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Abstract
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This thesis focuses upon village oracles in Buddhist Ladakh
who provide vritual services to clients when they are in
trance and possessed by gods. Village oracles are discussed
in the context of a customary division made by Ladakhis
between the lay and clerical components of their society.
They are among the few lay ritual specialists and are
consequently accorded less esteem than their monastic
counterparts for they are associated with the lower reaches
of the pantheon and with inferior ritual techniques.
Moreover, Ladakhi village oracles attract suspicion because
of the manner in which they are created. They are elected
through affliction which is gradually, but only precariously,
contained as the spirits responsible are domesticated in
their human vessels.

The process of initiation is seen in terms of the
transformation of a probable demonic affliction into a
capricious divine power. This process is analysed further
through rituals associated with witchcraft possession and
monastery oracles. Village oracles were once overwhelmed by
affliction, 1like witchcraft victims, and it is never clear
that these erstwhile patients have become healers, nor that
they have turned their demons inteo gods. Village oracles are
also related to practitioners in the monastery. The qods
evoked by monastery oracles were converted to Buddhism in
"historical" times and, today, they join the side of religion
in the continuing conquest of enemies. The gods embodied by
village oracles may also be seen as converts but, by
comparison, their conversion is a much more uncertain affair.
It is argued that village oracles are best understood in
terms of their position in-between affliction in the village
and a respected ritual power in the monastery. The analysis
suggests similarities with spirit mediums elsewhere who are
likewise associated with movements away from affliction
towards ritual powvers.



Page no.
Acknowl edgements 8
INTRODUCTION 9
1. Oracles
2. "Spirit possession" and Buddhism in Ladakh
3. Ladakh

PART ONE: RITUAL

CHAPTER 1: GODS ABOVE 51
1.1 Gods and mountains S5
1.2 Buildings 64
1.3 Houses 74

a) The household as a representation of the universe

b) Household and social organisation

CHAPTER 21 EMBODYING THE GODS - HOUSEHOLD RITUAL AND

THE AGRARIAN CYCLE 106
2.1 Ritual (skurim) 109
2.2 The annual cycle 124
2.3 Arite of purification (sangs) and the conquest

of demons 137
a) Description
c) The ritual

2.4 The first ploughing (saka) and the conquest of
the land 143

a) Description

b) Male conquest and fertility



2.5 Gods "at home": yanguk and New Year
1 Yanguk (gyang 'gug): storing the crops
a) Description

b) The pot and the arrow

I New Year and the changing of the shrine

a) Description
b) The shrine: god and body
2.6 Hospitality, work and gender
a) Thabzan: women'’s New Year gifts

b) Hospitality and gender

2.7 Gods in the world

CHAPTER 3: RELIGION (CHOS)> AND THE MONASTERY
3.1 Introduction
3.2 The annual cycle
3.3 Mortuary ritual
a) Bhoa tabches (’pho-ba ’debs-)
b)> Chaoga (cho ga)
c) Spor shrakches (spur sreg-)

d)» Bardo (bar dod: the intermediate state

3.4 The Wheel of Life

3.9 Rinpoche: famous reincarnations

PART II: POSSESSION
CHAPTER 43 THE MAKING OF A VILLAGE ORACLE (I)

4.1 Introduction

Page no.

— ELECTION

4.2 A note on terms in the wider Tibetan speaking area

4.3 Village oracles in Central Ladakh

4.4 The election of a village oracle

148

166

212

221



a) Madness

b) Control of madness

c) A note on the separation rite
4.5 Training

a) Novice and senior oracle

b)> Novice and monk

4.6 The life history of a village cracle

CHAPTER S: THE MAKING OF A VILLAGE ORACLE
“WITCHCRAFT" POSSESSION
S.1 Trouble
a) The vocabulary
b) Ladakhi interpretations
c) Spirits in the Gongma area
5.2 Witchcraft: gongmo zhugshes ('gong mo ! jug—)
a) Witchcraft in Tibetan speaking areas

b> What gongmo do

Page no.

294

304

aIrmn -
307

308

334

i) The scope of possession: witchcraft and women

ii) Full-blown possession

iii) The setting for witchcraft
<) Discussion: gender and rank

i) Religicon
ii) The household
9.3 Oracles and witchcraft

a) Treatment as a form of domination
b)> Novice oracles and witchcraft
c) Established oracles and witchcraft

5.4 Oracles in the middle

)
m
w

381



Page no.

CHAPTER 6: ORACLES AT MONASTERY FESTIVALS (?'CHAM) 3835
€.1 Description: monastery oracles and ’cham 388
a) Introduction
b) Cham: monastery drama

c) Monastery oracles

6.2 The enemy (dgra’ bo) 406
6.3 The pantheon and the ocath-bound gods (dam can) 417
6.4 Monastery oracles "in-between" 425

CHAPTER 731 VILLAGE ORACLES AT WORK — THE EXTRACTION OF

SUBSTANCE 435
7.1 Introduction 4326
7.2 Trance 437

a) Three trances with Ayu lhamo

b) Skarra choma

c) Thikse (Taklangsha) lhaba

d) Shey lhamo

7.2 The extraction of substance 460
7.4 The conquest of "enemies" 4€8
CONCLUSION 477
Appendix 1 Ladakhi and Tibetan transliteration S00
Appendix 2 Gongma S02
Appendix 3 Village coracles in the Leh area S09
Appendix 4 Treatment in trance S24
Footnotes 535
Glossary 536
References 602



Map A Ladakh in the Himalaya
Map B Ladakh and surrounding areas
Map C Oracles in the Leh area

Table 1 The annual cycle: agriculture, household and

village vritual from the perspective
household in Gongma (1982)

Table 2 The annual cycle: religion and the monastery
from the perspective of Mig household in Gonama

(1982)

Flate 1 Leh bazaar

Flates 2 & 3 Thikse monastery and threshing flcors

the village below
Flates 4 & © Ladakhi houses

Flate € Shrine to god (lhatho) on house roof

Flate 7 Shrine to lu (lubang)
Flate 8 Skarra cracle’s offering room (chodkhang)
Plate 7 Altar with offerings

Flate 10 "Welcome cake" (drangyes) at Gongma saka

(rite of first ploughing)

Flate 11 Villagers in Hemis Shukpa Chan making

Plate 12 The first circumambulation (tangpo skorra)

in Leh

Flate 13 Gochak (prostration of the first month) in Leh

Plate 14 Making religious kin (chospun) at Shey

Flate 15 Monks in a funeral procession

Flate 16 Offerings of clay and ashes (tsha tsha?
made after death

Plates 17 & 18 Ayu oracle extracting "needles"
(khap? from a dzao

Plate 19 Monastery oracle at the Stok 'cham
Plate 20 A "black hat" (zhanag? dancer at 'cham

Plate 21 A skeleton dancer at 'cham

Page no.

48
43
50

132

107
107
108

108

182

182

184
183,
185

186



I would like to thank the many Ladakhis I met for their
hospitality and friendship. I am particularly grateful to
Tsering Mutup and his family, Tashi Cho and all the oracles
named in this thesis for their help with my research.

I would also like to thank my supervisors, Maurice Bloch and
Jonathan Parry, for their many constructive suggestions and
their patience. Chris Fuller has also made helpful comments.
Students of Ladakhi and Tibetan sccieties have contributed
useful suggestions and I would like to acknowledge J. Bray,
C. Cech, J. Crook, P. Kaplanian, N. Grist and C. Ramble.
Phillip Denwood patiently tried to teach me Tibetan. Maria
FPhylactou has been generous with her interest and comments
during the entire research project.

My family, Jonathan Weber and Sam Day Weber, have offered
invaluable moral support as well as time to enable me to
complete this thesis.

My research was funded by a grant from the Social Science
Research Council. I also received grants from the Central
Fesearch Fund, London University, the Malinowski Memorial
Fund and the Radcliffe-Brown Memorial Fund.



INTRODUCTION

"In the monastery were certain junior monks, chosen by lot,
whose special duty was the calling up of spirits. After
preparatory fasts and meditation a demon was summoned and
was supposed to possess the Lhapa, speak through him and
answer whatever questions were asked....

The Lhapas were supposedly possessed by the Lha as was
apparent from their agitated behaviour, vacant stares, and
foaming at the mouth, but at first they gave no answer.
The two unfortunates seemed to be torn here and there by an
unseen power. ..." (Ribbach 1986 (1940):191-2)

"The "Masho Naghrang" takes place about February at the

village of Masho. On the day of the festival, two Lamas
called "hlooniar" are stripped, and their bodies painted
black - after which a devil'’s face is painted in red on
their chests and backs. Other Lamas then surround them and
read prayers and incantations, while more Lamas play
musical instruments. After a time the "hloociars" become

possessed with devils and begin to shout and leap about and
rush over the rocfs of the houses of the village. When in
this state of excitement they are believed to be endowed
with the power of prophecy, and they are consequently much

consulted. After a time the "hloociars" succumb to the
excitement and fall down senseless; they are taken away by
the Lamas and the Naghrang ceremony is at an end" (Ramsay
1890:44)

1. Oracles

These are among the few historical descriptions of
oracles in lLadakh although contemporary accounts are
beginning to appear (1). Oracle translates the Ladakhi lha or
lhaba (masc., lha pa)/lhamo (fem., lha mo) (2). Scometimes, a
distinction is made between this, the trance state, and the
human vessel who is known as luya (lus gyar) or ‘"borrowed
body". Oracles have been described extensively in other
Tibetan speaking areas (see Chapter 4). Some, like those
described above, work in monasteries but others appear only
in households. All, however, practice a form of trance or
possessicn in which a god is manifest in a human body. These
figures are described by different terms in the literature.

They are called shamans largely for the purpose of comparison

with the Central Asian phenomenon (Berglie 1978). They are



also called mediums (Stein 1972) so as to draw attention to
the nature of trance during which the human vessel loses
normal consciousness and becomes a vehicle for the gods (3).
Sometimes, they are called oracles (Prince Peter 1378,
Nebesky-Wo jkowitz 1975, Furer—-Haimendorf 1964) (4). This last
usage is followed because it is the preferred Ladakhi
rendition in English.

This thesis focuses on those who practice possession in
households, who are described as village oracles. Village
oracles are introduced in Chapter 4 and discussed from the
perspective of other possession practices in Chapters S and
6. Their everyday work is described in Chapter 7. Zhugshes
is glossed below by the English "possession". Ladakhis name
three categories of people who practice or suffer zhugshes;
first, those who are afflicted in the village by demonic
attacks, mainly women; second, those who are initially
afflicted but who later learn to contain their suffering
within ritual practice, namely, village oracles; third, those
who agree to practice a similar trance on the occasion of
annual monastic festivals but who are rarely elected through
initiatory illness, that is, monastery oracles.

The possession (zhugshes) practiced by oracles is also

occasionally glossed below as "ecstatic trance", in keeping

with other accounts and also in relation to more prestigious

ritual techniques associated with initiate Buddhist
practices. These latter techniques are not discussed but
they are glossed as meditation or "ascetic trance"” for the
purpose of comparison and contrast. Moreover, they are

mentioned only in the context of monastic practice. An
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account of Ladakhi Buddhism might follow local attitudes and
point to the solitary yogin as the archetypal ascetic.
However, non—monastic Buddhist practices of this kind are not
discussed at all because they were not encountered in the
course of the study. The term "ascetic” is used to describe
religious practices in the monastery from a villager’s
perspective.

A preliminary account of ritual may be found in Part I
of the thesis. Rituals are presented in relation to an
important local division between the monastery and the rest
of the village, which has alsoc been documented for many other
Tibetan speaking groups (Aziz 1978, Ortner 1978a, Samuel
1978). My theme only gradually took shape from more general
interests in the rituals of the Ladakhi househcald. When 1
was introduced to possession practices, some six months after
my arrival, it seemed that these might provide a particular
perspective on the household which had not been developed
previously. It is precisely because possession practices
straddle important 1local boundaries between sickness and
health, male and female and secular and religious life that
they throw 1light on central Ladakhi institutions and on
Ladakhi imagery about their society.

Initially, then, possession practices were studied 1in
relation to the Ladakbhi household. Later, village
relationships with the monastery were included. These two
central institutions, household and monastery, are described
in Part I of the thesis as background, prior to a discussion
of possession. Details are given on the embodiment of spirits
in the world, the division of labour among ritual officiants

and the structure of the pantheon. Possession practices are
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concerned with lower ranking spirits and many of the
associated rituals employ an exorcistic idiom which taps the
anger of higher ranking gods against troublesome 1local
spirits. My discussion accordingly focuses upon these
dimensions, which are presented from the village perspective.
It should be emphasised, however, that this material has been
selected according to my focus on oracles.

This image of a society divided into two parts provides
the framework within which village oracles are discussed.
Village oracles can be seen in terms of the movements they
make away from affliction and the demonic towards ritual
power and gods. They are presented in terms of their position
in-between village affliction and a respected ritual power,
located in the monastery. A discussion of coracles shows that
no firm divisions can be drawn between techniques associated
with a prestigious monastic religion on the one hand and a
somewhat suspect village ritual practice on the other. The
ecstatic is contained in the ascetic and ascetic practices
also surround the ecstatic. Nonetheless, possession does
form an autonomous domain in the Ladakhi imagination and so 1
continue to demarcate the three forms of possession from
other ritual techniques and experiences once I have shown the
difficulties in specifying exactly where the boundaries lie.
An attempt is made to characterise qualities associated with
zhugshes and, in order to step aside from the ultimately
unproductive issues of defining possession, I turn to an
alternative perspective which explores its role in
dramatising particular images of the process of building a

good life in the world. From this perspective, it is arqued
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that village oracles cannot be fully understocod in terms of
the customary division between a monastic clergy and a lay
society.

A number of writers on Tibetan speaking societies have
noted the continuities between possession and initiate
religiocus techniques (Aziz 1976, Paul 1976, Stablein 19764,
Samuel 1375, 1978; see section 2 below and Chapter 4).
However, most of these accounts privilege a Buddhist
perspective even when they are discussing village practices
(see, for example, Brauen 1980a on Ladakh). Rituals, gods and
"vessels" (the human bodies) are discussed in terms of
(other) Buddhist practices. Possession is described as a
ritual technique which is cast in an inferior and dependent
role by monastic Buddhism. This perspective is also employed
below (Chapters 4-7) although it is emphasised that
possession practices create an image of the superior religion
practiced 1in monasteries just as the monastic idiom creates
an image of inferior village ritual practices (5). However,
an attempt is made to locate possession practice equally in a
secular village realm that 1is delineated initially in
Chapters 1 and 2. Thus, the household rituals described in
Chapter 2 are shown to be important to an understanding of
trance activities while more general images of fertility in
the household are related to the possibly beneficial results
of oracular possession. In what follows, I attempt to fill
in some of the details surrounding possession practices from
a village perspective with equal reference both to "religion"
and "society" (€).

This thesis explores the ritual position and raole of

village oracles. It is less concerned with trance practice.



Village oracles extract substances from most of their clients
and this is the only activity discussed in detail which does
not bear a direct relationship to the subject of possession
(zhugshes) (Chapter 7). Trance is not discussed in terms of
its internal dynamics; in terms of the techniques employed or
the per formative aspects. The ritual-medical role of oracles
is not fully explored in relation to other ritual-medical
practices (see Chapter 4). Islam as well as Buddhism is
important to the wider environment but Islam is ignored
entirely.

Objections might be raised against the interpretive bias
in the first part of the thesis. Fecent anthropological
commentaries on the nature of ritual have suggested that
rituals do not communicate like speech; what is distinctive
about ritual is precisely the non-referential aspect (Bloch
1974, 1986; Lewis 1980). Many anthropological interpretations
of ritual are therefore seen as a product of the process of
writing about a foreign place rather than a convincing
approach to the nature of ritual(s) (Lewis 1980, Sperber
1975, Rappapcort 1979). The presentation of Ladakhi regular,
periodic rituals in Part I of this thesis may seem to ignore
these debates in anthropoclogy. Only one substantive
Justification can be made in its defense although additional,
pragmatic reasons are important.

Many of the arguments against interpretation are made in
the context of non-literate traditions. Ladakhi apprcaches
to ritual, however, are influenced by the existence of a vast
corpus of Buddhist texts and teachings. The literary

tradition, I suggest, encourages an interpretive approcach to
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ritual; Ladakhi villagers and monks alike attribute
"meanings”" to rituals whether or not these have a textual
referent and whether or not the Ladakhi speaker is literate.
Accordingly, an interpretive approach to ritual can be
Justified as an accurate reflection of 1local practice.
Although some of the interpretations given in Chapter 2, for
example, are not based directly on local exegesis, I do not
feel that they would be incomprehensible or unaczceptable to
Ladakhis.

If the perspective employed in the first chapters can be
Justified according to local beliefs and practices, this
cannot be said of the selection of one particular theme.
Ladakhis accept a great many alternative interpretations (see
the discussion of one reqular ritual, gyazhi, in Chapter 9
for an example). Villagers are likely to refer you to monks
for more trustwarthy exegesis of rituals based on texts but
they produce a vange of alternative ways of looking at
rituals which are not thought to be based on texts, such as
the secular New Year. Monks are 1likely to conclude a
discussion with the comment, there are 84,000 twith
variations) ways of doing things. Dactrinal explanaticons are
certainly wvalued most highly but it is also true that
doctrine is adjusted to the appropriate level (thabs) so that
a given ritual can be associated with a number of alternative
and equally valid interpretations. Given the Ladakhi style
of interpretation, my selection of a particular theme in Fart
I of the thesis cannot be justified in relation to 1local
practice.

The first chapters cannot therefore be read as an

anthropological account of the nature of ritual nor of



Ladakhi exegesis of their rituals. The account is intended
rather to delineate a number of central themes within which
possession practices can be situated. As noted above, my
presentation is intended to show that oracular possession
relates as much to secular ritual as to the monastic Buddhist
idiom within which maost previous accounts have been situated.
Accordingly, Chapter 2 builds upon many earlier accounts of
the Ladakhi household (7) without discussing the basis for
interpretations that have been made. It is only in the second
part of the thesis that some of the gquestiocns which have
arisen in recent debates are addressed. For example, it will
be seen that oracular ritual cannot be said to communicate
any coherent meaning and it will also be suggested that a
socinlagical context can help explain certain ritual
practices.

I lived in the central area of Ladakh, «close to the
capital Leh, for 16 months from 1981-3. The Leh region is
described, in what follows, as the central area. Stod or
Upper Ladakh lies to the east and Sham or Lower Ladakh to the
west. Buddhist Ladakhis are concentrated in the district of
Leh (and Zangskar tehsil to the south) but number only about
half of the total population. The 1981 census reports a
total of 68,376 Buddhists in Ladakh as compared with €1,882
Muslims. Most of the Muslim Ladakhis are Shiites but there is
an important Sunni minority and a small Christian community.

