Niels Gutschow
Axel Michaels

Handling Death

The Dynamics of Death and Ancestor Rituals
Among the Newars of Bhaktapur, Nepal

Harrassowitz Verlag



- .....ll-.l... '
__.__.___...".__._._4__ R
A R o O ki
y 0L i _____“ ___._ "__.._,._..___. N -_._:1 g |
d __._;,_ i ”,.__ gt _____ _____M_ ; ____T.“_ DRLA T
.. Iy .... “‘.__. ..__‘:_. l_.. “........ __-_‘..l._l.. ...
(| g ..._. - ._. :_. | ._ | TN
g e e
a1 &l |
! ' .____I __.__L_uﬂ: _. — . ! ..-:_
b ; ._ __I_w_ __

! —
_._..._. .. Sy

| _.n__._t_.____.._nm..w._

it

L)

W Tl

.._..E...ﬁ_...__.d.“__ -__.
-_._ -_ﬁ._ ¥ ,

__.E-_- ._._

___4..__

B Se Lrmig






Ethno-Indology

Heidelberg Studies in South Asian Rituals

General Editor
Axel Michaels

Volume 3

2005

Harrassowitz Verlag - Wiesbaden



Niels Gutschow — Axel Michaels

Handling Death

The Dynamics of Death and Ancestor Rituals
Among the Newars of Bhaktapur, Nepal

With Contributions by

Johanna Buss and Nutan Sharma
and a Film on DVD by
Christian Bau

2005

Harrassowitz Verlag - Wiesbaden



Publication of thisWTame has been made possible by the generous funding
of the Deutsche Forschungsgemeinschaft (German Research Council) within the framework
of the Collaborative Research Centre, Dynamics of Ritual, at the University of Heidelberg.

Cover foto: Death ritual after 12 months by Bikhu Bahadur Suval in Bhaktapur,
27th December 2002.

Bibliografische Information Der Deutschen Bibliothek:

Die Deutsche Bibliothek verzeichnet diese Publikation in der Deutschen
Nationalbibliografie; detaillierte bibliografische Daten sind im Internet
tber http://dnb.ddb.de abrufbar.

Bibliographic information published by Die Deutsche Bibliothek:
Die Deutsche Bibliothek lists this publication in the Deutsche
Nationalbibliografie; detailed bibliographic data is available in the
internet at http://dnb.ddb.de.e-mail: cip@dbf.ddb.de

For further information about our publishing program consult our
website at http://www.harrassowitz.de/verlag

© Otto Harrassowitz KG, Wiesbaden 2005

© Photos and maps (except p. 205) Niels Gutschow

This work, including all of its parts, is protected by copyright.

Any use beyond the limits of copyright law without the permission
of the publisher is forbidden and subject to penalty. This applies
particularly to reproductions, translations, microfilms and storage
and processing in electronic systems.

Printed on permanent/durable paper.

Cover design: Sandra Walter

Typography: Niels Gutschow

Data conversion, printing and binding: Memminger MedienCentrum AG
Printed in Germany

ISSN 1860-2053
ISBN 3-447-05160-4


http://dnb.ddb.de
http://dnb.ddb.de.e-mail
mailto:cip@dbf.ddb.de
http://www.harrassowitz.de/verlag

CONTENTS

Foreword 1
Introduction 6

Part I: Bhaktapur — The Urban Fabric, Rituals and Ritual Specialists

Bhaktapur — a Newar Town in the Kathmandu Valley 15
Priests and Purity Specialists in Death Rituals 34
Calendric Rituals of Death and Renewal 63

Death and Ancestor Rituals 84

Part II: Latya — The Ritual of Joining the Ancestors (sapindikarana)

The Social Background 125
Description of the Latya Ritual 129
The Ritual Handbooks 153

Part III: Conclusion — The Dynamics of Newar Death Rituals

Textuality and Contextuality 179
Pollution and Purification 181
Embodiment and Tactility 187
Deification and Pacification 191
Memory and Mourning 193
Continuity and Change 195

The Uncertainty of Death 203

References 206
Glossary 211

DVD Handling Death



. — - -

LS g JPRSUERD LR
I | ]




FOREWORD

The genesis of this book

This account of death rituals in Bhaktapur
brings together an architectural historian who
essentially localizes households and events,
defines spatial entities, and maps movements
in space, and an indologist who knows the
canonical texts which prescribe the ritual in-
volved.

The architectural historian, Niels Gut-
schow, commenced his initial research in
Bhaktapur in 1971 and by spring 1974 had
established a social topography of the city
(Gutschow/Kolver 1975), followed by a net-
work of death processions. The first death
ritual (dakila), performed by Gane§ Man
Basukala on Gokarna afisi, was observed in
October 1983, one year after the death of
Basukala’s father. In spring 1986, all of the
chvasah stones (which absorb the polluting
qualities of ritual waste in cases of death)
were mapped with the help of Chandranath
Kusle and Gane§ Man Basukala. Interviews
with purity and ritual specialists such as Cala
(torch bearers), Nau (barbers), Jugi, Danya
(tailors), Nay (butchers) and Pvah (untouch-
ables) in spring 1987 gave for the first time an
overview of how unclean castes participate in
death rituals. On 10™ April 1987 the offering
on the 7" day after the death of Langtugu Ba-
sukala was observed in detail.

Under the auspices of the Sonderfor-
schungsbereich  (Collaborative Research
Centre) 619 “Dynamics of Ritual” of the
German Research Council, these studies
were resumed in July 2002 with a specific
emphasis on death rituals and ancestor wor-
ship in Bhaktapur. The rituals performed for
Rabi Svagamikha, who died on 9™ July 2002,

formed an important basis for the research
presented here. Latya (or sapindikarana),
performed on the 45" day after his death on
22" August was documented by Christian
Bau with a video camera and is presented as
an appendix to this publication.

Parallel to these rituals, the monthly water
offerings (jaladana) by Bikhu Bahadur Suval
(Bijay Basukala’s paju, i.e. mother’s brother)
in memory of his deceased father were like-
wise recorded, as was the offering of a cow
(godana) on the occasion of Bisketjatra on
23 August and the offering of grains across
the holy field (ksetra) of Pasupatinath on the
occasion of Balacaturdasi on 10" December
2002.

In early May 1987, 129 lineage gods (du-
gudyah) were mapped for the first time — a
survey that was substantially enlarged in May
2003. The ritual of worshipping the lineage
god was documented on 22" April 1999 for
the Basukala phuki headed by Ram Basukala
(the great-uncle of Bijay Basukala), whose
cremation could be witnessed on 2 1% October
2003.

The indologist Axel Michaels started to
work in Nepal as the Director of the Nepal-
German Manuscript Preservation Project
(NGMPP) and the Nepal Research Centre.
His research was focussed on the history
and rituals of the PasSupatinatha temple and
its vicinity (Michaels 1994), which involved
studies of the cremation grounds and the Bala-
caturdas$i festival (Michaels 1999). He also
observed several death and ancestor rituals
(e.g. nhenumha, latya, du byékegu) in Bhak-
tapur in 2003/04.
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Outline of the book

The present volume deals with death rituals
among the farmer community of the Newars
of Bhaktapur. It starts with an introduction to
the study of South Asian, especially Hindu
life-cycle rituals in general, and more spe-
cifically death rituals and ancestor rituals in
Nepal, based on textual and ethnographic
material from various sources. It can be seen
that death rituals mostly concern impurity
among the closer relatives, embodiment of
the “soul” of the deceased, its deification and
pacification, memory and mourning. These
notions, which are however widely discussed
in studies on Hindu death rituals, are by no
means adequate for grasping the death and
ancestor rituals in a specific social and re-
gional setting.

The first part of the book, therefore, shifts
to such a specific setting, to the ancient city
of Bhaktapur in Nepal and more particularly
to the farmer Newars who have shaped a
specific urban culture over the past two thou-
sand years. A short introduction to the urban
fabric and spatial conditions as well as to the
places of the spirits of Bhaktapur is followed
by descriptions of the specialists involved in
the death and ancestor rituals. It can be seen
that the duties of the Brahmin are assisted
by a great number of members of other sub-
castes.

The description of the various death and
ancestor rituals — many of them have previ-
ously never been described — is divided into
two categories: calendric rituals of death and
renewal, in which mostly a generalized group
of ancestors or ghosts is worshipped, and
personal death and ancestor rituals which are
more or less directly related to the deceased
and his family.

In the second part we present as a model
a more detailed description of one of the
most important death rituals: the union of
the deceased with the forefathers (larya, Skt.

sapindikarana), which is also documented
on the DVD included in this book. Morever,
we have edited and translated the texts used
by the Brahmin priest during this particular
ritual. This combination of textual and con-
textual approaches — which we call the ethno-
indological method — has been theoretically
elaborated elsewhere (Michaels 2004a and
2005a). We try to show that the used texts are
not liturgical and normative texts that restrict
action, but that on the contrary they leave
space for many variations and alterations or
even ad hoc inventions which make for the
dynamics of the ritual.

From the indological point of view, special
attention has been paid to local handbooks
and manuals of the following categories:

Personal handbooks belonging to priests,
normally not published, but occasionally mi-
crofilmed by the Nepal-German Manuscript
Preservation Project; such texts are written in
a mixture of Sanskrit, Nevari and Nepali.

Printed manuals in Sanskrit, often pub-
lished with a commentary or translation in
Nepali; such texts are used by many pajaris
during their rituals.

Elaborate ritual texts in Sanskrit, written
by learned scholars of renown and published
locally by the Mahendra-Samskrta-Vi§vavid-
yalaya, Tribhuvan Vidvavidyalaya, Nepala
Rajakiya Prajiia-Pratisthana, or private pub-
lishers.

Ritual texts in Sanskrit belonging to the
great tradition, with a pan-Indian distribu-
tion.

Documents from private persons or from
the Guthi Samsthana related to the rituals
performed.

Grey literature (pamphlets etc.) from ritual
organisations.

However, the main intention is to try to
understand both the agency in rituals and the
function of the texts in contexts. We hold that
the agency is not only with the priest (pijari)
but also with the sacrificer (yajamana) and
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Khula: ritual *“six months”
after the death of Jagat Man
Suval, 21" July 2002 in Taha-
mala (Talakva), Bhaktapur.
The Brahmin, Prajal Sarma,
prepares the ritual ground

on ground floor level (chédi),
to his left the lamp sukunda,
to his right the container for
vermilion, sinhamhu.

his family, the spectators of the ritual, and
even trans-human agents. From this point of
view, we find rituals as well as ritual texts
much less formal than they appear prima

facie to be.

By way of conclusion we try in the third
part to strengthen our point that death and
ancestor rituals, if not rituals in general, have
to be seen in a new light, because they offer
much more freedom than has been generally
accepted. Although it is true that such rituals
are formalized, they are by no means strict,
stereotypical and unchangeable. Moreover,
Newar death and ancestor rituals follow
their own dynamics, they are — in Don Han-
delman’s term, “rituals in their own right”
(see the introduction to the 2™ edition of
Handelman 1998 and 2004). We have tried to
develop similar ideas by focussing on aspects
of pollution and purification, continuity and
change, modernity and anti-ritualism.

This book is intended as the first part of a
trilogy of studies on life-cycle rituals in Ne-
pal. It will, hopefully, be supplemented by a
volume on child and youth rituals as well as
one on marriage rituals. In addition, the re-
search on the ageing rituals of the Newars in
Kathmandu and Patan — which has been un-
dertaken by Alexander von Rospatt (Berke-
ley) in close cooperation with the authors and
within the research project “The Dynamics of
Rituals” — will present additional material for
the study of the ritual passages of life.

Actors and places

Death rituals are enacted not by “somebody”,
“somewhere” at “any time”. A range of ac-
tors come to the fore: family members, and
ritual specialists whose services are based on
a long time relationship with the clients, the

Jajmdan. In any single action one comes across

a predefined group. The chief mourner is as-
sisted by a married daughter, sister or aunt,
the mhaymaca, and her husband, the jica-
bhaju. Itis clear from the beginning who will
be polluted within the patrilineage and which
funeral association will assist at the pyre.
Moreover, the processional path of the bier
is predefined, as are the place of cremation
and the place of the ensuing death rituals for
twelve months to come.

This uniqueness of the actors, places and
time has prompted us to name the places in-
volved in town and on its periphery. Almost
every action is exactly dated and the actor
named. The actors relate to a deceased mem-
ber of the family. His or her name is repeated
by the Brahmin after being uttered by the cli-
ent. On the occasion of sorasraddha after the
full moon in September the naming extends
beyond the usual three generations and may
include over a hundred names, including the
names of friends, kings and saints. It might
be argued that a deceased enters an anony-
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mous world of pitr. The naming of those in
whose name a death ritual is enacted would
individualize the dead in an unjustified man-
ner. But there are also places dedicated to
the deceased among the fields surrounding
Bhaktapur. Their names are remembered for
at least two generations before their places
come to be known anonymously as haunted
by spirits that need to be pacified.

Ethnographic research has tended to ano-
nymize places and persons, allegedly out of
respect for the people who were involved
and whose actions were documented to sup-
port a more general analysis. In our case the
observed ritual stands in its own right. It
is the example par excellence in time and
space, which in the second part of the book is
compared with written documents of various
origin. The dynamics of ritual are discussed
from the perspective of this identified case,
the prescriptions of the Brahmins, and the
textbooks of the high culture.

Methodologically, we thus focus on a
unique ritual and then try to understand it
by using the texts of the priests and locally
used or distributed texts of the so-called great
tradition. Our method is therefore inductive
rather than deductive. Our starting point is
the ritual practice, and we do not consider the
actual rituals or “corrupt” texts as deviant,
but as authentic. What happens in situ is for
us not a more or less apt realization or enact-
ment of what is textually prescribed, but a
ritual performance in its own right. This also
means that we do not regard the ritual texts
as secondary or corrupt categories of mate-
rial simply because their Sanskrit or Nevari
does not follow certain rules of spelling and
grammar.

At the same time we do not feel we are
prying into a realm of privacy that should
be left untouched. The families concerned
agreed to be filmed and close-up photographs
were only ever taken after an affirmative ges-
ture was given. Niels Gutschow has main-

tained a long-standing relationship with the
families whose cases are documented in this
volume. He feels that the identification of an
actor and his or her place in time, space and
society is an overt expression of respect. The
actors have actively to be freed from a veil of
anonymity in order to underline that they are
not simply objects of research and victims of
theory, but subjects and agents.

Spelling and transcription rules

If not otherwise indicated or evident from the
context, all terms and place names presented
throughout the first and in much of the third
part of the book are based on Nevari (Nev.)
spoken by farmers (Jyapu) in Byasi, from
whose community most of our informants
came. The majority of these terms are also
listed in the glossary.

We are aware that there is no standard
Nevari language. Varieties are commonly
found among the different communities and
especially in the dialects of the towns and
villages of Kathmandu Valley. This variety
is also reflected in the way rituals are per-
formed. Some of the problems of spelling and
transcription are grounded in the language it-
self, others stem from the various techniques
for reducing the language to writing, whether
Devanagari or Roman script, whether old or
new.

Few of these issues were solved for the
dictionary of architectural terms presented
in 1987 by Niels Gutschow, Bernhard Kdlver
and Ishwaranand Shresthacarya. For exam-
ple, the question of the high vowels, the i/e/
ya- and the u/0/va- series: alternations within
the series are a characteristic of Classical
Nevari manuscripts and persist to the present
day. More worrying, because inevitably cut-
ting across a phonemic opposition, are altera-
tions between the low front and the low back
vowels a/a/ and a/a. Additionally come the
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effects resulting from the loss of certain con-
sonants at the ends of words, which leads to
compensatory lengthening — a process which
apparently some words underwent repeat-
edly, producing chains such as cakala- (obl.):
cakah, caka, cah, all of them the renderings
of Skt. cakra. Rules about which stem to
select in compounds have yet to be discov-
ered.

Sanskrit (Skt.) terms are transcribed ac-
cording to the standard conventions. How-
ever, the Sanskrit text given infra is often
“corrupt.” Since it was written for the per-
sonal use of the priest and not meant for
publication or translation, we have left the
text “uncorrected”.

As for Nepali (Nep.), the transcription
mostly follows the Brhad Nepali Sabdakosa
or Turner’s Dictionary.
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INTRODUCTION

Life-cycle rituals in South Asia

South Asia offers an almost unparalleled
wealth of textual and ethnographic material
on rituals. This extends not only to life-cycle
rituals (Skt. samskara) but also to other Brah-
manic-Sanskritic domestic rituals (karma,
kriya), sacrifices (homa, yajia, isti, bali),
celebrations and festivals (utsava), pilgrim-
ages (firthayatra), religious services (puja,
upacara, seva), oaths (vrata), meditations
(yoga, dhyana), heroic acts (virya), esoteric
initiations (d7ksa) and much more. Moreover,
South Asia has not only a long ritual tradi-
tion preserved in normative texts since Vedic
times, but also a great diversity of local and
regional practices.

However, most of the theories of ritual
that have been developed from Indian mate-
rial —e.g. inter alia George Dumézil, Edward
B. Tylor, Marcel Mauss, Henri Hubert, Louis
Dumont, Max Weber or Arthur M. Hocart
— have concentrated on textual sources. Only
since the middle of the past century has the
perspective on Indian rituals shifted from the
macro level of the so-called “Great Tradi-
tion” to the micro level of the villages and
the small cities. It is fruitful to test and revise
the old theories of sacrifice, myth, kingship
or ritual with this new material, as has al-
ready been done by several scholars e.g. Jan
Heesterman (1993), Frits Staal (1979, 1983
and 1989), Bruce Kapferer (1979), Rich-
ard Schechner (1988) or Stanley Tambiah
(1979), Gloria G. Raheja (1988), or Caroline
Humphrey and James Laidlaw (1994) — to
mention just a few.

Life-cycle rituals are often regarded as
paradigmatic in ritual theory. This is partly
due to Arnold Van Gennep’s (1909) and more
particularly Victor Turner’s (1969) pioneer-
ing studies. Both scholars have introduced
key terms for the discussion of rituals: “rites
de passage”, “rites de séparation, marge and
agrégation”, or “liminality”, “communitas”,
“social drama”, and “anti-structure”. Howev-
er, life-cycle rituals have mostly been under-
stood as hierophantic events (Mircea Eliade),
or as events that help either to overcome life
crises (e.g. Bronislaw Malinowski, Sigmund
Freud or Erik Erikson), or to strengthen the
solidarity of a social group (Emile Durkheim,
Alfred Reginald Radcliffe-Brown, Ewald
Richard Thurnwald).

In our view, such functionalistic theories
are not adequate to grasp the specific elements
of rituals. Instead we propose to concentrate
on the following polyvalent and polythetic
aspects and components of rituals.!

A formal, usually spoken decision is re-
quired to carry out the ritual: an oath, vow,
or ritual declaration (samkalpa). Almost any
life-cycle ritual and most sub-rites will have
no efficacy without a samkalpa (see Biihne-
mann 1988: 114, Michaels 2005). Caroline
Humphrey and James Laidlaw (1994: 120)
insist that ritual acts are “non-intentional”
(even if not “unintentional”). But only the
intentio solemnis makes an everyday or cus-
tomary act into a ritual act. It singles out cer-
tain segments of acts and evokes awareness of
the change, thus also usually bringing about a
change in the level of language. In ritual, wa-
ter becomes ritual water, rice becomes ritual
rice, a stone becomes the seat of the gods. All

'The following is based partly
on Michaels 2004: 131ff. (see
also Michaels 1999a).
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this is usually designated in language. Thus,
water is named by the Sanskrit word jala,
instead of the everyday (Nep.) pani; mithai
(“sweets”) becomes naivedya, phul (‘“flow-
ers”) becomes puspa, bati (“light”) becomes
dipa, and camal (“rice”) becomes aksata.
Ritual acts are mostly also a) formal, ste-
reotypical, and repetitive (therefore imitable);
b) public; and c) irrevocable; in many cases
they are also d) liminal (see below). So they
may not be spontaneous, private, revocable,
singular or optional for everyone. Ritual
acts are not deliberately rational, they can-
not simply be revised to achieve a better or
more economical goal. Therefore, formalism
constitutes a central criterion in most defini-
tions of ritual (see, however, Michaels/Buss
forthc.). Rituals cannot be private functions;
they can be imitated. Publicity in the sense of
inter-subjectivity — even if it concerns only a
small secret circle of initiated specialists — is
thus another formal criterion. Moreover, espe-
cially life-cycle rituals are effective indepen-
dent of their meaning: ex opere operato (see
Michaels 2000). This means that they cannot
be reverted, for that requires a new ritual.
Along with these three strict, formal cri-
teria, many rituals also contain another that
Victor Turner has described as “liminality”
(from the Latin, limen, “threshold”). In this
he refers to the non-everyday and yet revers-
ible, paradoxical, sometimes absurd and
playful parts of rituals (see Michaels 2004c¢),
especially in life-cycle threshold situations.
Almost every ritual act also takes place
in an everyday context. But whether the act
of “pouring water” is performed to clean
or to consecrate a statue cannot be decided
solely on the basis of these external, formal
criteria, but also depends on “internal” crite-
ria regarding intentions, which can relate to
social aspects (solidarity, hierarchy, control,
or establishment of norms), psychological
and more individual aspects like alleviating
anxiety, experiences or enthusiasm, desire,

or transcendental aspects concerning the
other, higher, sacred world. In this last case,
everyday acts acquire sublimity and the im-
mutable, non-individual, non-everyday is
staged. Although this criterion is particularly
controversial, because it links religion with
ritual, we hold that the majority at least of
life-cycle rituals cannot do without it. Thus,
we follow Emile Durkheim’s (1912: 50) dic-
tum that “the ritual can be defined only after
defining the belief”.

Finally, life-cycle rituals involve tem-
poral or spatial changes, they refer to bio-
logical, physical, or age-related alterations
or changes. Thus, a tangible change takes
place through the ritual. For example, the
participants in the ritual must acquire an abil-
ity they did not previously have, or a new so-
cial status with new social consequences: the
initiate becomes a marriageable Twice-Born,
the deceased a “departed one” (preta) or a
forefather (pitr).

Life-cycle rituals in South Asia have
mostly been studied by indologists: see, for
instance, Bhattacharya 1968, Kane 1968ft.,
Pandey 1969, Gonda 1980, Gonda 1965,
Olivelle 1993. What, however, is lacking are
studies which include the actual practice of
such rituals with its combination of texts and
contexts. A positive exception to this is to be
found in the study of Vedic rituals (see, for
example, Gonda 1980, Staal 1983, Tachi-
kawa 1993, Einoo 1996) or the Hindu service
(paja, e.g., Biihnemann 1988, Einoo 1996,
Tachikawa 1983, Tripathi 2004).

Similarly, death and ancestor rituals have
also mostly been studied from a textual per-
spective, as for instance by Caland 1893,
Abegg 1921, Shastri 1963, Kane 1991/1V,
Knipe 1976, Huntington/Metcalf 1979, Miil-
ler 1992, or Oberhammer 1995. The practice
of such rituals, however, has only rarely or
marginally been touched on (e.g., Stevenson
1920, Parry 1985, Evison 1989, Filippi 1996,
Saindon 2000). Basically, the same holds true
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for Nepal: for a short and somehow superfi-
cial description of Hindu death rites in Nepal
see Ghimire/Ghimire 1998; for Hindu Newar
death rituals see Nepali 1965, Kolver 1977,
Toftin 1979, 1984: 117-182 and 1987, Lewis
1984, Levy 1990; for Buddhist Newar death
rituals see Lienhard 1986, Pradhan 1986,
Gellner 1992, Ishii 1996.%*

Hindu death and ancestor rituals

Hindu rituals of dying and death do not ba-
sically differ from what can also be found
in the death ceremonies of other cultures:
although death is feared, the dying person
should accept death, should not resist, and
should be ritually prepared. Often there is a
special path of death for the corpse, almost a
kind of secret path, so that the deceased can-
not find his way back; the path of the dead
after cremation is uncertain and dangerous;
the deceased is dependent on the help and
nourishment provided by the survivors; there
are thus provisions for his journey, accompa-
nied by prayers and blessings, laying out, a
kind of wake, a funeral procession, special
clothing for the dead and for the survivors, a
gathering for the dead, death knells, a funeral
meal, and a period of mourning.

However, the differences between the
Brahmanical-Sanskritic death ritual and
Christian blessings are also clear: the former
entaill no confession, no written obituar-
ies (only recently has this appeared among
the urban middle class), no charitable acts
(donations to the needy), no funeral meals
immediately after the burial, no dirges, and
no ceremony like the Eucharist with a funeral
sermon and an eulogy on the deceased. Gen-
erally there is no grave, no memorial ritual,
no votives. The deceased disappear from the
field of vision as individual persons: almost
no picture, no tombstone is left to recall
them. And yet they are constantly present as

forefathers and ancestors. It is these distinc-
tions which deserve special attention because
they explain why descent and ancestor wor-
ship in South Asia have such a great sig-
nificance for ideas of salvation and thus for
Hindu religions in general.

Death in Hindu religions is not a sudden
event, but a process and a transformation
which has to be prepared for. The deceased
must be ritually immortalized. Thus the de-
ceased become ancestors, forefathers, heroes,
ghosts, or demons, but not dead, not without
“life”. What they become depends on the
manner of death, the relationship between
the deceased and the survivors, as well as on
kinship and the temporal and spatial distance
to the deceased. But the dead do not “live”
forever; their memory fades, they die through
the damnatio memoriae of the living. Yet
they are kept living by a number of death and
ancestor rituals.

Death and ancestor rituals can be classi-
fied into two groups:

Firstly, rituals for the deceased person, i.e.
rituals of dying, death rituals and ancestor
worship. The death rituals (antyesti, dasakri-
ya), which are performed during the first ten
to thirteen days, the individual death offering
(ekoddistasraddha) on the eleventh day or so
after the death, and the death transformation
ritual (sapindikarana) on the thirteenth or
forty-fifth day, or one year after the death,
which transforms the deceased into a forefa-
ther. To this group also belong memorial ritu-
als (parvanasraddha, astakasraddha) carried
out monthly and above all annually on the an-
niversary of the death of the father or mother.
These rituals are directed to the fate of a
known and named deceased individual. Dur-
ing most of these rituals, the Sacred Thread is
worn on the right shoulder and the water (tar-
pana) is offered from the palm of the hand by
letting it flow to the right from the thumb.

Secondly, ancestor rituals for the fore-
fathers and foremothers in general — i.e.

* See also van den Hoek

2004, which, unfortunately,
was published after our ma-
nuscript’s completion only.



Introduction 9

rituals of periodic (daily, monthly or yearly
— etc.) ancestor worship for those who died
in the preceding year(s), usually the three
forebears on the father’s side (and some-
times on the mother’s side) — are mostly
offered by the male offspring, especially in
the domestic rituals, particularly on joyful
occasions such as marriages or the birth of
a son, or on determined junction days (the
parvans), such as the new or full moon (e.g.
Matatirtha atisi, Gokarna atisi), or on the oc-
casion of an eclipse or on certain calendric
days. These rituals constitute the worship of
a specific, named group of deceased persons
or ancestors (e.g. dugudyahpija, pitrpaksa
or sorasraddha, i.e. the New Moon of the
month of Bhadrapada, Saparu/Gaijatra). To
this group may be added calendric rituals of
death and renewal performed for all ancestors
or demons, such as Balacahre/Balacaturdasi,
Pasacahre /Pi§acacaturdasi or Mvahni /Dasai.
These are collective rituals or festivals for a
generalized, “anonymous” class of ancestors,
the visvedevah and other gods or semi-gods
or demons (bhiita, preta, pisaca etc.).

The course of Hindu death rituals

To be sure, there is great regional variation
in the practice of life-cycle rituals in South
Asia. Even within the small territory of
Kathmandu Valley rituals differ considerably
depending on the city, the caste, the priests
and the religion. However, some aspects are
common to most death and ancestor rituals
throughout South Asia. In the following we
present an outline of such rites before we turn
to specific death rites among the Newars of
Bhaktapur.

Ceremonies of dying

During the days preceding an anticipated
death, the dying person is laid down on the

floor and cared for. Often oil lamps are lit
and a priest is called to perform ceremonies
of expiation (prayascitta). A local physician
(Nep. ghate vaidya) may also be called in
order to determine the approximate time of
death. Occasionally gifts (dana) are given to
Brahmins or poor people. The gift of a cow
(godana) may also be made, although nowa-
days this rite is usually substituted by the gift
of money to a Brahmin. This sub-rite is also
called vaitaranidana on account of the river
Vaitarani that the deceased has to cross on his
way to the realm of Yama (yamaloka). It is
believed that the departed will hold on to the
tail of the cow which will help him to cross
the river.

After death, Ganges water or other sub-
stances are sprinkled into the mouth of the
dead before he or she is washed, anointed
and decorated, and his clothes and bed-
ding are taken out and either given away or
thrown into the river, where certain castes
have the right to take possession of them.
The dead body is wrapped in cloths made
of white unsewn cotton and yellow silk,
sometimes with the name “Rama” printed on
it. Additionally, the thumbs and toes of the
corpse are tied together. News of the death
circulates quickly, and a first set of sacrificial
balls (pinda) are offered. The deceased (Skt.
preta, literally: “the one who is gone away”)
is mostly seen as a restless soul that has to be
freed from its liminal state in order to reach
the world of heaven. Thus, many death ritu-
als are a kind of death convoy. Offerings are
given which support the deceased in the next
world. The corpse, immediately placed on the
floor which is coated with cow dung, should
be weighted with a black stone or ammonite
(Salagrama) or a weapon, e.g. a knife, so that
the deceased will not rise again and the soul
will not fly away before he or she is ritually
prepared for the journey and can defend his —
or herself against the evil spirits.
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Funeral Procession

After a while the procession sets off to the
cremation grounds, accompanied by recita-
tions at the house or during the procession
itself. The corpse is carried out of the house
feet first. The procession should be headed by
the firstborn carrying the domestic fire, fol-
lowed by the corpse and the (sapinda) rela-
tives. It should comprise an odd number of
people wearing neither headdress nor shoes.
Sometimes the procession is led by musicians
playing instruments in a special tuning. Often
women do not join the procession or, at least,
the cremation. At the cremation ground, the
feet of the corpse are placed in the river, often
on a special platform called brahmanala. The
domestic fire is often relit. A leaf from the
tulst plant is kept in the dead person’s mouth
in order to prevent the messengers of Yama
(yamadiita) from dragging the departed to
hell.

Rites at the cremation grounds

The dead person is generally placed on a
green bamboo bier and carried to the cre-
mation grounds along a special death path
through special city gates, usually in the
south. Among the Newars, funeral associa-
tions (Nev. sigutht) carry out all the neces-
sary work at the cremation grounds. There
the corpse is put with his feet in the water,
which is considered to be Ganges water and
thus liberating. The corpse is burned on the
same day on a pyre made of wood without
any thorns. The number of timbers should be
odd; it is believed that odd numbers are in-
complete and thus a reminder to the bereaved
to continue the death rites. The fire is lit by
the chief mourner, who then wears the Sacred
Thread on his right shoulder instead of the
left. The corpse must burn completely, except
the few bones which are afterwards collected.
Generally dry hay and straw are used to in-

tensify the fire. The ashes should be swept
into the water. Sometimes an effigy is made
from the ashes representing the deceased,
which is then cast into the river. Some parts
of the ashes and bones may be kept aside
in earthenware vessels. These may then be
taken to places of pilgrimage such as Gaya or
Benares, or hung on long bamboo poles at the
cremation grounds. The individual soul must
be cared for by offerings of jugs filled with
food or water. Clay jugs are a recurring ritual
element in the death cult; sometimes they are
shattered like the skull, even though they are
understood as the location of the deceased:;
and sometimes they are set out on the ground,
filled with water, and then hung up for the
support of the deceased.

The dead person is a sacrifice to the fire
(agni) and the god Agni, who — according
to a widespread notion — burns impurities
and carries him (as with all offerings) off
to heaven and the world of the forefathers
(pitrloka) in the smoke. The funeral pyre is
circumambulated by the chief mourner and
other mourners, sometimes bearing a pierced
water pot which is then smashed. Ritually
speaking, cracking or smashing the skull is
the most important moment of death. Once
the skull has cracked or shattered, the thumb-
sized individual soul (purusa) can escape
the body. Escape is effected through a place
along the hairline (Sikha) on the fontanel, the
so-called “Brahma hole” (brahmarandhra),
which also has a central significance in the
initiation of a Twice-Born as a sign of the
paternal line and the father-son-identifica-
tion. In popular belief, it is held that the soul
of bad people escapes through other bodily
orifices, such as the anus.

The chief mourner performs ablutions in
the river and sometimes his hair is shaved.
Other members of the patrilineage may do
the same, but mostly they purify themselves
by taking a bath — more or less symbolically
— and offering water (pitrtarpana) to the de-
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Varamasi, pipal tree above
Brahmaghar.

The pots receive water, dedi-
cated to the deceased, during
the first ten days after death.
In completion of the ritual the
chief mourner smashes the
pot under the direction of the
Mahabrahmana, an act called
pitrvisarjana.

Photo 25" February 2000

ceased. Other, additional forms of mourning
are chewing nimba leaves, ingesting five sub-
stances from a cow (paricagavya), and taking
an oil bath. Mostly a stone or other object
representing the deceased is worshipped, and
food is given to dogs, crows or cows. The
funeral party leaves the cremation grounds
without looking back, silently and without
any music.

Should the dead person’s body be miss-
ing a puppet representing the dead person
can be burnt in its place, along with the natal
horoscope. Some ascetics, very young chil-
dren, and people who have died from a snake
bite are buried. Since 1920 widow burning
is legally forbidden in Nepal (see Michaels
1993). In case of an untimely death a special
rite (narayanabali) is performed, mostly on
the eleventh day.

Rites on the first ten (to twelve days)
after death

During the first ten to twelve days, food and
more pindas are offered in order to restitute

the body of the deceased. Food and personal
possessions of the deceased are given to
Brahmins, funerary priests or barbers. Thir-
teen days is the legal period of mourning in
Nepal. During this period the chief mourner
(Nep. kriyaputra) often lives separate from
the rest of the family, sleeps on the ground,
cooks his own food, eats only once a day
and uses no salt. During the first ten days
(dasakriya) after death, the chief mourner is
supposed to go to the river and offer rice balls
(pinda) in order to create a new body for the
deceased, who is then sometimes represented
by a small mound of clay or sand. These balls
are frequently offered shortly before the ri-
tual of joining the ancestors (sapindikarana:
see below). There should also be an offering
of monthly pindas as food for the one year
journey of the deceased (masikapinda, pan-
cadasapindadanalsraddha]).

Additionally, the family might arrange for a
recitation of the Garudapurana during this
period or the first month after death. On the
eleventh day, a bull is to be released and
branded with the trisila weapon of éiva, but
this rite is seldom practised.

Joining the ancestors (sapindikarana,
Nev. latya)

Between the tenth and thirteenth day, mostly
on the twelfth day but sometimes on the 45
after the death, pindas are again offered to
celebrate the deceased’s joining with his
(or her) forefathers (pitarah). 1t is believed
that the messengers of Yama will lead the
deceased on his one-year-long journey. Dur-
ing this he will receive no water or food, so
the mourners have to supply him with it.
Along with thisrite a bed (Sayyadana), water
(jaladana), cooking utensils, and food are
offered to a Brahmin, after which the chief
mourner and other mourners bathe and are
ritually purified. On the thirteenth day rela-
tives, members of the sub-caste and neigh-
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bours are invited and fed to mark the conclu-
sion of the intensive period of impurity. New
clothes or simply a new cap are given to the
chief mourner after one year.

Memorial and mourning rites

The chief mourner arranges further rites
(Sraddha) during the first year after death and
on the anniversary of death, which mostly in-
clude making gifts to Brahmins. The mourner
has to wear white clothes, shoes and cap, and
should avoid wearing leather and the colour
red. He should also not attend festivals.
Sometimes he will abstain from garlic or
onions. Marriages or initiations may not take

place for one year. It 1s believed that after one
year the deceased reaches the court of Yama
where Citragupta, Yama’s scribe, opens the
book in which every good and bad deed is
recorded. On the basis of this, Yama decides
whether the deceased will go to heaven or
one of several hells from where he or she will
be reborn.

Cremation of a member of a
sub-caste of butchers (Nay)
along the ring-road on the
periphery of Deopatan.
Photo 3 December 2002
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BHAKTAPUR - A NEWAR TOWN
IN THE KATHMANDU VALLEY

Introduction

The origin of the Newars, the inhabitants
of Bhaktapur, Kathmandu, Patan and a few
smaller towns and villages of the Valley, still
remains obscure. Consequently we know
little about the background from which their
specific urban life-style and their clustered
settlement pattern developed. The structure
of their language points to Tibeto-Burman
origins, but since they settled in the Valley
roughly two millennia ago, the urban culture
of the Newars has also been strongly exposed
to southern influences. Buddha Sakyamuni
was born at the foothills of the Himalaya. His
religion and the Brahmanic culture travelled
up from the Gangetic plains, and represented
the Great Tradition. From the 7" century AD
on, the Newars brought in turn ideas and
crafts to the Tibetan Plateau, to the court of
Kubilai Khan, and to Mongolia.

By the end of the first millennium AD,
three urban centres had developed around
royal courts — as centres of small, indepen-
dent, and since at least the 14" century com-
peting kingdoms with little hinterland but a
strong agrarian base. A specific townscape
with a host of public squares, temples and
shrines developed. Complex urban rituals
were sponsored by the kings and enacted to
observe the cyclic character of time: chaos
and renewal of the social order, the death and
birth of the gods.

A specific townscape dotted with impos-
ing temples dedicated to the personal gods
and goddesses of the kings and many open,
small shrines housing the non-iconic Lords
of Place — preferably named Ganesa or Bhai-

rava — produced an intensive dialogue or
even discrepancy between the narrow private
courtyards and the extended public spaces
that served as the stage necessary for urban
rituals (see Auer/Gutschow 1974). Accord-
ing to the annual calendar, at times these ritu-
als involve the entire population — children
being carried on their parents’ shoulders. In
the early 18" century the calendar of such
events probably reached its apogee under the
much-remembered King Bhtpatindra Malla.
That time saw the extension of the palace and
the construction of a towering, five-storied
pagoda that was to become the built symbol
of an extended Nepal which was shaped, in
its present boundaries, at the beginning of the
19" century.

No other imposing landmark has been
added since then to the townscape, but the
intensity of the annual festivals has kept
increasing since the early 1970s, when a
German-funded urban development project
financed the renovation and reconstruction of
some two hundred religious and public struc-
tures and ensured sustainability by moderniz-
ing the technical infrastructure and renewing
the traditional brick pavement throughout
the entire town. The character of the urban
rituals has changed because the centralized
religious trust lacks the necessary resources
and sometimes is even unable to supply the
required sacrificial animals. This shortcom-
ing is, however, compensated for by an
ever-increasing number of participants who
celebrate the various New Years (in April
and November) and the birth of the city’s
tutelary gods in October. Almost every year
new gods are installed and incorporated into
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the circumambulatory procession after New
Year; new processions have been inaugu-
rated in which the individual quarters of the
city attain an hitherto unknown prominence
(see Gutschow 1982).

Finally, even political demonstrations of
power or protest are named “processions’,
and follow the age-old processional route as
its accepted stage. In March 1990 agitated
masses moved along this route in Bhaktapur
calling for free elections, and in June 2001
thousands of young boys followed this route
—shaved, as it were — to express a rare kind of
collective mourning after King Birendra and
his family were murdered.

Although essentially urban in character,
more than half of Bhaktapur’s population is
still engaged in agriculture. Public space turns
red when pepper is dried in August, it is used
as a winnowing ground when the rice comes
from the threshing ground in the fields, and it
becomes full of dust when the wheat is dried
in May. Not only farmers work in the fields;
craftsmen also farm fields which also came
into their ownership after the land reform of
1962. The use of fertilizers has led to higher
yields of ever new varieties of vegetable
crops which are marketed in Kathmandu.

Although we do not know much about
the economy in historic times, the rise of the
small kingdom of Bhaktapur and its affluence
in the 18" century may have been based on
trade along the route between the Gangetic
Plains and Tibet. Specialized crafts and even
the export of oil products must have provided
enough income for the king and his nobil-
ity to donate temples and wells: at that time
probably the only way to ensure and demon-
strate status.

Today, Bhaktapur has a thriving construc-
tion industry, providing fifty percent of the
fired bricks that are needed for the present
dynamics of urbanization (see Gutschow/
Kreutzmann 2002). Surplus income seems
to be invested in hotels in the expectation of

a growing tourist industry, as well as in pri-
vate schools in response to the government’s
failure to ensure basic education. Thousands
of commuters travel daily to Kathmandu to
work in government offices, attend schools
and to trade. The express dream of the leader
of Bhaktapur’s unique Peasants and Work-
ers Party is to turn Bhaktapur into a centre
of learning, science and education (Bijukche
2002).

Probably by the 6" century AD Buddhism
had been widely adopted in the Valley of
Kathmandu, while divine kingship was pat-
terned by a Hindu High Culture that had
fanned out from the plains to reach even the
remotest valleys of the Himalayas. Apart
from very few fragments and a couple of
Sivalingas, hundreds of 7" to 8" century Bud-
dhist votive structures (sti#pas or Nev. cibhah
or caitya) have survived as the only remain-
ing material manifestation of the early urban
development. Both of these structures are not
only representations of Siva or Buddha but
also monuments dedicated to the dead. A
Sivalinga receives offerings in the course of
the Sraddha death rituals, while a cibhah in
most cases was dedicated by a donor or group
of donors to a deceased family member — all
of them depicted on reliefs fixed to the plinth
of the structure.

To this day priests from both religions
perform death rituals in an almost identical
fashion. Sometimes certain groups such as
the brick-makers engage a Buddhist priest for
death rituals and a Brahmin for the remaining
rituals of passage. In the ritual dedicated to
the lineage deities, priests from both religions
even join forces in a concerted performance.

The promulgation of a stratified society be-
ginning in the 14" century resulted in a caste
system which designated ritual specialists
engaged in death rituals as “unclean”. Only
since the 1970s have these specialists started
to discontinue their ritual obligations. Within
a decade or two these rituals will either disap-
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map on the basis of a survey
in 1979

Clusters of houses around
courtyards form extremely
dense quarters for farmers
(Jyapu) and potters (Kumah)
along the periphery, while the
quarters of the Brahmin and
Sformer courtiers around the
palace square with its many
temples tied to the royal cult
incorporate gardens.

pear, or vital functions like the preparation of
the ritual ground on the 10" day after death
and purification of the polluted house on the
12" day will be performed by the in-laws of
the chief mourner, the jicabhaju.

The urban fabric

The spatial pattern of Bhaktapur mirrors to
a large extent a hierarchic principle of order
that centuries earlier had grown into a theory
that found expression in diagrams: ideal cit-
ies are ordered around a centre with the status
of the inhabitants diminishing towards the
periphery. Often, reality mirrors only traces
of this theory. In Bhaktapur, the palace is

placed along the periphery, unfolding on the
plateau of a ridge. The settlement extends
some 1600 metres along a southern slope
towards a river that flows from east to west.
The idea of the palace as the centre becomes
manifest through the social topography. Op-
posite the palace is the quarter of the Brahmin
priests, surrounded by the spacious three-sto-
ried residences of former courtiers which
were developed around large courtyards.
Based on both sides of the main road — which
in a way turns the classical street cross into a
linear pattern — are the farmers and craftsmen
(carpenters, brick-makers, potters, copper-
smiths). The periphery is marked by clusters
of “unclean” butchers who as owners of buf-
falos were also the main suppliers of milk. At
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the periphery of the urban space, but clearly
beyond it in ritual terms, are the settlements
of the untouchables, who collect the leftovers
at the cremation site, traditionally cleaned
the latrines, weave baskets (also needed in
death ceremonies), raise ducks (needed as
sacrificial animals), and engage in fishing (a
mandatory item in ritual feasts).

Not clearly confined in clusters but scat-
tered rather across the entire city are mem-
bers of other low status castes with ritual
obligations, such as painters (Pll), or purity
specialists such as barbers (Nau), torch bear-
ers (Cala), washermen (Pasi) and auxiliary
priests (Bha and Jugi).

Until the 1970s urban space could clearly
be experienced as a created and essentially
ordered world, in opposition to the unordered
and potentially chaotic continuum of fields.
The inner, urban world is felt to be protected
by the eight shrines of the powerful Mother
Goddesses, the Astamatrka, while the outer

world is without protection, and thus easy
prey to demons and ghosts.

Newar cities were never walled, for the
encircling deities were regarded as forming
an immaterial wall that would be even more
effective in warding off immaterial enemies,
unidentifiable evil influences, and spirits for
which no death rituals had been enacted.

The division of urban space

As in many cultures developing in a land-
scape amid mountains, the basic classifica-
tion of place distinguishes between “up” and
“down”. Bhaktapur too is divided into an
upper town and a lower town along a ritually
defined and annually reaffirmed borderline.
The opposition of the two entities attains an
antagonistic touch on the occasion of New
Year. A fight ensues between the two halves
of the city, thus demonstrating the crisis that
erupts when ritual time is on the verge of

The quarter of the
untouchables (Pvah).

Until the early seventies single
storied houses with straw roofs
formed a separate settlement,
and with that demonstrated
their stigmatised status. In

the upper left the five-storied
pagoda and the Bhairavnath
temple dominate the city sky-
line.

Photo 8" April 1974

Opposite

Taumacdhi, the central square
and ritual arena of the lower
town.

The ritual chariot is seen col-
lapsed on the main road (lower
left of the picture).

Photo 18" April 1973
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coming to an end. Only with the erection
of the World Tree on New Year’s Eve and
the rebirth of those deities who accept blood
offerings is the accepted order reinstalled. A
new cycle of time is set in motion, time is
made to continue. The entire urban ritual ex-
tends over seven days — a by all means mean-
ingful span of time. On the last day, iconic
representations of all the non-iconic gods
that accept blood sacrifices are worshipped
by each and every family in a procession that
leads through urban territory. The proces-
sional path neither defines a centre nor does
it enclose a spatial entity. Instead, it stands
for an integration of deities and inhabitants,
urban space and its quarters.

Clusters and quarters

If we define a quarter as an entity different
from the quadrant of a square city based on a
street crossing, it is clear that Bhaktapur has
24 of such quarters (zvak). As a multiple of
four the number alone justifies the use of the
term “quarter’. Being also three times eight
and two times twelve it reflects a complex
notion of time and space of universal validity.
Every quarter constitutes a part of a meaning-
ful whole. In itself, each quarter develops as
a microcosm, with temples and shrines that
are needed for the daily rituals. Invariably the
quarters are centred around a public square.
Many of these squares are hemmed in by ar-
caded public buildings: to shelter the old or to
be used as playgrounds by children; to shelter
travellers or mendicants or to house a tempo-
rary butcher shop in the early morning. Here,
music groups convene at night or priests read
out sacred texts according to the season.

A shrine of Ganedyah — the dominant
guardian deity in a non-iconic form in the
shape of an unhewn stone that once was
“found” — represents ideally the concept of
“place”. As such it forms the focal point of
the quarter and is worshipped every morning

and at the beginning of almost every ritual.
Visually unimposing, but none the less pow-
erful, is the level of chthonic guardian deities,
various classes of ghosts and demons which
are pinned down by stones. Only recogniz-
able by the offerings that are made in cases of
death or sickness, these stones absorb ritual
waste and propitiate evil spirits.

The essential clue to the delineation of the
boundaries of the quarters is provided by the
processional routes to the three cremation
grounds beyond the river in the south. Only
unclean castes have their cremation grounds
north of the river. Specific rules govern the
passage of the corpses, which are carried on
biers along prescribed lanes and streets. Ev-
ery household is very aware of the direction
the procession must take. There is no insti-
tution there to ensure that the procession’s
movements adhere to the rules. The rules
are inscribed rather in the memory of a static
society based on social and subsequently
topographical immobility.

The processions of the “living” Mother
Goddesses, the Navadurga, to the 24 quar-
ters — a sequence of elaborate rituals enacted
between Magh Samkranti (winter solstice)
and some time in June — further help identify
the territory of the quarters. Acting from the
central square of the quarter in question, the
mask bearers visit the people at its threshold,
at times marking the imagined border to the
neighbouring entity with an oleander twig.

Few ritual specialists in Bhaktapur per-
ceive the complex territorial network, which
mirrors a hidden cosmic order and reveals
itself in sacred diagrams. This order remains
unknown to the individual, whose ritual
needs and roles are tied to the infrastructure
of his respective quarter.

It is largely the mind of the western
scholar — architect or anthropologist — that
transcends the narrow boundaries of time and
space, society and ritual as experienced by
the individual.
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Bhaktapur,

division of urban space into 24
quarters (tvah), division of the
city into halves.

The central square — Taumadhi
— represents the nodal point
between the “upper city”’

and the “lower city”. On the
occasion of the New Year
festival (Bisketjatra in April)

it is turned into a stage for

the divine couple of the city,
Bhairava and Bhadrakali or
nayah and nakh?, the “master”
and his “mistress”.

Three days before the end of
the year, Bhairava is placed in
a large chariot, which is pulled
in two directions, demonstrat-
ing the antagonistic halves of
the city. Mirroring the critical
event of the end of time, this
competition turns into a battle
of stone-throwing, regularly
resulting in casualties. On New
Year’s Eve the chariot of the
divine couple has to reach the
ritual ground on the southern
periphery, Yahsikhyah, to
witness the erection of a long
pole, which stands for the
world tree.
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Tripurasundari K&
Indrayani

Bhadrakali

Segments of urban territory (ilaka)

Beyond the quarter, another territorial ele-
ment produces a segmentation of urban
space. A total of 21 ilakas are defined, all
centred around or turned towards non-iconic
shrine deities. These shrines are named after
the nine Mother Goddesses (Navadurga) or
are dedicated to either Ganesa or Bhairava.
These deities invariably accept blood sacri-
fices and are therefore instrumental in life-
cycle rituals, especially the initiation of boys.
Seven of the nine Navadurga are located
beyond the bounds of the ilaka in question:
the inhabitants have to leave its perimeter in
order to worship their shrines, which form a
protective circle around the clustered settle-
ment. The segments differ considerably in
size and in one case (Bhadrakali) are even
split into two parts. While the quarter repre-
sents the basic structuring order, the segment
addresses a particular ritual requirement. As
was said before: the order does not reveal
itself visually, but every ritual actor (nayah)
or actress (nakhi) of the household knows his
or her own ritual sense of belonging, based

Mahakali

Hanumanté

\
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on experiences that start with the rice feeding
ceremony, for which the child is placed in
front of the deity at the age of six months.

Lanes (la), squares (lachi, khyah)
and courtyards (cuka, nani)

Most houses form clusters around courtyards,
from which they are entered. Open arcades
on ground floor level are mostly private, but
may also be dedicated to a small shrine or to
music performances. The narrow courtyards
found in farmers’ quarters serve as a compost
pit, the larger ones of high caste families are
paved and provide space for a well, a platform
for basil plants (tulsivedi) or small shrines
and even temples. In these cases the compost
pit is shifted to a backyard, which also leaves
space for a kitchen garden. Passages through
these courtyards form a semi-public network
that allows short-cuts between one lane to
the other. The lanes extend into squares
with a host of infrastructural elements like
step-wells (hiti), drinking water fountains
(jahdhii), and platforms (dabu) for the per-
formance of dramas or annual rituals.

Brahmayani
anga®®® "]

=

Division of urban space into
segments (ilaka) centering
around or referring to essen-
tial shrines dedicated to non-
iconic representations of the
Mother Goddesses (matrka),
Ganesa, or Bhairava, which
receive blood sacrifices on the
occasion of life-cycle rituals.
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The house (ché)

With its three storeys, a Newar house is es-
sentially urban in character. In rare cases
the buildings will be free-standing, because
urban space develops along clusters. Thus an
individual house is defined by the number
of window axes. The ground floor (chédi)
is often less than six feet high and may have
a shop (pasah) opening on to the street and
an open arcade (dala) facing the courtyard
at the back. In most cases, however, it is a
dark space used entirely to store straw and
to keep a goat or sheep. When death of a fa-
mily member is imminent, the rear half of the
ground floor is purified with cow dung and
barley scattered over it. The dying person is
placed on this area, head facing south. Since
the ground floor is always damp, it is never
part of the living area, which consists of the
first (mata) and second floors (cvata), and
which open up with increasing numbers of
windows — preferably also with a well-deco-
rated bay window. The top floor (baigah)
under the roof represents the most private
part of the house, out of reach for potentially
polluting visitors. Members of unclean castes
may cross the threshold to the ground floor,
but never set foot on the stairs. The seven
steps that mediate between one level and the
next are reserved for the world of the living,
while the ladder that attracts the wandering
soul in the shape of a prera on the 10" day of
the death ritual has only six steps.

A small chamber under the roof is usually
set apart from the kitchen with (until recent-
ly) its open hearth and bundles of rice straw
needed to cook rice. This room is dedicated
to the worship (pajakvatha) of deities of
one’s own choice, as well as the lineage deity
(dugudyah), which is kept by the annual care-
taker, the palah of the lineage group (phuki)
for the term of one year. On the occasion of
full moon in December (Yahmaripunhi) the
deity, symbolized by a silver crown, is hand-

ed over to another turn-holder (palah), who
will take it out in a procession to the place of
origin in May.

By choice, the top floor has a terrace
(atali) on which the sun is worshipped every
morning.

Organisation of space
in death rituals

Processional routes in the context of death
rituals

The routes to the three cremation grounds
(sala vanegu) do not permit any choice. They
follow an age-old pattern that is not even
open to spatial growth. The historic settle-
ment developed a pattern covering its extent
in the 18" century, which was then freezed to
a stop. New households, established beyond
the limits of the clustered settlement since the
1970s, were denied passage through the core.
They have to make a wide turn and reach the
cremation grounds from the south. People
from the new quarters south of the river can-
not choose a route that crosses the river to the
north. In this respect the routes to the crema-
tion grounds are truly of a ritual character, for
they are both mandatory and exclusive.

The routes, covering the entire terri-
tory of the city, spread like veins that drain
a human body, originating from hundreds of
households. Many of these routes start from
backdoors that open on to narrow lanes that
are exclusively reserved for this purpose, and
are thus called ‘““death lanes” (si/@). The bor-
derlines of the 24 quarters of the city quite of-
ten mark the border of a “catchment area” of
death processions. In some cases one side of
a lane turns north, while the other side turns
south to meet a few hundred metres further
down, merging into a main route.

Three quarters of the city faces the main
cremation site, the mudip, at Cupighat, close
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The Newar house (ché), sec-
tion drawing (after Auer and
Gutschow 1974: 73)

The damp ground floor is usu-

ally reserved for storing straw
and agricultural implements.
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When death is imminent, the
body of the dying person is
placed on purified ground.
The first (matd) and second
(cvata) floors are dedicated to
sleeping and storing valuables

in boxes, while the top floor
(baigah) with the kitchen and
the room of worship represents
the most private and ritually
pure part of the house.
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Processional routes to the cre-
mation grounds (sald vanegu).
All funeral associations follow
a compulsory reute carrying
the corpse to one of the three
cremation grounds across the
river: Cupighat and Bisikhyah
attract more than two-thirds of
all households, in disregard of
the otherwise decisive border
between the lower and the up-
per town. Kvahre has a small
catchment area that is confined
to only one of the 24 quarters,
Indcva. People who die in

the hospital or directly at the
ghat are also cremated here.
Members of unclean sub-castes
are cremated at Cupighat
before crossing the river. The
eastern part of the upper town
faces Brahmayanighat in the
east.

The burial place of the Jugi
(jugigah or dipa) is located at
Cupighat beyond the crema-
tion place, while Sannyasin or
members of Mahanta families
are buried along the ghats,
preferably at Kvahre.

Five other burial grounds
(macapvagah) are designated
for children who have died
prematurely before the age of
three months.

A small graveyard behind

the mosque serves the small
Muslim community of bangle
makers.

Kasankhusi

¢ graveya’r-&' (]
of Muslim
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to which the Jugi — purity technicians for
death rituals — are buried (jugigah). Only the
households of the five easternmost quarters
face the cremation ground at Brahmayani,
half a kilometre beyond the city limits to the
east. One of the 24 quarters, namely Inacva,
enjoys for unknown reasons the privilege
of facing onto the most sacred site along
the river at a confluence. Located there at
Hanumanghat or Kvahre, is the plot where
ascetics and mahantas, the priests of the 12
mathas of the city are buried.

Six more places for the burial of children
(macagah) who died before having under-
gone the rice feeding ceremony (cip tikegu)
at the age of three months are located beyond
the city limits, in close neighbourhood of the
shrines of various Mother Goddesses (NW:
Indrayani, N: Mahakali, NE: Mahalaksmi,
E: Brahmayani, SE: Mahedvari and SW:
Bhadrakali). These children are named mi
mapumha, literally “bodies (mha) that are not
exposed to the fire (mi)” of the pyre. They are

buried hurriedly without any ritual and in the
absence of the parents.

Children who have not been initiated (ihi
for girls and kaytapuja for boys) are cre-
mated, but with no other rituals being per-
formed. On the 5" day, however, a Brahmin
boy of the same age is brought to the parents
of the deceased child to receive an offering
of fruits. On the occasion of sorasraddha a
small pinda is dedicated to the child, but no
other Sraddha is performed.

