wealth of Newari legend. The educated Sakyas and Bajracaryas
each have a different book to write about any major power
place. Hemr3j éékya, for instance, has emptied his mind of
material on Swayambhu in a recently published 800 page Newari
tome (Hemr3dj S3kya, .S'msvayambhu Mahacaztya, Svayambhu Vikas
Mandal, 1098 NS, Kathmandu). No amount of cynical hyperbole
can obscure the Newari rellglous‘genids manifest in the depth,

breadth, variety and variation in the oral tradition.

Finally I must excuse some peculiarities in spelling. Each
Tibetan source has its own orthography for proper names trans-
literated into Tibetan. As a rule I corrected the original
spelling of proper namég with the exception of some Newéri
place names found mostly at the beginning of each entry from
the Guide; thus any aberrant spelling or diacritical mark
indicates an intentional representation of a manuscript's
original orthographical form. And secondly, since there is
no.standard spelling for Newari place names (Chabahil, for
instance, can be spelt Chabahil, Chavel, Chabhil or even
Chawel) I have used thé phognetic form with which I am famil-
iar. Diacritical marks on Newari names have been added only

tentatively.

I would like to thank all those who assisted me with this
work, particularly Anandamuni Bajradcdarya and Hemr3dj éékya for
much of the oral tradition related herein: Ian Alsop and
Hubert Decleer for use of their libraries and for their advice;
Jim Goodman for the excellent photography; and Professor A.W.

Macdonald and Father John Locke for their advice and encouragement.

4
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If é scholar equipped with a knowledge of both Tibetan
and Newari can utilise the fragmentary material of this work
to produce a comprehensive guide to the power-places of the
Kathmandu Valley, that will be the best possible result of
this effort. In the meantime if this guide can help the
1aYman~discover the background of the places he visits on
pilgrimage its purpose is served.
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LIST OF ILLUSTRAT IONS

MUNINDRA, SAKYAMUNI BUDDHA, kwipa-deo in Kimdol Vihdra. (1)

MAITREYA BODHISATTVA, kvwapa -deo inh vihara adjacent to
Kimdol. (1)

MAHAKARUNIKA, 1000 armed, 11 headed Lokeswara, first floor
Kimdol Vihdra; with, akbess of Kimdol nunnery. (1)

DEV ISTHAN: power -stones leneath the BODHIVRKSA outside
Kimdol Vihara. (1)

DHARMACAKRA MAHAMANJUSRI with VARADA and MOKSADA: the
torapa on the east side of Hariti Temple, Swayambhu.

(2) (4)

ViGiéVARA DHARMADHATU MANDALA, Vairocana at centre, bronze
on stone; east of Swayambhu Stuipa. (2)

VAYURUR, enshrining power -stone; luilt Ly Santikar Kcérya;
S.W. of Swayamkhu Stipa. (2)

D TPANKARA AND PADMAPANT BODHISATTVA, emplaced by the 6th
Zharmapa (1564-1630); alter of Swayambhu StuUpa. (2)

'SANTIPUR: door of inner sanctum. (3)

NA IRA TMA (Guhyeébar{); §éntipur portico fresco, ca. 19ttt
c. (3) (34)

VIIAéWI STﬁPA, EARBATSTHAN; in front of Dharmacakra
Temple, Mafjusri Hill. (5)

BASUBANDHU STUPA, PULAN SWAYAMBHU; the stipa on the
saddle between Swayambhu and Mafijusri Hills. (7)

KASYAPA STUPA; north of Manjusrl Hill. (7)
BASUKISTHAN (Sri Bisuki Nagaraj), nr. Kidyapa Stipa. (7)

KARNAD IP CREMATION GROUND RAMADOLI, Swobar Temple behind;
Bidjeswori. (9)

'MANJUSRT STUPA at Manjusrlsthan, Manjusrl/Saraswatl Hill;

built by Santikar Acarya. (4) _
BURANILAKANTHA, JalasSayana Vlspu/giva, ca. 7th c. (lO)

BALAJT NiLAKAng‘HA, the New Nilakantha; probably 7th.
c. (10)

-~ -
KATISIMBHU STUPA, a replica of Swayambhunath from N.W.;
SighabEha, KTM. (12) . _

'PADMAPANT BODHISATTVA ca. 8th c.,',s_.,E.'_o_f Katig imbhu
fStuPa' (12) e BRI Vs e D e
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KARUNAMAYA, SETO MATSYENDRANATH, on rath jatra out of Jama
B5hil, KTM (14)

BOLNE TARA, Talking Tard; in a nini b3hdl off Itum'Bahal;
KTM. (15) '

’LA1$$MTKALAS(, ANNAPURNA TEMPLE, with pdjdri; Asantole, ‘

KTM.. (13)

RAJ KUMARI, age 6, en route to Seto Matsyendranath rath
Jjatra, 1980; KTM. (14)

KALA BHAIRAB, 17th c.; nr. Hanuman Doka, KTM. (17)
SETO BHAIRAB HEAD, 18th c.; nr. Hamuman Doka, KTM. (17)

GORAKHNATH in stone, ca l4th c.; on the ground floor of
Maru Sattal Kasthamandapa, KTM. (20)

TUNDH IKEL. BAJRABTIR (MAHAKALA); KTM. (21)

MAHABOUDHA TEMPLE, ca. 1600, replica of Bodh Gaya Temple;
Patan. (24)

LAKE TAUDAH; south of Chobar. (26)

RANG-R]G—RAS PA's RELIQUARY STUPA & others; east of
Boudhnath. (32)

PUSKA, ADJIMA, the Protectress of Boudha; north side of
Stipa. (32) : '

TILOPA AND NAROPA CAVES at Slirje Ghat upstream from
PasSupati. (36)

EKA MUKHA LINGAM, MAHADEV; on upper terrace, Mrgasthali,
opp. Arje Ghat, Pasupati; 5th c. (35)

GARUDA with face of King MANADEVA, 5th c.; Cangu
Nardyan. (42) ’

THE CHABAHIL BUDDHA, 5th c.; nr. the ASoka Stlpa, Chabahil.
(33) ‘

DIPANKARA BUDDHA with pdjdri; Caturvarna Vihdra, Bhaktapur.
(45)

BOY AS COW, Gaijdatra, Bhaktapur, 1980.

ASTAMATRKA, (top) Brahmayani, Maheéﬁagi, Vaigggvi, Camunda,
Mahalaksml, (bottom) Kumari, Indrayani, Var&hi; Indrani
Temple torana, Bdeesworl. ' ’

BHAIRAB mural on western wall of the Candlswarl Temple,
Banepa. (48) -

Numerals in brackets refer to numbers of the entries in
the text.
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ABBREVIATIONS
SK Shing-kun dkar-chag (The Swayambhu Chronicles) by Nas-lung
Ngag-dbang rDo-rje. ~
CN Chos-kyi Nyi-ma: Bal-po'i gnas-kyi dkar-chag.
LT bLa-ma bTsan-po: 'Dzam-gling rgyas-bshad; tr. T. Wylie
(A Tibetan Religious Geography of Nepal).
BA Blue Anmals; tr. G. Roerich.
CL Orgyan mChog-'gyur gLing-pa: gter-ston of Orgyan rnam-thar
dpag-bsam ljong-shing; tr. K. Dowman (The Legend of the Great
Stupa) . : :
DS Pharmaswamin: Chag-lotsawa rnam-thar; tr. G. Roerich (The
' Biography of Dharmaswamin).
DW Douglas and White: Karmapa, the Black Hat Lama of Tibet.
JL John Locke: Karundmaya.
MA Michael Allen: The Cult of Kumart.
- MG Mila mGur-bum; tr. G.C. Chang (The Hundred Thousand Songs of
Milarepa). '
NO Nyi-ma 'Od-zer: gter-ston of Guru rnam-thar zangs-gling-ma.
Sz §akya bzang-po: gter-ston of Bya-rung kha-shor lo-rgyus; tr.
K. Dowman (The Legend of the Great Stipa). .
TND sTag-sham Nus-ldan rDo-rje: gter-ston of mTsho-rgyal rnam-
thar. _
™ gTsang-myon: Mila rnam-thar; tr. L. Lhalungpa (The iife of
Milarepa). : :
UL Urgyan gLin"g-pa:: gter?-ston of Padma bka'-thang shel-brag-ma;

tr. G-C Toussaint (Le Dit de Padma). :
Wright Dan.iel Wright:’ History of Nepal. |
Wylie Turrell Wylie: A Tibetan Religious Geggraphy of Nepal.
Regmi D.R. Regmi: Anci'ent‘ Nepal. |
AC  Alaka Chattopadhyaya: Atiéa and Tibet, Delhi 1981.
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A BUDDHIST GUIDE TO THE POWER PLACES OF THE
KATHMANDU VALLEY '

Precious symbols of the Minds of the Conquering Buddhas of the Ten
Directions,

Swayambhunath, Boudhnath and Namo Buddha,

We pray to you from the innermost depths of our hearts.

With an all-embracing relationship with these three supreme symbols,

All adver g ty, troubles and obstacles are removed,

All our wishes are actually fulfilled,

And ultimately we cro ss the ocean of samsara with all other beings.

By the grace of these three stipas fiay we attain the level of the
Four Buddha Modes.

This is a guide for all pilgrims to the Valley of Ka thnandu, for
both the eminent and the lowly.

‘1. KIMDOL VIHARA

When wu travel the road to India (from Tibet) wu. wll first come
to the Vulture Peak Monastery (Bya-rgod phung-po-ri'i dgon-pa,
Gr idhrakita Vihdra. You can honour the chief image of the
1 monastery, Munindra, visit the Avalokite&ara fasting room (smyung-
2,3 gnas lha-khang) on the first floor, the Maitreya Temple on the
north side, and other images in the neighbourhood, the chief of which
is the image of the Buddha in parinirvana posture.

"In the neighbourhood of (Ri-lo 'Bigs-byed) is a hill
called Vulture Peak, and it is said that this is the place
where a thousand Buddhas of the bhadrakalpa first generated
enl ightened mind,/,and where the woman Jadzima (Bya-rdzi-ma),
who luilt the stiipa at Boudha, attained Buddhahood." (LT)
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"To the south-west of Swayambhu is Vulture Peak.....
Then 21,000 &rhats from Vulture Peak took earth and deposited
it beneath the dome of the Stupa." (SK) Previously the
Swayambhu Stupa had been resting upon a wooden axis pole
and four stone pillars founded on the Valley floor. But
the Swayambhu Purdna has a different idea (vide MaXjuéri
Hill).

The Tibetans call the Kimdo Hill, south of Swayambhu,
Vulture Peak, which is the name of the hill in India where
§akyamuni delivered the Prajdaparamita sutras. The Newars
call it Kimdo which means 'Heafn of Rice' ('bras-spungs) in
Newari. (CN)

In front of the gate of the Vihara, which is considered
pre-eminent in Kathmandu (i.e. in the 18th c.), is a sacred
bodhi tree (bodhivrksa). Many Lamas have stayed in this
!Vihéra, amongst them the (13th) Karmapa, the (lOth)
Zhamarpa, (the 6th) Drukpa Rimpoche, (the 8th$ Situ, (Ka-
thog) Rig-'dzin-chen-po, and others. (CN)

All these Lamas visiting Nepal and sfaying in Kimdol
Vihara were contemporaries of Chos-kyi Nyi-ma; The 10th
Zhamarpa (1742-92), who made the disastrous‘treaty with
King Rana Bah3dur Sh3h in 1789, after Tibetan forces had
been worsted on the border, and then was forced to remain
in exile after his monasteries had been seized, his Hat
buried and the Zhamarpa line declared defunct, assisted in
the major reconstruction of Swayambhu with the 13th Karmapa
(1733-1797) and their teacher, the riying-ma-pa Ka-thog
Rig-'dzin-chen-po Tse-dbang Nor-bu (1698-1755). This major
repair work on the garbhapita, (the Stipa's bowl) and also on _
‘the environs of the Stiipa, was finished in 1750. The 8th
Situ (1700—1774), who had come to Nepal much earlier in
the century (ca. 1723) with his own generation of young
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tulkus on adventurous pi1grimage (the 12th Karmapa, 1703-32,
énd the 8th Zhamarpa; 1695-1732, who had been born in
Yol-mo), was known as Kun-mkhyen Situ or‘Situ Pan-chen.

He stayed on in the Valley and later returned again,
gaining a repuﬁation amongst Saivites and Buddhists alike
as a great debator and scholar who translated a short
version of the Swayarr}bhu-PurEzpa, amongst other Sanskrit
works, into Tibetan. Like Ka-thog-pa, he was a Guru of
the younger viéitors.::The 13th Karmapa, bDud-'dul rDo-rje,
was received with honour and elephants by Jaya Prakas
Malla (réigned 1722-1768), just as Jagajjaya Malla (reigned
1722-36) had receivéd-his'young predecessor who, according
to his biography, was feted and given a week's royal,.
hospitality, perhaps in return for saving Nepal by magic
from the plague and drought which caused many deaths in
1723. In Namo Buddha he was received, again with eleph-
ants, by the King of Bhaktapur; Ranajit Malla. 1In the
preceding century the 6th Zhamarpa (1564-1630) had
patronised the construction oflfour golden altars in the
four cardinal directions of the Swayambhu Stlipa. An
inscription of §ivasithha commémorates the consecration in
1614. We do not know where these earlier visitors stayed,
but we do know of Rahg—rig—ras—pa's association with the
Vihara in the latter 17th Century, and also of the writer
of the_ Swéayambhu Chronicles' residence there, and it appears
that Kimdol‘Vihara,waé,virtually a bKa'-brgyud-pa establish-
ment in the 17th and 18th centuries. A thorough reading
of the biographies of all these bKa'-brgyud Lamas and of
Ka~-thog Rig4'dzin-chen—po would prove most revealing.

(Vide DW.) B

$dkyamuni Buddha is the priﬂcipal'image‘in the ground
floor shrine-room of Kimdol Vihara. 1In the first floor

shrine-room, where the abbess of the nunnery presides, is
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3 an image of 1000 armed Avalokitesvara (Mahakarunika).

2 Maitreya is the main image in the nani-banzy immediately to
the north, and a little further down the hill to the north
is the temple containing the parinirvang Buddha image.

‘2. SWAYAMBHU STUPA

'Phags-pa shing-kun (Sublime Trees) : Swayamby (Self-sprung) :
near Kimdoli‘":.\.‘ (sKyim~grol = 'Liberating Draught') ;s Swayambhu.
- On top of a jqwel lotus blessed by the Buddhq Vipadwi (gNam-par-
gzigs), thet"’{J\ina Vajradhara spontaneously arose from the Pure
Land of Akamstha as a great sacred Tree of Life (mChod-sdong
chen-po - a Bodhi Tree or stupa) called JHigng Gandola Swayambhu
(The Self-Sprung Temple of Wisdom) which brings spiritual re-
lease by sight of it, hearing of it, reflecting upbn it, or touching
it. Look into the Newari chronicles called the Swayambhu Purdna
for extensive details on the arising of thirteen billion times move
merit (for practising mantra etc.) in this place than in otker
great power places, and other interesting topics..

SK relates fragments of the Prophecies mage by §5kyamuni in
the Godrrga-vyakarana-sitra (glang-ru Lung-bstan-gyi mde) concerning the
origin of the stipa Goma Salagandha, which is usually con-

- founded with the SwaYémbhu Stipa by Tibetans of today. as
with the MaFijusri-milatantra, the Tibetans have interpreted _
prophecies concerning another: country to concern themselves.
"When the Buddha was living in Vaifdli he prophesied in this
manner to §5riputra and Ananda: 'Hereafter, a town called
Kusala (dGe-ba), or Li-yul, will arise on the frontiers of
India. In the Gomadeva Lake is the Ox-horn Prophecy Moun-
tain (Godprga Vyakarana Parvata), and in the Gomadeva Lake the
Goma Salagandha Stiipa will arise. In the middle of the
lake will be a thousand petalled lotus, and in the centre
of the lotus will be an image of §§kyamuni, while on the
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~ petals will be a thousand Bodhisattvas of the Tenth Grade.'
. Then éériputra, the chief of the Buddha's rétinue,asked him,
'What will be the cause of such an eventuality?' And the

' Buddha replied, 'The cause will be the thousand emanations

consequent upon my parinirvana'."” (SK)

- The sceptical Lama bTsan-po says; "It is generally believed
‘that (the Swayambhu Stupa) is the Goma Salagandha Stipa that is
mentioned in the Goéynga-vydkarapa-sutra (The Ox-Horn Prophecy
Sttra), and that it enshrines the relics of Kisyapa; but since
Goma Salagandha is in Khotan (Li-yul) and the relics of Kasyapa
are in India, it is difficult to believe these stories.
However, the Stﬁpé gives immense blessings." (LT) Chos-kyi
Nyi-ma is even more scathing about such Tibetan beliefs.

Concerning the origin of the Tibetan name Shing-kun for
Swayambhu: "Then after 21,000 arhate from Vulture Peak had
taken earth and piled it beneath the dome of the Stiipa,
- Nagdrjuna cutvoff his hair and scattered it about, praying,
'May all kinds of trees grow on this sublime Stupa!' And after
many species of tree had grown tall around the Stipa, it became
known as 'Sublime Trees' ('Phags-pa Shing-kun)." (SK) But it
is most likely that since the Stlipa arose spontaneously at the
time of the Buddha Sikhi (gTsug-gtor-can) and became known as
Swayambhu (Self-Sprung), and that since the old Newar renderlng
was Sihmanggu, currently Simmnt(l e. in the 18th ¢), the Tibetan
Shing-kun is a corruption of the Newari name. (CN)

SK describes the Stupa 11ke this: "Beneath the Stupa of
Swayambhu is a palace of the Nagas. Above that is a live
turtle, and upon the back of the turtle stands the Tree of Life
axis: (ﬁsh‘ogé-shing) which is 7 fathoms (42') in circumference at
'its root and 42 fathoms (252') in height.  In the western.
lattice of the axis are the self-manifest 5,408 gods. 1In the
cardinal directions are one Magadha measure of the relics of
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the jina Sakyamuni. The skin Of the K1ng Suvarnavarman (gSer-
gyi Go-cha), upon which is depicted the mandala of Samvara and
the 62 gods, is to be found therein. It 1s said that the outer,
inner and secret flelds of syncronicity can be devined there~
from....." (SK)

"When the Buddha (Sakyamunl) was alive King Suvarnavarman
(gSer-gyi Go-cha) was (the Stupa's) patron." (SK) No king
with a name resembling this can be found in the lists of the
“"Newari chronicles. Perhaps the name is derived from the
MaFijudri-milatantra.

There appear to be more references to the Swayambhu Stupa
than to any other power place in the Valley in the annals of
all Tibetan sects but the rNying-ma-pa. For instance, re-
garding the annals of the lineage of Ma-gcig Zha-ma, this
great yogini's brother 'Khong-bu-pa (1069-1144), one of many
Tibetan scholar-yogins to come to Nepal during the phyi-dar,
the second spreading of the doctrine, took instruction from
Pham-thing-pa, Ye- —rang-pa (the Patan Man) and the Bengali '
Atulyavajra, who were Nepal's finest teachers of that day...He
had his mortal remains brought to Nepal with those of his
sister by his son, Khang-gsar-pa, who had them consecrated by
his Guru Jayasena. This Khang-gsar-pa had "the parasol
hoisted above the Swayambhu caitya on numerous occasions" and

"gathered about him many yoginis and ascetic yogins who were
‘vre51dents of Swayambhu, and performed ganacakras on many occa-
sions." (BA) The Sa1v1tes were flourlshlng at this tlme, and
like the great translator Rwa- -1lo, the Tibetans fought many
magical battles with them, although, according to the Tibetan
chronicles, the Buddhists were 1nev1tably victorious. (BA)
Atlsa used a pilgrimage to Swayambhu as an excuse to leave
Vlkramaslla Monastery in Bengal and escape his students who
would rather that he stay,'so that he could run across the
border to Tibet and explate his ]ea10usy of the" monastic tra-
dition by reforming and purlfylng Tibetan monasticism.
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The Abbot AtIsa had'éiven his' ex-Guru, the yogin Maitripa,
a room at his monastery of Vlkrama51la, and later was aston~'
ished to discover that Ma1tr1pa had been performing p#ja with
meat and wine w1th1n the monastery s confines. Atifa asked
him to leave, whereupon with a sniff Ma1tr1pa took up his bed
and walked off through a wall ‘Later, Atifa apologised to
Ma1tr1pa who told him that the way to expiate his sin was to
go to Tibet and reform Tibetan monasticism. (But see AC p.134.)

, our basic ‘guide describes the origin of the ‘Stlipa very
cimply and concisely. Adaptlng ‘the metaphor of ‘the Swayambhu
Purana, Ngag dbang rDo-rje mentions Buddha V1pasw1 who threw
the seed of the original thousand-petalled lotus into Lake
Nag Hrad during the satya or kritya-yuga, and he mentions the
jewel, the ruby (padmaraga), that was at the centre of the
lotus, diffusing the great llght that pervaded the world.

The jina Vajradhara is the anthropomorphic representation of
the dharmadhatu that is self-arisen and self-existent. He
arises as the Stiipa out of Akanistha ('0g-min), the pure-land
of the dharmakaya, the dharmadhatu as paradise here and now. The
Bodhi Tree, the Tree of Life, the StUpa, these are all sym-
bolic variations upon the same theme. The gandola is the form
of the stipa and wisdom {jfldna, ye-shes) is its nature.

The Tibetan sources give some historical clues concerning
the foundation and history of restoration of the Stupa. If we
accept Santikar Acdrya as the actual builder of the concrete
Stiipa and accept SK's assertion that AmSuvarman was Santikar's
contemporary,since A@éuvarman reigned between 576 and 615 the
Sﬁﬁxzdates from the early 7th century. But because Santikar
is associated with the establishment of the vajrayana this
date assumes a very early arrival of Tantra in Nepal. Thereis
only 1 early inscription at Swayambhu, and we have only in-
cidental literary evidence that the Stupa was worshipped by
countless devotees from all over the Buddhist world, among
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them some of the most famous names in Buddhlst hlstory -
Nagarjuna, Sant1 Deva, Naropa, Vaglsvaraklrtl, Savarl, Jalan-

dharipa, Padmasambhava et al.