The village is presented primarily in terms of a single
village that I know best which I shall call Gongma while
cracles are discussed in terms of the wider Leh area. Gonagma

cannct be said to be "typical" of the wider area as every
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village differs from its neighbours in important respects.
Inadequacies in my data and shortage of space prohibit a
comparison of different villages in the area. Gongma is
sometimes described as a "suburb" or section (chutsc) of Leh.
It had no village oracles of its own; the closest lived in a
neighbouring suburb. Village oracles are generally known by
place name, referring either to their village or a part of
their village. A few have village duties; for example, they
change a collective shrine. They also practice mostly in
their own villages. Little detail can be given on the
relationship between an oracle and his or her own village.
However, oracles draw a clientele from a wide area. They
also travel and work in their clients’ houses. Consultations
of this kind by Gognma villagers provide many of the
illustrations in the thesis. Monastery coracles are also
generally drawn from the village asscciated with the
monastery performing a drama. They too have particular
relationships with the village, some of which are noted 1in
Chapter 6. Their trance appearances draw an audience from a
wide area, including Gongma, and the comments and activities
of Gongma villagers once more provide illustrative material
for my discussion. Possession practices relating to the
afflictions suffered mostly by women are discussed primarily
within Gongma itself. These are not necessarily
representative of the wider area; indeed, as naoted in Chapter
S, Gongma may be associated with an unusually high incidence
of this type of possession. Data concerning oracles in the
larger area does not therefore correspond to the same level
as data concerning social organisation and some possession

practices in the village.
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Once my topic had been selected, a number of methods
were used. Oracles were interviewed. Every opportunity was
taken to attend trances. For three months, 1 attempted to
gather detailed accounts of all trances practiced by three
senicr oracles in the area. I cobtained descriptions of all
the work undertaken by Chanspa oracle but failed to attend
even one trance. A comprehensive account was impossible to
obtain from Thikse oracle even though I was present at some
of his trances and acquired much material through interview.
Only my data from Ayu oracle were at all comprehensive. This
oracle practices at home most days of the week before a large
number of people and I was able to attend at least one trance
a week and collect details on other trances that were held.
Since this approach yielded few results, it is not reflected
in my presentation of village caracles. I rely instead upon
material from a range of trances that I was able to attend
and upon the great help offered by many oracles in the area
who patiently answered questions, tald me their life stories
and offered me endless cups of tea. It will become apparent
that those who attend trances are not welcomed as spectators
and, on many cccasions, I felt that my presence would be an
unwarranted intrusion and stayed away. This is particularly
true of possession that involves village affliction, as noted
in Chapter 3.

At the same time, I accompanied other specialists in
their work: a Gelugpa monk from Sankar monastery (see below
for a description of monasteries), an amchi or "local doctor®
near Leh and a monk astrologer from Tak Tok monastery based

in Leh. Once again, it was not possible to gather detailed
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information on the day to day work done by these people nor
was 1t possible to generalise about the wider ritual-medical
division of labour from such a restricted sample. My thesis
therefore includes 1little discussion of the wider ritual-
medical field although comments are made that derive from
these visits.

Finally, my discussion of possession incorporates
accounts and opinions drawn from my 1life with ordinary
villagers, visiting ritual specialists and interviews with
cther central figures such as rinpoche or reincarnate lamas
(see below), In what follows, possession practices are
related almost exclusively to lay views of Ladakh, drawn
primarily from the middle ranking strata known by a variety
of terms such as the population (mi dmangs) or householders
(grong ba) in the Leh area.

1 have been unable to trace historical material on
Ladakhi possession in the village although monastery oracles
are part of a history that is written in Tibetan and also
discussed in Western accounts. Village oracles are therefore
located exclusively in the present day. The third section of
this introduction, however, provides historical background to
contemporary Ladakh. First, references are made to some of
the anthropology of spirit possession that has been important
in my analysis. These vemarks are accompanied by a
preliminary introduction to Ladakhi Buddhism, which is

amplified in Part I of the thesis.
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"Spirit possession!” and Buddhism in Ladakh

([N

Thr ee approaches to possession are particularly
important to my analysis of Ladakhi oracles, according ta
which possession is central, peripheral or simply part of the
wider religiocus and moral field. The first is specific to
Tibetan Buddhism and draws upon the insights of Eliade and
others into the "shamanic" character of religicus practice.
In this tradition, certain forms of shamanism or possession,
such as the journey to rebirth after death or the embodiment
of high ranking deities in human form, are recognised as
central components of monastic Buddhism. It should be
emphasised, however, that the term possession cr shamanism in
this tradition is not used simply to represent a folk or
local category that might be compared with the Ladakhi
zhugshes. For example, magical flight is central to Eliade’s
concept of shamanism (8).

The importance of shamanism to the high prestige
religion practised in monasteries can be illustrated with a
general introduction to Tibetan Buddhism (9). Tibetan
Buddhism is often contrasted to other Buddhist traditions by
means of the relative importance of the Bodhisattva
tradition. Ladakhis say that scuthern Buddhists follow the
"lesser vehicle", that is, they work for individual salvation

while Tibetans follow the "greater vehicle" associated with

renunciation by a Bodhisattva who is either on the point of
achieving enlightenment or who has actually renounced
enlightenment in order to lead others to salvation.

Enlightenment refers to the transcendence of this world  and

its suffering (see also below, Chapters 1-3). This contrast
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does not seem to be based upon extensive doctrinal
differences. Gombrich, for example, emphasises the
importance of Maitri, the next Buddha whose name means love,
among Sri Lankan Buddhists:
"What many scholars, especially the older ones on whom
Weber relied, have failed to notice is that for all schools
of Buddhism, the samyak sambuddha, who has added love to
sel f-restraint, is infinitely superior to the mere arhat,
who does not benefit others after achieving Enlightenment
himself."” (Gombrich 1971a:320-1)
Lehman has alsoc emphasised similarities between the
Bodhisattva 1ideal and the Theravada ideal of the coming
Buddha in Burma (Lehman 1372:373). Gombrich, Samuel and
cthers have pointed to the constant tension between the
ideals of teacher motivated by a socially committed
compassion and the ascetic, the hermit or forest-dwelling

monk who renounces the world in both Mahayana and Theravada

variants of Buddhism (Gombrich ibid, Samuel 1975, 1978).

In
Tibet, Bodhisattvas are uniquely enshrined in tulku or
reincarnate lamas. High ranking religicus figures, generally
monks, are seen as rebirths of their predecessors who are
sometimes also seen as emanations of early Buddhist saints
and Bodhisattvas. These "Radhisattvas on earth" stand at the
hub of the religious system though, in Ladakh, they haold no
formal secular power. In Tibet, by contrast, they used to
rule an indivisible realm, comprising religiocus and secular
affairs. Feincarnate lamas are the best teachers and the
most power ful ritual specialists. They also pravide a field

of merit for others. The institutionalisation of Bodhisattva

figures describes a key feature of Tibetan Buddhism and it is
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suggested in Chapter 3 that these figures can be seen as
"embodied gods". From an analytical perspective, a special
form of "possession” can be seen to lie at the heart of
religious practice and belief. It should be emphasised,
however, that Ladakhis would never describe reincarnate lamas

These comments point to another important contrast
between Tibetan Buddhism and Theravada beliefs to the south.
A bifurcation has been described between gods and Buddha in
the south. Gods belong to the secular world, Buddha ta the
world of religion. Vows are made to and merit is made for
gods in return for assistance in this-worldly secular
pursuits (see, for example, Ames 1564, Obeyesekere 1963,
1966, 1377). In Tibet, by contrast, gods are ranked in a
single hierarchy according to their distance from Buddha.
High ranking gods may be seen as aspects or emanations of
Buddhas. Certain categories such as the protective deities
may be divided into a number of ranks; the enlightened are
seen to be much closer to Buddha than the worldly. The
lowest worldly gods -an barely be distinguished from demons
and other enemies of religion. The rank order to the
pantheon is described further below (Chapters 1-3). A number
of cother distinctions are also noted. For example, the
fierce and peaceful aspects of high ranking gods are often
distinguished. Many aof these gods are unfamiliar to
villagers and belong to the realm of initiate religicus
practice. In some accounts of Tibet, doctrine (lha chos) is
distinguished from a folk religion (mi chos) and different

gods are related to the different religicus levels. However,



it is not possible to draw the boundaries between "great" and
"little" +traditions or between the religicus and the secular
with any clarity.

Theravada and Mahayana Buddhism share the sutras and
associated doctrine about karma, sin, merit and rebirth which
are described in Chapter 3 but they do not share the tantras.
Tibetan Buddhism was much influenced by Indian devotionalist
movements and tantric esoteric practices. Crudely, the
tantras describe the more magical or mystical component to
Buddhism, whereby enlightened beings are evoked in the bodies
of officiants and merged with them. Fractices are handed
down from teacher to pupil through initiations and spirvitual
lineages. In Ladakh, these practices are located largely in
the monastery and so monks too can be seen to practice
techniques akin to possession in which enlightened beings are
invoked into their human bodies. Once more, it should be
noted that Ladakhis would never describe these practices in
terms of zhugshes (possession).

The Bodhisattvas and tantric deities depicted in  the
Tibetan pantheon make it a much greater beast than the
pantheon depicted in the south. It is peopled by a
bewildering number of  figures, often only partially
accessible to non-initiates. Descriptions of the Tibetan
pantheon often focus upon the higher levels (for a simple
example, see Snellgrove and Skorupski 1980) but some describe
lower ranking beings who still live in the world in more
detail (for example, Samuel 1978). As noted, this thesis is
concerned with the village perspective and with gods which
still 1live in the world and so descriptions of the pantheon

focus upon the lower levels and not upon initiate accounts of
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the 1landscape of the enlightened. Demons and other spirits
are discussed as well although they are not worshipped. They
are often described as beings which have not been converted
to Buddhism and as enemies of religion; therefore, they are
not generally included in the pantheon.

The three types of possession (zhugshes) discussed in
this account are associated with these warldly beings and
with villagers. The general place of low ranking specialists
in Ladakhi ritual can only be understood in relation to  the
high-prestige religion associated with monasteries. Samuel
describes monasteries, organised around reincarnate lamas, as
storehouses of tantric power (Samuel 1975). These tantric
power houses have established a truly hegemonic positicon in
the ritual field. Almost all ritual functions have been
incorporated in the monastery whilst, in Burma, Thailand or
Sri Lanka, & number of important functions remain outside.
In Ladakh, the monkhood was and is ideally permanent, in
contrast to southern groups, even though it is not
necessarily celibate. Tibetan Buddhism is also associated
with a great many initiate practices ocutside the monastery
among yogins and other ascetics but, in Ladakh, most of these
functions are incorporated within the monastery.

Samuel contrasts mediums in Tambiah’s account, who are
located in a field that is separate from Buddhism, with the
hierarchical situation in Tibet:

"The deities whao speak through these mediums were bound to
the service of the Buddha’s teachings through the same
power that the lamas still employ, and the more sericus the

problem, the more likely it is that a lama will eventually
be consulted." (Samuel 1375:210)



In some contexts, Ladakhi and Tibetan oracles belong to the
same set of religious beliefs and practices as reincarnate
lamas and monks. Many of them are ranked low and, as shown
subsequently, their possession practices are sharply
distinguished. However, some are seen as important figures
within the monastic system and, in Chapter 4, the single mast
important oracle to the traditional Tibetan government is
described briefly. This is the State Oracle of Nechung
(gNas—chung).

Feincarnate lamas are central to Tibetan Buddhism.
Monasteries and, in Tibet, states grow around such figures
who come to be seen as the source of all important ritual
power in the world. This difference helps to explain the
small number of lay specialists in Ladakh relative to Scouth
East Asia. The importance of reincarnate lamas at the centre
of Ladakhi life means that the scope of religion seems to  be
defined differently. All that is good in the world is
religious while all that 1is bad in the world is anti-—
religicus. There is no separately defined ritual field that
can be described in terms of the gods and other spirits as "a
field of magical~animism” (Ames 1964) or "a field of the
guardian spirits" (Tambiah 1970) asscociated with inferior but
partially independent practiticners. It seems that, relative
to Tibet, religion (Buddhism) in South East Asia has limits.
Experts in "magic" can be seen as ritual practitoners who are
neither bad nor yet incorporated in the monastery. In brief,
Tibetan Buddhism seems to give "religion" a much wider scope
than Theravada Buddhism and it does not create any sharp
breal between religious and secular life, as suggested 1in

some accounts of southern Buddhists. While the counterparts



of wvillage oracles in Thailand, Burma or Sri Lanka might be
relegated to a separate, inferior spirit cult, described in
terms of magic rather than religion, no clear dualism can be
established in the Tibetan or Ladakhi case.

A number of other "shamanic" characteristics of Tibetan
Buddhism are cutlined in the text, such as the journey from
one life ¢to the next (Chapter 3). Eliade's approach is
discussed further in Chapter 4. At this point, however, it
may be useful to relate the above remarks to monastic
Buddhism more generally in Ladakh.

The Ladakhi state was not formally a thecocratic one but
it was based upon a monastic hierarchy which held much of the
wealth in land, animals and trade and drew off a substantial
but ever—changing proportion of the lay male population. The
Ladakhi Chronicles (see below) report that king bEra-shis
rnam—-rgyal decreed that every family with more than one male
child had to send one, but not the eldest, to the monastery
in the later sixteenth century (Francke 13907:85, Petech
1977:1€8). It is not clear how far this was followed but
19th century accounts suggest that about one seventh of the
population were monks (10D, The nature of monastic
institutions 1is clearly influenced by the type of financial
sponsorship from the state and local lay society (M Allen
139732). In Ladakh (and Tibet), monasteries draw their income
from different types of endowments and local lay suppart as
well as trading (see also below, Chapter 1).

Buddhism seems to have arrived first from Kashmir,
possibly as early as the Kushana period (Fetech 1977). In the

Bth century and, after the collapse of the central Tibetan



kingdom in the 9th century, Ladakh became increasingly
Tibetanised (11), The early 10th and 11th century religious
sites are popularly attributed to the great scholar, Rin-chen
bzang-po (958-1055) who was sponsored primarily by a
religious king of Western Tibet during the "second spread"” of
Buddhism in Tibet. This early period of Buddhist building is
associated with the Kadampa (bkKa'’-gdams-pa) order, of whom,
however, no traces remain in contemporary religious
organisation. In the 13th century, the Ladakhi king dNgos—-
grub—mgon patronised the Tibetan founder of the Drigungpa
(’Bri—gung-pa) order which 1is today vrepresented at the
monasteries of Fhyang and Lamayuru. FPetech comments on a
growing spiritual dependency upon Central Tibet (dBus), which
is so evident in Ladakh’s later history:
"It was perhaps the missionary zeal of the 'Bri-gung-pa
that persuaded king dNgos—grub—mgon to lay down for the
first time the rule that Ladakhi novices should go to dEBEus
and gTsang (Tibet) for higher studies and ordinations.
This rule had a baneful effect in the long run. It meant
absolute spiritual dependence from Central Tibet; it
hindered the rise of an original philascophic and literary
life in Ladakh; it implied the pre-eminence and spiritual
overbearing of learned monks from dBus, which often clashed
Cas even today is the case) with the temporal
administration of the monasteries, entrusted to Ladakhi
stewards (phyag mdzod). When after 1959 tuition in Central
Tibetan monasteries was no longer possible and the cultural
source dried up, it tended ¢to cause a lowering of
educational level among the Ladakhi monks, and did not
favour the establishment of local institutions for upper
studies of the clergy."” (Petech 1977:166-7)> 12
At the end of the 17th century, the abbot of Thikse was sent
divectly from Lhasa rather than appointed 1locally {(Fetech
1977:84) and Gelugpa (dSe-lugs-pa) insititutions in Ladakh
were placed under the authority of the chief Gelugpa
institution in Tibet (ibid:85). For a short while, Ladakh

was subject to Lhasa to the extent that Tibetan texts speak

of Ladakhi tax bearers to the Dalai Lama (ibid:87).
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Gelugpa influence was apparent soon after the founding
of this sect in Tibet by Tsongkhapa (Tshong—-kha-pa) (1357-
1419). Spituk was the first monastery established and remains

the most important Gelugpa insititution, under the leadership

of Kushok Bakula (see Chapter 3). Gongma village primarily
patronises Sankar, which is one of the three branch
monasteries under Spituk. Thikse 1is anoather Gelugpa

monastery in the area, and perhaps the most respected
representative of this order is the monastery of Rizong,
founded in the 19th century in Lower Ladakh. According to
Fetech, Gelugpa influence waned after a century only to be
re—established in recent times, 1long after the fall of the
monarchy (Fetech 1977:1€9). In the 17th century, Drugpa
('Brug-pa) ascendance was established largely through the
activities of sTag-tshang ras-—-pa. Hemis came to be seen as
the royal monastery, which preserved close links with the
king until the disbanding of the state in the 1840’s, Hemis
remains the wealthiest monastery in  Ladakh. Other Drugpa
institutions in the area are mentioned subsequently; Stakna,
Chemre and Shey. The Drugpa are one of two Kagyupa (bka’'-
brgyud—-pa) sects in Ladakh. The other is the Drigungpa ('RBri-
gung-pa). Two further monastic orders are mentioned in the
thesis; the Sakyapa (Sa-skya—pa), with a monastery at Matho
(which has one branch monastery in the area), probably

founded in the later 15th century (Dargyay 13985:€3) and the

Myingmapa (rNying—-ma-pal), vrepresented at Tak Tok. This
latter monastery, which follows the traditions of the
"southern treasures” is important to household ritual in
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Gongma, as shown in the following chapters. It is sometimes
described below as "old sect" in contrast to the Gelugpa whao
are sometimes called "reformed sect".

It might be noted further than religious figures from
Central Tibet alsac played an important role in Ladakh as
arbitrators and peace makers. For example, the Dalai Lama
sent a high ranking lama to settle the rules far inheritance
in the kingdom during a quarrel between uncle and nephew in

the mid-18th century. Frimogeniture was confirmed (FPetech

1977:101-105, Francke 1926:121, alsoc noted 1in Carrasco
1959: 166). There 1is no evidence of organised Bon in Ladakh
although this term is sometimes alsoc used rather confusingly

to describe pre—-Buddhist "animist" beliefs (13).

Since the Daogra conquest of Ladakh in the 1830's  and
1840’ s, the political importance of monasteries has declined,
a process that has been hastened by the severing of ties with
Tibet in the ZOth century (14). Even so, Ladakhi boys still
Join  the monastery which still provides the centre of much
local  activity, be it ceremonial and religious or economic.
Moreover, monastic life symbolises Ladakhi cultural tradition
to Buddhists and the heads of monasteries continue to play a
critical, albeit informal role in political life.

This brief review shows that ritual technigues for
embodying gods in the waorld have been recognised at  all
levels in Tibetan Buddhism. However, they have not been
discussed in relatiocnship to each other. Village practices
have generally been relegated to a marginal place where they
are often related to underlying illness or pathaology.
Monastic practices, on the contrary, have been integrated

into discussions of religious salvation and state affairs.
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If Eliade is seen to epitomise the first approach
mentioned above in relation to possession, namely its
centrality; then I M Lewis might be cited in relation to the
second, namely its marginal status (Lewis 196€&, 1967, 1386).
Both approaches reflect Ladakhi views of aspects of their
religion but Lewis’ emphasis on the peripheral nature of
possession has the advantage of capturing local usages of the
term zhugshes more accurately. Possession (zhugshes) is
regarded with ambivalence in most contexts and distinguished
sharply from what have Jjust been described as related
techniques associated with the embodiment of gods in monastic
Buddhism.

Lewis’ initial 1966 article explores the epidemiclogy of
possession in societies which are characterised by
"peripheral possession cults”" (1966:320). Lewis asks who is
affected and why. In brief, women are seen as the major
practitioners and it is suggested that spirit possession
compensates for women'’s lack of authority in other spheres
(ibid:310). Fossession provides a means of airing grievances
and gaining some satisfaction which is comparable to other
modes of mystical retaliation such as witchocraft and sorcery
(ibid:314, 3218). The relatively low status of women is
explored in relation to a number of areas such as marriage
practices and religion (ibid:311). This argument is repeated
in a maore recent publication (Lewis 1986).

Lewis’ emphasis on social context provides a  useful
corrective to Eliade’s anatomy of religion which isclates a
"shamanic" «complex independent of social practice. What I

gloss as "witchcraft possession" in Ladakh is accompanied by



local attitudes which, in Lewis’ formulation, label both the
people and their practices "peripheral" or "marginal".
Witchcraft possession is analysed partly in terms of the
position of certain categories of women in Chapter S. Like
Lewis, I attempt to provide some explanation of 1local
attitudes by 1locking at a wider sccial context associated
with religion, the Ladakhi househald and, especially,
marriage.