The designation of cremation places ac-
cording to the location of households is over-
lapped by a second order which concerns
all members of what Robert Levy called
“marginally pure” (1992, 361) and unclean
castes, such as Gatha, Bha, Cala, Nau, Kau,
P, Saymi, Chipa, Nay, and untouchables
like Dva and Pva. Constituting more than ten
percent of Bhaktapur’s population, their de-
ceased family members are cremated oppo-
site the main cremation ground - either just
below the shrine of Bhadrakali or, in the case
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of the untouchables, 100 metres down the
river beyond the two 19" century Sivalayas.
The butchers (Nay) and barbers (Nau) of the
eastern periphery do follow the route of the
eastern quarters to be cremated at Brahma-
yanighat. Three groups enjoy the privilege of
facing onto the cremation site of Kvahre: the
drum-makers (Kulu), those who cut the um-
bilical cord (Katah), and those who carry the
torch at the head of death processions (Cala).

In order to discard the pinda (Nev. pekhi),
which are made in the context of death rituals
(any Sraddha for an individual or sorasraddha
by the nayah of the phukt), a small procession
heads out to what could be called the nearest
place along the two rivers running parallel to
the settlement to the north and the south. This
activity is called pekhi vaygu (lit. “to cast the
sacrificial balls”). Seven places are defined
for this purpose and these are also the places
where the purificatory rituals are performed
on the 10" day. The locations of the main cre-
mation grounds beyond the river to the south

| Kasankhusi

@/ Cupighat

Brahmayanighat

B
¥ -

Mahesvarighat

Kvahre
(Hanumanghat)

allow an association with the world of Yama,
the Lord of Death. The pindas, however, are
cast away at paved ghats along the embank-
ment of the two rivers, five at Hanumante
in the south and two at Kasankhusi in the
north. Surprisingly, Brahmayanighat is not
visited for this purpose. Roughly speaking
the households of the five eastern quarters all
face Mahe§varighat. Hanumanghat attracts
by far the largest number of households,
while only the households of Taumadhi and
Lakulach& face towards Cupighat. A further,
separate area of households faces a small and
in fact unnamed ghat at Kasankhusi river.
The small path leading to this ghat is called
pekhilaca, literally “the path along which the
rice balls of death rituals are carried”. The
catchment area of these households is not de-
fined along the borders of the 24 quarters but
overlaps them to establish yet another kind of
territorial division.

Pekhi vaygu — routes to cast
away the offerings of balls
(Nev. pekhi; Skt. pinda) made
for the forefathers (pitarah).
Located around the town are
eight places where the offer-
ings are cast into the river:
two in the north along the
Kasankhusi, and five to the
south along the Hanumante.
While the three cremation
grounds are located across
the river to the south — in as-
sociation with the realm of
death — the casting of the balls
is enacted before crossing

the river. The north-eastern
embankment with a relatively
small catchment area of house-
holds is not even named, but
the path leading there is known
as pekhilaca, the “ball-offer-
ing-lane”’.

The route is compulsory and
preconceived for every house-
hold. In some cases an invis-
ible borderline runs down the
middle of the road. Kvahre,
which in case of cremation
has a small regular catchment
area, attracts more than half
of the households of the upper
town when it comes to casting
the offerings to the dead.
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Madip, the main cremation
ground at Cupighat.
Photo 7" December 1971
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Absorbing ritual waste — the chvasah stones

Beyond their active participation in death
rituals, the Jugi are responsible for remov-
ing, using or absorbing the polluting qualities
of ritual waste that is discarded on specially
designed places within the city. These places
are identifiable by stones with clearly de-
fined functions. Their general function is to
mark and protect the boundaries of a realm
that allows people to be safe. The boundary
markers “keep things out, rather than in”, as
Robert Levy (1990: 263) said. The settlement
is guarded against a potentially chaotic con-
tinuum by a group of Mother Goddesses. The
other boundary is between below and above,
in this case referring to the paved ground of
the urban space. Hundreds of boundary stones
can be found with a variety of functions.

A pikhalakhu in front of each house guards
its threshold, and marks the borderline be-
tween inside and outside as well as between
above and below. Its ambiguous powers are
propitiated each day by an offering of flow-
ers, vermilion and food. In return it absorbs
impurity in cases of death and all other life-
cycle rituals.

A second class of stones is named ksetra-
pala, literally the guardians of space (Skt.
ksetra, “field”). These stones may be carved
as lotus flowers, especially when they are
located in the courtyards of Buddhist monas-
teries — and every monastery has to have one
to absorb the impurity of the sacrificial balls
on the occasion of death rituals. But they are
also identified as Bhairava, inevitably so in
those cases where they complement a non-
iconic representation of a Mother Goddess.

All other stones are called chvasah, but in
some neighbourhoods they may have differ-
ent names according to their specific func-
tion. The chvasah that “absorbs” the umbili-
cal cord and the afterbirth (pi vay yékegu) is
called cvakiajima, referring to the legendary
grandmother ajima, who has the power of a

witch. When identified as kalahajima, the
stone absorbs the polluting qualities of offer-
ings like bibau (beaten rice, black soy beans
and fish) in cases of sickness, and the inevita-
ble last plate on the occasion of a feast. In the
latter case the plate is offered to the ancestors
of the family collectively. The act of such
an offering is invariably called kalah vaygu.
This occurs after a feast on the occasion of a
regular annual Sraddha, but also at the end of
a day that was devoted to the worship of the
ancestor deities (dugudyahpija). The same
offering is also made on the occasion of
life-cycle rituals, like the menarche ritual for
girls, the initiation of boys, and marriage (on
the occasion of gvésabhvay — celebrating the
distribution of betel nuts).

At the conclusion of a Sraddha, all at-
tending male lineage members place small
morsels of each dish to one side. All of the
leaf plates are placed on top of the meal that
has been reserved from the outset for the pitr
in a brass container (batah). After offering
light and puaja, this mass of food — two to ten
kilograms — will collectively be discarded at
the chvasah concerned.

In the case when a bereaved family is still
polluted during the first year, relatives from
the in-laws’ side will bring food on the oc-
casion of the New Year (bisket) and Dasai
(Nev. mvahni). Part of this food is set aside
for the pitr and deposited on the chvasah the
next morning. It should be noted that food for
the pitr can only be cooked and handled by
persons who no longer have any parents.

Sickness is often said to be caused by un-
pacified preta, for whom the death ritual has
not been performed in all its necessary detail.
Hence they turn into evil ghosts, pisacas, to
trouble the family of the deceased, causing
stomach ache and nausea. While the preta
leave the chvasah after they have turned into
a pitr, the pisacas are destined to remain there
forever and are collectively propitiated by an
offering of cooked rice on the occasion of
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Discarding three unbaked
bricks (kaciapa vaygu) on

a chvasah stone, offered imnie-
diately after death to the spirit
of the deceased in the form of
a hearth.

Photo 29" December 1971

Pisacacaturdasi (Nev. Pasacahre), new moon
in March. It is the same day that the hidden
Siva (called Lukumahadyah) absorbs waste
in the Buddhist courtyards of Kathmandu
(see Michaels 1992).

Finally there are those stones on which the
wife of the chief mourner, the mitamha, plac-
es the three unfired bricks (kaciapa vaygu)
which the preta and later the pitr will use for
a hearth. Some people also argue that these
bricks could serve as the house of the pitr. At
the same time the wife of the chief mourner
or a daughter-in-law will discard there the
clothes of the deceased, together with a small
mat symbolising the bed. In most cases the
chvasah also represents the kalahajima (ab-
sorbing the food dedicated to the pitr) and the
cvakiajima (absorbing the umbilical cords).
134 of such stones have been identified in
Bhaktapur, each having different sized catch-
ment areas of households.

Before we look in detail at the organisation
of the removal of ritual waste by the Jugi, a
number of explanations should be given here
in order to convey the potential power with
which these places are imbued. It has else-

where been noted that the ground below the
pavement is considered to be the realm of
pollution and also death. Occasionally a ghost
appears from underground at a chvasah. For
instance, people in Gvahmadhi agree that an
emaciated face of the size of a child regularly
emerges. This is a well-known apparition that
is classified as kavdca, the motif of which is
widely used for apotropaic purposes in archi-
tecture. Likewise tall ghosts clad in white and
almost touching the sky are a recognisable
form of spirit.

Another class of ghosts, the bhir — an un-
known power that inhabits the corpse until
cremation — creates strange noises and is
said to inhabit another class of stones, the
dhvakha that are found at crossroads.

The chvasah awaken a variety of associa-
tions, which necessarily reflect the status of
the person. The general user of the chvasah
has no associations whatsoever. Those who
fulfil their duty perform the required action
without any afterthought. The person in-
volved simply does what has to be done. An
experienced midwife who also advises in case
of sickness, an aji of Byasi, integrates the
chvasah into a wider worldview and re-
calls that a trinity of deities reside on or in
a chvasah stone: to the right she identifies
Piicvanakhi, at the centre Gurumaharaj, and
to the left Dhanacva. Surprisingly, the land-
scape of the entire valley of Kathmandu is
formed by this trinity. The Picvanakhi is the
main tutelary goddess, the Miuajima of the
Valley on top of the mountain that dominates
the southern rim of the valley. Gurumaharaj
is identical with a powerful protector near
Bungamati, SiddhiganeSa. Dhanacva is an-
other mountain to the southwest, inhabited
by a powerful goddess, Campadevi. The aji
is of the opinion that this trinity is successful
in controlling bhit, pret and pisaca. They are
pinned down and made immobile in order to
prevent their harmful journeys through the
city’s streets and lanes.
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Ratnaraj Rajupadhyaya, a learned and
much respected Brahmin of Bhaktapur,
maintains however that the chvasah repre-
sents Siva in the form of Bhatanatha and
Matangi. As “Lord of the bhiitas” Siva haunts
cremation grounds while Matangi, one of the
Ten Mahavidyas (the ten forms of transcen-
dent knowledge and magical power), repre-
sents all-powerfulness. The chvasah attracts
all those offerings the greedy spirits expect
and really need: “Who else than Bhiitnath
could absorb these offerings”, comments the
Brahmin.

The spatial unit of a chvasah — the Jugi and
his clients

In marked contrast to the Brahmin, a Jugi? ex-
presses utter disgust with his obligations. He
would rather leave his duties and stop receiv-
ing what his wife collects from the chvasah
and the respective clients on the occasion of
deaths. But he feels compelled to continue
doing so in fear of the revenge the pisacas
would inflict upon him. He has no doubt
about the consequences.

Every chvasah stone has a defined catch-
ment area comprising a definite number of
households that will come to discard unbaked
bricks and clothes for the deceased during
their state of preta, and food on all those oc-
casions described above during their state of
pitr or as a potential pisaca — the wandering
soul of a person for whom the death rituals
have not been performed or not in the pre-
scribed order.

Some catchment areas are large, like the
one in Basagopal, some comprise less than
a dozen households like those in Tibukché
or Kvathddau. The chvasah of Basagopal
is a large, prominent stone at the centre of
a street crossing. Others are represented by
inconspicuous stones set in the pavement,
recognizable only when a bau or kalah vaygu
offering has just been made. Some clearly

embody an ambivalence: the large stone
a few steps west of Mahalaksmi’s pitha is
identified as the consort of the goddess in
the form of Bhairava; but at the same time
the stone functions as a chvasah to absorb the
offerings of more than a hundred households.
Strangely enough, in two cases the stone is
located inside the neighbouring unit. The
stone in Kvacheé is set beside the cluster of as-
sociated houses, in the middle of the road that
is used by death processions as they move to-
wards the town’s main cremation place.

The seat of the spirits

On the 7™ day of the death rituals, which is
dedicated extensively to feeding the preta
(nhenumha), the chief mourner may dedicate
a small piece of agricultural land to the spirit
of the deceased who, after cremation, has at-
tained the form of preta. Immediately after
death, the chief mourner will take a cotton
strip representing the preta and measure the
length of the corpse seven times. The result-
ing measurement dictates the size of the plot
that is dedicated to the spirit.

An unpolluted relative (preferably the
Jjicabhagju) takes a short-handled spade,
marks the boundaries of the small plot and
offers bibau to it. The act is similar to that
when offerings are made over the area of the
Slesmantaka forest and Kailasa mountain on
either side of the Bagmati at Deopatan on the
occasion of Balacahre in early December.
The short handle (kiciz) of the spade has to
be left behind. The plot is dedicated once and
forever to the deceased and may never be
touched again by a spade or appropriated for
other purposes. It is believed that the pitr uses
this plot to grow grains and vegetable.

More than one thousand such plots may be
found around Bhaktapur, clearly “beyond”
the urban realm marked by the protective
Mother Goddesses. A recent survey located

2In November 1987 Bishnu
Prasad Shrestha conducted an
interview with Chandranath
Kusle, who died in September
2003.
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Territorial units of 134
chvasah stones.

Territorial units of varying size
are identifiable throughout
the town by stones which sym-
bolically absorb ritual waste
— especially three unbaked
bricks, and the mattress and
clothes of the deceased which
are discarded immediately
after death.

Most of these stones are found
in the middle of streets and
lanes, on squares or —most
characteristically —

on crossroads where unpaci-
fied souls — bhat and pret —
haunt these places as ghosts

with often a well-defined
shape. © CVASAH - STONE
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27 bhula in an area covering half a square
kilometre, situated half a kilometre north of
Bhaktapur (between Mithu and Lukundol),
beyond the Kasankhusi River. Half of these
had been dedicated within the past thirty
years, and the names of the deceased were re-
membered. Beyond a span of one generation
human memory fails to recall the personal
names of the deceased. Just the caste name,
such as Kvaju or Prajapati, will be remem-
bered. A few of these plots have developed
into veritable tips, because these places
also absorb waste from neighbouring fields,
whose levels undergo changes in height. In
some cases the plots are dedicated twice, that
is to say in a succession from grandfather to
father. In other cases such places are known
to be haunted by spirits. These are then
named ajima, the ambiguous grandmother
who is both evil and protective.

Some of these seemingly “vacant” sites
have been known to be appropriated for new
buildings — but the constructions would prove
to be haunted and be left by their residents,
then to be rented out for other functions (as
schools for instance) that restricted their use
to day time.

The bhula receives placatory offerings for
a number of reasons. The farmer who owns
and works the adjacent plots may be advised,
for instance, by a healer to offer watered
husked rice (jaki) in pure form or mixed with
turmeric as bau. This is done when a client
complains of “burning” body parts produced
by tumefaction. Heat signalling the onset of
fever makes an offering to the snake deity
obligatory, while other symptoms prompt
offerings to the sky (akas, Skt. akasa) or the
chrasah. In rare cases the bhula — as the
abode of an identifiable pitr —is addressed.

The realm of the ancestor or lineage deities
(dugudyah)

The periphery of Bhaktapur is also the realm
of lineage deities, who may represent the
origin of lineages. Named as dugudyah,
istadevata or kuladevata, these deities are
represented by non-iconic stones. In a recent
survey in May 2003 a total of 151 individual
gods were localized. These are either found
clustered around tanks (43 at Siddhapukh,
20 at Kamalptkhii, 8 at Ranipiikkhi, Bha-
juptikhi 5), at rivers (Kvathusubya 11), or
at a confluence (Dathusubya 18). Others are
set on ridges (Sallaghari 13, Nhati 1, Mithu
12), below the hills of the protective god-
desses (Mahakali 2, MaheSvari 1), and even
at places that do not convey a specific topo-
graphical quality.
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Bhula — places for the spirits

(preta) of deceased.

Between Mathu and Lukundol

north of Bhaktapur is an area

measuring 730 by 820 metres

(600 hectares or 1,500 acres),

in which 27 small plots of two

to five square metres can be

identifed:

1 Ajimabhula

2 Chvasahkhvasa

3 Mukti Basukala

4 Kvajubhula

5 Bhakti Maya Basukala,
1992

6 Hira Devi Basukala, 1991

7 Sankha Bahadur Suval,
1988

8 Krishna Basukala, 1976

9 Lura Duval, 1983 and
Sirman Duval, 1962 father
and grandfather of
Ram Prasad Duval

10 Santa Maya Duval, 1998

11 Lavante'’s father

12 Kiskuvar Duval, 1973

13 Avah

14 Purna Kesari Duval, 1995

15 Latan Bir Rajcal, 1994

16 Tulsi Bhakta Suval, 1995

17 Punya Suval, 1999

18 Nhuche Maya Rajcal, 1999

19 Kisan Suval, 2000

20 Latan Bahadur Lasiva,
c. 1985

21 Prajapatibhula

22 Bhairav Bahadur Basu-
kala, January 2003 (hus-
band of 5 and 6)

23 Laita Lasiva, 1999

24 Tej Maya Lasiva, 1995

25 Nhuche Bahadur Basukala,
2002

26 Apsarabhula

27 Basukalabhula

Map based on the cadastral

survey of 1966 of Jaukhel

(ward no. 8, areas kha, ga,

cha), survey of places by

Mohan Yakami, January-May

2003.

Most of the places have been
dedicated within the past
twenty years. Only in one case

(no.9) are representatives of
the two earlier generations
remembered, who reside at
the same place. In other cases
the memory vanishes and the

places are said to be haunted
by a ghost either in the shape
of a “grandmother” (ajima,
no. 1) or apsara (no. 26). In
other cases only the family
names are remembered, such
as Kvaju (no. 4) or Prajapati
(no. 21).



PRIESTS AND PURITY SPECIALISTS
IN DEATH RITUALS

Bhaktapur’s society is, as Robert Levy (1990:
363) puts it, “ordered through the idiom of
purity”. The Brahmin occupies the supreme
position while others whom Levy terms “co-
vert para-priests” protect the Brahmin’s posi-
tion. They perform the polluting actions that
“the civic ritual requires”. Other historians of
religion have termed these ritual specialists
“contra-priests”. Dumont and Pocock made
a point of saying that “by virtue of their
specialized ritual functions, [they] live per-
manently in the state of impurity which they
help others to abandon as rapidly as possible”
(1959: 18). The following account presents
many of the para-priests of Bhaktapur, who
unlike the Brahmins live in a permanent state
of impurity.

Brahmin — Hindu priests

Until recently, death rituals for the Newar
sub-castes of Bhaktapur were the exclusive
domain of Rajopadhyayas (Witzel 1976,
Toffin 1996). These are Newar-Brahmins,
also called Deobhaju, who immigrated from
India to the remote valley of Nepal with its
non-Aryan population. It is not known when
the Brahmins migrated to Nepal: inscriptions
testify to their presence since the beginning
of the second millennium AD, but Brahmins
must also have performed the necessary royal
rituals since the beginning of the first millen-
nium AD. By the 14" century these Brahmins
must have been assimilated to such an extent
that they can be considered Newars.

Other groups of Brahmins migrated to Ne-
pal from neighbouring areas as well as from

South India: the Kumdi-Brahmins came from
Kumaon, Bhatta-Brahmins, who officiate
at the Pasupatinath temple, still come from
Karnataka in South India, the Purbiya-Brah-
mins came from Bengal, and the Tirhutya-
Brahmins from Tirhut, an area on the other
side of the present south-eastern border of
Nepal. The Tirhutya-Brahmins (Jha or Mis-
ra) migrated first to Bhaktapur, bringing
with them the tutelary goddess of their King
Harisimha in 1327 AD. Like the assimilated
Mahanta, they speak Nevari, but they do not
act as hereditary family priests.

Only recently, with the growing unavail-
ability of Rajopadhyaya priests in Bhaktapur,
the Tirhutya-Brahmins have started to be
called on ad hoc to perform the necessary
rites. Since there is only one Sivécﬁrya left in
Bhaktapur to perform the purificatory ritual
(ghasu) on the 12" day after death, these Jha
and Misra have largely taken over the task.
As an alternative, the purificatory rituals of
the 10" and 12" days are performed by the
Jjicabhaju — either the son-in-law or husband
of the sister of the chief mourner.

Today, a total of 43 Brahmins officiate
over the death rituals for some 10,000 house-
holds or 90 percent of the entire population
of Bhaktapur. They are either called to the
houses of the deceased or, in the case of a
regular annual $§raddha, to the respective
ghat at one of the two rivers on the occasion
of the nhenumha offering on the 7" day to
instruct the chief mourner in the offering of
water, rice and kusa grass, and on the occa-
sion of du byékegu on the 10" day to guide
the offering of 10 pindas, which constitute
the body of the preta. The Brahmin appears
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Location of 43 Brahmin
priests (Rajopadhyaya) and 23
Buddhist priests (Bajracarya)
who officiate over death ritu-
als.

Brahmins (in Khauma for
example seven Brahmins as
descendants of the same great-
grandfather) living in thirteen
localities that form a crescent
around the palace perform
death rituals for almost 90 per-
cent of the population.

The Bajracarya priests, who
are attached to only two
Buddhist monasteries, perform
death rituals for Bajracaryas,
Sakya and members of the
various sub-castes related to
crafts (dyers — Chipa, painters
— Pd, torch bearers — Cala,
brick makers — Avah), consti-
tuting one tenth of the entire
population.
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again on the 45" day on the occasion of the
sapindikarana, the merging of the pitr with
the ancestors, and on 13 more occasions up
until the end of the mourning period. Twelve
of these 13 occasions are often avoided by
the clients and replaced by an offering of
water and wheat flour (nisla biyegu), which
is taken to the house of the Brahmin. In less
than three minutes the client is free again
for his worldly pursuits. Such offerings are
brought by the clients to their respective
house priest on three particular occasions:
Magha Samkranti (15" January, the day
marking the winter solstice), Matatirtha afisi,
new moon in April/May, in memory of the
deceased mother, and Gokarna afisi, new
moon in August/September, in memory of
the deceased father. Only a few people join
the annual pilgrimages to Matatirtha and Go-
karna, substituting the ritual journey by the
offering to their house priest.
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In the year 2003, the 43 officiating Brah-
mins lived in 13 different locations, with bet-
ween one and seven brothers and cousins — all
descendants of the same great-grandfather —
living together in a single household or house.

A group of 10 officiating Brahmins in
Layku, who live in a block just opposite the
palace of the Malla kings, trace their origins
to a common progenitor, Uhlasardja, who
— according to a document kept by the family
—died in 1576 AD (Witzel 1976: 158) during
the reign of Tribhuvana Malla (1561-1610).
Currently officiating are the members of the
21 generation after Uhlasaraja. Until the
defeat of Ranajit Malla in 1768, when the
Saha dynasty took over and established a
greater Himalayan kingdom, Uhlasaraja’s
descendants acted as the royal mentors (rajg-
uru) of the king.

A branch (kavah) of this family was de-
prived of its property by the new rulers and
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Brahmaraja
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thus forced to leave the ancestral home.
Girindraraj, representing the 6™ generation
after Brahmaraj, who was forced to leave
in 1768, remembers the story that has been
handed down for over two hundred years:
Buddhiraj, son of Brahmaraj, is said to have
been the devotee of Sarasvati, whose shrine
is located just two hundred yards east of
the former residence. By the grace of the
goddess he is said to have been able to buy
the humble house of a butcher right at the
periphery of the city. Within a generation
the family was well established, and in such
a way that King Girvanayuddha Bikrama
Saha, who ascended the throne in 1799 as
a two-year-old infant, granted the family the
right to organise the annual jatra in honour
of Indrayani, the 6" of the eight Mother God-
desses who guards the north-western sector
of space. Girindraraj keeps and regularly
worships the iconic, portable version of the
deity in his house, where he also acts as the
caretaker of a Tantric deity entrusted to him
by a community who had given up the esoter-
ic shrine house (agdché), where such deities
are usually kept.

12.5%

12.5%

At the time of Girindraraj’s father, the
rights to perform the life-cycle rituals for a
fixed number of clients were already shared
by two brothers. Today, his six sons hold
only a 12.5 percent share of the income
from the clients, like his brother Indresaraja.
Rsabhraja, the son of his youngest brother
holds 25 percent, because Krsnagopala gave
his share to him when he had no male issue.
Only three of Girindraraja’s six sons officiate
as priests, serving more than 350 clients, most
of them located in the lower town. Almost 25
percent of the clients, mostly Kayastha, Josi,
Kacepati and Munankahmi, belong to the
upper levels of the social hierarchy, labelled
Chathariya and Paficthariya; 45 percent are
farmers (Jyapu) and 30 per cent carpenters
(Sikahmi and Kilabu). Only one client be-
longs to the traditionally underprivileged
sub-caste of Kusah, carriers of ceremonial
umbrellas who used to officiate as priests
for the unclean sub-caste of butchers (Nay).
Quite a number of clients have moved to new
residential quarters in Thimi, Kathmandu and
Patan. This keeps the Brahmins on the move,
because people will not stop being their cli-

25%

Sharing clients (jajamana)
among a prominent Brahmin
family of the quarter of
Khauma.

Laksmipatiraja, the
great-great-grandson of
Brahmaraja who lived in the
middle of the 18" century,
owned an unknown number
of clients who in the course
of 250 years represent more
than 1200 households. While
two of Laksmipatiraja’s four
sons divided the number of
clients into two, today one
share of 50% is owned by
four brothers, while the se-
cond half is divided up into
two equal shares of 12.5%
and one share of 25% be-
cause, being with a male is-
sue, Krsnagopala, one of the
six sons of Ripubhaiijanaraja
gave his share to his nephew
Rsabharaja.

The three sons of Girindra-
raja (born in 1917 AD),
Mahendra, Mukunda and
Madhumardana, who offi-
ciate in their ritual capa-
city, regularly respond to
the call of 343 clients — as
counted and mapped under
the guidance of Mahendra in
November 2001.
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Bh : 323 jajmanas of a Rajupadhyaya family

Location of 343 clients ents and make an alliance with a new priest.
(jajman) of the sons of Those who have migrated elsewhere from
Gibiimaysja o, Bhaktapur will only return to the town for the
Almost half of these belong .

to the sub-caste of farmers, worship of the unnamed ancestors on the oc-
while one quarter follows casion of dugudyahpiija in May or June.

the trade of carpentry and The relationship between family priest and
one quarter belongs to up- P—— Th —_— ik

e SR FaTE haludhis client is hereditary. The priests do not keep
astrologers. list of their clients because they can be sure

Dense clusters of clients are  that they will be called upon. Clients enjoy a
located in the western quar- certain freedom to chose between the branch-

ters of the lower town, within R . R
easy reach of the officiating ~ ©S Of an extended family, for their favourite

priests, and none is located priest will not necessarily be available.
in the eastern quarters.
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Bajracarya — Buddhist priests

For Buddhist sub-castes, the role of the Brah-
min is taken over by Bajracaryas (cf. Gellner
1992), literally “the masters of the vajra”, the
instrument that stands for indestructible or
true reality. It is thus translated as “‘diamond”
or “adamantine object”. The flawlessness and
hardness of the diamond symbolizes empti-
ness. Newar Buddhism, Vajrayana, is thus
termed the Adamantine Vehicle.

All Bajracaryas undergo the initiation
ritual of bare cuyegu, which turn boys at the
age of six to twelve into a Buddhist monk
— albeit just for a couple of days. This initia-
tion makes him a member of the community
of a monastery, the sangha. The second ini-
tiation, acaluyegu, is of a Tantric quality and
empowers the son of a Bajracarya to initiate
and perform rituals himself.

When John Locke (1985: 429-55) started
to trace Buddhist institutions in the late
1970s, he counted 23 monasteries and court-
yards (baha, bahi, cuka) with Buddhist as-
sociations in Bhaktapur. A few of these were
only known by name, others had become de-
funct long ago. Locke was not able to clearly
define the hierarchy that ties so-called branch
monasteries to the main ones.

The sanghas were no longer functioning
because their members moved away from
Bhaktapur in the middle of the 20™ century.
The Bajracaryas kept on performing the ini-
tiation rites in their respective monasteries,
but only a few of them kept performing
life-cycle rituals. The Bajracaryas of the
LokeS§vara Mahavihara and AkhandaSila
Mahavihara withdrew from their duties in the
early 1990s.

The situation has become even more
fragmented a generation later. In 2003 only
21 Bajracaryas of the Prasannasila Mahavi-
hara (or Pasubaha), as well as one from the
Caturvarna Mahavihara (or Tadhiché), still
officiated in death rituals. These two mon-

asteries reflect the opposition between the
upper town and the lower town. Likewise,
the Bajracarya of Pasubaha act as priests for
those of the Caturvarna Mahavihara and vice
versa. Not much is known about the origin
of the Pasubaha. The structure of the shrine
itself is of very recent origin. The same is
true of the neighbouring courtyard, with a
shrine dedicated to the principal of the five
Dipankara Buddhas of Bhaktapur, and of an
esoteric shrine building, the agdché, in which
the main Kumari of Bhaktapur resides on
festive occasions. A copperplate inscription
dated to 978 AD documents the early exis-
tence of this deity. The non-initiated Sakya
members of this baha trace their lineage de-
ity to Yogambara in Kvabaha in Patan. Like-
wise, the Bajracarya of Caturvarna Mahavi-
hara migrated from Taksebaha in Kathmandu
at the time of King Rayamalla at the end of
the 15" century. Branch monasteries like
Nibaha were established 300 years later by
Sakya who were attracted from Kvabaha in
Patan by King Ranajit Malla for their skills
in metalwork.

At PaSubaha, two sections (kavah) of
a common lineage perform death rituals.
The Yata-agd group performs for some 50
Bajracarya (from Caturvarna Mahavihara),
290 Sakya, 60 Buddhacarya (said to be
Bajracarya descendants without dacaluyegu
initiation), 518 farmers (Jyapu), 15 carpen-
ters (Sikahmi), 62 brick-makers (Avah, only
from the upper town), 370 potters (Kumhah),
20 oil-pressers (Saymi), 132 dyers (Chipa),
18 painters (Pli), 21 funeral torch bearers
(Cala), 15 purity technicians (Bha), and 24
blacksmiths (Kau) — altogether more than
1500 clients. The largest numbers of more
than 400 clients are shared by four brothers
and their cousin, as well as by three sons of
the Yata-aga group. It is not really clear how
the acting priests share the clients on a rota-
tional basis on the occasion of the December
full moon (Yahmarhipunhi). The priests do



Priests and Purity Specialists in Death Rituals 39

not entertain a stable relationship with a fixed
number of clients. Every officiating priest
gets a number of clients allotted to him by
the senior-most Bajracarya of the sangha, the
thayapaju.

The smaller Ita-agd group has four offici-
ating priests, of whom one has no hereditary
clients. It is emphasized by all that there is
a sense of choice among the clients. One
Bajracarya of this group serves the brick-
makers’ community in a peculiar tradition.
Legend tells that once a corpse slipped from
the bier as it was being carried in a proces-
sion to the cremation ground. No one dared
to touch the corpse as the occasion was con-
sidered extremely inauspicious. By chance, a
Bajracarya passed by who through his Tant-
ric powers was able to lift the corpse without
touching it. The brick-makers felt obliged to
him and promised to call him and his descen-
dants forever for death rituals. To this day the
brick-makers call a Bajracarya priest for the
necessary death rituals from the 10" day to
the 12 months (dakila) ritual. For all other
annual sraddhas a Brahmin is called.

Until a generation or two ago the caretak-
ership of the main deity of the Caturvarna
Mahavihara, the kvapahdyah, rotated among
the six lineages of the sarngha, for which
John Locke noted 82 households and five to
six hundred initiated members (Locke 1985:
449). In the 1960s only four Bajracarya
households continued to officiate at death
rituals. One of these gave up in the late
1990s. The only remaining officiating priest
is Hiracandra Bajracarya, who now has a
monopoly on over 150 clients, more than half
of them oil-pressers but also stone carvers
(Lvahakahmi) and Nibah, those metal work-
ers who migrated from Patan in the early 18"
century.

The sequence of death rituals to be per-
formed for Bajracaryas follows essentially
the same sequence performed by Brahmins.
Throughout the year, the Jugi is also called

by Buddhist households to collect the offer-
ings prepared for the ancestors. However,
the Bha has no role as a para-priest. The
HatakeSvara linga prepared of clay by the
Bha on the occasion of the du byékegu ritual
on the 10" day after death is replaced by a
caitya which is made of cooked rice by the
client of the Bajracarya. With the making of
the caitya the client takes refuge in the Bud-
dha before producing the pindas. A strange
differentiation can be observed in the §rad-
dhas performed for the Buddhist sub-caste
of stone carvers (Lvahakahmi), who are the
only group who continue to put on the two
cotton strips around their waist and head,
which among Hindu sub-castes represent
the body of the preta. They are not handed
over to the purity technician or priest but are
simply cast into the river on the 10™ day after
death. Another equally striking peculiarity
can be observed among a few farmer (Suval-
Jyapu) households. There a Brahmin acts as
the regular priest, but the Bajracarya acts as
the Ghasu-acaju on the 12" day to complete
the purification by a sacred fire of all the
lineage members — who in this context are
called dumha — polluted bodies. The house
of the deceased is also purified on this oc-
casion.

For Buddhist sub-castes, the annual ritual
of sorasraddha has to be performed by the
eldest (nayah) of the lineage (phuki) during
the dark moon in the month of Asvin (in
September). It is usually enacted on one of
the embankments of the two rivers south and
north of the town. The client casts the pindas
directly into the water. Pindas of regular
Sraddhas, however, are brought to the near-
est baha and cast onto the protective stone
representing ksetrapala, the guardian of the
courtyard.

Death rituals performed by Buddhists
largely follows the sequence of Hindu death
rituals. But every detail discloses a decisive
Buddhist context.
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Thus, the kalaSapija at the beginning is
dedicated to the Paficabuddha. The priest
identifies himself with Vajrasattva and
equates the central unnamed deity with emp-
tiness (Siunyata), reflecting the basic concept
of the absolute in Vajrayana Buddhism,
which is characterized as transcending dual-
ity and being without empirical forms. The
priest prepares the gurumandala to initiate
the ritual.

In a second step a miniature caitya is made
from the dough that has been kneaded by the
client’s wife.

Prior to forming the caitya, the priest in-
vokes Vairocana, the transcendent Buddha
of the centre. Later he places five grains
of rice and five popped rice grains into the
base of the caitya while uttering the mantra
“om supratisthita vajre svadha”. The caitya
is then consecrated while invoking the four
remaining transcendent Buddhas. From now
on the caitya is addressed as dharmadhatu-
caitya, which stands for the sarvadurgati-
parisodanaraja. The further ritual identifies
the caitya with Mahavairocana, who in turn is
equated with the durgaparisodanacaitya.

The priest arranges in front of him small
heaps of rice, leaves and clay cups in a spe-
cial configuration, representing a universe of
its own. First comes the ratnamandala, then
on three leaves paricagavya (the five prod-
ucts of the cow), mandahpatra and indrabali,
then a row of five cones of dough (gvahja)
representing (from left to right) Ayuvrddhi,
GaneSa, kalasa, Mahakala and Gomata. Then
come svastika, palesva (lotus leaves/cibhah-
dyah) and Balkumari. To his left are placed
four cones representing (from top to bottom)
the trinity of dharma (identified as Svastide-
vatd or kvapahdyah), Buddha (kuladevata
or agadyah) and sangha (istadevata or du-
gudyah). Finally, VaiSvanara is added in the
shape of alamp (sukunda, representing Stirya).

The client produces three pindas repre-
senting the three generations preceding him.

@ @

2 @ vikalapinda
% ” ” tapabajya
(greatgrandf.)
3 1 E ;
palesva abva
A1 @ @ @ cibhahdyah (father)

® 12

4 ;
bajya
@ @ (grandfather)

®®®Bd ®6 6@ 0
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A fourth one, called vikalapinda (also short
“bikva”), is placed in the lower right. Liter-
ally, the pinda for those who are “deprived
of something” is dedicated to the known and
unknown miscarriages of the family of the
client (kula). In a wider context, this pinda
is dedicated to the unknown deceased for
whom a proper death ritual had not been
performed.

After the pindas have been made, the
priest invokes the transcendent Buddhas
through offerings made to the pindas, for
example Aksobhya by means of milk, Ami-
tabha by means of water offered from a conch
shell; and a number of the group of twelve
philosophical deities who represent cardinal
human virtues carried to perfection in one
birth, for example Ksantiparamita by clothes,
Prajfiaparamita by flowers and Pranidhana
by light.

All these offerings are made to reduce the
karmic impurities and to reduce the impact
of sins (pap). Obviously the offerings are
intended to help the pitr attain a better status,
and bring them nearer to ultimate liberation.
The pinda not only represent food offered to
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Opposite

Configuration of a Buddhist
death ritual (Sraddha) ac-
cording to the tradition of
Hiraratna Bajracarya from
Bhaktapur.

To the left the priest (guruju)
takes his seat, to the right his
client (jajman). The client first
prepares a cibhahdyah (stapa,
11) from dough and places

it on a symbolic lotus flower
(palesva). He then forms balls
(pindas) for his

father, grandfather and great-
grandfather and places them
on large leaves (kusa lapte).
The final vikalapinda is dedi-
cated to unknown deceased.

1 ratnamandala, 2 paficaga-
vya, 3 mandahpatra,

4 indradibali, 5 Ayurvrddhi,

6 Ganesa, 7 kalasa,

8 Mahakala, 9 Gomata,

10 svastika, 11 palesva
(cibhahdyah), 12 Balkumari,
13 dharma, 14 Buddha,

15 sangha, 16 Vaisvanara
(represented by sukunda/
Sarya), 17 butter and honey
(gyah-kasti), 18 milk (duru),
19 curds (dau), 20 beer (tva),
21 spirits (eila), 22 light
(mata), 23 incense (mi sali).

the ancestors but also represent the ancestors
in bodily form.

Josi and Karmacarya —
Assistant priests

Astrologers (Jo$i) and Tantric priests (Kar-
macarya) are ‘“overt auxiliary priests” (as
termed by Levy 1990: 353) and perform pre-
paratory functions in a number of rituals.
While the status (thar) of JoSi is of the highest
level of the Chathariya, Karmacarya belong
to the next highest group, the Pancthariya.
Often considered as “kinds of Brahmans”
(Levy 1990, 354), their powers and skills are
considered to have been passed on to them by
the Rajopadhyaya Brahmins some time ago.

The astrologers prepare a written chart
(jatah) that records everybody’s time of birth
and the related position of the planets. Thus
they refer to the macrocosm which represents
an order “beyond Bhaktapur’s civic meso-
cosmic systems” (Levy 1990: 355). On the
basis of this chart, the JoSi determines the
auspicious time span for life-cycle rituals
and other important events, such as laying
the foundations of a new building. He also
acts as a healer, advising his clients on the
colour of the wick to be used for light offer-
ings to the Mother Goddesses, or the type of
precious stone to be worn in a ring on a cer-
tain finger of the right hand. After death, the
Jjatah is placed on the forehead of the corpse
on the pyre.

In death rituals, a JoSi appears simply as
an assistant to the officiating Brahmin when
preparing the necessary yantra on the ground
and when worshipping a small double-cup-
ped stand (dhaupatu) containing curds and
rice grains. Nowadays, only four Jo$i con-
tinue to be engaged in the preparatory work
for death rituals. One of these serves only
families of the Malla sub-caste. Similar to
the function of the Josi, the Karmacarya “pre-

pares the ground work for the actual rite”
(Regmi 1965-66/11: 715). He acts as an assis-
tant priest to the Brahmin and is responsible
for the “Tantric and sacrificial components”
(Levy 1990: 357) of elaborate rituals. For ex-
ample, as priests of Taleju, the tutelary god-
dess of the former Malla kings, it is their ob-
ligation to prepare the offering of cooked rice
on every Dark Fourteenth (cahre), which is
then distributed (bau halegu) on as many
crossroads of the town as possible in order
to propitiate bhit, pret and pisaca — a host of
evil spirits haunting the town. On the occa-
sion of Pasacahre (new moon in the month of
Phagun) in March this ritual is performed in
a grand manner: rice is cooked at the golden
gate of the temple and a black goat is sacri-
ficed. It is said that in particular the spirits
of those who committed suicide and of those
who had died without any offspring are pro-
pitiated by this.

Karmacarya are also needed for other ri-
tuals that require cooked rice, like the ritual
after the completion of the construction (ché-
bau biyegu) of a house.

Like the Josi, the Karmacarya serve as cli-
ents (jajmans) of Chathariya level: these are
Malla, but also Rajbhandari, JoSi, Kayastha,
Hada, Timila, Baidya and Munankahmi. In
death rituals they act ideally together with a
Josi as assistant to the Brahmin. In this case
they prepare the yantra and perform the pitja
that is dedicated to the paficayatana deities,
namely Siirya, Narayana, Gane$a, Kumari and
SadaSiva.

Nowadays, only 20 Karmacarya continue
to assist in death rituals. Most of them belong
to the privileged group of members who have
been initiated at the Tripuravidyapith — in the
only group in town that has not a lineage god
located beyond (pine) the city’s limit. Instead,
they consider their esoteric god, the agadyah,
as their lineage god, which they worship as
such only in the context of the bel-fruit mar-
riage of girls (ihi).
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Tini — Priests in death rituals

Also called Sivacarya (lit. “the master of
Siva™) or Ghasuacaju (lit. “the master of the
fire”), the Tini has been termed “a kind of
Brahmin” by Robert Levy (1992: 358). From
the perspective of the “true” Brahmins, the
Tini ranks below other sub-castes with priest-
ly obligations, such as Karmacarya and Josi.

The purificatory and thus potentially pol-
luting character of the Tini’s engagement in
death rituals must at one time in history have
caused the formation of a separate, special-
ized sub-caste. The Tini is called in by the
chief mourner on the 12" day after death to
tend to the purification of all phuki members
as well as of the house. To this end he keeps a
fire (homa) burning that is supposed to reach
up to the outstretched hands of the lineage
members (lha panegu). An alternative term
(suddha vdkegu) stresses the return to the
state of purity (suddha).

Of the two Tini households that could be
located in 1974, only one continues to offici-
ate. A regular jajman relationship has long
since ceased to exist. Many families in Bhak-
tapur do not even know the exemplary role
of the Tini in the lha panegu ritual. Either a
non-Newar Jha Brahmin is called to perform,
or an in-law of the chief mourner fills the
position — proof of an ongoing process of
“privatisation” of death rituals.

Cyah — Attendants to the pyre

Brahmin families and those who belong to
the sub-castes (thars) of Chathariya status —
former courtiers like Malla, Kayastha etc. —
used to call a helper from the farmers commu-
nity to take care of the pyre at the cremation
place. The designation “Cyah” (lit. “slave” or
“servant”) hints at their original obligation
to offer their services at cremation places.
However, this is only remembered as a duty

that their great-grandfathers had to carry out.
They were given the name Phasikah (lit. “the
hard remainder of a cooked pumpkin”) or
Phasikava (lit. “pumpkin-faced”), but at pres-
ent they call themselves Suval in an effort to
escape their stigma and attain the highest
status level among farmers.

There are two lineages (kavah) of Cyah
with altogether eight families in Kvaché,
Casukhyah and Lalaché.

Cala (Divakar) —
Funeral torch bearers

Until recently the Calad headed the proces-
sions to the cremation ground, carrying a
torch and cymbals.

A total of 21 Cald households can be
identified in Bhaktapur, clustered around the
agaché, the “house” with the esoteric deity
of the community, in the quarter of Tulaché.
An additional, though small cluster of three
Cala households is to be found on the north-
ern perimeter. The community is organized
around two funeral associations (with 14 and
7 members), but all male members have ac-
cess to the esoteric deity without any formal
initiation (dekha). The caretaker (palah) of
the deity rotates with each cahre (the night
before new moon), and on the ninth day of
the Durgapija ritual the newly-born male
members of the community are granted for-
mal access to the deity. The community is
exogamous — a fact that forces them to marry
the daughters of Pulu or Pulpulu (Toffin
1987: 222) who observe similar obligations
in Patan and Kathmandu.

A legend, told by Hari Govinda Raiijitkar
(December 2003), says that “in old times”
the Malla kings use to head all the death
processions to the cremation site. With the
growth of Bhaktapur, taking part in the
growing number of processions proved to
be a great burden. Subsequently, the king
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Locality and distribution of
para-priests and purity spe-
cialists engaged in death ritu-
als, as surveyed in 2003.

Four Josi and about ten
Karmacarya officiate as as-
sistants to Brahmin priests in
the sapindikarana ritual. Two
Tini/ Sivacarya / Ghasuacaju
(father and son) continue to
perform the purificatory fire
(ghasu) on the 12* day after
death. The Cyah do not pro-
vide any more assistance at the
pyre to families of Chathariya
status.

Only two persons of the ten
Bha households are still en-
gaged in the purificatory ritual
on the 10" day.

Only one person of the twenty-
one Cald households still leads
the procession to the cremation
ground, carrying a torch

and a cymbal.

The spreading of 56 barbers
(Nau), whose male members
tonsure the heads of their
clients and whose female mem-
bers cut the toenails of their
clients on the occasion of a
death ritual and any other life
cycle ritual, demonstrates the

&

Hanumante

4 Josi

2 Sivacarya
7 Cyah
10 Bha
21 Cata
56 Nau
2 Pasi
44 Jugi
1 Danya

0®0ec 000 e

frequency with which their
services are needed.

Two Pasi families, who had
to wash the clothes of the pol-
luted family members and the
cotton strips representing the
preta on the 10" day, do not
perform their duty any more.
The 44 households of Jugi,
who perform the cakrapija
for the nhenumha offering on
the 7" day, are more or less
scattered along the main road.
A single household of Danya
serves the Jugi community for
the 7* day nhenumha ritual.

10 Karmacarya




44 Bhaktapur — The Urban Fabric, Rituals and Ritual Specialists

assigned a Cala to head the processions with
the cymbal symbolizing royal presence. The
descendants of the first Cala had to appear at
bereaved houses and kindle a torch (diva) at
one of the four lights set in the four direc-
tions around the corpse. After fastening this
torch to a bowl of clay, he led the procession
to the cremation site while with his left hand
he sounded his cymbals at each of the dhvaka
stones — which indicate the presence of evil
spirits at crossroads.

Probably this decisive role which the
Cala played in death processions found its
expression in specific procedures involved
in their own death rituals. In cases of death
their families do not express their mourning
through wailing. There is not even a formal
procession to the cremation ground. Rather
the corpse is taken unseen to Kvahre at mid-
night. For the death ritual of the 7" day a Jugi
is engaged as the usual purity specialist, but
the people’s toenails are not pared by Nau.

This secretiveness gave rise to the rumour
that the corpses of this community are se-
cretly buried in their agdché. If at all, this
must have happened many generations ago
because up until the early 1970s the Cala
used wood for their cremations, which was
supplied by one of the funeral associations of
Chipa, the dyers of Bhaktapur. Instead of the
obligatory annual rice offering to the Cala,
the Chipa made wood available in a jointly
used storehouse, a gusipakva along the road
to the cremation ground.

Some Cala remember that it was the duty
of their community to provide seven torches
for Taleju, the tutelary goddess of the former
kings, on the eve of the rebirth of the Mother
Goddesses, the ninth day of the Durgapuja in
October.

Since the late 1980s, the Cala are no longer
seen heading death processions. Considered
a “low prestige” activity with a potential of
pollution, it has been given up. Now, a mem-
ber of the funeral association carries a torch

from the house of the chief mourner to the
cremation ground.

Bha (Karaijit) — Funeral priests

Similar to the Tini, who acts as “para-priests”,
the Bha takes over a role that protects the sac-
erdotal purity of the Brahmin, although being
constantly “tainted by death” (Parry 1993,
180). In this substitutional role he is known
as the Mahabrahmin. In Varanasi, the Maha-
brahmin handles all rituals up to the 10" day,
until the “spiritual body” of the potentially
dangerous preta has attained form through
a definite sequence. As soon as the preta is
converted into a pitr — a potential ancestor
— the hereditary household priest takes over.

Among the Newars, such a “division of
mortuary labour” (Parry op. cit.) between
the Brahmin and the Bha has never been that
strict. It has already been mentioned that the
Brahmin household priest enters the polluted
house on the 7" day after death to guide the
chief mourner in worshipping the food of-
ferings dedicated to the preta. Likewise, it
is the Brahmin who has the lead role on the
10" day when purifying the members of the
phuki. The “mortuary labour” of the Bha
supports rather the Brahmin. In this role he
prepares the ritual ground at the ghat and
supplies a miniature linga of clay represent-
ing Hatake§vara, the Lord of Vitala, one of
the seven nether regions (Skt. patala). Three
cups of clay containing cow milk and water
are placed to the sides and on top of the con-
figuration. The Bha then marks the spots on
which the pinda offerings are to be made by
the chief mourner by means of three circles
of rice powder.

The most challenging and polluting task
the Bha had to perform until a few decades
ago occurred on the following night. He had
to appear in the house of the chief mourner
to accept substantial gifts — such as clothes

Opposite

A Cala, the caretaker of
the Kvathusubya temple at
Cupighat, cuts off the right
feet of the sacrificial goat
as his fee on the occasion of
dugudyahpija.

Photo 21* April 1988 —
tahdi, “‘the great day”, on
a Thursday or Sunday after
aksaya trtiya.
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and household items, as well as food that
included cooked rice — a highly polluting
activity indeed. These days a jicabhaju (the
son-in-law or the brother-in-law of the chief
mourner) takes a large leaf plate with cooked
rice, clothes and eleven small cups filled with
milk, water, liquor and beer to the house of
the Bha at around midnight. He will also
hand over the nahkapah, the strip of cotton
which the chief mourner has worn around his
waist since the cremation of the deceased. As
only very few Bhas continue to act as auxil-
iary priests, this offering — prepared by the
mhaymaca — is now often cast into the river
in the early morning, before starting the pu-
rificatory ritual of the 10" day.

Other obligations of the Bha are often
named, but it remains unclear whether these
were ever performed in actual practice. It
may suffice to cite associations that have
stigmatised the Bha. It is said that the food
offered to the Bha contained a piece of the
brain of the deceased, similar to the piece
that a Brahmin has to digest when the king
dies (Kropf 2002). Other sources tell us that
the food had at least touched a fragment of
a bone of the deceased corpse. Robert Levy
quotes his informants as saying that this in-
gestion by the Bha was “to ensure the preta’s
eventual reincarnation in a human rather than
an animal form”, or that “the spirit itself has
completed its change from preta to human-
like form” (Levy 1990: 361).

Gerard Toffin adds another version from
his informants in neighbouring Panauti, say-
ing that the Bha is engaged for the ritual feast
in order “to evict the spirit of the dead ...
chasing it from the house by ‘identifying’ it
with the Bha” (Toffin 1984: 290).

A survey of Bha households spotted a
cluster of four in the lower town (in Itaché&)
and a second cluster of five in the upper
town (in Gvamadhi). In 2003 only one Bha
from each cluster still performed in his ritual
capacity. Similar to the association of the

Jugi with the non-iconic seats of the Mother
Goddesses and ancestor shrines, the Bha also
acted as dyahpalah, and as guardians (palah)
of the ancestor deities (dugudyah). Especially
at those shrines where the deity has its seat in
a built structure, the Bha sacrifices the goats
on behalf of his clients and receives in turn
the two right feet and bits of the intestines.

Pasi — Washermen

Pasi once formed the sub-caste of washer-
men, whose ritual duty was to wash the
clothes of the chief mourner and the members
of the lineage on the 10" day after death, be-
fore these were handed over to the barber as a
gift in exchange for having tonsured them all
on that occasion.

The Pasi’s highly polluting obligation,
however, was to wash the nahkapah, the two
strips of cotton in which the preta had taken
refuge after a symbolic piece of the cremated
bones of the deceased had been cast into the
water. The chief mourner wore these strips
around his waist and head on the day of death
and on the 7" day. On the 10" day one strip
is absorbed by the Bha and the second one by
the Brahmin on the occasion of the union of
the pitr with the forefathers.

Nowadays the clothes of the chief mourner
are simply discarded and the strips of cotton
are washed by the chief mourner. Two Pasi
households have been found at a location
named after them, Pasikhyah, but only a faint
memory persists of their former duties.
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Sarasvati Napit pares the
toenails (lhusi jeneu) of a
hereditary client with a chisel-
like tool as a purificatory act
performed prior to participat-
ing in any death ritual. A small
bowl with water is set aside to
wet the tool.

Photo 27" October 1988

Nau (Napit) — Barbers

Classified as para-priests by Robert Levy
(1990: 355), barbers purify people in a non-
sacred procedure. In death rituals they enable
their clients to overcome their liminal status
as bereaved members of the wider clan, tran-
scending the narrow confines of the phuki.
Paring their toenails and shaving them either
on the 4" or on 10" day represents the first
decisive step. For two more days phuki mem-
bers are no more dumha, but they remain
impure (aSuddha) for they are not supposed
to touch the gods in temples or to take food
from others. Apart from the chief mourner,
they only return to the realm of purity after
having received samay, the ritual food of
egg, fish, ginger, soy beans, beaten rice and
fried rice from the Ghahsu-acaju on the 12®
day.

Male and female Nau have to trim the hair
of their male clients and pare their toenails,
while only females (Nauni) pare the toe-
nails of women. Mostly the toes are simply
touched by the chisel-like cutting instrument
in a waving gesture. The actual paring is done
on other occasions.

On the occasion of du byékegu on the 10"
day after death, the barber plays an important
role because he brings along the mirror (jva-
lanhayka) that the Brahmin holds up, asking
every polluted male member of the phuki to
look into it as a concluding gesture to the
purificatory rite. After the chief mourner has
received new white clothes from the hands
of the Brahmin he immediately puts them
on, offering his used and potentially polluted
clothes to the barber. Since the 1970s, the
barber refuses to absorb the pollution of his
clients by receiving their clothes. Instead, he
receives some cash as compensation.

Barbers pare the toenails of those consid-
ered higher status, while those considered
“below” the latter — mostly Buddhist sub-
castes engaged in death rituals like Bha and
Cala as well as P{i, Saymi and Kau — have
their toenails pared by members of the sub-
caste of butchers (Nay).

Altogether 67 barbers are organized into
four funeral associations with 12, 15, and in
two cases 20 members. Some guthis count all
(initiated) male members of a household as
members, others refer to the hearth as the de-
cisive entity, because in the barbers sub-caste
brothers do not separate as often as members
of other professional groups. In recent de-
cades quite a few barber families have moved
to the rural periphery. Significant clusters of
barbers remain though in Yaché& (13), Su-
jamadhi (11) and Itach€ (7). The remaining
25 households are evenly scattered across
the urban space without demonstrating any
pattern.

Barbers were and still are frequently need-
ed in cases of pollution by death. However,
no obvious pattern of spatial relationship be-
tween a barber and his clients is recognizable.
Turning to the example of Krsna Gopal Napit
and his three brothers from Yaché (see map),
their 90 clients live within a perimeter of 400
metres in significant clusters. More than 100
clients live beyond the city’s limits in sur-
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rounding villages. Every client used to offer
five pati (17 kg) of unhusked rice at the time
of harvesting, not merely to the barber but to
all those who act as purity technicians in cas-
es of death. For Krsna Gopal and his brothers
it means that some 350 kg would make up the
demand of almost an entire year.

Krsna Gopal runs a rented barber’s shop at
nearby Lalaché Square and turns up at Kalighat
north of Bhaktapur whenever he is called for
a du byékegu ritual on the 10" day after death.
Most clients come to his shop to be shaved
for the annual §raddha rituals. One brother
works in a barber’s shop in Kathmandu on
a daily basis: 40 percent of his income re-
mains with the shop owner. The youngest
brother joined the traffic police. Their father,
Bakhat Man, had served for many years as
barber to the Royal Guards, a service that
provided him with the opportunity to see
much of the country. A faint memory sur-
vives that their ancestor was once called to
Bhaktapur from Palpa by a Malla king to cure
the broken leg of a horse. To this day barbers
are famous for handling fractures and sprains.
They also act as healers and usually advise
offerings of bau (rice husk) or even samay-
baji to the AkaSabhairava or a Ksetrapala,
guardians of space in the neighbourhood of
the patient.

Until recently, Krsna Gopal’s phuki had
nine members from three families. The in-
evitable process of fragmentation resulted in
a split from his cousins, who live next door.
Together with his brothers he worships the
lineage god at Siddhapiikhii on the day after
Bhailahdyah’s annual paja. On the occasion
of life-cycle rituals, sacrifices are performed
at the pitha of Mahakali, while his funeral
association meets at the non-iconic seat, the
pitha of Kaumari three times a year. The
family’s cremation site is at Yahsikhyah
while pekhi vaygu, the disposal of the pindas,
is performed at Kvahre.

&

Only recently has an association of barbers
(napit sangha) been founded to identify and
defend the interests of their trade and unify
the tariffs for their services. They also de-
manded that their members should stop going
to their clients’ fields to receive their annual
share in a way that they considered humiliat-
ing. Instead, they now demand unhusked rice
or cash. Since the late 1990s barbers visit
their clients’ houses after harvest to collect
340 rupees (in 2003 equal to 4 Euro).

Bakat Man Napit (1934 —
2001) from the quarter of
Yaché, receiving the annual
gift of unhusked rice from

a Basukala client on a field
north of the Kasankhusi river.
The client pushes the grain
onto a white cloth spread out
by the barber.

In 1987 Bakat Man had 104
clients.

Photo, 4™ November 1987

Opposite

The urban world of a bar-
ber: Krsna Gopal Napit from
Yacheé.