Undoubtedly between the 7th and 14th centuries the struc-
ture was restored many times, as earthquakes assure that no
building in the Valley can survive for even a century without
attention, but the first evidence of restoration informs us
that the damage just repaired was not'caused by nature but
by man. An inscription records the ravages of the Muslim
Shams Ud-din's armies in 1349 and that the principal patron
of the repair work was a certain minister, Saktimalla Bhalloka.
We identify him as the 'Ba'-ro (Bhalloka ¢-Bhallo «—Bharo < 'Ba'-
ro, which was an honorific title) of SK. He was assisted by
governor (dpon-chen) §5kya-bzang-po, who was perhaps a scion of
the 'Khon of Sa-skya, a Tibetan scholar (dbUégTsang dGe-shes)
and Lama dbU-pa. The 'axis' of the stupa was replaced at this
time. Then in 1505 in another major restoration, which Yol—
mo-pa Sakya bZang-po patronlsed the wheel and pinnacle were
placed on top by gTsang-sMyon, the crazy yogin Sangs-rgyas
rGyal-mtshan from West Tibét.’“The~6th“Zhamarpa had the four
gilt shrines placed at the cardinal directions in 1614. Rang-
rig-ras-pa had a new pinnacle (gaﬁjira) erected during the
reign of Parthivendra Malla, the consecration taking place in
1694. The next major restoration was consecrated in 1750',
probably in the waké of an earthquake, as the extensive res-
toration included the environs of the Stiipa. Ka-thog Rig-
'dzin-chen-po, the 13th Karmapa and Situ Pan;chen were the
patrons of this restoration. The Tibetan inscription on the
pillar on the S.E. side of the Stipa commembrates this event.
SK would mention only names that have meaning for the writer's
- Tibetan readers and we should not assume that the Stupa has
been kept in repair through the devotion and wealth of the
‘Tibetans alone. Both‘Sa1v1tes and‘Va1§pavas, kings and
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commoners, haVe paid homége to the StUpa down the cen-
turies, and we can be certain that without a king's
permission and support nothing could have been achieved.
I have no data on the history of the Stupa since 1750
except to note that in the past decade attempts to shore
up the eastern flank of the hill have failed, and unless
the most recent undertaklng 1nvolv1ng the demolltlon of
the buildings on the south side succeeds, after 13 cen-
turies the Self- -Sprung Temple of Wisdom is likely to |
fall victim to the accelerating pace of the kaliyuga.

A story of Padma Sambhava at Swayambhundth related
in Dudjom Rimpoche's Yid-kyi mun sel tells how the greatest
of exorcists transfixed the Lord of the Earth sPrul- lto-
nag-po with a phur-ba, and how seven bats and a stone
image of gShin-rje- nag-po flew there as protectors. It
is said that this image is still worshi pped although
sunk into the ground (p. 40).

3. SHANTIPUR

'0d-zer Go-cha (Ams'uvérman) Sc‘mtzpum within the confines of
the path which encircles the sacred areq of'Suuyambhu are one
hundred temples. In the (temple called Santlpurl) Mangughosa s
emanation, the Dharmaraaa Améuvarman ('0d- —-zer Go-cha), met
Vajrasattva's emanation, the Acarya S&ntzkar who had obtained the
Body of‘ Immortality. Herein is the mandala drawn in the heart-
blood of the Eight Great Nagas. Further, here is q temple-palace
of Mahadeva and Ganapati.

There was once a king of Gauda (in Bihar), an ema-
nation of Vajrasattva called King Pracanda Deva, who »
decided to make pilgrimage, and leaving his kingdom in
the hands of his son, §akti Deva, having arrived at

213
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Swayambhu and taking ordihation there,'he'began the ascetic i
practices of Vajrasattva. His religious name was §anti $ri i
(Zhi-ba'i dpal;ééntikar). In order to pgotect the Dharmadhatu

6 vagisvara Swayambhu Stiipa (. chos-dbyings gsung-gi dbang-phyug rang- |
byung mchod-rten) he covered it with earth and produced the form F
of a stiépa. Also, as an indication of Mafjudeva's pdwer, he |

16 built a stéipa at the place where the Bodhisattva had sat for
so long. Thereafter it was called Mafjusri's Stipa. Then
he built the five shrines of §§ntipuri (Ak3Sapuri), Agnipuri,

7 Nagapuri, Vasupuri and}Véyupuri. In a year of great mis-
fortune, after no rain had fallen for seven years, the King
Gunakamadeva entered §5ntipur and met the icérya Santi §EI,

begging him to make rain. Santi §rI propitiated the Nagas,
summoning them with mantra, and forced them to bring rain.

Opposed to this Newari account is the false Tibetan belief

that Nagdrjuna was the siddha who propitiated the Nagas to

make rain. (CN)

The Newari chronicles speak of ‘a King Gunakamadeva who en-
tered the inner sanctum of §Entipur to meet §§ntikar to make rain.
Gunakamadeva is said to have been a puppet of A@éuvarman,'an
interlopervwho seized power at the beginning-ef thé 7th
century and became the greatest of the Nepali Kings of the
Licchavi era (Regmi p. 161 £ff.). The Gunakamadeva of the
chronicles_is a king of thechﬁpam}yuga. An historical

Gunakamadeva reigned between 987;990; but if §5ntikar was

his contemporary the 4carya could not have established Tantra
in the Valley; the 9th c. is the latest that Tantra arrived here.

There was another, later, king who entered ééntipur to

make rain. He was Jaya Prat3p Malla (reigned 1641-1674),
9 whose inscription upon a stele outside the inner door of
§5ntipur proclaims that he entered in 1658 to bring out into i
the sunlight the Naga Mandala drawn in the blood of the Eight 2
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NSga.Kings, together with the Mahamegha-siitra, in order to bring
rain. The King caused a map to be drawn describing his pere-
grinations béneath §5ntipur. The map shows four levels to the
temple. On the ground floor are six empty rooms into which

"His Majesty, King of Kings, Lord of Poets, Jaya Prat3dp Malla
Deva entered with p#jg matefials,‘a fish, black soya beans and
cow's milk". There is no indication of a way down to the first
subterranean level, and no way out of the room into which he
entered on that level except é small niche in the wall. However,
in the central room of the first floor he found the Mahasambara-
tantra, a paihting in a copper cylinder, two swords and the
§ﬁnyakaru Yantra, and here he discovered the presence of Sri

§ri &ri Mahasambara himself. All the other rooms on this level
were empty. The King proceeded alone, since "the gubarjus
(priests) would not go further as they could not‘see,the way",
through a stone door and down into the second subterrénean
level. 1In the first room "bats as large as kites or hawks

came to kill the-light".' In the second room "ghosts, flesh-
eating spirits and hungry ghosts came to'beg. If you are unable
to pacify them they clutch at yoﬁ". In the third room, "if‘your
cannot pacify the snakes by pouring out milk, they chase and
bind you. Having pacified them you can walk on their bodies".
In the central room the "the King met Santikar KcérYa, who had
become a giddhq, sitting in samadhi. He was alive with no flesh
on his body. He gave the Kihg instruction, and here the King
found the mandala ,written in the Naga King's blood,which he took
out to make rain". 1In the next_rodm he .sat and meditated and
"all things were shown unto him". In the last room was,"a hole
through which the water'of a fathomless lake could be seen (at
a third subterranean levél). The waters splash and ripple and ‘
the wind blows." The King was below for ﬁhree hoﬁrs, and'his
entourage waited impatiehtly'and,in fear for their King who

~dared to go where no priest dared. Tigers roared and the

earth writhed, but finally the King returned ang the rains came.
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The harvest of 1658 was plentiful. (The original map is in
private hands) ‘

—

"In éantapuri there is an entrance to three tunnels: a

~ tunnel to Swayambhu Stiupa; a tunnel to the Naga Realm; and a
tunnel to the realm of obstructive spirits (bgegs). At present
there is a six foot square stone covering the entrance. The
sixteen volumes of the Prajfiaparamitama written upon lapis

lazuli paper with ink of gold from the Jambu River brought from
the Naga Realm by Nagarjuna is to be found in the Thang Baidhari
of Kathmandu (Thamel Bahal)." (SK) A volume of this 'original!
Praj‘ﬁc‘zparmnita-éﬁfm is now to be found in the Thamel B3h3l (q.v) .

"Nagarjuna was custodlan and King Amsuvarman was patron....
§antapur1 was Nagarjuna's place of mediation.... In each of the
four cardinal directions of Swayambhu is a treasure trove.

These treasure troves were hidden by Nagarjuna'fer the future
restoration of the Stlpa.... On the eastern flank of the ,
(Vindhya Mountain) is Nagdrjuna's meditation cave and the spring
he brough forth." (SK) Nagarjuna'('ConquerOr of the Nagas') may
.have been an epithet of Santlkar Acarya who 1s not mentioned in
the Swayambhu Chronicles; or Santlkar Acarya may’have been a title
of Nagarjuna when he was custodian. The Nagarjuna associated
with Santlpur may or may not be the same siddha who died in his
~cave on the hill named after him. ' |

"§5ntapuri, or Zhi-ba'i grong, is so called because'the-'

| Vajracarya_éanti.Deva-(God of Peace) called down the god of
space (ika§5) andvpacified him, and when hevremained'calm'and_
quiet - this place}was’known as §5ntapuri. The éantapuri;teﬁple
was founded during the lifetime of the Aanya Ngag—dbang grags-
pa (Vaglsvaraklrtl), thlS belng the power place where the Acarya
attained Ralnbow Body and where he remains unt11 thlS day.* The '
temple has two lower levels,'and I have heard that 1n the:ieep»
est of the levels is an 1mage and nmnda&z of Srl Kalacakra....'
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In the environs of Swayambhu many ordinary men have seen what

- appears to be a stalking tiger who appears out of nowhere and

who does no harm to any creature until it vanishes into
nothingness; this is generally believed to be Acarya Ngag-
dbang-grags-pa revealing his apparitional form...... It is
said that in one of the Swayambhu Purdnas, either the extensive
one or the version of middle length, is Acarya Ngag-dbang-
grags-pa's biography and other fragments concerning his 1life.
However, this Acdrya is numbered amongst the Six Doorkeepers,
the Sages of Magadha. Later, at the end of his life,he

‘attained Rainbow Body and still remains here in (§3ntipur)

until this day." (CN)

It is unfortunate that CN is poorly informed about
§5ntipur,:because we are led to doubt his information con-
cerning ViagIsvarakirti. 8antipur is, of course, Akasapur,
(Space-ville). CN is alone in believing that the deity of the
secret shrine (the dgama-ché, usually located on the first
floor of the pagoda temples of the vihiras) is Kalacakra.

This is one of the Valley'é-principal residences of Cakrasam-
bara. And §anti-deva is not mentioned in any other source as
having visited Nepal. 'Vagiévarakirti's identity is problematic;
Pham-thing-pa's personal name was Végiébarakirti, and his title
was 'Indian', probably indicating that he spent much time on
the Plains; he was a master of the Guhyasam@ja-tantra and the
Cakrasambara-tantra; he lived in the 11lth céntury; his Gurus

were Naropa and Savari dBang-phyug (amongst others). But

did he 1live in §éntipur? We agree with 'Gos Lotsawa that

this second Vagisvarakirti was quite distinct from Pham-thing-
pa. The Acidrya of Santipur is the lineage holder of the
Sadangayoga (sbyor drug) of the Guhyasamija, the six rDzogs-rim
practices which lead, not to the Rainbow Body of the riWying-ma-
pas, but immortality in a state of suspended énimation,'all
outflows extinct. His predecessor 'in the lineage was
§ékyadhv5ja, and his successor was Ratnakirti, also of the
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ilth century. The Newars believe that S3ntikar Acidrya has
remained immured in S3ntipur since earliest tantric times. Is
it possible that Santikar Kcarya waé/ a title of the principal
vajrdcdrya of the oldest guthi (circle of initiates) in the
Valley?

There is no shrine of Mah3deva or Ganapati in the
Swayambhu area, but some Hindus will worship the deity of
§5nt‘ipur as Mahadeva.

4. MANJUSRT/SARASWATT HILL

'Jam-dbyangs bahugs-khri (Mafijughosa's Throne): Saraswasti Sthan: at
Sthe first, when the Kathmandu Valley was still a lake, Arya MaPijusei and
his two consorts ,arriving in the Valley and failing to see (how human

beings could worship the Stilipa in the middle of the lake),
drained the waters in three days, and thereafter took their seat. upon
this spot. (This last line is hopélessly corrupt in the Tibe-
tan) The relics of Mafijughogsa and his two consorts,which remained
after their spiritual return to the Five Peaked Mountain in China,are

16 enshrined in a magnificent stipa there. (This line is also a re-

construction)

At the time of the Buddha Visvabhu (the third of the six
Buddhas preceding §3kyamuni) Arya Mafijusri's emanation Vajra-
carya Mafijudeva,who was endowed with the five extraordinary
powers,came to Nepal from the Five Peaked Mountain in China

5 together with Varada (mChog-sbyin-ma), an emanation of Kesini
(sKra-can-ma), and Moksad3a (gZugs-thar- -sbyin-ma), an emanatlon

- of Upakesini (Nye-ba'i sKra- -can-ma), in order to see the
Swayambhu Dharmadhatu’ Stupa. Seelng that beings w1thout~
supernormal powers were unable to worship the stiipa in the
middle of the lake, he cut a gorge and drained the waters in
four days, only a small lake remaining. Then through the
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Great Master's magical power ‘the lotus, which was the sacred
base of the attainment of the Swayambhu Stlipa, was transformed
into the stipa we know today. At the time of the Buddha
Kanakamuni (gSer-thub, the fifth of the seven) the great
scholar Dharma Sri Mitra (Chos-dpal bshes-gnyen), lacking
knowledge of the Twelve Syllables (?) and on his way from
Vikramasila to Maﬁ'jusrl s Five Peaked Mountain for knowledge,
found Mafjusri himself in the form of Vajracarya Mafijudeva and
received 1n1t1at10n into the Mandala of Dharmadhatu Vagidvari as
the Swayambhu Stlipa itself. At the time of the Buddha Kasyapa
(' Od-srung, the sixth Buddha) ’ Mafjudeva, having accomplished
his aim in the form of a vagracarya, took the body of a god and
vanished into the sky like a flash of lightning, and returned
to the Five Peaked Mountain..... $anta Sri built a stlpa to
mark the spot where he had sat. (CN) '

Maﬁ'jusrl Sthan is the western of the twin peaks of the
Swayambhu Hill.

5.  VIPASWI'S STUPA

mGo-shing prabhat ko cirba (The GoSriiga Parvata Stiipa) : where the
first of the Seven Buddhas (Vipaswi) had his throne, today a stfpa
has been erected. In a new monastery in front of this stiipa you can

'see an image of Munindra, the principal image (of five).

Our text locates the Vipaswi Stlipa in front of the
Dharmacakra Monastery on the north-east side of Manjusri
Sthan. The Newars believe that it was Sakyamunl who sat and
taught at this spot, which they call Parbatsthan, and that
the stléipa on the peak of Nagarjuna Hill is Vipadwi's Stilpa.
This is certalnly more ratlonal but the geography of Li-yul
was such that Sakyamunl sat on Gosrnga Parbat and contemplated
the Stupa Goma Salagandha from a considerable distance (vide
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Appendix I); This mis-identification and the mis-naming of
Négarjuna‘Hill as Ri gLang-ru are both derived from the Gosrnga
Vyakarana Sutra.

The Swayambhu Purdna tells us that when the Buddha Vipasdwi
came to the Valley he took his seat upon the hill west of the
Lake Nag Hrad, the hill which is now called Jamacho or
Négarjuna, and that from that place he threw a lotus seed
into‘thé lake, the seed that would eventually grow into the
thousand petalled lotus upon which the flame of the Swayambhu
Dharmadhatu would appear. He foresaw at that time that in
the dvapara-yuga the hill of the Swayambhu Mandala would be
called Goé?hga Parvata (Ri glang-ru) , the Ox-Horn Mountain.

6. NAGARJUNA HILL

Ri glang-ru lung-bstan (Ox-Horn Prophecy Mountain): Nagarjuna: on
top of this mountain, today, a stiipa has been built to mark the throne
of the Buddha. The Mountain is called Nagarjuna because Nagarjuna's

ecave-residence is found there.

Again following the Godriga-vydkarana-stitra our text ident-
ifies the stipa on Nagarjuna Hill as éﬁkyamuni's Throne
marker, rather than Vipaéwi's Stipa. The other sources (SK,
CN, LT) call the mountain Ri-bo 'Bigs-byed (Vindhya), but
also identify the stiipa as §ékyamuni's Throne marker.

"About half a day's journey north of Kathmandu is the
Vindhya Mountain." (LT)

"7o the north-west of Swayambhu, on the peak of the
Vindhya Mountain is the throne of the teacher (§5kyamuni) and
the thrones of §5riputra and Maudgalyayana. On the eastern”
flank of the mountain is Nagarjuna's meditation cave and the

spring he brought forth. Very close on the north side are
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the sﬁ@ms of éakyamuni's father, Sudhodana (Sras-gtsang),‘and
his mother} Mayadevi (sGyu-ma Lha-mdzes). On the eastern side
of the peak is the place of the Buddha Madhye (Mahe, the
Buffalo Buddha). Here is the soil which Halumanyju (Hanuman) ,
the Monkey King, brought from Vulture Peak (?). There are five
stipas here. Today there is a Tibetan charnal ground here."
(SK) "In accordance with the prophecy of the Bhagavan (given.
at vaisali), at'the Lake Gomadeva on the frontier of India,
Sariputra and Ananda (VvaiSravana in the original Sutra)
arising from their thrones, raised their staffs in the air

and the lake drained away. Ganapati drained the small amount
remaining‘and then vanished into a rock, and this rock,
similar in shape to an elephant, is even now to be seen in

the vicinity of the Bungadeo Temple in Patan." (SK) The
‘Miilasarvastivada Vinaya also reports that the Buddha §’akyamuni's
favorite disciple, Ananda, visited the Valley (vide Regmi

p. 279). Maudgalyéyana's visit is mentioned in several
legends (vide infra). | ‘

The Vindhya Mountain is called Jamacho in Newari. 1In
front of the Buddha's Throne on the peak is a local cremation
ground. In the middle of dense forest beneath the Throne of
§3kyamuni is the cave of Nagarjuna in which are stone images
of Nagarjuna and §5kyamuni. Nearby are the tracks of the
Mahe Buddha (the Buffalo Buddha). Also nearby is the cave of
Acarya Vasubandhu. The two stiipas said to be the reliquaries
of the father and mother of the Buddha are found on the face
of the hill behind (the Baldiu) Nilakaptha. (CN)

"Nagarjunapad had made a cave on the Jat Matrochcha
mountain (Jamacho), where he had placed an image of Akshobhya
Buddh, to worship Swayamghﬁ. As the water filled the valley
(during the Nagas' attempt to reclaim it from man), it rose
up to the navel of this image, whereupon Nagarjun caught the

Nag that was playing in the water and making it rise, and
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confined him in the cave. Whatever water is required in this
cave is supplied by this Nag to the present day, and for this
reason the Nag is called Jalpirit ('Making Full of Water').
This Nagdrjunapad Acharya made an earthen chaitya, and composed
or compiled many tantra shistras, and discovered many gods. He
died in the cave. The mountain then became known as Nagarjun,
.and it is considered very sacred. People who are anxious to _
gain salvation leave orders with their relatives to send their
skull-bone (the 'frontal-bone') to this mountain, where it is
thrown high in the air, then buried, and a chaitya built over
it." (Wright, p. 96)

There are innumerable caves on the flanks of Nagarjuna
Hill. Nagarjuna's Cave still survives high up on the eastern
side in a gully. Water flows out of the cave in the monsoon.
Images of Nagarjuna and Akgobhya are within. I have not
located the Vasubandhu Cave. Nagarjuna's Cave is known to
some Tibetans as the cave of Guru Rimpoche (Laksmi Gipha, w1th
its new image of Nagarjuna, being considered as Nagarjuna s
.cave) On the north side of the eastern spur ,which runs to
Balaju, above Raniban Village, is the cave of Bhagavan Buddha.
Inside at the back is a seemingly new image of éﬁkyamuni in
bhiimisparsa-mudrd,a broken image of Bajrabir Mahak3dla and a stone
inscription. Outside is a broken figure in lalita-mudra, prob-
bably a form of Tara. There are two empty caves further up
the spur. On the north side of the spur is Laksmi Gupha.
Inside a steepled chamber within the cave entrance is a re-
latively new image of Amoghasiddhi or Négérjuna. During the
monsoon of 1980 a large boulder fell from the roof and broke
an old image of Vajra Yogini now still v151ble behind the
boulder. Two tunnels barely large enough to allow the passage
of a crawling adult lead off from the cavern. One twists and
turns for 150' before ending at a flgure of the Buddha. The
other is equally as long and leads to a chamber with an image
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of Laksmi. She is visited in times of dire need of wealth.
Rumours of caves on Nagarjuna abound. There is reputed to be
a cave on this same spur containing a twelve foot high crystal
Buddha‘acéessible by rope down a 40' pit and through a narrow
tunnel. Further exploration of these caves is'needed.

"Nearby"the (Nagarjuna Cave) is a cave said by the Tib-
etans to be the cave of the Buffalo Buddha (Mahe sangs-rgyas
shul), which all pilgrims go to see. I asked the Newars the
story of the Buffalo Buddha: a long time ago when Ecérya
Nagarjuna was living in his cave, an idiot buffalo herdsman
from Kathmandu became possessed by faith in the Master, and
came to him frequently offering curds, milk, etc. Onée when
he asked Nagarjuna to come to town, the Master refused,saying,
"If you are able to meditate upon perfect reality, sit down
here." So he did as he was told, but obsessed by his work of
guarding buffaloes he could think of nothing but buffaloes.
"Visualise yourself as a buffalo." instructed the Acarya. So
hemeditated in what today is called the Cave of the Buffalo
Buddha, and after a while he actually became a buffalo. His
horns struck the rock above him and the holes which today are
known as his horn-prints appeared. Then Nagarjuna told him
to contemplate his body in' its natural state of total relax-
ation. Meditating accordingly, his body became as before and
his senses became sharp and alert, so he was given initiation
and precepts. After he had accomplished the aim of’his medi-
tation, it is said that he shot through the rbof of the cave
and went straight to the Dakini's Paradise (mkha'-spyod). At
this power place thehorn-prints and the cave with the hole in

its roof are clearly visible." (CN)

In style and content this story of the Buffalo Buddha is
reminiscent of Abhayadana §r'i_'s Legends of the Fighty Four
Mahasiddhas, which recount the mahamudrad sadhanas of the Indian
stddhas. Many of the siddhas were simple folk, artisans and
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labourers whose habit patterns (bag-chags) prevented them from
meditating on Emptiness (sinyata) and were given creative vis-
uvalisation (bskyed-rim) of their habitual tasks. Then after
the visualisation had become aqtualiéed they would be in-

‘structed to dissolve their perfect image in the fulfilment

process (rdzogs-rim) of identification with their original
nature (gnas-lugs or chos-nyid) until they attained mahamudra-
eéiddhi and a transubstantiated body in mKha'-spyod. The thief,
Nigabodhi, for instance, was instructed by Nagarjuna to visual-
ise a red horn of avarice protruding from his forehead. When'

_the pain became very severe, he was instructed to meditate upon

14

Emptiness ($unyatd) and he quickly gained release.