Local views of the marginal do not, however, constitute
an explanation of spirit possession. Lewis has been
criticised largely for his individualism, reducticnism and
functiaonalism; for the view of possession as a functional
means of alleviating tensicons experienced by individuals in
disadvantaged categories (see, for example, Stirrat 1377,
Lambek 1981, Kapferer 1983). The issue raised in this

thesis relates, however, to anocther question concerning the

peripheral nature of spirit puossession. In what sense is
possession peripheral to the "main moral code" of certain
societies (Lewis 196617 It is argued that possession

practices associated with "marginal® women, as with village
cracles, are in fact constructed through and, in  turn,
influence the creation of highly valued social and cultural
beliefs and practices. Even though Ladakhis dismiss
witchcraft possession as a matter of no importance associated
with women, it is argued that this area is 1n fact
central to the wider religious field (15).

This point can be illustrated with reference to the
third approach to spirit possession mentioned above, which
focuses upon the relations between different aspects of a

religious field. One example can be found in Kapferer’s



discussion of demonic possession in Sri  lLanka. Kapferer
demonstrates the centrality of demonic possession to Sri
Lankan culture even though possession is suffered mainly by
wamen among the lower classes (Kapferer 1983). An analysis of
the cultural imagery of women explains why women are more
attractive and wvulnerable to demons and also why possession
cannot be understcocod purely in terms of female interests.
Kapferer offers a carrective to psycholagical reductionism by
emphasising that illness cannot be caonceptualised
independently of the demonic. Instead, he analyses demonic
possession in Sri Lanka as a building block of culture.

This dynamic view of possession reveals low ranking
practices to be central to the construction of unquesticned
social and cultural tenets. Similar approaches are apparent
in other accounts. Dumont, for example, shows how high-
prestige religious practices are built upon Hindu conceptions
of the demonic, which may cause possession. Dumont sees
possession by gods as "an institutionalized function
complementing priesthocd” (1959:36):

"While the priest makes offerings to the deities, in turn
the deities impart their commands, advice and knowledge
through their mouthpiece." (ibid)
and
"The priest’s functions co—-incide with the ritual of
offerings - that is, of gifts to the gods. The functions
of the possessed person rest on a reverse movement, so to
speak. With the possessed, the god is present and one can
question  him. The god no longer receives; he gives
(oracles, advice, orders)..." (Dumont 1986 (1357):375-6)
Dumant dr aws a further distinction between types of
possession, caused by gods and demons. A demon is  an

undomesticated spirit; a god is a spirit with a home:

"a demon which becomes the ob ject of a cult becomes a god.”
(Dumont 1959: 58. See alsoc 1986:349)
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Meat-eating or black gods are socialised demons (19B8B6:46€0).,
Reciprocally, demons are spirits which are not worshipped in
temples:
"Often a spirit is malevolent only as long as it lacks a
cult; once the <cult is provided, it becomes tutelary"
(Dumont 198€:449).
This situation is reminiscent of Ladakh. My discussion of
local village spirits addresses the attempt made by Ladakhis
to distinguish spirits with homes from those without. In the
case of village oracles, these ambiguities are sorted out by
ensuring that the spirit is properly embodied and thereby
given a(nother) home.

As  Dumont notes, gods may still be called demons. In
other words, their past wandering remains part of their
current status (195%:58, fn 113. In Ladakh, local gods with
homes belong fully to the world and thereby maintain  their
links with the demonic tas shown in Chapter 2 and
subsequently). They are ranked among themselves according to
the status of their "cult”. Thus, some are worshipped only
by wvillagers while others are important royal gods and  are
also worshipped in the monastery. But, in general, worldly
gods are contrasted to and ranked below  "true" divinities
which have left the world behind. Ladakhis also structure
their pantheon in terms of the behaviour of spirits, that

is, the work they do independently of pecple.

Dumont’s thesis is tied to specifically Hindu
conceptions o f purity and pollution which are not
generalisable to Ladakh. However, his analysis demonstrates

that any one cateqory, be it demon, meat-eating god or

vegetarian god, can aonly be understood in relation to the
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structure of the pantheon as a whole. Thus:
"there are no meat—-eating gods as such, for they would not
be gods. There are only meat-eating demons, who are gaods
only through their asscciation with the vegetarian gods.
One could say as much of the vegetarian gods, mutas
mutandis" (Dumont 1986:410).
It is argued similarly that lower ranking worldly gods which
visit oracles in Ladakh can conly be understood in relation to
the demons below and the gods above. Dumont adds:
"The people believe in demons to the extent that they are a
ground for the higher gods; they believe in the higher gods
to the extent that they are a ground for the lower.”
(Dumcont 1386:460-1)
Dumont’s recognition of the central role of demons, which are
incorporated within the pantheon as gods, is relevant to the
Ladakhi material. However, I concentrate upon the image of
movement that is encoded in the pantheon rather than the
purely structural relationships between di fferent
supernatural categories.

My approach thus focuses on the dynamics of possession
and the analysis attempts to show how seemingly central and
marginal practices are mutually referring. The analysis, like
Dumont’s  or Kapferer’'s, is culturally specific and locates
Ladakhi possession within a Ladakhi universe.

Brief references have been made to the history of

Ladakhi EBuddhism. These are related to other aspects of

Ladakh in the remainder of the introduction.

Ladakh 1is the largest and most sparsely populated
district 1in India, occupying the narth-eastern area of the
State of Jammu and Kashmir. The Karakoram range to the north

divides Ladakh from China while the Zangskar and Himalaya



ranges divide Ladakh from the rest of India. These mountain
ranges run south-east/north-west and settled areas follow the
river valleys, which run in the same direction. The heart of
the Ladakhi state was found along the Indus which has
tributaries to the north, the Nubra and Shyok rivers, and to
the south, the Zangskar river. The map attached (Map B) shows
that the central area is surrounded by a number of outlying
districts which are currently incorporated in Ladakh but
which have, in the past, constituted independent kingdoms and
which, to this day, have considerable autonomy in  local
affairs. The capital city, Leh (sLe>, provides the
administrative and commercial centre. As noted, my field
work was based in this central area and I lived in a village
or suburb (yul, chutsg? just half an hour’s walk from the
"city", estimated to have a population of 8,718 in the 1981
census (167,

The vroad arrives from the west, from Kashmir. To the
east lies Chinese Tibet, currently closed to travel but fifty
years ago the source and destination for many trade goods.
Leh provided an important trade depot between Sinkiang and
the silk road over the Karakoram passes and India and
Fakistan to the socuth as well as between Tibet and India.
Long-distance networks dealt in luxury goods, manufactured
products from the 18th century and tea. Local exchanges of
grain and dried fruits for wool and salt intersected with
these long-distance networks. In the absence of market places
apart from Leh itself, Ladakhis traded across ecclogical
zones, in particular, between agricultural areas in the

valleys and pastoral areas in the high plateaus (17).
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The nature of the terrain and climate, for Ladakh has a
very low rainfall indeed, have important consequences far the
settlement pattern. First, there is an internal
specialisation in agriculture and pastoralism as well as
trade. Second, there are few people. Ladakh has the lowest
population density in India, variously estimated according to
the changing definitions of Ladakh's external boundaries.
This population is stratified in various ways and not just by
mode of subsistence. Perhaps most impoartant is the
Muslim/Buddhist division. Muslim Ladakh is found in the west,
Buddhist lLadakh in the east but, in the Leh region, the two
populations are more or less equal and the Muslim population
includes both Shiites, known as BRaltis, and Sunni Muslims,
traditionally linked with Sinkiang through trade. Yarkandi
and Kashmiri traders were granted rights in Ladakh as part of
a trans—Asian trading diaspora. They entered a partnership
with Buddhist monks and notables in the organisation of trade
for monasteries too formed part of a trans-Tibetan trading
netwark (for example, Fetech 1977:132). Thus, the lo phyag
mission which was sent to Lhasa every third year and
reaffirmed under a treaty of 1684 was headed by a Ladakhi or
Tibetan monk of high rank and organised by a Leh merchant
(18). The Muslim population is also associated with conquest
from the west, which begain to affect Ladakh in the 1Sth
century.

The partnership between Muslim and Buddhist traders
refers back to ancther important division in  the Buddhist
area, between monk and lay person, which has been described

above.



In Buddhist Ladakh, irrigated land arocund the village in
the lower-lying area is twinned with mountain pasture in the
hinterland and the settlement was generally focused upon a
local monastery acting as landlord and central place for
banking, storehouse, ritual 1life and education. Fallis

writes:

"Each of them (large villages) has sprung up close to the
entrance of a tributary valley, whence issues the torrent
that, through its 1leats allows wide terraces to be
irrigated. Every large village thus owns its own
hinterland, with a chain of lesser hamlets extending inland
from the river., Usually in each of these districts there
is one important monastery, which fills the part of feudal
overlord for the valley and receives a contribution of
novices from all the leading families arcund...”" <(Fallis
1933:223)
Much more will be seen of monasteries but little of the
traditional state which was slowly and finally disbanded
after the conquests of 1834-184Z2. However, it should be noted
that the monastery often shares its central place with a
secular aristocracy. Ladakh still has a royal family at Stok
which still intermarries with a local aristocracy. And, in
many villages, the monastery is replaced by or shares its
monumental position with the khar or castle. Today, that
castle is 1in ruins but its previous inmates will still be
found in the village where they hold land and office and
generally act as a fulcrum of local life that links the
village microcosm with other areas.

Feasant, pastoralist and trader, Buddhist and Muslim,
monk and lay person, aristocrat and villager; these are some
of the important divisions in the area where 1 worked.
Others will be encountered subsequently.

Sources for the modern period focus on the wars with

China and Pakistan 19). The "traditional state" 1is



described in 139th century accounts written at the time of the
dissclution of the state and in Carrasco’s collation of these
sources (20). Datta describes the Dogra wars of the 19th
century in detail (Datta 1973). There are a number of
accounts by Western and Chinese travellers (21). The maost
important source in Tibetan is the Ladakhi Chronicles and, in
English, the commentaries on these pravided by Francke and
Fetech (22). Petech suggests that this was probably compiled
in the 17th century (Fetech 1977:1). The Chronicles provide
virtually the only source on Ladakh prior to the 135th
century. Recently, a number of general accounts have been
published. Most important are the two volumes on the cultural
heritage of Ladakh by Snellgrove and Skorupski (1977, 19801 ;
the collections published from the biennial Ladakhi colloguia
(recent research no.l, EKantowsky and Sander eds 1983; recent
research no.2, Dendaletche ed 1985; recent research no.3, in
pressd; Brauen’s discussion of festivals (13980a) and
Kaplanian’s more general account (1981). Doctorates on Ladakh
include twz accounts of Hemis Shukpa Chan and one of  the
nunnery at Rizong, all in Lower Ladakh (Dollfus 1988,
Grimshaw 139835, Fhylactou 1383). Other impoartant works
include those by Frince Feter on kinship (13956, 1963 and
Fallis won Ladakh and its religion ((1333). A number of
articles have appeared on the Ladakhi household (for example,
Murdoch 1981, FPommaret—-Imaeda 13978) and village (for example,
reports from Cambridge Undergraduate Ladakh Expeditions, 1977
and 1979). In addition, the Cultural Academy at Leh has
published many collections of songs, proverbs and folklore as
well as historical accounts in Ladakhi (for example, the nine

volumes of songs published between 1970 and 1385 and the



annual publication, Lo 'khor gyi deb, from 1976). The
following historical summary relies primarily upon Petech
1977, which itself incorporates wide-ranging research into
Tibetan and Chinese source material.

The Tibetan expansion in the Bth century involved Ladakh
in conflict with the Chinese. However, Ladakh was not
extensively Tibetanised until after the collapse of the
central Tibetan monarchy in the middle of the 9th century, as
noted above. The Ladakhi monarchy has always seen itself as
a continuation of the great Tibetan Srong-btsan sgam-po’s
rule. The first Ladakhi dynasty was established by the
descendants of the murdered glLang-dar—-ma who founded a new
state in Western Tibet in the early 10th century. It was
from Western Tibet that dFal—gyi-mgon founded Ladakh in the
mid-10th century (23). Few aof the kings of the first dynasty
listed in the Chronicles are known from octher accounts.

Ry the 153th century, Ladakh was faced by Muslim states
to the west which made pericodic incursions into Ladakh. The
last king of the first dynasty was deposed and Ladakh was
unified by a side-branch of the family from BRasqgo. There
seem to have been a number of "capitals"; Shey and Leh in
Upper Ladakh, Basgz and Timosgam in  Lower Ladakh, Shey
continued to provide a royal residence in later years for
children to the king were born there. The kingdam was
agradually concentrated in Leh during the rule of the first
kings of the second dynasty. The first great king of the
second dynasty, bKra-shis rnam-rgyal, built the castle in Leh
and extended the boundaries of his kingdom into Western

Tibet. His elder brother seems to have been left in charaqge



of Lower Ladakh at Basgo. The Portugese merchant d’Almeida
seems to have visited Ladakh during this periocd and he
described a rich country with its capital at Basgo.

Seng—ge rnam-rgyal was born of a marriage between his
father and a Balti princess, daughter of Ali Mir who had
conquered Ladakh and held the king captive. Seng—-ge succeeded
te the throne in 161€. He is cocne of the most popular
historical figures in Ladakh, regarded as an incarnation
(sprul sku) whose close contacts with the Drugpa missicnary,
sTag-tshang ras—pa, and military exploits are often
recounted. Under the influence of sTag—-tshang, the rayal
house was converted to the Drugpa sect and Hemis became the
raoyal monastery in Ladakh. Accounts of conflict with Guge to
the West are found in letters of the Portugese Jesuit de
Andrade. sTag-tshang seems to have played an important role
as a mediator in this conflict. Zangskar and Upper Lahul to
the south were annexed. However, to the east, Seng—ge seems
to have been worsted in conflicts with powers under the new
Moghul empire. The king rvetaliated by prohibiting commercial
traffic from Kashmir which had a devastating effect on the
Ladakhi economy. The Fortugese Jesuit, de Azevedo, visited
Ladakh in 1631 and received an audience with the king an his
way to Tsaparang.

Eventually, Seng—ge'’s three sons were consecrated as
kings with the eldest, bDe-ldan, as paramount ruler. The two
younger brothers were given Guge, Zangskar and Spiti. Moghul
sovereignty was formally acknowledged on Aurangzeb’s visit to
Kashmir and, later, the king was forced to lay foundations
for a mosque in Leh, send tribute and promise to spread Islam

in Ladakh. From the 1650's, disputes with Central Tibet

40



developed over the treatment of the Gelugpa in Ladakh and the
Drugpa in the dominions of the Dalai Lama, who had emerged as
ruler in 1642 under Mongol sponsorship. These were to
culminate in the war that ended Ladakh’s position as a
power ful and independent state. From the late 1670's, bDe-
ldan ruled with his eldest son, bDe-legs, who together
involved Ladakh in a three—cornered conflict with Tibet and
the Moghul empire. Ladakh had championed Bhutanese interests
(also Drugpa) and prompted an invasion by a Tibetan—-Mongol
army. Help was sought from Moghul Kashmir which put  the
occupying army to flight in 1683. Subsequent treaties fixed
conditions for trade in favour of a Kashmiri monopoly  an
shawl wool, defined terms for the annual tribute to the
Maghuls which had previously been paid only sporadically
(1683); returned Guge and Furang to Tibet and specified
conditions  for trade and missions with Central Tibet (1684)
(Fetech ibid:74-79).

Ladakh was to suffer another invasion in the 13th
century from the Hindu rulers of Jammu. The intervening
reigns saw the continuation of close links with Tibet and the
patronage of monasteries, flourishing trade with Kashmir
under the Moghuls and, after 1751, the Afghans, witnessed by
the Jesuits Desideri and Freyre in 1715, and endless border
disputes. Fetech notes a deepening hereditary character to
state appointments in the 18th century, for example, with the
ministers of Sabu and Gya, the 1latter being the only
autonomous feudatory within Ladakh itself (ibid:S5, 93-395).
Internal problems are also noted in some reigns. Three

revalts against Tshe-dbang rnam-rgyal, who ruled from 1753-
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1782, are recorded. The last led to his retirement at Mathc.
Rebellion had been prompted by the king’'s marriage to a low
status Muslim girl, his leaning towards Islam and his severe
taxation of the country which was necessary, it is said, for
the upkeep of his Central Asian horses (Petech ibid:115).
During this period, a member of the royal family was
recagnised as the sprul sku (incarnate) of Hemis and he acted
as regent for a short time (Petech ibid: 106-8, 118-21, 123)
(24).

In 1819, the S8ikh Ranjit Singh conquered Kashmir and
soon  began to exact the customary tribute from Ladakh.
Moorcroft’s intercession on behalf of Ladakh for British
protection in the 1820's was foiled by ERanjit Singh's
protests. The Dogra ruler of Jammu, Gulab Singh, sent an army
to Ladakh under Zorowar Singh in 1834, with the blessings of
his 8ikh overlords. Ladakh was defeated and placed within
the orbit of Ranjit Singh wha received tribute and presents
from Ladakh in 1838 (Datta 1973:114-115). Vigne’s account

suggests that Ladakh was a vassal state at this time (Vigne

1842: 352-8). The Ladakhi army was enraolled in Zorowar
Singh’s conquest of Baltistan and his invasion of Western
Tibet in 1841, Zorowar Singh was killed on this latter

campaign and his Dogra army wiped out. The Ladakhis revolted
once more, with Tibetan suppart, but were again defeated by a
Dogra army arriving from Kashmir. The 1842 treaty confirmed
the existing border and previous trade agreements (Fetech
ibid:1351); Gulab Singh was declared Maharajah of Kashmir in
1846, under British protection. Ladakh was incorporated in
kkashmir but Lahul and Spiti were placed under direct Eritish

control. The British stationed a resident joint commissioner



in Leh during the summer months from 1870 +to supervise
"trade". The Ladakhi monarchy was abolished; the king was
given the estate of Stok and his younger brother was given
Matha. Both  vemain in the royal family to this day. The
ncbility was deprived of power but the monasteries managed to
preserve most of their lands as well as extensive freedom
from taxation (but see Cunningham 1977 (18354>:273, Eamsay
1830:83).

Many accounts of the structure of the Ladakhi state
derive from this period. In brief, Ladakh is described as a

semi—feudal state centred on a lay monarchy in which the

clergy had n2 formal role. Sometimes, the king ruled
together with the heir-apparent or with his brothers. The
king was surrounded by & court and officials under a prime

minister and treasurer. Government was variably in the hands
of king (for example, 8Seng—ge rnam—gyall) or prime minister
(for example, during Moovcroft’s visits (Moorcroft & Trebeck
I 1971 (18373:332-5) and in the reign of Nyi-ma rnam-rgyal

whiao ruled in the early 18th century (Fetech 1977:34)). At

the time of the Dogra invasion, there were eight local
feudatories or "kings” (rygal pod (Fetech 1bid:155). The
territory divrectly under royal control was divided émong
estates under hereditary tenure. Some land was held "tax-—
free" in return for service but some was subject to certain

duties (Moorcroft & Trebeck I 1971:425, Carrasco 1959:173-5).
Fights and privileges granted by the king may, however, have
been confirmed upon accession (Fetech ibid:122). They were
also, on occasion, rescinded (ibid:10Z, Francke 1326:226~71).