Krishna shares the inherited
house with three brothers.
From their father they in-
herited c. 90 client-families
(jajmans) in the northern sec-
tor of the upper town and close
to a hundred in villages north
(Jaukhel), east (Bageswori),
south (Chaling, Katunje) and
west (Thimi) of Bhaktapur.
Apart from two Timila, two
Baidye and 20 Karmacarya,
all clients are farmers.
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The eleven members of his
funeral association (siguthi)
live close to each other in
Yaché. Three times a year

the guthipaja is performed at
the seat (pith) of the goddess
Kaumari. The processional
route in cases of death leads
through Lalaché to the crema-
tion ground at Yahsikhyah,
while the ball offerings (pinda)
of the subsequent death rituals
are discarded at Kvahre.
Krsna Gopal Napit runs a
rented shop in nearby Lalaché.
The lineage god is located

at the western end of Siddha-
pukhii. Mahakali is the god-
dess who receives blood sac-
rifices on the occasion of life
cycle rituals.
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Jugi (Kusle, Kapali, DarSandhari)
— Tailors and musicians

The origin of the Jugi

The Jugi play an important role in death ritu-
als — so much so that it might be argued that
they represent the deceased in the shape of
preta as well as pitr. They literally absorb
the food that is offered to the preta on the
seventh day after death. They also participate
in the annual offerings to the dead because
each family is tied to a set number of clients,
Jjajmdans, from whom they collect the jugibvah
— the share for the ancestors that is kept aside
on the occasion of formal feasts (bvah).

The origin of the Jugi remains obscure.
A number of the explanations that are given
upon questioning opens up, however, a
wealth of associations. The most frequent
explanation is that the Jugi have descended

______ sald vanegu
Tw==s=—=—  pekhi vaygu

L] 500 m

from Kanphata Yogis, an order of ascetics
founded by Gorakhnath, a yogin of the Natha
cult who lived between the 9" and 12" cen-
turies AD. This order considered Siva as the
Adinatha, the Supreme Divine Source of Per-
fection, while Goraknatha appears as a direct
descendant of the Adinatha. Not only might
the designation as “Jugi” (or Yogi) suggest
that there is some historical truth in such
claims. Among the urban society of Newars
Jugi are, like yogis (and Mahantas, who are
also considered to be yogis), the only ones
who are not cremated but buried. Gorakh-
natha is worshipped as their tutelary and an-
cestor god. Moreover, the rite on the 7" day
after death requires a cakrapitja, which usu-
ally is only performed by Kanphatas. What
is even more striking are the abilities that are
traditionally attributed to Gorakhnath. His
yogic powers not only enabled him to with-
hold rain, but he is also said to have been able
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to raise the dead and prolong his own life for
an indefinite period. Prolonging life or rais-
ing the dead — aren’t these deeds that mirror
the true aspirations of the living? And aren’t
the Jugi presenting the means to that end?
The deceased are present in them in the form
of a hungry spirit (preta), and as long as they
consume the food offered to the dead they
represent in a way immortality. Ultimately,
the Jugi becomes an agent “in the forming of
the preta’s body” (Levy 1990: 682).

Some Jugi cut the explanation of their
origin short and claim a direct descent from
Siva/Mahadyah, the Adinatha. As a repre-
sentation of Bhairava their status would then
certainly be no lower than that of the Brah-
mins. Others claim that they are descendants
of Kusa and Lava, the twin sons of Rama and
Sita, who are said to have helped popularise
the Ramayana epos.

Their designation in Nepali as Kusle might
recall this version, while their present desig-
nation as Kapali (lit. “adorned with skulls™)
refers once again to Siva-Mahadeva, who at
the destruction of the universe will wear a
garland with skulls “symbolizing the endless
evolution and devolution of the universes,
and indicating the inseparability of life and
death” (Stutley/Stutley 1986: 141).

Profane and ritual duties and rights

As tailors, the Jugi also acquire the name
DarSandhari. Ritually speaking, the most im-
portant task of the male members of the com-
munity, however, was — and for very few still
is — to play a kind of shawm named mahals,
which music historians identify as having
been imported from Gujarat as late as the
17" century. Whether the players came along
with the instruments or whether the kings of
Nepal felt inclined to add to the variety of in-
struments played at their court cannot be said
with certainty. Since the early 17" century,
dedicatory inscriptions on religious build-

ings mention how many Jugi had to play in
the early morning to wake up the deity, and
they mention the payment that was due for
their service. Since most temples have lost
their supporting basis of land and since the
payment has never been adjusted to inflation,
they now only perform at the central temple
of the city, which is dedicated to Taleju, the
tutelary goddess of the Newar kings, and at
Bhairavnath on the occasion of Bisketjatra.
Nowadays only a few Jugi learn to play the
instruments as part of their initiation ritual,
kaytapuja.

An aura of myth continues to surround
the Jugi, who keep struggling hard to rid
themselves of their obligations, which they
personally experience as a stigmatising im-
purity. Weakened by alcohol, they desper-
ately seek a final departure from the stigma:
they have successfully entered mainstream
society as tailors and players of western
instruments in marriage processions. In the
1960s the Jugi joined in the demonstrations
to enforce access to temples, and today their
leading figures have studied abroad and serve
as ministers.

In order to convey the complexity of the
life of a Jugi, it is worth looking here at the
fate of Chandranath Kusle, who was inter-
viewed on 31* October 1988.

Shortly before the great earthquake of 1934
his father came to Bhaktapur to marry the sis-
ter of a deceased Jugi. Thus he inherited the
obligations and rights of his brother-in-law.
This act had to be confirmed by adding a
handful of sand with a coin to the deceased’s
grave and offering food to him for the fol-
lowing four days. Chandranath was born in
1944 and at the age of sixteen he married a
fourteen-year-old girl from Mangalache (at
the south-western periphery of Bhaktapur).
His four elder sisters were married in Kath-
mandu. The rights of his father were divided
between two brothers: Chandranath received
the right of guardianship of the south-eastern
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Four Jugi performing on

their shawm at the quarter of

Yaché. The third from left is
Chandrandath Kusle.
Photo 17" April 1986

Mother Goddess, MaheSvari, his brother of
the north-eastern one, Mahalaksmi, whose
seat is located right next to the arcaded rest
house, the first floor of which is to this day
occupied by his entire family.

Chandranath played the shawm in a
dhalca musical group on various occasions:
on the eighth day of mvafni in honour of
Mahalaksmi, who is worshipped on this day
by thousands of devotees; on the tenth day
in Sujamadhi on the large eastern square to
welcome the newly born gods of the Nava-
durga dance troupe; and on the following
two days when an auspicious tahsi fruit is
offered by the Navadurga. For this service,
the performance’s donors presented him with
a very symbolical reward of slightly less than
500 grams of vakijaki, a mixture of husked
and unhusked rice.

During the sacred month of the Buddhists,
Giula (in August), Chandranath used to play

each day as a member of a group of Sikya
from Inacva. Until the seventies he also
played early each morning in the company
of eight other Jugi in front of the Golden
Gate, the liidhvakha of the Taleju temple. For
this service the donor’s descendants offered
almost 150 kg of paddy, which had to be col-
lected on the field after harvest in November.
In the seventies he also had the duty of clean-
ing the so-called “pumpkin temple” (Pha-
sidegah) on Darbar Square three times a year
— a service for which he received a nominal
fee from a Rana family in Kathmandu.

The most rewarding activity were the en-
gagements to play in wedding processions.
Each spring Chandranath had up to twelve
engagements. As a tailor he would earn cash
in a short season lasting three weeks between
Indrajatra and mvahni in October. And in
June he worked as a day-labourer in the fields
transplanting rice.
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Moreover, Chandranath owns the right
to collect the offerings made to nine lineage
gods in Miithu (north of Bhaktapur), and the
full rights at the lower chvasah stone in Vac-
utvah. Another Jugi shares the rights to the
upper stone in Vacutvah with three families,
while sharing the stone at Inacva with two
other Jugis. His wife or his daughters have
the right and duty to collect the offerings
made to the chvasah stones and to perform
the nhenumha ritual on the 7" day after death
for the related households.

Chandranath’s three sons had nothing to
share, for the reward or return from collect-
ing coins was nominal. They work as tailors,
play the trumpet at marriage processions,
and their wives collect nhenumha offerings.
Chandranath was paralysed for years before
he died in early September 2003.

Death rituals for Jugi

A more than legendary association with yo-
gis is revealed by their designation in the
local idiom as Jugi, as well as in the practice
of burial instead of cremation — a practice
normally reserved for ascetics. In the context
of Hindu society the yogi is socially already
dead. The separation from the parental house-
hold has serious consequences. When he cuts
the tuft of hair that had remained after shav-
ing (Nev. dgusa, Nep. tuppi) he breaks the
symbolic tie to his lineage and ancestors. Be-
ing already “dead”, Newar society identified
the Jugi with the death of identifiable persons
whose food the Jugi have regularly to absorb.
But they also have to absorb the food dedi-
cated to the ancestors during the annual urban
rituals. So they became identified with death
and ancestors in general.

The social organisation of the Jugi

In 1987 a total of 44 Jugi households were
counted, which were organised into six dif-

ferent funeral associations (siguthi). Each
household (identified by a separate hearth)
has to deputise at least one active member
to such an association in order to ensure the

necessary help to any of its members should
death strike the house. The process of car-
rying the corpse and burying it at a defined
ground called jugigah (gah=literally “hole”)
is performed by members of the associations,
who in that particular case are not polluted.
The size of the guthis varies considerably,
from four to 16 members.

The settlement pattern of the Jugi is
complex in nature. Although members of
an unclean sub-caste, they do not mark the
edges of the city in the way that butchers or
sweepers do, but are scattered across the ur-
ban space, being little represented in the east
and even less so in the far western quarters.

Chandranath Kusle, officiating
as caretaker (dyahpalah) at the
seat of the goddess Mahesvari
on the second day of the Dasat
festival.

Photo 12" October 1988
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Ancestor worship (dugudyah-
pija) in the middle of a field
north of Bhaktapur where the
non-iconic seat of the deity

is not dug up but simply sur-
mised. The son of Chandranath
Kusle on the left is waiting to
collect the offerings.

Photo 3" May 1987, on the
occasion of tahdhi, “the great
day” on Sunday following the
third day of the bright moon in
April/May (aksaya trtiya).

Until recently most of them lived in one-sto-
ried huts under a straw roof, very similar to
the huts of the sweepers, and they even raised
pigs like them. But what is important to note
is a concentration right at the centre around
the temple dedicated to Bhairava, the master
(nayah) of the city who came to Bhaktapur as
Kasi Visvanath. In recent times the Jugi were
able to construct a few three-storied houses
at Taumadhi Square, which became valu-
able property. Bought by affluent merchants,
these plots have been redeveloped to serve
the growing tourist industry.

Reflecting the Jugi’s role as purity spe-
cialists, their tutelary god Gorakhnatha — re-
presented by his footsteps — is located near
Taumadhi Square on a small hilltop. There,
ancestor worship is performed on the occa-
sion of Balacaturdasi, the night before the
new moon of December. While all other in-
habitants of Bhaktapur perform their ancestor

worship between aksaya trtiya, the Indestruc-
tible Third of the dark moon in May, and the
anniversary of Bhairava nine weeks later, the
Jugi’s day for ancestor worship is identical
with the occasion of a ritual journey in which
people from all over Nepal join in memory
of a deceased family member. Thousands of
people throng to Pasupatinath to take part in
a lengthy procession. Relatives of those who
have died during the last twelve month throw
sevenfold grains, fruits and flowers across
the Slesmantaka Forest (in which Gorakhnath
likewise resides) on the left bank of the Bag-
mati river and on a hill named Kailasa, the
seat of Siva on the right bank of the river.

If a death occurs in a Jugi household, the
Jjicabhaju (either the son-in-law of the chief
mourner or the husband of the sister) will
perform the required rituals and six Jugi
families offer their help. On the occasion of
dugudyahpija at the temple of Gorakhnath,
the Danya acts as the guardian (dyahpalah)
of the god and receives all offerings, includ-
ing the blood of the sacrificed pigs.

For all other rituals of death after the 7"
day, as well as other life-cycle rituals, there
are two Jugi called either Bramhu or Gubhaju
who act as priests. For several years now the
Bramhu is even called to guide the perfor-
mance of sorasraddha, which until recently
was unknown for Jugi. This adoption of new
rituals can certainly be seen as demonstrating
a transcendence of the narrow confines and
stigma of the Jugi community. One Bramhu
serves members of the groups from the upper
town (thanekavah), the other the groups from
the lower town (kvanekavah).

Obligations in death rituals

The duties or rights of the Jugi — he in fact
“owns” the offerings which he is obliged to
collect — in cases of death start immediately
with a death in a family that qualifies as his
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hereditary client. Before the corpse is car-
ried to the cremation ground, the wife of
the chief mourner (who is called in this role
chvasahvaimha) discards a woven bamboo
mat symbolizing the bed of the deceased
and some clothes, in recent times also the
left-over medicine, on a particular chvasah
stone. Until recently this polluted waste was
collected from the stone by the wives or
daughters of the Jugi, who had previously to
be informed by the bereaved family.

Since every household is aware of the lo-
cation of the associated chvasah, the Jugi in
turn are aware of whatkind of rights they own
at which stone. In “old times” the discarded
objects and food offered to the ancestors con-
stituted an income for the families concerned;
it literally fed them. Nowadays, the clothes
and the mattress of the deceased are no longer

Taumadhi
é F A Danya

Hanumante
b
Vasikhvaca
Jugigal,l © GUTHINo. 1
_ {burial ground) o GUTHIN.3
MUDIP O GUTHINo. 4
® GUTHINo.5
® GUTHINo. 6
0 100 500m
collected by the Jugi, but cleared away by the  Location of 42 Jugi house-

waste department of the recently established
municipality.

The principal duty of the Jugi is to appear
on the 7" day after death at the threshold of
the deceased to perform the nhenumha rite,
literally the offerings to “the body (mha) on
the seventh day (nhenu)”. The Jugini (since
two decades always a woman) receives the
food from the temporary hearth on the ground
floor and carries it outside. She places seven
small baskets of cooked rice on seven bun-
dles of rice straw. The principal plate of food,
the nhenumha bvah itself, will remain on the
threshold to be eaten by the dogs, but all raw
food (like salt and turmeric), the cooked rice
from the seven small baskets, and a special
plate with meat, vegetables, sweets and alco-
hol, the jugibvah, will be taken home by her.

holds, designated according to
their membership in six differ-
ent funeral associations with
four (guthi no. 3) to sixteen
(guthi number 1) members.
Only a few of them live on

the periphery. Most of them
own modest houses located
along the main road and at
ritually important squares.
The temple of the lineage de-
ity, Gorakhnath, is located

on a small hill south of the
main road, the burial ground,
Jugigah, across the river
behind the main cremation
ground.

Survey spring 1987
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Distribution of shares in 19
chvasah stones owned by five
members of a jugiguthi (no. 4,
see map on the opposite page).
Household 1 has rights on

fire stones in the upper town,
household 2 on two in the up-
per town and two in the lower
town — two of which are shared
with household 4. Household

3 has exclusive rights on five
stones in the upper town, house-
hold 4 on nine stones, of which
only two are located in the
upper town. Household 5 owns
rights on one stone in Byasi.
Survey spring 1987

This is the first meal (bvah) that the Jugi
receives in the name of the deceased. The
second one on the 13" (or 45") day (latya)
and those on fifteen subsequent occasions fol-
low within the mourning period of one year.
The pitr needs this period to reach the realm
of Yama, the Lord of Death. From that time
onwards a jugibvah will have to be collected
on the performance of the annual death ritual,
Sraddha. Another death ritual is enacted by
the elder (nayah) of a group of two to six or
sometimes more families that form a lineage,
presenting a patrilineal group in a fragmented
form. The intention is to offer pindas not
only to the past three generations, but also
to all other ancestors that are remembered.
Jugibvah is also due at all life-cycle rituals
such as birth, initiation, marriage and old-age
celebrations (jakva). More jugibvah are due
on a calendar basis, punctuated by important

® LOCATION OF HOUSEHOLD
© CHVASAH - STONE
[ & - 1

0 300 m

events that mirror the agricultural year and by
rituals of renewal. This starts with the end of
the lunisolar calendar on Caitra Masanta, the
13" April. By that day, most movable repre-
sentations of those gods that demand blood
sacrifices have returned to their place of
origin, marked by a non-iconic stone and the
erection of a large pole on the ritual ground to
herald the advent of another year. A similar
event is marked by the winter solstice on 14"
January, Makar Samkranti, locally known
as gyahcaku samkranti, the day butter and
raw sugar are served to overcome the hard-
ships of winter. On the 8" day of mvahni, the
Durgapiija festival in October (A$vina), the
Jugi is offered part of the kuchibvay — named
after the container that is used: the contents
of a kuchi is equal to two mana, which is
equivalent to almost one litre. This occasion
is likewise associated with death and rebirth.
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The main gods of Bhaktapur, the Navadurga
Mother Goddesses, have been absent or
“dead” for a period of exactly four month
during the rains. On the night of the 9" day
of Durgapiija — the Jugi are supposed to col-
lect their share in the early morning of that
day — the gods are reborn, and the next day
they are paraded into the city. Six weeks later
it is Laksmi who graces the households and
promises affluence. An occasion on which
on consecutive days the messengers of
death, the crow, the dog and the liberating
cow are worshipped. In the presence of a
Yama figure moulded from rice flour, sisters
worship the bodies of their brothers in a
ritual called Kijapuja. The Jugini come to
receive the offering dedicated to the ances-
tors the following morning. Finally, on full
moon in November (Mangsir) when the new
rice harvest is celebrated and small figures,
yahmarhi, are moulded from rice flour, the
Jugi pick up their share the following day. It

is the day on which the majority of funeral
associations, the siguthi, convene for their
annual meeting.

If one counts 200 jajmans (clients) for
every Jugi household, one would end up with
some 1200 jugibvah per annum — enough to
feed the entire family.

However, the jugibvah offerings to the
ancestors and the offerings made to the chva-
sah stone (kalah vaygu) are no longer col-
lected. Only on rare occasions is this food
collected to feed the pigs, chickens and ducks.
Since the Jugi have given up raising pigs over
the last two decades because it has consider-
ably added to their social stigma, the food of-
ferings have now attained the status of waste.

The sense of rights and obligations at the
chvasah stones already faded away in the
1970s. In the course of a detailed survey in
1987 it was almost impossible to establish a
reliable “ownership” pattern. The map for one
guthi discloses that one household might hold

Enactment of the du
byékegu ritual on the 7" day
after death by a male Jugi.
Photo Oktober 1971

Opposite

Clients of a single Jugi family
from Tahamala.

The Jugini who performed

the cakrapaja and received
the offering to the preta on
the seventh day (nhenumha
kaygu) after the death of Rabi
Svagamikha, has 142 clients
(survey in July 2002), whose
houses are scattered all over
the town, with a concentra-
tion of houses in Talakva,
Lakulaché, Kvalaché and
lechu. A group of 12 Saymi
(oil presser) households alone
is located in the upper town.
Of these clients, 14% are
from families of high status
(Chathariya), almost 63% are
from the community of farmers
(such as Svagamikha, Suval
or Gora), 14% are carpenters,
potters or oil pressers, while
the remaining 9% are Chipi
or Sresthas who claim high
status.
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exclusive rights at five stones while another
household had to share the rights with oth-
ers. Such rights were also negotiable. Prem
Nath Jugi, for example, bought the rights of
80 households from the member of another
funeral association in 1984 for 500 rupees (at
that time equal to 20 Euro).

The ongoing loss of the chvasah’s func-
tion to mediate between clients and purity
specialists reveals a powerful process that
is transforming the social and ritual dimen-
sion of purity into a profane dimension that is
guided by hygiene and cleanliness. Within a
few years, the offerings made to the deceased
on the 7" day at the threshold of the house
will also disappear in a move to privatise the
“handling of death”.

Saldkvala
12 Saymi

0 100 .500 m

For the time being, the increasing sums of
money being paid by the clients, along with
beer for the husband and sweets for the chil-
dren, almost force a few female Jugi to collect
the offerings of the 7" day after death, as well
as the regular food offerings (jugibvah) made
on four festive occasions and on the occasion
of the annual §raddhas in memory of the
deceased father and mother. Before long the
in-laws of the bereaved families will replace
the Jugi in the performance of the cakrapiija
on the 7" day, and all offerings dedicated to
the ancestors will be cast into the river.

The practice of Basala Jugi, the women
who performed the cakrapija for Rabindra
Svagamikha, whose sapindikarana ritual is
documented in a following chapter, demon-
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strates both change and continuity. She
pointed out 142 households for which she
still performs the cakrapaja when she is
required. This number no longer describes
a fixed group of hereditary clients, but an
ongoing practice that is constantly changing.
Other Jugi families who refuse to perform
their purificatory function now often refer
people to her. She will only answer calls
from families she considers higher in status,
implying that she will not respond to calls
from painters or butchers. Some 14 percent
of her clients claim the status of Chathariya,
generally sub-castes of former court officials.
The majority of her clients are farmers, car-
penters, potters or oil pressers.

Danya — Tailors

Ranking among or rather below the Jugi is
one family of Danya which — like the Jugi
— accepted the new name of Dar§andhari. In
all ritual duties the family members act in the
same relation to the Jugi as the Nau (barber)
and Jugi do to higher castes. First, they have
to inform all the Jugi in town that a death has
occurred (cvaykah vanegu). The Danya heads
the procession to the graveyard (jugigah) with
a basket containing wheat flour, cooked rice,
a small bag (mheca) with beaten rice and a
pumpkin (lauka). The corpse is buried in the
position of meditation (samadhi). For the fol-
lowing four days food offerings are brought
to the burial ground, while the Danya holds a
torch of straw.

The Danya shaves the Jugi’s hair, pares
his toenails and worships and collects the
nhenumha offering to the hungry spirit of
the deceased. Similarly the Danya is the only
ritual specialist involved in the rituals of the
10" (du byékegu) and 12" day (lha panegu),
during which he sprinkles purifying milk and
feeds the purificatory fire.

Nay (Kasai, Khadgi or Sahi) —
Butchers and musicians

As butchers, the Nay rank below the margin-
ally clean sub-castes, together with Pasi, Jugi
(Kusle) and Pvah (Nep. Pode). The hierarchy
established by Robert Levy (1990: 627),
which represents the Brahmanic view, places
the Nay above the Jugi, but as the Jugi never
absorb the ritual waste of the Nay the latter’s
practices would place them ritually below the
Jugi (Gutschow/Kolver 1975: 58).

Butchers do not act as “covert para-priests”
(Levy 1990: 363) since they do not absorb
ritual food that has been offered to the gods
(at their pitha or to the ancestors), but they are
neededindeathritualslike the Pasi washermen.

When the procession accompanying the
bier has left a bereaved house on its way to
the cremation ground, a basket with one pati
(less than 4 kg) of unhusked rice is placed on
the pikhalakhu, the protective stone before
the threshold. A butcher from their nearest
quarter, which is invariably located on the
periphery of urban space, is called to collect
the offering in exchange for making seven
small baskets (pica) from a local variety of
reed (napah). On the 6" day he is reminded
that he should prepare the baskets that are
needed for the following day. Cooked rice
will be placed in the baskets and offered to
the wandering and hungry spirit of the de-
ceased. Similarly, beer is offered to the spirit
on the same occasion in a pot of a specific
shape, the nhenumha kvdca. But while the
pot has not to be ordered, being readily avail-
able from any of the potters who produce all
the many plates and cups that are used only
one time in rituals, the pica has to be ordered
on the basis of a jajmana relationship. The
butcher has to fulfil a duty assigned to him
as part of a death ritual. Nowadays, only
two poor butchers from the Cvaché quarter
and one from Pasikhyah continue to produce
these baskets.
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Location of 135 Nay (butcher)
and 80 Pvah (sweeper) house-
holds.

Twelve clusters of two to nine-
teen butchers are situated not
beyond but clearly along the
edge of the historic settlement.
These clusters are organised
into ten musical groups (nay-
khibaja). The eastern three
clusters turn for cremation to
the shrine of Brahmayani in
the east, while all others turn
to their specific cremation
place at the southern end of the
Yahs$ikhyah square.

The households of Pvah form
a single cluster which is sepa-
rated from the urban space.

Cviche 27

number of households per quarter

0

Butchers kill, and that renders their entire
community untouchable and essentially pol-
luting. These days only poor butcher families
undertake the duty of making these special
baskets because the polluting quality of this
act is clearly perceived. The present genera-
tion of butchers has ceased to raise and eat
pigs in a move to avoid being associated with
essentially unclean animals that will eat fae-
ces. Instead they run modern cold stores and
sell chicken meat.

Some twelve clusters with two to 18 house-
holds are found on the periphery of the urban
space, but within the protective circle defined
by the seats of the Mother Goddesses. A sur-
vey conducted in 1974 located 104 house-
holds, a number that rose to 135 in a recent
survey in November 2003. The Nay live in
eleven clusters which still mark the periphery
of urban space, where inner and outer space
meets. In the western quarter of Itaché and
along the low lying drain of Kvakaca a few
houses have occupied space “within” the
urban space, and four houses in the east have

been acquired by affluent butcher families,
thus demonstrating the breaking up of social
constraints.

These households are organized into 14 fu-
neral associations (siguthi), but more impor-
tant is their organization into ten naykhibaja
groups: butchers (Nay) whose music (baja)
is based on playing a specific double-headed
drum (khi) of varying shape with a stick and
the flat left hand. Others join in with flat
cymbals (sichyah). This alone may not be
of importance in the present context, but the
butcher’s drum accompanies the death pro-
cessions of butchers to the cremation ground
with a special tune (sibaja, lit. “the music of
death”) (Wegner 1996).

Nowadays, sibaja is played only in rare
cases to accompany the corpse of a Brahmin
or Buddhist monk (as happened in 2002 in
Kirtipur). Moreover, on two occasions the
butcher’s drum was heard during urban ritu-
als of renewal. On the eighth day after full
moon in June (Bhagasti) the protective god-
desses of Bhaktapur, the Navadurga, are pa-
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raded with sibdja to the shrine of Brahmayani
in the east, where the masks representing the
deities are cremated.

A second and equally important occasion
is New Year in April: on New Year’s Eve a
butcher attends with his drum when the head
of the buffalo sacrificed to Bhadrakali, the
consort of Bhairava, is carried into town and
when the bier carrying a pot in lieu of a slain
prince is carried to the ritual ground on the
periphery in a gesture of victory. The event
re-enacts the founding act of the city: for
generations a prince was supposed to marry
the king’s daughters, but she turned into a lot
of snakes that killed the prince. Eventually a
hero came who was able to kill the snakes.
The bier that was waiting outside the palace
carried a pot and not the corpse — a clear sign
of victory over the snakes, whose bodies are
seen to this day hanging from the New Year’s
pole that is erected the moment the bier has
arrived.

By killing the demon-serpents, the foreign
prince conquered a territory symbolized by
the unmarried princess. Facing and overcom-
ing imminent death presents the ultimate cri-
sis. The erection of the World Tree demon-
strates the renewal of the cosmos. The annual
re-enactment ensures the continuity of time.

The death ritual of the butchers reveals
their status far more clearly than any self-cat-
egorization might do. They go to a barber’s
shop to be shaved, but they themselves pare
their toenails for purificatory purposes. The
nhenumha offering is absorbed by Pvah, who
mark the bottom end of the hierarchy ever
since scavengers have ceased to be found in
Bhaktapur. The purificatory ritual of the 10®
day and the merging of the prera with the an-
cestors (sapindikarana) on the 12" day is per-
formed by Buddhist priests from Patan — not
by a Bajracarya, who is instrumental in these
rituals for marginally unclean castes, but by a
Khusah. This community of ceremonial um-
brella-bearers belongs, like the Bha and Nau,

to the marginally clean castes. The butcher
from Bhaktapur had to engage Khusah from
Patan, since none of them have remained in
Bhaktapur itself.

Pvah (Dyahla, Matangi, Pode) —
Sweepers and cleaners

Some eighty households of the Pvah sub-
caste are usually classified as untouchables.
The entire urban community would agree that
Pvah are of the lowest status when it comes
to issues of purity. In demonstration of this
judgement, the entire group lives in a single
cluster “beyond” the urban space and clearly
attached to the south — being the direction of
the region of death. In an overt demonstration
of the social stigma attached to the Pvah, up
until the early seventies most houses were
still one-storied, covered by a thatched roof,
and had a pigsty at the front.

Being associated with the opposite world,
the cremation places of all of the marginally
clean and pollution-accumulating sub-castes
are found directly below the settlement of the
Pvah along the embankment of the river. The
cremation place of the Pvah is located some
200 metres to the south. In marked contrast,
the cremation place across the river serves all
the “clean” sub-castes from two-thirds of the
town’s quarters.

The impurity of the Pvah is based on two
notions. As sweepers and cleaners of the la-
trines of high status sub-castes they deal with
waste and faeces. What is more important in
this respect is the fact that in their ritual func-
tion they are tied to the cremation place. They
collect the bier and the white cloth in which
the corpse had been wrapped; the half-burned
firewood and unused cudgels are left to them
because once the firewood has reached the
cremation site, it can only cross the river back
into town in the hands of a Pvah. Moreover,
coins found in the ashes of the pyre add to
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the income of the family, who executes its
rights at the cremation place over a period of
three to six days in a year. Part of the ashes
is brought to the shrine of Surjebinayak,
which is located two kilometres south of the
cremation places. There, the Pvah serve as
caretakers (dyahpalah). In the course of the
daily nityapaja the ashes from the cremation
places are treated as a kind of incense, being
added to the eternal fire kept at the shrine.
Should uncremated bones be found in the
ashes, the funeral association in charge of the
cremation has to pay a considerable fine of up
to 500 rupees.

Until very recently, the Pvah also collected
the pindas and plates of food offered to the
preta and pitr at the eight places where such
offerings are discarded. Nowadays, the wives
and children of the Pvah recover their share at
the ghats only during the pitrpaksa, the dark
half on the moon in October, when all phuki
have to perform the obligatory sorasraddha
to feed the forefathers and half divine ances-
tors. Hundreds of kilograms of lump-shaped
wheat flour are recovered on that occasion
from the river, while the children take care
that they get hold of the leaf plates bear-
ing food offerings (khusibvah) before they
submerge in the water. Similar offerings of
mutumari (cones of steamed rice flour), dis-
carded on the occasion of mhapija, the first
day of the year according to the calendar of
Nepal Samvat, are also collected by the Pvah.
Until three decades ago, such food items
were recovered from the river, dried and used
to feed the family. Nowadays, the recovered
food is only used to feed pigs and ducks
— two “unclean” animals that are raised only
by Pvah, Jugi and butchers.

The Pvah also used to be fishermen and
supplied the entire urban community with
small fish — an essential item of samay, a
symbolic meal that concludes most household
rituals. They are also the only basket makers
among the Newars. Historical accounts from

the middle of the 19" century claim that Pvah
were “fish-catchers, executioners, and dog-
killers” (Oldfield 1974/1: 188).
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and Jugi (jugibva)
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== October 26" mhapiija — jugibva
(Jugi absorbs food in the name of the pitr)

November 22" Balacahre

‘» (seed offerings to the deceased at Deopatan)

i December 8" Yahmaripunhi - jugibva

(Jugi absorbs food in the name of the ancestors)
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August 31 Saparu — offering of a cow to pitr
(all deceased are collectively discharged)

September 14" Gokarna aiisi
(annual death ritual for the deceased father)

. September 14 Gokarpa ailsi: nisla biyegu

(priest receives food in the name of the ancestors)

Sept. 28" (full moon) - 14" Oct. (new moon)
period of 16 days for sorasraddha (death
ritual for the ancestors of the lineage)

(Jugi absorbs food in the name of the pitr)

October 29" - November 27"
akasa dipa: light offerings for the pitr

g October 21°: dasai astami/kuchibvay — jugibva

Bhadra

Overview of death rituals
Bijay Basukala observed in
Bhaktapur from 26™ October
2003 to 12" November 2004
(Nepal Saimvatr 1024).
On three occasions he of-
fered food (nisla biyegu) to
his Brahmin house priest, and
four times a purity specialist,
the Jugi, came to his house
to collect the food (jugibvah)
dedicated to the ancestors.
For his deceased grandmother
he visited Deopatan on the
occasion of Balacahre, and a
symbolic cow was offered to
her on the occasion of Saparu
in August. For his deceased
father he visited Gokarna
and for his deceased mother
Matatirtha. The ancestor de-
ity was worshipped in April,
offerings were dedicated to
the ancestors on new moon
in October. Lights had been
offered to the forefathers in the
month of Kartika in autumn.
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CALENDRIC RITUALS OF DEATH AND RENEWAL

Introduction

The calendar of urban festivals is punctuated
by a number of rituals of renewal which are
closely related to death. On these occasions
regular offerings to the Brahmin or the Jugi
are prescribed for every household and dedi-
cated to the ancestors.

Five of these occasions follow the lunar
calendar, and two the Indian lunisolar cal-
endar. The most important ones transcend
the limits of the individual households and
address an urban dimension: the urban space
serves as a stage for the enactment of rituals.
Robert Levy described the pattern of events
that are tied to a temporal system as “the civic
performance” (Levy 1990: 401).

The great rituals of renewal are tied to the
vernal equinox and the full moon in autumn.
The remaining five address the level of lin-
eage and family and are tied to the new moon
in October (Kartika), full moon in December
(Yahmarhipunhi in Marga), the winter sol-
stice (14" January), the new moon in May
(Vaisakha), and the new moon in September
(Asvina).

In four cases the ancestors, the pitarah, re-
ceive a full dish of food. Set aside before the
family engages in the obligatory feast, this
dish will be collected by the Jugi. His fam-
ily enjoys a hereditary client-relationship and
thus “owns” the offerings (jugibvah) made by
the respective household to the ancestors.

On these occasions not only the ancestors
but also the “living ancestors” (Nev. mamha
pitr) are invited to the house and fed in order
to satisfy them and renew the ties to their place
of origin. These are the married daughters,

sisters, aunts and great aunts who had left the
house. Having changed their social status and
having been introduced to the ancestor deity
of their husbands, they are in a way “dead”,
but they are still tied to their place of origin.
The head of the household, the nayah has the
duty of issuing a formal invitation. Beside the
occasions mentioned, the “living ancestors”
are also invited for Sithinakah, which falls on
the eighth day of the waxing moon in June.
This is the day the Navadurga troupe dies
and for most lineage groups the last possible
day to perform the pija dedicated to the deity
representing the ancestors (dugudyahpuja). It
is also the day that heralds the advent of the
rice-sowing period. Six months and one week
later the “living ancestors” become the first
to be offered the newly harvested rice on the
occasion of Yahmaripunhi.

These women assume another important
role in the context of certain death rituals, be-
cause their offerings add to the raw material
that constitutes the body of the pinda.

In three cases the offerings (nisla) dedi-
cated to the ancestors are not collected by the
purity specialist, the Jugi, but carried to the
house priest, the Brahmin. The new moons
in May and September are dedicated to de-
ceased mothers and fathers in general. The
chief mourner and his family may opt to per-
form a full death ritual (§raddha) at certain
designated places (Matatirtha and Gokarna),
but as a substitute for the ritual journey to
these places the head of the household can
fulfil the annual duty by visiting his house
priest.
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Sviti — The lunar New Year

The term Sviti refers to a five-day sequence
which frames the beginning of the Newar lu-
nar year. The first three days of the festival,
which is also called Tihar, are dedicated to
three animals that are closely linked to death.
First the crows are worshipped (kvapija),
then the dogs (khicapija) and finally, on the
day of new moon as the last day of the lunar
year, the cows (sapuja). As messengers of
death, the crows receive a portion of every
meal on every day, but in this context the
offering precludes a formal pigja. Similarly
the dogs are believed to represent the spirit
of the deceased and as such are fed. Cows are
believed to lead the spirits of the deceased
across the dangerous river Vaitarani on their
twelve-months journey to the city of Yama,
the Lord of Death. On this day the thread
which had provided protection against evil
forces since the August full moon are tied
to the tails of cows. New Year’s Eve is also
dedicated to Laksmi, the goddess of wealth:
she is invited to visit the house and grace the
store-room.

On the first day of the new year the mis-
tress of the household (nakhi) worships the
basic tools of the household: broom, circular
bamboo tray, water jar, hearth and pots are all
worshipped with water, oil, vermilion, flow-
ers, cones of steamed rice flour, rice powder,
unbroken ritual rice, popped rice, black soy
beans, husk and cotton thread. Occupational
groups also worship their implements — such
as the potters their wheel. Then the mistress
“worships the bodies” (mhapija) of all mem-
bers of the household and offers citrus fruits.
Among these a peculiar Himalayan citrus
fruit, the tahsi, is of eminent importance. It is
this fruit which in other ritual contexts — for
example as an offering from the Navadurga
— promises fertility to the recipient.

Apart from the fruits, all of the offerings
are swept up and cast into the river the fol-

lowing morning at one of the seven places
where the ritual balls of death are cast. The
Pvah will have taken up their positions there
in time to recover the valuable items. The
same morning a Jugi will turn up to collect
the offering of food set aside for the ances-
tors.

The final, fifth day of Sviti is dedicated
to the worship of brothers — kijapisja. The
ritual is performed by unmarried and mar-
ried sisters, and aunts or great aunts from the
father’s side in a manner similar to the way
mhapuja was performed the preceding day.
A garland of flowers (sva), purple in colour
and shaped like a betel nut (gvé) (thus called
gvécasvama), is presented as a vital offer-
ing. The flower signifies longevity because
it does not fade in colour when dried. The
scene is presided over by figures formed
from steamed rice flour: to the right Ganesa
and to the left Yamadyah, the Lord of Death
in the company of a dog. Coloured block
prints, produced by the sub-caste of painters
(Pl), are bought by every household. They
depict brothers being served by sisters in the
presence of two messengers of Yama, called

Block-print displayed in the
house on the occasion of
kijapaja, the worship of the
“body” (mha) of the brothers
by sisters and aunts (depicted
in the centre of the picture).
The scene is framed by the
messengers of the Lord of
Death, Yamadat and Simhadt.
Printed in Bhaktapur in 1974.
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Yama, the Lord of Death, in
the company of a dog, shaped
in steamed rice flour by Bijay
Basukala on the occasion

of Yamaparnicaka, “'Yama’s
Fifth” for the performance

of kijapuja.

Photo 5" November 2002

Yamadit and Simhadiit, both carrying a club
and lasso to capture their victims. Because of
Yama’s presence, this fifth day of the festival
is also called Yamapaficaka, “Yama’s Fifth”.

The presence of death personified by Yama
has to be understood in contrast to what Rob-

ert Levy calls the affection and solidarity that
is “represented by sororal emotional support
and by the exchange of gifts” (Levy 1990:
417). Yama seems to have been temporarily
overcome. His messengers have duly been
worshipped and the ideal housekeeper, the
benign goddess Laksmi has graced the house
as the realm of hearth and family. Facing the
remover of obstacles, Yama demonstrates
moral agency. The New Year is given birth
by Laksmi, as it were, while Yama already
stands for its end. The beginning and the end
classifies cyclic renewal.

Balacahre/Balacaturdasi —
Bala’s Dark Fourteenth in
December

At the end of the first month of the lunar
year, family members as well as often friends
of a departed visit Pasupatinatha temple in
Deopatan. They perform a three-hour pro-
cession through the Slesmantaka Forest and
neighbouring Kailasa Mountain to ensure the
welfare of the deceased. The myth attached
to the event, telling of the pacification of a
demon named Bala, has been dealt with else-
where (Michaels 1999: 112-134).

Of sole interest in the present context is the
practice of pilgrims from Bhaktapur. They
only arrive at Deopatan in the early morning
of the fourteenth. People from all over Nepal
and from all ethnic groups have come the
day before for a nocturnal vigil involving the
lighting of lamps and a sacred fire ritual.

Most Newars from Bhaktapur, who call
this pilgrimage “Bala mu vanegu” (lit. “to
visit und circumambulate the demon Bala”,
also Bala hilegu or Bala mulegu) start the
journey with a bath at Aryaghat on the right
bank of the Bagmati, just below the Pasu-
patinatha temple. On the opposite side of
the river 108 lamps are offered. Along the
ensuing route the bereaved families continu-
ously offer seven items, termed collectively
bibau (Nep. sadbhi, satbiu or sat(a)byu, see
Michaels 1999: 116). This consists of husked
and unhusked rice, barley, black sesame,
spinach and rape seeds (ika, Brassica na-
pus, and paka, Brassica juncea rogusa),
and svava, a variety of rice (Oryaza sativa,
Nep. jungadhan) that is used exclusively in
ritual contexts. Representing the essential
food items, bibau is also offered on the 7*
day after death to small plots of agricultural
land dedicated to the deceased. Coins and
many other fruits (such as guava and citrus
fruits), foodstuffs (such as black lentils,
wheat flour, sweet potato, radish, maize, tur-



66 Bhaktapur — The Urban Fabric, Rituals and Ritual Specialists

[ Laksmi Narayana

END
Ganriﬂti]_ ==
A

Kiratesvara

Slesmantaka

Khvayacaju
(Bahiragane§a)

1 e Namobuddha

(Licchavicaitys) .

Visv aripa

Guhyes$vari

meric) and flowers are also scattered across
the hill.

The procession then climbs the hill from
the embankment of the Bagmati, visiting the
Bhagalbugal Mahadeva (where the following
night the Balaguthipuja is performed, see Mi-
chaels 1999: 123) and a “hidden” Mahadeva
under the name of GupteSvara. Passing a

few ancestor deities, the path leads up to the
western top of the forest and Kirate§vara and
down towards Gaurighat. From GuhyeSvart
the crowd has to climb the hill again in order
to turn to a 7™ century licchavicaitya (a stipa
of the period of the Licchavi dynasty) which
is addressed as “Namobuddha”. This desig-
nation refers to a Buddhist pilgrimage site

Deopatan: map documenting
the processional route, per-
formed by Narain Prasad
Svagamikha and Bikhu
Bahadur Suval from Bhaktapur
on the occasion of Balacahre,
on 3'* December 2002.
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Abhimanyu Yantra or Cau-
satthi Sthana, the labyrinth-
like structure with 525 lingas
within the compound of the
Pasupatinatha temple at
Deopatan, to be passed
through on the occasion of the
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Diagrammatic representation
of the fourfold anti-clockwise
movement within the labyrinth
towards the central temple

of Kotilinga, followed by a
clock-wise movement towards
the exit.

east of Kathmandu Valley which stands for
the place where the Buddha offered himself
to a lioness who could not feed her cubs. The
remaining path leads through the deer for-
est, Mrgasthali, and passes by a loose stone
which is addressed as the “deaf grandfather”
(khvayaju). Shaking the stone is meant to
let the deceased, the pitr, know, that their
relatives have come. Returning down to the
Bagmati, the path leads through the 20" cen-
tury temples dedicated to Ramacandra and
Laksmi Narayana.

Finally, people have to queue up at the
eastern entrance to the temple compound of
Pasupatinatha temple. An hour of waiting is
needed as the narrow path through Causatthi
Sthana (for location see Michaels 1994/I1:
no. II1.1.114), a labyrinth-like structure with
525 Sivalingas, can only be entered singly.

The structure is also known as Abhimanyu
Yantra in remembrance of the story of the
Mahabharata, according to which Abhiman-
yu, the son of Arjuna and Subhadra, entered
a labyrinthine structure called Cakravyuha.
Following a meandering but continuous path
that is directed four times to the central
temple of Kotilinga, the pilgrim walks past
525 lingas. The officiating priest assures the
pilgrims that they will be free from another
cycle of 84 lakh (8.4 million) births and cer-
tainly from being reborn as an animal.

The classical Cretan type of labyrinth cre-
ates a sevenfold motion and symbolizes a rite
of passage as the initiated renunciate enters a
separate world. The path from normal exis-
tence into the isolated space of the labyrinth
signifies death and return through rebirth. In
the Christian context the path through the
labyrinth became a valid metaphor for the
purification of the soul. The labyrinth which
pilgrims from Bhaktapur labour through is
oriented towards the four cardinal points and
offers a fourfold movement of almost identi-
cal pattern. Each movement is first clockwise
and then anticlockwise, while the overall
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movement is anticlockwise. The straight path
returning to the exit along a bordering wall
is on the other hand clockwise. This constant
alternation between a clockwise (“life”’) and
anticlockwise motion (“death”) is meant to
remind the pilgrims of the frailty of exis-
tence.

Freed, almost spewed out of the narrow
confines of the labyrinth, the pilgrim climbs
onto the Kailasa, a high plateau beyond the
temple. In a final move a rock outcropping is
worshipped as a replica of “Kailasa Parvat”
as the seat of Siva. As everywhere else along
the processional path, offerings are collected
by members of the Pvah sub-caste.

Yahmaripunhi —
Full moon in December

Around full moon in Mangsir (November/
December) almost all funeral associations
(siguthi) entertain their members with a
sumptuous feast. On the days preceding full
moon the active members engage in feasts
after worshipping their respective Ganedyah
(Gane$a) and Matrka.

On cahre (the 14" day) these associations
feed their non-active members and receive
the annual obligatory offering of three pati of
rice (some 12 kilograms or 340 Rs or approx.
4 Euro in cash). Only male members are en-
tertained; a second dish is carried home for
the remaining members of the family.

On the day of the full moon every family
prepares sweet dishes of rice flour to celebrate
the end of the rice harvest. Farmers worship
the rice that is kept in their storeroom with
offerings of sweets. The room is then kept
closed for two weeks and re-opened on the
day of new moon to repeat the worship.

There is an air of joy in the city for the
harvest, heralded by the rebirth of the Mother
Goddesses, is now definitely complete. Wo-
men will now make their round visiting the

nine shrines of the Navadurga in a proces-
sional manner. That same evening the mar-
ried-out daughters, the “living ancestors”, are
invited and “the household is reconstructed”
(Levy 1990: 423). All the members of the
household join in eating yahmarhi sweets
(cones of steamed rice flour, filled with mo-
lasses or cream).

There is no prescribed route for the proces-
sion to the shrines of the Navadurga, for there
is no formal beginning and end to it. The mis-
tress of the house will seek the company of a
few neighbours and first turn to the Ganesa
of the quarter before commencing with the
respective Matrka shrine.

In the early morning of the following day
the Jugi who is bound to the household will
come to collect a plate of food, including the
aforementioned sweets that have been set
aside for the ancestors, the pitarah.

Gyahcaku Samkranti —
Winter solstice

Due to the calculations involved in the Brah-
manical calendar, the winter solstice had gra-
dually moved over the centuries and is now
observed on Magha 1% (14" January). The
turn of the sun is observed by every household
with a special diet. Sweet potatoes (tarul)
are prepared with a dish combining clari-
fied butter (gyah) and raw sugar (caku). In
the early morning of that day a plate with
gyahcaku and beaten rice is brought to the
Brahmin’s house as an offering to the ances-
tors — an activity called nisla biyegu. The
Brahmin utters the necessary ritual decision
(samkalpa) and asks for the names of the
male and female ancestors of three genera-
tions past. This short ritual is completed by
him handing out a blessed offering (prasada)
and receiving a bank note as daksina.

On the same day the five Dipankara Bud-
dhas of Bhaktapur are carried to an open
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Baraht

Circumambulatory proces-
sional path towards the shrines
(pitha) of the eight mother-
goddesses and Bhairava
(Bhailahdyah), the “master”
of the city, on the occasion
Yahmaripunhi (full moon), to
celebrate the annual reconsti-
tution of the funeral associa-
tions (siguthi).

Barmayani

field on the western periphery. While all the
Bajracarya and Sakya line up to receive of-
ferings, the Dipankara are entertained with
a feast.

Pasacahre/PiSacacaturdasi —
Pisacas’ Dark Fourteenth in March

The day before new moon in the month of
Phalguna is dedicated to the pisacas, demon-
ic beings who roam the cremation grounds in
the company of other classes of demons, bhii-
tas, pretas, vetalas and raksasas (see also Mi-
chaels 1992). They frequent deserted houses
and block the crossroads, where the chvasah
stones represent their visible abodes.

Similar to the class of demons collec-
tively addressed as bhit-pret, the pisSacas
are believed to represent those deceased for
whom the necessary death rituals were not
performed, or not in the prescribed way.
These departed have not joined the ancestors,

so their existence as a preta is not confined to
the period of 45 days or twelve months. Not
having had the chance to enter into the state
of a pitr, they are condemned to remain in
a condition of restlessness. In order to avert
their harmful intentions, the piSacas have
constantly to be propitiated with offerings of
cookedrice (bau) and meat.

Two generations ago, butchers (Nay)
serving in the temple of Taleju, Bhaktapur’s
royal goddess, would make their way along
the regular processional route on every Dark
Fourteenth to cast rice (an action called bau
halegu) on all the chvasah stones to feed and
thus propitiate the hungry ghosts. In recent
decades, this monthly processional offering
is done only on the Dark Fourteenth in March
— an occasion on which offerings of cooked
rice can be seen on most chvasah stones in
town.

The most prominent bau offering of the
day is prepared by a Karmacarya priest just
behind the Golden Gate, the outer access
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to the Taleju temple, marking in a way the
threshold of the royal temple. The three mis-
tresses (nakhi) of the temple pour water and
liquor into a cooking vessel, while willow
twigs (tisima) as representations of unpaci-
fied souls and flowers (especially sinasva)
are stuck into the rice. In addition, a black
goat is sacrificed and placed in the vessel. In
the 1980s the subsequent procession did not
travel along the entire processional route, but
was confined to a short section around the
central blocks of town. Lumps of cooked rice
were not only cast onto the chvasah stones
along the route, but also thrown in the direc-
tion of every temple en route and into every
lane to the left and right of the route.

Besides the royal offering of bau, all fu-
neral associations of Bhaktapur prepare such
an offering on the preceding day in the house
of the association’s caretaker or in a special
building (guthiché) that serves the associa-
tion. The active members of the association
leave the house late that night in a jolly
mood, carrying straw torches and wearing
turbans woven from willow twigs. Fresh wil-
low twigs are collected from trees along the
irrigation channels. These fast-growing trees
are regularly pruned in February or March
and the twigs stored away by the funeral as-
sociations for use in cremations. More than
one hundred funeral associations are engaged
that night in casting the bau offerings onto the
specific chvasah-stone to which the house of
the respective association is ritually bound.

The fact that the funeral associations
and not the individual households make the
ritual offerings to the unpacified dead gives
grounds for the assumption that incomplete
cremations would produce a special class of

demons that need to be propitiated. Above Below
Procession to offer cooked rice  Members of the Basukala
(bau halegu) to the unpacified funeral association wear
spirits of town on the occasion turbans of willow twigs on the
of Pasacahre. occasion of Pasacahre.

Photo 28" March 1987 Photo March 1986
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Caitra Masanta — New Year’s Eve

The festival of Bisketjatra frames the New
Year of the lunisolar calendar. In a sequence
of nine days (Caitra 27 to VaiSakha 5, see
Gutschow 1996: 287) the theme of death and
rebirth dominates urban space as the ritual
arena and is also reflected in the individual
household. Due to the nature of the calcula-
tions of the Brahmanical calendar, the vernal
equinox has moved over the centuries to
the 13" April. In almost all cultures of the
northern hemisphere the vernal equinox was
the ideal occasion to perform festivals of
renewal. In Bhaktapur the aspect of renewal
finds expression in a variety of ritual acts. In
the context of death, we confine ourselves to
the reference to a murder that served as the
precondition for liberation and creation.

A world tree called yahsi is erected on the
last day of the year, with two banners in the
shape of serpents demonstrating the victory
over those demonic forces that made ruling
impossible. A foreign prince had to receive a
sword from the mistress of Bhaktapur, Bha-
drakali, to kill the serpents and liberate an un-
married princess. In memory of those many
unsuccessful princes who died, a bier with-
out a corpse is carried to the ritual ground
the same night, to the sound of the butcher’s
death music (Wegner 1996). A pot is carried
instead of the expected corpse of another
prince. The erected pole demonstrates crea-
tion. The founding of the town required a
murder: “The prince killed the serpents and li-
berated the princess, who, in return, provided
him with a kingdom” (Vergati 1996: 335).

Every household in Bhaktapur celebrates
the victory at home and invites the ances-
tors to participate in this happy occasion.
Chickens or goats are sacrificed at a nearby
non-iconic shrine that acts as the place of
reference within a section (ilaka) of the town.
The distribution of the sacrificed animal
among the members of the lineage according

to strict order of seniority addresses a sense
of belonging. The inclusion of the ancestors
transcends the present generation and binds it
to the forefathers.

The food reserved for the ancestors (ju-
gibvah) is placed at a distance from other
household activities — as if to allow it to grace
the place unseen and unharmed. The follow-
ing morning the Jugi who is bound to the
household will collect the offering that has
been made to the ancestors on ground floor
level of the household.

Matatirtha afisi — Bath and death
ritual in memory of the mother

On new moon in VaiSakha (April/May)
thousands of people of every creed and eth-
nic background undertake a pilgrimage to a
water source in the south-western section of
the Kathmandu Valley called Matatirtha. The
name of the place indicates that it is a “cross-
ing place” (firtha), where one may cross over
“to the far shore of the worlds of heaven”
(Eck 1981: 323). Diana Eck aptly explains
that “in this locative form of religiousness,
the place itself is the primary locus of devo-
tion” (ibid.).

Situated at Matatirtha is a small, architec-
turally framed tank (Skt. kunda) in the waters
of which the pilgrim is supposed to see the
face of his or her mother (mata). The reflect-
ing water is experienced as a mirror: it is the
mother who returns the gaze into the tank. Or
is the pilgrim looking through a window and
beyond, into the realm of heaven, the surface
of the water marking the borderline of the
“crossing”?

The visit to the place is not compulsory
for Newars, unlike the visit to Deopatan is
in December. But for many it is an annual
observance. People choose between three
different kinds of rituals. Many people place
a simple leaf plate with flowers and incense



72 Bhaktapur — The Urban Fabric, Rituals and Ritual Specialists

somewhere along the frame of the large tank,
without taking advantage of the services of a
Brahmin.

Other visitors carry a plate, complete with
husked rice, wheat flour, salt, turmeric, len-
tils and ginger — the usual nisla offering. This
plate is offered to one of the many Brahmins
who provide their services. In exchange, the
priest recites some stotras, asks for the name
of the deceased mother, hands out a ring of
dirva grass and performs the symbolical of-
fering of a cow to the deceased (godana). For
an offering of a few rupees he marks the cli-
ent’s forehead with yellow paste — the colour
of death. The minority of visitors perform a
tull firthasraddha, the regular death ritual
at this specific place. The large balls made
of wheat or barley flour are dedicated to the

three preceding generations, along with many
small ones for unknown ancestors. Finally all
of the balls are cast into the large tank, where
all of the visitors perform their ablutions.
Inscriptions tell us that in order to channel
the gushing water, Queen Visnumati Devi
installed ten spouts in the year 1739 AD.
Since the bath enjoys growing popularity, a
few shelters (pati) have recently been added
together with a compound wall. Visitors are
carefully guided along a prescribed path.

processional path
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Offerings made in the context
of an ancestor ritual dedi-
cated to the deceased mother
are immersed in the kunda at
Matatirtha.

Photo 1I* May 2003

Right
Site plan of Matatirtha
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then comes the Indestructible Third (aksaya
trtiya) after new moon and then all the Thurs-
days and Sundays until Sithinakah, the sixth
day of the bright moon in June. A full month

Dugudyahpiija —
Ancestor worship in May/June
later one further day is reserved for thirteen
lineages of barbers from Gvahmadhi, Yaché
and Taulaché. Thus, in 2003, a total of four-

The time frame
teen days qualified for the performance of

A period of 73 days in early summer is
designated for the performance of ancestor
worship. The sequence of appropriate days
for the enactment of the ritual appears to be
complex: the first group of farmers (Tvayna
from Ghatka) start on the second Thursday
after full moon in Vaisakha; the tenth day af-
ter full moon is designated as the second day;

ancestor worship.
Very few members of the farmers’ lin-

eages can be seen on the first two days head-
ing out to their designated places beyond the
city’s limits. The head of the patrilineage, the
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nayah, is visible with his shaven head, lead-
ing a goat as the sacrificial animal at the head
of the small procession, and carrying a crown
(kikipa) or a tympanum as the symbol of the
nameless ancestral god in a basket. Hundreds
of phuki are on their way on the Indestructi-
ble Third, the following Thursday or Sunday
(called tahdi — the “great day”) and again on
Sithinakah, the day that marks the change of
season. On this day, the masks representing
the Mother Goddesses appear for their final
performance in the Brahmin quarter, and mu-
sical instruments are stored away. The criti-
cal time of transplanting rice starts.

Spatial distribution of 151 ancestor deities

It cannot be said with certainty how many
ancestral gods (dugudyah) are located on the
periphery of Bhaktapur, as quite a few are
below the surface of the ground. Every year
a few phuki have to search and uncover the
stone that represents the deity. In some cases
people just guess the location and perform
the ritual without making really sure that the
deity is there. All but one of the identified
151 deities are located beyond the city limits,
or elsewhere stretching up to two kilometres
north in the middle of the fields. Most of them
are found at the ponds just beyond the edge of
the settlement — 43 alone at Siddhapukhi, 20
at Kamalpukhu — and beyond the river Hanu-
mante, 11 at Kvathusubya and 18 at Dathu-
subya. Only one dugudyah is located in town,
in Cvaché , in the middle of the road.

Neither the specific places nor the nature
of the ritual provides any clue as to why they
are scattered with a marked predilection for
bodies of water — rivers and ponds.

The opposition of outside (the non-iconic
stones) and inside (the portable symbol kept
by the nayah of the lineage) reflects the
dual representation of the divine, which is
also known in the case of the Mother God-
desses and all those deities who are propiti-

ated with blood sacrifices. Their non-iconic
form protects the settlement on the periphery
while their iconic form is kept in a god-house
(dyahché) within the settlement. The iconic
form 1is carried in a procession to the non-
iconic stone on the eve of the New Year in
celebration of a ritual of renewal. In a way

The head of a farmer’s patri-
lineage (phuki), carrying the
crown of his ancestor deity
(below Narayana can be seen)
in the company of the sacrifi-
cial goat to the site beyond the
city’s limits.