7. KASYAPA'S STUPA

The reliquary-stipa of the Perfected Buddha Kisyapa lies at the distance
of an arrow's flight from Sarasvasti Sthan. A secret entrance to the path
to the Naga Realm (Sa-spyod), a naturally formed stome image of a
Naga, ch'u_ﬂya Nagarjuna's reliquary-stipa, and reliquary-stupas of

other saints are to be found in the vieinity.

SK indicates that the Kasyapa whose stipa this is, was
the Buddha's disciple, the first Zen'Patriarch, rather than
his Buddha predecessor: "After the Buddha §5kyamuni's
parinirv&r,i&, Kisyapa was custodian (of the Swayambhu Stiipa).
Thereafter, Kasyapa attained parinirvina, and to the west of

12 Swayambhu are the stiipas of both K5§yapa and Vasubandhu," (SK)

Relics of Kisyapa Buddha are said to be enshrined in
Boudhnath (S%), in Katisimbhu (g.v.), in Swayambhunadth itself
(LT & SK), in India (LT) and in this stiipa on Mafijusri Hill.

Vasubandhu, the younger brother of Asanga, ‘came to Nepal
with a thousand disciples after he had finished his work in

India (towards the end of the 5th century). Once when he saw
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a househoider ploughing the fields clothed in religious robes,
feeling most disconsolate he recited the<ﬂﬁbﬁnﬁof Usnisavijaya
backwards three times and passed out of his body. His disciples
built his sti#pa at that spot. (CN)

~ "In each of the cardinal directions of Swayambhu. is a
treasure trove hidden by the Master Nagarjuna for the later
restoration of the Stupa.... (When the axis of the Swayambhu
Stlipa broke) the King Parthivendra Malla (reigned 1680-1688)
received a communication from Gane$§ and in front of the
K§§Yapa_Stﬁpa he discovered gold treasure." (SK)

Kasyapa's Stiipa is on the north side of Mafjusri Hill.
Here also is an image of B3suki, or Balasuki Nagaraj, in
rough painted stone. Basuki's stone is believed to cover an
entrance to the Naga Realm (sa-spyod?). There are no other
stupas in this compound. Vasubandhu's Stipa is identified by
some as the large stiéipa on the saddle betweén the Swayambhu
and Mafijusri Hills (Pulan Swayambhu) . In the courtyard on top
of the Mafijusri Hill and further east down to the saddle are
many unidentified stifpas. The relics of Bhavaviveka (early
6th century?), the dialectician, are believed to be enshrined
hereébouts. - The Newars, apparently, have no legend concerning
the mortal remains of Nagarjuna, although he died in his cave

on Nagarjuna Hill (Wright p. 96).

8.  BIDJESWORT

rDo-rje rnal-'byor-ma (‘Vajra Yogini) : Bijeswari Sthan (VidhyesvarT) :

‘on the banks of the river (Big{nnnati) just below Swayambhu s a group

of four Yoginis who spontaneously arose from mKha '-spyod.

The Bahal of Bidjeéﬁori (the Newari form of Vidhyesvari)
is in the centre of the extremely powerful and power-bestowing
Varahi cremation ground above which vultures hover during the
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day and in which jackals howl at night. The chief image in
the temple of the Bahdal is Devi Bhagawani Vidhyadharl Viramante
(?) (rJe—btéun bcom-ldan=-'das rig-pa-'dzin-ma rnam-par-rtsen-
ma), the Divine Pleasure-Giving Knowledge Holder. She is in a
flying position, her right leg bent up at the knee behind her,
aﬁd.hér”left leg pulled up high against her breast with her
left afm, which presents a thousand petalled lotus to her nose.
Her right arm is outflung behind her holding a vajra above the
sole of her right foot. She holds a khatvanga (trident) in the
crook of her arm while it rests on her left shoulder. The
image is of vast power in bestowing blessings. She is the
heart SAMAYA of Maitripa who carried this symbol of his samadhi
in dnyata from India. On her right side is Uddhapada Varahi
(Phag-mo gnam-zhabs-ma, Foot-in-the-Sky Véréhi)} one foot is
extended to Brahmaloka (high in the sky), while the other
treads furiously down upon a golden Mahesvara. She holds the
same emblems as VidhyeSvari. On her left side is the Two
Headed Vajra Varahi (rDo-rje Phag-mo zhal-gnyis-ma); this is
the.wéll-known form of Vajra Varahi. These three images are
eighteen inches high. To the left of these is Vajra Yogini
Naro Khecari (rDo-rje rNal-'byor-ma Na-ro mKha'- spyod-ma) in
the form of Cakresvari ('Khor-lo'i dbang-phyug-ma, the Consort
of Mahasambara) as a twelve year old Virgin. (CN)

Chos-kyi Nyi-ma's above description is precise but for
the unaccountable description of VidhyeSvari's emblems as
thousand petalled lotus and vajra. In this temple and in the
standard iconography she carries skull-cup (kapdla) and curved -
bladed knife (kartikd, gri-qu); perhaps the Fourth Khams-sprul
Rimpoche practised‘a unique sadhana that employs the symbols
he describes. The varahi cremation ground is none other than
Ramadoli (vide Karnadip). The four Dakinis are associated
with the C(Cakrasambara-tantra,which is probably the tantra most
commonly practised by the Newars, besides being the principal
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yi—dam‘of the bKa'-brgyud-pas. At some time several centuries
ago, a separate tantra concerning these four l_)'ékinis must have
been revealed. However, this tantra is highly secret and
little is known -about it outside the caste initiates of
Sambara guthis (the covens of tantrikas). Vldhyes_varl is also
known as Akas Yogini; Uddhapada Varahi is Pham-thing Yogini
or Indra Yogini or 'The Indian Pham-thing's Varahi Khecari'
(CN); Naro Khachoma is, of course, Naropa's Dakini. mKha '-spyod
is the D3kini's Paradise, and synonymous with 'Dakini’' is

. Khecar?,meaning 'Sky-Dancer'.

9. - KARNADIP CREMATION GROUND

Dur-khrod Ramadoli: Karabir Mamin (Kalavira §mar§3na) : at the.
confluence of the Bishmwat? and Bhagwati Rivers is the temple of Bhaga-
wani, who s both demanding and dutiful, and a naturally formed stone

itmage of Mahamaya.

"In the lower west of the town (of Kathmandu) is an image
of the rGyal-po sku lgna (paficamrtirija or pa¥icakdyardja) made
from jhekshi and called 'The Obstacle Remover'. Besides it is

the Ramadoli Cremation Ground." (SK)

Contrary to. the glas-yig and SK, CN locates Ramadoli be-
tween Kathmandu and Patan. In his day (18th c.) it was used
by Newars who called it Ramadoli. We must assume an error on
his part. He calls Karnadip the VAarahi Cremation Ground (vide
BidjesworI). The name Ramadoli is unknown to contemporary
Newars, who may recognise the name Kirabir Mamin but who use
the name Karnadip. It is located just south of the confluence
of the Bhagawati stream and the BisnumatT below the Bidjedwori
Bahal. Bhagawani or Bhagawatl is a powerful form of Durga,
known locally as Swdbar Bhagawatl, and known to the leetans
as Ekajati. Mahamaya is an epithet of Durga as the Mother
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Goddess who is the Creatrix, the Universal Illusion, and the
Nemesis and Destroyer. The PaﬁcakEyarEjE made from jhekshi(?)
is most probably a stiipa representing the Five Buddhas.
Judging from CN's terrific description of the Ramadoli Crem-
ation Grouhd,that'has such an important place in the mythology
of the Tibetan's Nepal, it has undergone a radical transform-
ation since the 18th century. Today the Newars cremate their
dead on both sides of the river, and for poth Buddhist Newars
and Tibetans it is the most important cremation ground in
Kathmandu; but it is no longer a more fearful place for the

.sddhaka to meditate than any other cremation ground.

In 1096 Ma-gcig Zha-ma, 'the soie eye of the practitioners
on the path of sexual mvwmdﬁ presentéd her niece and gold to
Dam-pa Sangs-rgyas in return for curing her sexual ailments.
Dampa took the niece to Ramadoli where many monks and
siddhdcaryas were living. (BA) Obviously Ramadoli was a hive

of tantric practice.

In the 15th century, the Mahapandita Vanaratna, 'the last
of the panditas', was cremated at Ramadoli. He had taught many
Tibetan discipies many different doctrines, including the
' Kilacakra-tantrain which he was a realised master. He lived in
§3htipur Temple on Swayambhu Hill and in the Gopicandra

Hermitage (in Patan). (BA)

10.  BURANILAKANTHA

17 kLu-gan-rkyal (Supine Naga): Nardyana Sthan: Buranilakanta (The

1801d Blue-Throat): the supine image of Vienu at the base of Ox-Horn
Mountain (NAgarjuna Hill) was made at a later date by the hand of
man, while that on the road to Bagdwar is said to be maturally fbrmed.
It is the figure of stnur&'g (Khyab~-"'jug) .
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Here is a stone image of Visnu Deva bathing, lying supine

in Naga ééga's bathing pond. (CN)

Lama bTsan-po's description'of the Gausain Th3n Mahadeva
fits the Bura Nilakantha Vignu: "Where the stream widens
into a pond there is a stone image of a man formed naturally
in the rock. It is sky blue in colour and its face is covered
with a saffron shawl. It appears to be sleeping on its back
(protected by) the hoods of a nine-headed cobra." (LT)

"The Rdaja (Jaya Pratdp Malla, reigned 1641-1684)had a
dream in which he was told by Budhda Nilakantha that he or any
of his descendants or successors who went to visit Nilakantha
would die. Hence, from that time, no Raja ever visits Budh3
Nilakantha." (Wright p. 215)

Wright's chronicles tell how §iva's throat gained a patch
(kantha) of blue (nila): "Oh Mahdrdj, in the Satya Yuga the
thirty three crores of gods, dévatas, and daityas, churned the
ocean, and first of all there came out the Uchchalsrava, ‘'which
Indra took, saying that it was his luck. After the horse
came out LakshmiI, whom Vishnu took. Then came out the Kilaklta
poison, and began to destroy the world. The thirty-three
crores of dévatas begén to pray to Mahadéva, who alone was
able to destroy the power of the poison. Mahadéva, beihg
easily propitiated, appeared, and asked what they wanted from
him. .They replied that the Kalakiita poison was destroying
the world and themselves, and they sought protection, and
implored it with joined hands and tears in their eyes.
Mah3dava said that he would instantly destroy its power; and
so‘saying, he put it ifito his mouth, but, instead of swal-
lowing it, he kept it in his throat, which became blue from
the effects of therpoison, and hence Mahad&va is named Nila
Kantha. Feeling now very hot he went close to the snowy
range of mountains, but the cold there was not sufficient to
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cool him. He then struck his trisul into the mountain, from
which sprung three streams of water, and he lay himself down
and let the water fall on his head. ' There (in the Gosain Kund
Lake, north of the Kathmandu Valley) lies Sadasiva, who takes
away the sins of man, and exémpts him from rebirth." (Wright,
p. 165)

It is widely believed that the water of both the Budh3i
(0ld Budha in Sanskrit, Bura in NewarfNilakantha and Bila
(Young) Nilakantha (at Balaju) springs originate at Gosain-
kund. Although contemporary legend has it that King Jaya
Pratap Malla had the Bdlaju image made after his dream,like
the larger Budha Nilakantha it may well be 7th c. Licchavi.
18 The Balidju image is composite Visnu/éiva' the standard icono-
graphy of JalaSayana Vlsnu (Submarine Visnu) 1s modified to
put Slva S$ rosary and water-pot in his two upper hands. Wwe
have no legend explaining Visnu's association with the Nil-
akantha story. The Buddhist Newars worship'the image as Nil-
akantha LokeéWara, and a false etymology makes Budha Nilakantha
mean Buddha Nilakantha (P. 'Pal, Vaignava Iconology in Nepal, p. 17).

11.  THAMEL BAHAL, VIKRAMASTLA MAHAVIHARA

The Prajfidparamitd in One Hundred Thousand Slokas (Sher-phyin bum)
lies in Thamel Bahal. The sacred manuscript text written in gold which
Arya Nagarjuna brought from the Naga Realm is to be found in the Bahal
ﬂ%mle

"The sixteen volume anwumanmnta written upon paper of
lapls lazuli with ink of gold from the 'Dzam—bu River and
brought by Nagarjuna from the Naga Realm is to be found in

the Thang Baidhari of Kathmandu." (SK)

The temple of Stham Vih3ra was founded by Jowo Atida;
Pandit Bibhuti Candra lived and taught there; and Savari
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dbéng—thug taught there. Pan-chen Nags-rin -(Vanaratna) also
‘stayed there for some time. (CN)

"Also in Nepal is the Tham Vihira, called the First
Vihara or the Uppef Vihara. Every evening a light glowed upon
a stupa (in this vihara), and when Jowo AtISa saw it he asked
everyone what it was but received no information until an
old woman told him that it was the red powder of the mandala
constructed by the Buddha Kisyapa. Jowo AtiSa erected a
temple in which to worship the stijpa. In front of this stipa
is a golden image of éékyamuni called Lord Abhayadana.

Indians call this place the Dharmadhatu Vihara." (DS, folio
6b) . '

Atisa visited the Valley in 1041, and although he was
certainly responsible for establishing the Tham Vihara as a
centre of reformed monasticism in a tantric climate, it is
certain that there was some foundation there in preceding
centuries. Dharmaswamin visited Nepal in the 13th century.
For his Tibetan monks Atisa later evoked this vikdra as a
model of discipline and study. Throughout the centuries a
strong link has been maintained with the Tibetan reformed
schools, their pilgrims using the Vihdra as a resting place.
It seems that the dGe-lugs-pa school had the same relationship
with Tham Vihara as the bka'-brgyud-pas with the Kimdol Vihara.
However, of the plethora of names - Thang Baidhari, Stham
VihEra, Tham Vih3ara, Vikramasila Mahavihara, and Thamel Bahal
- which have been used to describe this supposedly same
Vihara, only the last two are known to the ‘Newars of today,
and more research is necessary before we can definitely ident-
ify ‘Thamel Bah3xl with Atlsa s vihara.
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12.  KATISIMBHU

Sa-lhag rdo-lhag mehod-rten: Katishimbu (The Small Swayambhundth):
it 18 said that the stilpa of Katishimbu was constructed with the earth
and stones remaining from the Swayambhu Stipa, and it is also said that
it spontaneously arose through the power of an Indian siddha. The hair
of'éériputra's head is believed to be enshrined therein.

"There is also a stupa (in Kathmandu) said to contain the

turban of Arya Sariputra." (LT)

"In front of the (old) Kathmandu Palace is a gilt copper
stupa, the largest of many in Kathmandu, containing the turban
of éériputra and the relics of Kasyapa." (SK)

Katifimbhu stands in Sighabaha, about half a mile north
of the old palace. 1Its dome is of concrete and its super-
structure gilt copper in the same design as Swayambhu Stipa.
The meaning of its Tibetan name would presumably indicate that
it was built at the same time as the Swayambhu Stupa, i.e. at
the time of Santikar Acirya,who was a contemporary of Améuvar-
man if we trust the. Swayambhu Chronicles (vide Santipur) and assume
that the Gunakamadeva who is associated with §§ntipur is the
same as the early 7th century king. Thus we could date
Swayambhu and Kati§imbhu as 7th century constructions. SK
tells us that in the late 17th century KatiSimbhu was the
largest stéipa in Kathmandu. Magnificent Licchavi stone statues

attest to the very early glory of Kathisimbhu.

13.  ANNAPURNA

23 Nor-bum (Vase of Wealth): Lachamikalasa (Laksmi Kalasa): in the

middle of Asantole Market is a naturally formed stone vase covered in

silver in a pagoda temple. Nearby is a temple of Ganapati.
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Annaplrna is a form of Laksmi, the Consort of Vispu, and
the goddess of wealth and prosperity. A pot or pitcher
(gg;gég) is offen found as a representation and symbol of the
Devi in her temples. The Annaplrna Temple. is, pérhaps, the
most sacred and efficacious of Laksmi's shrines in the Valley.

14.  JANA BAHAL - THE WHITE MACCHENDRANATH

Jo-bo 'dzam-gling dkar-mo (po?) (The White Lord of Jambudvipa): .
21 Jana Bhal: this image of Avalokitedvara arose from Buddhafields blessed
with the power of speech. It is also referred to as Machindharanath

‘(Seto'Matsyendranath). '

"The White Lord Jamali'(Jo—bo"Ja'—ma—li dkar-pb)gis one
of the Five Exalted Brothers ('Phags-pa ﬁched lnga), and the
divine essence of these five Brother ‘divinities is Avalok-
iteSvara. The two Brothers who reside in Patan (A-Kham and
U-Kham) are red in colour while this one is white, so some

believe that he is Mafijughosa, which is erroneous." (CN)

"In Kathmandu is the Sandalwood Well (Chandan-gyi khron-
chu) out of which the Four Exalted Brothers were born, the

White Jamali and Bod-thang mgon-fo." (SK)

The 14th-15th c. Tibetan chronicle rGyal-rabs gsal-ba'i me-
long (folio 40bff.) presumably based on the Mani bKa'-bum
account, relates the origin of the Four Exalted Brothers: The
Empefor.erng-btsan sGam-po (7th c.) sent a priest to Nepal
to bring back an image of Avalokite$vara. 1In a forest on the
edge of the Valley the priest discovered a sandalwood tree
that was being nurtured with the milk of a buffalo. This
magical tree commanded the priest to cut it down, and then
four images appeared out of it: 'Phags-pa Wa-ti, 'Phags-pa
U~-Gang, 'Phags-pa Jamali, and 'Kaéyapapi' Buddha (Rharsapana
Lokesvara?) . The priest took the first to Mang-yul (Kyirong),
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the second to Yam-lu (Kathmandu, though U-Gang is in Patan), the
third to the border (Kojarndth?) ,and the fourth to Lhasa.

In the traditipnal Tibetan accounts the Four Exalted
Brothers are associated with the Emperor Srong-btsan sGam-po
who is credited with bringing the cult of Avalokitesvara to
Tibet, but there appear to be varying opinions as to the
identification of the fourth Brother. The three upon which
all sources can be made to agree are 'Phags-pa U-Gang in Patan,
'Phags-pa Wa-ti in Kyirong and the Lhasa Loke$vara in the
Potala. The fourth Brother, 'Phags-pa Jamali, is located both
in Kojarnath near Taklakot, N.E. of Almora in Tibet (vide
Wylie n. 20), and in Kathmandu in Jana Bahal. CN counts five
Brothers by adding A-Gang (qg.v. ) in Patan. The Lama of
Kojarnath avers that the fourth Brother is the Kathmandu
Jamali (Wylie n. 20). The local Newari ‘legends associate King
Gunakamadeva with the origins of the Jamali cult, and one king
of that name was a contemporary of King Am$uvarman and the
Emperor Srong-btsan sGam-po. Furthermore, the Newari legends
mention that Jamali was stolen by 'a Magala King from the
west'. The western Mallas ruled over Kojarnath from the 10th
to the 13th centuries and it is rossible that Jamali was
taken hostage by a Malla King and later reclaimed by the Valley
people -~ the vaméﬁxﬂ@;mention other cases of images being
stolen by invading Tibetans. Jamali appears again in Kath-
mandu in Yaksa Malla's time (1428- -1480) , when he was found in
a well (or in a field) in Jamal, which is the area south of
the present royal palace. It was probably in Yaksa Malla's
time that Jamali was taken from its Jamal location and placed
in its present position in Jana Bdhal (Kanaka Caitya Maha-
vihara) near Indra Chowk. (Vide JL p. 147 £f.)

The plastered image in the free-standing Jana Bahal
Temple is of Padmapani LokesSvara, white in colour, about 4°'
- high. He wears the Bodhisattva crown and ornaments, and the
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figure of Amit3bha is painted in the centre of his jgta.  On
his right and left are the White and Green T&ras. The kuwapa-
deo (principal deity of the Bahal) is Aksobhya. The Newars
call Jamali 'Jama Deo' or 'Karunamidy3 Lokeswara'. To the
Hindus this deity is the patroh saint of the Vvalley, Seto
Matsyendranath. He is given suitable honour by the entire
town in Kathmandu's greatest khat festival. An interesting
feature of the Jana Bahdl temple is the glass-framed paint-
ings of Avalokitesvara's 108 forms hung below the first floor

of the pagoda temple. (Vide JL)

15. THE ITUM BAHAL TALKING TARA

sGrol-dkar (White Tard): Sheto Tara: she is located in Itum Bahal.
She is said to have flown there from Tibet and is called the Talking

Tara.

This White Tara is found in a side courtyard (nani bakal)

of the vast Itum Bahal, which is north of the old palace.

Ituin‘ Bahal is one of Kathmandu's oldest bahals. It is as-
sociated with the cannibal demon Guru Mapa and a certain
KeScandra who traded with him (Vide Wright, p. 169). The name
Mahdsantasvetadharmacakratara is enscribed on the temple wall.

16. THE MAKHANTOLE STONE ARROW

Sang-rgyas rdo-mda' (The Buddha's Stone Arrow): rMa-khan tol ko sa
trag ko dhung ga (the stone satrag(?) of Makhantol) .

"In the middle of the town of Kathmandu there is a stone
arrow thrown from the top of the Vindhy3d Mountain by the
Bhagavan, §ériputra and Maudgalyayana that has remained there
until this day." (SK)
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According to the Newar tradition, Mafijusri shot three
arrows from the peak of Nigdrjuna to determine the depth of

- the lake that filled the Valley. One landed in Chabdhil
 where it wounded a Naga, who after Mafijudri's successful

ministrations became Ganapati's vehicle at Chabahil Ganesthan,
healing sick supplicants; one landed in Asantole; the third
landed in Makhantole where it is visible in a shallow hole

on the western side of the road beside the lion guatding the
entrance to the square from the Indra Chowk side. Another
local Newar informant believed that the arrow had been shot

by a Buddha in Lhasa.