Fetech lists documents issued by Ladakhi kings that



illustrate the kinds of grants made (see, for example, Fetech
1977:81-2, 111-2, 126-7, 144), Secular estates were sub-
divided with village headmen at the lowest level who played
some role in collecting taxation from named househaolds. In
theory, all 1land was held by the king and the only proof of
property ownership consisted in documents issued by the king
(Fetech ibid: 1583, Taxation on households was mostly levied
in kind and in labour. Forced labour included porterage and
military service (Moorcroft & Trebeck 1 1971:320-1, Ramsay
1830:47)>., There are some indications that full households
paid in kind as "hand-doers'" while poorer houses gave only
labour as "foot-goers" (for example, Cunningham 1377:1269).
However, it is not clear whether this distinction applied
salely to households or to houses within a single household
(see Chapter 1 on differentiation within the household).
Larger and richer households were known as grong chen while
the lesser and poorer were known as grong chung (see also
Carrasco 1959:169-705. However, to this day, the poorer
parts of a household, namely the small houses, often make
contributions in labour while the richer parts, namely the
main house, pay in goods or cash (285). Accordingly, this
distinction may apply to internal arrangements within a
household related to taxation. Taxation may also have been
based on  water rights (lIzzet Ullah 18432: 2300, Tax
cbligations on the household as a whole promoted non-division
as well as attempts to conserve a large domestic labour force
through a number of strategies concerning reproduction  and
internal differentiation. Fraternal polyandry has been
traditionally and somewhat misleadingly singled cut as the

most important of these strategies.
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Cunningham suggested that 4,000 households were
alienated for the support of monasteries and 2,000 for the
crawn in the early 19th century. Government income was also
drawn from taxation on trade and trade on the king’s behalf
(Cunningham 1977:268-2735). Ladakh’s trade is described in
detail in a number of accounts (see fn 17), which all suggest
that the economy depended as much on the carrying trade as
subsistence agriculture.

After the Dogra invasion, government was placed in  the
hands of a minister who collected revenue from tehsildars and
usually acted as one of the Joint Commissioners. Ladakh was
divided into three tehsils which are now part of Kargil and
Leh Districts. Only the village headmen under the traditional
government seem to have maintained their office at the lower
levels of the new hierarchy. A standing army was established
and Urdu was introduced as the official language. As noted
above, the monasteries managed to keep most of their lands
and escape heavy taxation. However, the growing importance of
Urdu and alternative education must have affected their
position. Internal stability was maintained by British rule
within the wider domain of great power rivalry that dominated
later 139th century relations along the borders between
Fussia, China and British India.

Decolonisation and parti tion led to clashes between
India and Fakistan; Leh itself was threatened at one point.
There have been various and generally minor alterations to
the ceasefire line arranged under the auspices of the United
Nations in 1949. When China took aver Tibet in 13950, Ladakh

came under a new threat from the east and barder areas were



again lost. The road built across the Aksai Chin was used by
the Chinese to quell the Lhasa revolt of 1959 and the
insurrection in Eastern Tibet and then the whole border with
India from Ladakh to Dar jeeling came under dispute. Warfare
broke ocut between China and India in 1962. By this time, the
road from Srinagar to Leh had been completed and an air strip
had been in use for some years (since Partition). These were
central to communications between what was now a heavily
militarised area and the rest of India. Ladakh has been
increasingly incorpaorated in the wider Indian polity with
these developments which also involved the closure of  all
previously important trade routes in the area. Ladakh is part
of the state of Jammu and Kashmir, under the Chief Minister.
Internal affairs are the responsibility of a Development cum
Deputy Commissicner in Leh. Three important Indian
legislative changes might be noted. The 1941 BRuddhist
Polyandrous Marriages Frohibition Act has rendered formal
polyandry illegal. An act of 1943 has enabled younger
siblings to claim an inheritance from the househaold according
to the prinicple of equal inheritance. An  act of 1930
legislated against large landholdings (above 22 acres)  but
oppositicon led to a revision in 1355 and this act does not
seem to have greatly affected the monasteries in spite of
further limits being issued (Erdmann 13983:158).

Ladakh is an area of great strategic importance between
(the rest of) India, FPakistan and China. Most employment
comes from government and army today. The army provide
employment for Ladakhis as soldiers and as part of a service
economy; it alsoc acts as a development agency and brings huge

subsidies into the area. Other Indians taogether with very
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popular Hindu cultural baggage such as the film industry have
been introduced to Ladakh with these developments. The

contemporary economy rests in large part upon a military

infrastructure and other recent developments cannaot be
discussed independently. Two of them are particularly
important to contemporary Buddhist 1li fe. First, there isg
mass tourism. The contemporary tourist tradition might be

traced to 13th century travellers from Kashmiv, who helped
fashion &a reinterpretation of Tibetan Buddhism as an exotic
but also ideally philosophical religion. By the 1520's
travel had escalated into a tourist boom (Gompertz 1928:172)
that was soon halted for political and military reasons, to
be opened again in 1374, Currently, thousands of tourists
are attracted *to Ladakh every year (Z26). They promote the
cultural hegemony of Buddhism and provide employment for food
producers, those who market Buddhist commodities in the
summer months from shops and stalls, hoteliers in the capital
as well as powrters, guides and villagers who turn their homes
into guest houses every summer.

Second, Ladakh has become a home for Tibetan refugees
who have helped shape contemporary Buddhism. Tibetan exile
crganisations are important to local education and monastic
supervision as well as the training of Ladakhi novices in
other parts of India. Feincarnate lamas who are described
subsequently by their Ladakhi term, rinpoche or precious
jewel (271, now run a number of Ladakhi monasteries as exiles
from Tibet. Ladakhi Buddhism thus continues to orient itself
towards Tibet, though Tibet itself as an independent Euddhist

poclitical entity has disappeared.
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PART I: RITUAL

CHAPTER 1

GODS ABOVE



Plate 1 Leh bazaar



Plates 2 & 3 Thikse monastery and threshing floors
in the village below



Plates 4 & 5 Ladakhi houses
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If you arrive by plane, all that can be seen are
mountains; peaks that nearly touch the wings, glaciers
sliding through the clouds, a rock face exposed to the sun.
Eurcpean travellers have 1left descriptions of the many
intersecting mountain ranges and plateaus that encircle
Ladakh. One view from the “"top of the world" reads:

*All around appeared mountain ranges, none of which were
less than 20,000 feet high, whilst to the west rose twao
peaks of much greater height; yet in the distance they

seemed below us, for the land around sloped away down on
all sides. In whichever direction we looked the sky

appeared below us and the world slunk out of sight. In
fact we felt as if we had risen above the world and were
now descending to it in front of us. The Karakoram left

behind us appeared like a mere crest on the undulating
sur face of the country and the mountain ranges in front and
on all sides seemed to struggle up from below to reach our
level." (the Depsang plateau described by Dr. Bellew 1in
1874 IN Keay 1981:183)

If you arrive by bus, then, after a long climb out of the
valley of Kashmir, the rocky desert appears on all sides,
dwar fing the few patches of green, that is, the few settled
places, and cut off from the sun by mountains that tower
upwards on all sides into the white of the snow caps and the
white of the clouds. Numerous travellers have written with
awe of the scale of this landscape where all sense of
perspective disappears into the shadows cast by one mountain
con to another:

"Nothing I had rvead or imagined prepared me for the
splendour and majesty of the mountains that first day; that
was the first gift Ladakh gave me, a silence before that
phantasmagoria of stone, those vast wind-palaces of red and
ochre and purple rock, those rock faces the wind and snow
had worked over thousands of years into shapes SO
unexpected and fantastical the eye could hardly believe
them, a silence so truly stunned and wondering that words
of description emerge from it very slowly, and at first
only in broken images - a river glimpsed there, a thaousand
feet below the road, its waters sparkling in the shifting
storm-light, the path below on the bare rocky surface
moving with sheep whose wool glittered in the sunlight,

tn
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small flowers nodding in the crevasses of the vast rocks
that 1lined the rcad, rocks tortured in as many thousand
ways as the mountains they are torn from, sudden glimpses
of ravines pierced and shattered by the light that broke
down from the mountains, of the far peaks of the mountains
themselves, secreted in shadow, or illumined suddenly,
blindingly, by passing winds of light." (Harvey 1983:14)

LLadakhis orient themselves first and foremost towards a
vertical space and it is hard not to see in this a push from
the landscape itself; mountains and snow above, bright

ribbons of water falling into the valleys, irrigating small

patches of green alongside, desert all around. Gods live
above in those frozen wastes. Their homes are sometimes
visible in the landscape. A distant path aover a&a wild

mountain will suddenly focus upon a heap of stones or some
bright coloured cloth fluttering in the wind, perhaps a
shrine decked in flags, scarves and the horns of wild
animals. Lu, spirits of the lower world, live in the water
below and the fertile earth around. Their homes can alsa be
seen in some villages, less conspicuous affairs, white blocks
of stone adjacent to the village threshing floors. Feople sit
between gods and lu in their man—-made buildings, defended
from the desert with walls aof stone.

Life comes from the gods above, from the mountains and
the annual melt as described in one of the most famous of
Ladakhi songs, the dadar or "wedding arrvow" song. Here is

ocne version sung one evening by & group of men while

drinking:

"The sun melts ice on the high mountains. Water flows
downhill to make an irrigation pond. From that pond
appears an irrigation canal. The canal waters a mother

field. Barley appears 1in that field. The barley 1is
callected in a wooden pot with a dadar ("wedding arrow®)
standing in the middle. This arrow can be handed over to
none other than the preciocous son of a noble father. May

there be peace.”



A more literary version has been published by Hanlon:

"Sung at wedding when presenting arrow encircled with scarf
of blessing:

"Hail! may the happy blessing be accomplished! (repeated
three ¢times). May the head of our valley be like the
blessing-bearing snow-mountain! May the small gold (i.e.
the sun) rise up to melt the snow-mountain! May the pure
snow waters flow into a sea of blessings! May this sea form
inta straight and unbroken channels! May these channels
completely flood even the largest fields! May all the
fields be clothed with verdure! May this verdure be grain
of all sorts ripening together like braothers and sisters!
May +this vripe grain fill up the corn measures! Let the
arrow encircled with scarf of blessing be planted in the
filled—up measure of corn! (this is the joyful symbol of a
splendid harvest). The fire—coloured flag on the arrow is
cour friends and relaticns. The ankle-bones (1) and finger-—
rings are our brothers and sisters. All other men and
women, young and old, are not to be touched with the
blessed arrow, but only the darling son of the good father
and mother.

(1) Ankle-bones being the boy’s common toy, stand as boys?
insignia; the ring for girls; similarly the arrow for
youths, and the white scarf of blessing for maidens....”
(Hanlon 1892, song 37, p.625)
The song recounts the promise held in the glaciers. As ice is
touched by the sun, it is set in motion and brought down to
the valleys in the form of water where it brings life to the
land. This 1image alss pravides a metaphor for the 1ife-—
giving movement of gods from the mountain tops down to  the
valleys. However, gods are not left to descend naturally in
the snow melt; they are also brought down by people. Nature
is controlled throuwgh ritual, as shown in the following
chapter.

Ladakhi myth also traces the beginnings of human life to
the gods who came down from the mountains and brought life
with them. Perhaps the most famous stories of this kind
relate to culture herces in later "history", to kKesar who

came down from heaven to be king of Ling and civilise the

world or to Guru Rinpoche, the most popular of "Buddhas"", wha



civilised the barbarian land of Tibet. But many "origin

myths" tell the same story:

"People lived in the high pastures and they mixed with many
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gods and goddesses left. Life became very hard. They

planted crops but these did not grow because of the rocks.
They could only grind the little grain that they produced
with great difficulty because they had no mills; they had
to grind the corn on rocks. «s. These people, left in the
high pastures at Da, did not know where to go. So, they
shot an arrow and where it fell in the valley, they made
the village at Da, and they grew crops and 1life became
easier ..." (Yongs—-'dzin dkon-mchog bod rnams  from  his
book, La-dwags dgon—-pa rnams kyi lo-rgyus pad-ma’i ’phreng-
ba; my underlining (1))

The word '"god" translates the Ladakhi lha which itself
refers to a wide range of spirits. Most often, the term is
used to describe these spirits of the mountains, who are also
seen to inhabit stanglha, the top-most world of a three-
tiered cosmos. However, gods may have left the mountains
behind them, Just as they did at the beginnings of
civilisation and just as they do every year. Gods are
domesticated and they are found at the summits of human
habitations. There are gods of castles, gods of monasteries,
gods of the village, gods of the village section, gods of the
household. Everywhere, gods can be found at the top and
shrines are made, offerings left and prayer flags hung at all
these miniaturised mountain tops. These spirits are
regqularly honoured and propitiated in ritual and approaches
to them are described in the next chapter. Briefly, they are
seen as guardians and protectors of their particular
territories and as bringers of life to the land and to
society. Gods who have been brought into the human world are
not, in essence, different from those outside it on  the

mountain tops and in stanglha. Much of what follows shows,



to the contrary, how the powers of gods on high may be tapped
through a process of domestication and, how, once they have
been lowered tcoo far, their powers wane and they must be
returned to the top.

The Ladakhi term, lha, refers primarily to these gods in
the upper reaches of the world who form an integral part of
village 1life and ritual cycles. Yet, the word lha may be used
in an even more inclusive sense, to refer to all gods that

sit above, even those that have left the mountains and this

whole world behind. Such gods are not found on mountain-—
tops. They are not generally found in this world at all
although an elaborate religiocus iconography  and ritual

creates places that they may, at times, be persuaded ¢to
visit. When the term lha is used to include these latter
figures, then they are ranked. First come gods from outside
the world, which occupy the pinnacle of the religious order.
Worldly gods rank relatively low in this much  evwpanded
pantheaon. There are many Tibetan classifications of the
gods. For example, protective gods which have reached
enlightenment are sometimes ranked as inner and secret
protectors (nang ba'i chos skyong and gsang ba'i chos skyong?
in contrast to worldly "outer" protectors (phyi ba'i chos
skyong? (Nebesky-Wa jkowits 1975:473. Alternatively,
enlightened protectors are known as those which have left the
warld, '"jig rten las 'das pa'i srung ma, in contrast to those
remaining in the world, ' jig rten pa’i srung ma. This latter
distinction between the enlightened or "other—-worldly" and
the worldly is used frequently below as a kind of shorthand
referring to the distinctions made by villagers between

different parts of the divine hierarchy. Villagers also

1
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often divide ¢this hierarchy in terms of the lower vanking
gods that they worship in the village (worldly gods),
monastery gods including many of the tantric deities about
which they know little, and the highest Buddhas and
Bodhisattvas, some of whom are also worshipped directly by
villagers.

Much of this thesis attempts to tease cut the various
significations of Ladakhi lha, some of which visit people who
fall into trance and work as oracles. These few words should
be seen only as an introduction. However, it is notewarthy
that, with my very first words, 1 come up against what to
Ladakhis forms an important basis to their society, 1its
division into two parts; monastery and village, which is
described in the next section (1.2).

Other—-worldly, religicus gods are approached especially
through the monastery; this—-worldly, place gods can  be
approached from the village. Although lha can be divided
into two classes and associated with two very different
visions of the world; religion and enlightenment on the one

hand, village and social rvepraduction on the other; the use

of the same term for all gods points to important
continuities. Ladakhis are well aware that these two
settings, which are associated with partially distinct

cosmologies still to be described, also form a single
hierarchy. It is the hierarchical picture that is explored
in this thesis and the extent to which images of hierarchy
dissolve the categorical differences between classes of gods,
their respective cosmalogies and social referents. In this

chapter, the cosmology that is more closely associated with
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warldly gods is described. Feligious cosmology will not be
addressed until Chapter 3. It is important, therefore, to
appreciate this tension from the beginning. All gods (lha)
are gods but some are more god-like than others and
accordingly fall into a partially separate sphere of
religion, defined from the monastery and from textual and
oral teaching traditions.

Tee summarise these differences, the symbaol of the
mountain top should be recalled. Mountain summits stand for
height, inaccessibility and the kind of fixed permanence seen
in pure ice as well as a promise of life that will come in
the annual melt just as it has done since the beginnings of
time. Gods in mountains therefore signify the highest, life-
giving beings in our world or in the top-most world of
stanglha, which nonetheless interpenetrates our world. Yet,
there is another important dimension which remaves
spirituality from the world altogether and thus dissociates
it from mountain tops. Fixity, life, purity and power come
from another world, perhaps better described as a non-world.
Accordingly, agods are ranked by their cther-worldly qualities
and thus, gods in mountains come to be encompassed by the
great religious figures who have reached enlightenment.

If the important division between Ladakhi gods who live
in the waorld and those who have left it behind is momentarily
ignored, then gods in their mountains might be described
thus: they are more or less fixed in the frozen summits but
they have a tendency to flocat out of the world altogether, a
tendency which is balanced out by assiduocus attempts to

domesticate the gods and bring them further into the world.
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Lha at the top of the world, in stanglha, are associated
with two lower worlds, the world of lu below, ycklu, and the
world of pecople in the middle, in parsam. Lu are found in

————— —

water and in fertile, green, warm ground. They coarrespond to
the Sanskrit naga. Although elaborate tales are told of lu
kingdoms, of good and bad, male and female lu; these
creatures are especially seen in the form of fish, snakes and
lizards. At times, they are also associated with women
wearing their traditional perag, the lu—-like head—-dress that
is passed from mother to daughter at marriage. This has a
long tail that tapers from the forehead down a woman'’s back,
studded with rows of turquoise.

Twio important paints emerge from this brief
characterisation, contrasting gods above and lu below.
First, lu are imaged in terms of their bodies, in the form of
fish or snakes or lizards. Gods have no bodies, at least none
that can be seen with the normal eye. They may be glimpsed
as phantoms in the night. Gods associated with the monastery
may be constructed bit by bit to the inner eye of the
meditator. By and larqge, however, gqods are like the wind;
indeed, they may exist simultanecusly in many places, freed
from a body that anchors them to just one spot. Lu, however,
are seen especially in terms of their bodies, be these fish,
lizards or the cultivated earth more generally.

Second, lu are built into the natural flux of the
seasons. The earth is only cultivated for half the year.
Water flows for only half the year. 1In the winter, when land
and water freeze, 1lu sleep. They belong to the annual cycle
of renewal, growth, depletion and death; each spring they

wake and each winter they hibernate. Shrines to lu are found
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at threshing floors in some villages and in storercoms
elsewhere suggesting that lu are built into the cycle of food
producticon that leads from the earth and water to threshing
floors and grain stores in houses.

Gods are polluted when they are "brought low", as noted
above. As shown subsequently, they acquire characteristics of
the "demonic". Indeed, it is a religious axiom that all who
live in the world are inevitably compromised by it. Lu,
however, are notably vulnerable to dirt and pollution because
they 1live low down and in water which is cleansing but alsao
easily dirtied. Their offerings must be be especially pure,
"white and sweet".

Such ideas about fertility are general to other Tibetan-—
speaking areas. Faul, for example, writes of Sherpa
symbolism:

"The universe consists of three tiers, man cccupying the
middle level. Over him is the sky, associated with
maleness, potency, eternity and purity, and the “reservoir®
of Life in its pure unlived state. Below man is the earth
and the primordial waters, associated with the female, with
impurity, and with the cycles of birth, growth, death, and
decay that characterize life as it is lived in a material
vehicle. The 1life of the earth, of which "natural”
vegetable life is an example, 15 ultimately derived from
the sky and, in living, works its way back up to the sky to
renew the store of absolute life there." (Faul 1979:298)
Although lu occupy & rather different place 1in Sherpa
cosmoloqy, they are equally equated with 1land, food and
water, with snakes particularly, and they are, Paul suggests,
symbolically inseminated from above (2).