Photo 1" May 1987
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Above
Members of a sub-caste of

farmers (Bati), have prepared
to worship their ancestor deity
at a pair of stones in Mithu.
Photo 3 May 1987

Below

A potter (Kumah) worshipping
his ancestor deity, represented
by a crown worked in silver at
Ranipikhi.

Photo 4" May 2003

the iconic form returns to its place of origin.
Likewise, one could argue, the many por-
table representations of ever more phuki are
brought from their ordered environment to
meet their non-iconic original form in a po-
tentially unordered continuum of landscape.
The annual union is celebrated with a blood
sacrifice in order to reaffirm the belonging of
those many groups that were once separated.
The return to the place of origin seems to sug-
gest the recharging of the replica with a kind
of energy that obviously persists only at the
place of origin.

Shifting ancestor deities

The actual locations of the ancestor deities
are never as binding as one might imagine. It
is rather the once-identified or “found” stone
that embodies the qualities of place. Under
the guidance of a ritual specialist it can in
fact be shifted to a “better” or simply more
convenient site — a ritual act that requires the
sacrifice of a goat. The case of a dugudyah at
Miithu is described below for it reveals the
exact number of families and sub-castes that
turn to a specific site.

A few more cases of shifting lineage
deities have surfaced. A group of Sulu, a
sub-caste of farmers from Byasi, recently
abandoned the original location on a narrow
ridge to shift the stones to a place along the
road north of the former pond of Muthuli.
It cannot be said with certainty whether the
group involved sought a more comfortable
location or whether the original place was
really under threat from the expanding con-
struction industry, which was exploiting the
hill for sand.

In a similar case a group of Suval, another
sub-caste of farmers from Byasi, shifted their
lineage deity to a small cluster of houses that
had developed in the previous generation.

Another case of a phuki of Acajus, para-
priests of farmer status, demonstrates how
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critical such an intervention can be. It is said
that the Acdju shifted the stone after having
duly consulted with an astrologer, but the
moment he offered an egg at the new loca-
tion, a crow — considered to be a messenger
of Yama, the Lord of Death — took the egg
and returned it to the house of the Acaju.
From that time on the lineage abandoned the
“outer” location of the lineage god and now
performs the annual ritual on the terrace of
the house.

In a rare case a shift of focus was achieved
by a group of Rajopadhyaya without any
material intervention. Since their lineage god
was located in an increasingly militarised
zone on the ridge west of Bhaktapur, they de-
cided to perform their ritual at the non-iconic
representation of one of the tutelary goddess-
es of the Malla kings, Duimaju, in the garden
behind the former palace. The Rajopadhyaya
from Khauma, however, continued to turn to
the original place.

The architectural framing of stones

The shape of the non-iconic lineage gods var-
ies greatly. In few cases a single horizontal
flag-stone serves the purpose. A row of up
to 12 carved lotus flowers indicates its non-
secular context. Other stones are upright field
stones, rammed into the earth. Often, the
configuration of stones is oriented merely
by an arch or a U-shaped wall, serving as
a kind of backdrop. The scene depicted on
the arch follows the standard formula of a
Kirtimukha at the apex devouring two snake
bodies, while a pair of aquatic animals (na-
kara) are guarding the bottom ends. Should
this architectural element also have a rear
wall, a triangular hole ensures the unhindered
circulation of the spirits that are supposed to
haunt the site. In many cases the lineage god
is unidentifiable because a number of stones
are kept in a row. But at least three of them
are named as dugudyah, Bhairava and Naray-

ana. More often, the stone facing west or
east is identified as Bhairava, while a second
stone — either upright, or more frequently just
a carved horizontal lotus stone — is positioned
at a distance of one to five metres at a right
angle facing south.

Until recently, three lineage gods were
kept under a roofed temple or shrine-like
structure, all of them beyond Cupighat. A
new temple was being constructed in 2003 to
house the most important of the 18 dugudyahs
on and at the mound at Dathusubya, while a
simple cemented shrine was constructed be-
low Bhajuptikhit in the 1990s to house the
lineage deity of the Nyaichyei sub-caste of
farmers. More roofs were under construction
in 2003, indicating that the process of archi-
tectural framing will accelerate. The Hada
of Chathariya status even constructed a high
wall to delineate a courtyard around their lin-
eage god north of Nahpukha, to which only
initiated members are allowed access.

Saparu/Gaijatra —
Cow worship in August

Celebrating procreation

Full moon in August, Gunipunhi (Nep. Ja-
naiplrnima), is one of the most festive days
of the year. Across the entire range of the Hi-
malayas, pilgrims of all ethnic groups make
their way to glacial lakes as the source of
water — and thus of life.

In Bhaktapur such a pilgrimage is per-
formed in miniature form. In the early
morning, a replica of Siva is worshipped as
Silumahadev at a water tank named Kalu-
daha on the periphery of Bhaktapur. The tank
serves as a substitute for Gosainkunda, the
glacial lake high up in the Himalaya where
the blue throated Siva (Nilakantha) found re-
lief after swallowing poison. Siva’s survival
is celebrated and those who cannot undertake
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The site of an ancestor deity
survives in the middle of an

area at Muthu. The surface

clay in this area is used for

brick making.

Photo 11" May 2003

the arduous pilgrimage worship the replica.
Brahmanical priests preside over the place,
and tie a protective thread around the wrists
of their clients.

In the late afternoon, the first procession
sets out in anticipation of the Saparu festivi-
ties on the following day, during which one
representation of a cow is carried for each of
the deceased of the past twelve months along
the regular processional path. Two members
of the Cyah sub-caste — those who used to at-
tend the pyre of the Brahmins and members
of high status groups — head the procession
with drums and cymbals, accompanied by
two Jugi playing the shawm. Two persons
personifying Khyah-ghosts in black attire
and two demons with red hair make ob-
scene gestures to the music produced by 30
youngsters in a stick dance to the onomatopo-
etic sound of gé-ta-gi-si. Obscene slogans are
shouted, as if to conjure up an opposite world
and break the bounds of social conduct. Upon

return, the participants of this first procession
are served a soup made of nine ingredients,
including peas and beans. Nine is the number
of the day: one’s clothes should be changed
nine times, and unmarried boys and girls as
well as couples who seek progeny visit Sva-
yambhunath in Kathmandu and return home
to visit nine step-wells (gupuhiti) that same
night. With full-moon, a festive period of
nine days is initiated.

The number seven permeates the death
rituals, referring as it does to the seven gen-
erations that are remembered and whose de-
scendants form an exogamous group. “Nine”
stands rather for the representation of an ori-
ented space, of which Bhaktapur can be seen
as a replica: space within which a procreative
world unfolds.
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The collective dismissal of the dead

The day following full moon is dedicated to
the collective dismissal of the dead, repre-
sented in the form of cows, which are instru-
mental in leading the departed across the
dangerous river of the underworld, Vaitarani.
The dead are believed to reach Yama, the lord
of the underworld within 12 months, pass-
ing a terrifying forest, two rivers and 16 ci-
ties. After six months the deceased is offered
a boat, complete with paddles, during an ela-
borate death ritual which also involves the
offering of water and balls of wheat flour —
the dead is in need of cooling water and nour-
ishing food. Notwithstanding this supportive
offer to cross the Vaitarani safely, all of the
town’s deceased are offered a cow to the same
end in a collective effort to dispel the poten-
tially dangerous souls from the civic realm of
the living. Clinging to the tail of the cow, the
helpless soul will be able to cross the river.

Types of cows representing the dead

The cows dedicated to children who have
died prematurely before the initiation ritual
of kaytapuja (for boys) and ihi (for girls)
are of simple design. Called “the little cow”
(saca), it is a simple basket of Nepalese style,
wrapped in a piece of cloth and decorated
with a coloured block print depicting the face
of a cow (sapakvah) and a pair of horns on
top made of braided straw. The brother of the
dead child carries the basket over his head,
accompanied by another brother or the father.
The accompanying person carries a bag to
collect offerings of sweet bread, sugar cane,
fruits and coins. All of the bereaved families
have prepared such food, which they share
with similarly bereaved families. In 1986 al-
most forty percent (in 2002 only 15 percent)
of all 500 deceased (in 2002 we counted 464)
were in fact children.

There are four more alternatives for repre-
senting the cow. In all cases the Brahmanical

house priest, who represents the deceased in
all death rituals, is called to receive the gift
of a cow (godana). He places himself in front
of the client’s house beside the guardian of
the threshold, the pikhalakhu stone. Oppo-
site squats the chief mourner, either below
or beside a cow or a structure representing a
cow. He performs the pigja to the instructions
of the priest and presents the usual offerings
of food, fruits and sweets (sira and nisla)
dedicated to the deceased. The mhaymaca
again assumes an important role, for she of-
fers flowers and tika to both the cow and the
pictures of the deceased. She also presents
sweets (svari and malpa), cacumber and peas
as well as dakabaji, a mixture of curd and
beaten rice to all those who do not belong to
the bereaved family. Special care is taken of
the helpers who will carry the structure for a
day’s pay. They are offered food before set-
ting out on the procession, and the offerings
(mari dan yagu, lit. “to provide offerings
of sweet bread”) add to their income. The
women of the house will wail as soon as
the cow is about to leave the threshold. The

Block print depicting a
decorated cow, to be fixed

to a bamboo scaffold to form
a symbolic cow that leads the
deceased across Vaitarani, the
dangerous river of the under-
world.

Printed in Bhaktapur in 1975.
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A “little cow”, carried along
the processional path on the
occasion of Saparu, the day
after full moon in August.

The cow is represented by a
basket which is carried by the
brother of a child that died
before having been initiated
into the patrilineage. Another
brother carries a bag to re-
ceive offerings presented by
all of the mourning families in
town.

Photo 31" August 1985

chief mourner and his brothers accompany
the scaffold-cow without performing in any
further actions.

The second most frequent structure is a
seven-ells (nhayku) high (some three metres)
bamboo scaffold wrapped in white cloth if a
man has died, or in black cloth if a woman has
died. In 1986 half of all cows (in 2002 two-
thirds) appeared in this shape (rahasa). For
several decades, probably since photographs
have become readily available, pictures of
the deceased are fixed to the structure along
with colourful prints of deities, preferably de-
picting Siva (often in the company of his wife
Parvati), Visnu and Krsna. The individualiza-
tion of the dead probably reflects a dynamic
trend to transcend the anonymity of death.

In 1986, twenty-four families decided to
hire a living cow for this day from a villager
or a Brahmin, thus representing a “real” vehi-
cle for the deceased to transcend the danger-
ous river of the underworld, the Vaitarani. In
the same year sixteen potter families shaped
a bull in black mud with horns rendered in
gold, and placed on a wooden platform that
was either carried on people’s shoulders, on
a cart, or on a three-wheeler. This representa-

tion is called dvasaca (lit. “the humped cow”,
named after the characteristic hump above
the shoulders). When in 2004 this represen-
tation became more fashionable, the potters
received orders for them on payment of some
2000 rupees (25 Euro) — well in advance.

In thirteen cases (44 were counted in 2002)
the cow was represented by the grandchild or
great grandchild of the deceased — uninitiated
girls or boys. Tiny horns made of braided
straw, dry lotus flowers, and stylised ears of
coloured paper are fixed to the child’s head
and a blockprint of a cow’s face is used to
cover the forehead below glittering orna-
ments that are borrowed from a dance group.
Both hands hold a web of white cloth which
touches the pavement. This representation is
called bdsda luikegu, lit. “the hair (sd@) which
trails (luikegu) on the ground (bd).” Walking
along the processional path, the child points
out the path to or even through the under-
world to his or her grandparent. Often, the
child is accompanied by brothers dressed as
the couple Siva and Parvati, or as the brothers
Ram and Laksman.

Few cases can be seen of mothers who
died in childbed (in 1986 only four were ob-
served). In such cases a small cow is attached
to the large cow representing the mother.

Buddhist priests, goldsmiths, painters, oil
pressers, stone carvers, dyers — members of
all the Buddhist occupational groups — wor-
ship caityas instead of offering a cow to their
deceased. The caitya (or stipa) not only re-
presents the historical Buddha Sakyamuni,
but also the dharmakaya, his transcendental
form. Representing the manifestation of the
timeless and permanent, the caitya stands for
non-duality, the exact opposite of a funerary
monument whose very existence bespeaks
duality (see Gutschow 1997: 31). All of the
caityas of Bhaktapur are visited in a continu-
ous procession. Just recently, the oil pressers
(Saymi) have started to shape large caityas
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of black clay which are carried along the
processional route in the company of the
cows. By joining the mainstream, the Bud-
dhist community seems to be succumbing to
a social dynamism.

In the neighbouring town of Patan the
Buddhist majority dominates the urban ri-
tuals. There is a procession of cows that is
joined by the Hindu community, but thou-
sands of people join the matayah procession
on the following day. More than five hundred
Buddhist places — caityas and temples — are
visited in the course of a continuous circum-
ambulation of the urban space.

The unfolding procession

The procession of cows along the procession-
al path (sayah) starts shortly after midnight.
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By nine in the morning most of the cows
representing deceased children have passed,
while the bamboo scaffolds dance in continu-
ous motion through the town to the accom-
paniment of stick dancers and musicians. In
the afternoon the path is crowded, ever more
groups arrive and almost produce jams in the
stream of cows. Sometimes an infant is car-
ried in a basket to represent Krsna.

Cows from a particular quarter, Lakulach€,
leave in a formal group, headed by the divine
couple of the town, Bhairava (as the nayah,
the “master” of town) and Bhadrakali (as
ajima, his mistress, lit. “grand-mother”).
The entire group performs a threefold round
of the town’s three main squares. The pres-
ence of the divine couple can be understood
as another demonstration of the continuity of
the urban realm of the living. By bringing up

300 400 500M

Procession of all cows, re-
presenting the deceased of

the past twelve months on the
occasion of Saparu, the day
following full moon in August.
The end of the procession is
formed by two large cows
representing the divine couple
of the town, Bhairava (Suyama
Bhailadyah) and Bhadrakali.
They are accompanied by the
cows originating from the
quarter of Lakulaché. The
three main squares of the town
are honoured with a threefold
processional round.
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The “offering of a cow”
(godana), performed by the
chief mourner under the guid-
ance of his Brahmin house
priest on the occasion of
Saparu.

Photo 23 August 2002

the rear of the procession, the divine couple
has obviously succeeded in dispelling the
deceased.

In the early evening political and satirical
groups (22 in 1986) do the rounds. Before
the uprising in spring 1990, Saparu was the
only day of the year which was free of re-
strictions. Hundreds of satirical papers were

published making fun of political leaders. At
the beginning of the 21* century the scene has
radically changed. In 2002 only five groups
joined the procession, wearing simple caps of
paper inscribed “Deuba” or “Koirala” (two
of the leaders of Nepal’s Congress Party) in
the company of “Hitler” or simply “USA” or
“India”, the two countries which are always
brandished as being “imperialistic”. The lo-
cal communist party paraded Lenin, Marx,
Engels and Mao through the town. In 1986
11,025 people were counted accompany-
ing cows and satirical groups, in 2002 only
8,679.

Gokarna atisi —
Bath in memory of the father

Similar to the pilgrimage on the day of the
new moon in May, which is dedicated to
deceased mothers, a second pilgrimage is un-
dertaken on the occasion of the new moon in
September. A regular death ritual (§raddha)
is dedicated to deceased fathers in Gokarna
on the banks of the Bagmati river. The place
replicates a sacred place in the far north of
Kerala, which is known as one of the abodes
of Siva. It is named after a sage who was
born of a cow and with the ears of a cow (go-
karna). Despite performing the death ritual
for his brother at Gaya (in Bihar), the spirit
of the departed would not be pacified. The
sage was advised to read the Bhagavata to the
departed, unpacified soul. After hearing the
text, the departed attained liberation, and the
place where this happened was named after
the sage (Mani 2002: 293-294).

Pilgrims from Bhaktapur set out either the
preceding evening or in the very early hours
of the morning on the three hour walk. Most
people perform the pilgrimage once, but
some do it repeatedly. People from Bhak-
tapur separate from the other groups and
perform the §raddha collectively, according
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to the instructions of a Rajopadhyaya priest.
The sacrifical balls of the death ritual are cast
into the Bagmati. Members of the butchers’
sub-caste from all of the Newar settlements
in the valley line up in a long row to follow
the instructions of a Khusah priest from Pa-
tan.

After completing the ritual, people worship
Siva in the form of Gokarne$vara in a temple
high above the river, and then join others
gambling and drinking at hot food stalls. The
long line of begging Pvah (Untouchables) is
a typical sight at a place of pilgrimage. Gam-
bling and begging are two contrasting activi-
ties at the conclusion of a ritual that aims at
pacifying the dead. The ritual grounds of the
dead are always linked to the world of food
and fortune.

Mvahni / Dasai

The great festival Mvahni (Nev.) or Dasal
(Nep.) on the 1* to 10" day after new moon
in October recalls the victory of the goddess
Durga over the evil demon Mahisasura in the
shape of a buffalo. This demon is also the ve-
hicle of Yama, the Lord of Death — which in
this context seems significant. Durga’s vic-
tory is celebrated all over the subcontinent in
great variety of festivities. Among the New-
ars of Bhaktapur, the festival extends over the
fifteen days of the waxing moon in October,
and assumes not only an urban dimension but
also an intimate one that fills the individual
household. The designation mvahni refers to
the black stroke on the forehead that estab-
lishes a link among those who share a blood
sacrifice made to Durga on the vijayadasami,
the Victorious Tenth Day of the festival. It is
taken from the lamp-black that was collected
while the animal — a duck, a goat or a buf-
falo — was sacrificed to the vessel in which
barley shoots had been growing, as explained
below.

To start with, the festival begins the day
after the annual period of 16 days designated
for death rituals (sorasraddha) that runs dur-
ing the dark half of the moon in the month
of Advin. On the first day of the waxing
moon barley and maize are sown in black
earth kept in a new earthenware pot reserved
specially for this purpose. While the barley
sprouts over a period of nine days, the vast
majority of Bhaktapur’s population joins in
the processions to the places where the nine
representations of Durga, the Navadurga, are
represented in non-iconic form. In the morn-
ing of these days the people take a purifica-
tory bath by the river banks or at ponds that
are connected with the seats or pithas of the
goddesses, and in the evening they turn to the
respective shrine itself. On the ninth day the
masks of an extended troupe of gods and god-
desses (among them the Navadurga) are ritu-
ally stolen, taken beyond the city’s limits to
the east, to be reborn or reinstated after a pe-
riod of death that had lasted for two dreadful
months. The sacrifice of a full-grown buffalo,

Gokarna.

Farmers from Bhaktapur
engaged in a death ritual
dedicated to their father on
the occasion of new moon in
September (Gokarna atisi)
Photo September 1987
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named khdme, is instrumental in providing
life (Skt. prana) to the gods. In the evening of
that same day the masks are donned by ritual
specialists, the Gatha, and paraded around
town. Over the following five days the gods
undergo all the necessary rites of passage to
become ritually fully empowered for a period
of 10 months, until they die. This process is
terminated by the cremation of the masks at
the eastern cremation ground.

The sacrifice of the buffalo and the birth
of the gods are reflected in household rituals
that involve making an offering to the pitr.
On the eighth day of the waxing moon, all
of the funeral associations kill a buffalo on
the squares of the town and offer mixed por-
tions of meat to their members. In cases of
associations with many members, the group
of active members buys one buffalo and the
group of non-active members buys a second.
Three days beforehand all of the members
have to submit their demands, for which they
are charged. On 3™ October 2003 one por-
tion — which had no specifically determined
weight but is weighed in order to produce
equal portions of three to five kilogram
— cost 200 rupees (in 2004 equal to 2.5 Euro).
Slaughtering, distributing the meat and carry-
ing it home into the house (/a dukaygu, lit “to
bring meat inside™) is an activity reserved for
males. The meat is welcomed at the threshold
of the house by the mistress of the household,
the eldest woman. Rice husk is offered to the
pikhalakhu and small bits of meat are placed
on top as an offering to the evil spirits (called
bhat and pret), who are supposed to dwell
there, and constantly threaten the house.

It is ritual meat that is associated with
Durga’s victory, and must undergo a purifi-
catory process before it enters the kitchen to
be consumed.

On the same day part of the concluding
feast — kuchibhvay — is offered. It is named
after the container that is used. The contents
of a kuchi is equal to two mana, which is al-

most one litre. A dish of the food that is to be
consumed is put aside at a safe distance from
the rest as an invitation to the ancestors. In
the early morning of the following day the
Jugi who is associated with the household
will come and collect his share.

The above-mentioned calendric rituals
of death and renewal not only address the
family of the deceased, but also the city in
general. They are collective rituals in which
meeting one another, extending invitations
and eating common meals, or even — as in
the Gaijatra — competition between the castes
and households, all have a significant part.
The rituals take place in a public space, vis-
ible for all to see; they are related to specific
days of the festival calendar; and not only are
ancestors worshipped, but also demons are
warded off.

In contradistinction to these rituals, the
following chapter looks at death and ancestor
rituals relating to a specific deceased person.
The dates of these rituals mostly depend on
the day of the death, and the majority of the
rituals are carried out by the family inside or
by the house or at the cremation ground.



DEATH AND ANCESTOR RITUALS

In the following we shall describe various
death and ancestor rituals that are primarily
related to a deceased person and his family.
However, one of these rituals, the union of
the deceased with his or her ancestors (latya,
i.e. Skt. sapindikarana) is described in more
detail in the second part of this book. The
present chapter opens with some remarks on
the funeral associations (siguthi), which are
essential in many of the death and ancestor
rituals.

Funeral associations (siguthi)

Funeral association are called siguthi (si =
“death”, guthi = “association”) in Nevari, and
the occasions these guthis meet to discuss the
budget and membership issues and join for
a feast are simply called “guthi”, reflecting
the habit of the Newars to reduce a complex
meaning to a simplified term. Often the
names of funeral associations refer to such
occasions, like Sripaiicami guthi (in this case:
the beginning of spring in early February). In
recent years these associations have also as-
sumed the Nepali name murdaguthi (murda,
“corpse, death”). Farmers in Kathmandu
are similarly organized into sanahgu (Tof-
fin 1994: 449), whose members will attend
the death procession. The cremation itself is
performed by members of a siguthi, which
Toffin names ‘“‘cremation society”. Among
Newar villages the term sandaguthi is also
widely used (Ishii 1996). In 1984 the first
funeral association deliberately ignoring the
traditional status hierarchy was established
in Satungal under the name murdasamstha
(Ishii 1996: 50).

Membership

Eachindividual family — centred on a hearth —
belongs to a funeral association, a siguthi.
Membership is hereditary and is handed
down without any question. The daughters
automatically join the funeral association of
their husbands — as long as they marry within
well-defined sub-castes. Should they marry
somebody from a sub-caste whose members
consider themselves to be of higher status
or from another ethnic group, the annual
congregation of the husband’s funeral as-
sociation will discuss the issue and postpone
making a decision for many years. For many
families this inability or unwillingness on the
part of the congregation of elders under the
leadership of the eldest, the nayah, is expe-
rienced virtually as torture. Should the wife
suddenly die the family is rendered helpless.
If a woman marries somebody from a group
lower in status, she is accepted without any
argument. Quarrels over the proper use of
the resources of the association or doubtful
memberships often lead to the fragmentation
of a group. A growing number of marriages
across accepted alliances actually forced the
affected families in the 1990s to establish
new funeral associations.

The siguthiis neither an endogamous nor an
exogamous group. Matrimonial prohibitions
are identified in a way that cuts across locali-
ty (unlike Kathmandu, see Toffin 1994: 447),
sub-caste (in the case of farmers) and funeral
association. It is not permissible to marry
into the paternal line inside of six generations
and into the maternal line inside of three.

In some cases all members of a sub-caste
are members of a single funeral association,
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while in others sub-castes whose members
consider themselves to be of the same status
will join parallel associations. Among the
farmers, for example, the Basukala sub-caste
mixes with Suval and Yakami, the asso-
ciation of 36 Suval incorporates five Duval
members. The painters (Citrakara) split into
two groups of 12 and six members, the funer-
al torch bearers (Cala) into two groups of 14
and 7 members, 67 families of barbers (Nau)
are organized into four funeral associations,
and 42 families of Jugi into six.

Quite a number of farmers’ funeral as-
sociations have over 100 members. In those
cases, up to 30 “active” members bear ritual
responsibility while the other, “non-active”
members pay a higher annual fee. In return
for this fee, each family member receives a
share of the annual feast and a share of the
meat from the buffalo killed the day before
the Victorious Tenth during the Dasai festival
in October.

The duties of the “active members”

The elder of the association, the nayah, is not
involved in the management of the associa-
tion for it is his privilege to worship the gods
on the occasion of the annual meetings. He
also presents the city’s major deities with the
animals that are to be sacrificed. To take the
sigutht of Basukala in Byasi as an example:
the nayah leads the active members of the as-
sociation out to worship three important Hin-
du as well as several Buddhist deities. The
first visit of the lunisolar year is dedicated to
Surjebinayak (Skt. Siryavinayaka), the im-
portant Gane$a shrine south of the city on the
occasion of “subya”, the second Thursday
after full moon in Vai$akha (in April/May).
The day marks the beginning of the season of
ancestor worship. The second pitja addresses
Bhairava on the occasion of his birthday
(bhusadhd) in June/July — not in his promi-
nent temple at Taumadhi Square, but in the

form of bhailahthvapi, an earthenware pot
for the making of beer which is kept in the
house of the siguthi. The third pija is offered
to the Dipankara Buddhas on the day before
new moon in September (paficadanacahre),
the day that concludes the month of Giila
which is sacred to the Buddhist community.

The annual caretaker (palah) has the duty
of informing all of the members the moment
a death occurs. While doing his round he car-
ries the “treasure box” of the guthi as a token
of death. Later, the caretaker will appear at
the house of the bereaved with a torch (musy-
apva) and a knife (khukuri), the two insignia
of his duty. The caretaker also has to make
sure that all members receive their share of
the annual feasts. The day before full moon
in December he collects the annual fees and
presents the accounts.

The foremost duty of the funeral associ-
ation’s members is to rush to the bereaved
house as soon as the news of the death has
spread. A few members attend to the prepara-
tion of the bier and carry the corpse as well as
the firewood for the pyre, which is either kept
at the association’s house (guthiché), or in a
special one-storied shelter called gusipakva.
The gutht also has to bring a torch doused in
mustard oil and a torch of straw. The annual
caretaker, the palah, carries the treasure box
(dyahpalica) containing a shroud of saffron
or red colour that is used to cover the corpse
when it leaves the house. The name alone
(dyah, “deity”) suggests the presence of a
deity, often identified as Bhairava. In Kath-
mandu the shroud is either identified with
Bhairava or a mother goddess, Bhadrakali
or Indrayani, and it is said that the annual
caretaker is possessed by the divinity during
the annual meetings (Toffin 1994: 449). In
the case of the Jugi, the annual caretaker of
the funeral association keeps the treasure box
at home; this box has the feet of Gorakhnath,
the lineage deity of all Jugi, worked into
its outer face. In addition, he keeps a small
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shrine with the replica of the lineage deity
and a beer pot moulded in clay with a rep-
resentation of Bhairava’s face. All of these
items are brought to the enshrined lineage
deity on the occasion of the deity’s annual
celebration on the day before new moon in
December (Balacahre).

All active members of a funeral association
have to congregate at the cremation site. Only
a few of them in fact play an active role, but
despite this, failure to appear results in a fine
of a couple of hundred rupees. Their pres-
ence alone demonstrates solidarity among
the group, for the members of the bereaved
household and close agnates are not at all
actively involved in the process of cremation.
Only those four members of the association
who carry the corpse are allowed to leave the
site immediately.

Every funeral association congregates
once or twice a year for a meeting which ex-
tends over three days, punctuated by a small
feast, a sacrifice to a major deity, preferably
Bhairava or one of the Navadurga, and then
a sumptuous feast. This is scheduled prefer-
ably for the days preceding Yahmaripunhi,
full moon in December, but it can also be
the preceding or the following full moon,
as well as full moon in April (Lhutipunhi),
the Spring’s Fifth (basantpaiicami in Febru-
ary), or Sitinakah, the day in June on which
the Mother Goddesses appear in town for
the last time. The day before new moon in
March, Pasacahre, is equally important for
almost every funeral association. Cooked rice
(bau) and willow twigs are deposited on the
chvasah-stone nearest to the place where the
association meets. Thus the unpacified spirits
of the unknown deceased are propitiated col-
lectively.

Examples of funeral associations

The painters of Bhaktapur have already been
the focus of research (Gutschow 1979, Toffin
1995). Painters call a Buddhist house priest
for all their life-cycle rituals. Their main duty
is to renew the masks of the Navadurga and
a number of other paintings in the context of
rituals of renewal. Five times a year they pro-
duce coloured blockprints which are needed
by every family for the enactment of the ma-
jor household rituals.

We shall confine ourselves here to a look
at the two funeral associations of the Citrakar
(Nev. Pi)). The memory prevails that there
were originally five siguthis of painters in
Bhaktapur. But for at least three generations
the painters have been organized in only two
funeral associations, the bhailahguthi with
12 members from the lower town, and the
tahdhdguthi covering the upper town with
six members. Two members of the tahd-
haguthi left their association over a serious
dispute in 1996. At that time the wife of a
new member gave birth to a child only six
months after marriage. The other members
were so enraged that the stigmatised family
was expelled and subsequently accepted by
the second association.

Ritual objects kept by Chandra-
nath Kusle, the caretaker of

a funeral association (siguthi
no. 1 of Jugi): left the “trea-
sure box” (palimheca) with
the footprints of Gorakhndtha,
right & beer pot bearing a face
of Bhairave and & shrine with
the footprints of Gorakhnatha,
the lineage deity of the Jugi.
Photo 10" March 1983
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The two funeral associations of

the Citrakar, the sub-caste of
painters:

a total of 18 members live
along the main street. The an-
nual meeting of the desaguthi,
in which all Citrakar are
members, convenes at
Surjebinayak. The bisvokarma-
gutht worships Chuma Ganesa
in March.

soetnARt T vl

L N

Surjebinayaka /
(deguthi) '
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Members of both associations are at
the same time members of the deguthi or
desaguthi — from desa, a spatial denomina-
tion covering a range of scales, from country
to the quarter of a town or village: in this
case the desa is Bhaktapur. Lead by the five
seniormost painters, this guthi regulates the
sharing out of clients among the members.
The gutht meets annually on the day preced-
ing full moon in December, Pvaylapunhi.
The meeting takes place at Surjebinayak, one
of the four prominent Ganesa shrines of the
Valley.

All members of the desSaguthi are also
members of the bisvokarmaguthi, whose
annual caretaker is entitled to paint a few
clay pots and the bowl that contains the bel
fruit for the girls’ mock marriage (ihi). Some

Chuma Gal‘le.é;i- N

Hanumante

©  Bhailahguthi members
® Tadhaguthi members
* Citrakara without membership

il 500 1000 m

800 clients have to be served every year.
The caretakership rotates after full moon
in March on the occasion of the worship of
Chuma Ganesa as Visvakarman, the univer-
sal architect and personification of creative
power.

To refer to another example, a small fu-
neral association with fourteen members cen-
tres on the seat of the ninth Mother Goddess
in the quarter of Tulachg&. Seven Karmacarya
form the largest faction, besides 4 JoSi, 2
Baidya and one Munankarmi. The annual
meetings of this guthi take place at full moon
in December (Yahmaripunhi), full moon in
April (Lhutipunhi), and the day after Krsna’s
birthday in September.
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The funeral association of Narain Kumar

Svagamikha

The funeral association of Narain Kumar
Svéagamikha, who performed the death rituals
described in detail below, has 41 members.
Besides 8 families of Svédgamikha, seven
other sub-castes of farmers provide members
who consider themselves on the same status
level. All of them are located in clusters
within the lower town. Narain Kumar left
his ancestral home and shifted his residence
to a new site at Pandau Bazar some twenty
years ago. This shift did not affect his client
relationship to his family priest, the para-

priest and purity specialists, but the dead of
his house cannot be carried through urban
territory to the cremation place. In terms of
space, he has become an outsider. As such he
is forced to approach the cremation ground
from the south.

Murda utayagu — Death, funeral
procession and cremation

At the time of death the corpse is immedi-
ately taken down to the ground floor (chédi)
of the house and placed in such a way that
the body faces south. It is best, however, to

The funeral association of
Svagamikha: all 41 members
live in a cluster.

Also mapped is the death
procession of Rabi Svéaga-
mikha on 8" July 2002 and the
location of the Brahmin priest,
para-priests (Tini, Bha,) and
purity specialists (Jugi) who
were involved in the subse-
quent death rituals.
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The funeral procession to the
cremation ground is being
prepared in front of a house in
Casukhel:

I Three unfired bricks with
split bamboo, tied by raw
cotton strips — symbolizing

the hearth for the deceased; 2
three torches, brought from the
households of the daughters of
the deceased; 3 earthen bowl
with popped rice, to be scat-
tered along the procession;

4 plate with the horoscope of
the deceased; 5 container for
pouring water at the crema-
tion site; 6 bamboo mat to be
placed on the bier; 7 basket
with popped rice, on top two
cotton strips (nahkapah) which
represent the deceased until
the 10" and 45" day.

Photo 17" January 1986

die on the ground floor. As death approaches
a Baidya is to be called, a local physician of
the Ayurvedic tradition who is said to be
able to predict the exact time of death. His
advice would ensure that the dying person
will reach the ground floor in time. In case
the dying person is brought to Hanumanghat
at Kvahre, a Ghatbaidya predicts exactly the
time when pranavayu, i.e. the wind that sig-
nifies the soul, will leave the body. Nobody
knows where the pranavayu leaves the body,
but it is believed that experienced people can
hear the sound. The most favourite opening is
certainly the Brahmarandra, the uppermost of
the seven openings of the body. And it is cer-
tainly inauspicious if the pranavayu leaves
through the anus.

The corpse is rubbed down with mustard
oil, and a layer of rice flour is added later. The
eyes are outlined in black with a mixture of

=

m
1

soot and oil (afijah) and vermilion is applied
to the forehead, and then a coin placed on top.
A lotus flower is put into the left hand, basil
(tulsi) into the right. The feet rest in water.
The entire process is called mha gekegu (lit.
“to prepare the body”), and is performed by
members of the funeral association. Mean-
while the remaining active members of the
death association (siguthi) arrive to provide
help. They carry with them a torch (mus-
yapva) and the “treasure box” (dyahpalica
or palimheca) which represents the treasure
of the association and is kept permanently
in the house of the annual caretaker. This
box also contains the yellow or red cotton
cloth (dyahbad) that is used as the shroud to
cover the corpse. Wood is also brought from
the association’s house. Years ago wood for
the cremations was stored in small, specially
designed huts.
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The chief mourner — the mitamha (Skt.
kriyaputra) — who will light the pyre, has few
obligations in this initial preparatory phase.
Members of the funeral association as well as
neighbours will take care of a number of nec-
essary acts. The bier (kutva) is constructed
from bamboo sticks bound with raw cotton
(kacika), and a torch of rice straw is tied
around a stick of sugar cane in a sevenfold
manner. The corpse is placed on a bamboo
mat that has been procured by the chief
mourner. Others bring three unfired bricks
(kaciapa) to serve as the hearth in which a

symbolic fire of three small bamboo sticks
is lit to pacify the deceased (Skt. pretasanti-
homa, Nev. kulehoma). An earthenware pot
(baja) is taken and the semblance is made of
popping rice. Neighbours bring popped rice
(tay) in large quantities, for it has to be scat-
tered while walking to the cremation ground
— which for members of higher sub-castes,
farmers and craftsmen is always located
across the river to the south. More torches are
brought by the daughters of the deceased.
Before the procession starts, the wife of the
chief mourner or the mistress of the lineage

Preparation of the bier with
the deceased on Dattatreya
square. Placed on a bamboo
mat, the corpse is covered
by the shroud of the funeral
association, and decorated
with garlands of popped rice.
Behind the man with the gar-
lands is the torch (1 = diva),
brought by the Cala.

Photo October 1971
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Fabrication of a bier with
bamboo for the death pro-
cession at Casukhel.
Photo 17" January 1986

will carry a symbolic mat that represents the
bed of the deceased, together with a mattress
and some clothes to a stone (chvasah) in the
pavement of the neighbourhood where ritual
waste is regularly discarded. She is joined
by other female members of the household,
and all of them keep up an incessant wailing.
Every item that the deceased had used in his
last hours has to be discarded. In recent times
this has also come to include unused medi-
cines. Then the chief mourner joins and car-
ries the pot and the bricks to the ritual stone.
At that time he wears the two strips of cotton
(nahkapah) — one around his waist and one
around his head and jaws — which in all prob-
ability symbolize the clothes of the deceased,
who has now attained the form of a spirit, a
preta. He waits at the stone marker for the pro-
cession to head off along a prescribed route to
the cremation ground. Regardless of whether
the deceased is male or female, both male
and female mourners join the procession.
The procession used to be headed by two
Divakar (Nev. Cala), one with cymbals, and
one with a torch (diva) stuck into a pot of
curds. This practice disappeared a generation
ago, because performances in the context of
death rituals have increasingly come to be re-
garded as injurious to personal prestige.

The torch is lit the moment the procession
starts from one of the four small cups of light
that have been placed at the top and bottom
and on the sides of the corpse. The cymbals
sound when the corpse is lifted, when it pass-
es the chvasah stone, and at every dhvaka,
the stones at crossroads that are haunted by
ghosts, namely the bhit and pret. Finally, the
cymbals sound when the corpse reaches the
cremation ground, when the chief mourner
circles round the pyre, and when he sets fire
to the corpse.

This is now rarely done by a Cala. Nowa-
days a member of the siguthi ignites the
gutht’s torch (musyapva). The torch will be
used in turn to ignite a torch of straw (mi-
punali). This torch accompanies the proces-
sion down to the cremation ground; its fire
constitutes a reserve in case the musyapva
torch goes out. A guthi member carries the
mipunali over his right shoulder, while a sec-
ond torch of straw (dag), with seven distinc-
tive knots around the core, a stick of sugar
cane, together with a spill of dwarf bamboo,
is later used by the chief mourner to set fire
to the pyre.

The chief mourner leans back and wails.
He expresses his grief in standard expres-
sions while being guided by members of
the funeral association. Wailing women also
come and join the procession, but they return
as soon as the group reaches the bridge cross-
ing the river.

As the group arrives at the cremation
ground, the corpse is placed on a stone (called
gayalvaha) that is named after Gaya, the fa-
mous place for the enactment of death rituals
in Bihar, North India. In some cases a knife
from the household of the chief mourner is
placed on the chest of the corpse as a threat.
An undefined vayu (wind) is believed to still
dwell in the body, so a weapon is needed as a
threat to prevent it from rising up again. Then
water is brought from the river. A container
(kalasa) that had once served in the context
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of a sacred fire at home is filled by a mem-
ber of the guthi. Mourning lineage members
and members of the siguthi hold their hands
in such a way that the water runs along their
outstretched fingers onto a small earthenware
bowl that is placed upside down onto the
mouth of the corpse. Wearing the nahkapah,
the chief mourner finally brings water from
the river in his hands, wailing loudly. Hav-
ing poured the water over the corpse he is
led to its feet, where he prepares three times
three pinda (Nev. pekhi) from wet rice husk
(bajima), which had been brought in an
earthenware cooking pot by the funeral asso-
ciation. The formed pindas immediately fall
apart because husk is not sticky. According
to the Brahmin Girindraraj Sarma, the first is
dedicated to the spirit of the deceased (preta-
bali), the second to the dogs (svanabali) and
the third to the crows (kva- or kakabali). In
a concluding act, the chief mourner dips the
right end of the cotton strip around his head in
the pot to wet it. Turning around he squeezes
the cotton to offer a drop or two to the pindas

in an act of libation. He finally takes a few
threads from the cotton strip and offers them
to the three pindas individually.

The corpse is now carried by four members
of the funeral association who symbolically
wear white cloth around their waists, indicat-
ing a dhoti. They perform three circumambu-
lations of the pyre, which in the meantime
has been prepared by other members. The
four corpse bearers are appointed ad hoc for
this task by the head of the funeral associa-
tion, the nayah. The advantage of this duty
is that they may leave the site immediately,
while all the others have to remain until the
cremation is completed.

The shroud (dyahbd or debd) is removed
and the naked corpse placed onto a length of
cotton on top of the pyre.

The bier and the lower white cotton cloth
are discarded and collected by a member of
the sub-caste of Pvah, the Untouchables who
live near the river bank, not within the con-
fines of the city but clearly beyond. The right
to collect coins, cloth and remaining firewood

At Kvahre cremation ground:
The chief mourner, Julum
Basukala, offers a libation
from the right end of the cotton
strip (nahkapah) he is wear-
ing round his head to three
sacrificial balls of rice husk,
placed in front of the feet of his
deceased father. The corpse
rests on & stone that bears the
name Gaya, the place in Bihar
famous for death rituals.

Photo 21*" October 2003

Opposite

At Kvahre cremation ground:
Four members of the Basukala
funeral association carry the
corpse of Ram Bdasukala three
times around the pyre. The
caretaker of the association,
Mohan Bahadur Lagu (right),
carries the torch of straw
which will ignite a spill of
dried dwarf bamboo in his left
hand. In his right he holds the
pot from which the deceased
received water, and in his cot-
ton belt he keeps the knife of
the association, which is meant
to intimidate the spirit of the
deceased.

Photo 21* October 2003
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rotates among the Pvah every three days. Ev-
ery piece of half-burned wood is collected, as
are the large cudgels which cannot be taken
back across the river into town except if they
are carried by an Untouchable.

The shroud is spread out to dry in the sun,
then folded and stored in the funeral associa-
tion’s treasure box. Ornaments and watches,
items that had remained on the body of the
corpse, are removed by the funeral organisa-
tion and stored in the same box.

The horoscope (jatah) of the deceased
is placed on his or her forehead. The chief
mourner circumambulates the pyre three
time, takes fire from the diva or one of the
musydpva torches and ignites a torch of straw
(the dag) to which a spill of split dry dwarf
bamboo (tipvay) is held. A member of the
sigutht will hand over the blazing spill to
the chief mourner, who will then light some
camphor, clarified butter and a few sticks
of sandalwood that had been placed on the
corpse’s forehead. It is said that if the Cala’s
torch goes out, new fire has to be brought
from the temple of Vajrayogini near Sankhu,
several hours walk northeast of Bhaktapur.
The chief mourner finally touches the feet of
the corpse three times (tuti bagya yagu, i.e.
to observe darsana of the feet) and is taken
away in a gesture of force by a member of the
siguthi. Only then is the corpse covered with
wet straw, which produces thick smoke.

All of the mourning lineage members
and members of the funeral association then
bathe (or symbolically touch their forehead
with water) on the opposite side of the river
at Hanumanghat.

Now the chief mourner also turns to the
river, unbinds the nahkapah, washes it and
takes it home. It is widely believed that as
soon as the nahkapah touches the river the
vayu of the deceased — the “wind” which re-
presents the soul — clings to the cotton strip.

For the coming 13 or 45 days the preta
is embodied in the strips of cotton, one of

which is handed over to a purity specialist, a
member of the sub-caste of Bha, on the 10"
day, and the second one (worn by the chief
mourner around his head) to the Brahmin on
the occasion of the ritual of sapindikarana,
the union of the preta with the ancestors on
the 13" or 45" day.

The chief mourner will turn to one side
and wait patiently for two or three hours until
the cremation is completed.

It is the obligation of the members of the
funeral association to tend the fire. Quite
often the corpse is dismembered to allow
a more economical cremation. An experi-
enced member of the association removes
the corpse from the fire and renews the pyre
with fresh wood to ensure the cremation is
performed with as little wood as possible. If,
however, the chief mourner wishes that the
corpse is not touched he will have to pay a
certain compensation to the association.

It is said that when almost nothing of
the body remains, the heart and the kidneys
(Jalasi) can be identified as the parts of the
body that resist the fire. They are taken out,
beaten with sticks and returned to the fire.
In reality, the pelvis lasts longest. Traces of
bones together with a handful of other ashes
are put aside, doused with water and placed
on the bamboo mat, the pulu, on which the
corpse had been borne. One corner of the
mat has first to catch fire before immediately
being extinguished. The mat is dragged into
the river and allowed to float slowly down-
stream. The aforementioned “wind”, which
represents the soul, is said to be embodied in
the ashes and while floating down the river
on the mat it clings to the cotton strips as the
chief mourner washes them on the opposite
bank.

The pyre is covered once again with straw
and left alone, in the hope that the last traces
of the corpse will burn. It is the job of the
Pvah woman in charge to scrutinize the ashes.
In case bones are found the gutht has to pay a

Opposite

At Kvahre cremation ground:
The corpse of the deceased,
Ram Basukala, is placed on
the pyre with his head facing
south, the direction of death.
The horoscope is placed on
the corpse’s forehead, the spill
of bamboo has already been
offered by the chief mourner,
and members of the funeral
association will now ignite an
initial straw fire.

In the background can be seen
Kanca Basukala, the 78-year-
old elder of the association.
Photo 21" October 2003
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fine of up to 500 rupees. Parts of the ashes are
brought to the shrine of Surjebindyak, two ki-
lometres south of Bhaktapur, where the Pvah
serve as caretakers (dyahpalah).

All of the mourners and members of the
funeral association touch the water on the op-
posite river bank again and wave their hands
above a fire made of rice straw in a gesture
of purification. Headed by the chief mourner,
the entire group moves to the house of the
deceased.

Upon arrival, the women of the house
start wailing again in a formal expression of
grief. When the chief mourner arrives in front
of the door at the threshold stone, the pikha-
lakhu, he is welcomed by his wife with husk
in order to pacify any evil spirits that might
be clinging to his body. In order to enter the
house he has to step over three small earthen-
ware dishes containing charcoal, raw cotton
and an oil wick and producing fire and smoke
that is believed to veil the entrance of the
house and thus make it invisible to the preta,
which wishes to return to the house.

Once inside the house the chief mourner
is welcomed with raw sugar and water. The
two cotton strips are carefully stored away in
a hidden place because nobody is supposed
to touch them.

All those of the lineage who had been
to the cremation ground are offered food
that has been cooked in the house. Over the
next ten days members of the phuki bring
food, because members of the house are not
supposed to work in the kitchen. From the
second day neighbours likewise bring food
(bica vanegu), which cannot however be
consumed in the house but must be reserved
for the nhenumha offering to the deceased on
the 7™ day.

At the end of the fourth day a basket (such
as a dalu) containing one pati of unhusked
rice will be placed on the pikhalakhu and a
nearby butcher (Nay) will be told to collect it
in exchange for the seven flat baskets (pica)

made of local reed (napah) that are needed
three days later for the ritual of the 7" day.

The same night the son-in-law or the broth-
er-in-law (both are called jicabhaju) of the
chief mourner has to inform both close and
distant relatives (bhvah paha and yaka pahd)
that the death has occurred in the household.
This is not expressed directly but with the re-
quest or even order to purify themselves with
oilcake (khau) while taking a bath on the fol-
lowing morning. The messenger takes care to
go on his rounds late in the evening because
such a message would not allow the recipient
to take any food on the same day.

One set of the deceased’s clothes will be
washed by a married daughter on that same
day and kept in a corner of the ground floor
of the house. It will be put out to dry in the
house and is not supposed to be exposed to
the sun. Only on the 10™ day, after the chief
mourner and the house have undergone puri-
fication, will these clothes be either deposited
on the chvasah or given away.

After the cremation, food is brought to
the polluted house of the chief mourner by a
member of the lineage. Other members join
in during the mornings and evenings of the
following days, but each member of the lin-
eage does this only once.

At Kvahre cremation ground:
The mat in which the corpse

of Ram Basukala had been
wrapped had to touch the fire
of the pyre shortly before ashes
and apparent fragments of
bones could be placed onto it,
and before it is then sent float-
ing down the river.

Photo 21" October 2003
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Dasakriya — The “ten works”
of the 1% to 10™ day

Upon his personal wish the chief mourner and
his brothers or a near relative may decide to
stay for the first ten days in a secluded cham-
ber on the ground floor of his house. He will
wear only a loincloth and cook for himself,
and never touch any other person. He will
leave the chamber only to circumambulate
the nhenumha food three times on the 7 day.
He may also decide to leave the house on the
7" and the following days to offer water and
milk to a bhuld, a small patch of land set apart
for the deceased. In the evening, water, milk
and fire are offered to the pikhalakhu in front
of the threshold which signifies the realm of
the deceased.

In former times three pindas had to be
made every day for the first ten days, but
nowadays many find it difficult to move
through the city’s lanes without touching and
thus polluting other people. Therefore, the
ritual “work of ten (days)” is mostly confined
to the du byékegu ritual on the tenth day (see
below).

Lakca — Overt mourning
and wailing on the 4" day

The late afternoon of the 4" day after death
is reserved for mourning, for which relatives
gather at the house. Relatives are all those
who belong to the extended lineage, trans-
gressing the narrow confines of the close
agnates up to the third generation. Only ag-
nates of this extended group share the same
ancestor deity (dugudyah). In the case of the
death of Rabi Svagamikha (who will be intro-
duced in detail below), the sons of the chief
mourner’s great aunt did not come because
as followers of the reformed Hindu sect “Om
Santi”, they no longer attend rituals. Mourn-
ing in front and inside of the house starts

only after the female relatives, daughters and
aunts have arrived with lakcabaji, an offering
of beaten rice made to the mourners.

Men arrive at the house quietly and join a
group of 50 to 100 people who squat on long
mats spread out on both sides of the road by
the neighbours. Even the dumha, the polluted
members of the household join the group.
Small fires are lit on both sides adding to
the serene atmosphere of the scene. There
is no overt expression of sorrow but a sense
of sincerity — of time and space set apart to
remember the deceased who is believed to be
in the vicinity of the house in the shape of a
preta. The road or lane is not blocked. People
and vehicles pass by without taking notice
of those who mourn and without disturbing
them. The simultaneity of everyday life and
ritual mourning is striking: urban space is
indeed ambiguous, being both public and
intimate.

After some time all of the women except
the wife and/or mother and daughters of the
deceased leave the house, walking a few
paces down the road. All of a sudden, as if
answering a signal, there is a virtual eruption
of wailing as an expression of mourning. The
group moves slowly towards the house (the
decisive action called lakca vanegu), cling-
ing to and leaning on each other in groups of
two or three. One woman acts more or less
as the guide while the other turns her head
away and covers her face with a shawl. All of
them enter the house and join the womenfolk
there in wailing. After a short period of a few
minutes they leave the house again, still cry-
ing. They stop at a nearby step-well or public
tap, wash their faces, stop crying and return
to the house.

Less than an hour later, one of the group
of men in front of the house rises, slowly fol-
lowed by the others; they form groups, whis-
per, and thus return to daily life. The loosely
connected community of mourners quietly
comes to an end.
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Starting on the 4% day female relatives
(bhvah paha as well as yaka pahad), both
patrilinear as well as matrilinear, come to
offer food to the mourning family on three
successive days. Potatoes, vegetables, beaten
rice, fruits and sweets are offered in an activ-
ity called byah yékegu. All those who join the
mourning family will have to share this food
before returning home. Some of the food is
set aside and offered to the preta on the 7"
day, while the remainder is consumed by the
family of the chief mourner.

Distant relatives like those who define their
common descent beyond the great grand-
father and who have long since established
their own lineage group (phuki) already un-
dertake their purification on the 4" day. They
do not do so on the basis of choice. Rather
they have an established relationship with the
respective family because they have received
a couple of betel nuts (putugvé) on the occa-
sion of the marriage of a daughter or sister of
the chief mourner, and they had joined in the
feast of that day (gvésabhvay) which brought
people of the same category together. Once
invited, they may refuse to accept betel nuts,
but once they have accepted them they will
also assume the status of dumha (polluted
persons) for four days in cases of death.

Among those who undergo purification on
the 4" day are the married daughters, sisters
or aunts, the mhaymaca who will prepare the
nhenumha, and her husband, the necessary
helper in all rituals, the jicabhaju. The ob-
servation of four days of mourning is called
penhu dukha cvanegu. This is the only con-
text in which the term dukha (Nep.), “sorrow,
grief”, appears.

At the end of the 4" day discussions focus
on what is needed for the ritual on the 7
day.

Nhenumha — The ritual of feeding
the deceased on the 7" day

In the early morning of the 7" day the same
female relatives (from families of bhvah
paha and yaka pahd status) come to bring
unprocessed food items as an extended offer-
ing dedicated to the deceased — nhenhumha
yékegu, the ritual of feeding the body (mha)
of the deceased on the 7" day (nhenu). These
items include curds, beaten rice, sweets and
small bread made of pea-flour (kasuva).

The food for the ghost body of the de-
ceased, the preta, has to be elaborately pre-
pared by the mhaymaca, who in this context
is invariably also called nhenumha thuimha,
literally “the cook of the food of the 7" day”.
Her husband (jicabhaju) will act as the indis-
pensable helper (pasa) throughout the day.
An important precondition, however, is that
the jicabhaju’s parents have died and thus are
already united with the ancestors. It may thus
happen that while the married daughter of the
chief mourner prepares the nhenumha offer-
ing, his brother-in-law has to act as the helper.

The helper brings seven sods of grass
(capu) in the early morning, from which the
mhaymaca builds a hearth on ground floor
level to cook rice. On payment of extra cash
the butcher (Nay) brings the seven small bas-
kets which were ordered by the chief mourner
immediately after the cremation. The cooked
rice is distributed among the seven baskets
on large leaves, kusa lapte — a delicate ac-
tion that requires utter silence. Using hand
gestures, the mhaymaca instructs a woman
helper to add soy beans, curd, meat and bread
(va). Two slightly larger leaf plates are filled
with a variety of food, including cooked rice,
vegetables, fruits and sweets, meat, fish,
milk, water, beer and liquor. One of these
offerings (called khusibvah or kvaja) is taken
by the mhaymaca to the river (khusi) to be
offered to the crows (kva) as the messengers
of Yama, the Lord of Death. The mhaymaca

Opposite

The seventh day offering (nhe-
numha) for the deceased.
Basala Jugi spreads seven
bundles of straw in front of the
house of the chief mourner,
Narain Kumar Svagamikha.

A large beer container with

a ritual plate bearing seven
cups with milk is placed on the
guardian stone of the thresh-
old. Seven baskets with cooked
rice can be seen to the left,
various food offerings to the
right.

Photo 15" July 2003
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is followed by the jicabhaju, who casts the
seven sods of grass into the river.

The second leaf plate, pakhaja, is placed
below the eaves (pakha) of the house before
midnight, for it is believed that the preta
constantly roams around the house. Since
the pikhalakhu stone guards the threshold of
the house, the preta can only reach the space
below the eaves.

Once all the food is prepared, the chief
mourner enters the room, wearing the two
cotton strips (nahkapah) around his waist and
head. While making a declaration of ritual in-
tent (sainkalpa) he offers water, rice and kusa
grass to the two large plates, according to the
instructions given by a Brahmin who has just
come for that specific purpose. Finally, the
chief mourner circumambulates the entire
arrangement three times and performs basic
worship with the usual offerings while pour-
ing water (gaiigajal).

After the chief mourner has fulfilled his
ritual duty, the Jugini is called, who places
seven bundles of straw in front of the house
on which to place the food. She arranges the
latter on both sides of a large clay pot, the
nhenumha kvdca, which is used only once
for this specific purpose. To the right she
places the seven baskets with cooked rice,
on her left ten plates with pumpkin, spinach,
beans, potatoes, cucumber, peas, soy beans,
buffalo meat, fish, egg, milk, water, beer, li-
quor, banana, mango, pomegranate and betel
nuts. Ginger is offered but not tomato, onion
or aubergine.

An earthenware pot filled with beer (albeit
represented symbolically by just the ingre-
dients, a mixture of water and some popped
rice) is placed on the pikhalakhu, the guard-
ian of the threshold which the preta is unable
to cross. On top of this is placed a copper
vessel, kvala, with beaten rice, seven dishes
of milk, a handful of biscuits (svari), and a
nominal gift of eight rupees. A leaf plate on
which the Jugini first places the contents of

the first basket is set in front of the pot. She
then takes a lump of rice and bread from the
remaining six baskets. On top of this she then
adds parts of all the food items dedicated to
the deceased. Then while performing a cakra-
pija, the Jugini places a sevenfold cotton
thread around the copper vessel, and offers
sinasva leaves and incense. Daksina is placed
between the upper vessel and the lower pot
and beneath the lower pot in the form of
banknotes. She marks the lower pot and the
upper vessel with a trident in vermilion, and
sprinkles the beer of the lower pot across the
offerings in the upper vessel. According to
Basala Jugi, the straw ring (peca) below the
earthenware pot represents the snake king
(nagarajae), the pot itself Bhairavnath (since
it is filled with yeast, rice and water — the in-
gredients of beer), and the plate on top Siva.
Complaining that the nhenumha offering is
no longer prepared as elaborately it used to
be, she explains that “in the old days” 108
varieties of flowers had to accompany the
food offering.

The moment the Jugini completes the per-
formance, she gathers whatever she considers
usable into a basket: salt, turmeric, potatoes,
vegetables, sweets, meat, fish and even the
contents of the six small baskets with cooked
rice, although in the case of all other jugibvah
(offerings to the ancestors to be collected by
Jugi) she refuses to accept cooked rice. At
times large bundles of clothes from the de-
ceased are given to the Jugini, who appears
with a woman assistant who helps carry the
load.