17. . KALA BHAIRAB

25 mGon-po phyag-drug-pa (Six-Armed Mah3@ak3la): Kdla Bhairab: this is

26

located in front of Hanuman Doka. Behind this image within a lattice
sereen of red wood which is part of the palace wall, (and which is

built upon) a long straight stone, is a likeness of Mahdkala's face
fashioned by the hand of the Lord Karmapa.

Bhairab, as in this Hanuman Doka image, holds the skull-
bowl (kapala) in the right hand while his left hand shows the
vyakhyana-mudréd (holding ring finger to thumb). Mah3kala holds

- the skull-bowl in his left hand and the knife-1id (karpatra)

in his right( Nepalis come to Bhairab to swear oaths, for if
a lie is told in his presence the victim will die vomitting
blood. At the Desai festival hundreds of buffaloes are
sacrificed to Kala Bhalrab '"The head of Mahakila' is known
to Nepalis as Bhalrab's head, and no connection with Karmapa
is known. Pratap Malla (reigned 1641- 1674), Kathmandu's

great beautlfler, the hero of Santlpur, claims in one of his

numerous 1nscr1pt10ns to have built Kaila Bhairab. However,
Mah3ikdla is the principal protector of the Karmapas.
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18. THE GREAT BELL

Drilechen: thulo ghanti: near the great bell is a large drum.
/

Located on the west side of the old palace is the gréat
bell, and nearby in a covered, three-walled shed. is a pair
of large kettle drums. |

19. KUMART'S PALACE

mKha '~ 'gro-ma'i pho-brang (The Dakini's Palace): Kumari Bhal: to
2l the south of the (01d) palace resides a virgin who is a living Dakint.
Go there rendering prostration and offering and solicit the omens of

her speech.

The Kumdri is worshipped as a living emanation of Talgju
Bhawani, a form of Durgd and the patron goddess of the Valley's
‘kings. Her palace in Basantapur was built by Jaya Prakas
Malla, the last of the Malla kings, who initiated royal
worship of the Virgin. The Gorkhili Shaha kings continued
her worship, and this virgin, pre-pubescent girl may be
considered the only human being superior in status to the
king. After she bleeds in any way, she is replaced. She
then marries into the §5kya caste as any other §5kya maiden.
She is known as the‘REj‘KumEri, the Royal Virgin. Insofar
as Hindus identify Tard as an aspect of Durga as in the
dasamahavidhyd, the Kumdri is sometimes referred to as Tara.
The Bhaktapur Taleju is sometimes confounded with Tara.
Buddhists worship Kumari as Vajra Yogini,whose image is found
in the inner temple of Kumari B3hdl. As the sdakti of the
virgin youth Kumdra, the son of §iva,also known as Skandha
and Karttikeya, Kumari is identified with the matrka Kumari.
(Vide MA)
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20.  MARU SATTAL

Mahaguru Sang-rgyas gnyis-pa'i bzhugs-khri (The Throne of the Second
Buddha, the Mahaguru Padmasambhava,Guaru Padma) : Maru satal ko
asan (The Maru Sattal Seat of Meditation): this temple was cons-
tructed out of a single tree trunk. Inside is an amazing bean-stalk
pillar, an image in the likeness of Guru Gorakhnath, and four images of
Ganapati. o

In the centre of the ground floor of this iarge pagoda
temple cum rest-house is the image of Gorakhnath with long
hair, large ear-rings, his left arm resting upon a stick, and
sitting in padmasan - the archetypal kanphata yogin. In the
corners of the inner forum are the four Ganapatis -- Surya
Vinayaka, Karya Vinayaka, Jal Vinayaka and ASoka Vinayaka.
Perhaps the 'bean-stalk pillar' refers to the several thin
20' high pillars that support the upper floors of the pavil-
lion; otherwise, it must refer to something that has vanished
in the last 150 years. The present structure is a mandapa ox
éqtud called Kégthamaq@apa because, accdrdinglto the Newar
legend, it was constructed from a single tree trunk; the yéar
was 1143 ,before the Malla ascendency, and the mainspring in
its construction was a Saivite siddha called LOpipada. It is
among the oldest structures in the country and the largest
of its type. Mandapa is best translated as 'pavillion' since
its floors are open and raised on pillars, and it functions
as a rest-house, temple and village hall. A saqttql has
virtually the same functions, but it is usually partly
enclosed and without a shrine. This mandapa-sattal has three
floors, the ground floor being used as a community meeting
place with the shrine of Gorakhn3th in the centre, and the
second and third floors were employed by the wu2th gkarg as
living space for itinerent yogins until the government evicted
them in 1966 when the mandapa was fully restored for the
umpteenth time. Literary evidence exists that the sife was
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occupied by a rellglous foundation in the 11th century,durlng
the time of Gorakhnith, and if indeed this is the E Vihara of
the Tibetans' tradition a Buddhist vihdra occupied the site at
least as long ago as the 8th century. The mandapa was given

- to the nath akdra in the 14th century and has remained in

its hands ever since. (Vide Mary Slussor, "Two Nepalese
Medieval Buildings", Artibus Asige Vol XXXVI 3)

"The E Vih3ra Temple, knewn as the Kathmandu Valley E
Vihara (Bal-yul E-yi gtsug-lag-khang), is the place referred to in
- the bKa'-thang gter-mas where the Great Master Padmasambhava
taught the Newari giri Kusali, stories about hell." (CN)

I have been unable to discover this reference in the bio-
graphical bXa'-thang-yigs.

"The Gfeat Saint of Uddiy3na spent three lunar months in
Nepal. / After granting gteat benefactions to the Nepali
Vasudhara and many others in Nepal,/ He hid a treasure in
the monastery of E Kara. Then in the grotto of Yanglesho
(gq.v.), in that of-the Asura (gq.v.) and other grottoes,/ In
the monastery of Shanku (g.v.) and other Nepali monasteries,/
At the crag called Mighty Soil and other places round about,
he hid 1000 other treasures.“"(UL p. 365) "gTsug-lag dPal-
dge will reveal the treasure of the E Vihdra." (UL p. 621)

Ye-shes mTsho-rgyal, Guru Padma's Consort, visited Kath-
mandu Valley in the 8th century soon after Guru Padma had
passed through on his way to Tibet and had encountered
Vasudhara. She was accompanied by her recently purchased
partner in yoga called Sa-le, an Indian slave owned by a
Bhaktapur household. She met Vasudhara in the E Vihdra.
(TND) D \

The rdzogs-pa anuyoga lineage began with King Dza, who re-
ceived instruction from Vajrapani (gSang-ba'i bdag-pa) himself,
and it descended through the Ind1an stddhas: Indrabodhi Kukurdja,
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dGa'-rab rDo-rje, Prabahasti, §akyamitra, Dhanaraksita,Humkara
and bDe-ba gSel—mdzad. The latter had four disciples of whom
two were gTsug-lag dPal-dge and Vasudhara. Both of these
taught. Sangs-rgyas Ye~shes of gNubs whe/ was the progenitor of
the Tibetan lineage. The gter-ston of E Vihara, 'g’Tsug-tag dpal~-
dge, must have been a later incarnation of the c;nuyoga lineage
holder who himself studied in Nepal and knew the E Vihara, he
followed soon after the first gter-ston Sangs-rgyas bLa-ma, who
lived in the 1lth century. Vasudhara is vr-'eferred to as 'King
of Nepal'; but he was more likely to have been a renunciate
feudatory prince, or simply a Ksatriya. His Gurus were Guru
Padma, Dhanaraksita and Che-btsan-skyes of Gilgit (Brusa) .
Vasudhara must have been an outstandlng scholar~-yogin of hlS
time (8th c.), and the E Vihara an important centre of
vajrayana when the new cult of tantra was still the prerogative
of visiting Indian siddhas and a few Nepali yogins. (Vide

Dudjom Rimpoche's Chos-'byung, folio 56a ff.) -

This Vasudhara may well be the same Newar who visited
Tibet during Khri-erng'lDe-btsan's reign,at the same time as
Vimalamitra, Buddhagupta, Kamalaéila,et¢ahb to assist in the
work of translation and in the instruction of the Tibetan'
neophytes. However, no Nepali is counted amongst.the 25
panditae invited to Tibet from the Indian sub-continent by

Khri-srong lDe-btsan.

Gorakhndth is known in Tibet from the Legends of the Eighty
Four Mahasiddhas (Grub-thob brgyad-beu tsa bzhi '{ lo-rgyus), a transl-.
ation into Tibetan of the PpPandit Abhayadana ér’i's etories of
the siddhas. Gorakhnath was a cow-herd who wa}_.s’.ca‘lled-. upon. by
the siddha Jalandhara to tehd an un»fertunate Ap’fri_nce who had
had his legs cut off and who had been left to die in the N
jungle. Gorakhnath performed this task with devotlon and
assiduity for 12 years, and this practlce of selfless ‘service
being the equlvalent of prellmlnary purlflcatory yogic sadhana,
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after he had received instruction from his Guru Jialandhara he
soon attained mundane siddhi. However, he never attained
mahamudrd-siddhi, the acme of Buddhahood attained by 82 of the 84
mahasiddhas. He achieved immortality, and was exhorted to spend |
his days in the conversion of sentient beings, withvthe rider
that he should not teach those who were not prepared or
karmically matured. Thus this legend agrees with the common
belief'amongst Indians that Gorakhnath is still aliVe, like
other great siddhas who achieved immortality during'the flower-
ing of tantra between the 9th and 12th centufies, and that he
is still teaching in the Himalayas to those fortunate beings
whose karma is ripe and have eyes to see him.

21. TONDIKHEL BAJRABIR MAHAKALA

Bod-thang mgon-po: Mahakdla: in Tongtikhel is a particularly sacred,
naturally formed stone image of Mahdkala.

"Some say that the Bod-thang mgon-po is naturally formed.
Others believe that he was constructed by the very hands of

,the Great Master Nagarjuna, that Nagarjuna made 108'images

of Mah3dkala and that amongst the protectors he appointed to
guard the great power places such as Vajrasana (Bodh Gaya),
this was the one he appointed to protect the Swayambhu Stupa.
However he was formed, this amazing image possessed of superior
powers of conferring grace is a climactic attainment. This
protector of the Innate (sahaja), this Root Protector, is made
of black stone. He has one face and two hands holding a
skull-cup (kapala) of blood and a curved-bladed knife (kartik3)
at his heart. - He carries a trident (katvanga) on his shoulder,
and he stands with his feet together evenly placed on a
corpse. A long time ago, an invading army of Muslims came to
this Valley, and although they began to destroy this image
they were unable to complete his destruction, and in this land
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of Nepal the Muslim doctrines never made any inroads. HoWever,
there was slight damage done to the image at that time, to
some parts of the corpse, to Mahakdla's body and to the tip of
his nose.... This image previously sat on the top of the
Phullado Hill (Pulchowk) close to Patan, and because it came
flying through the sky (tQ this spot) it became known as 'the
arrival in Tibetan Fields' (Bod thang-du phebs). Concerning the
name Bod-thang (Tibetan Fields), the site of the temple was the
spot to which the King AmSuvarman sent_his daughter, Bhrkutl
(Bal-mo bza' khfi-btsun); the Tibetan messengers, some minis-
ters of the Dharmardj Srong-btsan sGam-po and others; waited
for her there: thus 'Tibetan Fields'."” (CN). |

The Red Annals, a l4c. historical work based on highly regarded
Chinese originated sources, reports that Améuvarman (0d-gser
Go-cha) gave Srong-btsan sGam-po his daughter Bhrkuti in mar—
‘riage, and that the image of Buddha called Jo-bo Mi-skyod
rDo-rje and a sandalwood statue were given as dowry. The
Nepali image of Jo-bo was housed in the so-called Lhasa
Cathedral (sDeb-ther dmar-po f£. 16b) .

The detailed account of the manner in which BhrkutI was
procured from AmSuvarman found in the 12th chapter of the
important history rGyal-rabs gsal-ba'i me-long (15 c.) is based on
the legendary account of the ghﬂuszunibkzhbwn(or an older
source common to both). The Emperor Sends his minister mGar-ba
to Nepal with a large force of cavalry (rTa-dmang=Tamang). He
finds Améhvarman in Bhaktapur (Kho-khom) . Having'presented 5
square gold c01ns and a suit of armour inlaid with turqu01se
the mlnlste: makes his request. Amsuvarman is at flrst scorn-
ful but upon the receipt of correct answers to his three
questlons, which the Emperor had anticipated, regarding the
moral law, temples and mineral wealth of leet, and threatened _
by Tibetan mllltary invasion, Amsurvarman accedes to mGar-ba s
request. Bhrkutl takes an image of Mi-skyod rDo-rje (Kasyapa
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: Buddha), a.dhnmuaﬂau, a turqu01se begglng bowl and a sandal—

wood image of Tara to T;bet as dowry. In Lhasa she is respon-
sible for the construction of the Potala palace and the Ra-sa
'phful—snang temple on the site of a drained lake. Many other
temples in Tibet.are'attributed to her. It is noteworthy that
Nepali craftsmen cast and carved images in Lhasa at this time,
and'that_thevNepali $ila Manju was amohgst the scholars that

the Emperor invited to Tibet.

Regarding the Tibetan legends of Améuvarman's daughter,
Bhrkuti, marrying King Srong-btéan sGam-po of Tibet, Nepali
and some western historians are incredulous. Some difficulties
of chronology support their scepticism; but the Mani bka'-bum

was almost certainly based on a much earlier, authoritative
‘text. If the early date'for Srong-btsan's birth, 569, is re-
jected, anddwe assume that he was born in the now generally
accepted year 617; Bh;kutI must have been born the daughter of
Améhvarman's old age between 617 and the year of his death,
620/21, to be a suitable 16 year old bride for the Tibetan
king. This is consistent with the 634/5 date (vide rGyal-rabs
gsaL%u'inw'-hmg f. 46b) givenvas the time of BhrkutI's arrival
in Tibet (she founded the Potala palace in 635), and  the
texts' unanimous assertion that she married the king before
her rival, the Chinese princess Wencheng Kongjo, arrived in
642. It has been suggested that BhrkutI was the sister of
Narendradeva, the great Licchavi king of Nepal (vide Macdonald,
Néxu’Artp. 19, and also Regmi p. 186). Narendradeva was
placed on the throne by Srong-btsan's invading Tibetan forces
who in 642 defeated and killed Jisnugupta (vide Gedun Choephel,
The White Annals, p.65), an Indian Avir King who had conquered
the country in the wake of Améhvarman's‘death.' If Bhrkutl
had come from Narendradeva, obviously she would not have been
Amsuvarman s daughter and she could not have arrived in 634/5
~or before the Chinese prlncess, however, it would have been

highly expedient politically for Narendradeva to have given
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a wife to Srong¥than, the scourge of Central Asia. The only
difficulty of accepting that BhrkutI was Améhvarman's daughter
and that she arrived in Tibet in 634/5 ig that Améhvarman was
not alive to negotiate the marriage settlement. A son of
Améhvarman ruled for a time during the troubled and undocu-
mented period after his father's death, and he may provide

the answer. -But until more evidence is available there is

no good reason to reject the evidence of so many Tibetan

legends and deny Bhrkuti's Tibetan marriage.

According to an inscription found on Swayambhu Hill set
up to commemorate the restoration of the Stlpa, in the year
1349 Nepal was invaded by an army of iconoclastic Muslims led
by the Sultan Shams Ud-din of Bengal. On its short tour of
spoilage, rape and plunder, this army burnt the vihgra town of
Patan, the principal town of the-Valley, broke the PasSupati
lingam into four pieces and seriously damaged Swayambhunith.

22,  BAGDWAR

Sangs-rgyas 'khor-ba-'jig-gi gnas (The Power Place of the Buddha
Krakucchanda) : Bagduwwir: at this place the Buddha brought forth water
from a rock with his index finger. It is ealled (Bagduwdr because
the rock from which the water flows) Zs shaped Z7,ke a bhaga
_(vaglna)

This entry refers to a story from the Swayambhu Purana'
in the tretdyuga, the fourth Buddha, Krakucchanda, appeared on
earth and came to Nepal to pay homage to Guhjesworl, the
Swayambhu Dharmadhatu and Manjusrl s Throne. He then went to
Sankha Parvata (Slvapurl) to preach the aryasatya, the sublime
‘truth, ‘and many people came to hear him, all of them request-
ing to be ordained and initiated. Since there was no water
on Sankha Parvata, Krakucchanda created a spring through the
power of his voice,and this stream was called the BagmatT
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(Vak-mati = stream of word or mantra). Its waters haye the power
to cure leprosy_and to wash away sin. Krakucchanda gave Bag-
mati the freedom to flow where she would, and ordained that
wherever another . stream entered hers there should be a sacred

- bathing place and a spot where the Nagas would be propitiated
(a tmrtha)a Then wherever the hair of Krakucchanda's dis-
ciples fell a spring sprung forth, springs which combined to
form the Kesavat1 (the B1snumat1), the second major river of
the Valley.

Bagdwar is located on the north s1de of Slvapurl Hlll ‘The
Bagmat1 flows east to break through the ridge bounding the Valley
- on the north s;de.at_Sundarljal.,‘The power places where
ritual bathing is regularly_performed’along-itsucourse are
Gokarna, GuhjeshorI, Gauri Ghat, Pasupati, Sankhamul, the
confluence of . Bagmat1 and Blsnumatl, and at Chobar. - The
twelve tirthas of the “twelve Nagarajas are also located at
confluences along the Bagmat1 and V1snumat1, but the Nagas
are sadly neglected these days. Besides the etymology of
Bal-po gnas-y't,g and that of the Swayambhu Purdna there is a third
definition of Bagdwar. because the water flows out through a
gargoyle shaped like a t1ger s mouth Bagdwar means ‘Tiger-
Gate'. Thus we have a trlad of def1n1t10ns- tantr1c,

mahayanic ‘and animistic.

23.  THE GOLDEN TEMPLE OF PATAN

Ye—rang sha‘kya-v_thu.b-pd (Patan 'gékyamuni) : Shakyamuni Buddha: there
is a wonderful temple in the Bahal of Shakyamuni Buddha.

 The Vlhara of Sakyamunl Buddha 'is known as leanyavarna
| Mahav1hara (The Golden Temple) in Sanskrlt and Kwab3dhil in
Newari. The quxpdéo(prlnc1pal 1mage) is Sskyamuni Buddha

arrayed in Sambhogakdya ornaments.
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24.  MAHABOUDHA OF PATAN

29 Ye-rang sangs-rgyas stong sku (The Thousand Buddhas of Patan):
Mahabuddha: this is an attractive stupa made of stone and mud.

Stupa here refers to the Indian style of templé which has
a tower or stupa (gandola) above the shrine. The Mahaboudha
Temple in Oku Bahal "is a replica of Vajrasan (LT)". It was
built in the 17th century (1601) by a certain Abhayaraja.
Contemporary descendants of Abhayardja belong to the Sakya

caste.

"Concerning the Vajrasan gandola structure (of Mahaboudhé),
an ancestor of the contemporary (i.e. 18th c.) Pandit Ramdnanda,
a Brahmin, in order to increase his power and wealth, actually
went to the Holy Land of Vajrasan (Bodh Gaya), and after he
returned from his pllgrlmage he built a replica of the Vajr-
asan gandola (dri gtsang khang). The blessed stone image of .
Buddha brought from Vajrasan itself resides here in the mode

of enlightenment (byang-chub-sems-po}." (CN)

28, ﬂﬂmMNZTHAMW)AMCCHEWHMNZZH(ﬂ?PMIMN

Ye-rang A-khang U-khang: Minandth and Machindharandth: there is an amazing
story of Nrtyanath's (Gar-gyi dbang-phyug's) emanation (of Bungha

Deo) .

"In Nepal is the sublime Bu-kham temple in which is an
image of AvalokitesSvara, naturally formed in sandalwood,'as a
five year o0ld boy, red in colour. This sublime Bu-kham is
well known in India while in Tibet the Sublime Swayambhunath

is extolled." (DS, fOllO 6a).

- U-khang, Bhu-kham or 'Bu-kham is known as Bunga Deo or
'Karun5m5y§ to the Newars; and also as Lokeswara and Karu-
‘jJuju (LT). To the Nepali Hindus he is known as Rito
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MatsYendranath, the Guru of Gorakhnath and the patron siddha

of the Valley. His original residence is Bungamati (hence
Bungadeo), but for six months of the year he lives in Tabhal

in Patan. His image is of roughly hewn wood, 3° high, with
detachable arms, a standing figure covered with clay, and
painted red anhually. His ratha festival is one of the most
significant jatras of the year. (Vide JL) Both A-kham and
Bu-kham belong to the family of the Five Exalted Brothers
(Jo-bo mched 1lnga), both being forms of Avalokitedvara (CN) (vide
Jana Bahal). The Mani bka'-bum = dates the Four Exalted Brothers

as 7th c. images.#

"Some Tibetan chronicles, based on Newari oral legend,
say that Bu-kham is actually 'Bu-kham ('bu = insect) since
this Jowo was born from light emanating from the heart of
A-kham in the form of an insect."” (CN) This legend probably
indicates the greater antiquity of the A-kham cult, a suppos-
ition supported by Newari legend and the fact that MInanith
is Macchendrandath's Guru. A-kham is Padma Nrtyanéthiwho takes
central place in the torana above the main door of the temple,
and he is Jatadhari Lokesvara indicating Avalokitedvara as a
stddha. His image is a small red Padmapani Lokeévara; standing
with his right hand in varada-mudré and his left hand holding a
white lotus (vide JL).

Minandath, 1like Gorakhnath, is known to the Tibetans from
Abhayadana Sri's Legends of‘ the Eighty Four Mahasiddhas. MInanath
was a Bengali fisherman who hooked a fish at the end of his
line that was too heavy to handle. The fish pulled him into
the ocean and swalloWed him, and he lived in the fish's belly
for twelve years. One day the fish swam close to MahAdeva
who had settled himself aﬁ the bottom of the ocean in order
to teach Uma, his Consort, a secret dharma. Minanith overheard
the instruction. Soon after the fish was caught and the
sadhaka liberated from its belly. Mina found that he had
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gained siddhi, but like Gorakhnath the ultimate realisation of
mahamudri escaped him.