These few remarks begin to point towards a self-

repraoducing cosmos which will be seen in greater detail

through the household (section 1.3) and its rituals (Chapter

2). Feople sit between these supernatural beings, gods above



and lu below. Turning towards this middle world, the opening

description of a natural mountain landscape might be focused

in finer detail on the valleys lower down.

Monasteries and castles have been mentioned in passing.
If the visitor looks down from the mountains towards the
settled places, certain buildings stand framed by the desert.
A little closer and these fall into two groups; the one,
ruins which turn out to have been castles; the other, well
kept, painted, decorated with flags and colours which often
divide into a number of buildings closer up. From that
distance, this complex can be seen to tower over small
patches of cultivated 1land and ¢tiny buildings clustered
together close to the river aor dispercsed in the fields. The
monumental pieces of architecture are monasteries, the tiny
structures are houses and the odd government office. The
monastery is large, imposing and very conspicuous; it stands
apart from the rest of the village, often at some distance
even from water, and it stands above. Mocnumental, the
monastery is seen in all its permanence; apart, it is
distanced from lay society and especially from agriculture;
above, it is higher, that is, for Ladakhis, closer to the
gods and to enlightenment, pure and power ful.

The visitor soon appreciates a number of  further
distinctions made between those who live in monasteries and
those who live in houses. The former are men. Reference will
be made to Ladakhi nuns who may live in nunneries which are
small, inconspicucus buildings below monasteries. Most,

however, stay at home as unmarried daughters. Apart from
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their shaved heads, they appear to the visitor just like
octher Ladakhi women. They are called "nuns who wear the lokpa
(goatskin shawl)".

Monks all wear special clothes and their heads are
generally shaven, indicating to Ladakhis that such people
have taken the clath. This unifaorm calls forth a certain
deference from the others, apparent in the way they greet a
monk, seat him and offer him hospitality. For Ladakhis, it
is the uniform that elicits respect as the cloth of Buddha
and a visiting monk is always placed higher than all laymen.
Sa too, it is apparent to the visitor that monks lead a
different life. Inside the manastery, the community is
gathered in ritual at certain times of the day, at other
times, monks will be found administering monastery business,
gossiping, studying in their rooms and, perhaps, cocking. The
monastery may seem deserted for many are outside its
precincts, not working in the fields, rarely in offices or
schools but uwsually in houses where they are performing
rituals according to the texts they take with them and with

the help of ritual equipment that they often have to carry

too. Inside the monastery, the visitor will not be shown
living quarters or a kitchen. Only the more public of the
central rooms or buildings will be shown, such as the

assembly hall (dukhang, *du khangl); dark, full of fresccoes,

cloth paintings (thangkha) and statues, in front of which are
placed offerings of money, scarves, lamps. The assembly room

lies ipn the middle of the monastery while it is the kitchen

that occupies the centre of a house. A one-—r oomed



"monastery"” (gonpa) or temple contains only this while a one-
roomed house is a kitchen, with an altar at the side.
Ladakhis will describe all this as chos, "religion".
The term, religion, has been used already and, throughout the
thesis, it is intended as a translation of the Ladakhi chcos.
Although chos is not discussed until Chapter 2, a preliminary
translation might be useful at this point. Briefly, the
visitor will learn, if s/he is talking to a villager, that
chos consists of worshipping and taking refuge in the "three
Jjewels" or, as lLadakhis sometimes say in English, the "three
gods": Buddha, Doctrine and Community. Buddha refers to the
historical founder of Buddhism in India and to other saints
and deities who have reached enlightenment. Some gods (lLhad
are seen as manifestations and emanations of these figures or
individual travellers to enlightenment. Doctrirne refers both
to Yreligion" generally (chos) and specifically to the
teachings (chosy  brought by Buddhas  into the world.
Community vefers to those wha practice the teachings under
the guidance of Buddhas. It refers generally to all
Buddhists and, more narvrowly, to initiates who have rencunced
the secular world; in Ladakh, to monks and their leaders
particularly. Each "jewel" is intimately asscciated with the
others and villagers, at least, preferentially locate the
entire triad of chog, all three of the jewels, in the
monastery where they are enshrined in the persons of rinpoche
(reincarnate lamas, see Chapter 3). Chos is also given a

history that stretches back to the dawn of time for chos in
Ladakh is sometimes used as a synonym for civilization

itself. Finpoche are central to this picture: Buddhas

created Doctrine and the Community in  the past; today,
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smaller—-scale "Buddhas", that is, rinpoche, continue this
process as they impart knowledge to pupils, keeping
civilisation alive and growing. Monk pupils, as noted,
generally join the monastery for their entire lives unlike
monks in  Southern PBuddhist countries and they join as
children. Even today, there are large numbers of monks
relative to Buddhist countries in the scouth.

These are the immediate, crude distinctions that strike
an outsider. They remain resonant to Ladakhis and orient
their behaviour even when a monk is found living ocutside the
monastery and working in the fields, even when the monastery
is but a small temple buried in the heart of the village
without any resident monks and even when an individual monk
is known personally to be an inferior one. This can be shown
by moving to the village where I lived, which I shall «call
Gongma. Here is but a small temple that 1is opened for
religious service which is found on the top of the hill.
Here the only monk lives in a trashak (grwa shag), a place
for monks but one that sits with the rest of the houses in
the wvillage rather than on high, around the assembly hall.
This monk belongs to the monastery of Tak Tok (Brag-—-thogd) in
Sakti, an old or “"unreformed" order (Nyingmapal), which sends
monks to the Leh area to perform domestic rituals. One is
sent to Gongma, another to an area of Leh and a third to the
house of the "prime minister" (kalon) in Leh. Monks from
Sankar (gSang-mkhar, see below) visit the Gongma temple
regularly for ritual services.

It is the small temple that gives Gongma a corporate

identity on some occasions. For other purposes, Gongma is
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not a village but a "suburb" or chutso (bcu tshags) of Leh,
organised with reference to rituals at the larger monasteries
in the area. A villager makes donations to monks, commonly
in the form of harvest gifts. In return, monks perform
rituals for the benefit of villagers. Thus, Gongmapa (Gongma
pecple) often give to the monks who live closest, in the
monastery of Sankar, fifteen minutes’ walk away. The monks,

in return, perform rituals for the benefit of villagers. A

Sankar monk says:

pay for a day’s ritual for the dead and a day's ritual for
the 1living, rites are performed, in turn, for all the
villagers."
Villagers belong to households. These are equally defined in
terms of monastic sponsorship. Gongma is said to have 28
households (tronpa, grong pa) because there are 28 sponsors

(chindag, sbyin bdagy (4).

There are a number of dimensions to the material
sponsorship of monasteries; endowments, the support of
individual monks and the sponscorship of particular rituals. I
have no information on the local endowment of Sankar
monastery, which 1is sponsored by the majority of Gongma
households. Sankar presumably has a record (Stobdan 1385:71)
of gifts of land, grain, cranaments and other valuables made
by 1its chindag households. Monastic finances through  such
"jisa" mechanisms (spyi sa, spyi thag) have been described as
a relatively late development in Indian Buddhism associated
with lay gifts to monasteries, from which an income could be
drawn (Rareau 1960), Miller describes the operation of

decentralised treasuries, that is, separate funds within a

monastery, in Mongolia and other areas (Miller 19€0).
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Ladakhi household chindag could and, in some areas, still dao
borvow from such funds and pay back with interest.

Gongma villagers do not necessarily make large
endowments though, at death, relatively substantial donations
are made which are shared between monk officiants and two
separate funds in the monastery. A Gongma househald may
suppart one of its members who has joined the monastery. it
will make gifts to the monk that visits the house every
month, whether or not he is a relative. It will «certainly
contribute to the monastery as a whole for monastic rituals,
usually in the form of grain and a few rupees. On ococasion,
an individual will act as a major sponsory for a particular
rite. In addition, patron households generally contribute to
irregular expenses, associated with building for example (S).

All but two of the households in Gongma are sponscors of
Sankar monastery, which houses some 235 monks and 7 novices
€19820., Sankar itself is a branch monastery of Spitulk (dPe-
thub?, a major institution with eighty to a hundred monks and
a further twos branch monasteries in the area. Spituk
approximates most closely to the picture first seen by the
visitar, of a monumental building that towers over the
surrounding  country. In actuality, this picture picks out
the major monasteries, clustered along the fertile Indus
valley, close to the traditicnal seat of secular power where
the majority of the population is settled and along the trade
routes. Branch monasteries are grouped under these major
monasteries which, in turn, used to belong to a wider network
that centred upon the Lhasa region and the monastery cities
there. Taoday, Ladakhi representatives maintain links with new

Tibetan "replica" institutions in India.
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Spituk belongs to the "reformed sect" or Gelugpa order
which predominates in this area of Ladakh. 0f the remaining
two households, one sponsors the Sakyapa monastery of Matho
(Ma-spro) and the other the Drugpa Kagyupa sect at Hemis, the
wealthiest monastery in Ladakh. FPresumably, chindag
relationships were fixed in the past by monastic grants;
Ladakhi villagers talk of these relationships as if they were
immutable and explain them simply as "“custom".

Doctrinal differences are not important to the villager
but Ladakhis do turn to different monks for different
rituals. Gongmapa turn to the resident Nyingmapa monk for
exorcistic rituals in particular and for astrological work
while they turn to the monks they sponsor for other purposes.
Many rituals such as funerals invaolve more than cne sect.

There are no part—-time religious specialists in the Leh
area, as noted in Chapter 3 below, but further details may be
found on lay ritual specialists in Chapter 4. Gongma
villagers had 1little contact with non-monastic religious
specialists during my stay. Indeed, they seemed generally
ambivalent about yogins whose powers might be used  for
suspicious ends.

Twa important dimensions to the velationship between
monasteries and the rest of the village are contained in
these brief notes. On the one hand, the monastery towers
above the houses below and chos attracts a respect that can
never be shown to secular life. Just as religicus gods rank
far above worldly gods so do all aspects of chos take

precedence over secular 1life. On the other hand, monastery

and village (6) are sometimes defined in terms of
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reciprocity. Social organisation — the status of village,
villager and household -~ is outlined partly in terms of
monastic sponsorship. Monks are contrasted to lay pecple

be-cause they live on charity, provided by villagers. Ladakhi

Buddhist villagers emphasise the reciprocity between monk and
lay person especially when they are describing the contours
of their scociety. Ladakh, they say, is made up of two parts,
monastery and village. These two parts are mutually defining
and mutually dependent. Villagers support monks materially
and, in return, monks make secular life possible (see also
Grimshaw 1983) (7).

The most potent image of this reciprocity is found in
the relationship between a sponsoring househald and its
regular monastic officiant. In the ideal picture, a household
sheds a younger son to the monastery. The integrity of the
household depends uwpon non—division and one of the key
mechanisms whereby this 1s achieved concerns marriage.
Traditionally, only one marriage is made within the house
each generation. Some children may marry elsewhere while
others vremain celibate. Male celibates become monks while
female celibates are generally called nuns and live at home.
Household property, specifically land, is attached to those
who stay at home. A younger brother who has joined the
monastery is likely to become the religious guarantor of his
natal household. It is clear from what has been written
above that the transformation from layman to monk 1S
radical. All particularistic ties to kin, village and
processes of reproducticon are transcended. As a monk dons
the cloth, he joins a spiritual community in which he loses

his individuality. As a monk, he is equivalent to all other

71



monks as far as domestic ritual performances are concerned.
Certainly, he will learn more chos with time and will
eventually become "master" (slob dpon) of household rituals
and take on specialised tasks in monastic ritual.
Farticularistic 1links such as kinship become theoretically
irrelevant. Yet, the man who has been excluded from the
household is generally the one who is fed and clothed by his
kin. In this way, the household is reproduced from the
monastery in a spiritual sense, while the monastery is
reproduced from the household in a physical and material
sense. Each of the two parts to Ladakhi society is therefore
contained in the other (8),

This picture is greatly modified around Leh in the
present day. Even though just one marriage is still
generally made in the main house, younger brothers and
sisters are more likely to marry today and set up independent
of f—-shoot  houses, which are described below, or neolaocal
units 1in Leh. Fewer men join the monastery. Accordingly,
the kin 1links between househcald members and their monk
officiant tend to be more distant. At Mig, the name I shall
give to the house where I lived, the monk was not father’s
younger brather (FyR) nor younger son (yS); he was father's
father'’s sister’s son (FFZS).

These comments about the household will be clarified in
the following secticons. These initial comments are made
because the hierarchy seen in the landscape and in buildings
is accompanied by a notion of vreciprocity, for Ladakhis,
which is epitomised in the relationship between a sponsaring

household and its regular monk officiant. This relationship



is created through the household structure and in bioclogical
kinship only to transcend, encompass and yet guarantee these
basic building blocks of secular life.

It should be noted also that this image of a sacciety
made up of two parts is accompanied by many others. Moving
down from the monastery to the houses clustered arcund its
base or dispersed in the fields, further discriminations can
be seen. Some houses are one—-roomed shabby affairs; these
often turn out to be the off-shoot houses mentioned above.

Others are imposing structures, adorned with flags and paint,

boasting large glass windows. These belong to wealthier
villagers who often turn ocut to be higher-ranking aristocrats
oy perhaps prominent local notables such as  "doctors®
Camz-hid. Images of secular society, the state and internal
monastic organisation are not developed because they are less

immediately relevant to the focus of this thesis. Oracles
continually negotiate a divide between monastery and village
together with many of their clients and so this image of a
society made up of clerics and lay people, monasteries and
households, takes precedence. It provides the perspective
from which the first part of this thesis is organised, moving
to the village in the next chapter and the monastery in  the
third, all three chapters together providing background to
the second part on possession.

Focusing on monasteries and castle ruins at  the top,
houses  appear to be diminutive structures below. A closer
look reveals many of these +to be well-proporticned and
substantial three-storeyed buildings. These too are oriented
in a vertical space with gods above, people in the middle and

lu below.



1.3 Houses

8) The househeold as a representation of the universe
The house to be described is a khangchen (khang chen) or
main house. This is the major or only house of the

household, tronpa <(grong pa) or zhingkhang (zhing khang)
which includes 1land and a cremation oven as well as one or
more houses. A house may be bounded from the ocutside in the
same way as a village. There are dry stone walls, stupa or
chorten (mchod rten), prayer walls or mani and sometimes
rigsum gonpo (rigs gsum mgon po), groups of three small
chorten in colours representing the three great BRodhisattva
wha protect the village/house from danger. House boundaries
generally enclose a small domestic space such as a garden or
a place for storage and washing. A dog may quard the front
entrance which ideally faces east. Gongma, in fact, is built
on a hill and so many houses face other directions and Mig
itself faces south.

The house rises in mud brick from stone foundations. The
walls slope inwards whilst the windows gain in size and
complexity on the upper floors. The whole is whitewashed and
the top is usually picked out in a line of black paint. The
roof is stacked high in fodder and other items but the
corners of the parapet stand above, marked with prayer flags
(tarchok, dar lcog). Marks in red paint at the corners and
sometimes around the house at level of the first floor
protect the house against tsan (btsan), spirits of the middle
world <(parsam or parsan, usually transliterated as bar
btsan), who may cause harm to the pecple that share their

world (9). In some villages, the red paint depicts people,

bows and arrows, guns. The skull of a sheep or goat
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surrounded by straw and thread crosses, called a sagoc namgo,
guards the front door to the house (10). A wooden penis may
be hung from the roof or walls to protect against the "evil
eye” (mig phogches
The main entrance is normally found at the middle level;
it leads to the heart of the house, the kitchen. At Mig,
another three rooms flanked the kitchen at this level; they
were used for sleeping and entertaining. This is the world
of people, it is parsam. Below are animals, agricultural
equipment, human manure and, periodically, pots of fermenting

barley beer (chang). At Mig, the stables led out into an

enclosed space for the cows and dzo thalf cow, half yak)

whilst another ‘“door" gave access to a separate room that
held human manure from the cutside latrine above. There was
no staircase linking the first two floors. As Mig is built

on a steep hill, direct access is afforded both to the
stables and to the middle level. Twice a year, the manure is
dug out and taken to the fields as part of a collective
village endeavour. This lower level can be seen immediately
as the world of nature, specifically animality and
fertiliser.

Above the kitchen are the offering room (chodkhang,
mchod khang?) and often a room with large glass windows
(shelkhang) used for entertaining. Mig, in 1982, had no
complete top floor. The offering room was built on a corner
of the roof. This was the place for much domestic ritual
per formed by monks. It is barred to "outsiders", that is to

non—-monks and non—-members of the ritual group known as a

phaspun, a group of several houses sharing a common god. The



roof itself provided much in the nature of a third floor, at
least in the winter, when everyone escaped from the kitchen
up an external ladder to the roof as scon as the breakfast
fire had died down. They sat in the sheltered sunlight with
their spinning and handicraft work, gossiping with the
neighbours, rooftop to roocftop. This is the warld of

religion, and also of gods, associated with stanglha.

The home of the phaslha, the god of the phaspun, will be

found on the roof, with religion. The shrine will have a
square white base, decorated with paint and crowned with

branches of juniper and white ceremcnial scarves (katag, kha

btags?. Some arrows may be glimpsed in the middle, point

downwards. Mig had no shrine; its phaslha was housed

—— T e e

elsewhere in twa other houses that belonged to the same

both worldly gods and religion (chos) high, on the roof.

This phaslha is often worshipped as a household god  (see

Chapter 2. However, Ladakhis do sometimes distinguish a

second god;  the goddess associated with the stove (thablhabd

(see Chapter 2). The term, khyimlha, "house qod", is also

heard but in less specific contexts; for example, village

oracles are sometimes called khyimlha. Offerings are aoften
made to the pillar of a house which, elsewhere, is described
as the seat of this god. It has been suggested that all
three gods are forms of a single household god in  Ladakh
(Doll fus 1988). In Gongma, at least, the term khyimlha does
not seem to have a referent within the buildings themselves
though it would be reasonable to see the thablha and phaslha

as forms of a single god (Phylactou 1989).
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A shrine to lu is found in the storeroom, a square,
white unadorned block, equivalent to the base of the god’s
shrine (lhatho, 1lha thao) on the roof. Mig’'s storercom in
fact 1led off the kitchen and held principally grain, flour
and valuables. The room is dark and small; it corresponds to
the traditional store "below", reached by trapdoors from the
kitchen. Lu, then, are found in the bowels of the house, but
not at the bottom. They are also associated with the stove.
An amchi (local doctor) told me:

"lu live around the stove. If there’s anything bad by the
stove, you’ll get ill."

It may be recalled that lu are associated with earth and
water, with natural cycles of growth and decay and with food
production. In the Leh area, they are placed at the centre
of the house together with (other) wealth and food. The

There are countless variations on the basic house plan
but the plan itself is fixed in some ways. The offering room
cannot be lower than any other part of the house (except,
sometimes, the shrine to the lha built on its roof); 1f it

cccupies a corner of the kitchen, then the kitchen must

coc-upy  the highest point of the house. Animals and manure
are always found below while people stay in the middle. A
one-roomed house may re—-orient the vertical axis in

horizontal space so that their animals, if there are any,
will be outside and to the west, while the offering room will
be found in the highest point of the kitchen, in the east.
Three levels to a house, three worlds to the cosmos., It
has been implied that these worlds interpenetrate; house

architecture provides a central example of the linkage
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between worlds in the pillar that joins each level ¢to the
next (or, in some houses, four pillars), The pillar (ka)

supports the main or mother beam of the roof (mardung)

support the topmost level of gods and religion and join it to
the world of people. The pillar rests upon the lower natural
and animal level. Two aspects of this symbolism rescnate
with other aspects of Ladakhi ritual which will be introduced
in the next chapter. The pillar is a ‘“soul wood"
(shrokshing, srog shing) which holds life just like the soul
woods faund in shrines, statues and chorten (stupal). The
pillar is a repository of life linking the three floors of a
hause but centrally connected with the middle level
(kaplanian 1981, see also Corlin 139802, Tibetan and Ladakhi
mythology are full of stories about trees of 1ife, heavenly
cards and the like which join the worlds together. The hole
in the house, through which smoke escapes, is likened to the
hole in the top of the head (Stein 1957, 13972). It is
through this hole that the spirit enters a foetus and escapes
from a dying person. It is also at this point in the head
that the kings of early Tibetan mythology were 1linked to
heaven by a cord. They are said to have descended from the
sky on to mountains which have since become especially
sacred. They went back to the sky at death by means of their
heavenly cords and vanished without leaving earthly traces.
Then, the cord broke and corpses remained (for example, Tucci
1980:225).