In a final act the Jugini has to wash all the
copper, brass or plastic plates and pots that
were used for cooking and the offering. After
finishing, the mhaymaca and other women
of the household repeat the act of cleaning.
On returning home, the Jugini performs a pu-
rificatory ritual at the threshold of her house
(lukhapija) before going inside with the food
that was dedicated to the deceased.

Opposite

The seventh day offering (nhe-
numhay) for the deceased.
Basala Jugi performs the
cakrapuja for the deceased,
Rabi Svagamikha. The con-
tainer and the plate on top are
marked with a trident symbol
in vermilion.

Photo 15" July 2003
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The plate dedicated to the preta and the
seven dishes with milk are left at the site for a
dog, also considered to be a messenger of the
Lord of Death. If no dog is to be seen, some-
body must go and find one. A dog will even
be carried to the site because it is believed
that the spirit of the deceased takes the form
of a dog in this moment.

It is seen as a good sign if the dog at the
pikhalakhu and the crow at the river take
yoghurt first, and if the dog first eats the
deceased’s favorite food the bereaved feel
happy and satisfied that the deceased has ac-
cepted the offering.

Until recently the nhenumha kveca was
always taken home by the Jugini. This is no
longer done since the shape of the earthen-
ware pot alone would bear witness to a ritual
activity that allegedly has been given up.
Meat and sweets, however, and additional
money — above all the traditional, nominal
gift (daksina) — are attractive enough for poor
families to engage in this ritual on condition
they remain unrecognised. Nowadays the
pot, the seven bundles of straw and all the
other earthenware dishes are simply dumped
at a nearby rubbish tip.

At night all of the lineage members are in-
vited for a feast that is prepared by the mhday-
maca. She has first to offer food to the chief
mourner and his wife, and then to all the lin-
eage members and their wives. Until recently
it was absolutely mandatory to join this feast.
But with the diversification of lifestyles, in
which one lineage member serves in the
Gulf, another in an office in Kathmandu and
his wife is somehow “busy” or even reluctant
to join such a feast because she adheres to a
modern Hindu sect, it is almost impossible to
have everybody present. The chief mourner’s
family shows mild embarrassment and keeps
asking why some member or other has not
turned up. Within the next decade or two the
scene will change considerably. For an im-
mobile society, rules of attendance were easy

to follow. A changing world brings about
mobility which breaks the bonds of the lin-
eage. This mechanism is already inherent in
the atomisation of the lineage. It splits up as
soon as matrimonial prescriptions are over-
ruled by a generation that meets marriage
partners at the university or at work.

Late in the night of the 7" day new clothes
have to be sewn for the chief mourner. This
can only be done by a person whose parents
are already united with the ancestors.

Du by&kegu — Removal
of death pollution on the 10" day

Range of participants

All male members (who have passed the ini-
tiatory rites) of the lineage, close agnates up
to the third generation, have to undergo the
process of purification on the 10™ day. Be-
yond the narrow confines of the lineage, oth-
ers may join who are distant relatives, such as
descendants of the great grandfather’s broth-
ers. In theory they belong to the same funeral
association and the same ancestor deity.
Quite often, even close agnates will have
established their own lineage as a result of
quarrels, or have moved to Kathmandu and
started to deal with cremation as a more
technical event. It may sound contradictory,
but the nuclear family as a lineage group has
not become a rare exception. As a result, the
number of people appearing on the 10" day
for the purificatory ritual cannot be anticipat-
ed. A certain pressure may exist among the
neighbours to appear, but it is by no means
compulsory. All those who join the purifica-
tory ritual are dumha, representing “bodies”
(mha) polluted by death. Distant relatives and
matrilineal male descendants have already
terminated their period of pollution by being
shaved on the fourth day (penhu dukha cva-
negu, lit. “to express grief on the 4" day”).
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Purificatory rituals on the
10™ day (du byékegu):

Asa Bahadur Sitikhu from
Cvache prepares rice at
Kalighat to make three times
ten sacrificial balls, pindas.
Photo 8" May 2003

The making of pimdas

The first ritual sequence involves a Bha, a
member of a sub-caste of funerary priests.
He moulds a liniga from black clay and winds
kuSa grass around it. Quite often hard grey
clay (pdica) is used — carving the linga with a
knife. He also marks three circles on the top
and on the two sides of the linnga with white
wheat flour, and three more in front of him.
In the meantime the chief mourner cooks
rice on a makeshift hearth in an unpolluted,
recently fired earthenware pot. He wears the
two strips of cotton (nahkapah) in which
the preta is supposed to have taken refuge
around his waist and head. The moment the
rice is cooked, the pot is taken to the side and
the rice emptied onto the ritual copper plate

(kvala). One of the bricks of the hearth has
to be moved at once as a signal of its decon-
struction.

The chief mourner take the rice and pre-
pares three times ten pindas which constitute
the body of the preta. On top of each pinda
he places a larger lump which is called “the
remainder” (ses, Skt. Sesa) — a dedication to
earlier generations. As mentioned earlier, it
is said that in older times three pindas had to
be made every day, but nowadays the chief
mourner finds it difficult to move through the
city’s lanes without touching and thus pollut-
ing other people. Therefore, the ritual “work
of ten (days)” (dasakriya) is confined to one
single day.

The Bha completes his work by sprin-
kling black sesame (haku hamvah) over the
rice balls. Now the chief mourner turns to
the linga, which represents Hatake§vara,
the Lord of Vitala, one of the seven nether
regions (Skt. patala). This is a form of Siva
who guides the deceased through the nether-
world where its spirit will unite with the pitr,
the departed’s ancestors. Small clay dishes
containing cow milk (duru) and water (jal)
with kusa grass on top are placed inside the
three circles marked above and beside the
linga. The kusa grass connects the top dish
of water (or water mixed with milk) with the
linga in such a way that it is supposed to cool
it, as the preta permanently suffers from the
heat caused by the cremation. The grass con-
nection is called yamadhara, the water spout
of Yama, the Lord of Death. Obviously the
spirit of the deceased appears as preta in a
number of forms: it resides in the liriga, in the
cotton strip, in the dog and in the crow.

The Brahmanical house priest now appears
at the embankment of the river to instruct his
client, the chief mourner. He follows the in-
structions of the Pretakriyapaddhati, written
down in a notebook which he carries along.
When at home the Brahmin should only
study these instructions if and when he him-
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self is a dumha. In that case he will put his
Sacred Thread that identifies him as twice-
born across his right ear — which symbolizes
the ocean.

While placing the three large leaves (kusa
lapte) upside down onto the three designated
circles, they are identified as being dedicated
to “grandfather” on the left, to “great-grand-
father” on the right, and to “father” in the
middle. The first pija is done using a mixture
of barley, black sesame and kusa grass. The
linga receives offerings of milk, water, and a
strip of cotton which stands for clothes. When
the sacrificial balls are finally placed on the
large leaves, the set of ten on the left is dedi-
cated to the crow (kvabali), those to the right

to the dog (svanabali), and those in the centre
to the spirit of the deceased (pretabali).

In an exceptional case it was observed that
the Brahmin advised his client to prepare a
single large pinda from the remaining rice,
representing the first of the second set of 16
pindas, which are usually prepared on the
11" day. The client followed the instructions
but asked the Brahmin nevertheless to turn up
the following day to guide the making of the
“real” pinda of the 11" day.

Three kinds of leaves are placed on their
tops: talay, bhyalay and sinasva (Buddleja
asiatica). The linga as well as the three
lots of balls finally receive a special leaf
plate of food with beaten rice, peas and tiny
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Purificatory rituals on the 10"
day (du byékegu):
The chief mourner places in

front of him or to his right a

copper plate with three times
ten sacrificial balls (0), and
spreads out three large leaves
(kusa lapte) on which the balls
are dedicated to the crow (1),
the dog (2) and the deceased
(3). Placed at the centre

of the arrangement is the
Hatakesvara linga (4), framed
by clay cups with milk (6) and
water (7); the cup on top (5) is

filled with water and connected

with the linga by kusa grass.
Placed to his right are four
small leaf plates with rice and
small sweet breads, to be
offered to the three piles of
pinda and the linga.

Satya Narain Hyaju from
Jaukhel prepares the ritual
arena at Kalighat after three
times ten sacrificial balls have
been shaped and put on a cop-
per plate before being placed
on three large leaves.

Photo 22" December 2003
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sweet bread (marica). These items of food
have been prepared by the mhaymaca and
are brought to the river by her husband, the
Jicabhdju.

Finally the chief mourner removes the
nahkapah strips from his body and puts a
mixture of barley and black sesame (ham-
vah-techva) into the right end of the one he
wears around his head. He worships it with
offerings of barley, black sesame, kuSa grass
and vermilion, dips it into the two plates of
milk and water, and libates the pindas and the
linga which is addressed by the general term
mahadyah.

The chief mourner now puts the sacrifi-
cial balls in three separate lots on the copper
plate and casts them into the river: the kva-
bali is placed on the opposite side, then the
svanabali on this side of the river, and finally
the pretabali and all the other offerings also
on this side after the linga has been placed
on the steps adjoining the embankment. Then
he places the two cotton strips on the copper
plate or throws them into the river to be im-
mediately recovered by the Bha or unpolluted
male helper, the jicabhaju. In “old times” this
would have been the obligation of a member
of the sub-caste of Pasi, washermen who until
two generations ago were engaged as purity
specialists. The Pasi would also have had to
appear at the chief mourner’s house to wash
the entire family’s clothes as part of the ef-
fort to purify the house. At that time the Pasi
had to do this for a nominal gift, a daksina of
two paisa. As in so many other cases where
ritual obligations have been discontinued,
the jicabhaju has taken over these tasks. He
recovers the cotton strips, places them on the
copper plate and takes them home.

The strip from around the head will be
brought to the Bha late at night, while the
one from the waist is stored away, ready to
be offered to the Brahmin after the preta
has turned into a pitr on the occasion of the
sapindikarana ritual on the 45" day (latya).

The purificatory ritual

Now all of the polluted members of the lin-
eage, the dumha, have their heads shaved, and
their toenails symbolically pared by being
touched by the attending barber. They smear
their shaven heads with particles of oil cake
(khau) before taking a purifying bath. In ad-
dition, a plate with dried myrobalan and black
sesame (@mvah-hamvah) is placed on the river
bank. Everybody touches the seeds, spreads
them on their heads and takes a symbolic
bath —an exercise that is repeated three times.
Both ingredients are believed to free the body
from any impurities that may have had a neg-
ative effect. The chief mourner is the last to
be shaved, and in the meantime all the others
have held their hands above a straw fire. All
of their clothes get sprinkled with water; even
the barber goes to the river, sprinkles himself
and takes a handful of water to sprinkle his
tools in a gesture of purification.

At the conclusion of the ritual on the river
embankment the chief mourner takes water
from a copper container, circumambulates
the Brahmin three times, takes fresh dirva
grass, sprinkles water onto the feet of the
Brahmin using this grass, and touches his
feet with his head. The Brahmin receives a
brass plate with a handle from the hand of the
barber, which acts as a mirror (jvalanhayka).
He holds it to the sun, turns it around, and
looks into it. Then he hands it over to the
chief mourner, who does the same.

As a final act the Brahmin hands him the
clothes which were made on the 7" day. He
puts them on immediately. If an initiated, un-
married daughter has died, the chief mourner
does not receive white clothes, but if his wife
has died he will wear a white cap. He should,
however, have washed his clothes on the
ninth day and appear in fresh attire. Often the
chief mourner forgets to adhere to the proper
conduct. In that case the priest admonishes
him and beats him symbolically with a stick.
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Purificatory rituals on the

10" day (du byékegu):
Purification of the chief
mourner (A) by the mistress of
the house (B) upon his return
from the purificatory ritual at
the river embankment. To pac-
ify and ward off the deceased,
she spreads husk (1) on both
sides, while three earthen cups
with light (2 = mazta), cotton
seeds (3= kapaypu) and fire
from charcoal (4= mi) are
placed in front of him. The
smoke produced is supposed
to effectively obscure the en-
trance of the house and make it
invisible for the deceased.

A

Apart from the chief mourner, his broth-
ers are also handed new white clothes. All
the other dumha likewise use the mirror to
achieve complete purification. Throughout
the previous ten days all of the mirrors have
been veiled in their houses. A polluted indi-
vidual should avoid looking into the mirror.

After being purified on the 10" day, all of
the lineage members are reintegrated into so-
ciety after looking into the mirror.

The symbolism of the mirror prompts a
number of thoughts. Remarkably, the priest
has the power to handle it, but the instrument
itself seems to be pollutant and is thus stored
away by the barber. Since his knives remove
polluted elements of the body, hair and nails,
so the mirror seems to absorb pollution accu-
mulated by the organs of perception — sight,
taste and hearing. The mirror reflects the pu-
rificatory power of the sun and reinstates the
totality of the person.

The used clothes are given to the barber.
Nowadays the barber refuses to accept pol-
luted clothes and demands cash as compen-
sation.

The return to the chief mourner’s house

Upon his return the chief mourner is wel-
comed by the mistress of the household, the
nakhi. Wailing in a ritualized way to express
her sorrow, she pours water onto his feet. He
stands on the guardian stone in front of the
house (pikhalakhu) while the mistress places
husk on either side of it to pacify and ward
off any evil spirits in his company. To this
she adds three small earthenware cups con-
taining fire, cotton and charcoal as another
means of warding off evil spirits. The knife
that had been placed on the corpse prior to
cremation to prevent the deceased from ris-
ing up is purified in the flames. Finally, the
chief mourner takes two pitchers in his hands
and enters the house while pouring water to
both sides.

Svaneca taye by€kegu — The trap
for the deceased on the 10" day

A particular ritual on the evening of the 10™
day, Svaneca ta vanegu or “the placement
of stairs”, is designed to hurt the hungry
deceased, the preta. A kind of trap is con-
structed in which the spirit of the deceased
is inevitably caught. This experience should
teach the spirit a painful lesson so that it will
not try to return to the realm of the living.

A basket normally used to sieve beer
(thvapica) is filled with husks from beaten
rice (bajima), the favourite food of ghosts. A
long needle without an eye (mulu) is hidden
among the husks in order to hurt the preta.

The preta is essentially curious, but in
this situation its curiosity is further aroused
by three small sacks of which two contain a
mixture of wheat flour, husked rice and beat-
en rice, the favourite food of preras. The third
one contains khalu (Skt. kiratatikta, Agathes
chirayta), an extremely bitter herb that is
usually prescribed in cases of diabetes or ma-
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laria. Also prepared for this purpose are: five
small sticks of a local variety of reed (napah),
four of which filled with water and cow milk,
and the fifth filled with the bitter herb and a
sharp needle. In order to satisfy his curios-
ity, the preta climbs a tiny ladder prepared
from the same reed; this treacherous ladder
has only six rungs, whereas the preta is abso-
lutely used to the seven-runged ladders found
in every Newar household. Attracted by the
promising reed containers and the sacks, the
spirit of the deceased climbs the ladder and
stepping up for the seventh rung inevitably
falls into the basket and is seriously hurt by
the hidden needle.

In the twilight of the evening the jica-
bhaju, who acts again as a helper, lights a
lamp in the basket and carries it to the river-
bank, the entire set-up hidden behind a shawl
in order to avoid the attention of other people.
The chief mourner and other members of the
lineage follow him as he crosses the river. A
forked twig with the basket on top is rammed
into the earth and left there. The mourners of-
ferritual rice (aksata) to the basket and return
across the river. From the far side aksata is
offered once again.

Ekadasica bvayegu — Offering food
to the deceased on the 11" day

Late in the evening of the 10" day a plate
of cooked food with eleven cups containing
milk, beer and spirits, cooked food as well
as offerings of cloth (called the ekadasica,
lit. The Little Eleventh) is placed in a remote
corner of the house as an offering to the
preta, who is still believed to be haunting
the house and its neighbourhood in search
for food. Early in the morning of the 11" day,
before the sun rises, the plate is taken to the
river by an unpolluted female relative (pre-
ferably the mhaymaca) and discarded without
crossing the river.

In many cases one of the two Bha in Bhak-
tapur, who still practice as funerary priests,
indicates that he will accept the offering
which also includes a small remuneration.
But it is not remembered that a Bha ever vis-
ited the house of the bereaved family to re-
ceive the offering and took cooked rice in the
presence of the family®. By absorbing part of
the food dedicated to the preta, the Bha re-
presents the spirit of the deceased. He is more
or less chased away after having taken over
the mortality and impurity of the deceased.

Svamva luyegu —
The purifying bath on the 11" day

Early in the morning of the 11" day all of
the polluted lineage members (dumha) and
the jicabhaju arrive at one of the seven
places of Bhaktapur set aside for purificatory
rituals. The chief mourner is guided by his
Brahmanical or Buddhist house priest as he
produces a single pinda made of wheat flour.
He places it on the ritual copper plate (kvala),
goes down to the river and casts it away. To
conclude, all of the people attending take a
purifying bath (mva luyegu). The entire rite
takes no more than 45 minutes.

The jicabhdaju fills a brass container
(nahbatah) with water and places it be-
fore the priest, who mixes it with milk and
sprinkles the chief mourner and all the other
dumhda using sprigs of green diirva grass.
The chief mourner sprinkles water along the
entire route back to his home. Likewise the
entire house is purified and the still margin-
ally polluted lineage members perform the
same purificatory rite in their own homes.
They have received for this purpose a small
container of purifying water from the priest.

The food on this day is still prepared by
the married daughters, who return to their
maternal home (thahché, Nep. maiti ghar) to
fulfil this obligation.

Purificatory rituals on the 10"

day (du byékegu):

The day'’s rituals are conclud-
ed by setting up a treacherous
ladder to expel the spirit of the
deceased. A beer sieve filled
with husk and a hidden needle
is suspended from a forked
twig. Four tiny cotton bags
and five bamboo sticks contain
good and bad food and drinks
to annoy the deceased.

Photo 18" July 2002

* Toffin reports that the food
includes a piece of the skull of
the deceased, karto. According
to him, this offering is called
katto nakegu or pret Sayya,

the Bha himself is known by
the nickname khappar (Toffin
1987: 228-229). Neither this
nickname nor the offering

of katrto 1s remembered in
Bhaktapur.
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Purificatory rituals on the
12" day (1ha panegu) —
exposing the hands to a
sacred fire:

Jagat Laksmi Svagamikha,
the grandmother of the
deceased (Rabi) and acting
mistress of the household,
exposes her hands to the fire
in a final act of purification.

Photo 20™ July 2002

Lha panegu — Exposing ones hands
to the purifying fire on the 12" day

On the morning of the 12" day another purifi-
catory ritual is performed in the house of the
chief mourner. A Tini (also called §ivﬁcz‘1rya
or Ghasudacaju, literally the “master of the
fire”) is called in, “a kind of Brahmin”
(Levy 1990: 358) whose status within the
hierarchy of Bhaktapur’s stratified society
is considered considerably lower than that of
a genuine Brahmin. A true Brahmin would
argue that the purificatory character of such
a ritual would affect their status and virtually
degrade them. In other Newar cities the fire
ritual is performed by Karmacarya. As only
one Tini continues to offer his services in
Bhaktapur, non-Newar Brahmins or the son-
in-law of the chief mourner (the jicabhaju)
now usually perform this ritual.

An alternative term for this ritual, suddha
vakegu, is widely used, and expresses the re-
turn to the state of purity (Skt. Suddha).

The fire is usually set between two un-
fired bricks. The acting priest continuously
adds unhusked rice (va), barley (rechva),
rice (svava, oryza sativa), mustard and rape
seeds (ika-paka), black lentils (may), lentils
(mu), peas (kegu), soy beans (musya), chick
peas (cana), white beans (bhuti) and finally
a mixture of purified butter and honey (gyah-
kasti). The priest places himself on the axis
of the arrangement, opposite the kalasa, a
spouted vessel containing water mixed with
cow milk, curd and honey. Arranged to his
right are five offerings, the paiicabali which
represent the Five Bhairavas. On the same
side is the inevitable ritual lamp (sukumda)
with GaneSa who presides over the ritual, and
a brass vessel with water covered by flowers
(daphvasva). Placed to his left are offerings
to GaneSa, Kumar and Bhairava and a plate
of rice (svagaki) that is used for aksara and
tika. The twin arrangement of mirror and ver-
milion container is also found on that side. To
his left are the offerings made to the priest:
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one container with unhusked rice and four
plates with beaten rice and wheat flour.

Purificatory gestures prior to exposing the
hands to the fire include taking water from
the kalasa and butter-honey three times with
the right hand, which is used to touch the
head. Finally a yellow mark (mhasusinhah)
is put on the forehead and for the first time
after the twelve days of mourning a mark in
red (hyatisinhah). This mark precludes taking
the usual auspicious samay food, which in-
cludes egg and fish. This is first offered to the
fire and then distributed among all those who
have been polluted by the death. From now
on the consumption of meat, eggs, onions and
garlic is permitted.

The eldest woman of the household is the
last to undergo purification. She waves a
plate and the knife that had been placed upon
the corpse across the fire. Finally she waves
her palms through the fire and presents da-
ksina to the priest.

The jicabhaju serves once again as the
person who clears the site. He collects the
unbaked bricks into the brass vessel, adds the
leftovers from the ground, carries it all to the
river and discards everything from the bridge
across the Hanumante while facing west.

Latya — The union with
the ancestors on the 45" day

The ritual of the union of the deceased with
the ancestors, sapindikarana, is dealt with
extensively in the second part of the present
book.

Khula and Dakila — Rituals
after six and twelve months

The spirit of the deceased goes on a one-year
long journey through the netherworld to
reach the Lord of Death for final judgment.

On 15 occasions cooling water is offered to
the spirit as well as gifts such as umbrellas,
shoes, sticks and clothes to facilitate the jour-
ney. For a full ritual the house priest will have
to come to the house of the chief mourner
to receive the offerings of water. The two
first offerings on the 30" and 45" day are usu-
ally performed as part of the sapindikarana
ritual of the 45" day. After six months and
after twelve months sacrificial balls are pre-
pared and dedicated to the father, grandfa-
ther and great-grandfather, similar to the of-
fering made in the course of a regular Srad-
dha. The way all the relatives are involved
in procuring the foodstuffs used to make the
sacrificial balls, as well as the offerings to
the crows and the Jugi, follows the scheme
observed and described for the occasion of
latya.

The offering on the occasion of khula
involves a tiny representation of a boat, no
more than three centimetres long and worked
in silver, with two small paddles made of
gold. The priest puts the boat and paddles in
a large receptacle filled with water. This of-
fering is meant to support the deceased while
crossing the fetid river Vaitarani in order to
reach Yama’s realm. Boat and paddles do
not have to be ordered in advance because
the local goldsmith will always have a stock

Purificatory rituals on the 12"

day (lha panegu) — exposing

the hands to a sacred fire:

The o fficiating para-priest,

a Tini, places himself (1) on

the axis of the fire, facing

north. Arranged on both sides

of the fire are offerings and

ritual instruments:

2 water pot (kalasa)

3 oil lamp (sukunda)

4 butter and honey (ghyah-
kasti)

5 yellow paste and vermilion

6 five kinds of offerings
(paiicabali)

7 three offerings for Ganesa
Kumar and Bhairava

8 container with water and
daphahsva-flower

9 container with vermilion
and mirror

10 unbroken ritual rice

11 sweets

12 arghyapatra

13 food offerings for the
officiating priest

14 basket with samaybayji,
which the priest hands out
to all the participants
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Khula, dakila and nyedatithi

— the making of sacrificial
balls after 6 months, 12 months
and 24 months:

The procession to the river
embankment is headed by a
married male member from
the matrilineage with the first
sacrificial ball (vikalapinda,
see below).

Then follows a member of the
lineage with piaja material, the
chief mourner with the sacri-
ficial balls representing three
generations, and brought up at
the rear by the married sister
or her husband carrying the
food plate (khusibvah) offered
to the river.

Photo 21* July 2002, Bikhu
Bahadur Suval performing the
ritual for his deceased father
on the occasion of khula.

of them. The offerings to the dead are in
fact constantly rotated. Since the priest re-
presents the deceased, all the offerings are
brought to his house. Food items will be
consumed by his family, boat and paddle
returned to the goldsmith against a small
remuneration, while other items like clogs
and umbrellas are deemed worthless and thus
discarded.

By way of completion of the rituals, the
chief mourner worships those nephews (béca-
piij@) who are the sons of his sisters, and who
are called the “living ancestors” (mamhd pitr)
because they have left the lineage. For the
sister’s sons he acts in the meaningful role of
paju. He places a yellow mark on their fore-
heads, hands over a bank note as daksina and

scatters unbroken ritual rice. The involvement
of the nephews can be understood as a sym-
bolic action addressing those of the following
generation who do not belong to the lineage
of the deceased. Their existence ensures that
the daughters of the deceased will one day
join the wider community of ancestors.

The procession to the river in order to
cast away the sacrificial balls (pekhi vaygu)
follows the scheme described in the chapter
devoted to the sapindikarana ritual. Ideally,
a nephew whose parents have already joined
the ancestors heads the procession with the
bikalapinda, a sacrificial ball dedicated to
the unknown deceased, followed by the chief
mourner with the three pindas and the jica-
bhaju carrying the plate with food dedicated
to the crows. At the river the chief mourner
worships a Sivalinga with water, flowers, un-
broken rice and fruits.

The day is completed by a feast, attended
by those who brought the raw material for
making the pindas. One plate is kept aside as
an offering to the deceased (kalahbvah) and
in the end the leftovers of the close agnates
(exclusively members of the phuki of the de-
ceased) and the food from the pija-plate are
added and deposited on the chvasah-stone by
the mistress of the household in an act called
kalah vaygu.

After twelve months (dakila), the final of-
fering of pindas is made using three lumps of
dough. The first lump is used to make the bi-
kalapinda, the second to make the pinda ded-
icated to the deceased father, and the third to
make the pindas dedicated to the grandfather
and great-grandfather, while the remainder is
used for three unshaped lumps which demar-
cate the arena of sacrificial balls in the form
of a triangle. The scheduled gifts include
clothes and two symbolic beds (Sayyadana).
It is said that the second bed is offered with
the wish to make up for any shortcomings
that might have occurred in course of the
year. The chief mourner hands over a special
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deksina representing the symbolic offering of
a cow (godane).

To complete the ritual, the priest marks
the forehead of the chief mourner with yel-
low paste using his little finger. Then he of-
fers — for the first time in 12 months — curds
and pan (betel quid with spices). The chief
mourner tastes a bit before offering it to the
pindas. Not until the following day will he
consume the curds. To testify to the end of
the mourning period, the priest hands over
a colourful cap and new clothes, which the
chief mourner only puts on after having cast
the sacrificial balls into the river. The clothes
are brought from the house of the wife of
the chief mourner. In case he is unmarried,

it comes from the house of his mother’s
brother, the paju.

In case the ritual is performed for a son, a
coloured cap had already been handed over
on the completion of the sapindikarana ritual
on the 45" day, which marks the union of the
deceased with his ancestors. The obvious
contradiction between the union with the an-
cestors and the journey the deceased still has
to undertake does not disturb the participants
in the ritual. The offerings which conclude
the one-year period of mourning and pollu-
tion seem to confirm the previously achieved
union. The first cap is never used but treated
like a symbol, a message reserved for the
ancestors.

Dakila — the making of sacri-
ficial balls after 12 months:
on completing the period of
pollution, the chief mourner
receives new clothes and a
colourful cap from the priest.
Photo 27" December 2002,
Bikhu Bahadur Suval per-
forming the ritual for his de-
ceased father Jagat Bahadur.
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Cika taygu — The offering
of oil on the 361* day

Some mustard oil, one pati of beaten rice
(baji) and a certain number of green peas
(kasu) have to be offered to the household of
the chief mourner by those households which
have been classified as bhvah pahd. Fourteen
peas are offered if the departed was an initi-
ated family member, but only twelve peas if
the departed was an uninitiated child.

Inadditionthey bring cooked food like spin-
ach, vegetables, fermented vegetable (sike),
pease pudding (kagasa), curd, rice flour (kva),
beer (thva) and mustard oil (fu cikd). It is
mandatory to avoid using red pepper for this
food.

The person who had prepared the food for
the deceased on the 7" day, the nhenumha
thuimha, receives the food offerings and puts
a little of each item to one side to be stored
away for the deceased who has successfully
joined the realm of the ancestors. She then
presents the oil to everybody with her right
hand: first to the chief mourner, the miramha,
then to his wife (or mother), who had earlier
acted as chvasahvaimha and taken the three
unfired bricks to the chvasah stone before
the corpse was carried off to the cremation
ground. Then oil is offered to the members of
the lineage, and to all those of the bhvah paha
who had expressed their solidarity by allow-
ing themselves to be shaved on the 10" day
after death. Those who had been polluted by
the death had not taken oil for the entire year.
The only exception to this is that the mitamha
and the chvasahvaimha might have been of-
fered oil by the officiating house priest on the
12" or 45" day.

As soon as the oil has been handed out and
smeared into the hair, the female members of
the household begin wailing for the last time.
A female member of the lineage then comes
with a plate offering water for them to wash
their faces. Only then will the nhenumha

thuimha herself receive oil from her husband,
the jicabhdju.

After offering the oil, food is presented
first to the chief mourner, then to his wife,
and finally to the mhaymaca.

As a powerful symbol of the completion
of the one-year-long period of mourning and
pollution, the chief mourner is now allowed
to put vermilion on his forehead.

The following morning, the mhaymhaca
carries the food put aside for the ancestors
to the house of the Jugi. This is the only oc-
casion when the Jugi (or his wife) does not
come to collect the offering for the ancestor,
but receives it at the threshold of his house.

Nyedatithi — Death ritual
after twenty-four months

The tinal death ritual is enacted after twenty-
four months. Following the sequence de-
scribed for khula and dakila, three sacrificial
balls are dedicated to the father of the chief
mourner, his grandfather and great-grandfa-
ther. The day concludes with a feast in which
distant and close relatives, all bhvah paha
and yaka pahd, join in.

Sorasraddha — The sixteen-days
death ritual following full moon
in September

The dark half of the moon in September/
October is called pitrpaksa because these
sixteen days are reserved for the performance
of death rituals. The seventh and ninth days
are considered auspicious, but it is the day of
the new moon (aiisi) that sets the stage for
more than one thousand such rituals in Bhak-
tapur. In case the lineage has been polluted
by a death, the ritual has to be postponed and
scheduled for any other day before worship-
ping the lineage deity (dugudyahpiija) in May.
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SoraSraddha, the death ritual performed
by the head (nayah) of the lineage (phuki)
within a period of sixteen days following
full moon in September, not only addresses
the ancestors up to three generations, but all
forefathers (pitarah), half-divine forefathers
(visvedevah), friends, neighbours, and even
kings and prominent figures of society. Many
people keep lists in order not to forget an
ancestor or a friend. In Bhaktapur, miniature
pindaes are dedicated to the famous king of
the early 18" century, Bhiipatindra Malla and
his wife ViS§valaksmi, and recently also to
King Birendra Bir Bikram Saha and his wife
AiSvarya.

The elder of the close agnates up to three
generations (the phuki) has to perform the
ritual in the house of the annual caretaker
(palah), who keeps a representation of the
lineage deity there.

Offerings for preparing the sacrificial balls
are brought by the wives of all close agnates.
The chief mourner’s close female relatives
give constant help in kneading the dough and
preparing up to 150 pindas.

Members of Buddhist sub-castes first
shape a caitya from the first lump of dough.
This is a miniature version of a Buddhist vo-
tive structure which represents the Buddha
and his teachings. The second lump is used to
make the bikalapinda, which is often cast di-
rectly into the river since most sorasraddhas
are performed on an embankment. There
follow six large pindas for the males and fe-
males of the last three generations, and usu-
ally more than one hundred miniature pindas
for relatives and friends.

In the case of Narain Kumar Svagamikha
(the sapindikarana ritual for his son Rabi is
described in detail in the following chapter),
who performed the sorasraddha on 26" Sep-
tember 2003 at Mangaltirtha, the following
sequence was observed: the first pinda was
dedicated to his father, the second to his
grandfather, the third to his great-grandfather,

the fourth to his grandmother (as his mother
was still acting as the mistress of the house-
hold), and the fifth to his great-grandmother.
The six slightly smaller pindas were made
for the male and female members of the last
three generations on his mother’s side. Then
all of the agnates up to six generations were
served. Only then was it possible to prepare
a small pinda dedicated to his deceased son,
Rabi. After all the other friends and neigh-
bours had been served, three small balls were
separated from the rest and dedicated collec-
tively — without any further definition — to the
gudra, the untouchables.

After all the pindas have been placed in
the ritual copper container, the priest draws
the number 74 on the ground and asks the cli-
ent to place the container on top. The number
7 resembles the conch shell, the number 4 is
identified as the disc — two symbolic objects
which are identified with Visnu, who is be-
lieved to preside over the entire ritual.

The food that will be cast into the river
is now prepared on a separate leaf plate and
kept aside while observing silence. At the
river bank a female member of the sub-caste
of Pvah takes care that the plate does not
submerge under the water. She also retrieves
all of the pindas, which will serve as feed for
the pigs. At all seven embankments of Bhak-
tapur, Pvah take watch on this day to harvest
pindas from the water.

In some cases up to 100 clients (elders of
lineages as jajman) from various sub-castes
will have lined up at Kvahre to perform
sora$raddha under the instruction of a Brah-
manical priest, who uses a loudspeaker to
address the crowd.

Many priests find it difficult to meet the
calls of their clients, for many have moved
to Kathmandu while keeping their hereditary
relationship. A general strike (bandh) lasting
three successive days considerably hampered
the proper performance of the rituals in Sep-
tember 2003, prompting the newspaper to an-
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nounce: “The dead too suffer from bandhs”
(Kathmandu Post, 19" September). Many
rituals had to be directed by phone.

The day of sorasraddha ends with the
usual feast, which has to be prepared by the
annual caretaker of the lineage. All of the
lineage members, male and female, take part.
Being tied to the ancestors of their husbands,
the married daughters, who are called “living
ancestors” (mamha pitr) are not only not in-
vited to this feast, they are even not supposed
to watch it. A special plate, the kalahbvah, is
set aside for the ancestors and later discarded
on the nearest chvasah stone by the wife of
the elder.

Dugudyahpuja — Worship
of the ancestor deities

Nature and designation of ancestor deities

Every lineage, a group of close agnates up
to three generations, the phuki, entertains a
relationship with a “lineage” or “ancestor”
deity, the dugudyah (in neighbouring cities
called digudyah or degudyah). In a non-
iconic form, the deity, being neither male nor
female, resides in a stone located outside of
urban space (the spatial distribution has been
dealt with in an earlier chapter). The occu-
pation of prominent places in the landscape
mirrors what Diana Eck has called “the ‘loca-
tive’ strand of Hindu piety”, as its “traditions
of ritual and reverence are linked primarily to
place” (1981: 323). A replica, often worked
in silver in the shape of a petalled crown, is
kept by the annual caretaker (palah) of the
lineage in the worship room of his house and
worshipped daily.

The stone identified as dugudyah is always
found in the company of a second stone repre-
senting Narayana, often in the shape of a lotus
flower. Narayana is never offered sacrificial
blood, but flowers, fruits and aksata instead.

The fact that the lineage addresses the
ancestral deity arouses a sense of belonging.
Girls who have completed the bel-fruit mar-
riage (ihi) and boys are first admitted to the
lineage deity at the age of four or five with
the sacrifice of a duck — a ritual called dupa
taygu (“to put or be admitted inside”; du-in-
side). After the initiation (kaytapuja) at the
age of between 6 and 12, boys are allowed
to appear a second time to attain the status of
full members of the lineage. As ritually inde-
pendent beings they participate in the sacri-
fices. They are exposed to pollution by death
and have to undergo the usual purification
rituals (byékegu). To mark their admission on
that day they have to have their head shaved
the day before.

Either Buddhist Bajracarya or Hindu Kar-
macarya priests may be called to guide the
worship of the deity (Vergati 1991: 55). In
the case of the potters from eastern Bhak-
tapur, more than one hundred nayah line up
to perform the ritual while a Bajracarya pre-
sides over the worship of the dugudyah and a
Brahmin over that of Narayana. This ambiva-
lent structure does not prompt any reasoning
about the nature of the dugudyah.

Inscriptions as well as comments from
officiating ritual specialists suggest that the
dugudyah may be identical with the clan de-
ity in Brahmanical contexts. In the latter case
the deity is called kuladevata, or istadevata,
“the deity chosen (by the worshipper him-
self)”.

Inscriptions found on stone arches above
the deity in situ or on portable crowns (kiki-
pa), tympana (fvald), ritual brass containers
or bells, offer a variety of designations that
hint at the same background. The oldest
known inscription is on a crown of a potter’s
lineage and consists of the words “$ri 3 de-
gudeva”. 1t is dated to 1579 AD. The bell
of a Jhvache lineage recalls the donation by
one Govinda in 1770 AD and its dedication
to “Sri 3 istadeguli” and to a crown — albeit
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Sorasraddha — the “period of

sixteen days for performing
ancestor rituals*':

Macdhu Citrakar performs the
ritual on 19" September 2003
according to the instructions
of his Buddhist house priest,
Karna Bajracarya at Kvahre.
Phase 1: the making of a ca-
itya.

The elder of the lineage pre-

pares the ground with three
large leaves (1), while his wife
kneads the dough. He takes a
lump of dough and prepares
the rough shape of a caitya
(2, 3); his priest inserts a few
grains of unbroken rice into
the womb of the caitya in an
effort to present life (jivan
nyas) (4). The elder raises the
caitya in a gesture of offering

(5) and places it beyond the
leaves (6). He lustrates the
top of the caitya from a conch
shell (7) and performs puja

in all four directions and to
the pinnacle, while the priest
utters the name of the four
Tathagatas (8). Finally, the

four sides are marked with yel-

low paste (9).
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Sorasraddha — the “period of

sixteen days for performing
ancestor rituals *:

Madhu Citrakar performs the
ritual on 19" September 2003
according to the instructions
of his Buddhist house priest,
Karna Bajracarya at Kvahre.
Phase 2: the making of the
sacrificial balls.

Madhu produces first three
large pindas (1 — 4), represent-
ing three generations of an-
cestors, while the priest adds
black sesame. Then he pre-
pares some 120 small pindas
according to a list of deceased
relatives which is read out by
the priest (5). The final pinda
named bikva is again of large

size and placed in the lower
right corner as a guardian.
Finally all of the pindas are of-

fered food, milk, fruits, sweets

and flowers before they are
placed on the ritual copper
plate (7, 8) and cast into the
river (9), where a member of
the sub-caste of Pvah waits to
recover the pindas.
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in the short form idevata — dated 1791. More
inscriptions, dated to the 19" and early 20"
centuries, refer to an istadevata (dated 1833,
1849, 1924, 1967 and 1987) and digudeva
(1944). One vessel is known with a dedica-
tion inscribed on its rim to the devaliguthi
and the date 1943, while another one is de-
dicated to “sri 3 Visnuvi” and dated 1840.
This turned out to be the name of one of the
eight protective Mother Goddesses. One hun-
dred years later, a Bajracarya constructed an
arch behind his “kuladevata” at Tathusubya
and named it after a Tantric Buddhist deity,
Candramaharo$ana. Another arch, construct-
ed in 2003 at Kamalpukhu, also refers to
the lineage deity as “kuladevata”. And when
the Pvah recently decided to encircle one of
their lineage deities with a tiled wall they
decided to call it the “kuladevata” of “dyah-
palah” (literally “the clan deity of the gods’
caretakers™). Only one inscription, roughly
carved into the stone that represents a lineage
god, refers to “sridugudyah” — the most com-
mon designation of ancestor deities used in
town.

Lineages and their deities

Most dugudyah are visited by lineages of
a number of different sub-castes. None of
the lineages is aware of that variety as the
visits to the site stretch over a period of ten
weeks. There is a sense of belonging within
each individual sub-caste, but no questions
arise as to why lineages of other sub-castes
come to worship the deity at the same stone.
For example, some 40 lineages of Basukala
from Byasi worship the same stone in a small
temple beyond Cupighat. At the same time
lineages of high status groups, like Hada and
Kasa, offer their goats at the same place.
Since on the day of tahdi, the first Thursday
or Sunday after the Indestructible Third af-
ter full moon in April, hundreds of lineages

visit the same place; people virtually wade
in blood.

Only in very few cases is it possible to
gain an overview of all the lineages involved
in one dugudyah. In April 2003 a few stones
representing the lineage god and the supple-
mentary Narayana were lifted from their
original place on a steep slope which was
threatening to slide. They were shifted to a
new location some 50 metres north, just be-
low the former pond of Miuthu. The eleventh
day of the dark moon, four days ahead of the
Indestructible Third, was considered auspi-
cious enough for such a rare intervention,
which also demanded the sacrifice of a goat.
When a management committee decided to
construct a large cemented shelter (pauva)
next to the new platform, a total of 74 fami-
lies were traced and asked to contribute to the
costs. The list of contributors reveals seven
different sub-castes of farmer (Jyapu) status,
of which the majority live in the south-east-
ern quarters of J€la and Vacutvah in a pattern
(see map) that suggests a close relationship if
not a common origin in the distant past. The
fact that seventeen families had migrated to
villages on the periphery documents a grow-
ing mobility that might have already started
at the beginning of the 20™ century.

In some cases well-defined membership
and controlled access to the lineage deity is
even more evident. The Karmacarya of the
Tripuravidyapith do not worship any “exter-
nal” lineage god. They consider their dugud-
yah to be identical with their esoteric Tantric
deity, the dagddyah, in all probability repre-
senting a female goddess, Kubjika. Equally
valid for this deity is the term kuladevata or
istadevata. Whether it is the esoteric goddess
of a clan, a family deity or a personal deity
— all are represented as a single identity.
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Relocation of an ancestor
deity (dugudyah).

A group of 74 furmers re-
located a few field stones
representing their ancestor
deities at Mithu on 26" April
2003.

The majority of them, such as
Kusma and Chvaju, originate
[from the quarter of Jéla and
Vacutvah in the upper town
— only two fumilies from the
sub-caste of Cakumani are
from the lower town; seven-
teen families have migrated
to surrounding villages.

The occasion of shifiting the
ancestor deity was the cause
for tracing all of the lineages
related to that particular
location.

Mithuli

0,

old tocation

|

Kasankhusi

,/from Surjebinayak
3 Kusma

Il from Jaukhel

} 9 Matdguli
= |

']

@ new location

: DUGUDYAH

Hanumant®

from Brahmayani
2 Chvaju

from Chyamasingha

Jela/ Vicutvah
+) 27 Kusma

17 Chviju

.+ 6 Khyamali
6 Kusatha
3 Guja

2 Matéguli

0

The dugudyahpiija ritual

The day prior to the pija, the elder of the
lineage has to have his head shaved, while
all the other male members have their toe-
nails symbolically pared. The house has to
be cleaned, used clothes washed and fresh
clothes prepared. In the evening only beaten
rice is permissible for consumption, and no
cooked food.

On the second day, the elder of the lineage
leads the procession of all of the male mem-
bers, carrying a brass container with a repre-
sentation of the lineage god, duck eggs (one
for every family of the lineage), unbroken

rice and incense. He is followed by a member
carrying a plate with a number of clay cups
(kisli) tilled with unbroken rice, a betel nut,
a coin and vermilion, one for every member
of the lineage, male and female, initiated and
uninitiated. A tiny ring with the representa-
tion of a flower (jona daphahsva) is added
as a peculiar offering, the meaning of which
has still to be unveiled. Other members drag
a goat to the sacrificial site and carry offer-
ings to the deity such as radish, fruits and
a specific flower for this occasion, musva.
Food and beer are also brought along for the
ensuing ritual feast.
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In most cases the ritual involved is
performed by the elder of the lineage. At
crowded places assistance is offered by Bha
or Jugi — those who act as auxiliary priests
in death rituals. In return they receive the
feet of the sacrificial animals. In the course
of worshipping the portable representation
of the lineage deity, either a Karmacarya, a
Jyapuiacaju or a Bajracarya is seen guiding
the pija. In rare cases Brahmins are also
involved. The grand congregation of more
than 100 lineages representing the majority
of the potter’s community from the eastern
quarters of the town on the occasion of the
Indestrustible Third engages a Bajracarya
when worshipping the lineage god, and at the
same time a Brahmin when worshipping the
complementary Narayana.

The visit to the lineage deity is complete
after the male members have received a ver-
milion mark on their foreheads and a black
stroke (invahni) signifying the sharing of the
blood sacrifice. A limited feast with beer and
a small piece of roasted meat from the sacri-
ficial animal concludes the gathering.

The day after, the annual caretaker of the
lineage has to feed all the members in his
house. The member families send helpers
and all families exchange gifts of pancakes
made of rice flour (catdimari) throughout the
day. The decisive act of this feast (syikabh-
vay) is the distribution of parts of the head of
the sacrificial animal (syi) following a strict
hierarchy that reflects the order of seniority.
The head is divided into eight parts: the elder
receives the right horn and the right eye, the
second one the left horn and eye, the third
one the right ear, the fourth one the left ear,
the fifth one the snout, the sixth the tongue,
the seventh the right jaw, the eighth the left
jaw and the ninth the tail. The remaining
members receive a portion of meat. The feast
ends with a special plate being offered to the
new caretaker, who will house the lineage de-
ity for the coming twelve months.

The non-iconic representation of the
lineage deity is not regularly visited. But
a sense of belonging exists and that causes
individual members of a lineage to visit the
place in an expression of obeisance. There

The ritual of worshipping the
lineage deity (dugudyahpija)
on full moon in September
(Yanyapunhi/Indrajatra) at
Siddhapikhi.

Lefta S[zkya woman touch-
ing her head to the treasure
vase representing Nairatna
Guhyesvari, right a farmer,

facing west towards Narayana

in an upright position with his
arms outstretched.
Fotos 10" September 2003



The ritual of worshipping the
lineage deity (dugudyahpija)
within a period of 73 days
between April and June.

An offering is brought to the
lineage deity in the name of
every member of the lineage,
male and female, initiated and
uninitiated.

Left

The offerings of a Basukala
lineage with 20 members,
brought to Kvathusubya at
Cupighai.

Photo 18" May 1999

Right

Division and distribution of the
head of the sacrificial goat to
the members of a lineage on
the occasion of dugudyahpija,
or any other ritual involving a
blood sacrifice.

is only one occasion with a certain connec-
tion with the ancestors on which a number of
people turn to their lineage deity. Two days
before full moon in September, thousands of
people go to the large pond beyond the west-
ern tip of the town, known as Siddhapukhu
but also as Indradaha. It is said that Indra’s
mother begged the demons to release her son,
who had come to earth to steal flowers. She
promised to take with her all those who had
died during the preceding 12 months. The
long line of pitr was unable to cling onto her
shawls and fell into Indradaha. After having
worshipped Indrayani, Indra’s female repre-
sentation at the pond, many people visit their
lineage deity as if to remember the unhappy
ancestors who could not make the journey
into heaven.

Death and Ancestor Rituals
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Part I1

Latya
The Ritual of Joining the Ancestors (sapindikarana)
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THE SOCIAL BACKGROUND

In the following we shall concentrate on
giving one particular ritual in detail, the latya
or sapindikarana ritual for Rabi Svagamikha
performed on 22™ of August 2002 in Bhak-
tapur. For this purpose we must first add
a few remarks on his family, the bereaved
ones, the ritual specialists involved and the
funeral association concerned.

The family of Rabi Svagamikha

Rabi was born as the eldest son of Narain
Kumar Svdgamikha in 1967. In 1969 Raju
followed, in 1972 Ramesh and in 1974 the
daughter Ramila. At the age of 14 Rabi
moved with the entire family from their an-
cestral home in Tekhacva to a new location
near the new road built in 1972 that passes
Bhaktapur to the south. Earlier, all the traffic
from Kathmandu to Banepa and Dhulikhel in
the east passed through Bhaktapur, crossing
bridges that were built by Candra Samser
Rana at the beginning of the 20" century.
The new ring road passed through rice fields
that were turned into building plots within ten
years. The area was earlier named after an old
arcaded building, Dvakhaphalca, but is now
known under the name of Pandau Bazar.
This shift to a new location had severe
ritual consequences. The funeral procession
from Narain Kumar’s house cannot enter the
city across a bridge and turn south by cross-
ing a second bridge. Corpses from across the
ritual boundary defined by the seats of the
Eight Mother Goddesses, the Astamatrka,
cannot enter their realm, and have to avoid
it. Members of other communities have their
designated cremation ground across the

Kvabhre, i.e. the junction of two rivers (Nep.
Hanumanghat). Newars, however, aim for
their traditional cremation ground, the one
assigned to their ancestral house, the kulché.
In the case of Narain Kumar, this means that
he had to reach the main cremation ground
at Cupighat from the south along the new
road. The performance of other death rituals
is, however, not hampered. The purificatory
rites on the 10" day are performed at Mangal-
ghat, but for the placement of the trap on the
evening of the same day the procession had
to pass the bridge first and then cross through
the river in order to install it on the bank to
the south, the direction of the realm of death.

After passing the school leaving certificate
together with his younger brother Raju, Rabi
joined the Bhaktapur Campus for further
studies. In 1987 he and his father opened
up a stationery shop on Exhibition Road in
Kathmandu. The aim was to have a registered
firm which would be eligible to compete in
tenders for stationery required by the govern-
ment. The shop subsequently moved to the
ground floor of a house they constructed in
1983 at Pandau Bazar, Bhaktapur, where they
made a small profit selling electrical goods,
although it was still mainly intended as a
meeting place to engage in tenders. It was
finally closed down in 1991.

Rabi married Laksmi Gvaca in December
1993 and they had a daughter, Briyesa, in
1995. A son was born on New Year’s Day of
2060 Bikram Samvat (14" April 2002), three
months before the father died. In early 2002
Rabi went for treatment at the local Cancer
Hospital. He was diagnosed with lung cancer
and as the situation worsened he was admitted
to the hospital on 7" July. Two days later he
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died. The members of the funeral association
were called to carry the corpse immediateiy
to the cremation ground of Kvahre — the place
designated for those who die in hospital.

Rabi’s wife lives with her husband’s fami-
ly, which prevents her from re-marrying. Had
she not had any children she would probably
have returned to her mother, and had a slight
chance of remarrying. She has had some
training as a health worker and works as an
assistant nurse in a hospital nearby.

Narain Kumar Svigamikha, who acts as
the chief mourner in the sapindikarana ri-
tual documented here, died on 4% March
2004. His eldest son, Raju, acted as his chief
mourner and performed the sapindikarana
rituals after the 45" day on 17" April. Narain
Kumar’s daughter, who was undergoing
training in the Netherlands, arrived a couple
of hours too late to perform the nhenumha rit-
ual on the 7" day. The sister of the deceased,
Narain Devi Suval, had to step in. On the oc-
casion of Gaijatra (31* August), a bull in clay
(dvasaca) was dedicated to the deceased and
collectively paraded by the Hari Bol group
along the processional path accompanied
by effigies of four other deceased. On the
wish of his widow, Jagat Laksmi, his son
led the representation of the bull to the tune
of “Hare Krsna, hare Ram”. The final death
ritual, dakila, is scheduled for 20" February
2005. But as the year 2004 (Bikram Sarvat
2061) included a leap month, the ritual has
to be repeated on 22" March. On this second
occasion, however, only phuki members will
participate.

Contributions for the sacrificial
balls (pinda)

In the early morning pekhi, the raw material
for making the balls, is brought from related
families (bhvah paha and yaka paha), which
are scattered all over the town. Three distinc-

tive groups can be identified: those who are
related by patrilineal relationships, those who
are related by matrilineal relationships, and
finally sisters as well as in-laws. In the case
of Rabi Svagamikha there were 34 families
from which rice flour, unbroken ritual rice,
beaten rice and two types of flowers (sinasvd
and dhdacasva) were brought. From the patri-
lineal side only ten families contributed, be-
cause the sons of the eldest great uncle joined
the neo-Hindu sect Om Santi and therefore
refuse to join in the traditional rituals. In
a somewhat similar way three sons of the
youngest great uncle brought contributions
for the latya (one and a half months), khula
(six months), and dakila (twelve months)
rituals, but refused to join the ensuing feast
— remembering and demonstrating in this
way the ownership dispute between their
father and the deceased grandfather. One

The union with the ancestors:
sapindikarana on the 45" day:
Plate with offerings for the
sacrificial balls. Clockwise:
cup with milk, yellow flowers
(marigolds), leaves of sinasve,
talay and bhyalay, beaten rice,
a coin, unbroken wettened rice,
and wheat flour with a basil
leaf on top.

Photo 26" December 2002
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® 00 006

who married to Capagaom

descendants of two great-granduncles
who had moved to Kathmandu a generation ago

daughter of mother’s brother

bringing the raw materials (pekhi tayekegu)
from close (bhvah paha) and distant (yaka paha)
from father’s side
from mother’s side
© sisters and in-laws

.

( JO

n 500 m

HOUSE OF CHIEF MOURNER
Pandau Bazar (Narain Kumir Svagamikha)

Location of those 33 house-
holds from which the raw
material was provided for
Narain Kumar Svagamikha to
make the sacrificial balls on
the occasion of the union of
his son Rabi with the ancestors
(sapindikarana), performed on
the 45" day after death on 22"
August 2002.

Ten households belong to the
lineage (of which five have
moved to Kathmandu), seven-
teen to matrilineal relatives,
and six to the married sister
and the in-laws of the de-
ceased.

cousin joined from the second great uncle,
two cousins from the younger great aunt,
and two great aunts. Five more contributions
came from Kathmandu from the descendants
of the two younger brothers of the great-
grandfather. From the matrilineal side, the
péjukhalah, seventeen families contributed,
ranging from the mother’s two sisters, her
brother, and their sons and daughters. Fi-
nally, the married sister of the deceased con-
tributed, as did the mother of his brother’s
wife, his mother in-law, her brother and the
two brothers of his father-in-law.

These 34 families are split into two
groups. The direct patrilineal and matrilineal
relatives as well as the in-laws, making a total
of 16 families are identified as bhvah paha,

and as such their entire family (bhvah) will be
guests (paha) at the feast that concludes the
day. The remaining |8 families, invariably
female offspring of uncles or great-uncles,
aunts or great-aunts are classified as yaka
pahd. In this case there were three daughters
of the mother’s brother (pdju), one of whom
married to and moved to Capagaon; four
daughters of the eldest aunt, one daughter
of the second aunt and the two daughters of
the great uncle’s son and his sister. Of these
only the person who brought the contribution
(vaka — single) is supposed to join the feasts.
In the case of Narain Kumar about seventy to
eighty guests were expected.

A glance at the distribution of the 34
mapped residences of the guests who joined
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the feast reveals a scattered pattern, because
only the youngest great aunt and her three
sons remained in the ancestral house, the
kulché in Tekhacva. Many of the mother’s
relatives live at Tahamala, the location of
the deceased mother’s ancestral house. The
aunts and the daughters of uncles and aunts
have married Duval, Kvaju, Tvayna, Tvati,
Basukala, S3ju and thus remained within
the same sub-caste of farmers (Jyapu). Only
one daughter of the pdju married a potter
(Kumhah or Prajapati) and thus across tradi-
tional borders.

All of the contributions together added up
to a large pile of wheat flour that was kept
in a room on first floor level. The bereaved
family does not add anything. The mistress
of the lineage later takes some five handfuls
of this flour and places it on the ritual copper
plate, on which the chief mourner kneads the
dough. The remaining flour and other food
items will be brought to the house of the of-
ficiating Brahmin at the end of the day as an
offering to the deceased.

The chart of descent and the map of Bhak-
tapur reveal that the raw material for the
sacrificial balls, pinda (or Nev. pekhi), is not
simply a commodity that is taken from the
stock of the bereaved household. It is con-
tributed from an extended group of relatives
whose residences represent the urban com-
munity. The narrow confines of the lineage,
the phuki, and the funeral association are
decisively overcome.

The flour contributed by the close and dis-
tant relatives of the deceased symbolizes the
body of the deceased before he or she joins the
ancestors in the course of the sapindikarana
rite. This performance will be repeated after
six months (khula), after one year (dakila),
and after two years (nyedadtithi).

The bhvah paha have to fulfil another
obligation on the occasion of the 7™ day rite.
Nhenumha yékegu needs contributions of
beaten rice and vegetables which is believed
to nourish the deceased and at the same time
to represent his or her body.

Khula: rituals “six months™ af-
ter the death of Narain Kunar
Svagamikha, performed by

the eldest son of the deceased,
Raju, and his the wife Jagat
Laksmi. Both are clad in white
dress to demonstrate their
mourning.

Photo 27" August 2004



Above

A plate to be offered to the
priest, containing from bottom
anti-clockwise

I potatoes

2 salt

3 clarified butter

4 turmeric

5 green lentils

6 black lentils

Below

A plate with beaten rice and
sweets to be offered to the
priest.

Photo 22" August 2002

4If not otherwise indicated, the
terms in this and the following
chapter are in Sanskrit.

DESCRIPTION OF THE LATYA RITUAL

The latya or sapindikarana* ritual described
in the following took place on 22™ August
2002 in Bhaktapur. Its description is based
on field observation, a filmed documentation
(see the attached DVD), the field notes of
Niels Gutschow, comments of Nitan Sarma
as well as of the involved priests of Bhak-

tapur, who have been interviewed several
times on the details and the meaning of the
ritual acts and used materials. Besides the
personal handbooks of the priest Mahendra
Sarma (HB, and HB, — a description of the
ritual handbooks is given in a subsequent
chapter), which he also uses during the
ritual, other sources have been taken into
consideration: the personal handbook and
notes of AiS§varyadhar Sarma (HB,), who
is a close relative of the officiating priest,
the Antyakarmapaddhati (AKP) a locally
printed elaborate handbook in Sanskrit with
a commentary in Nepali, the Antyestipad-
dhati of Narayanabhatta (AP), the Pre-
takalpa of the Garudapurana (GP) and the
Garudapuranasaroddhara (GPS).