Theré is a Nepali cycle of legéhds that treats the re-
lationship between the three great Gurus of the Valley (Mina,
Goraksa or Gorakhnath, and Macchendranath) which is a lore
unto itself. 1In the Indian tradition of the stddhas, Mac-
chendrandth or Matsyendranath can be identified with either
Luipa, the fish—gut eater, or Minanath. Unfortunately we do
not have any authoritative biographical data that could form
a framework for a coherent story based on the legends provided
by the different Indian, Tibetan and Nepali cultural
traditions. -

26.  LAKE TAUDAH

mlsho ral-gri (Knife Lake) :Ta'uda: when the Kathmandu Valley was
drained, the water remaining settled in this lake. Pal-rgyal (King

Pala?) set out for the Naga realm from here.

Lake Taudah is the residence of the Nagaraj Karkotaka.
(CN) | o

The ancient name of this lake was Madhara (Kun-'dzin);
in CN's time the Newars called it Dhanadaha (Gift-Lake) and
thé Tibetans Ral-gri (Knife-Lake); today it is calléd_Taudéh
(Great Lake). It is one mile south of the Chobar gorge on a
broad terrace considerably above the river level. It is_
strange that earthquakes have not emptied it. The local-
belief is that the wealth of Karkbtaka and his N&agas lies
concealed within the lake, which is of profound depth. It is
said that the Rana overlords of the last century attempted to
drain this lake to gain its treasure and were foiled only by
its vast depth. |
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—_—

The story of Karkotaka and the Baid (Véda = doctor)
describes the N3gardj's palace. Karkotaka in the guise of a
Brahmin sought help from a Baid to heal his wife's affliction
of the eye. The Baid agreed to lend his assistence and ac-
companied the Naga to Taudah. "The pond was so deep, and the
water so black, that it was frightful to look at. It was
shaded by trees, large fish played in it, and it was covered
with waterfowl. The Nag told the Baid to shut his eyes, and
in a moment he jumped with him into the water and they arrived
at the Durbar of Nag-rdj in Patalpuri. The walls of the palace
were of gold, the windows of diamand, the rafters and beams of
sapphires, the pillars of topaz adorned with rubies. The
darkness of the subterranean palace was dispelled by the light
of large-jewels in the heads of the Nagas. They entered the
palace, and saw the Nagini, sitting on a throne studded with
jewels of several sorts, shaded by three umbrellas of white
diamonds, one above the other, and surrounded by beautiful
Naginis. Karkotak, assuming his proper form, took the Baid
by the hand, and gave him a seat near the throne.'" The Baid
cured the Négaréjé's wife's eye disease and was suitably re-
warded, but before he left the palace he promised that his
descendants would be equally good eye doctors. (Wright
p. 179)

27. YANGLESHO

Yang-le-shod: Seg Narayana Sthan: on the road to Pharping is the great
power place where the Second Buddha Mahaguru subdued gods, spirits and

demons.

—

"Yanglesho in the Kathmandu Valley is the power place of
the Great Master Padma 'Byung-gnas (Padma Sambhava), and the
name of this place is blown on the wind to all, to the wise
and the ignorant in the valleys of Tibet, the Land of Snow
Mountains. And since the Buddhists of Nepal accept this as



250]R&Muh

"the power place of the Uddiyana vajn&i&ya Padmdkara, they are
in agreement with the Tibetans. The Hindus believe that

this is the residence of éésa Narayana, both the Naga
'Remainder' (kLu lhég—ma—can) and Visnu. However, the Gubar-
Jus have only this legendary indication of the place. which
relates to the Buddhist ethos: '"when.the Great Master Padma
'Byung-gnas himself was sitting at this place in samadhz,
through the Ndga's magical devices a plethora of venomous
snakes appeared, hanging down from above; disturbed by this
temptation, the Guru, with a fixed gaze, struck the Naga on
the crown of his head with a vajrakila (rdo-rje phur-bu) and
turned the menacing serpents into stone. Even today on the
crag (overhanging’ the temple) many serpentine shapes are to be
seen struggling downwards. From the trace of the kZlg on the
crown of the head of the central snake, water emérges at
certain auspicious moments. The Hindus have many legends,
supposedly ediinng, which I have listened to with reservations
in my mind; amongst the stories of Parasuram, dGra-sta(?)
Ramana (=V§mana?) one (Or twoYof the ten incarnations of Visnu,
the emergence of water from the trace of the kila is said to
be the emergence (of milk?) from the cow which gives milk
eternally," and soon............ "The Great‘Master Padma
'Byung-gnas, having previously rpractised various ascetic yogas
in cremation grounds, took to wandering, and at that time he
received initiation from Vajra Varahi, attaining the Knowledge
Holder of Spiritual Maturity (rnam-par-smin-pa'i rig-'dzin) and
gaining victory over the 'devil of éorporeality'; At the cave
of Maratika (Heileshe, east of Okaldunga and south of Mt.
Everest) he attained the Knowledge Holder of Immortality
(tshe-la dbang-ba'i rig-'dzin), gaining victory over the devil
'Lord of Death'. At Yanglesho he attained the Mahamudra
Knowledge Holder (phyag-chen rig- 'dzih), gaining victory over
the 'devil of emotivity'. At Vajrasan (Bodha Gaya) he
attained the Knowledge Holder of Spontaneity (Thun-gyi-grub-pa'i

rig-'dzin), gaining victory over the 'godling devil'. Amongst
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these four Knowledge Holder attainments the mastery of

Mahamudra is the ultimate, unsurpassable, supfeme attainment,
and since the Guru achieved it in Yanglesho, this rlace is of
equal significance to Vajrasan (where §$kyamuni attained en-

lightemment) for the Guhyamantra rNying-ma-pa school." (CN)

_lIn Guru Padma's biographical b&zhthn@s it is not made
cleaf exactly how he divided his practice between the cave
at Yanglesho-and the Asura Cave; but it may be inferred that
his mahamudra practice is associated with the former, and the
practice of Yang-dag and Phur-ba with the latter. This is
- an adaptation of the 5th chapter of the bKa'?thang zangs-gling-ma,
a revealed text @ﬁerqmﬂ of Nyang-ral Nyi-ma 'Od-zer (1124-
1192 A.D.), which describes Guru Padma's accomplishment of the
Mahamudrd Knowledge Holder, by means of Yang-dag and Phur-ba
combined, at Yanglesho: "Then the Guru thought to himself,
'Although I have attained the Knowleédge Holder of Immortality,
there is no advantage unless I attain the Mahamudrd Knowledge
Holder.' So he came to the meditation cave at Yanglesho
between India and the Kathmandu Valley, to the Tree of
Generosity that never withers in winter. Here he captivated
a highly qualified yogUﬁ; called §§kya Devi (éékya bDe-mo) ,
and began his practice with the Mandala of Glorious Yang-dag's
Nine Lamps. Obstacles immediately arose. The Nagas, Raksasas
and Sky-Demons conspired to cause a three year drought and
famine in Nepal, Tibet and India, and plague struck both men
and cattle. The appearance of Death provoked Guru Padma to
the realisation that he must destroy the power of those
demons if he was to attain mahamudrd, and giving an ounce of
gold dust to his Nepali disciples Jila Jisad and Kun-1la
ku-bzhi, he sent a plea to his pandita Gurus in India to send
the means to achieve the. subjection of the obstructing spirits.
He was instructed to apply to Prabhahasti, which he did, and
he received the text of the Phur-ba Vitotama, which two men could

barely carry. Immediately upon the appearance of the text in
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Yanglesho, the ocean threw up gifts, the earth was suddenly
fertile and clouds gathered in the sky. Rain fell upon the
parched soil and simultaneously shoots, leaves, buds and
fruit matured. By eating this fruit both men and cattle
were cured of disease and the Kingdom was filled with hap-
piness and laughter. At thisltime, Guru Padma had a vision
of the retinues of both Yang-dag and Phur-ba. Attaining -
identity with Yang-dag he gained great siddhi, but obstacles
arose too; then upon rDo-fje Phur-ba's entourage's manifesta-
tion. all obstacles disappeared. Then practising their
combined rites (Yang-dag phur-ba 'brel-ba) he attained Supreme
mahamidra-siddhi. Through that night, at evening, at midnight
and before dawn, various spirits came to him offering their
life-essence, and he bound them all to pledges to serve as
rDo-rje Phur-ba's Logos Protectors (bKa'-srung). ‘The Four
bSe-mo Slsters, the Four Shorna-ma Sisters, the Four Remati
Sisters and the families of the Four bSe-yt skyes-bu, the Four
Iron Beings ( ZCags-kyz skyes-bu), and the Four Conch Beings
(Dung-gi skyes-bu) were all bound in this way. Thus Guru Padma
overwhelmed the arrogant spirits of the Mandala of Divine
Form; he brought all sound and vibration of the Mandala of
Mantra under his control; and every mental construct and
thought, and all of the five poisons, were rendered void as
they arose into the Mandala of the True Nature of Mind, into
the realitybof indeterminate, non-conceptual purity. In the
plenum of 1nnate purlty he entered the Unchanqeable Mind of
Mahamudra."

Another account tells of how Ting-lo-sman of the north,
sTag-sman-zor-bar-gdong and Byang-rphug bsTan-ma-bcu~gnyis
sent a storm down upon Guru Rimpoche while he was staying at
Yanglesho, paralysing his entourage with cold. The Guru
pointed his fingers in mudra of threat and a firestorm emana-
ting from his fingers raged around the snow and shale mountains
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where the gods dwelt. Then they all came to him offering him
their lives. (Dudjom Rimpoche, Yid-kyi mun sel, p. 44a)

If you look through the lattice at the side of the Hindu
Temple—(underneath the hanging serpentine forms) you can see
the golden image of the Niga éésa, éésa Nardyan. This temple
is forbidden to non-Hindus and zealously guarded. Outside
the door (to the right of the temple and to the left of the
Guru Rimpoche Cave) is a stone image of Visnu's aqvatar

Balarama (Stobs-ldan). (CN)

Since CN's time the golden image of §ésa has disappeared
and the‘temple is anything but well-guarded. The image of
§é$a Nardyan (Newari: Seg Nar@yan) is a wreath garlanded stone
painted'fire—engine red to the right of the central image of
Narayan. §é$a is 'The Remainder' of the cosmic ocean after
Visnu has created the universe: He is identical to Visnu.
Upon the dissolution of the universe he becomes Ananta, the
Endless, upon which Visnu reclines at the end of his ‘'day’.
_Here the Naga is elevated to symbolise all Life Force, or
the element water in its cosmic context where as the source
of life it is pre-eminent. ' To the right of the temple are
two stone friezes of Visnu's avqidrs, Balarama and Visnu
Vikranta (Vamana). In Guru Rimpoche's Cave the Guru's hand
holes and head print can be seen in the roof. This cave is
usually occupied by a yogin associated with Guru Sangye Dorje's

retreat centre which is just to the north.

Ye-shes mTsho-rgyal visited §5kya De-ma (gakya Devl),
Jilajipha (Jilaji-sad), and others at Yanglesho and Asura
during her first visit to Nepal (ca. 780-90). $akya Dema
was Guru Padma's mystic partner, (TND) Her mother died at
childbirth and she was left at the cremation ground after the
cremation of her mother. She was reared by monkeys until Guru
Padma discovered her and took her from Sankhu to Yanglesho to
practise the Yang-dag and Phur-ba meditation rites. (UL) When
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mTsho-rgyal met her she was a fully matured yogin?T in her own

right and passed on the precepts which she had received. (TND)

—

28.  PHARPING BAJRA JOGINI

Pham-thing rDo-rje rNal-'byor-ma: Pharping Bajra Jogini: this image of
Vajra YoginT is the embodiment of pure awareness (jfiana, ye-shes),
and is a speaking Yogini. She is an image of the heart-vision of Pham-

thing-pa and others.

"In the vicinity of Yanglesho is the Speaking Varahi of
the Indian Pham-thing-pa." (SK)

"Close to the village of the Indian Pham-thing in a
temple is an image of Vajra Yogini. This is Indra Khecaril who
defeats all opposition. However, her colour needs to be whité>
while this image is red. Drukpa Rimpoche (the 6th ‘'Brug-chen)
told me that although this image was made at the time of
Pham-thing-pa it was restored and reconsecrated by a Buddhist

Vajracarya at a later date." (CN)

Pham-thing Yogini, Uddhapada YoginI, Indra Yogini, or Nil
Tara (to the Hindus), call her what you will, is red in
colour with one foot firmly planted upon Mahesvara on the
ground, while the other is raised straight into the sky pﬁl—
led up by her left arm which presents a skull-cup to her |
mouth; a khatvanga (a trident protruding from a skull on a stick)
rests on her shoulder; and in her right hand. she holds a
hookéd knife (gri-gug, kartikd)slightly away from her side. To
her right 'and left are Baghini and Singhini, the Tiger and
Lion Headed yoginTs. Another three images with identical
iconography are found in the N.E. corner of the same first
floor of the B&hal.

CN believed that the Nagaraj §es’;a's epithet Phanathinggu,
'the Nine Hooded Cobra' had been corrupted into Pham-thing,
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which was then (i.e. 18th c.) the name of the village or
district, and that 'Indian' Pham-thing-pa took his name from
his birtvhpl’ace. Presumably, 'Pham-thing' has been corrupted
into 'Pharping’ accordiﬁg to this theory. (But Regmi gives
'Phanappi' as the medieval name of the village) We can specu-
late that Pham-thing-pa gained his epithet 'FIndian' from
Indian ancestry or, moré likely, from a prolonged sojourn in
India itself. Or perhaps the Tibetans bmade no distinction
between India and Nepal and called him Indian Pham-thing-pa
to distinguish him from Tibetans, because Pham-thing could be
a Tibetan name. ThlS great yogin of the Guhyasamdja, Sambara and
Hevajra tradltlons was the spiritual son of Naropa who may
have spent some time in the Kathmandu Valley.

Pham-thing-pa lived in the 1lth‘century and was renowned
as one of the great teachers of his day. He studied under
Naropa for 9 years, receiving the transmission of the
Sambara and Hevajra-tantras amongst others. His brother Dus-'khor-
ba studied under Naropa for 5 years and his youngest brother
Thang-chung-pa was also a practising tantrika. (BA) Roerich
adds that Pham-thing-pa was also known as VégiéVarakirti
(Ngag-gi dbang-phyug grags-~pa); that his remains are said to
be preserved at Lo-chia-t'un in Kan-su where he died on his
return from the Five Peaked Mountain Paradise of Maffjuéri
(Wut'ai shan); and that pilgrims visit the village of
Phambi (Pharping) near Kathmandu where descendants of Pham-
thing-pa live. ‘

29. ASURA CAVE -

Asura-yi brag-phug: Gorshandtha Giphd (Gorakhndth's Cave): in the
upper meditation cave of Yanglesho, rDo-rje Phur-ba (Vaj rakllaya)
destroyed obstacles and obstructing spirits (in the meditation of
Guru Padma) who gained mahamudri-siddhi there. This place posses-

ses the blessings of supreme Buddha Speech.
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"In the upper meditation cave of Yanglesho I began the
process of becoming aware of Glorious Yang-dag Heruka in order
to obtain the.relative powers and the ultimate compassion of
| mahamudrd. But the suffering of the people olendia and Nepal
became such an obstacle.to the consummation of my meditation
that I begged my Gurus for the means to allay the people's
suffering. The text of the Phur-ba Vitotama was sent me.

- Immediately after it arrived in Nepal the obstacles to my
sddhana's progress were removed, and I attained the relative
and ultimate compassion of mahamudra. (CL) This record of Guru
Padma's practice in Yanglesho is a virtual precis of the
Zangs-gling-ma description (vide Yanglesho). It seems most
likely that Guru Padma performed his mahamudrd retreat in the
Asura Cave, the Upper Cave of Meditation of Yanglesho, as the
lower cave near §ésa Nirayan Sthan appears geomantically
ill-placed for a prolonged retreat, it being entirely shaded
by the crags above it and trees around it, and very damp,
facing north, never receiving the light of the sun. However,
although the texts are ambiguous and in conflict, it should

not be dismissed that he practised in the lower cave.

"This is the place where (Guru Padma) accepted the
pledges of the Twelve bStan-ma to protect Tibet: with regard
to the Tantric rites of the rNying—ma School, on the occassion
of protecting the essence of the teaching, /In coming hither
from India/ Or going hence from Nepal,/ In the Asura Cave /The
Master Padma 'Byung-gnas/‘And gLang-chen dPal-gyi Seng-ge/
Upon the yantra Throne of the Ten Spheres (zhing-chen snol-pa'i
gdan)/ An offering of 'red water' (blood) was prepared / And
the wvagjra was turned in the hand;/ The secret initiatory name
was uttered / And they (the demons) were absorbed in the level
of Vajradhara.” Thus the description in ritual terms of the
subjection of spirits, which Guru Padma performed not bnly in
Yanglesho but in all parts of Tibet before beginning the

building 6f Samye and attempting to convert the Bon-po Shamans
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to the Buddhist dharma. "This is also the place where in the
past many of the greatest of siddhas coming to and from India,

Nepal and Tibet on foot would celebrate the Ganacakra rites
and other piijas." (CN)

The name of the spirits called Phur-srung (Phur-ba
Protectors), subjugated by Guru Padma at Asura,is significant
in its implication that thephur-ba was an important local

spiritual force. (Dudjoin Rimpoche, Yid-kyi mun-sel, p. 40b)

"I have heard Drukpa Rimpoche (the 6th 'Brug~chen) say
that in the eye of a Knowledge Holder there is an entrance to
the path which leads to the realm of the Asuras (anti-gods)
from here, so that (by a yogin entering their realm) the Suras

and Asuras can be converted." (CN)

"The Hindus have made this place into a power place of
Visnu; but inside the small cave shaped like a lion there is
no image or symbol (of the god) whatsoever. However, outside
the door is a horizontal stoné, and carved in that stone are
the complete set of Visnu's symbols, his footprints, his eakra

and sword etc." (CN)

In the Asura cave are images of Guru Padma, Yang-dag
Heruka and rDo-rje Phur-ba. In the rock above your head as
you enter is a bulge seemingly about to split open: the story
has it that quite recently a yogin was on the point of dis-
covering one of the many Hidden Treasures (gter-ma) concealed
by Guru Padma in the Asura Cave, when realising that the time
was not auspicious for théidisclosure of this secret, he broke
his meditation, and the rock, which was about to break and

give up its treasure, regained its intractability.

Outside, to the left of the entrance, is the handprint of
Gorakhnath; and, likewise, the footprints in the rock in front

of the entrance are said by some to be those of Gorakhnzath.
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At some distance below the cave is a pitha of Gane$ where the
Remover of Obstacles can be seen struggling to free himself from
the roek, while to his right‘is a small, exquisite self manifest
image of Tara. In the cliff behind the cave the magical mineral
jong-azhi can be found. This semi-crystallised form of calcium
is employed in rasaydna yogins' alchemical, dietary sadhana, & also . by

naturopathic and ayurvedic healers.

30. DAKSIN KALT

Lha-mo nag-mo (Mah3kall): Dhakina Kili: this fearful cremation ground is
close to Pharping. The practitioner of ‘Severence’ (gcod) will certainly

| find his ambiance here.

"To the south-west of the town of Patan, not far from
Thankot, there is a terrifying, predatory image of Ma-gcig
'dod-khams bdag-mo (Kémalokeévari, The One Mother, Queen
of the Sensual Realm) called Daksina Kali." (LT)

Daksin K3li is the 'Southern K3li'. There are four
principal KElIs in the Valley according to the classical Hindu
lists: Vatsala, Mah3k3li, Daksin K3ali and Guyhak3li. Daksin
Kal{'is patroness of the village of Fharping, but the most
popular. object of blood sacrifice in the entire Valley. The
main shrine by the river is forbidden to non- ~Hindus; on the
h11151de above it is the site of a dhuini and the temple in :
which Tibetans pay homage.

31.  KATOWA

Dang-po chu-bshar-ba'i gnas (the place of the first gorge) : Katowa:
south of Pharping is the place where Ma¥ijughosa caused the water (of the
original lake) to drain away.

The Katowa gorge is where the River Bagmat1 breaks through
the Sivalik range, a range rising to 8000' that separates
Kathmandu Valley from India and is responsible for its cultural
isolation and moderate monsoon. |




A Buddhist Guidef|259
32. THE BOUDHNATH STUPA

‘mChod-rten bya-rung-kha-shor (Chorten Jarung Khashor): Bahida: a
long time ago Jadzimo (Bya-rdzi-mo) and her four sons built this -
stlpa with money saved from their wages. When the stlipa was éon-
secrated 100 million Buddhas dissolved into it, and it has the glory of
being filled with their sacred relics (ring-bsrel). Whatever'pray'er'
is offered to it is fulfilled, and if you meditate upon your personal
aéity (yi-dam) here, at the time of your death you will be reborn in
Sukhivati. Heve is the cremation ground Spontaneously Amassed (IJanQ-
grub brtsegs-pa), one of the Eight Great Cremation Grounds. '

The Tibetans call the Boudhnath Stlpa simply Chorten,
The Stipa, or Chorten Chempo, the Great Stiipa, or Jarﬁng"
Khashor. This last name refers to the legend of its origin,
which is related in the Padma bKa'-thang and also, at much
greater length, in a gter-ma discovered by Rig-'dzin Yol-mo-pa
§5kya—bzang~;o in 1518. This revealed text, called Z%eikgmﬁi
of the Great Stiipa (mChod-rten-chen-po bya-rung kha-shor-gyi lo-rgyus),
tells the story of the whore who wounded the pride of the -
wealthy and powerful by building a magnificent monument to
the Buddha with, of ‘course, the king's permission. When
the jealous lords petitioned the king to have the Stiipa de-
molished, the king replied that 'once authority to build has
been given it cannot be rescinded', which is the implied
meaning of 'Jarung Khashor' (bya-rung kha-shor). But the story
is related in Samye by Guru Padma who is asked by King
Khri-Srong 1De-btsan to tell him and the other disciples
what the fruit of the aspiration of the builders of the Jarung
Khashor Stilpa was. And by relating 'the prayers of the bene-
factor Jadzima's sons, theﬁﬁést rebirths of the principal
actors in the drama of spreading the Doctrine in Tibet - Guru
Padma, the King, §§ntarak$ité and sBa gSal-snang - is de-
scribed. When these four meet in Nepal and Tibet, their

encounters are described as reunions. Two chapters in the
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gter-ma are devoted to prophecy, predictions concerning Tibet
in general and the Great Stlpa in particular. Guru Padma
foresees the ruin of the Stipa and its restoration by a tulku
who fulfils certain spiritual qualifications. According to
CN this tulku is none other than éékya - bzang-po himself

who in the 16th century discovered the Stlpa in ruins and
undertook to restore it to its original state of glory. 1In
1505 he contributed wealth for the restoration of Swayambhu
(SK) . - Again, according to CN, it was éékya—bzang-po's third
reincarnation, the gTer-ston bsTan-'dzin Nor-bu who propagated
the doctrine he propounded in his first existence as a re-
alised emanation of Guru Padma, that the Stlpa was attached
to the Spontaneously Amassed cremation ground, one of the

Eight Great Cremation Grounds.