Alternatively, the pillar might be seen as an arrow

which brings gods into the world of men and pierces nature,
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releasing fertility. Ladakhis call the pillar’s capital "bow
for the pillar” (kazhu). An arraow is divided into three
sections which are often said to represent the three tiers of
the cosmos as well as the continuity of generations in a
family. The house pillar might be extended metaphorically to
it is continuous with other arrows in the shrine on the roof
and ends in yoklu where it is continuous with implements
stored there, such as the plough tip that pierces the earth.

As shown in the next chapter, arrows are central ritual
items in Ladakh. At present, it is important only to point
out the gendered cosmology associated with their use. Arrows
are quintessentially male items used in hunting, marrying and
killing demons. The arrow is also evocative of the plough
(112 and a potent image of male sexuality. Accordingly, the
central support of the house, that is, pillar and beam, can
be seen as symbols of a central complementarity between male
(arrow, pillar, plough) and female ("mother beam" (1223,

The three worlds located loosely in the landscape and in
a more complete form through architecture form a single
cosmos, linked by the world tree, and a gendered cosmos, seen
initially in the arrangment of pillar and beam at the middle
level. One of the many notions of complementarity has been
described initially because muzth of what follows elabaorates
instead the hierarchical gender relations developed ritually;
Chapter &, 1in particular, concerns afflictions associated
sterectypically with village women. It is important,
therefore, to point ocut the importance of complementarity in
household space. This image is predictably extended to the

lower and upper parts of a house.
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It has already been suggested that the perag
traditionally worn by married women when they wmilk the
animals or work the fields in summer is an image of lu.
Inside the house, women are likewise associated especially
with the middle level of the house, with the kitchen and the
storerocom, where the 1lu lives. Women do most of the food
preparation and cocking. The stove provides a seat for the
stove goddess, thablha. Men, in contrast, are accomodated
more than women to the upper level where the phaslha 1lives.

been described as a ritual group of houses. It should be
appreciated further that, for ritual purposes, it involves
primarily a group of men. A child should be born in a house
belonging to the parents’ phaspun, which it joins. But,
should that child later marry elsewhere, then s/he leaves the
natal phaspun and joins that of her or his spouse. Women are
the cnes who generally marvry out and men, specifically, elder
brothers, bring a wife in. Even though some women may stay at
home and even though some men may leave, a gender asymmetry
cperates so that all men come to be seen as “insiders" who
are closely associated with household ritual and all women
come to be seen as "outsiders" who are likely tao leave. It
might also be noted that pha means father and male so that
phaslha means male/father god and phaspun means siblings of
the man/father.

The lower level of the house is less associated with the
imagery of gender seen in the middle and top floors. The
lower level is for animals and nature.

Sacred architecture creates the rcosmos within its

boundaries and orders relations through which the cosmos is
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reproduced. Evil is excluded. Male and female domains can be
seen as complementary parts which together bring about 1ife.
Gods and lu are joined through household architecture and the
movements of pecple. Yet, this complementarity is easily
moved into a hierarchical "vertical" ordering. Women, lu and
the female domain are lower down and closer to a more animal
nature. Men and gods are closer to the top, closer to
religicon and to gods in general.

As suggested, the house is not reproduced only from the
inside. Feligicous personnel ultimately guarantee its
reproduction from monasteries. This hierarchical evaluation
of  gender must be situated also within the realm of religion
where, in karmic terms (that is, in terms of rebirth and the
possibility of eventual enlightenment?, maonks rank higher
than 1lay people and men rank higher than wumen. The
partnership that I have described between monastery and
household might be represented as a partnership between men.
Men who stay at home assure household continuity  through
ritual and biological reproduction while their brothers who
Join the monastery assure household continuity  through  the
powers of religion. Women are brought in to reproduce the
household materially with food and children and they are not
seen as true insiders as far as the ideal permanence and
continuity of a household is concerned.

These discriminations will carry mare weight with the
description of household ritual found in the next chapter.
Moreover, it should be emphasised that the imagery outlined
belongs to an  ideclogy that reifies the househaold as  a
permanent, fixed institution that can never change or die

out, Houses are named and a house—name provides the prime
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indentifier of peaple who move through houses, who are born
and die. Mig is a house name which is attached in the manner
of an English surname to house members. This name is part of
an ideal order where it is assumed to exist in perpetuity.
Sacred architecture, brought to life in domestic ritual,
provides the major way through which this eternal order is
fixed. Numerous social strategies such as the patterns of
marriage and inheritance mentiocned in passing are also
coriented towards the reproduction of an autonomous household.
In practice, however, some houses have no names, others die
out  or divide and all daily enter into exchanges beyond the
walle of their universe. The above describes the ideal and
not the actual. It is only in relation to this ideal order
that men come to be seen as the true insiders.

Views of Ladakhi space, from the mountains to the valley
floor and from monumental buildings on the hilltops to main
houses beneath, have so far focused upon the vertical
ordering of space. Similar discriminations operate on  the
orizontal  dimension. The Ladakhi kitchen in the middle of
the house provides the main space for informal  social
hospitality.

A stove is at the centre of activity; nowadays, it is
denerally made of metal but some are still made of the
traditional clay. Dung is burnt and the stove is kept alight
by waomen usually, wIrking skin bellows. The smoke winds
arcund the room for chimneys are still rudimentary affairs,
often merely "smoke holes". Some houses have an additional
winter kitchen without any windows somewhere in the heart of

the house and the smoke there has even less «chance of



escaping. One wall of the kitchen is lined with shelves and
all the fine cooking equipment; today, one area may be
glassed to keep the new popular china and glass imports
clean. The other side of the stove provides the best seat in
the kitchen, with the wall behind and a tray of warm ashes
from the stove in front. This is the top of the seating line
which works its way arocund the rest of the kitchen towards
the door, ideally in a clockwise direction. At the top
(tralgo, gral mao) which is alsoc ideally at the right of the
kitchen (oriented towards the shelves), sits the most
important guest or, in the absence of guests, the oldest man
in the house. At Mig, the seating line, in fact, ran in the
wrong direction so that the man at the top, opposite the
stove, sat to the left of the shelves and the line ran anti-
clockwise towards the door. At the bottom  (Eralzbug, aral
a=zhug? by the door, no-one will be found unless the low—-caste
Mzon and Gara are visiting. These names vefer to traditional
musicians and blacksmiths and Gongma village contains one
household of each. They are described further in the
following section. If guests are present, then this
hierarchy is elaborated through the use of carpets for
seating and tables for eating. Those at the top will sit
highest and eat from the highest tables while those at the
bottom may have neither carpet nor table.

Men and women do not normally sit in the same line. If
a few guests are entertained in the kitchen, then, women are
likely to cluster arocund the mother of the house at the stove
while men sit "properly". On other more formal occasions,

women will sit in a separate line, often a left-hand rather



than right-hand line, or they will sit in a separate room.
Seating arrangements will be described further in the next
chapter (see also Kaplanian 1981); at this point, attention
is drawn simply to the hierarchical ordering of space.
Members of househclds that rank higher in a village will sit
higher (close to the stove) in the line when hospitality is
offered. Their houses may still be found higher up in the
village.

These discriminations concern the individual person as

well. He should sit with his back against the wall and
certainly not with his back facing anyone else present. His
right should be higher than his left. His feet, the laower

part of the person, should be tucked away out of sight. UWhen
a person finally negotiates his position in a line, he must
shuffle towards his place, crouching, sco as not to stand
muzh higher than aothers present. He must move behind thaose
already seated, that is, between their backs and the wall.
The top of a person ranks above the lower parts, so too does
right over left and front over back.

The vertical ordering of space is central to a reading
of the physical landscape, the situation of buildings, sacred
architecture and the orientation of individuals and social
groups 1in space (13). Gods sit above and below them come
people of the highest ranks. The top, front and right of
the individual are oriented "upwards". Before looking at the
movements of gods into lower spaces, the subject of the next
chapter, 1t is important to provide a little background on
this house architecture and to explain some of the terms
mentioned, such as main house (khangchen), household

(tronpa), Mon and Gara, village and household rank.
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b) Household and social organisation

The ideal permanence and continuity of the Ladakhi
household has been described through the use of a househaold
name and its construction as a microcosm of the universe.
Allusions have also been made to strategies designed to
reproduce  this unit through non-division of fixed property
and a single marriage each generation. These remarks are
clarified both with reference to processes outcide the
household that encourage non—-division and processes within
the household which contain division.

The Ladakhi household or tronpa was traditionally fixed

from above as the named tax—paying and landholding unit.

Land belonged ultimately to the king but taxes were often

passed through local monastic and secular estates. In
theory, secular estates held land through grants that could
be revoked but, in practice, estate holdings seem to  have
been inherited. Ladakh was never highly centralised and so
estates probably maintained a high degree of control  over
their constituent tax—-paying units. In the earlier part of

this century, however, goods and labour seem to have been
demanded by the state from Gongma as a whole and these dues
were divided between the IZ6€ named households in the village
(14), As Ramsay noted in hie 1830 dictionary:
"When the son tales possession of the “"khangchhen', all the
duties attaching to the family land (zhing? devalve upon
him. The state does not recognize the division of the
land, and regards him as the owner of the entire holding,
and he alone has to pay the land revenue, and supply forceco
labour, et:s, when required by the State" (Ramsay 1890,
under dictionary entry "Entail").

Taxation by the state scarcely exists in Ladakh today but

this picture still applies to local "taxation', lat  is,



village and local dues for the repair of village property,
the per formance of communal ritual and so forth. Househaolds
remain the major landholding units although some property is

developed by the state and some belongs to the village as a

whole. Land is sold nowadays and, in Gongma, one additional
"house" (khangpa) has bought land. It is not described as a
"househald"” (tronpa) and it is not bound to contribute to

village funds but Gongmapa often describe their village in
terms of the 26 households, plus Mon and Gara, plus this
Muslim (khache) house.

This picture of peasant households is familiar from
other Tibetan speaking areas. Feasant strata (mimangs?) who

s s

live in househalds (tronpa) form tax—paying and landholding
units in the local polity (Carrvasco 1933).  Aziz'’s account of
the D'ingri is particularly sensitive to this middle ranking
strata of peasants (grong pa) whose household is
"the uwnit of production, the unit of taxation, the land-—
holding uwnit  and the unit for political representation®
tAziz 1978:108)
There are a number of other accounts of Tibetan speaking
groups  in Nepal (for example, ©Clarke 13280, Goldstein 1374,
1973, 1977, Levine 1980, Famble 1984, Schuler 1987) as well
as Tibet (based upon Tibetan refugees? (Dargyay 1982,
Goldstein, 1971a, 1971b, 1971c, 1386).

In these accounts, it seems that such peasant
householders were relatively distinct from lower-ranking
strata. Thus, Aziz describes three strata amongst the mi ser
"commoners', themselves ranking above "ya-wa" ocutcastes and

below aristocrats (“"ger—pa") and hereditary priests ("ngag-

pa"’). GShe mentions traders (tshong pa) and landless peasants
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(dud chung) in addition to the landed peasant classes (grong
pad. These landless peasants are described as sharecroppers
and artisans who form dependent relations with tronpa:

——— ——

"dud-chung are commonly conscripted by a grong—-pa family
whao 1is obliged to give a member to the army or to a
government monastery. Unwilling to lose its ocwn members,
the house sends a youth from one of its indebted dud-chung
families." (1978:72)
Dud chung are clearly poor but, as Aziz emphasises, they have
no tax aobligations and form a fluild social rank through which
pecple move rather than a proletarian class (ibid: chapter
3). Goldstein’s account of Central Tibet, based on refugee
settlements in South India, suggests that all mi ser were
tied to the land and can therefore be described as “"serfs"
tGoldstein 1986). However, the corporate families, khral pa,
formed estates associated with the monomarital stem family
while 1land was attached to dud chung as individuals who were
accordingly less concerned to maintain an undivided family
for  the purposes of inheritance. Monogamy and division are
associated with dud chung "ser fs" (Goldstein 1371a, Dargyay
1982:33-4). The family corporations associated with
relatively large landholdings and heavy taxation, similar to
Ladakhi grong pa (troppa), contrasted with the individual
arrangements among different types of dud chung (Goldstein
1971a), associated with relatively little taxation.

Those who did not inherit land were, however, often
linked to grong pa through marriage and kinship. Goldstein
shows how Limi grong pa are forced into the lower strata
through the developmental cycle of the landed household.

Among the Limi, three status groups are described: the

highest ranking corporate households, "grong-pa", the “mi-re®
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and the lowest-ranking smallest units of an individual man or
woman or a mather and her children called "mo-rang", which
had the lowest tax and corvéé cbligations (Goldstein 13975,
1977). The lower ranks seem to be created as individuals are
shed from the corporate grong pa household. Thus, one who
left the house

"established a new unit which is usually relegated to a

lower status level if one exists. In Tibet, eg, "taxpayer®

ser fs whoa split became “du—jung" (dud chung? and in Limi
the "throng-pa" (grong pa) become "mi-re" (1377:55) (15).

Nyinba "grong—-chen" (great house) are the residences of
former Nyinba "masters” while the small houses (khang chung)
are associated with former slave status; slaves were

emancipated in 1926. Levine reporte that slave descendants
are originally said to have been created through indebtedness
and the sale of land (Levine 13980)Y; in other words, they too
originally belonged to corpoarate households. Subsequent
ernidogamy maintained a dependent class attached +to "master"”
households and providing them withh labour. Slaves were seen
as the children of the main house though they could be bought
and sold. After emancipaticon, these khang chung residents
were generally evicted. Some became heirs to childless grong
chen families, some cleared new land, others re-created
client ties with the "great houses" (Levine ibid?. The
Nyinha example shows how residents of small houses form  an
inferior dependent class 1in some contewxte rather than a
"fluid eoccial rank”, even though they are originally caid to
have been created in the same way as their D’ingri or Limi
equivalents (16>,

These accounts illustrate interesting difference: and
similarities with Ladakhi "peasants", mimangs. Stalas
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di fferences are less clearly articulated in Ladakh than in
other Tibetan speaking areas but it is possible to talk of
four kinds or types (rigs); the ruling family, the
aristocracy, the smallholders and the three "low caste"
artisans; Gara, Mon and Beda (Dcllfus 1988) (17). A four-fold
division is described elsewhere and compared with Hindu varna
system (Allen 1978). Among the D'’ingri and Chumikwa, these
divisions are known as brgyud pa (see below) (Schuler 13987,
Aziz 1978). The middle ranking smallholders or peasants in
Ladakh may be described as "big" and "small" households
(tronchen and tronchung?. The "big" higher-ranking
households include hereditary officials such as “doctors'" and
"astrologers" (with names such as lhar jepa for the doctor)
while the '"small" ordinary households are known by a wide
range of names that may include references to their location
or to some idiasyncracy (see FPrince Feter 1956 for lists of
house names).

Strategies that reproduce both the main house and the
monastery, which encourage just one marriage per generation
and no household division, also reproduce the househaold as a
whole, which may contain "small houses" (khangun) and, in
some accounts, "still smaller houses" in addition to the main
house (khangcohen). This internal division between a main
house and one or more of fshoot houses can be related to  the
distinctions made between peasant strata in other Tibetan
speaking areas. The description of the landscape
discriminated between large, well-proportioned houses and

small cone-roomed buildings. These latter are the traditional

khangun which were, in the past, characterised as "hovels"

(Ffamsay 1830). Taoday, haowever, some khangun look just as



grand as the main houses and they can no longer be
distinguished on architectural grounds, for reasons that will

become apparent in the brief description below.

Inside the household: offshoot houses and social status

An offshoot house is created as members aof the main
house leave the main unit but stay within the household as a

whaole. Ladakhis describe an ideal process of khangun

formation and dissolution in terms of a parental couple whao
have watched a marriage formed and progeny produced. They

retire to a khangun with small strips of land allotted for

their subsistence. Ideally, the khangun does not reproduce

itself. When parents or other occupants die, the Ekhangun
with its small plots of land should revert to the main house
only to be re-ocoupied in the next generation as  family

members are once more shed from the main union. Accordingly,

Ehangun are sometimes known by the name of their major

occupant in a way that signals the temporary nature of the
residential unit. The main house, in contrast, is known by
the household name which is associated with an ideal

permanence and uninterrrupted occupation.

It scoon becomes clear that khangun may be occupied by
other family members who have not joined the marriage in the
main house. In practice, many khangun around bLeh do reproduce
themselves through marriage and form independent units for
many purposes. The proliferation of independent khangun in
Gongma has clearly been promoted by recent developments in

Ladakh, especially the availability of employment off the

land. BEBEut it is unclear to what extent khangun deviated from



the ideal traditicnally to form reproductive units withaut
much land, analagous to the lower peasant strata described
above.

Ehangun can be described briefly as parts of the
household (tronpa)? and as independent units. Dependents,
khangun are defined in terms of their hearth, as units of
land to reproduce themselves. Even if they do, they depend
upon  the main house for the wherewithal to cultivate the
land, for plough, plough animals and so  forth. Mor ecwver,
they have no independent ritual status, signified especially
through the absence of a shrine. They belong to the same
phaspun as the main house, they are described by the same

house name as, for example, Migi khangun (offshoct house of

Mig?» and they are unable to sponscr much  domestic  ritual
independently. Whilst they avoid tax obligations, they are
equally excluded from independent village membership. They

cannot vote at village meetings nor fill village posts. Like
the dud chung described by Aziz, they provide dependent
labour for main houses. In the absence of taxation today,
Ehangunpa fulfil most of the labour obligations inside  the

village. For example, khangunpa labour on the fields aof the
main house in return for the loan of an animal to plough
their own fields. Ehangunpa fulfil most of the wvillage
labour obligations in the same way. Traditionally, khangunpa
helped a household to conserve family labour in a system that
demanded diversification - labour for the state, for local
trade, for the fields and for pastoralism. Ideally, men stay

in the main house as part of the main polyandrous union while

women are kept at home, often in an offshoot house, unmarried
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(see alsa Aziz 1378:106) 18). In practice, as 1 have
suggested, men, specifically younger brothers, may also maove
to offshoot houses.