The latya ritual consists of a sequence of
different rites that can be divided into seven
parts, of which the first four take place on the
ground floor of the house of the deceased:
the preparatory rituals (parvarnga), the offer-
ing of fifteen balls (pancadasapindadana),
the unification of the deceased with his or her
forefathers (sapindikarana), and the offering
of water jugs (jaladana). The offering of a
bed (Sayyadana) as the fifth is performed in
front of the house and the last two, i.e. the
dismissal of the balls (pindavisarjana) and
the worship of a Sivalinga (Sivalingapaja),
are performed at the nearby river Hanu-
mante. The rituals are mainly performed
by the officiating priest, Mahendra Sarma
(hereafter Mahendra) and the chief mourner,
Narain Kumar Svdgamikha (hereafter Narain
Kumar), who follows the priestly instruc-
tions, sometimes assisted by his cousin Na-
rain Devi, the mhaymaca (hereafter Narain
Devi). The term Nev. mhaymaca denotes a
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female relative such as a sister or daughter
of the deceased who has married and thus
belongs to another family.

The rituals serve to help the deceased
(preta) on his one-year-long journey through
the netherworld by providing him with food,
water and other gifts, and to unite him with
his forefathers (pitarah). All of the rituals
described in the following passages usually
take place on the 45" day (Nev. latya) after
death. This means that some of the offer-
ings are given in advance and some retro-
spectively for the one-year-long journey, of
which 45 days have already passed, e.g. 360
water pots are given before the offering of
a bed for the whole year although 45 days
have already passed. The divergence of the
ritual time and “real” time is most striking in
the sapindikarana sub-ritual, which marks
the union of the deceased with his ancestors
and the end of his or her one-year journey
to Yama’s world. In the ritual practice of
latya, however, this crucial moment is an-
ticipated on the 45" day, which implies that
the deceased has already reached his or her
forefathers before the end of the journey. In
other words, his journey is over and yet has
still to be finished. Ritual thinking offers such
short-cuts.

Preparations and introductory rites
(purvanga)

The day before the main latya ritual on
the 22" of August, 2002, Narain Kumar,
the chief mourner, had been shaved, taken
a purifying bath and observed a fast. The
household had also been cleaned. On the
morning of the same day, representatives of
thirty-nine related families had brought their
contributions for the ritual on the following
day: wheat flour, unbroken rice (aksata),
beaten rice and two flowers (Nev. sinasva,
Nep. bhimsenpati, and dhacasva).

On the main day a ram is tied up in the
courtyard of the house of mourning. It will
later be killed since parts of the meat from
its neck are to be mixed into the balls
(pindas) during the sapindikarana. The area
of the floor on which the ritual will be
performed, i.e. the sacrificial arena, has al-
ready been purified by covering it with cow
dung.

Mahendra, the Brahmin priest, is now
sitting on the floor. Set out on his right side
are: water vessels, plates, copper bowls filled
with flowers or leaves, wheat flour, fruits and
other materials that will be offered later.
Besides the copper plate with flour for the
pindas and other ingredients taken from the
contributions of the related families, some
plates have also been arranged as offerings
to the Brahmin: two plates of rice, two plates
with beaten rice and sweets, two plates with
wheat flour, and two plates with rice, salt,
clarified butter, potatoes, black and yellow
lentils and turmeric. Placed in front of the
priest is a plate with materials used during
the worship, including ritual, i.e. unbroken
(and often unhusked) rice (aksata) as a sign

The priest Mahendra Sarma
is sitting on the left, the chief
mourner Narain Kumar on
the right. Visible at the top
of the photo are the earthen
pots in which at the begin-
ning of the latya ritual five
deities will be invoked. The
ritual arena between the two
main ritual agents has been
prepared with cow dung and
different mandalas, such as a
diagram with fourteen fields
on which pindas will later be
placed. Below it can be seen
a black ammonite, represent-
ing Visnu.

Various other deities will be
placed on the mandala below
the ammonite and remain
there until the end of the
ritual.

Photo 22" August 2002
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Overview of the ritual sequences performed during the latya

ritual actions place agents short description
(Skt.)
preparations and room on the performed by the providing materials, preparing the floor and the

preparatory
rituals

ground floor
in the house
of mourning

priest, partly together
with the chief mour-
ner, assisted by his
cousin (mhaymaca)
who provides the
required materials

ritual place, establishing and worshipping the
deities

offering of fifteen same place mainly chief mourner kneading the dough, preparing and offering fifteen
balls (pasicadasa- directed by the priest pindas. Fourteen are given as food to the deceased,
pindadana) the last to ghosts or pre-great-grandfather
generation
uniting the same place mainly chief mourner offering of a single pinda (vikalapinda) to
deceased with directed by the priest, unknown ghosts, offering of nahkapah (white
his three fore- assisted by cloth representing the preta), mixing a large single
fathers mhaymaca pinda representing the preta, and three other
(sapindikarana) pindas, representing the pitarah
gift of water same place same agents two water jugs are worshipped and offered to the
(jaladana) priest as a representative of the preta
gift of the bed in front of chief mourner 360 small water pots are offered to the deceased
(Sayyadana) the house directed by the priest, for each day of the year. A bed and other gifts
on the road wife of the deceased, constituting an entire household are given to the

mother of the priest and his wife, representing the deceased

deceased, mhaymaca

and other male family

members
casting away at the river chief mourner, cousin all pindas and other food—stuffs used in the rituals
the balls (pinda- Hanumante (mhaymaca) and are thrown into the river, a plate with food is
visarjana) her husband, great- offered and eaten by crows

uncle‘s son
worship of at the river- chief mourner worshipping Sivalinga with ritual services

a Sivalinga
(Sivalingapaja)

bank (ghat)

(upacaras) and pouring water
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of completeness and auspiciousness (cf. Biih-
nemann 1988: 160), flowers, and yellow
paste, which is partly used as tika (Nev.
mhasusinhah), but also as sandalwood paste
(candana). This becomes evident when Ma-
hendra later recites candanam upatisthatam
while applying the paste on the pindas. The
yellow paste is mostly applied with the ring
finger of the right hand, which is used for of-
ferings to deities (Biihnemann 1988: 160).
The deities, forefathers and ritual tools are
worshipped during the latya as in the Hindu
puja with ritual services (upacara, cf. Miiller
1992: 69-72, 91).

Mahendra draws various designs with rice
powder (mandalas), which sometimes serve
as an altar or pedestal (vedi) on the ritual
ground: a lotus mandala and a diagram (pin-
davedi) for the offering of fifteen pindas
(paficadasapindadana). The pindavedi con-
sists of fourteen squares (three rows of four
fields each, with two additional fields at-
tached to the middle row). Moreover, he
draws five circles (kumbhakesvaravedi) for
five small spouted pots (kumbha) above the
pindavedi and in front of them a circle for the
light (dipa, Nev. mata). He then draws an-
other lotus mandala for the black Salagrama
stone, a black ammonite with a petrified
conch, which represents Narayana. Accord-
ing to the local tradition it is Gadadhara, i.e.
Narayana with a club, representing Gaya, an
important pilgrimage centre especially for
the performance of sraddha rituals. Left from
the salagrama Mahendra draws two rectan-
gular rows with three fields and five fields.
On the first three fields Ganedyah/Ganesa,
(Nep.) gogras (food for the cow) and Kumari
or Astamatrka will be worshipped; on the
other five fields Stirya, Narayana, SadaSiva,
Grhalaksmi, istadevata (Nev. agddyah) or
(Nev.) dugudyah, the lineage deity.

The pindavedi and the kumbhakesvaravedi
will be replaced later on by other designs nec-
essary for particular parts of the rituals. Ac-

cording to a widespread belief, it is forbidden
to place idols and pija utensils on the bare
ground, because this direct contact destroys
their power. Gudrun Biihnemann (1988: 165)
also refers with respect to the Markandeya
Puréna to the “common belief” that the food
offerings (naivedya) will be taken away by
evil spirits if they are not placed on and pro-
tected by a mandala.

While the priest is drawing the lines of the
mandalas Narain Kumar enters and places a
clay cup with the salagrama on the left side.
Mahendra scatters popped rice over all of the
mandalas except the five circles for the small
spouted pots. Narain Kumar sits down oppo-
site Mahendra. He will not leave this position
until the end of the offering of two water pots
(jaladana). His head has been shaved except
for a tuft (Sikha), which is important in the
initiation of boys (upanayana) as a character-
istic of the paternal line. Moreover, it is be-
lieved that the soul of virtuous people leaves
the body from there. He only wears a white
dhoti and a white scarf on his left shoulder
since the colour white is the prescribed co-
lour of mourning.

Mahendra splits kusa grass, a purifying
means used in almost every Hindu ritual. It
is attributed to Brahma as the personifica-
tion of the eternal principle of brahman. The
Brahmin is also identified with it by virtue of
his Vedic knowledge. As an evergreen plant
it represents immortality.

The priest then asks for rice flour and says
that if they do not have any, they can use
wheat flour and mix it with water to use as
tika for the water jug. After asking for leaves
of the sal tree (Shorea robusta), the priest re-
ceives a leaf-plate from which he breaks off
pieces, placing them on each field of the two
rows left of the salagrama. He places popped
rice mixed with water on the leaves as a food
offering (naivedya). On the right hand side
Narain Devi readies five small spouted pots
(kumbha,Nev.gahpaca)filled with water,and
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* The different water offer-
ings can be water for wash-
ing hands (hastarghya), for
washing feet (padarghya) or
libations (tarpana). Only when
it was clearly identifiable on
the basis of the priestly recita-
tion or the context have we
specified them in the present
description. Otherwise we
have referred to an “offering
of water“or a “libation”.

clay cups (Nev. sali) filled with pieces of ba-
nana, peas and apple. Mahendra explains that
the kumbhas, also called kalasasa, represent
all the gods.

According to him, the mourners should
have brought three dried fruits called triphala
(Nep. harro, barro, and amala) for the pots.
However, since these fruits were unavailable
or forgotten to be bought, he allows Narain
Kumar to replace them by the other fruits.
Mahendra places the pots from left to right
on the drawn circles and explains which
pot represents which deity by pointing with
the finger to each vessel: Surya, Narayana,
Ganapati, Sadasiva and Varuna. Itis not clear,
not even to Mahendra, why these five gods
are worshipped. It would seem to be a kind of
alteration of the paiicayatanapija worship,
including Varuna instead of Devi.

Narain Kumar hands the fruit-filled clay
cups to the priest, who places them from
left to right on the pots. Another clay cup
is placed in front of the five pots. The priest
breaks off a part of its rim in order to insert
a wick in it and use it as a ritual light (dipa,
Nev. mata).

Mahendra places a Sacred Thread (yajiio-
pavita) on each of the five fruit-filled clay
cups. Then he puts two leaf-plates with un-
boiled rice one on top of the other and on top
of them a sukunda lamp. He then takes out
some clarified butter from the ritual lamp and
puts it in the clay cup serving as a light. Na-
rain Kumar takes a gas lighter and lights first
the sukunda lamp and then the clay lamp. At
this point Mahendra is asked by the family
members whether they can go to the shrine of
Ganesda, and replies by telling them that they
can go after they have finished the ritual.
After the latya ritual the pots will be taken
to several different places, i.e. Siiryakumbha
in the courtyard, Nardyanakumbha at a Nara-
yana temple nearby, Sadasivakumbha at a
linga at Mangalghat at the end of the ritual,
Ganapatikumbha at a new Ganesa shrine

nearby, and Varunakumbha at the pikhalakhu
stone in front of the house.

The priest formulates and recites the decla-
ration of ritual intent (samkalpa) for the chief
mourner, who holds pieces of a leaf, probably
basil, and water in his right hand. He instructs
him to offer leaves, rice and water for feet-
washing (padarghya) to Surya in front of the
five pots. While doing so the priest recites
the respective formulas for dedicating the of-
ferings: puspam upatisthatam, padarghyam
upatisthatam, hastarghyam upatisthatam etc.
Mahendra then takes out his personal hand-
book to make sure of the proceedings or
recitations. Together with Narain Kumar he
makes offerings to the five deities in the
pots: flowers (puspa), water for feet-washing
(padarghya), water for hand-washing (has-
targhya),” unbroken rice (aksata) and yellow
paste — once again reciting the appropriate
dedications: puspam namah, padarghyam na-
mah, hastarghyam, candana, aksata, puspaya
namah (sic!).

The gift of five pots prior to the paii-
cadasSapindadana is not mentioned in the
prescriptions of the AP, nor in the AKP. But
they are mentioned in the notes of Aisvarya-
dhar Sarma. He names the five gods as Surya,
Visnu, Siva, Ganesa and Nagaraja. His notes
include a sketch of the arrangement for the
pindavedi and the circles for the five pots,
which is in accordance with the arrangement
in the described /latya ritual. All that is men-
tioned in his prescription is that the five pots
have to be installed and worshipped prior to
the offering of the fifteen balls, which he
names caturdasakalapindadana (HB,: 41).

The origin of the worship of the five pots in
the latya ritual is not clear. Mahendra Sarma
simply took them as representatives of all the
gods. It would seem that this kind of worship
is akind of ritual transfer from the widespread
pariicayatanapija (cf. Biihnemann 1988: 51).
Moreover, there are some references to the
worship of jugs in the AP and AKP as well as
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in Newar ritual practice. Thus, the worship of
five water jugs within the death ritual is pre-
scribed in the AP as part of the narayanabali
(Miiller 1992: 203-205), a special pacifying
ritual to be performed for those deceased who
have suffered what is termed a bad death, e.g.
a violent death through animals, murder or
suicide. It is also to be performed when there
is no corpse for a regular death ritual. In this
ritual five jugs (kalasa) have to be filled with
water. On top of them plates with images
(marti) of Brahma, Visnu, Siva, Yama and
the deceased are placed and worshipped with
ritual services (upacaras), among them the
offering of three types of fruits. The AKP
(AKP: 217) also mentions the narayanabali
with which these four gods and the preta are
to be worshipped.

Moreover, the worship of the five gods is
a common block of Newar rituals. Gellner
(1992: 151) and Locke (1980: 95) call the
kalasapiija in the rituals of the Buddhist

Newars the “basic pija of the Vajracaryas.”
During the worship, the Five Buddhas are
invoked in the kalasa. The kalasapija is also
performed by Newar Brahmins to invoke five
different deities.

Offering of fifteen balls
(paiicadasapindadana)

Mahendra hands over a big copper bowl
(pindapatra, Nev. kvala) filled with wheat
flour to the chief mourner and adds a cup
of milk. The preparation of the pinda dough
starts: Narain Kumar carefully kneads all
the ingredients of the pindapatra, which
consists of wheat flour, a banana, wet rice,
milk, water, and butter mixed with honey.
While slowly adding water he prepares a
solid dough, on which he works power-
fully with both hands and shapes into a large
ball.

The chief mourner places
fifteen pindas on the mandala
according to the instruction

of the priest. Fourteen pindas
serve as food for the deceased
on his journey through the
underworld. The fifteenth is
offered to the pre-great-grand-
father-generations.

Photo 22 August 2002
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®In HB, fol. 4 the wording
is: amulkalnamne dvitiyaka-
lamasikapindam tasmai
upatisthatam. The priest
replaces the name of the de-
ceased with putra.

" This counting is explained in

detail in Michaels/Buss forthc.

8 kalaprathamaparyantam un-
masadikapindakam (fol. 3°).

Meanwhile some women prepare flower
garlands in the courtyard for the offering of a
bed (Sayyadana). On the instructions of Ma-
hendra, Narain Kumar divides the dough and
shapes fifteen equal-sized round pindas. Two
women and a man standing in the door watch
how the preparations are going on. Mahendra
explains how to do it. He says: “In this case
[kneading the dough for the pinda] it is okay
to take more time. Make it slowly, make it
carefully!” Narain Kumar rolls and kneads
with his fingers and palms, making one pinda
after another. Afterwards Mahendra spreads
black sesame seeds (tila) on them. Such seeds
are used throughout Hindu death and ancestor
rituals. According to GPS (8.35), they are pu-
rifying because they are the sweat of Visnu.
Another interpretation is that they remove all
sins because they originated from the gotra
of the rsi Kasyapa (Miiller 1992: 160).

Narain Kumar continues to roll the pindas
in the seeds in order to cover each of them
completely. Guided by the priest, Narain Ku-
mar places fourteen pindas on the fields of
the pindavedi. Mahendra then counts and de-
dicates the pindas to the deceased. He says:
“There, the second of sixteen pindas should
fall to the share of (him) who is named ‘son’”
(asmin putranamne dvitiyakalapindam upa-
tisthatam).®

Mahendra ritually dedicates each pinda
starting with “the second of sixteen pindas
(dvitiyakalapinda)” and ending with “the
fifteenth of sixteen pindas (paiicadasakala-
pinda)”. He then advises Narain Kumar to
keep one more pinda, which is not counted,
silently on top. In HB, fol. 4" only fourteen
pindas named masikapindas plus an uncount-
ed pindabhdaga are mentioned, but in the rit-
ual the priest also counts the 15".7 It is meant
for the “unknown pitr” or cumulatively for
the pre-great-grandfather generations.

The counting of the pindas in the dedi-
cation refers to a set of altogether sixteen
pindas. The first of these sixteen pindas had

already been offered on the 11" day. That is
why Mahendra starts with the second. Al-
though the total number of pindas offered in
the actual latya ritual is not sixteen, Mahen-
dra is aware that it should be sixteen.

The number sixteen denotes the number
of ancestor rituals (Sraddha) which have to
be performed up until the end of a year or
prior to the sapindikarana. However, it is not
clear which rituals belong to these sixteen.
In the Purapnas and Dharmasmrtis various
lists of these sixteen Sraddhas are mentioned
(cf. Miiller 1992: 197, Kane 1991/IV: 518-
520). The GPS (12.66ff.) names three sets
of sixteen Sraddhas to be offered during the
death rituals up until the performance of the
sapindikarana, of which the third set are the
masikapindas. The three sets of sixteen are
also mentioned in the appendix of the AKP
(p- 222) where the author cites a passage
from the twelfth chapter of the GPS, but also
points out in his commentary that the middle
set is often omitted.

The (Newar) Brahmin priests of Nepal
thus know of these three sets, saying that a
total of 48 (3 x 16) pindas have to be offered
within a year. However, in the present latya
ritual only the second to the fifteenth pinda
are counted. The pinda placed silently on top
of the other fourteen is not counted, so that
the 1* and the 16™ are not clearly identifiable.
According to the local Newar Brahmin tradi-
tion, the sixteen pindas which are offered on
the 11" day count as number one, whereas
the pretapinda in the sapindikarana is con-
sidered to be the 16", In HB, the first pinda is
explicitly excluded?, and the recitation refer-
ring to the 16" pinda called sodasakalastotra
is presented together with the recitations for
the sapindikarang (HB, fol. 9%). In the notes
of Ai§varyadhar Sarma the pinda which is of-
fered immediately before the sapindikarana
is identified as the 16", although it is not
perceived as a food offering for the deceased
but as a special offering to release the unpaci-



136 Latya — The Ritual of Joining the Ancestors

fied spirits of deceased family members. On
the basis of the available sources it remains
therefore open which pinda has to be counted
as the 16™. Moreover, during the ritual there
is a further reference to the sixteen sraddhas,
for after the worship of the pretapinda and
the pitrpindas but prior to the sapindikarana
Mahendra asks Narain Kumar to prepare six-
teen coins as daksina, and explains that these
symbolically represent the sixteen Sraddhas
(sorasraddha).’

Narain Kumar worships the fifteen pindas
with water taken from the pindapatra and
flowers. He then pours with both hands kusa-
water three times over the pindas while hold-
ing a kusa blade in his right hand. He also
offers three Sacred Threads on the three rows
of pindas.

Mahendra asks for a piece of white cloth
from which he tears off a strip. It is wettened
in the water of the pindapatra and offered as
cloth (vastra). The clothes worn during the
ritual have to be new and freshly washed,
which explains perhaps why the strip which
is offered as cloth is wettened before the of-
fering (cf. Miiller 1989: 37 n. 85).

Mahendra then recites “‘sandalwood paste
should be offered” (candanam upatisthatam)
and hands some yellow powder on a leaf
over to Narain Kumar, who scatters it with
his forefinger over the pindas. Afterwards he
throws unbroken rice on them. Mahendra asks
for tangaraja and bhrrgaraja flowers, which
he hands over to Narain Kumar, who places
them on the pindas. While Narain Kumar
offers these gifts according to the priestly
instructions, Mahendra recites the dedication
of each ritual service (upacara), ending with
“should be offered” (upatisthatam). All these
gifts are given generically on a spot for all the
pindas. This form of collective offering of the
pindas is also mentioned as an option in the
AKP (pp. 106-110).

After a while Narain Devi prepares small
threads to be offered as Sacred Threads,

while Narain Kumar pours water from the
pindapatra on the pindas while once again
holding a kusa blade. He pours the water on
his right hand and lets it run over the part of
his hand which is dedicated to the forefathers
(pitrtirtha), i.e. the part between thumb and
forefinger.'® After Narain Kumar has placed
the kusa-blade on the pindas he turns the
pindapatra upside down. While Mahendra
recites stotras from his handbook, Narain
Kumar scatters unbroken rice on the pindas
and on the pindapatra. Afterwards Narain Ku-
mar removes the pindas and places them in
the pindapatra. He carefully wipes the ground
with his hand to remove any grains of rice
and leaves, which he puts in the pindapatra.
Mahendra tells him to draw a circle with
his hand on the floor and speaks about the re-
moval of the five pots. Narain Kumar draws
a circle in the water of the wet floor with
his finger, throws some unbroken rice on it
and deposits the pindapatra on the circle.
Afterwards he washes his hands and pours
water three times from the water jug (kalasa)
around the pindapatra while Mahendra re-
cites stotras that could not be identified. Then
he turns the kalasa upside down on the floor

Narain Kumar on the right
places the fifteenth ball on
top of the other fourteen
balls.

Photo 22" August 2002

Opposite
Worship of the fifteen balls:

fifteen balls have been placed

on a diagram between the
chief mourner and the priest.
These are worshipped with
the Sacred Thread lying on
the balls. Behind the balls
are five earthen pots covered
with small cups: five different
deities were invoked in them
at the beginning of the ritual.
To the right of the balls a
ritual lamp has been placed
on two leaf plates bearing
rice.

Photo 22" August 2002

 For an examination of the
vikalapinda cf. Buss 2005a,
and for an interpretation of

the sixteen sraddhas cf. Buss
2005b.

' For the dedication of the dif-
ferent parts of the hand to gods
and ancestors cf. Bithnemann
1988: lils. no. 6 and p. 231.
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and worships it with unbroken rice as well as
the pindas in the pindapatra, the light in front
of the five pots and the five pots. Mahendra
says that it is now time to worship the GaneSa
shrine and somebody should go there with
the GaneSakumbha.

The paficadasapindadana sub-rite is
concluded by Narain Devi, who hands over
the Sacred Threads she has prepared in the
meantime to Mahendra. A daughter of the
family wipes the floor with a cloth. Narain
Devi takes out the pots and the lamp, but not
the sukunda lamp and the pindapatra, which
is kept aside until it is taken later to the river,
where the pindas are finally discarded.

The unification with the ancestors
(sodasapinda and sapindikarana)

Mahendra draws new designs on the cleaned
floor. He says that the main mandala, on
which the water will now be poured from
water cups (arghapatra), represents the
ocean (samudra). Meanwhile Narain Kumar
has left his place standing beside Mahendra
and watches as the designs are drawn. Then
he sits back down on his place and puts three
small water cups on the rectangular mandala.
The pattern for this is as follows (from left to
right): the first and smallest cup is made of
brass and meant for the preta (pretapatra).
Mahendra says that it would have been bet-
ter to use a vessel made from rhinoceros horn
instead of brass.!' The second, medium-sized
cup is made from rhinoceros skin and set in
silver. It is meant for the (three) forefathers
of the deceased (pitarah). In Hindu ancestor
rites it is common that the three forefathers
(pitarah) or a certain number of the vis-
vedevah are represented or substituted by
just one priest or a vessel. The Brahmins
themselves can also be substituted for in-
stance by blades of kusa grass. The third and
largest water cup is made from copper and

meant for the “all-gods” (visvedevah, also
called kulaguru). Narain Kumar cleans the
three water cups with some water from the
kalasa. Mahendra explains that the water
cup made of rhinoceros skin should not be
wettened for a long time. According to the
AP and other ritual texts (Miiller 1992: 176
and Kane 1991/IV: 522, Knipe: 1976), in the
sapindikarana not only the three pindas of
the pitarah are unified with the pretapinda,
but the unification is also done with water
prior to the mixing of the pindas by pouring
water from a water cup representing the preta
into three other water cups representing the
pitarah. In the present case three water cups
are used, but at this stage there is no refer-
ence to the unification of the deceased with
his forefathers.

Mahendra offers Sacred Threads to the re-
maining deities on the left of the new manda-
la (salagrama, Gane$a, gogras, Kumari or
Astamatrka, Sirya, Nardyana, SadaSiva,
Grhalaksmi, istadevata or (Nev.) dugudyah,
the lineage deity). On the instructions of the
priest Narain Kumar sprinkles water from
the water jug over himself for purification
(proksana). Mahendra also applies a tika on
Narain Kumar’s forehead and places a leaf on
his own head. It is prasada from that Ganesa
to whom the ram is to be sacrificed.

Narain Kumar forms a large
egg-shaped ball which is
slightly bigger than the other
balls. It is covered with black
sesame seeds. This ball re-
presents the deceased (preta),
who will now be united with
the three preceding ances-
tors. The balls representing
the ancestors have already
been placed on the floor and
worshipped by means of ritual
services.

Photo 22" August 2002

" For the use of vessels for
arghya see Kane 1991/1V: 419.
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12[...] sedaSakalapinda sapin-
dikaranaSraddham kartum
[...]. This samkalpa is not
mentioned in the priest’s hand-
books.

The worship performed by Narain Kumar
starts with offerings to the visvedevah, then
to the pitarah, and finally to the preta. In the
beginning Narain Kumar offers them water
mixed with black sesame seeds. Mahendra
invokes Visnu three times and studies the
calendar. Narain Kumar pours the water onto
the floor and turns the first water cup upside
down. Mahendra throws some popped rice
onto it and Narain Kumar scatters unbroken
rice on the water cup and on the sukunda
lamp. Then he sprinkles some water and
again unbroken rice on the water cup.

Mahendra asks for the nahkapah, the
white cotton strip Narain Kumar had worn
around his waist until the tenth day after cre-
mation. Some part of the soul of the dead is
believed to be present in the cloth, which has
been washed in the river where the ashes of
the dead were floating. It is believed that the
airy body (vayusarira) of the dead is present
in the ashes and jumps onto the two strips of
cloth in the river.

The nahkapah is kept aside for a moment
while the worship with the second water cup
continues: water from the water jug is poured
into the second water cup, to which Mahen-
dra adds black sesame seeds. Narain Kumar
holds the cup with both hands while Mahen-
dra touches it with his thumb, and both pour
the water onto the mandala. Mahendra takes
away the second water cup and Narain Kumar
throws unbroken rice onto the mandala.

After the worship of the visvedevah with
the first water cup and the pitarah with the
second water cup, the deceased (preta) will
be worshipped. For this purpose not only the
third water cup is used but also the nahkapah
representing the preta. Narain Kumar holds
the nahkapah and Mahendra places unbroken
rice and flowers on it. Then Narain Kumar
puts a coin on it. He places the nahkapah on
the mandala at the upper left-hand side of the
mandala. Then Narain Kumar holds the third
water cup with both hands and pours water

onto the nahkapah. He offers three times wa-
ter and puts unbroken rice on it.

Then Narain Kumar worships the salagra-
ma with unbroken rice and water and again
with unbroken rice. Mahendra gives a tika to
Narain Kumar and tells him to rub both hands
and utter the word “Gajadhara“(i.e. Narayana
with a club). Narain Kumar offers unbroken
rice to the water jug (kalasa). Three small
heaps with rice and leaves have been placed
in front of the square mandala for the visve-
devah, the pitarah and the preta.

Now Mahendra splits some kusa-grass,
which Narain Kumar puts in the water jug
from which he pours three times water in
his hand and then back into the water jug
while invoking the rivers Ganga, Yamuna
and Sarasvati. Then he worships the water
jug using yellow paste and unbroken rice, as
well as himself (atmapaja) using water from
the same water jug, yellow paste, flowers,
and rice. Meanwhile Mahendra recites the
dedication: “Honour to the self with sandal-
wood paste etc.” (atmane candanam namah
etc.)

Once again Mahendra recites mantras,
which could not be identified, while Narain
Kumar touches the plate bearing ritual uten-
sils with his right hand. Afterwards he takes
some unbroken rice from the plate and offers
it together with water to the remaining deities
(salagrama etc.). Then Narain Kumar offers
water and leaves on the first water cup, on the
main mandala, to the nahkapah, and to the
deities on the left.

Afterwards he again touches the plate, and
Mahendra recites the ritual intention for the
sapindikarana.'* Mahendra puts the first wa-
ter cup back on the mandala. Narain Kumar
fills it with water and Mahendra adds a blade
of kusa. Narain Kumar worships it with un-
broken rice, flowers, and yellow paste, which
he throws on it all at once.

Mahendra lights some incense sticks
which he has asked for. Narain Kumar again
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pours water from the first water cup (on the
right side). Then he worships the second
(silver) water cup with kuSa-grass, unbroken
rice, flowers, incense and yellow paste.

Narain Devi enters, carrying a plate with
the head of the ram, which was sacrificed
shortly beforehand. She also brings a green
plant which she places on Narain Kumar’s
head — on the leaf which is still sticking there
above his tuft of hair (Sikha). Mahendra of-
fers curds, water, yellow paste, unbroken
rice, and flowers on the Salagrama and in-
vokes Visnu. Narain Kumar worships the
main mandala and offers water (gangajala).
While Narain Kumar crouches on the floor
holding the pinda vessel in his left hand,
Narain Kumar worships the Salagrama with
unbroken rice.

Then the preparation of the dough for
the sapindikarana begins. Mahendra gives
another pindapatra to Narain Kumar, into
which wheat flour, deep fried small loaves
of fine wheat flour (marica), sweets, and
a banana have already been placed. After
Mahendra has muttered the ritual intention
“I will do the offering of pindas*'®, Narain
Kumar starts preparing the pindas. Mahendra
worships the pindapatra using yellow paste
and rice. Narain Kumar carefully prepares
the dough. He breaks the bread into small
pieces and mashes the banana. While he adds
water from the water jug he mixes the wheat
and the other ingredients and afterwards care-
fully kneads them with both hands to achieve
a smooth dough. His attention is completely
absorbed by the activity of his both hands as
he calmly continues.

During the preparation of the dough Na-
rain Devi brings wicks and an earthenware
cup with glowing coals for burning incense
sticks. While Narain Kumar prepares the
dough, the family members who are pres-
ent talk about the pots which were taken to
the different shrines, and also about the pot
for Varuna, which was taken to a water tap.

Mahendra mentions that the pot for Sadasiva
will be taken later to Mahadeva when he is
worshipped at Sivalinga in the concluding
sub-ritual. Narain Devi lights some incense
sticks from the sukunda lamp. The prepara-
tion of the dough continues slowly.

Then Narain Kumar prepares a large
single lump of dough, adding some water to
it in order to smoothen its surface. Mahendra
instructs him how to divide the dough with
his ten fingertips into eight separate parts
(numbered in the following account). He also
asks for some meat from a sheep. When he
realises that it has not been brought he agrees
that the meat of the ram can be used. He in-
structs Narain Devi not to cut the meat with
a knife, which he describes as harmful, but
to do it with her hands. Then he comments
that it is not compulsory to offer the meat of
a ram together with the pindas. The woman
tears some of the ram’s flesh into pieces and
puts them one after the other into the pindas.
It is not clear whether the offering of meat is
a remnant of older ritual traditions or special
to the Newars.'

The pindas which include meat are de-
noted as vikalapinda (1), pretapinda (2) and
three pindas for the pitarah (3-5). The three
remaining lumps of dough (6-8) are neither
shaped into a round form, nor covered with
black sesame seeds, nor mixed with meat.

Narain Kumar forms the first pinda (1) by
rolling it cautiously in his hands and shaping
it into a round ball. Then Mahendra covers it
with black sesame seeds and Narain Kumar
places it on the mandala. It is worshipped
with water, unbroken rice, fruits, flowers,
incense, and a Sacred Thread. Mahendra tells
Narain Kumar to join his wrists. Afterwards
the pinda is kept aside in a brass bowl which
will also be taken to the river in the conclud-
ing ritual (pindavisarjana).

According to Mahendra, the first pinda is
called bikala-, bikva- or birikipinda (=vikala-
pinda), which literally means “pinda for the

Opposite

After placing the ball of the
deceased next to the three balls
representing the forefathers
and three unshaped lumps,
Narain Kumar offers leaves,
Sacred Threads, water and
rice to the balls.

Photo 22" August

'3 pindadanam aham karisya-
mi. (Not mentioned in the
priest’s handbooks).

'* According to Kane 1991/
IV: 422 f., the use of flesh in
the §raddha is prescribed by
Manu, Yajiiavalkya and in
several Puranas, but was to-
tally condemned in the works
of the 12th and 13th centuries.
The notes of AiSvaryadhar
Sarma list different varieties of
meat for each of the monthly
ancestor rituals (masikasrad-
dhas) (HB, p. 56).
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sorrowful (deceased)”. This pinda is regard-
ed as an offering especially for miscarriages
and children who died prematurely. Accord-
ing to Ai$varyadhar Sarma (HB, pp. 46-50),
this first pinda is the 16" of the masikapindas
which is dedicated in the sodasipindadana-
mantra to different unpacified spirits of the
family, but has not yet been offered.

Now Narain Kumar cleans the floor with
his hands. Mahendra gives him some water
and tells him to clean his eyes with it and to
sprinkle some over his head. He receives a
pavitra ring"® made of kusa grass, which he
wears on his right ring finger. Throughout
the ritual he has already been wearing a ring
on the same finger made of rhinoceros horn,
which belongs to his household. It is believed
that the rhino stands for longevity.

Narain Kumar also receives kuSa grass
from Mahendra, takes some water, and per-
forms the mental assignment of body parts
to various deities (nyasa) — touching his
nose and ears while Mahendra invokes three
times Visnu. Still holding the kusa-blade,
Narain Kumar smoothens the side of the
pinda dough at the point where he had taken
the first pinda. Mahendra adds some black
sesame seeds and yellow paste to the dough.

After first marking a dividing line with a
kusa blade, Narain Kumar divides the dough
into two halves. The first half is kept aside.
Later on the pretapinda (2) will be formed
from it. With the second half he prepares three
pindas for the pitarah (3-5). Each of them is
covered with black sesame seeds while recit-
ing mantras and kept on the floor on the dia-
gram where the worship with the three water
cups had previously been performed. Narain
Kumar pours water over the pitrtirtha of his
hand (the part between thumb and index fin-
ger) and onto the pinda, and Mahendra offers
flowers on it. Narain Devi puts a piece of
meat into each pinda. Mahendra remarks that
this meat is like prasada. He instructs Narain
Kumar to separate the remaining dough into

three unshaped lumps called leftover (Sesa)
(6-8) and to keep them on the right hand side
of the pitrpindas. There are competing inter-
pretations regarding the meaning of these
lumps: Mahendra insists that they have to be
given for the generations of ancestors prior to
his great-grandfathers; he says that according
to his father they are also a kind of pitr, older
than the three preceding generations, who are
not worshipped by spelling out their names.
(The pitarah of the three preceding genera-
tions are usually worshipped by uttering their
respective names and the name of the gotra.)
However, according to another priest they
form a sima, a ritual border separating the
ritual from the space outside.

After washing his hands and calling the
names of the three forefathers, Narain Kumar
worships the three pindas with kusa water
(offering water while holding kusSa-grass
in his hand), three Sacred Threads, a strip
of wettened white cloth (vastra), yellow
paste, unbroken rice, different leaves (fulst,
bhrigaraja, campaka), ditrva-grass, incense
sticks, light, food offerings, fruits and once
again water.

Then Narain Kumar takes the lump of
dough (2) which he had previously put aside
and forms a large pretapinda from it, which
is oval-shaped rather than round. Mahendra
tells and demonstrates that the pinda should
be twelve fingers long and should have the
shape of a grinding stone and not be pointed
at the ends. Narain Devi adds some meat.
He instructs Narain Kumar to level out the
uneven parts and to shape it into a perfect
form. Narain Kumar smoothes and forms
the pinda again and again with his two
hands and thumbs until Mahendra is satis-
fied. He then adds black sesame seeds to it,
before placing it on the left side of the three
pitrpindas. Narain Kumar washes his hands
and uses the same water afterwards as an of-
fering for the pindas. He again makes ritual
offerings (upacara): water, flowers, cloth,

Opposite

Above

Narain Kumar on the right
divides the ball of the de-
ceased into three parts with
the help of the priest on the

left.

Below

Narain Kumar carefully
merges the first part of the
divided ball with the first
ball representing the father.
In the same way he will
merge the other balls with
the other parts of the divided
ball. On the left in front of
Mahendra’s hands are
banknotes which have been
offered by family members
to the forefathers and the
deceased.

Photos 22" August

15 For the use of pavitra rings
see Abegg 1921: p. 145, note
7, Miiller 1992: p. 37f., and
Michaels 2005.
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yellow paste, unbroken rice, leaves (tulsi and
campaka). Narain Kumar takes water in his
cupped hands and allows it to drip onto the
floor. Then he takes a kusa blade, touches the
water on the ground and sprinkles it on the
pretapinda.

Meanwhile Mahendra recites three times
“Be in peace!” (Santir bhava) for the preta.
Narain Kumar takes the smallest water cup
and uses it to pour first milk and then water
onto the pretapinda. Mahendra tells Narain
Kumar to take out sixteen coins for an of-
fering, which as he explains constitutes the
sorasraddha rite.'® Narain Kumar offers first
one coin to the deities on the left. Then he
takes out some more coins from a plastic
bag with money, counts them and offers
them to the pretapinda. Narain Kumar takes
out a 50 rupee bank note and offers it to the
nahkapah, which is still lying there, and
to the unbroken rice on the pinda and the
nahkapah. Mahendra recites mantras, such
as pretatvam pretasamyuktam pretaripam
maya prabho, pitamahaprasadena pitrlo-
kam sa gacchati. This is a variation of the
verse in HB, fol. 9" translated as: “Lord,
through me the pretahood of the preta will
become pitrhood. Through the grace of the
grandfather he (the preta) goes to the realm
of Visnu.” Anyhow, Mahendra recites ac-
cording to HB, fol. 3" pretarupam instead of
pitrripam, and pitrlokam instead of visnulo-
kam, so that the verse looses its meaning of
transferring the deceased into the state of a
forefather. Meanwhile some of the members
of the family, who have gathered in the room,
worship the pretapinda with rice and popped
rice that the priest has given to them. Mahen-
dra asks whether the family has brought gold
and silver pieces. If not, money could also be
used as a substitute. In fact, everyone offers
coins and banknotes. Mahendra warns them
not to hit the pinda with the coins, because
this would hurt (it or the deceased).

Both Narain Kumar and Mahendra hold
the water jug and pour water on the pre-
tapinda. Then Mahendra removes all the
offerings from the pindas, keeping them for
himself.

Holding a banknote, Narain Kumar divides
the pretapinda into three separate parts while
Mahendra recites mantras. It is believed that
the cutting should be done by a gold thread,
which is substituted here by a banknote.
Besides other verses he recites: esa vo ‘nu-
gata pretapitaras tvam dadami te, Sivam astu
viSesanam jayatam cirajivinam (cf. HB, fol.
8. While reciting, Mahendra consults his
small handbook for the exact wording of the
mantras.

After some moments Mahendra asks
whether the dead person has a son or not.
When Narain Kumar confirms this he says:
“However, if he has a son it is not necessary
to make (mix) all (the pindas) into one. If he
had not had a son, all (of the pindas) would
be made one.*

While tearing apart the second part he
recites: “Go, go, oh grandfather!” (gaccha
gaccha mahatata, cf. HB, fol. 8"). All three
parts of the divided pretapinda (2) are now
merged together with the three pitrpindas
(3-6) and put back in the previous place ac-
cording to the instructions of Mahendra, who
carefully demonstrates and explains how to
do it. In this way the preta has become one
with his three ancestors and his existence as
a single helpless spirit has come to an end.
The gathered family watches attentively the
auspicious unification of the preta with the
ancestors. The preta has now entered the
new status as a pitr and will from now on be
worshipped only together with his two prior
ancestors.

In the case described here, the father
(Narain Kumar) performs the ritual for his
son Rabi, so the problem arises of how to
identify the pindas: who is represented in
the father’s pinda with whom the father shall

16 The sorasraddha is per-
formed within a period of six-
teen days following full moon
in September. It is not clear
whether the coins refer to this
ritual or to the above men-
tioned set of sixteen Sraddhas
which has to be performed
within a year after death.
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The sacrificial ball represent-
ing the deceased has been
merged with those three sacri-
ficial balls which represent the
father, grandfather, and great-
grandfather. The deceased

is now a forefather and has
abandoned the insecure state
of a disembodied ghost.

Photo 22" August

'7 According to the priest,

a bed has to be given three
times: at latya (45") day,
khula (after six months), and
dakila (12 months).

be united after his death? In the legal texts,
there are special rules for cases of a son dy-
ing earlier than the father. According to these
rules it is strictly forbidden for a father or
elder brother to perform the sapindikarana
for the son or younger brother (see Kane
1991/1V: 257, GPS 11.19) However, in the
present ritual this problem was not raised.
The agency to continue the ritual was entirely
with the priest.

Mahendra first pours water onto the three
pindas and then adds black sesame seeds
until they are completely covered. The three
previous leftover lumps (6-8) are kept in a tri-
angular arrangement around the pindas. This
positioning of the pindas was interpreted by
one of the local priests as forming a border
(sima) to create an interior space. The pindas
are again worshipped with ritual offerings:
unbroken rice, Sacred Thread, darva-grass,
cloth, yellow paste, flowers, incense, light,
fruits, food, and water. Finally, Narain Kumar
and Mahendra offer water and milk, pouring
it with the water cups onto the pindas.

While the worship of the pindas is going
on, Narain Dev1 is already busy preparing
two big water pots and clay cups for the
subsequent offering of water (jaladana). Ma-
hendra tells Narain Kumar to remove the
ritual ring and to put on another one made of

kusa, and to offer the main daksina. Narain
Kumar worships Mahendra with unbroken
rice. Mahendra mixes barley, rice, black
sesame seeds and puffed rice in a clay cup
and gives it to Narain Devi, who distributes it
to the family members so that they can wor-
ship the pindas.

Offering of water (jaladana)

Mahendra asks for betel nut. He explains that
without daksina the jug (which is now to be
offered) is only considered to be a piece of
clay. Two water jugs (Nev. jaldan gahpaca)
that have been specially prepared are brought
into the room. They are filled with water and
a piece of white cloth is tied around their
necks. On top of each a small cup (Nev.
sali) is placed filled with rice, a coin and a
betel nut. The two jugs are an offering for
the deceased on his one-year-long journey to
Yama‘s city in the underworld. The deceased
receives offerings of pindas and water at dif-
ferent stages of his journey. The two water
jugs are the water offerings for the 30" day
and the 45" day, as was clearly indicated
by Mahendra before. They are given to the
priest, who now represents the deceased.
Narain Kumar worships the jugs with ritual
offerings: unbroken rice, water, yellow paste,
a Sacred Thread, flowers, and light.

Narain Devi wraps two pieces of wood in
white cloth. They represent an offering of
beds.'” Two coins are put into the jugs and
Mahendra recites mantras. The “beds” are
kept on two small cups with rice in front of
the jugs; two coins are placed on top and
they are worshipped with rice. Narain Kumar
holds unbroken rice and sesame in his right
hand and touches both jugs while Mahendra
recites. Then Narain Kumar scatters the un-
broken rice and sesame on the two jugs and
the two “beds”. Afterwards he hands the two
jugs over to Mahendra, who also receives a
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plate with potatoes and flour and another
plate with vegetables and lentils.

Mahendra sprinkles some water as prasa-
da from the water cup on the family mem-
bers who are still present and observing the
ritual. He gives a tika with the yellow paste
to Narain Kumar. Then he hands over the
pot with the yellow colour to Narain Devi,
who takes a tika for herself and passes the
pot on to the other family members to apply
tikas to their foreheads. While Narain Kumar
sits with his joined but open hands (a7ijali),
Mahendra invokes the forefathers with the
exclamation svadha and recites mantras such
as punantu ma pitarah somyasah punantu ma
pitamahah punantu prapitamahah pavitrena
Satayusa, punantu ma pitamahah punantu
prapitamahah pavitrena Satayusa visvam
ayur vyas$navai. “Cleanse me the Fathers
who enjoy Soma! Grandfathers make me
clean. May great-grandfathers cleanse me
with a sieve [of life] that brings a century [of
life]. May my grandfathers cleanse me, may
my great-grandfathers make me clean. With a
sieve that brings a century may I obtain a full
length of life.”'*

Then Narain Kumar receives a floral gar-
land and gives flowers to the members of
the family. The priest receives coins and
banknotes from them as daksina. In return
he presents Narain Kumar with flowers and
a colourful cap (Nep. fopi), which he receives
on the 45" day because this is a death ritual
for a son. When a death ritual for a father is
performed, the chief mourner receives the
cap after 360 days. He also gives unbroken
rice to the family members and to Narain
Kumar, which they all scatter over the ritual
arena. Mahendra shows Narain Kumar a ri-
tual position of the hand that involves hold-
ing the thumbs in the palm (mustivat). Narain
Kumar holds the towel which is hanging
around his neck in position by two corners
and bows down. Then Mahendra receives
daksina from Narain Kumar and the family

members who are present: nisla (beaten rice,
fruits, sweet), money, and plates with sweets
and rice.

Narain Kumar offers a piece of cloth
(vastra) and food offerings (sidha dana) on
a brass plate to Mahendra, who also collects
the money on the floor that had been given
during the ritual. Throughout the room plates
with rice, fruits and other edible items can be
seen, all of them gifts to the priest. Narain
Kumar places the pindas, the unshaped
lumps of the dough, the nahkapah and the
other materials used for the ritual services
(upacara) into the pindapatra. They will also
be cast into the river in the concluding ritual,
together with the other pindas.

Mahendra then asks for a lump of cow
dung which Narain Kumar rolls out on the
floor for purification. Mahendra tells Narain
Kumar to offer a water libation (tarpana) and
Narain Kumar pours water from a water cup
onto the pindas.

Finally the pindapatra is worshipped by
pouring water around it three times from the
water jug (tribhramana). While the water is
being poured around the pindapatre Mahen-
dra holds his hands under the water in order
to wash his hands. Narain Kumar leaves the

Narain Kumar takes the

balls from the ritual arena
and again worships them by
touching them to his forehead.
Afterwards he places them

in & copper plate, where they
remain until they are cast into
the river Hanumante.

Photo 22" August 2002

Opposite

Narain Kumar offers two
jugs filled with water to the
deceased (jaladana). They are
worshipped by means of ritual
services and later on handed
over to the priest.

Photo 22" August 2002

YV 19.39, transl. Griffith/
Arya.



Description of the Latya Ritual 147




148 Latya — The Ritual of Joining the Ancestors

jug upside down on the floor and worships
it with rice. Mahendra gives (Nev.) sinhamu
(pot with red powder) to Narain Devi so she
can place vermilion on her forehead. She
keeps it and gives some money to Mahendra
and fixes the flower he gives to her in her
hair. All of the women and one man take ver-
milion from the pot. One of the women takes
the Salagrama to the piaja-room (pijakvatrha)
in the attic of the house.

Offering of the bed (Sayyadana)

After some time in front of the house of
mourning, the relatives of the deceased set up
a bed and prepare the equipment which will
be offered together with the bed. The ritual is
called the “offering of the bed” (Sayyadana,
Nev. sarja or sayahsama). Male and female
relatives are present during the ritual, assist-
ing the chief mourner Narain Kumar, the
priest Mahendra Sarma and his wife, who in
the meantime has been called in. Sometimes
they also offer unbroken rice or the ritual fee
(daksina) to the priest or the deceased. The
gifts include a mattress, a bed sheet, a mos-
quito net, a picture of gods, and a stove with
different kitchen utensils: pots, ladles and
different edibles. The bed is adorned with a
floral garland that has been prepared before-
hand in the courtyard of the house.

Mahendra draws four mandalas at the cor-
ners of the bed and three additional mandalas
in front of it. Another man places four small
pots filled with water on the mandalas at
the four corners. The preparations for the
Sayyadana continue; Mahendra checks the
offerings and examines a small package of
rings. The relatives bring more offerings and
keep them beside, under and on the bed. An
earthen stove with kitchen utensils stands in
front of the bed. Some wheat is placed under
the bed, later on barley as well.

Order of the monthly offerings (masikadana kramah)

Names of
underworld cities
Month (masah)  Offerings (danadravyani) (yamapurah)
1 Water vessel made of copper (Nep. saumyam
tamako jalpatra)
a seat for the jaladana rite (asani
Jjaladanam)
1172 golden ring, rice pudding [cooked sauripuram
with milk to feed the family members]
and clothing (suvarnanguliyam,
ksirabhojanam paridhanani ca)
2 a pair of shoes (upanahau) nagendrabhavanam
3 garment (vastram) gandharvapattana
4 umbrella (chatram) Sailagamapuram
5 a]Jweapon (astrasastram) kraunicapuram
Sl various valuable objects krarapuram
(dhanadravyani)
6 gift of a cow together with a small vicitrabhavanam
golden boat and garments (suvarnanau
kasahitagaudanam paridhanani ca)
7 grain [food etc.] (annadikani) bahvapadapuram
8 ornaments (abharanam, Nep. duhkhadapuram
gahanaguriya)
9 a golden lion-seat nanakrandapuram
(suvarnasimhasanam)
10 a pair of shoes (upanahau) sutaptabhavanam
11 a walking stick with a silver design on raudrapuram
it (lagudam rajata jaditam)
112 gift of an umbrella (chatradanam) payovarsanapuram
12 gift of a woollen garment and other Sitadhyapuram

garments (urnavastradanam anyani
paridhanani ca)

In the notes of Ai§varyadhar Sarma, this table is given with the names of the different
cities the deceased has to pass through during one year, the timing when he will
reach each city and the offerings that have to be given to him. The list of the cities is
congruent with the names given in GPS 1.59 except for the city of Yama, which is
missing in the table, so there are only 15 cities and timings given.
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Offering of the bed (Sayyddana)
360 small water pots are filled
with water as an offering to
the deceased, who will set out
on a year-long journey to the
other world. Narain Kumar on
a wooden dsana, Mahendra
leaning against the bed.

Photo 22" August 2002.

Mahendra places 360 small water pots
(udakakumbha) on the floor in front of the
bed and fills them with water. He is assisted
by two men and a woman. These water pots
are gifts for the deceased, one pot for each
day of the lunar year. This happens despite
the fact that the preta has already been uni-
fied with his ancestors in the sapindikarana.

A sukunda lamp burns in front of the stove.
After filling all of the 360 pots with water
Mahendra crouches down in front of the bed,
holding his small handbook, and directs the
family members as to how and where to place
the different items. Narain Kumar squats on
a wooden footstool opposite him. He wears a
pavitra ring.

Now the actual sayyadana begins. A small
icon of Laksmi-Narayana is worshipped with
libations of milk and water, unbroken rice,
and money. Some men place an earlier pre-
pared umbrella made of leaves on top of the
mosquito-net. A pot full of unhusked rice is
brought in for the rice offering (annadana).
On top of it two nuts and a coin have been
kept previously.

A stick from the Nep. paiyi (Nev. pva-
suma) tree leans against the bed. According
to Mahendra a similar stick is used on the
evening of the tenth day. Mahendra gives a
kusa blade to Narain Kumar, who touches
the stick with his right hand while Mahendra
is reciting the ritual intention and mantras,
which could not be identified due to the noise
outside on the road. Mahendra splits kusa
grass. Narain Kumar places banknotes and
coins on the bed. Holding sesame, rice and
water, which is slowly dripping from his right
hand, he again touches the stick and Mahen-
dra recites long passages.

Meanwhile Narain Devi lights the ghee
lamp from the burning sukunda. After finish-
ing the recitation Mahendra directs Narain
Kumar to scatter the sesame seeds, rice and
water which he has been holding on the ritual
arena in front of the bed. Narain Kumar wor-
ships the Brahmin couple (Mahendra and his
wife), which is now sitting on the bed, and of-
fers dresses, shoes, money and a cap (fopi) to
the Brahmin. The wife of the deceased man
washes the feet of the couple, offers tika,
gives a plate with potatoes, turmeric (Nep.
haldi), salt etc. and the ritual fee. Narain
Devi as well as other female family members
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also ritually wash their feet by placing them
on a dish and pouring some water over them.
Everyone worships the couple.

Narain Kumar presents Mahendra with the
dish with rice (annadana) and a plate with
salt, potatoes, rice, black and yellow lentils,
turmeric and clarified butter. Then he offers
bangles and the two rings to the couple. Once
again Mahendra consults his handbook for
the recitations. Shoes, fruits and money are
presented to him. He then sprinkles water on
the family members (abhiseka) who are pres-
ent. Narain Kumar offers a floral garland to
Mahendra, who is still sitting on the bed next
to his wife reciting Sanskrit verses which
could not be identified.

Finally Mahendra gives pieces of a flower
first to Narain Kumar, then to the other fam-
ily members (prasada). Everyone pays a
ritual fee (daksina) to Mahendra. After clear-
ing the ritual arena, Mahendra and his wife
quickly return home.

Casting away the sacrificial balls
(pindavisarjana)

After the Sayyadana a procession of relatives
walks to the Mangaltirtha at the river Hanu-
mante to cast away the pindas (pindavisar-
jana, Nev. pheki vaygu). The pindas are
carried in the three different pindapatra
in which they have been kept during the
foregoing rituals. The first person — who is
carrying the single pinda (vikalapinda) in
a brass vessel — is the husband (Nev. jica-
bhaju) of Narain Devi, the second copper
vessel with fifteen pindas is carried by a
member of a split lineage (Nev. phuki), and
the third vessel, also made of copper and
containing the three pitrpindas, is carried by
Narain Kumar who walks behind the other
two. They are accompanied by Narain Devi.
The pindas are thrown in the same order into
the river. Carefully they walk barefoot on the

slippery and muddy river bank, taking care
not to fall.

Finally Narain Devi offers a plate of food
(Nev. khusibvah) to the crows at the river.
As soon as she has left the plate the crows
pounce on and fight over the food. They can
be sure to be fed again soon when the next
party of mourners comes.

Worship of Siva (Sivalingapija)

Narain Kumar performs the last rite of the
latya ritual at the Mangaltirtha on the banks
of the river Hanumante. He worships Siva,
who is represented there in the form of a
linga. The pot of Sadasiva which was used in
the previous ritual is brought for the purpose.
Food offerings and the pot are kept beside
the linga. First offerings are made of yellow
paste, unbroken rice, flowers, fruits and a
coin, then water is poured 45 times over the
linga, representing libations for each of the
first 45 days. The water has not been taken
from the river, but collected from a nearby
well by one of the family members.

Back at the house the Kapali woman
comes to collect her share from Narain Devi.
First four plates of food, later on a fifth is
given to her, as well as money and some rice
beer. This concludes the series of death ritu-
als performed on the 45" day after the death
of Rabi Svdgamikha.

Opposite

Offering of a bed (Sayyadana)
to the deceased on the 45™ day
after death. The widow of the
deceased, Laksmi, washes as
do other relatives the feet of
the Brahmin couple.

Photo 22" August 2002.
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Opposite

All of the balls that have previ-
ously been offered are brought
to the river Hanumante and
cast into it. The jicabhaju casts
the vikalapinda, a member of
a phuki casts the fifteen balls,
and Narain Kumar casts the
balls of the forefathers with the
unshaped lumps. Afterwards
the mhaymaca offers a plate of
food (khusibvah) to the river
and the crows.

Photo 22" August 2002

THE RITUAL HANDBOOKS

Introduction

The following edition of a “Handbook of
the Latya Ritual” is based on a personal
handbook belonging to the Brahmin priest
Mahendra Raj Sarmz'l, Bhaktapur (HB]). HB3
which also belongs to Mahendra Raj Sarma,
contains excerpts of some of the stotras of
HB,. A transliteration and concordance of
HB, is attached to the translation of HB,. Ad-
ditionally another handbook (HB,) belonging
to his brother-in-law Ai§varyadhar Sarma has
also been consulted, as has the Antyakarma-
paddhati (AKP), a printed manual in Sanskrit
with a Nepali commentary:

AKP Antyakarmapaddhati by Dadhi Rama
Marasini, with a commentary by Rsi
Rima Sarmd Ghimire. Kathmandu:
Mahendra-Samskrta-Vi§vavidyalaya,
V.S.2056.— X VIIIL, 285 pp. (Mahendra-
Samskrta-Vi§vavidyalaya-Granthama-
la, vol. 38).