"It is written that (Jarung Khashor) is one of the eight
suqms built at the Eight Great Cremation Grounds of the Eight
Ma-mo (the Eight Mother Goddesses = gstamdtrka) of Kila Bhairava's
retinue when long agb Bhairava was vanquished by Cakrasambara..
...Not far from the Stilipa is a cremétion ground lake called
- Naga Talapa; on the banks of that is a cremation ground tree;
very close to the Stlpa is a cremation ground fire, that has
remained alight for ever and a day, called Agamatha; and
ordinary people have seen clouds of D3dkinis from time to time
in the vicinity of the Stiipa. For these and other reasons

this is described as a cremation ground stlpa." (LT)

Possibly, the tree mentioned above is the bodhivrksa, the
peepal tree, outside the main gate of GuhjeéWorI} Upstream
from here is a broad lake bed to the north of the Bagmati.

The fire,. Agamatha, is perhaps the eternal f1re of Sankhu
kBaJra J0g1n1f

"In the Spontaneously Amassed Cremation ground in Nepal
dwells the blood-sucking serpent—w1tch Kasmall. Surrounding

the sthipa are funereal birds, sepulchral creatures, a cremation’
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~ground, ghouls brandishing skeletons, and creatureS'of the

tombs. A flashing cloud of airy regions lifts heaps of men,
fire, skins and pulverised organs; a Yaksa vomits tigers,

wolves and other wild beasts. Here Padma subdues the eight
classes of demons, reduces the three worlds, subjugates the
three domains, and turns the wheel of dharma for five years.

Here he is known as Seng-~ge sgra-sgrogs, He Who Teaches With

A Lion's Roar." (Adapted from UL p. 176 ff.)

"We definitely accept that the Protectress who is at the
front side (the north side of the Stlipa) is Puskd, red and
gold, sucking up entrails and devouring them, and that she is

one of the Eight Ma-mo of this powef place.” (CN)

The Ma-mo 0%%¢kd) Puska or Kasmalil (UL), known also as
Pukasi, is to be found in the shrine orposite the residence
and shrine room of the Abbot of Boudha, the Chini Lama. She
squats with a corpse on her knees devouring its intestines.
She is treated with great respect by her devotees, most of
whom are Bhotiyas, Tamangs and Tibetans, and therefore in-
itiated into the Mandala of the Eight Ma-mo attendant upon
the Cremation Ground. By the Newars she is known by the
generic name Ajimd (grandmother), a name applied particularly
to the astamatrkd but also to other fierce goddéssesL Some
Newars identify her with Haritimd, a demoness who inflicted
smallpox upon children until converted by §ékyamuni pfeaching
the significance of Swayambhu at Puran Swayambhu (Vasubandhu's
Stlpa) . Thereafter she fulfilled her vow to remain within her
shrines that were located close to the Buddha's temples, and
so long as she was propitiated she would refrain from inflicting
disease. 1In Swayambhu, and likewise in Katigimbhu, she appears
in her usual form of a benign mother with chfldren on her
knees. The Hindus call her Sitald. Camundd is the astamatrka
of the Hindus who is depicted devouring a corpse's guts. What-

ever her name this goddess is a force to propitiate to prevent
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het~ﬁalicious'devices infecting one rather than to coerce and
%employiher'sﬁﬁmi. Regmi agrees that the Boudhnith Stlipa,
Sthéfwise‘talled Kh3sti, has been associated with Bhotiyas -
frdﬁ,a.very early time. He suggests that the name Khasti is
defived fromJKhééé, a town near Kyirong inside Tibet (Regmi,
D.R., Medieval Nepal, Pt.1, p. 571). We know that in the 17th-
léth denturie$~thé Tibetan government had some jurisdiction
over tpé,stﬁpa ahd that it has been, and is still, worshipped
princi;aily by Taméngs, Gurungs and other Bhotiyas. When the
13th Karmara visited Nepal in 1723 he first paid homage to
BoudhnEth.' The 6th Zhamarpa also went first to Boudha in his
1614 visit. -

The Newars also call the Boudha Stupa Khas or Khasti, and
their story of the Stim's origin is quite different from that
of the Tibetans. The implication of The Legend of the Great Stupa
is that the Stlipa had been built many generations before the
birth of Guru Padma, Khri-Srong 1De-btsan and the others, in
the dvapara-yuga at the time of Kééyapa, since his relics are
enshrined therein, but there is no more specific imtimation
of its birth date. The Newari story fixes the century of
its foundation, the 6th century, because it was the great King
Manadeva, the military conqueror and patron of the arts, whose
deeds are recorded on the Chaﬁgu.Nérayaq pillar, who built it.
Manadeva, one of the greatest Licchavi Kings, died in 505 A.D.
(Regmi) . '

"During the reign of Vikramajit, the‘Nérayaqa Hiti, the
-~ fountain opposite the old gate of the new palace, ran dry, and
'a drought struck the land. The King consulted his astrologers,
"and was.informed.that the gods'required the death of aié}rtuods
man}_éuch prbpitiation being the only means to end the drought.
The Kiﬁg searcheéfhis kingdom but discovered that only he and

his son qualified as victims. The old king decided that he
himself must die, and instructed his son to decapitate with
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one stroke the shrouded form that he fdund lying beside the
Naréyaga Hiti on a certain moonless night. The son, Manadeva,
obeyed his father's command, and was horrified to see the head
of his own father fly up from the corpse and away in the
direction of Sankhu. The parricide found his father's head

at the Bajra Jogini Temple, where the D3akinY told him that

the only way to explate his sin was to let fly a cock and
wherever the bird landed he should build a rellquary stupzfor
his father's remains. The cock alighted at Boudha. Some say
that the Great Stlipa itself is Manadeva's penitential monument ;
otners that the largest of the five stipas to the east of the
Great StUpa is Vikramajit's reliquary.

"On the east side of (Jarung Khasor) is a stiipa enshrining
the relics of Rang-rig-ras-pa." (SK) Rang-rig-ras-pa was a
highly respected Lama of the bKa'-brgyud-pa school who lived
in the 17th century. The Chini Lama believes that he was a
Khams-pa, the 5th and last of his line of incarnations and
that his remains were interred in the largest of the stupas
on the east side. 'Chini Lama had a vision of Rang-rig-ras-pa
who instructed him in tantric practice. The Chini Lama also
believes that the second largest of the stipas to the east is
the reliquary of rTogs-1ldan §$kya §}i, the famous Lama active
in western Tibet during the last century, who restored the
Boudha Stipa at one time. ’ékya 8ri was the Guru of the late
Abu Rimpoche's teacher.

33.  CHABAHIL STTPA
Sa-lhag rdo-lhag-gi mehod-rten (The stiipa of Earth and Stone Re-
mnants) : Cabhel ko cayjite: this stiipa was constructed from the gloriously

consecrated earth and stone remmants of the Boudha Stﬁpa.

The Chabahil Stlipa is of great antiquity. The Newar
tradition asserts that it was built by the Mauryan Emperor
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Dharma Adoka's daughter, Cdrumatil, who stayed behind to marry
a local prince when ASoka visited the Valley in the 3rd
century B.C. C3&rumatI's husband, Devapdla, is credited with
building Deopatan. A very early Licchavi inscription attests
to the age of the site and an early Licchavi standing Buddha
and a later Padmapani Lokegvara are important monuments to
exquisite Licchavi craftsmanship. The name Ma®ju B3Zh3al in-
dicates that in centuries past a B3hdl existed around the
Stlipa; today the Stﬁpa area is known as Bhagawan Than. To
the west of the Stiipa is the Carumati Vihdira of which Dipahkara
Buddha is the kwipd-deo. Regmi calls the Stlpa Dhaffju Caitya,
perhaps a misreading of 'Maffju' (Regmi, D.R. Medievql Nepal;

p.- 564).

34.  GUHJESWORT

Phag-mo mmgal-chu (Var'éh'i"s Womb-Fluid): Guhyashwari (Mistress

of the Secret) : the Stupa of Self-Sprung Wisdom, Swayambhu, appeared
upon the pollen bed of a flower growing from the womb of Vajra Varahi;
and because here is the root of’Swayambhu,‘which 18 beautified by so many
kinds of trees, this root is said to be the umbilical cord which nurtures
Kathmandu. Beside (the Temple of Guhje$worl) flows the Bagmatz,
one of the four great rivers (of the Valley), the auspicious waters

of which purify all sin and obscuration.

"Near Pasupati is a symbol of Umi called GuhjeSwari
where there is also a spring which has the taste and smell of
chung (fermented grain liquor)." (LT) .

In the central shrine of the temple complex are two

‘circular wells with rims slightly raised above the floor.

The larger and shallower well is employed in rites of worship
as the symbol of Um3, the yoni, while the other well, sup-
posedly 30' deep, and smaller in diameter, is the receptacle
of chung, arak and red powdered water (blood or a substitute)
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offered in worship. A spring overflows onto the temple floor
from this well, an outflow that is considered to be the sexual

nectar of the Yogini-Goddess herself.

"On the banks of the Vakmati (Bagmati), the gSung-ldan-ma,
is GuhyasSvarI (Sanskrit), which means the Secret Goddess,
(gSang-ba'i dbang-phyug, where 'Secret' means 'Private' as in
’Private parts'), a sound that has been corrupted so that both
Indians and Nepalis pronounce it Gutiswari (The Rectum Goddess
or Hidden Goddess) and thus the Tibetan's say 'Varahi's Womb-
Fluid' (Phag-mo mngal-chu).” (CN)

These days the Nepalis pronounce it GuhjeSwori. The
ambiguity of the name is compounded by the Hindu legend of
SatI: it was the anus or rectum (giida) of Sati's corpse that
fell here while.§iva was flying around the sub-continent
insane with grief, éilowing.parts of the decomposing corpse of
his beloved wife to fall at the 51 $Gkta pTthasthanas. However,
it is clear that at Guhjeswori the Buddhists worship the
'lotus' as a symbol of Vajra VarahiI, red in colour, the Consort
of Cakrasambara, or as Nairatma (bDag-med-ma), blue in colour,
the Consort of Hevajra. Guhjeswori is also the Bird Headed
D&kinI (vide Padupati). In the tantra and iconography of the
Four Dakinis as found in BidjesworI Bahal, GuhjeSwori is the
Two Headed Vajra VarahI. The Hindus worship the yoni as the
symbol of Um3 and Parvati, the Consort of Siva and Bhairav.
Karmacdrya é}estha priests are the custodians of the shrine

and strictly enforce the exclusion of non-Hindus.

The lotus seed thrown by VipaSwi Buddha from Nagarjuna
Hill fell at this spot, and from that seed bloomed the vast
lotus upon which the magical flame of the Swayambhu Dharmadhatu
shone forth. After thérlake was drained, Maﬁjué}i, inspecting
the lake bottom, discovered the root of this lotus, and having

received a visitation of Guhyeé%arI, he built the first shrine
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to her in the form of a triangular yantra. Then he covered the
root, and taking earth and stone from Guhjedwori he made the

first support for the Swayambhu Lotus (Swayambhu Purana) .

—

35.  PASUPATI

Lha-chen dbang-phyug-gi gnas (The Power Place of Lhachen Wongchuk-
Mah3adeva ISvara) 2 Pagupati Sthan: Mah@deva came from the realm of the
gods (Kaild$) and established this residence called Gu-lang (by the
Tibetans). A bull manifest in storie can be found there, and nearby is
the path to hell and other marvels. :

"In the middle of the town of Gu-lang is PasSupati, the
Lord of the Beasts} a self-manifest lirigam of MaheSvara with
- four faces within an extremely beautiful Fagoda styie templ e
full of all kinds of offerings. To one side of the temple is -
an iron tridul as high as a two-storied house.  Since blood
sacrifice is made to both GutiswarI and PaSupati, they are
"both very terrible gods. It is said that long ago the siddha
Jdlandharipa (Gorakhnath's Guru)_revealing his pzychic
energy, burst the PaSupati Ziﬁgaﬁz apart through magical means.
‘Unquestionably that was supposed to have occured here, but I
do not know whether the Iingam is actually cracked or broken
because it is covered and obscured by many ornaments and one
is not~permitted to go close to it. However, making the
necessary enquiries as to whether the Pasupati Iifigam is the
original self-manifest symbol or a substitute, nowadays some
people will say'that the Siddha's curse destroyed it long
ago and that at a certain timé it was put into a wooden
Buddhist stiipg,so that, covered up, it was preserved. What-
ever happened, this power place is immensely famous, and
each year at a certain time of a certain month (Marg krsna 1.3)
a very large number of Indian people congregate to perform
worship (on Mahaéivafétri). This custom is still very much
alive." (CN) | | |
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"Eas£ of Kathmandu and between Kathmandu and Bhaktapur
is the village of Debapatan (Deopatan)‘and this place is
numbered among the Twenty Four Great Power Places as the
northern spoke of the Wheel of Buddha Body (sKu'i dkyil-"khor)
called Grihadebada (Grhadeva), or, as it is more widely known
from the $ri Hevajra-mahardjdtantra, Naipala. The PaSupatiSwara
lirigam, which is raised as a symbol for worship of Mahadeva,
who is protector of the land of the Nepalis, is called Gu-lang
by the Tibetans." (LT) |

In the Cakrasambara-tantra and in the kLong-chen sNying-thig
tradition Grhadeva is listed amongst the 24 pTthasthanas as the
external réference symbolic of the anus, or the anal nerve,
in the Yogin's identification with the Dakini, and as the
northern spoke of the Wheel of the Buddha's Body. Sati's anus

or rectum landed at Guhjedwori.

CN affirms that the essential mark of a great power piace
is a spontaneously arisen lingam and yoni (svayambhu ‘Ziﬁgam and
yoni), and since both Pasupati and Guhjeswor1 possess these
self-manifest symbols, like Ti-se (Kailas) and Pretapuri
Tsaritra (Tsa-ri) in Tibet, they are indeed the heart of the
paradise upachandoha (yul-chen-po nye-ba'i tshandoha) that is the
Kathmandu Valley (vide Intro.). However, CN continues,‘while
the exotericists understand the gross symbolism of the lingam
and yoni as the passive and active symbols of power, and
worship them as Mahadeva and Um3 (or Parvati) and are their
slaves, the esotericists understand the ultimate nature of
the symbols and.worship that as SrI Cakrasambara and Vajra
varahi in indissoluble union (yab-ywn) and so control Mahadeva
and Uma (this is a nice non-sectarian interpretation, as
surely the Nath yogins, for instance, are esotericists). The
Buddhist tantrika who takes refuge in the symbol rather than
its absolute reality breaks his SAMAYA. Thus Guhje$worI must

be realised to be either the Vagina of Vajra Varahi or the
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DakinI Queen, the Bird-Headed Yogini (one of Cakrasambara's
protecting yoginis) who is the spirit of the earth, a dance of
thoroughly enjoyable material illusion, accompanied by her
vast retinue (sa-la spyod-pa'i dpa'mo's dbang-phyug bya-gdong-ma 'khor
grangs-med-pa). In mythological terminology, in the distant
past, long long ago, Canda Bhairav and Uma projected them-
selves as their Iingam and yoni symbols into the 24 pIthasthanas.
Later, Glorious Heruka Yab-yum, Cakrasambara and Vajra
Varahi, with their boundless retinue arrived at these power
places and vanquished the god and goddess, blessing the

lingam and yoml' as themselves. (CN) 1In metaphysical termino-
logy, the fundamental, duallstlc principles of existence,
Swa—saktz, passive and active, male and female, are dominated
and controlled by the realisation of the essential Emptiness
(Sunyata) of all phenomena, and in the consequent unitary re-

' ality, passivity becomes skilful means (upaya) and activity
becomes insight (prajfia) - compassion (Heruka) and wisdom
(Vvarahi) coincident (yuganaddha). In historical terms, to
infer from this passage that Sa_lv‘ism preceded Buddhism into
-Tantra (it probably did not) would be an overly simplistic
interpretation, But the ancient orthodox Sa1v1te and the
§akta cults were in existence when the siddhas popularised the
Sambara and other Buddhist tantras. Thus the Sambara sddhaka would
utilise the already existing facilities at the 24 (or 108)
power places (pithasthanas). Further, we may surmise that the
geomantic qualities of these pTthas had marked them from t ime
immemorial as focil for all hues and persuasions of rishis,
yogins and contemplatives, the majority of whom were not
Buddhist monks.

In answer to Chos-kyi Nyi-ma's question as to whether
the present Pasupatl lingam is the original image or the one
broken by Jdlandharipd (whose name derives from the pitha of
Jalandhara, Mandi, H.P., India), an 1nscr1pt10n at Pasupatl
records the consecration of a new image to replace that broken
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into three parts by the Muslims in their 1l4th c. invasion (vide
Regmi, D.R. Medieval Nepal Pt.1, P. 316) . Regmi also claims
that the original 3rd century lingam lies amidst ruins close
to the sanctuary. I have been unable to confirm this.

Chos-kyi Nyi-ma uses the name Gu- lang to describe the
village of Deopatan which surrounds the Pasupati shrine and
which was built by the Emperor Dharma ASoka's son-in-law.
Others call Pas’upa‘tinéth‘himself Gu-lang. In Tibet Gu-lang
was a deity who blessed women with conception, a boon often

begged of PaSupati by local women.

The four faced lingam (caturmukha-lingam) is said to supress

Siva's jyotir-lingam, the endless pillar of fire §iva projected

so that in the contest between Vismu and Brahma to find the
height and depth of it, Brahma could falsely claim that he

had reached the top, thus proving himself unworthy of worship.
As proof of the tolerance in Newari religion, the four faces
of the caturmikha-lingamof PasSupatinith are generally believed
to represent Siva, Surya, Vismu and Buddha. Orthodox Brahmins,

however, believe that the four faces represent the four vedas.

The path to hell is said by local people to begin at a
door in the cliff between Arje Ghat and Surje Ghat, or on the
flank of the hill Kail3§ Parbat near a sadhu's kuti (meditation
hut) where a spiral stairway descends to a brick wall. Overly

zealous Buddhists say that it exists only in the minds of

atmavadins.

—

36. TILOPA AND NAROPA'S CAVES

Telopa'i phug-pa: Arje Ghat Ganeshsthan (Arya Ghat): here (Mafijughosa)
cut a third gorge. Later it became known for Telbpa and Naropa's Cave.
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Two hundred yards up river from Paéhpatinéth, on Surje
Ghat (Slirya Ghat), are the two siddhas' caves, amongst others,
carved out of the living rock. The riveg cuts through a ridge
that would have contained a lake spread ing east beyond éankhu.

Arje Ghat is immediately below the Pa§hpati Shrine; this
is the ghat upon which the Kings of Nepal, PaSupatinath's
p:incipal votaries, are cremated. Ganesthan is a few yards
down stream and enshrines seven images of Ganapati.

37. CHOBAR GORGE

Cowar: the second/gorge was cut at Chobar on the road to Taudah Lake.

On the west side of the gorge are several meditation
caves. An enclosed overhang forms a kuti where Gorakhnath
himself (or one of his lineage) is reputed to have meditated.
Rwa Lotsawa is also said to have meditated in one of these
caves. Behind the caves is a labyrinth of tunnels that rene-
trate to an underground lake. There are no images within.
Cne of the tunnels that are now bricked up leads up to the
Adhindth Temple of Karunamayd/Macchendranath in the Co Bahal
of Chobar Village high on the ridge. Ganes dug it after he
had been omitted from a meeting of theagods at the Bahal.
Leaving his Jalavindyaka residence at the south end of the
gorge, he arrived enraged at the centre of the convocation and
demanded an explanation of the slight.

Rwa Lotsawa rDo-rije grags ra (Rwa-lo) was one of the
luminaries of the phyi-dar, the later spreading of the dharma
in Tibet. He came to Nepal to receive initiation from 'Ba -ro
(probably Bharo, an honorific title) who gave him the Vajra
Varadhi and Vajra Bhairava transmissions. 'Ba'-ro lived in the
Nyi-ma stong (Thousand Suns) Vih@ra in Patan. Rwa-lo defeated
the heaviest of 300 Hindu yogins at Swayambhu; and he did piija
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and meditation at Yanglesho, Jarungkhashor, Godavari, Tsha-ba
tsha-shod (Gung-thang), Namo Buddha, Maniciira and Swayambhu.
This was in the 1lth century. (Rwa-lotsawa rnam-thar)

38.  GOKARJA

The fourth gorge was cut at Gokarna on the road to Yolmo and one league
from the Boudha Stupa.

39. CHEMCHOK HERUKA

Che-mchog Heruka (The Supreme Sovereign Heruka): Bisorup: this image

is found at Gu-lang (Padupati).

VisorUp is enshrined in a temple courtyard two hundred
yards east of the §ivapuri Kailas complex on the hill between
Pa§upati and Guhjeéﬁori. The central image is of Visnu _
vidvartipa; but since Visvarlipa is taken by Buddhists to express
the universal, manifest, inchoate form of divinity, the deity
is conceived of in various .ways. Thus the Tibetans worship
this image as Che-mchog, and some Bhutanese as the Thousand’
Armed Avalokites$vara (Thugs-rje-chen-po dug Inga rang-grol). Che-
mchog is one of Guru Padma's sGrubs-pa bKa'-brgyad Deities.