Traditionally, khangunpa are seen as dependents of the
main house who do not form a distinct status group 1m0 the
manner of the D’ingri or Limi peasants described above.
Today, however, khangun are increasingly independent of their
main houses in Gongma and other villages and it is possible
that they may begin to form a distinct rank. It is clear that
very few offshoot houses in Gongma are going to revert to
their households; most contain married couples with children.
In scale, this khangun pheonomenon appears to be new and,

—— s

although Ekhangunn have little land and little wvoice in
corporate village affaivs, it should be appreciated that they
are relatively wealthy today in Gongma. Land i no longer
the major source of wealth and Ehangunpa are able to support
themselves through salaried employment for which they have
cften been educated to a greater degree than their elder
brothers. If men marvy, they are less likely than before to
Join their elder brother’s marriage and more likely to mave
out of the main house. If women marry, they will move out of
the main house as before but they will not necessarily maove

to ancother main house. Gongmapa live neclocally in the Leh

area but they also move out partially to live as independent

Ehangunpa with a secure income and few Yoverheads”. The
mar ked gender asymmetry associated with the "traditional'" or
"ideal" picture where more men than women marry and where

unmarried men become high status monks while unmarried women

become low status nuns is thus modified in the present day.
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Goldstein shows how younger brothers in Limi Fanchayat have
also  begun to marry owing to new economic opportunities in
herding and tourism following the Chinese conquest of Tibet
(hGoldstein 13977) (19). Between 1360 and 1970, 29% of the
younger brothers in the village of "Tsang"” left home to marry
nexlacally (ibid?}. Goldetein notes the demographic
consequences in a "noticeable populaticon growth” (ibid:S8).,
Many cother local  factors outside the household
maintained offshoot houses in their dependent status. One is
found in the phaspun or ritual kin group centred upon a
common god which, as noted above, is not directly accessible
to  kEhangunpa. All  independent Buddhizst houses belong to
phaspun andy though membership is usually attributed to  the
digtant past, it is possible to form & new phaspun, with the
blessing =f a rinpoche, as in the new "Housing Colony” below
Lek, or to change membership with the consent of the phaspun

and, often, the village as well. In the Leh area, phagspun
usually involve 3-10 houses (see also Frince Feter 1950 whio
gives an average size of S.4 for Leh tehsil) which may have
their separate shrines. If there is only one shrine, men
from the phaspun congregate at the time of the secular HNew
Year to renew it. Fhaspun members guide an individual thyough
the ritee of the life cycle and they are especially central
to funerary rites (see for example Brauen 13980b, 13820, It
is said that phaspun cannot marry each other, any moroe than
other kin.

The relationship of Ehangunpa to their god is mediated
by the main house. SChould a khangun split entirely from its

main house, it may be denied phaspun membership and thur Llocg

status altogether for it will not then be able to hornow the

i
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phaslha or to confer protection upon the newborn, full
married status upon adults and rebirth for the dead. In all

these spheres, the phaspun fixes the identity of a household

from above. A khangun can only achieve independent status

with the blessing of the main house and the phaspun. It may
be admitted to the same ritual group or it may petition
anather group for membership.

Full household status dependes also upon the agreement of
the village who will allot the new house a role at meetings,
in various rotas and in financing the village. Elevation in

status will prove to be ewpensive for the house will now have

to contribute a full share to village funds rather than the

or patron of a particular monastery and take turns in acting,
for example, as the village steward (nyerpa, anyer pal.

In Gongma, the new khangun have not (yet) become fully

independent in this way. Fhaspun still honouwr births and

deaths in their kbhangun. Marriages are constructed in  other

ways. Froper marriages (bagston? must be negotiated by twa

households and their respective phaspun. Although only one
marriage is sancticned in this way each gener ation,
additicnal uwnions which take the form of ‘“Y“stealing® or

"elopement" (skuches, shorches?) and, today, court marrviages

are made in khangun. As for village membership, Gongma

kEhangun have nat so far shown great interest in this sphere
and seem vather to circumvent <the "traditional® sel f—
agaovernment of the village through informal means. It 1s true

alsx  that the main houses which together govern the village

have not shown great interest in excluding the khangun voice.



Grandfather from Mig claims that permanently occupied
khangun are a new phenomenon in Gongma. In his youth, he
says, there were thirty houses (that is, residential units),
Ehangun were occupied occasionally and fell intoa disuse for
long pericds of the household cycle. When they were
occupied, old parents or unmarried siblings, generally
"nuns”, lived there without producing children who might
claim an inheritance from the main house. Dogma still
asserts that Gongma has Z6 tronpa, as well as the Mon and
Gara units but Gongma also has 26 khangun today as well as

—— v e e o e

the new khache khangpa, making a taotal of 85 residential
units (excluding the monk’s dwelling). Mast of the offshoot
houses have partially split from their households and
claimed, by default, a small inheritance consisting of the
land allotted as temporary shares. Some have been allotted
or  claimed larger inheritances through the courts (see
appendix 2> and their current status as khangqun is unclear.

The above strategies describe households with children.

If a marriage fails to produce children, a household should

not be allowed to die out. There are a number of adoption
practices. Most commonly one or two young relatives are
adopted. If twa are adopted, one will come from the father's

side and one from the mother’s and they will be married to

each other.

The landed household

The ideal permanence attached to a household name has

Q

been related to state and monastery organisation, t
strategies concerning residence, marriage and inheritance and

tz internal division. This picture also rests upon  a

w
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valuation of the land belonging to a haousehaold which, as
noted above, seems to be fixed from the state level (202, In
fact, new land is cleared and irrigated and, today, land is
bought and sold. Moreover, products from the land in Gongma
provide only a small part of household wealth. Yet, the ideal
autonomy of a household depends upon farming, particularly
the production of barley which is an essential ingredient of
food and barley beer. A house without land cannct become a
household., Each household has named plots of land which, in
Songma, are generally planted with barley, some wheat,
lucerne and vegetables. Trees are cultivated for building
purposes. LCattle (cows and dzo) are cared for by individual
households in the household compound and the high pastures.
Sheep and goat are herded on communal village land and
village—owned high pastures in the summer. An official, the
lorapa, is elected every year to oversee a rota for  this
task. A "master of the water" {(churpon) is elected at the
same time to arbitrate the often acrimonicous disputes that
develop over irvrigation (21),.

Aspects of the agricultural cycle will be described in
the next chapter but it should be appreciated that household
and village identity are constructed partly through the
cultivation of fields and, to a lesser extent, the herding of
animals even though the majority of the Gongma population may
be employed outside this economy for much of the time. The

tempo of village life is set to the agrarian cycle which is

itself orchestrated through the per formance of domestic and
village ritual and, in winter, monastic ritual. Mauss has
delineated a movement to the annual cycle from social

atomisation in  the summer to communal socciability in  the
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winter among the Eskimoes:
"In the dense concentrations of <the winter, a genuine
community of ideas and material interests is formed. Its
strong moral, mental and religious unity contrasts sharply
with the isolation, social fraamentation and dearth of
moral and religious life that occcurs when everyone has
scattered during the summer." (Mauss 1379:70)
The Ladakhi year contains a similar though 1less dramatic
movement; it opens and cloases to communal effort which
separates individual household enterprise in the summer from
the ritual gatherings of people and gods in the winter. This
movement coincides most perfectly with the activities in a
household with land but the activities of those without land

and those who work in the "city" are forced into the same

mould.

Land should never be alienated from the household and it
is seen primarily as the abject of household labour even
though, as shown above, it involves a range of ties between
villagers and also, in Gongma, the hiring of wage labour. In
Ladakh, household labour involves unequal relations between
the parts of a household which, in other Tibetan speaking
areas, become relations between peasant househaolds of
di fferent social status. These relations were fixed through
various tax obligations attached to the land and through
cther obligations associated with village membership, ritual
and monastery sponsorship.

The relationship between household organisation and
sowcial stratification has provided a major theme in studies
of Tibetan social organisation. Ancother prominent theme

concerns kinship and, particularly, the question of descent.
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A brief consideration of kinship provides an opportunity to
show how extensively kinship 1is conceived, like other
relations, in terms of household ideclcgy. Kinship refers
below both to ritual and biclogical relations.

A number of the terms mentiocned above for social groups
around Leh are associated with lineal kinship in other
Tibetan speaking areas. The "type” or "kind" (rigs? of an
individual, for example, derives from both parents.
Elsewhere, similar sacial strata are based on patrilineal
recruitment; on heredity (brgyud pa) that passes through the
male side or bone (rus) (see, for example, Aziz 1974:235). In
Ladakh, as elsewhere, a foetus forms from the father’s bone
and the mother’s flesh and blood. But, these substances are
nat used to refer to lineal groups. Famsay suggests that
bone (ruspa) provides a synonym foy "type" (rigs? in Ladakh
(Famsay 189023 the term bone can alsc be used to refer to
relatives on the father’s side (phachog ruspa? and the

mother’s side (machog rvruspal). Similarly, the term "of one

flesh and blaod" (shatrak chig) can be used to specify kin on
the mother’s and the father's side. More generally, the
phrase sha rus cigpa, of one bone and flesh, is used to

describe relatives (pyen? in general. GSocial status  among
middle ranking Ladakhis is established through descent from
both parents.

In Ladakh, the term gyudpa (bragyud pa) or "heredity'" may
also seem to indicate patrilineality. Ladakhis ask if the
practitioner of a particular craft or profession is gyudpa.

If they 1learn that he is, they will often find that the

individual was taught by his father, father’s brother or



grandfather. However, gyudpa refers to a much wider concept
of descent. In the second part of this thesis, it will be
seen that village oracles describe their powers as hereditary
or  non—hereditary by reference to the term gyud. It will
also be seen that women as well as men refer to heredity from
any apical ancestor, man or woman, in the ascending or a
more distant generation. Moreover, gyud is used to refer to
relations with particular places ar supernatural beings.
Indeed, the term 1is perhaps maost often used in Ladakh tao
refer to spiritual kinship relating to Buddhist teachings.
Because gyud 1is agenerally translated as "lineage“, of
vhatever kind, the same usage is preserved with reference to
oracles.

In addition to these two contexts describing "bone (in
relation to social status or Y"type") and "heredity", a third

context involving the ritual kin group described above, the

phaspun, has suggested patrilineal organisation to some
commentators (223, This impression is fostered by Ladakhi
imagery of kinship which suggests that phaspun members are
kin who share an apical, male ancestor. Thus, Carrasco and

Frince Feter are led to conclude that Ladakhi phaspun are
equivalent to the patrilineal clans (rus, bone) of Central
Tibet (Carrasco 1'953:38, Prince Feter 13956:1328).

In the Leh area, among the middle social strata, none of
these three terms; rigs, gyudpa and phaspun; refer to
patrilineal links although all may be discussed within the
realm of kinship; relating to endogamous social strata for

the firset term, spiritual and biaclogical descent for  the

second, and ritual kinship for the third.
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A discussion of descent in Tibetan speaking areas
unfortunately lies beyond the scope of this brief review.
However, it might be noted that patrilineality, which is
doecumented especially in areas south of Tibet such as  the
Sherpa and Lepcha (Furer-Haimendcrf 1964, Gorer 19€7) is not
the only lineal reckoning to  be found. Matrilineal
recruitment has been reported, for example, by Corlin in
Northwest Yunnan (Corlin 1978). It also seems that the
patrilineal element in Tibetan kinship has been exadgerated.
Goldstein compares kinship among the Sherpa with the Lhasa
area and suggests:

"The term ru (rus? which is sometimes claimed to mean clan
in Tibet and is certainly used in Khumbu (a Sherpa area) to
mean that - —- in Lhasa simply connotes paternal relatives.
The term sha ("flesh") is used for maternal relatives."
(Goldstein 19373:62)

Space also precludes a discussion of other aspects of
Tibetan kinship. Marriage practices are aoften related to
concepts of  descent, In Ladakh and Central Tibet, the
kindred is exogamous and marriages within it are incestucus.
In practice, Ladakhi tronpa rarely count kin as far as the
notional seventh degree or "rib". In areas associated with
exvogamous patriclans, such ac the Sherpa, marviage practices
vary. Goldstein has contrasted the prohibition on cross-—
cousin marrviage in the Khumbu area with 1ts preferential
practice in Helambu (Goldstein 19735; see also Clarvke 1980,
Schuler 1987).

My focus rests with the household and recent work  has
sugaested that Tibetan kinship too is better seen in terme of

household residence. Aziz, for example, argues convincingly

that lineality should be replaced by concepte of recidence
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with reference to the middle strata of D’ingri society (Aziz
1974, 1978 chapter 2).

In Ladakh and many other Tibetan speaking areas, it is
recidence that defines social identity. Those who marry out
or  Jjoin a monastery lose all rights to property in  their
natal household while those who remain at home, even in  the
kEhangun, or who marry in, maintain rights. The inheritance
passes down to all children of the main and ideally only
marriage even though the eldest son is singled cut as  the
most  likely to maintain his inheritance rights as younger
siblings leave the household over time.

Households may be represented as if they pass down the
male line. Ladakhis say that the father’s side (phachoks) is

more important than the mother’s side (machoks) but I suggest
that this statement reflects the importance of continuous
residence by men in one place and the symbolic valuation of
"maleness" (described previously) rather than patrilineality.
The ancestors who are remembered at Mig, for example, in the
New Year commemoration of the dead (shimi?o, include
grandfather’s father and mother and his father’s father and
mother . As men are hle ones whao tend to stay at home,
residence over time can be seen in terms of a mini-
patrilineage. Two further individuals are commemorated at New
Year; they are grandfather’s FZ and grandfather’s FyE. The
former stayed at home unmarrvied and the latter was, in
practice, part of grandfather'’s father's marriage. The
pattern of worship at New Year can be understocd better in
terms of residence than patrilineal links.

Apziz has shown how a bilateral terminology, associated

with an ego-focused kindred, is modified in terms of
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household rank (as well as other ranks, age and sex) 23,
Some words describe both "kin terms" and "household ranks®
CAziz 1974). The same is true of Ladakh, as shown by one
small example concerning address terms for a father and his
brothers. The child in Mig addresses his ("real") father and
his father’s two younger brothers as father (aba) whilst he
calls his father'’s youngest braother, who would have been
excluded from a polyandrous union and who has subsequently,
in fact, moved out, father’s younger brother (FyEB, agu’.

If the reckoning of kinship within the household is

mediated by household organisation, it should not be
surprising to find that the same applies to the wider
kindred. Felations with kin on the ground are seen as

relations between househaolds which are themselves biased by
features such as relative status. Ladakhi tronpa vrarely
trace relatives beyond the second "rib" or degree for general
purposes. Relationships are calculated in terms of the first
and second ascending generation; cousins, for example, are
described as azhang ani truggu, ME (mother’s brother’s) and
FZ (father’s sister’s) children. Mig regularly treated about
fifteen households as kin (pyend. With some perseverance,
genealogical relationships could be traced. Most of  the
houses were related through one of grandfather’s sisters who
had married out and gagrandfather's mother. But, closest
relaticns were maintained with two households related through
the mother. Aziz could find no general discrimination made
between households related through father and mother (Aziz

1974> but clearly, on the ground, differences will be

established according to patterns of marriage and residence.
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Furthermore, ritual ties of great importance are established
cn the mother’s side. The relationship with a MB (azhang) is
key to the development of an individual, as shown through
many rituals of the life cycle. Maother’s elder brother (MeR)
is most likely tao live in that same household from which the
mother married. At New Year, ancestors who remained at haome
are commemorated and these are likely to include links traced
through the father, as noted above. At the same time,
relations between daughters and mothers are honoured through
gift exchanges (see Chapter 2). If gifts to ancestors are to
be read in terms of a patrilineal bias, then gifts from
mothers must be seen to reveal a matrilateral theme. Both
sets of ties are, however, best seen in terms of residence.
The celebration of the household and those who move  through
it is accompanied by the celebration of ties with other
households which have provided wives.

These few notes should not be seen as an account  of
Ladakhi kinship but they provide encough background to  show
that the household is a key part of this sphere. Indeed, an
argument could be made for an extensicnist approach to the
reckoning of kin in Ladakh, where the atom of kinship
consists  of households and household positions rather than
bioclogically based genealogies. It should be emphasised
further that ritual kinship carries the same value as other
types of kinship. The importance of the phaspun has been
noted. Another domain of ritual kinship, between "siblings in
religion” (chospun? (see Chapter 327, 1is just as impartant as
the "biological" domain.

Finally, it should be emphasised that the picture

outlined daoes not apply to all Ladakhi society. Low—-caste
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Mon and Gara as well as high ranking aristocrats "marry
close" for different reasons; a practice that comes close to
incest 1in Ladakhi eyes. Low—caste individuals are forced
into endogamous uwnions because they cannot marry outside
their small status groups. All children in aristocratic
households are married where possible; polygyny is common but
polyandry rare. Aristocratic households do not often divide
internally into main and offshoot houses but divide instead
into branches of a particular line which does indeed reveal a
patrilineal bias. Ladakhis often gossiped about the
disgraceful marriage practices among aristocrats whao were
always marrying close. Sisters were commonly exchanged (Z24)
and close vrelatives adopted and married to each ather.
Aristocrats look ocutwards to their class or status as a whole
with whom they attempt to build and repeat alliances and so
their residence, marriage and inheritance patterns are
significantly different from those described. The Ladakhi
Chronicles of the raoyal family, to which reference has been
made in the Introduction, illustrate these differences.

The main houses described in the last section belong to
ranked and also ideally autonomous househaolds in a village.
The household may contain more than one residence. Offshoot

houses today look less like the traditional "hovel" and more

like the parent house. The blurring aof architectural
distinctions comes not from wealth in land  but from
employment in Leh and the army. Higher ranking households

are still the wealthier for they have had privileged acrcess
to new employment cpportunities throuagh which they maintain
their more substantial landholdings and they are the ones

most  able to achieve the ideal household self-sufficiency.
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Lower ranking households are less likely to be autonomous and
this is particularly true of the low—-caste Mon and Gara.
Villages may also contain houses (khangpa) which do not  form

true households (tronpa?, such as the Muslim house in Gongma.
Villages, like households, are conceived in terms of an
ideal autonomy with their own monastery or temple, common
land, specialist artisans and shrines. 1In practice, village
and household autonomy are always created through links with
the outside; to their wider status groups, to different
categories of kin and affines, to the money economy, to a
wide range of ritual specialists and to the outside
government. Nonetheless, all  these cross—cutting links are
mediated and channelled through the "inside" so that
households, especially the richer ones, and their villages
come to look as if they were reproduced from the inside.
Fitual provides one of the key mechanisms through which
this autonomy is created. In the next chapter, I return to
the position of gods above in order to show how  they are
brought into the world to guarantee social vreproduction  from
the inside. Domestic and village rituals are described. Only
the richer wmain houses are able to perform an extensive
ritual cycle; khangun and khangpa are largely excluded whilst
poorer main houses are able to perform only some of the rites

(see appendix Z).



CHAPTER 2

EMBODYING THE GODS: HOUSEHOLD RITUAL AND THE AGRARIAN CYCLE
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Plate 7 Shrine to lu (lubang)
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Plate 9 Altar with offerings
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In the last chapter, gods were described on top. They
sit above the middle world of people, parsam, and the
underworld of lu. At the same time, it was shown that gods
do sometimes come down. At the beginnings of the world, they
came to fertilise the ground and they have been regularly
persuaded down ever since. In this chapter, a few household
rituals are discussed in order to show how gads are brought
down; to conquer demons and to ensure life. This theme is
developed sa as to show that the embodiment of gods in
oracles provides just one of many ways in which gods are
brought into the world and housed. Therefore, it is argued,
possession practices should not be seen as a peripheral or
distinct category of ritual but as an elaboration of a
central theme. It is best seen, I argue, in relation to a
hierarchy of practices where possession ranks relatively low
1), In fact, Chapters 4, S and € ocutline an internal
differentiation among the possessed where village oracles sit
above those who are afflicted by possession (mainly village
women ) and below those who practice possessicon in a
controlled fashion (monastery coracles).