HB, Personal hanfibook of the priest Ma-
hendra Raj Sarma, Bhaktapur, dated
[vikrama] samvat 1997 phalguna Sudi
10 roja 7, i.e. 1940 AD, Nepali paper,
31 fol., no title, size: 11.5 x 7 cm, 5-7
lines per folio, Devanagari script, black
ink, occasional underlining in yellow
(kumkuma) and red (haridra), some ad-
ditional remarks on the margins. The
manuscript belongs to the family of
Mahendra Raj Sarma. According to
him it is the only source to be used for
performing the latya ritual. The author,
who identifies himself on fol. 317 as the
Brahmin Devadhara, was not a family
member.

HB, Handbook of AiSvaryadhar Sarma, Pa-
tan, untitled, undated, written in the
1990s. The book deals with deathrituals,
sapindikarana (latyd) and Sayyadana.
Modern stationery copy book, 124 pa-
ges, approx. 25 lines on each page;
Devanagari script, occasional under-
lining in fluorescent or coloured text
markers. The HB, consists for the most
part of verses for recitations or samkal-
pas. Only occasionally are ritual pre-
scriptions given. Pages kha-ta deal
with the Sayyddana and the connected
rituals, pages 1-110 with the death
ritual starting with the treatment of the
dead body until the sapindikarana and
Sraddha. Additionally lists of materials
to be used in the rituals are mentioned,
as well as tables for the timing of the
masikapindas and the stations of the
underworld which the deceased has
to pass, as well as drawings of the
diagram for the masikapindas and of
the arrangement of the pots at the
Sayyadana.

HB, Personal handbook of the priest Ma-
hendra Sarma, Bhaktapur. A collection
of the main stotras used during the latya
ritual; undated, untitled, size: 5.8 x 9 cm,
10-14 lines per folio, Devanagari script,
black ink. From the handbook 6 foll.
contain aselection of stotras and vakyas
serving as memory aids for the recita-
tions in the latya, which are for the
most part congruent with the verses
given in HB . Mahendra Sarma used
this handbook several times during the
performance of latya.
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Sigla and abbreviations:
3 danda
double danda
| end of line
Il new folio
(underlining:) Nevari words (infol. 16
and 31": Nepali)

X Unreadable aksara

Nev. Nevari

Nep. Nepali

[1] References of verses which are quoted

in an abbreviated form; equotations
from the Yajurveda are from Griffith/
Arya 1997.

Abbreviations used in HB :"
0 abbreviation (e.g. u®: upatisthatam)

2 either namah (with dative) or upatis-
thatam (with accusative)

3 repetition (three times)

. dot to separate words or namah (see
fol. 17" ft.)

In the following edition, spelling pecu-
liarities and variants of HB —e.g. s for § and
s, m for nasals, yy for y etc. — have not been
amended.

The Sanskrit text, partly mixed with Ne-
vari, is often corrupt. Given that it was written
for the personal use of the priest and certainly
not meant for publication or translation, we
have not “corrected” the text. Emendations
which concern our translation are given in
the notes. However, we did not aim at a literal
translation which would mirror all the “mis-
takes”, inconsistencies and lacunae. Rather
we tried to present a readable and practical
translation. Thus, we often have translated
the gerund by finite verb forms in the impera-
tive or optative mood in order to underline
the prescriptive character of the text.

The reader should take into consideration
that such texts are often written by authors
who are more interested in the ritual practice
than transmitting a learned textual tradition,

and thus care more about getting the ritual
right rather than the texts. There is also a
significant discrepancy in the distribution of
topics: while the focus of the latya ritual is on
the pindas, the handbook (HB,) is more con-
cerned with the gift of the bed (Sayyadana),
which takes a comparatively short time in the
actual ritual.

Edition

fol.
[Table of contents]
alapodutayevidhih \pindachedanavakya. |so-

dasakalastetra. |Sayyadanavidhih.™ |
[Purvanga]

1" SriganeSaye namah.?'. atha caturdasalka-
la alapodutaye vidhih. nhapam alalpo-
voye. 5+ 79 11-2]-vataye. lacama-
na 3. Srisiuryyargha. vakya. lamukagotra
amukoddesacaturdasakala-

1V pindasraddhe karttum bhagavate
Srisuryyargham nalmah. puspam 2.
alapopija. Srisiuryyalkumbhakesvaraya
idam asanam 2. puspam 2. \narayanam-
kumbhakesvaraya idam asanam 2
\puspam 2. sadasivaya kumbhakesvara-

2" ya idam asanam 2. puspam 2. gana-
patikumlbhakesvaraya idam asanam
2. puspam 2. lvarunakumbhakesvaraya
idam asanam 2. \puspam 2. vahi-

Title page of the manuscript
HB, written by Devadhara in
1940 AD, size 11.5 x 7 centi-
metres.

Source: collection of
Mahendra Sarma.

' The figures are written in
Devanagari in HB,

2 On the right margin of the
first page three lines have been
added, illegibly.

21 On the top margin is a

small diagram for placing the
paiicadaSapindas, similar to
HB,p. 41.
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First page of manuscript HB,.
Source: collection of Mahen-
dra Sarma.

2 Last line written on the
margin, probably by the same
scribe.

» HB, fol. 1'-1": sarvatirtha-
malyimiirtikumbhakeSatrtiya
lnamammi Siva Satatam xi lsarva
Jivesu taranam.|vidhih visnu
hara$ caiva \trimartibhava-
taranam. syalmaraktati varnas
tvam parnalkumbham namo
stu te.

* Read anamasika-.

» HB, fol. I": kravyadagni-
stotrakunda \karparasamkasa
ekavaktrals trilocana.
paiicadasakallasraddhe kra-
vyadagne namo lstu te. Verse
not verified.

% stotra... astu written on the
bottom and the margins of fol.
3vand 4.

ZVerse not verified.

% Read amukanamne-.

¥ Read triiyakala-.

% Read sastha-.

31 Read ansanmasikapindam.
2 tamkarajabhrmgaraja added
on the right margin.

3 kola... bhopuye written on
the left, bottom and right mar-
gins.

¥ HB, fol. 1: paratah
Sivakumbhena namas te pitrde-
vatd.

¥ Read amukanama-.

dvaramganebhyo idam asalnam 2.
puspam 2. evam padargham 2. hasta-

2 rghyam 2. pratyarghyam 2. candanam 2.

3J

yajiiolpavitakapuspam 2. dhiapam 2 dipam
2. latra gandhadi.. stotra.

sarvatirthalmayimirtikumbhesvara-
trtiyake. namalmi satatam deva-
pirnakumbham namami te.
lvidhir visnuharas caiva trimirttibhava-
taranam.*
Syamaraktadikavarnam pranamami sa-
dalsivam.® kalaprathamaparyyamtam
unmasadilka® pindakam. dvisapta-
ditrimarttitvam \piarnakumbhakam
i§varam.
atra gandhadil.. matapiyja. siddhikesvara
amu-

3Y lkanamakravyadagnaye idam asanam

ulpatisthatam. puspam upatisthatam.
evam paldarghyam u°. hastarghyam u°.
candanaksaltayajiiopavitakapuspam
upatisthatam. dhillpam « dipam - naive-
dyam u°. atra gamdhadi. stotral
kundam karpitrasamkasam ekavaktram
trilocanam. pamcadalsakalasraddhe
kravyadagnimiirttaye namah.®
atra pija

4

Ividhanam tatsarvam vidhiparipirnam
astu.® Istotra.
siddhikesa namas tubhyam bhiita-
nalthaya te namah. sarvasiddhikaram
devam bhitalnatham namo stu te.?'.

[Paficadadapindadana]

Sv

6"

6v

7"

caturdaSakalapilndasanam upatistha-
tam. pindapatralsanam ca. yale pinde
theye. adyetyaldi - vakya. amukagotra
amukodde-
Sacaturdasakalapindasraddhe amulnam-
ne® dvitiyakalamasikapindam ltasmai
upatisthatam. trtiya®tripakselmasika-
pindam °. caturthakaladvitilyamasi-
kapindam °. pamcamakalatrti-

" lyamasikapindam. sastakalacaturtha-

malsikapindam®. saptamakalapamca-
mamasilkapindam. astamakala
unsanamasilkapindam®' . navamakalasa-
namasikalpindam. dasamakalasapta-
mamasika-
pindam. ekadasakala astamamailsi-
kapindam. dvadasakalanavama-
malsikapindam. trayodasakaladasa-
mamalsikapindam. caturdasakala
ekadasalmasikapindam. kolase ha si-
lye. pindabhdga. caturdasakalapinde
|pindabhagam upatisthatam. tilodaka.
lcaturdasakalapinde tilodakarghyam
lupatisthatam. candanayajiiopavitaka
tamkaraja bhrmgaraja® |puspam
upatisthatam. atra gamdhadi
g [hand ton pinda-
patrodakena tilodakarghyam upatistha-
tam. kola bhopuve®.. stotra.
caturdasakalapinde trptilr bhavati sas-
vatam. pitaraSivakumbham®* lca namas
te pitrdevata.
atra gandhadi |. kumbhakesvarebhyo
puspam upatisthatam. |caturdasa-
kalapinde puspam upatisthatam |. sid-
dhikesvaraya amuka®*kravyadagne-
ya puspam upa®. caturdasaka-

7 7
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7V

lapimdasvalsthanavasobhavatu. pinda
noye. pilnda jalena tribhramanam.
sarvvani papalni pura krtani samvisti-
papa ca dilvam prayanti.
yogikrta tvam nijam vilnudanam
bhagirathi tvam Saranam prayamlti.*®
alapo dutaveke choye. ganesalpija
choye. pinda khumsa cuyake chove |. iti
caturddasakala glapoduraye vidhih.

[Sapindikarana/Latya]

&'

8V

G

9\/

laryaya pindachedana. vakya. |
esa vonugatapretapitaras tvam dadami
te. |Sivam astu visesanam jayatam®
cirajilvinam®. grhyatam tatsvarapena
pindalrapena samsthitam®.
gacha gacha mahalltata pitarau Sara-
nam tava. samanapadalpindam tu
pitrloke sthiro bhava®.

valkya.
ihalokam parityajya gatosi*' paralmam
gati®. pretariapam*® pariryajya divya-
lolkam sa gacchati. 1.
tava vamsasamudbhitallprapautroham
pitamaha®. pretattvagatim® apannam
lsamnidhyam kriyatam® tvaya.

vakya.
ihalolkam part. 2..
prapautras tvam kule jalta Srnu
vrddhapitamaha. yavac candrarkkau
Imedinyam® tavat tvam susthiro*®
bhava.
ihalllokam pa°. 3..

sodaSakalastoltra™.
pretatvam pretasamyuktam
pitrrapam® maya \prabho®. pitama-
haprasadena visnulokam® |sa gac-
chati.

iti sodasakalastotra®..|

1'41

49

[gayyédéna]

10

10

11

11

12

12

1§33

\2

p=

v

=

<

atha Sayyadanavidhih.. tatah bhumau
gomayena lipya - pitaciirnena
astadalapaldmam lekhya. tatah
prasthaikapatre nidhaya |. tasyopa-

ri saradarumayiramyam drdham
ldantapatravicitritam Sayyam asthiryya
ltasyopari hamsatilisa®Sirsapidha-
nikam pracchadana paiti**paiicavarna-
viciltranakam bhidya® chadana-
namvara®®yutam Sayyam saljjikrtya.
tadupari niskadvayasuvarnalpariyutam.
laksminarayanapratimam sthalpya. pan-
cakumbhapramanam. 1Sane ghrtakum-
bham ca agneyam kumkumas tatha.
nairtyam® goldhiumakumbham va-
yavyam jalapiritam. nidralkumbha-
ghrta Sirse sthapya. paiicakum-

bhesu |parnapatram nidhaya. tatah
Sayyapalrsve saptadhanyam samstha-
pya. pramana.

dhanyam yavam ca godhitmam mudga
masa kulumlthaka®. canaka® cetivi-
Jjieya saptadhalnyani vai budhaih..
tatah tambillakamalndalu adarsakum-
kumaksaudrakarpitra agulrukrsna-
gurusrikhandadipikachatra ulpanahau
camaravyajanapana asanapaka-
bhandasadarvivyaiijanadi yathayo-
gopakalranani Sayyaparsve yatha
sambhavasamalgrin sthapayet.
stripumbhedena vastralalnka-
radiyathayogyavastuni sthaypa. |tatah
pranmukhopavisya. Sayyopari-

sthita laksminarayanapratima®

- Salligramam pijayet.. ddau
samkallpah. acamana 3. tilakusaja-
lany aldaya. vakya. om tatsat 3 visnu
3. adyalbrahmanetyadi °. desakalau
samkirttya. almukagotrasmatpitaramu-
kasarmmanojia-
tajiatakayavanmanojanitasesapapa-|
ksayapirvakapsaroganasevyamana
vimalnadhikaranakendrapuragama-

% HB, p. 39: sarvani papani
pura krtani pigrvail krtani
pralayam prayantu, krtaih
suputrair jalabindupatair
bhagirathi tvac charamam
prayantu. The metre is upajati,
though irregular.

¥_tam added by a different
scribe.

¥ Read esa vo ‘nugata-;

HB, p. 43: esa vonugatah
pretah pitaras tvam dadami te,
Sivavisnumahesanam jayatam
cirajivinam.

* HB, p. 43: grhyatam tvat
sutotpannam pindaripena
samsthitam, samanapadavim
vastu prasidatu pitamahah.
“HB, p. 43: gacha gacha
mahapreta pitarau Saranam
tava, samanapadam arabhya
pitrloke sthiro bhava.

4 Read gato ‘si.

42 Read -gatim.

“HB, p. 43 and HB, fol. 2
pretalokam.

4 HB, p. 43: pautroyam prapi-
tamaha.

4 Read pretatvagatim.

4 Read kriyatam.

“"HB, p. 44: candrarka-
medinyam.

“ HB, p. 44: ca sthiro.

4 The verses from fol. 8
should be repeated for the
father, the grandfather, and
the great-grandfather. Here the
beginning of the verse ihaloka-
is abbreviated, but from the
context it can be assumed that
this verse is addressed to the
great-grandfather.

3 Read sodasa-.

' HB, fol. 3" pretariapam.

2 HB, p. 43: pretas tvam pre-
tasamyuktam pretaripam pra-
sidhyati, pitamahaprasadena
visnulokam sa gacchati.

¥ HB, fol. 3": pitrlokamn.

% Read sodasa-.

* Read hamsatalika.

% Read pati.

% Read bhittva?.

% Read chadanambara-.

% Read nairrtyam.

% Read kulattha; HB, p. gu:
kulatthaka.
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¢ Read canaka.

%2 Read -pratimam.

SHB, p. gha: om adyetyadi.
amukagotrotpannasya amu-
kasambandhasya namnah
nastka samsargikarbhikadi-
aneka janmajanmantariya-
asesapapapartksayapirvaka
apsaroganasevyamanakend-
rapuragamanottarasasthisa-
hasravarsa tadadhikarana-
kridanastrisahasrasamvarana-
sahita svargalokamahitvatad-
uttarasasthiyojanamandala-
rajyantarasivatkyakamahya-
thasaktisajjikrtagrhopaskara-
nasahitam Sayyam imam
danam aham karisye. RBKS
fol. 399: pitradel samas-
tapapaksayapirvakapsaro-
ganasevayutavimanakarana-
kendrapuragamanottarasasti-
sahasravarsadhikaranakrida-
nastrisanghasamavrtasarvalo-
kamahimatvaduttarasastiyo-
Janamandalardjyabhogdananta-
rasivasayujyavapti kamah
Sayyadanam aham karisye.

% Read Sayyaddanam kartum.
RV 1352, YV 33.43.
 Quoted from the memory
of Pandit Ai§varyadhar
Sarma; cf. Siddhantakaumud,
PaminiyaSiksaverse 59:
ajiianandhasya lokasya
unmilitam yena tasmai
paninaye namal..

% Read -asanaya.

8 HB, fol. 4": vigraham.

% Read wurasa-. HB, fol. 4"
urasa kaustubham vibhrt.

" HB, p. gha: -prabhum.

"' HB, fol. 4": padmam muku-
ram.

" HB, p. gha: -kirmau.

* Read bhagavan.

" Read bhava.

BYV 25.19.

YV 18.36.

YV 23.32.

YV 13.27-29.

" ghrta written on the top
margin.

®YV 6.19.

YV 16.41.

2YV 16.61.

nottarasastisalhasrasamvaranasahita-
svarlokamahitvam ltaduttarasastiyo-
Jjanamandalarajyanamta-

<

13
tyartheti samkalpah®.. tad eva vakye-|
nasayyadanakartum®* bhagavate

Srisaryyalya arghyam namah. puspam 2.

om akrsne®l
(@ krsnena rajasa varttamano

niveSayann amrtam martyam ca,

hiranyayena savita rathena devo yati

bhuvanani pasyan.®|
gurunamaskara.
ajiianatimirandheti
lajrianatimirandhasya jiianarnjana-
Salakaya, caksur unmilita yena tas-
mai §rigurave namah.*]
nyasasankharghapija. atmapijantam.
tatah sayyoparidevasyasanapija.
om aldharasaktaye namah. om an-
antasanaya 2 lom skandasanaya 2.
om nalasanaya |2. padmasanaya
2. patrasanaya 2. \keSarasanaya 2.
karnikasanaya 2 |.
14Y om garudasanaya 2. kiirmmasana ®
12. dhyanam.

o

=

14

om vidyutpuiijanibham deham lalksmi-

vamangasamsthitam. pravibhakta-
vilbhisadhyam Srivatsankita-
vaksasam®. daralsa® kaustubham

vibhratsmitavaktram jagatpralbho™.
15" Sankhacakragadapadmam daksahaste
villrdjitam. pustakakalasam padma-

kumudam’" vamalhastake.
tarksakirmma' samariadham
laksmilnarayanam bhaje.
laksminarayandaya dhyalnapuspam
namah.. tato avahanam.
om algaccha bhagavan™ visno
sarvesa sarvadrg vilbho.
15 krpaya devadevesa madagre
samnilldho bhavah™.

laksminarayanaya avalhanam samarpa-
yami 2. padyadi. Srinalrayanaya padyam

namah. evam hastargham « praltyar-

rasivaikyakamah sayyadanapijanimit-

16

gham. snanan.
om svasti indro®.
[svasti na indro vrddhasravah svas-
ti nah pasa visvavedah, svasti
nas tarksyo aristanemih svasti no
brhaspatir dadhatu.™]
dugdha |
om payah prthivyam °,
[payah prthivyam paya osadhisu
payo divyantarikse payo dhah, paya-
svatth pradisah santu mahyam.’]
dadhi.
om dadhikralpno®.
(dadhikravno akarisam jisnor
asvasya vajinah, surabhi no mukha
karat prana ‘ayamsi tarisat.”’]
madhu.
om madhuvata °.
[madhu vata rtayate madhu ksaranti
sindhavah, madhvir nah santv osa-
dhih. madhu naktam utosaso madhu-
mat parthivam rajah, madhu dyaur
astu na pita. madhuman no vanas-
patir madhumam astu siryah,
madhvir gavo bhavantu nah.™]
ghrta.
om ghrlitam ghrta™ pavana®.
[ghrtam ghrtapavanah pibata vasam
vasapavanah pibatantariksasya havir
asi svaha, disah pradisa adiso vidisa
uddiso digbhyah svaha.*)
Sarkkara.
om namah Sambhavaya |ce °.
[namah Sambhavaya ca mayobhava-
ya ca namah Sankaraya ca mayas-
kardaya ca namah Sivaya ca Siva-
taraya ca.®']
gamgodaka -.
ye tirthani °.
[ye tirthani pracaranti srkahasta-
nisanginah, tesam sahasrayojane ‘va
dhanvani tanmasi.*?]
vastra.
valsoh pavitram asi °.
[vasoh pavitram asi Satadharam
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16

vasoh pavitram asi sahasradharam,
devas tva savita pundtu vasoh pa-
vitrena Satadhdarena supva kdama-
dhuksah.®*)
candana.
om yad adyaka °l.
[yad adya kacca vrtrahannudaga
abhi sirya, sarvam tad indra te
vase.® taranir visvadarsato jyotiskrd
asi sirya, visvama bhasi rocanam.®)
sindira.
tvafijavistada °.
|tvam yavistha dasuso nrnh pahi
Srnudhi girah, raksa tokamutat-
mana.®®)
yajiiopavilta.
yajiiopavitam paramam °.
lom yajiiopavitam paramain pavitram
prajapater yat sahajam purastat, ayus-
yam agryam pratimufica Subhrain
yajiiopavitam balam astu tejah.¥"]
aksata.
atksannamiva °.
laksannamimadanta hy ava priya
adhisata. astosata svabhanavo vi-
pra navisthaya mati yoja nv indra te
hari.®)
yava.
yavosi °,
[om yavo ‘si yavayasmad dveso
yavyayaratih,®]
tila.
om tilo si soma °.
[om tilo ‘si somadevatyo gosave
devanirmitah, pratnavadbhih prattah
svadhaya pitrlokam prinaya hi nah
svadha nama iti.*)
puspa.
yah phallani °..
[yah phalinirya aphala apuspa yas
ca puspinth, brhaspatiprasitas ta no
muncantv amhasah.’']
tato svasvavedena visnulmantrena triyan-

Jalih. sadanga. dhipa. |

om dhar asi °.

[dhiir asi dhiirva dhitrvantain dhiirva
tam yo ‘sman dhirvati tam dhiirva
yam vayam dhirvamah, devanam asi
vahnitamam sasnitamam papritamam
Justatamam devahiatamam.”|
dipa.
om tejosi °.
[tejo ‘si tejo mayi dhehi viryam asi
viryam mayi dhehi balam asi balam
mayi dhehy ojo ‘sy ojo mayi dhehi
manyur asi manyum mayi dhehi saho
‘si saho mayi dhehi.”?)
naiveldya.
om annapate °.
[annapate ‘nnasya no dehy ana-
mivasya Susminah, prapra dataram
tarisa urjam no dhehi dvipade ca-
tuspade.**|
phala.
yah phalani 1.
pigiphalatambiila®.
om namah parnaya llca °.
[namah parndya ca parnasadaya ca
nama udguramandaya cabhighnate
ca nama akhidate ca prakhidate ca
nama isukrdbhyo dhanuskrdbhyas
ca vo namo namo vah kirikebhyo
devanam hrdayebhyo namo vicinvat-
kebhyo namo viksinatkebhyo nama
anirhatebhyah.”’]
om laksminarayanaya idam dhiapadi-
palnaivedyani phalasamkalpasiddhir
astu.. ltatah Sayyopari piarvadisayam
pitjayet. |. om indrdaya namah. agnaye
2. yamaya 2 lnairtyaya®® 2. varunaya
2. vayavye 2. lkuberaya 2. isanaya® 2.
anantdaya 2.
brahmane 2. om dadityaya namah.
solmaya 2. amgaraya . vudhaya'® -,
brhalspataye - Sukraya «. Sanisvaraya
.. rahave «. ketave . janmane -. om
vinalyakaya 2. om durgayai 2. vayavye
2. dilgbhyo 2. asvinyadinaksatrebhyo 2.
vi-
18" skumbhadiyogebhyo'®'2. mesadidvadasa-

/A

<

17

E3RYAVAIRSE

#YV 33.35, RV VIII. 82.4.
8YV 33.36, RV 1. 50.4.
YV 13.52.

8 ParaskaraGS 2.3.

#YV 351,

¥ AKP p. 30, see also YV
5.26.

0 AKP p. 30, see also
AgvalayanaGS 4.7.11%
Y'YV 12.89.

A AVAIER?

YV 19.9.

%YV 11.83.

% Cf. fol. 16"

% pugi (Nep.), “betel nut”.
7YV 16.46.

% Read nairrtyaya.

% Read i§anaya.

% Read budhaya.

1 Read viskambha.
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192 Read -rasi-.

193 Read -jalani nidhaya.

04 Cf. GPS 13.71: yatha
krsna tvadiyasti Sayya ksiro-
dasagare, tatha bhiyad
asunyeyam mama janmani
Janmani. Cf. AKP, p. 69f.
yathd na krsnaSayanam
Sanyam sagarajataya, Sayya
pretasyasinds tu (pretayd
asunya) tatha janmani
Jjanmani,yasmad aSanyam
Sayanam keSavasya Sivasya
ca, Sayya pretasydasianydas

tu (pretaya asiunya) tasmaj
Janmani janmani.

RBKS, 399: yatha na
krsnaSayanam Sanyam sagara-
Jataya. tathaitasyapy Sanyas tu
Sayya janmani janmani.

195 Read grahanam.

196 Cf. Mbh 13.135.142.

17 Quoted from memory by
Pandit Aithal.

1% _na- added by a different
scribe.

19 Read asanant.

"% AKP, p. 70: yasmad
asunyam Sayanam keSavasya
Sivasya ca, Sayya preta-
syasanyas tu (pretaya asunya)
tasmdj janmani janmani.

" GPS 13.79: purandara-
grhe divye saryaputralaye ‘pi
ca, upatisthen na sandehah
Sayyadanprabhavatah.

112 Read -Saktisopaskara-.

113 Read -catuskonesu

"4 Read pracchadana-.

115 Read vitanakam.

16 Read -samtustakamas.

''7 Read ime.

¥ Read -vijyamana-.

18Y

19

19

20

20v

ralsibhyo'? 2. pratipadadipaiicadasSa-
tilthibhyo 2. om kesavaya Srisahitaya |12.
narayanaya vagisvarisa °. maldhavaya
kantisa °. govindaya kri lyasa’. visnave
Samtisa °. madhusi-

danaya dhrtisa °. trivikramaya ichalsa °.

vamanaya pritisa °. §ridharaya lratisa °.
rsikesaya mayasa °. \padmanabhaya
dhisa °. damodaraya mahimalsa °. pu-
rusottamaya laksmisahitaya namah |ca-
tuhsasthiyoginibhyo 2. atra gandhadi..
argham karayet. Sankhegoksirakusa-
yavalsarsapadurvaksatagandhapuspa-
narikelalhiranyaratnajalani dhaya'®.
panibhyam \samkham dadaya Sirasa
dhrtva. janubhyam |dharanim gatva
argham dadyat. vakyapiarvavalt.
yatham tvam krsnaSayane asvinyak-
sillrasagare. Sayyabhityanayasayyam
malma janmani janmani.'™
idam arghyam gahana'® svalha. japa.
stotra.
namo stv'® anantaya
papo ham °.
[papo’ ham papakarmaham paparma
payasambhavah, trahi mam krpayam
deva Saranagatavatsala.'")
atragandhadi. daksina. salyydacaturva-
ram pradaksina. om pramanyai devyai
2 |. brahmanapija. laksminarayana'®
svarupasa-
patnikabrahmanaya idam asana'™ 2.
puspa 2. evam padarghyam 2. hastar-
ghyam 2. pratyalrghyam 2. candanam
2. aksatam 2. yajiiopaviltakapuspam 2.
dhiapam 2. dipam 2. atra gamldhadi..
utsargah.
yatha dasunyasalyyane kesavasya
Sivasya ca.
Sayyomavallpy asunyasya datta
Jjanmani janmani."'® pulramdagrhe
sarve siryyaputragrhe tatha.
ulpatisthet sukham janto sayyadana-
prabhavaltah.'"!
brahmanahaste kusadvayam dadyat.

01

eltat yathasaktisopaskarana'*sayyada-|

nain datavyam. brahmanena dadasva..

samka-
21" Ipa. vakyam parvavat.
dantapatraracitam helmapattair alam-
krta imam Sayyam prajapatildaivatam
iSanadicatuhkonesu'"? sthalpitam
ghitapirnakumkumagodhumajalalpii-
ritakumbhan sampirnapatram
kasyasirsa-
pradesasthapitaghrtapiarnanidraripa-|
kumbhasamyutam hamsatilipra-
channam SubhalSirsopadhanikam
prachachanapattiyutam'* |paii-
cavarnasavitanikam''® suvarnanir-
miltalaksminarayanapratimam
angirodaivaltam yamapuranivasina
dharmadhvajapratiha-
22" radisarve samtustakama''® tadangani
saptadhalnyani prajapatidaivatani.
yamapire |ldurlabhena yamadisam-
tustakamo visnulbrahmasivatmakani
Srikaram tambilam lvidyadhara-
daivatam. darSanatvanrnam
mamgalaltvayasasaubhdgya
satkirttinirmala-
JiAanatva yavac candradivaka-
raparyyamtam |rudralokaprap-
tikamo darppanam indradaivatam |.
kumkumaksaudram yaksadaivatam.
tatha ca. malhamdha karamarge
gamanadyotanamargena sulkhena
gamanapraptyarthe dipikam
vahnidaivatam \.. ksuradharapradip-
tamgaraprataptabalu-
23" kadidurgamabhavanabhavaturanga-
ridhasvargalolkagamanapraptyar-
tham ixxx mam'"” upanahau ulttanangi-
rodaivatam. dvadasadityatapod-
bhalvasramaniva randartham
asipatravanapalsanavarsana-
mahaduhkhahatapanivaralnartham
imam chatram imdradaivatam.
pratah saha-
srapsaroganacamaravijyamana'‘®-

21y

22¢

233
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24

24¢

25

254

26

suralbhilokagamanapraptyartham

imam'® camaram kamaldhenudaiva-

tam. tappadinivaranapirvaka-|

vyajanam vayudaivatam.
yamapamthagamanakale ladho-
sukhahpraptikamo'® yastim
visvakalrmadaivatam. yatra tatra
sukhanivasakamah \pithikam visva-
karmadaivatam. yatra yatra yama- 26"
panthe pi sukhanivasakamah idam

asanam vulttanamgirodaivatam''.

yatra tatra sada trptilksutpipasadini
varanayamaditadisamltusthakamo
yamapamthe sukhaprapti-

kamalnartham idam jalamkumbham
varunadaivatam. raityalnirmita
odanapakapatram sadarvim vi- 27
Svakarmadaivatam. raityanir-
mitavyafija\napakapatram sadarvim
visvakarmadaivatam. llohanirmmita-
sakadipakapatram. hastalpadapra-
ksalyanarthe sucipraptiraityanir-
milpatram'? visvakarmadaivatam.
raityanirmita va kamiSyanirmita-
dugdhapatram visvakarmadai- 27K
vatam ldugdham samudradaivatam.
yamapanthagamanakale
himasitanivaranapraptikamah

indhanam valnaspatidaivatam
mrttikanirmita amgaragralha-

nabhandam vahnibhandam

agnidaivatam. lolhanirmitatri-

padiciilikam yamadaivatam. 28"
llohanirmitakhadgabhairavatam'®,
lohanirmitalchilikam visvakarmadai-
vatam. lohanirmi-

ta amgaragrahanabhandam visvakar-
madaivaltam. lohanirmitasakadi-
grahanabhandam \visvakarmadai-

vatam. narikeladhimapanasaldaseva-
niya'* tatbhandam vahnidaivatam. 28Y
Srngalropaskarandarthe raityanirmita-
tailovarttanam' vilsnudaivatam.
jalagrahanarthe trnanirmitasi-

tram varunadaivatam. kasthanir-

mita'® vastradravyani |sthapani-
yadvaramaiijasam'® visvakarma
daivatam. yamapanthagamanakale

vimanariadhakamah llolamsadandan
visvakarmadaivatam. kalsthanirmita
angasthapaniyam' i

]28'

icham vanalspa-
tidaivatam. yamapamthagamana-
kale ya-

mapiranivasitadisarve samtustaka-
mah ltandialasuddhapraptikamah
sarpam vayudailvatam. renukani-
varanarthe'® grhasuddhapralptikama
marjjanim"' vanaspatidaivatam.
yamalditadisarve samtustakama-
lohanirmitam amjalsalakam'* sa
aiijanam'® visnudaivatam. sindira-
candanasrrgaropaskaranani'>*
tilakadralvyani tatbhandam sacidai-
vatam. kamkatikalprasadhinyadini'®
Srmgaropaskarananim lvanaspatidai-
vatam. kamcanirmitam va suvalrnam
va kanthabhiasanam visnudaivatam.
suvarnalnir mitakarnabhiasanam
agnidaivatam. ya-
mapathagamanakale yamadayacitra-
gupraldiditadaya sarve samtusta-
kamah suvarnanilrmita va rajatanir-
mita va mudrikam agnidailvatam.
yamapantha gamanakale hima-
Sitanilvaranasukhapraptikama
angaposakaparildhanavastram
colakam brhaspatidaivatam. yama-
panthe sarve samtustakama hari-
namani vacakelna gandharvadinara-
daragini'*® samtusta savastralkisahita
adamrdamgadin' sarasvartidaiva-
taml. pustakadiparamesvaralekhani-
yam kufijallobhandam bhiamikadi-
sarasvatidai vatam'*. lyamapire
nivasinadisamtustakamah a-
mukapustakam sthitaksarasamasam-
khyalparyyanta'® svargalokavachin-
na'“sarasvatilolkapraptyartham
pustakam sarasvatidaivatam. kala-|
kramenaSrisiryyasvadinaghatikayan-

1% Read imam.

120 Read adhomukhah-

121 Read uttanamgirodaivatam.
122 Read -raityanirmita-.

123 Read -bhairavadaivatam.
124 Read -sevaniya-.

125 Read -railodvartanam.

126 Read -nirmitam.

127 Read sthapaniya-.

-ma added on the top mar-
gin.

129 Read -sthapaniyam.

130 Read -repunivaranarthe.
31 Read -marjanim.

132 Read afjunasalakam.

13 Read safjanam.

13 Read -candana-.

13 Read -adini.

13 Read -ragini.

137 Read -adin.

13 Read -sarasvari-.

1% Read -paryyantam.

140 Read -avacchinna-.

128
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Five spouted pots (kumbha)
representing (from the left)
Sarya, Narayana, Sadasiva,
Ganapati and Baruna (Va-
runa), on top small plates with
pieces of apple, banana, and
peas.

Photo 22" August 2002

141 Read -acchadanarthe.

142 Read utsrje.

YV 7.48.

144 Read sarvasamagrim.

43 Read krtaitat.

146 Read -ramrasya-.

147 Read -suraganair.

148 Read rasmac chayyapradan-
ena.

149 Quoted from memory by
Pandit Aithal.

150 Nep.

151 Read likhitam.

tram vilsnudaivatam. prastaranirmita-
netrachadanarthe'*' lupanayanam
vi§vakarmadaivatam. raityanirmi-

29" tam va kasyanirmitam va
gandiukapatram visvaldaivatam. rait-
yanirmitam va kamsyanirmitam va
|bhojanapatram visvakarmadaivatam.
rupadarsalnarthe amukalekhantya-
citrarpitadalrpanam visnudaivatam.
anyani dravyani gr-

29 hopaskarasarvam visnudaivatani
llaksminarayanasvarapaya amu-
kalSarmmane brahmanaya sapat-
nikaya datum laham utsrjyer'*.

brahmanena.
om svastilkodat °.
ko ‘dat kasma adat kamo ‘dat
kamayadat, kamo data kamah
pratigrahita kamaitat te.'#|
sarvve samagri*** dadyat. danapralti-
stha.
30" krtetar'® sopaskaranaSayyadana-|l

pratisthartham raupyam candradai-

vatam tamrasxx'*lkhandam sarya-

daivatam yathasraddhadaksilnam

tubhyam aham sampradade.
sarvalamkaram \dadyat. sayyayam
upavisya. pradaksilna.

30 §rivisno pratima hy esa sarvopallska-
ranair yuta. sarvaratnasamayulkta
tava vipra nivedita. atmasambhulsiva
gauriSakrah suraganai'¥’ saha.
tasmalc chaxxyyapradanena'®®
hy esa prasiidatu.

pijanam. dandavat krtva. bhiayasildak-
sina. godanam. vacanam. asi-

317 rvadah. saryasaksi thaye. kayenavalca °.
[kayena vaca manasendriyair va
buddhyatmana prakrteh svabhavat,
karomi yad yat sakalam parasmai
narayanayeti samarpayami.'*]

samvat 1997 sala'™ phalguna suldi 10
roja 7 sa taddine Sayyadana vilpradeva-
dharo likhit''.. Subham..

arma
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Translation

fol.

[Table of contents]

Rule for installing water pots. Ritual
decision for the separation of pindas.
Recitation for the (offering of the) six-
teenth of the sixteen (pindas). Rule for
the gift of the bed.

[Parvanga: Preparation of the Sacrificial
Arena]

1132 Salutation to Ganesa. Now the rules (vi-

dhi) of the caturdasakalapinda (Srad-
dha)'>? (and) the installing of the water
pots (kumbha, Nev. alapo).">* At first
the water pots are to be placed. Keep
5, 7,9, 11 or 21 (kumbhas)."> Three
times acamana (for the yajamana, Nev.
mitamha'®)."’ Argha to Surya (pro-
claiming) the ritual decision (vakya'*®):
“I (am) to do (the following) in the
caturdasakalapindasraddha for the (de-
ceased) from gotra so-and-so (and)
from place so-and-so”"*’

Salutation to Lord Sri-Sarya.'®® Flow-
ers (puspa) should fall to the share of'®!
(Surya). (Now) the worship (of the dei-
ties in the) water pots (Nev. alapopiija).
This'®? seat (asana) should fall to the
share of Surya, who is (in the form) of
a god residing in the kumbha. Flowers
should fall to the share of (Narayana).
This seat should fall to the share of
Narayana, who is (in the form of) a god
residing in the kumbha. Flowers should
fall to the share of (Sadasiva). This seat
should fall to the share of Sadasiva, who
is (in the form of) a god residing in the
kumbha.

Flowers should fall to the share of
(Ganapati). This seat should fall to the
share of Ganapati who is (in the form of)

2

<

<

a god residing in the kumbha. Flowers
should fall to the share of (Varuna). This
seat should fall to the share of Varuna,'®®
who is (in the form of) a god residing in
the kumbha. Flowers should fall to the
share of (the deities residing outside). This
seat should fall to the share of the deities
(gana) residing outside of the compound.
Flowers should be offered. In this way
(evam), water for washing the feet (of the
brahmana,'® padargha) should be offered.
Water for washing the hands (of the brah-
mana,'® hastarghya) should be offered.
Again water (pratyarghya) should be
offered. Sandalwood paste (candana)'®®
should be offered. The Sacred Thread
(vajiiopavita) and flowers should be of-
fered. Incense (dhitpa) should be offered.
Light (dipa) should be offered. Fragrant
materials etc.'®” Recitation (stotra):
I greet the Lord of the Kumbhas, whose
form (marti) is (in) all holy places
(firtha). 1 greet you, (who has the form)
of a filled kumbha.'*®
(Now) the rules (for worshipping) Visnu
and also Siva (leading to the) transgres-
sion into the state of being (in the union)
of the Hindu triad.'®®

" 1 honour Sadasiva who has the colours

black, red etc.
The ball (pindaka) starting with the
first excluding the first of the sixteen
(pindas, i.e. the masikapindas) is the
Lord who is the filled water pot (and)
who has the form of two, seven etc.'”
Fragrant materials (gandha). Worship of
(or with) the light (Nev. maza).'
Oh Siddhike$vara, this seat should fall
to the share of Agni who has consumed
the meat of so-and-so (i.e. the de-
ceased).'”?
Flowers (puspa) should be offered. In
the same way water for washing the feet
(padarghya) should be offered. Water for
washing the hands (hastarghya) should

132 Due to syntactical overlap-
pings, the paginations of the
text and the translation do not
exactly correspond.

133 The offering of 14 of alto-
gether 16 pindas. For a discus-
sion of the number of pindas
used in death rituals, see
Michaels/Buss forthc.

1% In the ritual several kum-
bhas are installed in order to
invite deities to protect the
event.

135 Nowadays, mostly five
kumbhas are installed.
However, Mahendra Sarma
insists that up to 21 kumbhas
could be used. In HB, p. 41
five kumbhas are also pre-
scribed.

1% Lit. “fire giver”, i.e. the
chief mourner who lights the
funeral pyre and also performs
the latyd or sapindikarana
rituals.

157 Below several upacaras
(mostly without mantras)

are prescribed: namaskdara,
dacamana, asana, puspd,
padyarghya, hastarghya, ar-
ghya, candana, yajiiopavita,
vastra, dhipa, dipa, gandha,
and naivedya.

' HB, mostly uses vakya for
samkalpa. For an elaborate
discussion of samkalpa see
Michaels 2005.

13 In accordance with the
standard formula of samkalpas,
another meaning could be: “(I)
from gotra so-and-so (and)
place so-and-so. (am) to do
(the following) in the caturda-
Sakalapindasraddha.”

10 Siirya is considered to wit-
ness the ritual.

19 The verb upa-stha is pre-
dominantly used in death
rituals for dedicating the ofter-
ings. The most frequent form
upatistharam literally means
“should fall to the share of”,
“should stand by the side of”.
For the sake of comprehensi-
bility we translated the passag-
es where upatisthatam has an
object as “fall to the share of”
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and the passages without an
object as “should be offered”.
192 jdam refers to the sacrificial
arena and the mandala pre-
pared as a seat for the kumbha.
'8 In HB, p. 41, Nagaraja is
listed instead of Varuna.

164 According to AKP p. 20 the
water is for washing the feet
of the brahmana: (Nep.) brah-
manako pau dhune arghapa-
tra; according to Tachikawa
(1983: 139), however, the
water is for washing the feet of
the deity.

165 See AKP p. 20: (Nep.)
brahmanako hat dhune ar-
ghapatra.

1% During the ritual perfor-
mance, all of the participants
including the priest insist that
not candana is used but a yel-
low paste called (Nev.)
mhasusinhah.

167 Lit. “Here fragrant materi-
als (gandha) etc. (should be
offered).” However, accord-
ing to AiSvaryadhar Sarma
atragandhadi has to be taken
as a technical terms for sev-
eral upacaras, e.g. candana,
aksata, dhapa, dipa etc.

1% Verse not verified. The
meaning of trtiyake is not clear
in this context.

19 This line is written on the
bottom margin. Brahm3 is
missing.

170 The source of the §loka
could not be verified. Its exact
meaning remains obscure. The
context, however, seems to
refer to the first of the six-
teen masikapindas, which in
Nepal is generally offered on
the 11th day and which is to
be excluded from the fifteen
pindas that are later prepared.
It also seems that this verse has
(“mistakenly”?) been included
in the rules for the preparation
of the sacrifical arena.

7' The light kept in an earth-
ernware pot.

'72 [n death rituals, kravyada is
an epithet for Agni consuming
the corpse on the funeral pyre.

be offered. Sandalwood (candana), rice
(aksata), Sacred Thread (yajiiopavita)
(and) flowers (puspa) should be offered.
Incense (dhipa), light (dipa), food'” (nai-
vedya) should be offered. Fragrant mate-
rials (gandha) etc. (should be offered).
Recitation (stotra):
Oh Kunda, (who is) looking like cam-
phor, one-faced, three-eyed salutation
to (you), in the form of the meat-con-
suming Agni in the paficadasakala-
Sraddha.'™
Now the pija should be performed, all
this completely complying with the rules
(vidhi).

47 Recitation (stotra):

Oh, Siddhikesa, salutation to you, salu-
tation to you, Bhiitanatha. Salutation to
you, Bhiitanatha, who makes (i.e. ful-
fills) all (kinds of) perfections (siddhi).'”

[PaficadaSapindadana: The Gift of the
Fifteen Balls]

4

5

<

<

A seat for fourteen of sixteen pindas
should be offered. And a seat for the
pinda vessel (pindapatra, in which the
dough for pindas is prepared, should fall
to his share). (Now) the preparation of the
pindas from the dough. The ritual decision
(vakya) beginning with “Now etc...”'” In
the caturdasakalapindasraddha the sec-
ond of sixteen pindas should fall to his
(1.e. the deceased) share in the name of
so-and-so, from this and that gotra

and this and that place.'” The pinda of
the third half month (paksa), which is the
third (of sixteen pindas, should fall to his
share).'” The pinda for the second month,
which is the fourth of sixteen (pindas,
should fall to his share). The pinda for the
third month, which is the fifth of sixteen
(pindas, should fall to his share).

The pinda for the fourth month, which is
the sixth of sixteen (pindas, should fall to

6r

6v

his share). The pinda for the fifth month,
which is the seventh of sixteen (pindas,
should fall to his share). The pinda for
the fifth and a half month, which is the
eighth of sixteen (pindas, should fall to
his share). The pinda for the sixth month,
which is the ninth of sixteen (pindas,
should fall to his share). The pinda for the
seventh month, which is the tenth of six-
teen (pindas, should fall to his share).
The pinda for the eighth month, which
is the eleventh of sixteen (pindas, should
fall to his share). The pinda for the ninth
month, which is the twelfth of sixteen
(pindas, should fall to his share). The
pinda for the tenth month, which is the
thirteenth of sixteen (pindas, should fall
to his share). The pinda for the eleventh
month, which is the fourteenth of sixteen
(pindas, should fall to his share).!” (Now)
the washing of hands over the pinda ves-
sel (pindapatra, Nev. kola).
(Now) the portion of the pindas (for the
unknown pretas).'® The portion of the pin-
das should be offered on the fourteenth
of the sixteen pindas. (Now) water with
black sesame seeds (tilodaka). Tilodaka as
arghya should be offered (i.e. poured) over
the caturdasakalapindas. Sandalwood
(candana), Sacred Thread (yajiiopavita),
tangaraja- (and) bhrigaraja flowers''
should be offered (i.e. placed on the pin-
das). (Now) fragrant materials (gandha)
cteH
Raising up the pindapatra. Water shall be
poured on the (fourteen) pindas. Tilodaka
should be offered as arghya (together)
with the water from the pindapatra. The
empty pindapatra should be placed up-
side down. Recitation (stotra):
In the caturdasakalapinda (Sraddha)
is always satisfaction. Salutation to
you, the god of the ancestors, the Siva-
kumbha for the forefathers.'s?
(Now) fragrant materials (gandha) etc.
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Flowers should be offered to the gods in
the kumbhas. Flowers should be offered
on the fourteen pindas. Flowers should
fall to the share of Siddhike§vara (who
is) Agni who has consumed the meat (i.e.
corpse) of so-and-so (i.e. the deceased).
The caturdasakalapindas may stay in
their own place (svasthana).'®® (Now)
collecting the pindas (in the pindapatra).
Three times encircling the pindas with
water (tribhramana).

All evil deeds which have been com-
mitted before in earlier (lives) should
be annihilated. Through the fall of
water drops, done by virtuous sons,
oh Bhagirathi (i.e. Ganga), they (the
deceased/forefathers) should enter into
your refuge.'

(Now) the sending of the pindas (out of
the house). Sending for the GaneSapuja.'®
Sending the pindas in order to throw them
in the river. This is the rule (vidhi) of the
caturdasakala(pindasraddha) and the of-
fering of the pindas.

[Sapindikarana: The Joining of the
Ancestors]

8" (Now) the separation of the pindas of

8v

latya (i.e. sapindikarana). Ritual decision
(vakya):

This preta who is gone to you, oh
forefathers, I give to you. May he be
(re-)born among the long-living great
gods Siva and Visnu.'® May he take
rest (samsthita) (among you) through
his own form which is the form of a
pinda.'”

Go, go, oh great preta, your shelter (is)
with the two (other) pitarah.'®® Be firm
in the world of the pitarah after gaining
the same status.'®

Ritual decision ([samana-|vakya for the
grandfather).'*

After leaving this world you have gone

9r

to the highest state. After having aban-
doned the form of a preta'®' he goes to
the heavenly world.

Oh great-grandfather, this grandson
comes from your lineage (vamsa).'”?
He has entered the state of pretahood
(before). (Now) he should be near to
you (i.e. in the state of pitrhood).'**

Ritual decision ([samanalvakya for the

great-grandfather).'**

After leaving this world..."

Listen great-grandfather, this great-
grandson comes from your lineage. As
long as moon and sun are (shining) on
the earth, you should be very firm.

[Ritual decision ([samana]vakya for great-
great-grandfather)].'%

9\/

After leaving this world..."”’

(Now) the stotra of the sixteenth of sixteen
(pindas) (sodasakalastotra):

Lord, through me the pretahood con-
cerning the preta will become pitrhood.
Through the grace of the grandfather he
(the preta) goes to the realm of Visnu.

So far the sodasakalastotra.

[Sayyadana: The Gift of the Bed]

10

10v

Now the rules (vidhi) for the gift of the
bed (Sayyadana).

Then the ground is besmeared with cow-
dung and an eightfold lotus (mandala) is
drawn with yellow powder. Then, hav-
ing placed (it, i.e. the mandala?) under
a pot of one prastha,'® a bed (should be
established) on top of this (mandala) out
of strong wood, beautiful (and) stable,
plated with ivory (dantapattra),'” spread
with a bed cover, the top (i.e. pillow?) of
which is filled with goose down,

(and one should) separate it with a cloth
of five different colours,?® prepare the
bed with a quilt (chadana) and a (night?)
dress. On top of this (bed), an icon of
Laksmi-Narayana should be placed to-

173 In Nepal generally sweets
are offered as naivedya.

'™ Transl. follows HB,, where
the accusatives of the first

part of the verse are vocatives.
Agni is addressed here with
epithets of Siva.

Verse not verified.

17 Abbreviation for the samkal-
pa, cf. Michaels 2005.

17 According to AKP p. 14, the
first pinda for the first month
(#anamasikapinda) is to be
offered on the 29" day, and the
second (dvitiyamasikapinda)
on the 30" day after death.

178 In the actual ritual, the
priest Mahendra Sarma recites
dvitiyakalapindam upatistha-
tam etc. Asked about the
difference, he said that he
follows a tradition which does
not relate these pindas to the
masikapindas.

17 Only thirteen pindas are
mentioned, although in the
ritual fifteen are counted and
offered.

180 Some ritual specialists claim
that this portion is for three
generations before the pitarah.
8! Tangaraja (Nev. talay) is a
large-leafed plant with white
flowers; bhrngaraja (Nev. bhy-
alay) is Eclipta prostrate Ait.
182 A pparently the pinda-vessel
is addressed as Sivakumbha.
183 These are the cities in

the afterworld on the way to
Yama.

'® Transl. follows HB, p. 39.
185 A member of the family is
sent to worship Ganesa in a
nearby shrine.

18 In the second half of the
verse, the transl. follows HB2
p- 43.

"7 HB, p. 43 speaks of the
form which “was produced by
your son” (tvat sutotpannam
samsthitam).

18 From this point onwards the
preta becomes the first of the
three pitarah, i.e. the father,
which implies that the previous
“father” of the pitarah be-
comes the grandfather etc. up
to great great-grandfather.
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The ritual of offering a bed and
household items on the 45" day
after death:

sayah saman — offerings to the
Brahmin including a bed and a
hearth are being acknowledged
by placing a small plate with
rice, a coin and a betel nut
with aksata and daksina and a
small water pot at the four legs
of the bed by the priest.

Photo 22" August 2002.

' The transl. follows the

v.l. of HB, p. 43: it makes

no sense to address great-
grandfather (mahatata), and
samanapadapinda seems to be
equally incomprehensible. Cf.
the verse RV 14.7: “Hasten,
hasten by the ancient paths

(to that place) where our fore-
fathers that went before us
passed. May you (the departed)
see the two kings Yama and
god Varuna rejoicing as they
will.” Transl. Kane (1991/1V:
192f.).

1% The samkalpa is missing.
According to HB, p. 43 it
should be: adyetyadi amu-
kagotra asmat pitr... yatha
namnabh... pretasya pindam
asmat pitamaha yathanamnah
pindena saha samano bhava.
"' HB, p. 43 has “preta-world”
instead of “form of a preta”.
12 Transl. follows the v... of
HB, p. 43.

193 The first pinda representing
the grandfather is now sepa-
rated.

19 Again a ritual decision
(samkalpa) should be inserted.
%5 According to HB, p. 43

all of the verses from fol. &
should be repeated. The second
pinda representing the great-
grandfather is now separated.
"According to HB, p. 43

all of the verses from fol. 8"
should be repeated.

11

gether with two golden niska coins.
(Now) the tradition (pramana) (of plac-
ing) five kumbhas.

Northeast the kumbha (filled) with clari-
fied butter, in the same way southeast the
(kumbha filled with) saffron, southwest
the kumbha (filled) with wheat (and)
northeast (the kumbha) filled with water.
Having placed on top a kumbha (filled
with) clarified butter for the night,®' a
puarnapatira*? is laid down on top of the
five kumbhas. Then, at the side of the bed
seven kinds of grains are placed, accord-
ing to the tradition:

unhusked rice, barley, wheat, green
lentils, black lentils, horse-gram (kulat-
tha)®® and chick-peas (canaka) — thus
are known the Seven Grains by the
wise (men). Then betel nut, a water
pot, a mirror, saffron, honey, camphor,
a kind of wood (aguru®), black aguru,

12

12Y

sandalwood, a lamp, an umbrella, a pair
of shoes, a yak tail, a fan, a mug, a seat,
cooking pots

and dishes, together with a ladle, (and
other things used) for cooking etc. One
should place these utensils (and) things,
as far as possible, at the side of the
bed (or) wherever possible.?®® He (the
yajamana) should place, according to
his capacities, clothes, ornaments etc.
distinguishing between woman and man
(i.e. wife and husband). Then, directed
towards the east,

he should worship the icon of Laksmi-
Narayana and the Salagrama placed on
the bed.

First the ritual decision (samkalpa).
Three times dacamana, after placing
black sesame seeds and water with kusa
grass on the ground. Recitation (vakya):
three times om tatsat and three times
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13"

“Visnu”. Now brahmana etc. having

defined place and time (deSakalasamkir-

tana®®):
[Because I have the wish that all the
sins of my father should be annihi-
lated and he therefore ascends with a
heavenly vehicle to the city of Indra,
which is inhabited by troops of Ap-
saras, enjoying the size of the heaven
together with troops of women more
than 6000 years with happiness, ruling
over a kingdom with an extent of 60
yojanas, and afterwards attains unity
with Siva, I will perform the gift of a
bed.]*’

13¥ In this way (and) through this ritual de-

14

cision the gift of the bed is to be per-
formed. (Now) salutation (and) water
(arghya) for Lord SrI-Sﬁrya. Flowers
(puspa) should fall to the share of (Surya)
with (recitation of) om akrsne...:
[“Throughout the dusky firmament
advancing, laying to rest the immortal
and the mortal, Borne on his golden
chariot he cometh, Savita, God, be-
holding living creatures.”]?*
Salutation to the guru with (recitation of)
ajiianatimirandha... :
[“Salutation to that Sriguru who opens
the eye which was blind through the
darkness of ignorance with the help of
collyrium (afijana).”’1**®
Worship with nyasa (using) conch and
water.?!? In the end worship of the self
(i.e. taking a tika etc.).
After this, worship of the seat of the de-
ity on the bed (i.e. Laksmi-Narayana and
Salagrama). Om, salutation to the power
of the vessel. Om, salutation to the seat
of Ananta (i.e. Visnu). Om, salutation to
the seat of Siva (Skanda). Om, salutation
to the seat of the stem (nala). Om, saluta-
tion to the seat of the lotus (padma). Om,
salutation to the seat of the leaf (patra).
Om, salutation to the seat of the filament

14Y

15

154

(kesara). Om, salutation to the seat of the
pericarp (karnika).
Om, salutation to the seat of Garuda.
Om, salutation to the seat of Kiirma.
(Now) meditation (with recitation of):
Om, 1 honour Laksmi-Narayana
whose body (deha) is like a mound
of light and who appears with Laksmi1
as his left parts, who is rich in dis-
tinguished jewels, whose chest?'! is
ornamented with Srivatsa,?'? and the
kaustubha jewel, whose face is lumi-
nous and smiling, lord of the world,?'?
who has conch, discus, club and lotus
in his right hand (and)
a book, a (nectar) pot (kalasa), and a
red lotus (padmakumuda)®* in his left
hand, (and) who has ascended Garuda
and Karma?'3 (tortoise).
Salutation to Laksmi-Narayana with
flowers and meditation (dhyana). Then
invocation (avahana) (with recitation
of):
Om, come (here), oh Lord Visnu, oh
Lord of Everything, oh All-Seeing
Lord, please, oh Lord of Gods, be
present in front of me.
I send my invocation to Laksmi-Nara-
yana. Salutation. Water for washing
the feet (padyarghya) etc. Salutation
to Srinérﬁyana with water for washing
the feet (padyarghya). Now water for
washing the hands (hastarghya). Again
water (pratyarghya). Bath (snana) (with
recitation of): om svasti indro...:
[“Ilustrious far and wide, may Indra
prosper us: may Pitsan prosper us, the
Master of all wealth. May Tarksya
with uninjured fellies prosper us:
Brhaspati vouchsafe to us prosper-
ity.”]216
Milk (dugdha) (with recitation of): om
payah prthivyam...:
[“Store milk in earth and milk in
plants, milk in the sky and milk in air.

"TAccording to HB, p. 43 all of
the verses from fol. 8 should
be repeated. The third pinda
representing the great-great-
grandfather is now separated.
181 prastha = 1 (Nep.) pathi
(4,54 litre). The meaning is
obscure since the object of the
sentence is missing.

19 Lit. “ear-ornament”, accord-
ing to the priest, however, it
should be ivory.

20 Cf., however, fol. 21v,

v.l. vitanika, “‘canopy”’; in
Bhaktapur, a mosquito net

is hung over the bed which
separates it in a way from the
outside world.

2" The meaning of nidra-
kumbha remains obscure.

22 A small earthernware plate
filled with rice, coins and a
betel nut.

3 According to AKP p. 21, the
saptadhanya are (Nep.) dhana,
gaham, jau, til, masa, manga,
kagunu.

MAloe, Aquila Agaloccha.

25 These things are given to
the priest, who represents the
preta on his one-year journey
after death. Nowadways they
are mostly placed on or before
the bed.