"To the south of Boudhnath is... Orgyen's Throne and his
sadhana spring." (SK) The exact location of the Lhun~-grub
brtsegs-pa Cremation Ground where Guru Padma of Orgyen was
transmogrified into Senge sGra-sgrogs is not known. CN mentions
a cremation ground tree with an image of Gorakhnath in its
vicinity; this could possibly be the tree near the ndth yogins'
akara in §ivapuri Kailas, or, alternatively, the tree outside
the entrance to‘Guhje§Wori. Both these trees are close to
the Che-mchog Temple. It is likely that the Che-mchog shrine

is Orgyen's Throne.
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40.  MANICURA STHAN

Grub-thob brgyad-cu'i gnas (The Power Place of the Eighty Siddhas):
Manicuta sfh&'m_: the place where the righteous king Main'ciira (gTsug-na
Nor-bu) made a gift of his jewel, and the power’rlace of the Eighty

Stddhas, s called Manilivga, the jewel that was saved off (from his

head) . You will see many bathers in the river.

"To the north of Sankhu is a place blessed by the Eighty
Siddhas." (SK)

"I have heard that in the ne ighbourhood of Sankhu is a
cave of the Eighty Four Mahasiddhas, and images etc." (LT)

"On the top of the mountain behind (Sankhu Bajra Jog1n1)
is what is known as Manilinga. The name of the mountain is
'Jewel Pile' (Nor-bu brtsegs-pa'i ri, Manicir D3ara), and long
ago on this peak the‘Bodhisattva Manictida (Nor-bu'i gtsug),
after sitting in sgmadhi for a very leng time, cut off his
jewelline jataq (the protuberance that emerges from a Buddha's
fontanelle at enlightenment) on one occasion; this offerlng
turned into stone, ‘and it is now called Manilihga (Jewel
Phallus) . Further, not far away from the Manlllnga is a
- waterfall called Maniloha (Bloody Jewel), Lecause blood Wthh
poured forth from the Bodhisattva's crown when he performed

his great act of generosity mingled with the waters there ."
(CN)

There is no single cave here in which the 84 Maha91ddhas
gathered; there are four of f1ve caves located between the top,
of the Manicura Dara and Sankhu Bajra Joglnl in which, over
the centurles,'many suiﬂms both Tibetan and Indlan practlsed
their meditation. The cave of Nagarjuna, close to Bajra |
Joglnl, contains an image of the Master. Sankaracarya, the
arch rival of Dharmakirti, lived in a cave here, and CN claims

to have heard many stories about his stay from Indians; the
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Nepalis also have many legends‘of his association with Nepal,
and particularly'éénkhu. There is a Ye-shes mTsho-rgyal Cave
near Bajra Jogini, but Sankhu is not mentioned in mTsho-rgyal's
bidgraphy. In Péking, Lama bTsan~-po was informed that there
was a cave of Pha Dam-pa Sangs-rgyas, wherein the saint had
left his hand and foot prints and where there was an image ~f
him, located near Camkhu, which could be either Changu Nérayag
or Sankhu. No doubt at least 84 siddhas have practiséd their

meditation in this area.

The legend of the Buddha §ékyaﬁuni's‘previous rebirth as
King Manictida is told in the Newari text Manicﬁgiavadc’znoddhpta,
which is probabiy based on the account of Ksemendra in the
Sanskrit Bodhisattvavad&nakdlpaZata. The King Manicuda was born
into the royal family of S3aketa(Ayodhya in N. India) and after
he assumed the throne he became the model Bodhisattva monarch.
Indra, to test him, transformed himself into a Raksasa and
demanded that the King feed him. Scorning human food the
Raksasa insisted upon the King's flesh, which Manicuda gave
him without stint. Later on he gave his beautiful and loving
wife and her son to a réi who begged them in ordér to offer
them to his Guru as the fee for learning; Then Manicida
abandoned the world, and was carried by two pratyekabuddhas to
the Himalayas where he began practice of yoga and meditation.
But still disatisfied, wishing to attain enlightenment, the
King sought an opportunity to give his body as an ultimate
gesture in his practice of generosity. When five Brahmins
appeared and asked for the jewel in his head to take to
their plague—affliéted country, so that the water in which it
was bathed could cure the diseased,Maniciida felt himself most
fortunate and instructed(fhe Brahmins to cut out the jewel.
The stone on which the King's head was cut open was covered
with blood, and the stream into which the blood flowed was
called Mapirohini. Indra healed the King's wounds with thé

remedy sahjivani, the préis paid him homage, and a jewel twice
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as bright as the one he had given away appeared in his head.
After his body had been restored to its previous wholeness,
his 'queen and son arrived at>his'mou'ntain fastness to beg
him to return to his kingdom, and upon the advice of the
pratyekabuddhas he again took up the reins of government. (Vide
Siegfried Lienhard, Maniciidavaddnoddhyrta: Stockholm, 1963).

41.  SANKRU BAJRA JOGINT

gSangs-gu kya (?) rnal-'byor-ma: Sakhu Bajra Jogini: with the radiance of
mkha'-spyod remaining (mKha'-spyod gdongs bzhugs), here is an

extraordinary, sublime image of YoginT, and an eternal flame.

"Just off the road from gNya'-nang to thé-Kathma_ndu Valley
is a village called Sankhu Bajra Dakin'i,v which is knoWn'to’ the
Hindus as Sankhu Narayanil, where there is an image of the
venerable Vajra Dakini which gives extraordinar i'ly powerful
blessings, " (LT) '

"The chief symbol of this power place is the Goddess
Ugratdra, or Ekajati, inside a pagoda ytemple_' with ag ilt
copper roof. She is red in colour w1th oné ’face and four
arms, two of which hold a skull-cup (kap3la) and knife (kar-
patra) at her heart, and the remaining two hold a sword (khadga)
and an utpala lotus. In the upper temple is an identical imaée
of Ugratdrd in bell metal, in which her left:leg is out-
stretched (in pratyalidha ?); to the left and right of her is a

hollow copper vessel and the head of Bintir3aja.... In the

| upper temple is the loom of the Nepali Princes:,s‘.Bh;;,kut'l'...’ In
another room is a stone Swayambhu Stipa. I kﬁow neither the-
builder nor the dates of these artefacts. Bov‘th ;Buddl'_iists_ and
Hindus have their separate tantras and sadhanas of Ugratara.
‘She is accounted as a superior goddess of wisdom (Sheg_'mb..kyi
lha). The Hindus perform blood sacrifice to her. There is

reputed to be an eternal fire and an eternal spring here." (CN)
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"In the Kathmandu Valiey-Padma Sambhava did pilgr image

to Sankhu Where'hevmet éékYa Devl and took her to Yanglesho
(p. 315).;'Vai£otsana}'leaVing Tibet after hiscﬂmmma was
slandered, stopped in Nepal and offered a golden icon to the
monastery of Sankhu (p. 454).. In the monastery of Sankhu and
other Nepali monaster;es... and other places round about,
(Guru Padma) hid one thousand other treasures (p. 365) ." (UL)
Acoording to the Newari tradition, the Sankhu Bajra Jogini is
the elder of the four sister yoginis of the Valley - Sankhu
Khadga Jog1n1, Guhjesworl, Pham-thing Jogini and Bidjeswori.
Since she is assoc1ated w1th‘Man1cuda (g.v.) she is called
Mani JoginI; slnce she holds a blue utpala lotus in her left
hand she is called NIl Tara (?); since the sword is her
distinctive emblem, she is popularly known as Khadga Jogini;
though she is of serene mien she is Ugratdard, Tar3d in angry
mood, according to the Buddhist tantra; because her iconography
is commensurate With the Goddess Protectresses and she is a form
of Durg3a (§ankhu NarayanI:Narayani is a name of the matrkd Vaisnavi
‘or Vienuéakti, the Consort of Visnu, i.e. Durga), CN callsvher
Ekajati. The Hindus also count her amongst the Dasamahavidhyd
(the ten aspects of the Mother Goddess's wisdom) where she is
worshipped as the personification of spiritual hunger. But
the Hindu tradition acknowledges that she was originally a
Buddhist deity, and even today a Hindu Guru will direct his
chela to practise ritual meditation according to the Buddhist

liturgy.

When éankaracarya, or one of his ardent disciples, was
living in §ankhu,vthere was conflict with the followers of
the Buddhas' path. Ugratird's necklace of skulls (mundamala)
is composed of the headéiof éankaracarya's Brahmin followers.
The sword that she carries was borrowed from her younger
sister; Guhjeéhori, (where did Guhjeswori keep this sword?),
in fulfilment of Sankaracarya s retition after he had been

‘humbled by her for arrogantly upturning a swayambhu stupa to
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demonstrate his power to his Brahmin followers. The blood in
her kapala is the blood of Brahmd collected when she severed
his head at the behest of a reluctant Mahddev after Brahm®Z
had lost his contest with Visnu to discover the height and
depth of Siva's Fyotir lifigam. B

In both the upper and lower temples, Yogini is flanked by
BaghinI and Singhini, the Tiger and Lion-headed yoginTs. In
the same upper room in the upper temple is a solid bronze
standing Buddha and a standing LokeSwar. Below this shrine
room is a small room containing a swgyambhu stiipa flanked by a
Buddha's head, which is known as the head of Vikramajit (or
Vrsadeva) who is CN's Bintiraja, the parricide Manadeva's
father (vide Boudhnath), and an upturned frying-pan to which
is attached an irrational moral legend. The casting of the
bronze figures is reputed to be of outstanding quality (vide
Slussor, Kathmandu). / .

Indisputably, Sankhu Bajra Jogini is one of the Valley's
oldest shrines. There is the 5th c. association with
Manadeva; an Améuvarman inscription of the 7th ¢. mentions a
Gum Vihara which may be identified with the Gvam Vihara of
Bajra Jogini (Regmi p. 278); Urgyan gLing-pa's Padma bKa'-thang
ment ions §ankhu thrice in the history of the 8th c;:éénkaré—
carya may have visited in the 9th c. However, there is a
mystery associated with Bajra.Jogini herself.l Tara was
originally a Buddhist deity, but in her Sankhu form the Gvam
Vihara Licchavi Buddhist bronze casters would never have wor -
shipped her. 1If we discount the legend associated with
éankaracarya (see above), it would seem possible that a long
. time before the present temple was built by Raja Pratap Malla
in 1655 the site was usurped by Hindu priests who estab-
lished the Devl as the chief imagé (kwapa-deo) for worship and
instituted blood sacrifice to her, A devi pitha is an un-
likely site for the establishment of a hinayana vihara and
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_ blood'seCLifiCe is‘neVer'performed for Buddhiet'yvgbﬁ%. Today,
Buddhist Newar priests agaln attend the temple, .and -blood is |
shed at the Bhalrablzniha below. 1If the name Bajra Jogini has
a Buddhist provenance, -and avBuddhist goddess was in power in

the 9th C.., unlikely it is that she wvas Ugratara; perhaps she
vas ‘a different deity, such as Naro Khecarl (Naropa's Dakini),
who of the four yogzm 's assoc1ated with the Cakrasambara tantra,

is the only one without a.gman of her own. More research into

this very interesting shrlne'ls necessary.

42.  CANGU NARAYAN

Khyung rang-byon (The Self-Manifest Garuda): Cangu Nardyana than:
this Garuda is generally believed to have grown out of Arya Nagarjuna's
rosary. It is highly praised for the relief of Naga related diseases.

"At Chaﬁgu‘(Chang—khung) there is a self-manifest Garuda
holding a N3aga before it." (SK)

"In the middle of a large town (grong-khyer) that in
Newari is called Cang—khung and by the Tibetans corrupted to
Sa-'go is a-self-manifest Garuda. The story concerning the
emergehce of this Garuda from Nagarjuna's rosary~1s well known
'1n Tibet." The legend known to Indians and Nepalls 1s that
this Garuda (mKha'-lding), the vehicle of Vlsnu, is self—manlfest
from a glgantlc ruby (Padmardga), and its name is Garuda
Narayan, or the 'Garuda Self-Manifest from a Jewel'. Further-
more, in summert ime here, a real Garuda appears from gathering
rainclouds and plcks a Naga out of the Sankhadaha lake below),
and anyone can see the Garuda devour the Ndga. At this time,
in the- temple, the image of Garuda perspires, and many people
come here to moisten scarves with the exuding persplratlon to
gain protectlon from the ravages of Naga spirits. It is
said that last year (i.e. some time in the middle of the 18th
century) when an invading army was, threatening the Valley,
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the image of Garuda Nérayaq was taken to the King's palace in
Kathmandu and a replica set up in its place. Anyhow,  the

present image is of gilt copper. (CN)

Leprosy is the most dangerous disease inflicted b§ the
Nagas; also abscesses, consumption, ulcers, itch, sores and
swelling of the limbs, and all diseases related to excessive

indulgence,orrlack of the element water.

Cangu Narayan is located between the Sankhu road and
Bhaktapur. It is one of the oldest sites in the Valley. A
pillar inscription of Manadeva (dated 464) records his 5th

century exploits.

The Garuda, or the replica that is held to be so sacred,
is found within the central temple. Another Garuda, with
hands held in prayer, found in front of the temple, is be-
lieved to have the face of Manadeva and is certainly of great
antiquity. Some of the Valley's best sculpture is to be found

at Cangu Narayan.

43. BHAKTAPUR DIPANKARA

Kho-khom sangs-rgyas.mar—me-mdzad: Bhadgha 'um Dipamkara: in Bhaktapur you
will see many images of Diparikara and the Five Buddha Aspects (rigs-Ilnga)

ete.

There are five Dipankara Brothers in Bhaktapur: in
Jhaurbhai, (Mangala Dharmadvipa Vihara), in Tadhunchen Bahal
(Caturvarna Mahavihara), in Kothﬁbhai, in Tatubhai (Sayakirti
Mahavihara), and the principal of the five that Tibetans are
in the habit of visiting is called Ajudyo and is found in the
Adibuddha Vihdra in Kwatandau. During Gunla on Pafichadan the
five Dipankaras visit Laska Deo hﬁdéBhaktapur Lokeswara) ,

their younger sister (bahini), and present her with a tola of

gold.



A Buddhist Guidef 219

44.  BHAKTAPUR TALKING TARA

8Grol-ma gsung-byon (Talking Tara): Bolne Tara: this is the Talking
Tara who told the King of Bhaktapur to invite the venerable MiZarepa to
the city. It is found in the palace.

"In Bhaktapur is the Talklng Tara (sGrol-ma gsung byung-
ma), exceedlngly great in blessings." (SK)

The Taleju Temple complex in Bhaktapur Palacé is closed
to non-Hindus, and a mystery surrounds the nature of the images
within. It is evident, however, that it was not the Taleju
image that was brought from Ayodhyd in 1323 by Hara Singha
Deva fleeing from the Muslim Tuklak Shah who spoke to the
Bhaktapur King in the late 1llth or early 12th centuries. Yet
this Taleju image subsequently became the protecting Deity
of Bhaktapur and later of all Nepali Kings, and is believed
to take pride of place in the dgama-che (the secret shr ine)
of the palace temple complex. I have heard it said that
there is an image of Green Tara in this dgama-che, and if
this is true then this must be the older deity who spoke of
Milarepa. The most likely king to have sent an invitation
to Milarepa is Hasadeva (ca. 1090-1097), or perhaps Sivadeva
(ca. 1101-1123) or Singhadeva (ca. 1111- -1121), the last two
kings ruling concurrently.

According to local informants there are other Talking

Tardas in Bhaktapur.

45,  BHAKTAPUR SAKYAMUNI

Shakya thub mgon Bhagawan: this image is to be fbund in the Sdkyamunz
Vihara in Bhaktapur.

The Bhaktapur éﬁkyamuni visited by Tibetans is to be
- found in Jhaurbhai (Marigala DharmadviIpa Vih3ira) in Golinadhitol.
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The central image (kwapd-deo) is §akyamuni in dhyanamudri. One
of the five DIpankaras also resides here.

—

4¢6. BHAKTAPUR LOKESWARA

sPyan-ras-gzigs: Lokeswara than: this is in Bhaktapur.

The.principalehaktapur Lokeswara is Laska Deo, otherwise
known as Annapiir nd Lokeswara, who is to be found in the
Marilachen Temple of Itachentole. He is an image of Padmapan i
Avalokitesvara, and is also known as Rato Matsyendranath like
his brother in Patan.

47. NYISHANG KURTI

glye-shang kurti: Bagishwari Saraswasti Sthan: this is a mile and a half
from the long guest house, and is the place where the venerable Milarepa
meditated.

"At Ny ishang Gurta in Mon, (Milarepa) met Repa the Hunter
(Khyi-ras-pa). It was he who spread the renown of the Master
in Nepal. Prompted by a message from the Goddess Tar3 the
King of Bhaktapur (Kho-khom) honoured the Master." (TM
p. 150).

In The Hundred Thousand Songs of Milarepa two chapters relate
stories of Tibet's Great Yogi in Nyishang. Milarepa is
meditating in a cave on the Nyi-shang Gurda Mountain when a
deer appears and drops exhausted at Mila's feet. Immed iately
afterwards the hunting dog that had been chasing it appears
and also lies down in peace and contentment. Finally, the
hunter arrives and shoots an arrow at the Master, which he
deflects. The hunter (Rhyi-ra-fra) is converted by Milarepa
and given the name Khyi-ras-pa (Chirepa)., This vignette is
illustrated in the popular thang-ka showing Milarepa sitting
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in front of his cave with his hand to his ear, surrounded by
deer, dog and hunter. The second story finds Mila meditating
in the same cave, the Gurdaya Cave ('the cave of Ny ishang on
the Gadaya Mountain in Mon'), where he is physically abused
by local hunters. Unable to break his samadhi, though they
throw him into a river gorge, their contempt changes to

devot ion and respect. Mila's fame reaches the ear of the
King of Kathmandu and Bhaktapur who prompted by the Talking
Tara invites him to the palace. The Master declines the
King's invitation with a homily on the virtues of the ascetic
life. (MG Ch. 26 & 27 p. 275 ff.)

"In gNyi-shang kurti is the residence of rJe-btsun
bZhad-pa rDo-rje, and here Khyi-ra-pa mGon-po rDo-rje wvas
converted and became his disciple. The footprints of a deer
are to be found clearly marked in a rock. The fame of rJe-
btsun-chen-ro's name spread widely in Nepal where he is known
as Hasa Vajra, and in a detailed biography, unknown to me,
are his famous songs and utterances, some of which are
translated into Sanskrit and sung. To the Newars this power

place is known as Vagiswari." (CN)

'The long guest house' remains unidentified. Ny ishang
Kurti and the nearby Saraswatl Sthan are to the east of
Bhaktapur one mile off the road to Nagarkot. Both the Songs
and the Biography locate it in Mon; there is no contradiction
here as Mon can mean the entire cis-Himalayas, but usually
if the Kathmandu Valley is indicated then Bal-yul is specified.
'Kurti' may be a éorruption of Gurta or Gurda or Gurdaya-ri,
but as we have no indication as to this mountain's locat ion
that is immaterial. We do know, however, that gNye-bshang
means 'intestine' and is the name of the Marsyandi Kola river
valley, the land of Nyeshang, where there is a Milarepa cave
that is the Manangpa's most sacred power place. There is a

cave in Yol-mo, which is close to the Nepal-Tibet border, as
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mentioned in the Songs, that is also associated with these
stories of Mila; and Yol-mo is close enough to the Valley
for the King to hear of a well-known yogin meditating there.
Nevertheless, we will plump for the Bhaktapur Nyishang Kurti
being the authentic Milarepa cave. To add slight weight to
that decision, Khyi-ra-pa means not only 'hunter' but also a
member of the Kirati tribe (vide Chandra Das, Tibetan-English
Dictionary p. 100), a people that dominated the Valley from
their city. south-east of Bhaktapur and east of Panauti in the
pre-Licchavi era and thereafter became scattered throughout
the Valley and the area to the east of it. Although Hasa
Vajra is less well-known than the Indian siddhas, even today

his songs are said to be known by some wajracaryas.

48.  CANDISWART

Ekajati: Cantishwari: this shrine is in visual range of Banepd. FEkajatl

and Devt Candika have one essence.

Candesvari or Candiki is a form of Durgd or Gauri, the
Consort of Siva; she is one of the astamatrka and the mavadurga.
A composite form of Durga, she is young, _beauti_ful_, seductive
yet angry, depicted with various numbers of arms to destroy
her demonic offspring, the Asuras, a’nd'particularly the buf-
falo demon, Mahisasura. As the slayer of the buffalo demon

she is called Mahis&suramardini. Her temple is located a

~mile north east of Banepa.

49. NAMO BUDDHA

sTag-mo Zus—sbym (Takmo Luj in, Tlgress Body Glft) Nwﬁo Buddha
(Homage to the Buddha') at this power place the ng Mahasattva '
(sNy ings-stobs chen-po) gave his body to a ttgress Hise relzquary-
stilipa remained underground until the Bhagavan (Sakyamunl) cZapped his
hands, and miraculously the stupa spontaneously appeared
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“At‘a place as much as a day’s walk to the east of
Bhaktapur is a stiéipa that is said to enshrine the remains of
the Tathagata Sakyamuni when on the Path of Learning he gave

his body to a tigress." (LT)

"We need to examine more deeply the validity of
sTag-mo lus-sbyin's claim to be the actual place that is
mentioned in the Jgtaka Stories (the ancient legends of
§ékyamuni‘s previous births). If we are to believe in popular
fable, the stlipa here enshrines the bones and hair of the
Bodhisattva who, when practising the deeds of a Bodhisattva
(the Six Paramitas, giving, etc.), was moved to such pity at
seeing'a tigress ravaged by hunger about to devour a small
boy,who she had been stalking, that he sacrificed his body
to her. 1In this place there is such fear of the tiger that
the reople will not utter the real name of the:nﬂpa, and
since to speak the name of the Buddha is to be free from
fear, and since the notions of the Hindus and Buddhists are
the same, the Nepaiis call this place Namo Buddhaya! If you
ask for directions to the Stipa, the local people will not
understand you if you ask for Takmo Lujin; you must ask for
Namo Buddhéya," fCN)

Namo Buddha is one of the principal places of pilgrimage
for the Tibetans south of the Himals. The Newars pay it little
attention, but the Bhotiyas worship there in large numbers
during the pilgrimage season. LT states categorically that
this is not the stlpa relating to the story of the Buddha's
sacr if ice of his body as told in the gSer-'od dm%pa”indo,lthe
Suvarnaprabhasottama Sutra (J. Nobel, Das Goldglanz Siutra, Erster
Band, Leiden 1944). |

50. . RISHISWARA

Chu-mig byang-chub-la (The Spring of Wisdom): Rishiswara: this
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spring is on the path to India. Upon auspicious days of worship in the
first month of the year, you can see a naturally formed image of the Guru

in a rock.