These remarks call for a preliminary sketch of Ladakhi
ritual or skurim. Skurim can be glossed as rituals, but

Ladakhi wvillagers tend also to contrast skurim as rituals
performed in order to change the state of the world with
other—-worldly ritual which villagers locate predominantly in
the monastery. Even when this.distinctian is made, it is
qualified. Skurim carry a "religious" element; they make

merit for all sentient beings which, in the long term, will

help them on the road to enlightenment (2). Ladakhis have a
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vast vrveperteoire of skurim which are performed regularly

during annual or life cycles and as standard responses +to
particular types of misfortune. Much of this repertcire
belaongs equally to other Tibetan speaking pecple. A few
preliminary remarks establish the importance of bringing gods
into the warlds; particular rituals are described
subsequently.

Earlier visitors to Tibet often focused upon what they
saw as a preoccupation with devils and demons. They dwelt
upon the numbers of gods and Buddhas and their “fierce"
aspects in which they conguered enemies. They saw little
distinction between the fierce forms of power ful and
religious gods and the demons to be conquered. Conway guotes
a letter from Waddell:

".veo No one seems to have realised that Lamaism is
essentially a demonclatry ... Even the purest of all the
Lamaist sects, the Gelug-pa, are thorough—-paced devil-
worshippers, and value Buddhism (the Mahayana) mainly
because 1t gives them the whip-hand over the host of
malignant demons which everywhere vex humanity with disease
and disaster, and whose ferocity weighs like a nightmare on
all. Even the purest Gelug-pa Lama, on awaking every
morning, and before going outside his vroom, must first of
all assume the spiritual guise of his fear ful guardian, the
king of the demons named Vajrabhairava or Sambhara. The
L.ama, by uttering certain mantras, culled from the
legendary sayings of Buddha in the Mahayana Tantras,
coerces this demon—king into investing the Lama’s person
with his own dreadful guise. Then, when the Lama emerges
from his vyoom in the morning, and wherever he travels
during the day, he presents spiritually the appearance of
the demon-king. And the smaller demons, his would-be
assailants, ever on the outlook to harm humanity, are
deluded into the belief that the Lama is indeed their own
vindictive king, from whose dread presence they flee, and
leave the Lama unharmed." (letter from Dr Waddell Jan 13
1894, quoted in Conway 1894:607)

Many other writers have commented upon the "grotesque”

spects of religicus iconography. Fosco Maraini remarked upon

n
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the "chapel" to a protective enlightened deity (of the status

of Buddha) in a monastery:

"At the entrance are hung the decomposing bodies of bears,
wild dogs, yaks, and snakes, stuffed with straw, to
frighten away the evil spirits who might desire to pass the
threshold. The carcasses fall to pieces, and the whole
place is as disgusting as a space under a flight of stairs
with us would be if it were full of rubbish covered with

cobwebs, ancient umbrellas that belonged to great-
grandfather, and fragments of bedraggled fur that had been
worn by a dead aunt. On top of all, of course, there is
the rancid butter. Pictures of gods are painted on the
walls. At first sight you would say they are demons,
monsters, infernal beings. They are, _ however, good

spirits, protectors, who assume these terrifying shapes to
combat the invisible forces of evil. ...

...a dark, dusty pocket of stale air, stinking of rancid
butter, containing greasy, skinless carcasses, with
terrifying gods painted on the walls, riding monsters,
wearing diadems of skulls and necklaces of human heads, and
holding blood—-filled skulls in their hands as cups.”" (Fosco
Maraini 1960:52-3 quoted IN Beyer 1378 (13973):48)

Later accounts dwell less on this "devil worship" and base
themselves more extensively on Tibetan doctrinal traditions.
Accordingly, "devils", "demons" and "enemies" are seen also
as cyphers for the conquest of the self or, at 1least, the
lower parts of the self; and the fierce deities are described
through their evocation in meditation practices whose
ultimate goal is enlightenment (see, for example, Beyer 1978,
Snellgrove 1357). Nonetheless, villagers still focus upon a
terrifying iconcgraphy. Nebesky-Wojkowitz introduces the
iconography of wrathful praotectors:
"(they) are mostly described as fiqures possessing stout
bodies, short but thick and strong limbs and many of them
have several heads and a great number of hands and feet.
The colour of their bodies and faces is frequently compared
with the characteristic hue of clouds, precious stones,
etc. cas The sadhanas (texts describing forms and
attributes of deities evoked in meditation; methods of
evacation; Tib: sgrub thabs) often mention that the body of
a ferocious protective deity is smeared with ashes taken
from a funeral pyre and with sesame oil or that the skin of
a wrathful god or goddess is covered with grease—stains,

blood spots and shining specks of human fat. ... The faces
of many protectors of religion possess a typical wrathful

111



expression: the mouth is contorted to an angry smile, from
its corners protrude 1long fangs — often said to be of
copper or iron -, or the upper teeth gnaw the lower lip. A
"mist of illnesses" come forth from the mouth and a
terrific storm is supposed to be blowing from the nostrils
aof the flat nose. The protruding, bloodshot eyes have an
angry and staring expression and usually a third eye is
visible in the middle of the forehead." (Nebesky—-Wojkowitz
1975:6, see alsoc pp. 6—-21).

As far as villagers are concerned, higher ranking gods
are called down and trapped, housed or seated in order to get
rid of demons and all other potentially harmful  worldly
forces. As Samuel has noted, monks and their gods are valued
especially for the powers they have over lower ranking
spirits which harm pecple:

"A Sherpa could scarcely be an animist without being a
Buddhist because only Buddhism provides the power to  keep
the spirits under contral: and most Sherpas would hardly be
Buddhists if they were not only animists, for the same
reascon. " (Samuel 1978:112)
{The labels "animist" and "Buddhist" simply gloss beliefs in
local spirits as contrasted to beliefs in higher ranking gods
associated with lamas, monks and monasteries.)

These few comments already introduce a picture at
variance with the one sketched in the previous chapter.
There, gods occupied the highest level in a three-tier
universe; lu occupied the lowest and tsan, "the spirits
without backs", occupied the middle level with people. One
theme associated with village perceptions of the Euddhist
supernatural order concerns the continual battle between gods
and demons. This theme is developed subsequently in relation
to possession practices. Many ritual per faormances are
concerned with the creation of a supernatural hierarchy where
the highest gods sit at the opposite pole from demons. In

this scheme, many of the local spirits mentioned previously

ococupy roughly the same rank, between the higher gods and the
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demons., These middle ranking spirvits; 1lha, lu and even the
cccasional domesticated tsan; might be seen as those with
homes. They can be described as spirits of the place, worldly
beings, housed in some natural spot such as a mountain or
stream and in man—made homes such as shrines. These spirits
are generally benevolent but extremely touchy and quick to
anger if they are disturbed or polluted in any way. They are
honoured as local masters of the place and as guardians. 0One
way of 1looking at demons (Tdre) is to see them as spirits
without homes and without food which wander the world and, in
their frustration, attack religion and peocple. Given & home,
they may be turned into local protective spirits. According
to this perspective, demons are only included in the Buddhist
pantheon when they have been converted and given homes.

If demons are seen at the bottom without homes, in
contrast to local protective spirits which are housed in the
landscape and in man—made edifices, then the next rank can be
seen simply as spirvits housed in the monastery. Lower
ranking monastery protectors are also local village gods
which have been gradually incorporated inside the monastery
walls (see Chapter &), Some protectors still live in the
world but others have reached enlightenment from which place
they continue to guard the doctrine. Monastery protectors
include also the great gods of the Hindu pantheon, which have
been incorporated below the Buddhas and Bodhisattvas.

Above all these ranks and, again, from a village
perspective, there are an enormous number of "monastery qods”
that are largely unfamiliar to non—-initiates, though a few

are well-known cult figures. These will therefore be



discussed only briefly and from a village perspective
(Chapter 3). At the top are Bodhisattvas and Buddhas which
may appear in various aspects. Lay approaches to these
"supreme” figures of chos are described in the next chapter.
Buddhas have supreme power and demons have the least power.
The rank order to the pantheon is constructed in more or less
detail at most of the rituals described in this thesis when
it is superimposed upon the picture described previously.
During rituals, the highest relevant ranks are called
into the ritual space first. Malevolent beings are called
later. Local gods, lu and sometimes other domesticated
spirits are aoften called together as a relatively
undi fferentiated rank "in the middle", unless the ritual
directly involves one of these classes. Many of the rituals
described in this thesis are exorcistic; as Ladakhis say,
they are "rites to finish bad things". In this context, a
further discrimination between fierce and peaceful spirits is
important. As noted, demonic figures are angry. Village
oracles are especially valued for their “fierce" (tragpo,
drag po) agods (see Chapter S). Higher ranking deities appear
in wvarious forms and their “"fierce" or "violent"” forms
(tragpo) are often associated with the defense of Buddhism
and a generally protective role. These fierce qualities are
opposed to the "peaceful” or “calm” (zhiwa, =zhi bal), which
villagers associate especially with the supreme religious
figures who have attained enlightenment. Indeed, the same
term is used to refer to enlightenment and one who possesses
such peace is a Buddha. Paossession ritual in Ladakh is pre—
occupied with both the damaging violence of low ranking

spirits and the protective anger that can be engendered 1in
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high ramnking gods. Accordingly, my discussion of ritual is
biased towards the fierce moods and states portrayed in
"rites to finish bad things".

Beyer’s discussion of the cult of T3ra provides one of
the besg detailed accounts of Tibetan ritual (Beyer 1978
{1373)). It illustrates how ritual power can be used to
generate a pantheon with Buddhas at the top and demons at the
bottom (strictly, outside) as well as indicating other
important structures and rvitual functions. Di fferences
between rituals intended to change the world and those
intended to change the state of the practiticner are well
document ed in the sections entitled "application" and
"worship". The former type of ritual includes similar steps
to the latter but focuses upon an intended change such as the
destruction of an enemy and earlier stages concerning the
generation of a major deity are shortened. A "thread cross”
ceremony sponsored by Beyer provides a good example of the
summoning of gods into the world to destroy demons and  a
brief summary will reveal the basic structure of a ritual
performed by monks. A full account can be found in  Beyer
1978:321-359. Thread crosses are used in Ladakh and other
Tibetan areas to trap demons, to offer them a "substitute®
for those threatened by their predations and to satisfy them
with an offering of the entire universe.

An altar is constructed for a hierarchy of offerings, as
in all such ceremonies. Dough cones decorated with butter,
colour and often sticks or flags are constructed for
different classes of epirits. These are described as gtor ma
in texts but Ladakhis use the word chodpa (mchod pad,
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offering, to distinguish objects that will be kept from those
that are thrown away. Only the latter are called gtor ma
tgtormar?. The gtor ma for the major deity sits higher
together with offerings to her (the major deity in this case
being Tara). Gtor ma for lower ranking "guests" are found on
a lower table. Beyer describes four for these lowly beings;
"hindering demons", "creditors" and those that will clear the
road when the thread cross is thrown. The first two gtor ma
are decorated with chang bu, pieces of dough squeezed within
the fist and passed over the body of those present. Ladakhis
say that changbu (chang bu) remove "dirt" or ‘'defilement"
from the person; Beyer describes them as a substitute
offering that will placate the demon and prevent it from
attacking the real person. The thread craoss occupies ancthey
table with a range of further offerings.

The ritual preliminaries introduce the self-generation
of the major deity: Tarx is evoked bit by bit in the bodies
of the officiants, according to the relevant teachings. The
practitioner becomes the deity but this initial step iz naot
elaborated for the deity is then generated in front so  that
her powers can be directed into the world. These two steps
might be described as the first two basic parts to  the
ritual. The highest godes are called down, created in the
bodies of suitable vessels and then placed in  front, where
their powere can be manipulated for the benefit of the world.
In this example, the monks visualise that they have invited
all the Buddhas and Bodhisattvas who are given a bath, music,
clothes, ornaments and seats. Offerings are made to them,
involving here the "outer offerings" which generally include

water for the face, water for the feet, flowers, incense,
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lamps, per fume and food. In this example, music is offered
and water for the feet is not. FPraises are sung and then the
gtor ma are given. The offering gtor ma on the high altar is
given first to the retinue headed by Tara. This gift is
accompanied by a prayer for the pacification of all evil. 1In
effect, the high gods who have been summoned, seated, fed and
entertained are now asked to do their waork (ibid:242). The
offerings, praises and gtor ma are then presented to the
hindering demons to satisfy their desires and hzip them on
the way to Buddhahood and then to the creditors. The fourth
ator ma is presented to clear the road for the thread cross
and it is thrown outside in the direction that the thread
cross will be carvied. The climax of the ritual comes in the
offering of the thread cross and substitutes to the evil
spirits. In order to expel the evil spirits, a fierce high
patron deity is visualised:
"Instantaneously I become the BRlessed Lotus Lo d
(Hayagriva), his body coloured red, having one face and two
hands, with his right hand brandishing in the sky a cudgel
of  khadira wood and his left hand in  the threatening
aesture upon his breast. His three round eyes gape and
stare, his mouth bares four fangs; his eyebrows and beard
are vred-yellow, blazing like the fire at the end of time;
his hair is pale yellow, bristling upward, and on his crest
is a green hoarse head, whinnying. He is adorned with the
eight great serpent-kings, his lower garment is a tiger
skin, he stands with his right foot drawn in and his left
stretched cout, in the center of a mass of blazing fire of
knowledge: my body is unrivalled in majesty, to burn
spiteful bringers of harm and &all sin and obscurations.
"Tara and her retinue generated before me are there as
mediators; as I present the substitutes and speak the words
to avert the evil spirits, they perform their active
functions, that all the guests (that is, demons and so
forth? obey, and their active function is quickly
accomplished.” (ibid:351)

A long prayer lists all the evils to be averted and the

thread «cross is dispatched together with the substitutes and
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gtor ma added to it. In Ladakh, gtor ma are generally thrown
at a crossroads or burnt. The ritual concludes with an
excuse for any deficiencies in performance, a prayer that
merit made in the ritual be dedicated to all 1living beings
and then the highest gods are asked to depart, either into
their image or painting (the basis or support) or in general.

A brief summary of Beyer's account has been chosen
because it derives from the literate tradition; from monastic
practices, texts and teachings; which 1is not developed
below. Villagers are likely to emphasise specific aspects to
the ritual. They will follow little of the text which is
recited in Tibetan. Even though Ladakhis can understaiid some
collogquial Tibetan, few are familiar with literary Tibetan,
particularly when it is read at the speed associated with
ritual recitals. (Often, individual monks will also be
reading different pages of the same text so as to complete
the ritual more guickly.) Villagers are likely to emphasise
some interpretations rather than others; for example, in this
case, they may say that the demons are killed rather than
liberated {(see Chapter €& for further details), The
uninitiated will know relatively little about the process of
"gel f-generation”" or the “generation in front" and they are
likely to focus upon the per formative aspects of the rituals
in particular, upon the objects which are manipulated. Dough

deities and other offerings (storma) are seen as seats for
malevolent spirits which will be expelled as the object is
thrown away. These dough objects (together with other ritual

containers) merit closer attention for it is suggested that a
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ma jor focus of Ladakhi ritual concerns the creation of bodies
in which spirits may be created or trapped and manipulated.

The thread cross ceremony employs a structure common to
a wide vrange of rites. The highest gods are summoned or
invited, initially, into the bodies of monks. The gods are
then placed "in front". In this example, they are evoked
into the altar holding the gtor ma for Tara, images of her,
cuter wofferings for her and other food offerings. Most
Ladakhis wunderstand the gods to be contained in  their
offerings as they are generated in the ritual arena. From
this position, their powers are tapped for the benefit of the
world., Their powers are often directed against low ranking
spirits which have been conjured inta their own distinct
of ferings. Sometimes, they may be used to sacralise
afferings for a congregation; sometimes, they are simply
honpoured. Once the "work" of the ritual has been done, the
gods are sent away again and the ritual structures
dismantled.

Ortner has analysed the symbolism of Sherpa rituals of
this kind in terms of hospitality (Ortner 1975 and 1378a).
Although the specifics of her analysis might be questioned,
there seems little doubt about the importance of the idiom of
hospitality. In brief, Ortner argues that the gods are
pitted against the demons but the gods must be persuaded to
engage in the battle. The offerings, together with the texts
recited, constitute a coercive hospitality. High ranking
gods are honoured guests invited to enjoy seats, bodies and
food in their particular dough chodpa arranged on the altar.

—_

In accepting these gifts, the gods are rendered "humanoid"
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for they are embodied and engaged in a social world based on
eating and drinking:
"He (the god) has been, it seems clear, turned intoc a human
being, trapped in a bady and suffused with sensuous
desires" (19735:1355).
Many of the prayers cited by Beyer which have not been
included in the above summary illustrate this process of
embodying, flattering, cajoling, coercing and feeding the
aods very clearly (ibid:321-353). They are thereby mcotivated
to fight the demons.

Ortner’s analysis is particularly important in relation
to general models of hospitality; human guests are coerced in
much the same fashion (Ortner 1978a, chapter 4; see also
below for Ladakh). Her analysis also highlights the effects
of hospitality for she suggests that guests are progressively
poliuted. The highest gods, it is claimed, might float out
of the warld altogether because they are so remote and "anti-
social”  (Manti-reciprocity, anti-exchange, anti-marriage”
Ortner 1375:163):

"What the Sherpa ritual seems to do, among other things, is
to reinvent, reconstruct, the Mahayana "solution" to  the
problem of the remoteness and asociality of Buddhism. Just
as the Mahayana Bodhisattva reincarnates in the world to
help those who remain mired in the illusions of worldly
existence, instead of dissclving in to the nirvana to which
he is entitled, so the Sherpa gods, with a bit of coaxing,
incarnate 1in their torma to help the lay peaople in  their
struggle to lead a better, and hopefully alsc more moral,
existence." (ibid:1€6)
This insight is important to my discussion of Ladakhi ritual.
High ranking gods are engaged in the world through  ritual
gifts; in particular, they are made angry. However, this
process can only be understood in relation to the gifts given

to other spirits. While the higher gods might be said to be

angered, lower ranking spirits such as demons and local gods



are already angry. The anger of these lowly spirits is,
however, socially destructive and must be purged. If it is
accepted that the higher gods are "polluted" through their
bodlies, then the reverse reading applies to the embodiment of
low ranking spirits who are "purified".

This vreading is amplified in the course of this and
subsegquent chapters. Initially, its plausibility might be
established in relation to the thread cross ritual described
above. It is clear that the construction of bodies and gifts
of  food are important for all classes of spirvits invited to
rituals and not just the highest ranking. Offerings for the
major god sit  highest but there are alsoc offerings  for
guardian deities, lower ranking gods and demons, which are
presented one after the other. The mchod pa (chodpa? for gods
may be ranked on one altar and separated from the gtor ma for
demons (3) but demons, Jjust like gods, are invited, embodied

and fed during & ritual 4),

Ortrner fails to relate the process of embodiment to the
type of spirit concerned. This approach seems to have been
promoted by the division of Sherpa ritual into two classes.

There are rituals of exorcism which get rid of demons  eithner
by showering them with gifts or by killing them and these are
distinct from rituals of offering where gifts are presented
to the high gods:
"It will be useful to distinguish between rituals oo f
offering to gods...and rituals of exorcism of demons,
although this does not correspond to a native distinction.
ees in fact, rituals of offering and rituals «of exorcism
would both be classed by the Sherpas as kurim  (skurimi"
(Ortner 1978a:92-3)

Ortner’s approach enables her ta deal with only twa

categories in the pantheon, at the top and the bottom, in

121



relation to two types of ritual analysed through very
different frameworks (Ortner 1975, 1978a chapters S and €).

However, offerings to demons can be analysed in the same
way as offerings to gods. They are traps into which spirits
are coerced; they are also palaces, luxuries, bodies and
foods (as Ortner herself recocgnises in her discussion of
exorcism (1378a, chapter 9)). Distinctions are related to the
position of gods and demons in the pantheon rather than any
intrinsic difference in the ritual mechanis