—

"At a place one days march to the south-west is the Spring
‘of the Ambrosia of Wisdom (Chu-mig byang-chub bdud-rtsi). (SK)

This power place is a short walk from the main Kathmandu-
Raxaul road close to the top of the watershed ridge of the

Sivaliks.

In the Vulture Peak Monastery (Bya-rgod phung-po'i dgon-ra) of Kimdol
(sKyim-grol) , the Newari Bhiksu Vagindra Bajra or Ngag-dbang rDo-rje
nas (?) printed these new blocks (of the Guide to the Power Plac:as
of Nepal, Bal-yul gnas-yig) on the auspicious l4th day of the
month of Saga Dawa in the wood-horse year (1774 A.D.) .

SARVA MANGALAM
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APPENDIX T

SYNOPSIS OF THE GOSRNGA VYAKARANA
SUTRA

Arya Godrnga Vyakarana Mahayana Shtra: 'Phags-pa glang-ru lung-bstan

zhes-bya-ba theg-pa chen-po'i mdo.
Homage to the Bhagavan Mafjusri Kumarabhita !

“wphus have I heard at one time: the god of gods, the Buddha
§$kyamuﬁi, after three innumerable kalpas, through the matura-
tion of his accumulated merit, atta ined complete and perfect
Buddhahood. After he had evolved the beings who assembled in
other areas of the lands of Jambudvipa, in the palace of
Muni Maharishi in the vicinity of Vaisgli, (Bodhisattvas,
Sravakas, Niagas, Raksasas, Gandharvas, Kinaras, Kings and
their subjects) on one occasion gathered. Then at that time,
the god of gods, §akyamuni Buddha, visualised the iand of
Kufala (dGe-ba) in a future time and brought that vision into
reality. Then he addressed the vast assembly, 'Noble Sons,
in the north, on the banks of the River Goma, which 1is near
the Ri glang-ru (The Ox-Horn Mountain) is what is known as
the Muni Maharishi Palace, the Stupa Goma Salagandha. Verily,
in that place there is essential work to be done, and the time
is propitious to go there.' Then, at that time, the god of
gods the Buddha §5kyamuni and his vast retinue, arose into

the sky.... and departed for the Ox-Horn Mountain."

—

Arriving in Khotan on the Ox~Horn mountain, the Buddha
looks north and sees a vast lake stretching into the distance.
Then taking his throne on Ox-Horn Mountain he looks west amnd
sees the Buddha's palace, the Goma Salagandha Stipa. The
Buddha, the Bodhisattvas and arhats then bless the Land of
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Khotan ard pray for the establishment of many monasteries,
a rich land, a religious people etc., praying to be reborn
there in the future to fulfil their own wishes.

"Then in an instant, from within the great lake, 350
lotuses arose, and on top of each lotus was an effulgent image
of a Buddha and Bodhisattva." The Buddha explains that in
the future a vihdra will be established wherever one of

these lotuses bloomed.

In answer to the question of who will establish this
paradise, the Buddha predicts that a Chinese King will have
1001 sons, all of whom will leave home and establisﬁ kingdoms.
The youngest son will be sent by his father to Khotan to
establish a righteous government in that land. The country
will be populated by Indians from the west.

Most of the Sutra is concerned with the Buddha's predic-
tions of the vicissitudes of the dharma in Khotan, its rise
and fall, therimportance of the Goma Salagandha Stlipa and the
Kiasyapa Stilipa and 6f the Gosrnga Vyakarana Sﬁtra as a panacea for
all misfortune, war, poverty, famine, etc. And, also, a large
portion is concerned with directions for the religious life,
and how the country will be protected from outside threat,
from the Chinese and Tibetan armies.

Then at the enmd, "The Buddha spoke to éériputra and
Vaisr3dvana, 'Noble sons, you both go and empty this great .
lake. Draining it into the River Gyi-sho in the north, do
not harm any living'creature existing in the water, and reveal
the area of this land ' Then Mahasravaka Sarlputra and
Valsravana, hav1ng asked perm1551on to leave, through their
maglcal power they set out in the sky for the Mountaln Sha-ri
(Flesh Mountaln) Sarlputra w1eld1ng a monk's staff and
Vaidravana w1eld1ng a spear, half (phyed-stam?) of the
mountain was mgvgd and dep051ted in the east, so that a vast
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dried up lake bed was created, = the lake together with the
living creatures’existing;in it draining into the Gyi-sho
River. 1In this way Khotan was revealed together with the
Goma Salagandha Stupa and the Ox-Horn Mountain."

The Stitra ends with the divine hosts again bléssing the
land and its future inhabitants, and finally, praising the
Buddha.
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APPENDIX. TII

ITINERARY FOR MANDALA PI LGRIMAGE

\

The Tibetans are fond of the circular pilgrimage starting at
Swayambhu and then going east and around the Valley in a
‘clockwise direction. This ‘itinerary is based on the first part

of CN's dKar-chag.

Swayambhundth ('Phags-pa shing-kun) : Mahakala (dGon-po'i sku) and the
Buddhas (De bazhin-gshegs-pa'i rdo..sku) on the eastern stairway;
the gilt vajra at the top (gSer-gyi rdo-rje), the Swayambhu
‘StUpa (Chos-kyi dbyings gsung-gt dbang phyug-gi dkyil-'khor).

Bidjeswori: the Karnadip Cremation Ground (Ramadoli, Phag-mo
dur-khrod); and the BidjeSworI B3hal's Four Yoginis.

Kathmandu: Jana Bahal (Jo-bo 'Ja' ma 1i dkar-po); Tondhikel
Bajrabir (Bod-thang mgon po); Thamel Bah&l (sTham Vikara'i gtsug-
lag-khang); the stiipa built by ASoka (rGyal-po Mya-ngan-med-ky<i
mehod-rten - in private hands); the Maru Sattal (E Vihara,
the Kasthamandapa Temple) .

Chabahil Stl@pa (Sa-lhag rdo-lhag gi mechod-rten).

Pasupati (Gu-lang); Visorup (Che-mchog); Guhjeswori (Phag-mo
mngal-chu) .

Boudhnath (Bya-rung kha-shor).

Cangu Nardyan (Khyuhg rang-byung) .

Sankhu: Bajra Jogini (rDo-rje rnal-'byor-ma'i sku = Ugratard),the
‘Swayambhu StUpa (Rang-'byung mchod-rten), Vikramajit's Head
(rGyal-po'i dbu), the Frying Pan (Zangs-kha sbubs), the Eternal
Flame (bSkal-pa'i me), the Eternal 8oring (bSkal-pa'i chu);
Manilinga, Manileha, the Caves of the Eighty Four Siddhas
(Grub-thob brgyad-cu tsa bzhi'i gaims-phug), Nagarjuna's Meditation
Cave and Image (kLu-sgrub-kyi sgrub-khang) .

Bhagavadni SarasvatI Sthan (gNye-shang Kurti), Cave and Deer's
footprints. ,
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' i
- Bhaktapur: The Royal Palace and Taleju Temple (Kho-khom-gyi - 3
grong-kher rgyal-po'i pho-brang), the Talking Tarad (sGrol-ma ' !
gsung-byung-ma - Bolne Tara) .

Banepa: CandeswarT (EkajatT).
Namo Buddha: Takmo Lujin (Byang-chub-sems-dpa' stag-mo lus-sbyin).

Patan (Ye-rang): Blingha Deo - Rato Matsyendranath (U-Kham):
Minandth (A-kham);  Mahaboudha (rDo-rje gdan-gyi gandola': .
bkod-pa); Gopicandra Bahal (Gopicandra gtsug-lag-khang), images ‘ '
of Vajradhara and Tara (rDor-rje Chang dang sGrol-ma'i sku); -
Golden Temple, Hiranyavarna Mahavihara (Sakyamum gtsug-lag-
khang).

Chobar: Gorakhnidth's Cave: (Rwa lo'i sgrub-phug); Adinath Temple
in Cho B&ah&al (Chobar Lokeshara).

Yangleshg: Guru Padma's Cave (Sangs—rgyas gnyis-pa'i sgrub-phug),
Naga Sesa s Temple (kLu Lhag-ma'i lha-khang); Pham=thing Bajra
Jogini Temple (rGya-gar Pham-thing rDo-rje rnal-'byor-ma'i gtsug-
lag-khang); the Asura Cave (Asura'i brag-phug) and the Yang-dag
and Phur~ba images (Yang-dag dang Phur-ba'il rdo-sku).

Lake Taudah and the Black White Lakes (Danadaha dang mtsho
dkar-nag ni klu-rgyal Karkota gnas rwnams).

Daksin K51'i' ( 'Dod—khams—bdag—mo).

Kimdol B3hal (Bya- rgod phung-po ri'i gtsug-lag-khang) "The Bodhi
-Tree (Shing-sdong-chen-po), and on the first floor of the
Temple the Fasting Room (sMyung~-gnas lha-khang)and on the ground
floor, Munindra (Sakya thub-pa). :

Nagarjuna (Ri-bo 'Bigs-byed): The Buddha's Throne (Sangs-rgyas-kyi
bzhugs-khri); Nagarjuna's Cave (kLu-sgrub-kyi sgrub-phug) ;
Vasubandhu's Cave (dByig-gnyen-gyi sgrub-phug); Laksmi Glpha;
The Buffalo Buddha's Cave and hornprlnts (Mahe Sangs—rgyas
shul). :

Buranilakantha (kLu-gan-rgyal Khyab- 'jzig nyaZ—ba "1 rdo-sku).

,S/ivapuri- the source of the Blsnumatl (sKra-—can-ma) and the
‘ Bagmatl (gSung-ldan-ma) at Bagdwar

Then returning to Gosrhga Parbat:(Ri. gZang-ru) Mafijusri Sthan
('Jam-dpal bzhugs—khm) and Mafijusri's Stlpa ('Jam-dpal mchod-
rten); Kasyapa' s Stupa ('0d-srung mchod-rten) Vasubandhu's

- Stlpa (dByig-gnyen mChod-rten); and Vipaswi's Stupa (rNam-par-
gaigs-kyi mchod-rten). And again to Swayambhunath Santapuri
and Santa Sri's four elemental temples, Vayupuri,
Nagapuri, Agnlpurl and Basupuri. :

Thus al,l» the major shrines in the Valley are visited. Such a

pilgr'image should take two weeks on foot.
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BOOK REVIEW

Andrds Héfer: Tamang Ritual Texts I, Preliminary Studies 1n the
Folk-Religion of an Ethnic Minority in Nepal, Wiesbaden 1981,
Franz Steiner Verlag, Beitrdge zur Siidasien-Forschung,

Sidasien Institut Universitat Heidelberg vol. 65.

This is Andr4s Hofer's second book. While the first one, wide
in scope, glanced at all Nepalese castes and ethnic groups in
regard to their respective hierarchical positions within the

State, as mirrored in the first Legal Code, the Muluki Ain of
1854,1
" of the ethnic mihorities, the Tamang, the largest hill tribe
in Nepal. The book opens up new territory, and the means by

this second book, narrowly focused, deals with juét one

which this is accomplished, are novel too. The new territory
explored in Hofer's study are the ritual recitals, predominantly
non-Buddhist and non-Hindu in nature, of the various Tamang
réligious officiants. The néw approach by which the author
acquaints the reader with this hitherto untouched territory,

may be coined as philological ethnography. To employ the philo-
logist's magnifying glass (as traditionally handled by the |
Sanskritist, Tibetologist, Sinologist) and to use it in an
anthropological perspective, is of course not altogether new.

To drop jﬁst a fewtnames as a reminder of precursers: Berthold
'Laufet and Marcel Granet, whose vast knowledge in things and
words Chinese combined well with a qualified sociological
 intuition; Joseph Rock; who knew the Na Khi people probably as
well as the Na Khi fitual texts he studied and which he collected

~

1 The Caste Hlerarchy and the State of Nepal: A Study of the
Muluki Ain of 1854. Khumbu Himal, Unlver81tatsverlag Wagner,
Innsbruck 1979, reviewed in the previous no of Kailash by
P.R. Sharma.
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in the thousands, (I assume Rock's works inspired HSfer's own
textual arrangements); and R.J. Held, who undertook a kind
of fieldwork in a text, the Mahdbh3rata, previously reserved
to exegesists or amateurs; or Rolf A. Stein, who washed the .
grains of the Tibetan word in etymologlcal waters until they
turned into golden nuggets of cultural significance; or, in
the intermediary generation, A.W. Macdonald, to whom H®fer's
book is jointly dedicated, together with Ser Bahadur Mamba
Tamang, the author's main. informant. What is new in Hofer's
fusion of anthropology and philological approach, is the
stress on ethnography. Whereas most of the scholars named
above entered the realm of anthropology through a textual
-analysis of the word, H&6fer reverses the route: he comes to

the text via ethnography.

This is so in a purely temporal sense, a diachronical necces-
sity. For when the author set out to study the Western Tamang-
in three villages between the Trlsull and the Ankhu Khola
rivers along the. 0ld track from Kathmandu to Gorkha - in 1969,
71-72 and 74, - the texts he dug up for his book, did not
exist as (wrltten) texts. He had to establish them first
from his own tapes. For all the "texts" he deals with belong
to the oral tradition. And there was not much chance of
‘belng philological about them, until he had learnt the Tamang
language - not yet taught in Wisconsin - on location. In
short, he had tope with the Tamang (that is what the highly
strategic term fieldwork really means: to be with the people
one studies), before he could unravel them through their un-
recorded oral literature.

What then are these Tamang ritual texts about and on what
éround can their presentation be termed philological ethno-
graphy? The present volume I, 1mply1ng that there will be a
volume II, which w1ll concentrate, I guess, on shamanistic

ritual matter, contains five texts: a) a text on an
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exorcistic ritual called the ndkhle mén and performed by a
Tamang ritual specialist, thé lambu. As the name implies,
‘(n‘c‘zlldzle, derived from Nepali nanglo = round/ bamboo tray) this ritual
is performed on such a bamboo tray inside the client's house,
in honour of a class of supernatural beings, the mdn. HSfer
claims that this class of spirits has no equivalent in the
Tibetan language (what about the mangma, a class of witches?),
but can instead be associated with the Limbu ma# ('divine
spirits'), the Lepcha mun ('devils') and the Gurung mdh
('spirits, ghosts'). It may be added that the exorcistic
healers of the Lohrung Rai who, like the Ilambu and the bombo of
the Tamang, go on ritual journeys during their séances, are
called mangpa, i.e. 'the ones that deal with the mang'. And
the class of ghosts in Western Nepal, (for instance among the
- Magar), callednﬁh, who can poison food and crops with the

evil eye, may perhaps belong to the same group of supernaturals

that haunt the Himalayan peoples beyond the ethnic borders.

Hofer informs us about all the occasions on which the ndkhle
mén ceremony is performed, for instance when the cfops are
damaged, when people or cattle of a household are'ill, or at
certain fixed dates related to the agricultural cycle. And
he gives us an introductory picture of the ceremony's struc-
ture, inherent in the ritual text. The text is the longest

of the five (270 lines) and so is, accordingly, its commentary.

b) The second text, established from a staged performance for
the ethnographer - only the first and‘the‘last/are taken from
life - the piksu mdn, is addressed to a union of two suprana-
turals, a ghost of a powerful ritual specialist killed by ‘a
leopard during a hunt, and a ¢xnrdemon.;'It is about 50 lines
long. As in the other texts, the ritual arrangement is de-
picted by the author in SChematic drawings._ And the tools -
and materlals used in the rlte, such as leafplates, wooden -
forks for raw eggs, whlte and black ‘torma flgures, 1ncense- .
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stones, etc. are described and their symbolical signification

is elucidated.

c) The third text and its ritual - the cen bra - deals with
another union of supernatural'trouble-makers, which, this
time, affect the cattle only and can be appeased prophylac-
tically on the fixed dates of Kartik or Mangsir fullmoon
nights. It is the shortest, only 19 lines long. '

'd) The fourth text is addressed to a trinity of hunting
spirits (kirba dakpo som); to four mythical orphans; to various
Nepalese divinities, which, therefore, are spoken to in
Nepali; and to the gods of the soil, the syibda néda, or sime-
bhume 1in Nepali parlance. The ceremohy, for which thé text
is meant, precedes a hunt. Hunting amongst the Tamang has
gradually declined over the last centuries and the text is a
reminder of days past, when the ancestors went, accompanied
by dogs and equipped with bows and arrows, on long hunting
éxpeditions, especially those ancestors of the Waiba clan,
who still today maintain a special association to hunting, as
can*be'deduced from an annual mock-hunt performed by the
members of this particular clan. The text for the hunting
ceremony as presenﬁed by the author, is 110 lines long,
although it has been pointed out that in reality the text is
longer. ' How much has been omitted in the presentation, is
not told. . K

e) The fifth and last of the texts is addressed to a clan-god,
that of the Mamba-clan. It is one hundred lines long. The
clan-god, appearing under two names, Jyanjyen Marbo Rabujyet
and Jyahjyen Marbo Dabla Ma: bon, is associated with the ideal
North; and the performer of the ritual faces, during his
recital, towards this ideal North, whereas his back.is directed
to the 'lower' south. This may be a hint to the northern

(e.g. Tibetan) origin of the Tamang as an ethnic group, a fact,
which in Hbfer's book gains new, unquestionable evidence. It
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may also be related to the notion,‘shared for instance by the
Northern Magar, that North and South are dichotomies to express
a series of antithetic qualities: up/down - good/bad - healthy/
unhealthy - familiar/foreign.

With the exception of the fifth text all the other ritual
recitals presented by H6fer share one common feature of
considerable interest, and it is worthwhile to comment on it
in passing. All these texts contain at one point or other an
enumeration of placé-names, which are both mythological and
geographical. This enumeration of place-names, rirap in
Tamang, has been equated with the famous "ritual journeys" of
the ecstatic medico-religious practitioners. And indeed, in
some of them it is these officiants who do the trip in their
minds. Thus, in H6fer's first text a Iambu - religious
officiant goes on a long ritual journey, starting from the
village of his recital, Cautara, northward to Ganesh Himal,
proceeding through the Ankhu-, Marsyandi-, K3li Gap@akié and
Seti Gandaki-rivers south to P3lpd/Tansen, touching some
localities in India, then turning north again, passing through
the Trisuli- and Bhote Kosi¥valleys via Rasua to Kyirong into
West Central Tibet, and finally going éast through Tsang and
U, ending, as in most large scale ceremonies, in Samye (T
Uiseme), the founding place of Tibetan monastic Buddhism, a
Place closely related to Padmasambhava, who is claimed as a
patron of the Tamang, and a place to which the genesis of
Tamang ethnic history is associated. This ritual journey of
the Ilambu officiant lists about 280 different place names, and
it is regrettable that H&6fer did not show enough obtrusiveness
to reproduce them all, even though it may never be ﬁossible
to verify just half of them. Nor does he attempt to show us
this important mythical trip on a map, which he does - bene-
ficially - with the rirgp journeys of the other texts.

In one of the rirap (of text 4) it becomes evident that these

—
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ritual journeys are de facto not reserved to the shaman or
ritual specialist - some are also undertaken by supernatural
beings, spirits or divinities, those that are presently in-
vocated. tGiere, in the text of the hunting ritual, it is the
god of the soil that starts the journey and after reaching
his alleged birthplace hands his traveller's walking stick
‘over to a warrior god of the mountains, dabla. For the interest
of the comparatist it may be noted in parenthesis that the
same is the case with the ritual journeys in the epic¢ chants
of the Kham speaking Magar shamans; here these journeys are
called ri sadume = 'enumerating the rivers'. Some of them

are undertaken by the magical healer himself, some by a help-
ing spirit, the Wild Boar, others again by the mythical First
Witches, the Nine Sisters. In all these cases, however,

the actual geographical environment is exploited for tran-
scendental purposes: the Uerbau is modelled after the Basis,

- Marx would have been delighted.

The five ritual texts assembled in Hofer's book all follow
the same pattern of presentation. First, a short introduc-
tion is given, dealing with the circumstances of their
performance and the ceremonial activities surrounding them;
then follows the text, cut up into small portions. Each
portion consists of three sectors: transliteration into Latin
script with readable diacritics of the oral portions of the
recital; translation of the given portion into English;
etymological commentary on the vocabulary used in the text.
It is this etymological commentary, . mainly derivations from
the Tibetane that makes Hofer's book a trailblazing piece of
philological ethnography. Although those commentaries,
fragmentary as they may be, look more like sections of an‘
experimental dictionary or glossary, they help to establish
the diachronical perspective of the tradition followed in
the texts.
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The texts are preceded by a 40-page'introdUCtion into Tamang
”religious culture, starting as it were with a glimpse at the
history of this ethnic group. A section on the classification
of supernatural beings is followed by a}cla§sification of the
main religious officiants, such as the lama (the Nyingmapa
Lamaist priest); the bombo (the shaman); the Ilambu (the non-
extatic exorcist); the yulgi pombo or mukhiya ("leader of the
region", responsible for the gods of the soil); and the
Hindu-type pujari. The introduction ends with some remarks on.
the texts, their individualistic performance and their standard
form. ‘

The—bibliography at the end of the book is more or less up-to-
date, excépt for recent publications on the Tamang. Thus,
three Ph-D. theses are missing, those of D.H. Holmberg: Lama,
Shaman and Lambu in Tamang Religious Practice, Cornell 1980;
of L. Peters: Shamanism among the Tamang of Nepal: Folkcuring
and Psychotherapy, UCLA, 1978; and of P. Weisbecker: Le Bonpo
Tamang, une forme de chamanisme himalayen, Nancy 1978, plus an
additional article by L. Peters: Shamanism and Medicine in
Developing Nepal, ins Contr. to Nep} Studies, VI, 2, 27-44.
Moreover, in one instance an article by P. Kvaerne is quoted,
but one searches in vain for it in the bibliography. Besides
such shortcomings, which one may put aside as Freudian slips,
Tamang Ritual Texts I is an important piece of work. It makes
the feader'curious for the second volume and, if planned, for
a conclusive study, a more total vision of Tamang rellglous
identity, where philology is no more queen, but a mere miner
for the possible wealth of anthropological ‘description.

In addition to the mentioned hand-drawings, which are of
ethnographic rather than of aesthetié value, the book is
illustrated with 14 half page bw photographs. Two of them
are good pictures (4'and‘8). One of them (9) shows the Zlambu
performing the ritual of text no 1, the ndkhli man ceremdny.
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The careful observer will recognlze, behlnd the officiant,

the shlnlng silver of a Zarges aluminium box, the silent
witness for more than two decades of ethnography in the Nepal
Himalayas.

Michael Oppitz
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