26 See Michaels 2005 for the
details of the samkalpa for-
mula.

27 Due to the very corrupt
text, the transl. follows K.-W.
Miiller’s German translation
of the Antyestipaddhati of
Narayanabhatta p. 171, which
has by and large the same
wording.

28YV 33.43, RV 1.53.2.
Quotations from the Yajurveda
are from Griffith/Arya 1997.
2 Quoted from the memory
of Aisvaryadhar Sarma;

cf. Siddhantakaumudi,
PaniniyaSiksa verse 59. The
similarity of the words col-
lyrium (afijana) and ignorance
(ajiiana) is used as a wordplay,
similar to the two meanings

of “eyewash” in English. The
verse is a famous prayer for
teachers.
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219 Ritual assignment of body
parts to the deities, usually ac-
companied with recitations and
gestures.

2! The transl. follows here HB,
fol. 47 urasa.

212 Sjgn of the goddess Sri or
Laksmi.

213 The translation here follows
HB, p. gha: jagatprabhum.

214 Laksmi is generally depict-
ed — besides with a book and
nectar — with either two lotuses
or a mirror and lotus. HB, fol.
4" reads “lotus (and) mirror’.
213 Transl. follows HB, p. gha:
tarksakarmau.

ANAV 9IS 10),

27YV 18.36.

218 YaVA233 98

29YV 13.27-29.

20YV6.19.

21YV 16.41.

ZZVAVALIGI6ILI:

2B §AY 1.2

24YV 33.35, RV VIIL.82 4.
25YV 33.36, RV 1.50.4.
2YV 13.52.

227 Quoted from memory by
Pandit Aiévaryadhar Sarmi;
Cf. ParaskaraGS 2.3.

28YV 351.

YV 5.26.

Teeming with milk for me to be all the
regions.”’]?"”
Curd (dadhi) (with recitation of): om

dadhikrapno...
[“Now have I glorified with praise
strong  Dadhikravan, conquering

steed, Sweet may he make our
months: may he prolong the days we
have to live.”]2!8

Honey (madhu) (with recitation of): om

madhuvata...:
[“The winds waft sweets, the rivers
pour sweets for the man who keeps
the Law: So may the plants be sweet
for us. Sweet be the night and sweet
the dawns, sweet the terrestrial atmo-
sphere: Sweet be our Father Heaven to
us. May the tall tree be full of sweets
for us and, and full of sweets the Sun:
May our milch-kine be sweet for
US.”]2I9

167 Clarified butter (ghrta) (with recitation

of): om ghrtam ghrtapavana....
[“You drinkers-up of fatness, drink
the fatness; drink up the gravy, drink-
ers of the gravy! You are the oblation
of the air’s mid-region. All-hail!”]??
Sugar (Sarkkara) (with recitation of): om
namah Sambhavaya ca....
[“Homage to the source of happiness
and to the source of delight, homage
to the causer of happiness and to
the causer of delight, homage to the
auspicious, homage to the most auspi-
cious.”]®!
Ganges water (gamgodaka) (with recita-
tion of): ye tirthani...:
[“Those who with arrows in their
hand, and armed with swords, fre-
quent the fords. Of these do we un-
bend the bows a thousand leagues
away from us.”]??
Cloths (vastra) (with recitation of):
vasoh pavitram asi...:

[“You are the strainer, hundred-
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streamed, of Vasu. You are the strain-
er, thousand-streamed, of Vasu. May
Savita the God with Vasu’s strainer,
thousand-streamed, rightly cleansing,
purify you.”]??

Sandalwood (candana) (with recitation

of): om yadayaka...:
[“Whatever, Vrtra-slayer! you Sirya
have risen on to-day, that, Indra, all is
in your power.?** Swift, visible to all
are you, O Sirya, maker of the light,
illuming all the radiant realm.”?%]

Vermilion (sindira) (with recitation of):

tvafijavistada....
[“Do you, Most Youthful God, pro-
tect the men who offer, hear their
songs, Protect his offspring and him-
self’1e%

Sacred Thread (yajiiopavita) (with reci-

tation of): yajiopavitam paramam...;*”
[Om, the Sacred Thread is the high-
est means of purification, which was
created formerly at the same time as
Prajapati. Put on the best and radiant
Sacred Thread, which gives longevity.
It should (bestow) strength and splen-
dour.]

Rice (aksata) (with recitation of): aksan-

namiva...:
[“Well have they eaten and regaled:
the friends have risen and passed
away. The sages, luminous in them-
selves, have praised you with their
latest hymn. Now, /ndra, yoke your
two Bay steeds.”]?

Barley (yava) (with recitation of): ya-

VOSL...:
[“Barely are thou. Bar off from us our
haters, bar our enemies.”]??

Black sesame seeds (tila) (with recita-

tion of): om tilosisoma...:
[“Sesame are you, dedicated to Soma,
created by the gods at the gosava,
given in the offering by the elders,
with svadha delight the forefathers,


tarksakurm.au
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this world and us. Blessing (and)
honour!”]

Flowers (puspa) (with recitation of): yah

phalani...:
[“Let fruitful plants, and fruitless,
those that blossom, and the blossom-
less, Urged onward by Brhaspati,
release us from our pain and grif
(sic!).”]>°

Then together with a Visnumantra ac-

cording to the respective Veda (tradition)

three times (the gesture of) aijali. Six

auspicious (cow?) products (sadanga).

Incense (dhiipa) (with recitation of): om

dharasi....
[“You are the yoke. Injure you him
who injures. Harm him who harm us.
Harm the man we injure. You are the
Gods’ best carrier, bound most firmly,
filled fullest, welcome, Gods’ best
invoker.”]?!

Lamp (dipa) (with recitation of): om

tejosi...:
[“You are lustre: give me lustre. You
are manly vigour: give me manly
vigour. You are strength: give me
strength. You are energy: give me
energy. You are passion: give me
passion. You are conquering might:
give me conquering might.”]?32

Sweets (naivedya) (with recitation of):

om annapate....
[“A share of food, O Lord of Food,
vouchsafe us, invigorating food that
brings no sickness. Onward, ever
onward lead the giver. Grant us
maintenance both for quadrupeds and
bipeds.”]**

Fruits (phala) (with recitation of): yah

phalani...**

Betel nut (pugiphalatambila®®) (with

recitation of): om namah parnaya...
[“Homage to him who is in leaves and
to him who is in the falling of leaves.
Homage to him with the threatening

17

17

18"

18

voice and to him who slays, homage
to him who slays, homage to him
who troubles and to him who afflicts.
Homage to you arrow-makers, and
to you bow-makers, homage to you
sprinklers, to the hearts of the Gods.
homage (sic!) to the discerners, hom-
age to the destroyers; homage to the
indestructible.”]?
Om, the incense, light and sweets for
Laksmi-Narayana, may the fruitful ritual
decision (samkalpa) be successful. Then
he should worship (Laksmi-Narayana)
on the bed in the direction of the east.
Om, salutation to Indra. Salutation to
Agni. Salutation to Yama and salutation
to Nairrtya. Salutation to Varuna. Saluta-
tion to Vayu. Salutation to Kubera. Salu-
tation to I$ana. Salutation to Ananta.
Salutation to Brahma. Salutation to A-
ditya. Salutation to Soma. Salutation to
Angara. Salutation to Budha. Salutation
to Brhaspati (and) salutation to Sukra.
Salutation to Sanai$cara. Salutation to
Rahu. Salutation to Ketu. Salutation to
Janman (planetary constellation at birth).
Om, salutation to Vinayaka. Om saluta-
tion to Durga. Salutation to Vayavi.
Salutation to the directions. Salutation to
the lunar mansions (naksatra) beginning
with Asvini.
Salutation to the conjunctions (yoga)
beginning with Viskambha. Salutation
to the solar mansions (rasi) beginning
with Aries (mesa). Salutation to the fif-
teen lunar days (tithi) beginning with the
new moon (pratipad). Om, salutation to
Kesava with Sri. Salutation to Narayana
with Vagidvari. Salutation to Madhava
with Kanti. Salutation to Govinda with
Kriya. Salutation to Visnu with Santi.
Salutation to Madhusiidana with Dhrti.
Salutation to Trivikrama with Icha. Salu-
tation to Vamana with Priti. Salutation to
Sridhara with Rati. Salutation to Rsikesa

230 VA 112: 891

Byv 1.8.

22YV 19.9,

23 NAVAIFINR8 Y

24 See fol. 16"

25 (Nep.) pugi or pugiphal.
26 YV 16.46.
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27 Transl. follows GPS 13.71.
2% During the ritual the bed is
only circumambulated three
times. According to Pandit
Aithal, the number of circum-
ambulations for Visnu is four.

2 Transl. follows AKP, p. 70.

240 e. Yama. Transl. follows
GPS 13.79.

21 See fol. 29%

227 small earthernware plate
filled with rice, coins and a
betel nut.

243 It is unclear what “nidra”
means in this context.

19

20

=

=

with Maya. Salutation to Padmanabha
with Dhi. Salutation to Damodara with
Mahima. Salutation to Purusottama with
Laksmi. Salutation to the sixty-four Yo-
ginis. (Now) fragrant materials (gandha)
etet
He should prepare water (argha). Hav-
ing placed two conches, cow milk, kusa
grass, barley (yava), mustard seeds, dirva
grass, rice (aksata), fragrant materials
(gandha), flowers (puspa), coconut (nari-
kela), gold (hiranya), valuable gifts (rat-
na), (and) water (jala), having taken the
conch with his hands, holding it by its top,
kneeling on the earth, he should give wa-
ter (argha). Recitation (vakya) as before.
As your bed in the ocean of milk is not
empty, oh Krsna, so should mine not
be empty from birth to birth.?*’
(Now) raising of this water (arghya),
(proclamation of) svaha, muttered prayer
(japa), recitation (stotra) of namo ‘stv
anantaya... (and) papo ‘ham...
[Evil am I, an evil-doer, evil-minded,
arisen from evil. Please save me, o
god, he who has taken refuge in you
is dear to you.]
(Now) fragrant materials (gandha) etc.,
sacrificial fee (daksina), (then) four
times?*® circumambulation (pradaksina)
of the bed. Om, salutation to the authori-
tative Devi. Worship (pija) of the brah-
mana. A seat should be offered for the
brahmana with his wife in the form of
(i.e. representing) Laksmi-Narayana.
Flowers (puspa) should be offered. In
this way water should be offered for
washing the feet (padarghya). Water
should be offered for washing hands
(hastarghya). Again water (pratyarghya)
should be offered. Sandalwood paste
(candana) should be offered. Unbroken
rice (aksata) should be offered. Sacred
Thread (yajiiopavita) and flowers (pus-
pa) should be offered. Incense (dhipa)

20¥
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=

should be offered. Light (dipa) should
be offered. Fragrant materials (gandha)
etc. should be offered. (Then) libation
(utsarga) (taking barley, black sesame
seeds, kusa grass and water in the right
hand and recitation of):
As long as the bed of Siva and Kesava
is not empty, so long the bed of the
preta is not empty from birth to
birth.?*
Through the power of the gift of the
bed he should stay without doubt in
the house of Indra and also in the
heavenly house of the son of the
sun.0
He should place two blades of kusa in
the hand of the brahmana. This gift of
the bed together with household utensils
is to be given according to one’s capaci-
ties. Give (it) through the brahmana (to
the preta). Ritual decision (samikalpa).
Wording (vakya) (of the desakala-
samkirtana) as before:
(I shall give)**! this bed plated with ivory,
ornamented with golden coins, address-
ing it to Prajapati, erected at the four di-
rections (lit. corners) beginning with
north-east with (four) kumbhas full of
clarified butter (and) filled with saffron,
wheat (and) water, together with one
parnapatra*? (each), (and) with a nidra-
rapakumbha?® filled with clarified butter
placed at the shining head (of the bed),
covered with goose down, (and) a pillow
as a pleasant head (of the bed) with a
special blanket (parti) as bed cover and
a five-coloured canopy with a golden
icon of Laksmi-Narayana, addressing it
to Angiras. Wishing to satisfy all, begin-
ning with the inhabitants of Yama’s city
(and) the doorkeepers (of Yama’s city)
whose flag is dharma (I shall give) the
Seven Grains (and)
their supplements addressing it to Pra-
japati.
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Wishing to satisfy Yama etc. in the city
of Yama (which) is difficult to reach, (I
shall give) an auspicious betel nut which
consists of Visnu, Brahma and Siva ad-
dressing it to Vidyadhara.

(I shall give) a mirror wishing to reach
the world of Rudra, addressing it to
Indra, the sight of which (grants) bliss,
splendour, welfare, good reputation
(and) pure knowledge to the people until
the end of the sun and the moon. (I shall
give) saffron and honey addressing it to
Yaksa. And then (I shall give) a lamp
addressing it to Vahni in order to suc-
cessfully and easily proceed on the way
of great darkness (in order to) illuminate
the departure.

(I shall give) these shoes addressing
them to Uttanangiras (thus) successfully
proceeding to the heavenly world, having
ascended a horse (that) overcomes the
difficulty of traversing (the hells named)
“edge of a razor-blade”, “burning coals”
(and) “blazing sand”.

(I shall give) this umbrella addressing it
to Indra in order to prevent the exhaus-
tion that stems from the heat of twelve
suns (and) in order to prevent the heat
and remove the great pain (of the hells
named) “forest of sword-blades” (and)
“deluge of stones”.?**

(I shall give) this yak-tail addressing it to
Kamadhenu in order to proceed success-
fully to the world of Surabhi while being
fanned in the early morning by a troop of
one-thousand Apsaras.

(I shall give) a fan addressing it to Vayu
preventing heat etc.

(I shall give) a stick addressing it to Vis-
vakarman for the time when proceeding
on the way to Yama in the wish of attain-
ing Visnu.

(I shall give) a bench addressing it to
Visvakarman in the wish of dwelling in
happiness wheresoever.

24

24y
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(I shall give) this seat addressing it to
Uttanangiras in the wish of dwelling in
happiness wheresoever, also on the way
to Yama.

(I shall give) this waterpot addressing it
to Varuna out of the desire of attaining
happiness, wheresoever on the way to
Yama, wishing to satisfy the messengers
of Yama by preventing hunger and thirst
etc. by perpetual satisfaction.

(I shall give) a brazen pot for cooking
rice together with a ladle addressing it to
Vi§vakarman.

(I shall give) a brazen pot for cooking
side dishes together with a ladle address-
ing it to Vi§vakarman.

(I shall give) a pot made of iron for cook-
ing green vegetables.

(I shall give) a brazen plate addressing it
to Vi§vakarman for the purpose of wash-
ing hands and food and attaining purity.
(I shall give) a plate made of brass (rei-
tya) or bell-metal (kamsya) with milk
addressing it to Vi§vakarman.

(I shall give) milk addressing it to Samu-
dra.

(I shall give) fuel addressing it to Va-
naspati during the time of proceeding
to Yama with the wish of preventing the
freezing cold.

(I shall give) a vessel made of clay,
containing charcoal, and a fire-vessel ad-
dressing it to Agni. (I shall give) a three-
legged stove made of iron addressing it
to Yama. (I shall give) a sword made of
iron addressing it to Bhairava. (I shall
give) a stove made of iron addressing it
to Vis§vakarman.

(I shall give) a vessel made of iron, con-
taining charcoal addressing it to ViS§va-
karman. (I shall give) a vessel made of
iron containing green vegetables etc. ad-
dressing it to Vi§vakarman. (I shall give)
a vessel with coconut and smoke for
inhalation to be always served address-

#4According to GPS 2.1 ff. the
deceased has to suffer from the
heat of twelve suns on his way
through the underworld. He
tries to take refuge in the near-
by shady forest, which consists
solely of sword-blades, cutting
the deceased into pieces.
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The entire household pre-
sented to the spirit of the
deceased, is displayed in
front of the house of the chief
mourner and offered to the
priest.

Photo 22" August 2002.

245 Meaning of icham obscure.

26

26Y

ing it to Vahni. For the sake of erotic
decoration (I shall give) a vessel made of
brass with oil for application addressing
it to Visnu. For the sake of holding water
(I shall give) a thread made of grass ad-
dressing it to Varuna.

(I shall give) a wooden door-box for
clothes and things to be placed in ad-
dressing it to ViSvakarman. While pro-
ceeding to Yama and wishing to have
ascended a vehicle (I shall give) crutches
addressing it to Vi§vakarman for (sup-
port in case of) shaking. (I shall give) an
icham®® addressing it to Vanaspati to be
placed on the limbs.

While proceeding on the way to Yama
wishing to satisfy all, beginning with
those who live in the city of Yama, wish-
ing to attain pure rice (I shall give) a win-
nowing basket addressing it to Vayu.
For the sake of preventing dust in the
wish of attaining a pure house (I shall

=
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give) a broom addressing it to Vanaspati.
Wishing to satisfy all, beginning with
the messengers of Yama, (I shall give)
a stick made of iron for the application
of collyrium together with collyrium ad-
dressing it to Visnu.

(I shall give) articles for erotic decora-
tion (such as) vermilion and sandalwood
paste and substances for the mark on the
forehead, (and) a vessel for these (mate-
rials) addressing it to Sact. (I shall give)
a comb for adorning etc. (and) other ar-
ticles for erotic decoration addressing it
to Vanaspati. (I shall give) a necklace
made of crystal (kdca) or gold address-
ing it to Visnu. (I shall give) ornaments
for the ears made of gold addressing it
to Agni.

At the time of proceeding on the way to
Yama wishing to satisfy all, beginning
with Yama, Citragutpa etc., the messen-
gers (of Yama) and others (I shall give)
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a ring made of gold or silver. At the time
of proceeding on the way to Yama, wish-
ing to attain happiness (by) preventing
the freezing cold, (I shall give) an up-
per garment to support the limbs (and) a
jacket addressing it to Brhaspati.
On the way to Yama wishing to satisfy
all, with recitations of the names of Hari
(wishing to) satisfy Gandharvas, Narada
and Ragini (I shall give) together with
cloth a drum?* etc. addressing it to
Sarasvati. (I shall give) a book etc. to be
written by the highest lord addressing it
to Sarasvati.
Wishing to satisfy the inhabitants of
Yamas city (I shall give) the book so-
and-so (with) fixed letters and bounded
by the right number wishing to reach the
world of Sarasvati, which is different
from the heavenly world, (I shall give)
a book addressing it to Sarasvati. In the
process of time (while proceeding on
the way) (I shall give) a saryasvadina®’
addressing it to Visnu. For the sake of
covering the eyes (I shall give) a upana-
yana** made from a handful of darbha
grass addressing it to Vi§vakarma.
(I shall give) a pot for oil made of brass
(raitya) or bell-metal (kamsya) address-
ing it to Vi§va(karma). (I shall give) a pot
for eating made of brass (raitya) or bell-
metal (kamsya). In order to see the figure
(I shall give) a mirror for so-and-so to be
drawn and represented in a picture ad-
dressing it to Visnu.
I shall give other materials and all do-
mestic utensils addressing it to Visnu to
the Brahmin so-and-so Sarma, together
with his wife, being the form of Laksmi
and Narayana.
(The following §loka) should be said by
the brahmana:
om svasti kodat...:

[“Who has bestowed it? Upon whom

bestowed it? Desire bestowed it, for

30r

30v

desire he gave it, desire is giver and
Desire receiver, This, O Desire, to you
is dedicated.”]**

He should (now) give all the utensils (to

the brahmana).

(Now) the dedication of the gifts.
Given in this way, I hand over to you
as the sacrificial fee (daksina) ac-
cording to (my) faith (a) silver (coin)
representing the moon (and a) copper
(coin) representing the sun in order to
firmly establish the gift of the bed to-
gether with the cooking utensils.

He should give all the ornaments. He

(the brahmana) should sit on the bed.

Circumambulation (of the bed).
Oh Srfvisnu, this very icon together
with all of the utensils, provided with
all (kinds of) valuable gifts is given
to you, oh Brahmin. Because of this,
by means of the gift of a bed, the self,
Sambhu, Siva, Gauri (and) Sakra to-
gether with troops of gods, (and) this
very self should be satisfied.

Worship, lying on the ground and touch-

Page of Mahendra Sarma’s
personal handbook (HB,),
which he uses during the per-
formance of the latya ritual on
the 45™ day after death. Cp. fol

8" of HB, and the samanapa-
davakya of HBj in the concor-
dance on p. 174.

26 Special meaning of ada-
mrdanga not clear, most
probably a kind of drum.

247 Meaning obscure, maybe a
clock.

248 Meaning obscure in this
context.

MYV 7.48.
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259 Quoted from the memory of
Pandit Aithal.

2! In brackets: three lines
added on the top margin.

ing the feet of the brahmana, sacrificial
fee (daksina).

[Godana]

(Now) the (symbolic) gift of a cow
(godana). Recitation (vacana).

31" Benediction (reciting couplets of rcas
of the Veda). Keep Siirya as a witness.
(Recitation of) kayena vaca...:*°

[Whatever I do with body, speech,
mind or the senses with intellect or the

self, or due to the natural disposition,
everything 1 dedicate to the highest
Narayana.]
In the (Vikrama) era, in the year 1997 in
the month of phalguna, the tenth lunar
day of the bright half, the seventh day of
the week, on that day (this) Sayyadana
was written by the brahmana Deva-
dhara. Hail.
(indecipherable sketch for placing the
kumbhas at the four corners of the bed)

Concordance of Mahendra Sarma’s personal handbooks (HB, and HB )

Transliteration of HB, and concordance to HB,.

Name of the stotras (the names in square brackets are not written in HB,).

1. kravyadagnistotra fol.
2. kumbhakesvara[stotra) fol.
3. pindastotra fol.
4. [aSirvacanal] fol.
5. [samanapada vakya) fol.
6. sodasakalastotra fol.
7. [Sayyadana kumbha pramanal fol.
8. prarthana fol.
9. dhyana fol.
10. arghya fol.
11. Samkha paja fol.
12. [krsna stotra] fol.

HB,
fol. 17 [1.] kravyadagni stotrah — kunda kar-
pirasamkasa ekavaktrals trilocana. paiica-

daSakalasraddhe kravyadagne namo Istu te.|

fol. 17 [2.] kumbhakeSvarah [stotra] — sar-
vatirthamayimartikumbhakesatrtiya \lnamami
Siva Satatam xi |sarva jivesu taranam. vi-
dhih visnuharas caivall (xxx Itilarascana san-
tu mayanixsa leta satyasiva santul)®" trimir-
tibhavataranam. syalmaraktati varnas tvam
piarnakumbham namo stu te.|

lr
1r
lv
lv

2r-

3r
3v
3v

=)V

3r

4T

4 -4

5r_5v

5v

HB

1
fol. 3Y kundam karparasamkasam ekavak-
tram trilocanam. pamcadalsakalasraddhe

kravyadagnimurttaye namah.

fol. 2 sarvatirthalmayimirtikumbhesvara-
trtiyake. namalmi satatam devapirnakum-
bham namami te. |vidhir visnuharas caiva
trimarttibhavataranam. Syamaraktadikavar-
nam pranamami sadalsivam.
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fol. 1Y [3.] pindastotrah — caturdasakalalpinde
trptir bhavati Sasvati \paratah Sivakumbhena
namas te Ipitrdevata. iti.

fol. 1V [4.] [aSirvacana) pajam dhana vidyam
svargaxxx |va. prayaksatu tatha sarjya xxx
\pitamaham. ayurvrddhi yasorvxxx lnam su-
khasrya. dharbharitana xxx | xxx |l

fol. 27 [S.] [samanapadavakyal gaccha gaccha
mahatata |pitarau Saranam tava. samana-
padavim datu pitrlokam sthiro \bhava. lesa
vo nugata pretah \pitaras tvam dadamiva
ISivam astu viSesanam ljayatam cirajivinam
lgrhyatam tvatsuto yantu |pindaripena sams-
thita |samanapadavim datum |prasadasva pi-
tamaha lihalokam parityajya llgaccha gaccha
mahatata pitarah Saranam tava. samanapa-
davim datu \pitrlokam sthiro bhava.** |gato
si paramam gati pretalokam parityajya |di-
vyalokam sa gacchatu. |tava vamsasamud-
bhiita |pautrahavah pitamaha |pretatvagatim
apanna \Sannidhyam kryatam tvaya.l prapau-
tras tvatkule jata |Srnu vrddhapitamaha llya-
vac candrarka medinlyam tavatvam susthiro
Ibhava. liha lokam.|

fol. 3" [6.] sodasakalastotra |pretatvam preta-
samyuktam pretalriapamxx prabho. pita\maha-
prasadena pitrlokam |sa gacchatu.ll

fol. 3" [7.] [Sayyadanakumbhapramana) isa-
ne ghrtakumbham ca \agneyam kumkumam
tatha |nairrtyam caiva godhiamam |vayavye
Jjalaparitam.

fol. 3¥ [8.] prarthana |Srivisnu pratimahesa
Isarvopakaranair yuta. sarvalratnasamayukta
tubhyam vipra |nivedita. atmasambhu \Siva-
gaurisakrasuraganaill saha. tasmat Sayya-
pradalnena atma hy esa prasidatu |

fol. 6¥ caturdasakalapinde trptilr bhavati
sasvatam. pitaraSivakumbham |ca namas te
pitrdevata.

fol. 8" esa vonugatapretapitaras tvam da-
dami te. \Sivam astu viSesanam jayatam
cirajilvinam. grhyatam tatsvaripena pinda-
|riipena samsthitam. gacha gacha mahalltata
pitarau Saranam tava. samanapadalpindam
tu pitrloke sthiro bhava. valkya. ihalokam
parityajya gatosi paralmam gati. pretaripam
parityajya divyalolkam sa gacchati. 1. tava
vamsasamudbhiitallprapautroham pitamaha.
pretattvagatim apannam |samnidhyam kriya-
tam tvaya. vakya. ihalolkam pari®. 2. prapau-
tras tvam kule jalta Srnu vrddhapitamaha.
yavac candrarkkau \medinyam tavat tvam
susthiro bhava. ihalllokam pa®.

fol. 9¥ 3. sodasakalastoltra. pretatvam preta-
samyuktam pitrripam maya |prabho. pita-
mahaprasadena visnulokam |sa gacchati. iti
sodasakalastotra.

tol. 10¥ paiicakumbhapramanam. isane ghrta-
kumbham ca agneyam kumkumas tatha. nair-
tyam goldhimakumbham vayavyam jalapii-
ritam

fol. 30V §rivisno pratima hy esa sarvopas-|l
karanair yuta. sarvaratnasamayulkta tava
vipra nivedita. atmasambhulSivagaurisakrah
suraganaisaha. tasmalc chayyapradanena
arma hy esa prasildatu.

352 This verse is the same like
that on fol. 2" It is added on the
top margin and written much
more clear than the writing on
fol. 2~.
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fol. 47 [9.] dhyana vidyutpuiijanibham deham
|laksmibamangasamsthitam \pravibhakta vi-
bhiusadhyam \Srivatsankita vigraham lurasa
kaustubham vigratlsmitavaktrama jagatpra-
bhum |Samkham cakram gadam padmam
|daksahaste virajitam lpustakam kalasam
padmam \mukuram vamahastake tarksya |
kiirma samarudham laksmi \narayanabhaje.
iti. |l

fol. 5* [10.] arghyah — om jato daitya lvad-
yarthaya devanam pallanaya ca. tasmai de-
vaya lsatyaya devaya sagundltmane. vyakta
lvyuktasvarilpayahrsikapataye namah |\grha-
narghyam maya dattam ramaya |sahita pra-
bho.

fol. 5" [11.] Samkhapujah — tvam pura
sagarotpalnna visnuna vidhrtah kare. llna-
mitam sarvadaivatyam parncaljanma namo
stu te. \ljatah kamsabadharthaya devanam
|palanaya ca. tasmai devaya lkrsnaya saga-
naya mahatmane.

fol. 5¥ [12.] [krsnastotra] krsnaya vasudeva-
ya devaki lnandaya ca. nandagopakumaralya
govindaya namo namah.\| kasturiti lakam la-
latayaltale vaksasthale kaustubham |nasage
gajamauktikamlkaratale venah karer kaka-|
nam. sabange hari canya |na ca tulasa
kamthe \ca muktavali gopa |stri parisestito
vijayate gopala ciudalmanih.)l

fol. 14Y dhyanam. om vidyutpuiijani-
bham deham lalksmivamangasamsthitam.
pravibhaktavilbhiisadhyam Srivatsankitavak-
sasam. daralsa kaustubham vibhratsmi-
tavaktram jagatpralbho. Sankhacakragada-
padmam daksahaste villrajitam. pustakaka-
lasam padmakumudam vamalhastake. tarksa-
kurmma samariidham  laksmilnarayanam
bhaje.
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Part III

Conclusion — The Dynamics
of Newar Death Rituals






Textuality and Contextuality

Seen from a textual perspective, especially
from the Sanskritic point of view, Hindu
death rituals appear to be rather static, pre-
scribing a fixed order of actions and using
more or less fixed ritual elements (e.g. Vedic
recitations, mantras, mandalas) as well as
ritual objects. Thus they are often contrasted
with the great range of local, regional, and
historical variations (see, for instance, Evi-
son 1989). However, on closer inspection it
becomes evident that even within a narrow
contextual framework, death rituals and ritu-
als in general offer possibilities of change and
variation that have mostly been overseen by
scholars of (domestic) rituals (in South Asia).
It is this aspect of the dynamics of Hindu
death rituals that we wish to elaborate on in
the following conclusions by concentrating
on notions of textuality and contextuality,
impurity, pollution and purification, tactility
and embodiment, deification and pacifica-
tion, memory and mourning, continuity and
change. We shall try to see the Newar death
rituals, especially the latya or sapindikarana
ritual, “in their own right”, i.e. from all the
aspects that come together at a specific point
of time and place and that do not easily allow
deductions and generalizations. However, we
assume that the conclusions we draw also
hold true for similar cases, although all theo-
rising on death is obviously limited by the
uncertainty of death.

As we have shown elsewhere (Michaels/
Buss forthc.), the great formal variety within
both ritual practice and ritual texts concerns
the fact that, as we see it, ritual action must
be understood as a kind of grammar which
allows a creative use of its basic elements
and structures. The idea of studying rituals
in terms of linguistic models has already
been proposed by Franz Boas and has been
brought up since then by several scholars,
e.g. Susanne Langer (1963), Edmund Leach

(1968), Staal (1989), and Lawson/McCauley
(1990). However, most of these writers
emphasise that rituals are composed of
ritual sequences that can be understood as the
smallest units of rituals. Staal alone devel-
oped a kind of ritual syntax in which special
modes of action such as repetitions, breaks,
rhetorical questions, ritual abbreviations etc.,
as well as pragmatical aspects such as expres-
sivity, performativity, and habituality would
have to be considered. It remains an open
question then whether a kind of universal
logic of ritual, a “sense of ritual” (Bell 1992),
or a kind of “interrituality” (Gladigow 2004)
could be developed.

As for the latya ritual of the Newars, we
pin-pointed eight methods for creating varia-
tion, which are: (1) substitution; (2) altera-
tion (i.e. alternatives or options are explicitly
mentioned, which gives the priest the option
to modify the ritual according to the situa-
tion); (3) shifting, postponement, or interpo-
lation; (4) omission; (5) fusion and merging;
(6) reduction or abbreviation; (7) re-duplica-
tion and repetition; (8) invention of new ritual
elements or sub-rites (Michaels/Buss 2005).

All of these forms of variance are means
for adapting ritual liturgy to the actual situa-
tion, depending on the macro-, meso- or mi-
cro-level of comparison. Adaption of rituals
and thus variability rather than strict formal-
ity has always been accepted by the Dhar-
masastrins, priests, and theologians, because
rituals often had to be reduced and modified
in times of distress (Skt. apad) or adapted to
the specific circumstances of the region and
the time (Skt. desakalanucara).

However, there is a limit to the variability
of rituals because their core elements can al-
most never be exchanged or substituted. They
make up the particular character of the ritual.
Thus samkalpa, pinda, pija, dana or homa
appear in all of the sapindikarana rituals.
Among these, only the pindas are specific to
death rituals, whereas samkalpa, pija, dana



180 Conclusion

and homa are also found in other rituals. Yet
not even the pindas and other core elements
are prepared or used in a fixed and homoge-
neous way.

In addition, the agency of the priest in ritu-
als seems to be much greater than is generally
assumed. This becomes clear in the surpris-
ing substitution of the (prescribed) son of the
deceased by his father during the ritual of 22
of August 2002. Here it is the father of the
deceased who performs the death ritual, even
though the deceased had himself a son — too
young to already have ritual capacity himself.
During the ritual, when the father kneads the
pindas, the priest says: “It is (still) not al-
lowed to raise the pinda from the ground....
Is there a son (born from the dead person)?
[The father confirms this]... However, if he
has a son, it is not necessary to make (mix) all
(the pindas) into one. If he had not had a son,
all (the pindas) would be made one... Don’t
worry if it (the pinda) gets broken... Now turn
it round this way... Make (it) a little thinner
at the top. Now fold it like this. Now, turn it
round again. Keep pressing it this way [dem-
onstrates|. (Be careful) it is going to break. It
is not allowed to break the pinda.”

To be sure, the son mentioned by the
yvajamdana was born shortly before his own
son died. Consequently he was too young to
perform the death rituals. In most if not all
texts®, it is explicitly forbidden for a father
to perform the antyesti and Sraddha rituals
for his son since that would imply that the
succession of the ancestors had broken down.
However, the agency of the priest in the ritual
is remarkable. He can alter the presumptive
rules according to the situation, even though
the ritual succession of father and son is
firmly established since Vedic times.

Neither symbolism nor meaning can ex-
plain these possibilities of variation in rituals.
Clearly, there is a relation between a core
action or the plot of a ritual (pradhdna), and
the sub-rituals (asiga), but the formality is not

fixed by a limited and restricted procedure
and protocol or liturgy, but by using more
or less deliberately a known set of ritual el-
ements and decorum from various sources.
This can be seen in Hindu Newar death rituals
— and most likely in other life-cycle rituals as
well — on several levels. However, for many
domestic rituals in non-Brahmanic communi-
ties of South Asia it now becomes clear that
the varieties and the possibilities for change
are far greater than the restrictions, estab-
lished rules, and limitations. In other words,
ritual formality refers to a kind of floating
inventory of ritual actions and decorum that
has to be bound and mixed by several agents
to produce more or less meaningful action.
Thus, it is not the formality but the variability
in the use of forms that explains the dynamics
of rituals. From this point of view, priests and
other ritual specialists for domestic rituals in
South Asia should be regarded as ritual artists
rather than as ritual administrators. Ritual is
indeed a form of art!

New moon in September (Go-
karmaaiisi). Ganes Bahdadur
Jati from Bhvalaché, 83-years-
old, at the worship of the fore-

[fathers (Sraddha).

Photo 14" September 2004

233 See Kane 1991/1V: 257,
GPS 11.19.
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Hands of Ganes Bahadur Jati
with black sesame seeds on a
small dish.

Photo 14" September 2004

2% In the following section we
have deliberately taken passag-
es fom Michaels 2004: 131ff.

=5

Pollution and Purification®*

Death means a certain period of impurity
(aSauca, mrtakasitaka, sitaka; Nep. jutho)
for the survivors. This generally lasts between
ten and thirteen days for the close relatives,
requires various purification measures, and is
“contagious”. According to the Brahmanical
legal texts, only a few persons cannot be pol-
luted or will only be polluted for a short time;
these include ascetics, Brahmins who main-
tain a sacrificial fire, and occasionally the
king. The chief mourner, however, remains
impure for at least ten to eleven days, during
which he is not to shave, cut his nails, comb
his hair, and must sleep only on the floor,
avoid sexual intercourse, and wear neither
shoes nor sewn garments. He is to cook his
food himself on a separate fire. On the tenth
or eleventh day he bathes, is shaved, and he
receives a new Sacred Thread.

On several occasions, especially after
the latya/sapindikarana, Brahmins must be

given presents and entertained again (brah-
manabhojana), even though they accept the
offered meal with reluctance. Relatives and
neighbours are also invited to meals which
form the conclusion of the death rituals and
the especially impure period; this demon-
strates the reintegration of the mourning fam-
ily into the community, even though many
observances have to be followed during the
subsequent year.

The degree of impurity for the survivors
depends mainly on their class and caste as
well as their kinship. Usually it is the patri-
linear relatives who perform the death rites,
in most cases the first-born son, or the broth-
er or husband. During this time, the chief
mourner — in Nevari he is called the “giver of
the fire” (mitamha) — is treated almost as an
Untouchable, clearly separated from his rela-
tives. Widows smash their bracelets, remove
their jewellery, and no longer wear stripes of
vermilion in their parting. Brothers living in
the household and all male relatives of the
male line are also affected, and even distant
relatives often perform a brief ritual purifi-
cation upon receiving news of the death. At
any rate, impurity is to be understood ritually
in the death ritual. It has little to do with the
emotional relation to the deceased.

Periods of death pollution

In Bhaktapur the periods, categories and de-
grees of pollution that reflect the nature of the
relation of the relatives to the chief mourner
can be summarized as follows: in all cases
the activity involves byékegu, the process of
regaining purity.

One-day impurity:

least-affected distant relatives

Distant male and female relatives, collec-
tively called yaka pahd — literally “single
guests” — are marginally affected. These
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are the daughters of great-uncles and great-
great-uncles of male ancestors whose male
descendants are either close agnates up to the
third generation (phukt), or distant agnates up
to the fifth generation. These distant agnates
remember that a generation ago their fathers
were members of the same lineage. Even
granddaughters of great-great-aunts classify
as yaka paha. In the case of the death of Jagat
Man Suval (to whom we frequently refer in
our study), only five females were classified
as such.

Many more, altogether 56 male and female
yaka paha, were affected from the in-laws:
from the wife of the deceased, his mother,
his grandmother, his daughter-in-law, and his
two granddaughters-in-law. Their nieces and
the daughters of their nephews, their grand-
nephews and the sons and daughters as well
as grandsons and granddaughters of their
uncles also qualify as yaka paha.

All of these relatives are polluted by the
death, but a simple byékegu procedure al-
lows them to regain purity: pulverized oil
cake (khau) from mustard seeds (produced
by Saymi) is used as a cleansing agent while
taking a bath the morning after the death and
cremation of a distant relative. On the 13"
(teradin) or 45" day (latya) after death, as
well as on the 180", 360" and 720" day, all
these individually named persons are invited
to join the feast marking the restoration of the
purity of the chief mourner’s house, a pro-
cess called suddha vakegu — “having attained
purity”.

Impurity for four days: near relatives

Near relatives called bhvah paha — literally
“family guests”, implying that all members of
the family concerned — are invited to join the
feast on the 13" or 45™ day (sapindikarana)
after death.

These consist of the married daughters
of the chief mourner, his sisters, male and

female children of his brothers and sisters,
his married female cousins, and the married
daughters of his uncles. Distant agnates from
the great- and even great-great-grandfather
are also involved as they are closer to the
lineage. Then the non-agnates; in the case
of Jagat Man Suval 19 such households were
identified.

From the in-laws, 35 households were
involved: brothers, their sons and daughters,
male cousins, father, uncles and grandneph-
ews.

All of them undergo the byékegu process
on the day after death.

Impurity for four days: distant relatives

Among the bhvah paha there are a few
exceptions: the husband of the daughter of
the deceased or the husband of the sister, a
category termed jicabhaju, will already have
his hair trimmed and toenails pared on the 4
day as part of the byékegu process, because
his services are needed during the eight days
to come. The paju, the brother of the mother
of the deceased (or his sons in case he is not
alive), may also undergo purification on the
4™ day, but this is now rarely done. The third
group of potential relatives for byékegu on the
4" day comes from distant agnates, up to six
generations, i.e. the descendants of the great-
or great-great-grandfather. They no longer
belong to the lineage of the chief mourner,
and in many cases they can not clearly define
their relationship, but they cherish a faint idea
of relationship. What they wish to express by
this is respect to the common ancestors and
probably solidarity with the mourners. In the
case of Jagat Man Suval, three great-grand-
sons of his great-grandfather underwent the
purificatory ritual on the 4" day.
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Overview of periods of mourn-
ing and pollution of diminish-
ing intensity.

Overt mourning is expressed
in wailing during the first

10 days, on the occasion of
Saparu, and on the 361" day.
While distant agnates undergo
purification on the 4™ day,
lineage members do so on

the 10" day and complete the
purification of the households
on the 12" day.

Lineage members have to
observe a restricted diet until
the 45™ day, the chief mourner
wears white clothes, follows
mild dietary restrictions until
the 360" day, and receives
vermilion and oil for the first
time again on the 361 day.

Mourning and Pollution: Stages of Purification

period of ritual constraints

rstricted diet

=0
Day Performance Ritual (Nev.) '5
22
£E
EZ
I* day: distant male and female relatives undergo purification byékegu 8 0
4™ day: distant agnates (up to six generations) undergo 2 %
purification laksa: byékegu %’ ;
S 2z
o T
2 2
10" day: close agnates (phuki, up to three generations) undergo g E
purification, chief mourner receives white clothes
for women of the household period of wailing ends du byékegu
12" day: close agnates. female members and household undergo
purification through fire ritual 1ha panegu
45" day: chief mourner undergoes purification (byékegu) a day
in advance; he receives a cap as a token of rcintcgration;
close and distant relatives join feast latya (sapindikarana)
180" day: chief mourner undergoes purification (byékegu) a day

the day after
full moon in
Augusl

360" day:
12 months

in advance: close and distant relatives join feast

offering of a cow (godana) to the deceased (preta)
women of the mourning household are wailing

chief mourner undergoes purification (byékegu) a day
in advance: he takes off white clothes: close and
distant relatives join feast

khula: byékegu

Saparu (Gaijaua)

dakila: byékegu

chief mourner in white clothes, mild restriction of diet

(ritual constraints in case of death of the elder of the phuki)

361" day:

720" day:

in an act of final purification closc relatives (phuki)
apply oil to their hair; women are wailing for the last
time; the chief mourner receives vermilion

chief mourner undergoes purification (byékegu) a day
in advance; close and distant relatives join the feast

cika taygu

nedatithi: by€kegu
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Impurity for ten days:
members of the lineage (phuki)

The phuki are close agnatic relatives with
links up to the third generation. This is a
small group, because usually it only com-
prises descendants of the same great-grand-
father of the deceased. The tracing of three
generations reflects the making of pindas
for three generations: father, grandfather and
great-grandfather.

The chief mourner rarely remembers his
great-great-grandfather, but not all descen-
dants of this distant forefather are members of
the same lineage. After three generations new
phuki are set up, which perform their annual
ancestor worship (dugudyahpuja) separately.
However distant the relations may be, in case
of death the great-granduncles express their
respect by joining the phuki concerned on the
4" day.

Members of the lineage, the brothers,
uncles, nephews and sons of the deceased
perform du byékegu. The term “du’, ex-
presses the notion of impurity that adheres
to the body (mha). All lineage members are
dumha for a period of ten days. The byékegu
activity on the 10" day after death includes
having one’s hair trimmed and toenails pared
by a barber, a bath in the river, using not only
khau (pulverized oilcake) as do all near and
far relatives on the first day after death, but
also a mixture of amvah-hamvah, that is dry
myrobalan and black sesame.

Although amvah (or Nep. amala) is said
to have a detergent quality, its significance
reaches far beyond. The small green fruit is
extremely sour and used to make pickles. It
is a prominent offering to Siva and repre-
sents the celestial world in general. The tree
that bears these fruits is considered to be the
primordial tree, the first ever to grow in the
world. Black sesame is of no less importance.
Considered to represent the sweat of Visnu, it
is used to cover the pindas and, mixed with

barley, it also represents purificatory quali-
ties.

In the case of Jagat Man Suval, his only
son, the chief mourner, and two grandsons,
as well as his nephew and the nephew’s two
sons were considered to be dumha, “impure
bodies”.

The chief mourner and his brothers will
receive new, white clothes from the hands
of the Brahmin. In a concluding act they
will look into a mirror of brass (jvalanhdayka)
which is first exposed to the sun. The dumha
were not supposed to see their face for a pe-
riod of ten days — all the mirrors in the house
were veiled to avoid an improper confronta-
tion. Once this confinement is overcome, the
body reaches a preliminary stage of purity.
Although the mirror is brought by the barber,
who also has command over the other tools
which bring about purity, it is the Brahmin
who holds the mirror. As an agent of purity,
he enables the reintegration of the dumha.

Impurity for twelve days: the house

A further stage of purity is finally achieved on
the 12" day after the sacred fire has cleansed
the household and the hands of the affected
persons, both male and female: a process
called suddha vakegu — to attain purity. Lha
panegu — literally “the hands exposed above
a fire” which is fed by an auxiliary priest
from the sub-caste of Tini, whose status is
somewhat lower than a Brahmin. The of-
fering of samay, a dish which includes egg,
meat and fish, is meant to purify the house.
All participants also receive this dish to end
the period of restricted diet.

Impurity for one year: the chief mourner

For the chief mourner, the process of puri-
fication extends over 361 days and is expe-
rienced in steps. Through death it is imme-
diately clear who will be the chief mourner;
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Purificatory ritual on the 10"
day after death (du byékegu):
all 38 members of the lineage

group of Yakami (sub-caste of

Jarmers) get shaved.
Photo December 2003

i.e. who will give fire to the pyre and as such
is called mitamha. Like the members of his

patrilineal lineage group, he is also classified
as a dumha, a “polluted body”.

The purificatory ritual of the 10™ day when
they have their hair trimmed, their toenails
pared, and put on white clothes frees the chief
mourner as well as other lineage members
from the dumha status. Two more purifica-
tory rituals are needed to arrive at a status of
purity (suddha vdkegu) that allows him once
again to prepare food and enter temples.

At the end of the 13" or 45" day ritual,
which aims at unifying the spirit of the de-
ceased (preta) with the ancestors, the pitr,
the chief mourner receives a colourful cap
which indicates the end of mourning as it
were. The cap is not actually worn because
white clothes are mandatory. It is a peculiar-
ity of death rituals among the Newars that
the deceased joins the ancestors early on.
Brahmanical traditions place this event at the
end of a 12 month-long journey to Yamaloka,
the realm of the Lord of Death. For practical

reasons the Newars have given priority to
the union with the ancestors before the out-
set of the journey or, strictly speaking, after
having already embarked upon it. Imme-
diately after having been unified with the
ancestors, the pitr of the deceased receives
the offering of a bed (Sayyadana) which
signifies his arrival in Sauripura after having
crossed the mythic river Puspabhadra. At the
same time two offerings of water (jaladana)
are performed, dedicated to the 30" and 45"
day of the journey. To add another “inconsis-
tency”, 360 small pots are filled with water,
one for each day of the 12 lunar months of
30 days.

Until the 13" or 45" day the diet is ex-
tremely restricted, and until the first anniver-
sary of death (dakild) the chief mourner is not
supposed to eat curds in case his father died,
and milk in case his mother died. He should
also not sit on chairs or sleep in beds — “mod-
ern” furniture that rests on four legs. It is said
that the ancestors, the pitr, would be embar-
rassed to see the chief mourner behave in an
“unusual” way that was strange to them. He
is also neither allowed to entertain guests in
his house on the occasion of annual festivals,
nor can he join others. On five occasions, the
household is supplied with festive food by the
married sisters (or their sons) and daughters
of the chief mourner. The household remains
polluted to such an extent that no other life-
cycle ritual can be performed during this first
year. Whatever has been planned — regardless
how long in advance — has to be postponed.

The ritual after 12 months includes the
making of three pimdas and the offering of
cloth and a miniature bed to the deceased,
who in that moment has reached the 15" city
located in the topography of death. In a final
act, the Brahmin hands over new clothes to
the chief mourner and once again a colourful
cap, which this time he immediately puts on,
heralding the end of a long period of mourn-
ing and marginal impurity.
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Only after having received vermilion for
the mark on the forehead and oil for the hair
on the 361* day has the body returned to the
state of purity. On that same day the women
of the household wail for the last time, thus
withdrawing from overt mourning and bid-
ding farewell to the deceased.

Removing impurity

To a large extent, the Brahmin ritual of death
and dying is a gradual removal of impurity
and mortality, as well as the creation of a
new body in the next world (see below). For
a certain period, the deceased still has a vital
energy, which again will result in death. Thus
he needs a body and a place to live so that —
according to the traditional belief — he can be
reborn after temporarily being in heaven(s)
or hell(s). If he had no vital energy — like an
ascetic — he would not have to be reborn and
therefore not die again. But he also leaves be-
hind or transmits this death — bringing nega-
tive energy to the survivors, who must protect
themselves and the deceased mainly by the
purifying forces of water and fire, especially
the cremation fire, but also by other means
such as gifts, oil, vermilion, new clothes, or
the amvah (or Nep. amala) fruit. Moreover,
special forces (e.g. Brahmin, kusa grass, ba-
sil, gold, fire offerings, Veda recitations) are
seen as eternal, immortal and indestructible
and as therefore capable of neutralizing and
filtering out the death and bringing vital ener-
gy. But despite all ritual cautionary measures,
they cannot completely dissolve or remove
death. The deceased also retains a remnant of
it, which lets him become the almost deified
ancestor, but also leads to his rebirth.
Ideally, Brahmins are to digest the im-
purity of death (see Parry 1980). But it is
not only they who remove the evil of the
deceased. Other “para-priests” (Levy 1990:
363) and ritual care-takers such as Jugi, Bha,
or Nau are said to take or even consume the

favourite food or parts of the brain as well
as the impure clothes of the deceased. More-
over, the barber cuts the mourners’ nails and
hair, thus also removing impurity. But they
only do all this with reluctance and with con-
stant demands for money and gifts, for the
impurity is considered by them hard to digest
and thus stigmatising. This reluctance causes
severe changes in Hindu death rituals (see
below) even though it is part of an ancient
Brahmanical notion: the evil — which is con-
ceived of as a kind of negative subtle mate-
rial — and likewise the evil of a gift cannot be
extinguished but only removed, transferred
or chased away (cf. Michaels 2004: 197-200
and 2003 for further references).

Pollution thus represents a constant
threat that calls for techniques to overcome
a problematic situation in order to return to
the state of purity. Food enters the state of
impurity (cipa) if it is either touched or sim-
ply left over: such food has to be discarded,
for it cannot be eaten by others. In case an
individual is impure (Skt. asuddha), it is the
physical body (mha) that has to attain purity
again, in most cases by taking a bath. He or
she washes the feet, then hands, rinses the
mouth, washes the face and on rare occasions
washes the entire body by finally submerging
it in the river.

There are a number of annual and life-
cycle rituals that cause minor pollution. In all
cases the procedure of purification is called
byékegu, a Nevari verb which Robert Levy
(1990: 391) literally translates as “to cause to
become untied”. It is a process that frees the
body or an environment (the household) from
restrictions imposed by an extraordinary oc-
currence that has to be brought under control.
Ritual provides the mechanism for returning
to the state of purity.

However, there are only four cases that
make the process of byékegu absolutely man-
datory. All of these have been classified by
Levy as “major purifications”.
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Women undergo such purification on two
occasions. On the 5" day after giving birth
(macabu byékegu), on the occasion of cutting
the umbilical cord, when the mother has to
take a bath and the Nauni, the wife of a bar-
ber, has to come to pare her toenails (1). And
on the occasion of the menarche ritual (barha
taygu), when girls leave their dark room un-
seen in the early morning of the 12" and last
day of the ritual to take a bath, and a Nauni
comes to pare her toenails (2).

Besides birth and the occasion that signals
the potential of giving birth, it is death that
necessitates major purificatory rituals. Every
Sraddha dedicated to the deceased father or
mother (3) is preceded by byékegu, which
makes not only a bath in the river mandatory,
but also having the hair trimmed (sa khaygu)
by the barber to whom he is bound by a he-
reditary relationship. In case of a sorasraddha
(4), the elder of the lineage takes a bath on
the preceding day and has his hair trimmed.
Other members (male as well as female) also
undergo the process of byékegu, but in their
case the Nau will just touch their feet in a
symbolic gesture of paring the toenails.

Embodiment and Tactility

Where and what is a dead person? This
question is crucial for all survivors, and the
answers given in Hindu death rituals of the
Newar farmer community of Bhaktapur are
highly ambivalent and polyvalent. The de-
parted person is believed to reside in sacri-
ficial balls (pinda), animals, the wind or air,
stones, cotton strips, or the linga. It seems
that he has no fixed realm, and that rituals
have to build places of refuge for him.

Pindas and other bodies

The goal of the latya/sapindikarana ritual is
the composition of a body for the deceased

to allow him to reach the forefathers and an-
cestors. This is done ritually with sacrificial
balls (pinda) — a mixture of barley or wheat
flour or cooked rice that is made with the
hands. Tactility is one of the most significant
features of this ritual. Death is literally taken
into one’s hands. Thus, in the latya ritual the
chief mourner takes great care kneading the
dough for the pindas, which in this case are
the deceased and his forefathers, assisted by
the priest who again and again advises him
how to shape them and not to hurt them.
Through kneading the dough, pasting it, and
pouring water or scattering sesame seeds
over it, the deceased attains a new body. In
handling death this way emotions are moved
from inside to the outside, from imagination
to form. For the transformation from a living
human being into an ancestor, the deceased
has to be newly formed and shaped.
Moreover, pindas constitute a social body.
“Bound by the sacrificial ball” (sapinda) is
a sign of kinship, which is not only taken
into account at birth, but also in determining
endogamy and exogamy. Sapindya relatives
form a common body because one is linked by
forefathers (seven generations on the pater-
nal side and five on the maternal side). Among
the Newars of Bhaktapur, pindas or the mate-
rial for them are brought by the relatives.
Moreover, it is important to see how even
the female and agnatic side of kinship is in-
volved in the death rituals: It is the daughter
or sister of the deceased (mhaymaca) who
prepares the nhenumha food and assists in
the latya rituals by handing, for example,
the chief mourner the piece of meat (!) that is
mixed with the pinda. And it is the jicabhdju,
the non-polluted son-in-law or brother-in-law
of the deceased who takes on many purifica-
tory tasks. In this way the social bodies of
family and clan bonds are re-established.
However, pindas are offered during all
stages of the death and ancestor rituals, hav-
ing different functions and being offered to
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different addressees, not only to the deceased
and the ancestors but also to gods and the
servants of Yama. The offering of pindas is
also not restricted to the death ritual. After
merging the deceased with his three paternal
ancestors in the sapindikarana he is wor-
shipped in the regular sraddhas. The number
of pindas which have to be offered during the
death rituals varies considerably. According
to the highly influential Garudapuranasarod-
dhara (GPS) three sets of sixteen pindas have
to be offered. With reference to the gradually
decreasing impurity, the first set is called
malinam sodasam, the second madhyamn
sodasam and the third uttamam sodasam
(GPS 12.66 ft.).

The first six pindas of the first set are
placed on the ground on the way to and at the
cremation ground, the other ten of the first
set are offered during the first ten days or — as
in Bhaktapur in the du byékegu ritual — col-
lectively on the 10™ day. Pindas are often
meant to create a transcendental body for the
deceased. Through them, the dead person re-
ceives a new body, for the ten pindas mostly
stand for the various parts of the body (see
figure on the margin). This composition cor-
responds to Ayurvedic ideas of the develop-
ment of the embryo and the formation of the
foetus in the mother’s womb.

The second set of sixteen pindas is offered
almost in its entirety to the gods, for only
one is offered to the preta. And the final set
of sixteen, called masikasraddhas or masi-
kapindas, are meant to be food for the one-
year-journey to Yama’s world after which
the preta becomes a forefather (pitr). The
term masikapinda thus refers to the monthly
offerings for the deceased during the first
year after his death before the sapindikarana.
Previously the sapindikarana was apparently
held after twelve days. In most normative
texts, however, it is prescribed after a year —
although in practice this period came to be
shortened again to twelve or thirteen days.

The sixteen monthly pindas are meant to
feed the deceased during his one-year-long
journey to Yama’s world in which he passes
through 16 different cities, where he eats the
pindas. For his journey he also receives dur-
ing the ritual a bed (Sayyadana) and several
gifts, such as a seat, sandals, an umbrella,
a ring, a kamandalu water pot, a Sacred
Thread, clarified butter, clothes, food, and a
plate for food. The number sixteen includes
the twelve months and four additional points
of time. These sixteen pindas are mostly of-
fered in advance for the following year on the
10" or 11" day after death. In the special case
of the latya ritual the timing is different: the
sapindikarana is performed on the 45" day (=
traipakse) after death, which according to the
ritual handbooks is another possible point of
time for the sapindikarana.

The third set of sixteen pindas should be
distributed throughout the year of mourning,
but in fact this ritual takes place, if at all,
as a preliminary rite for the sapindikarana,
which celebrates the arrival of the deceased
among the ancestors. In the process, the chief
mourner divides one of the pindas, which is
somewhat lengthened, into three parts using
gold (or money) and kusa grass and mixes the
whole thing with three pindas that represent
the father, the grandfather, and the great-
grandfather. Here again, the chief mourner
and the Brahmin priest take the balls as
representatives of the forefathers (pitarah),
ancestor-gods (visvedevah) and the deceased
(preta). This is the crucial moment when the
deceased, abandoning his former name, is
brought into the band of forefathers (pita-
rah), thus forming a commensal community
with them and no longer being the helpless
outsider he was as a preta. All this is done by
the hands of the chief mourner. He touches
the deceased and his forefathers, and moulds
and unites them with his fingers. Thus the
deceased and the forefathers are both close to
him and far away.

91 9

After six balls have been of-

fered on the way to and at the

cremation ground, the follow-
ing ten constitute a transcen-
dental body for the deceased:
1 head

2 neck, shoulders

3 heart

4 back

5 navel

6 hips, sexual organs

7 thights

8 knees

9 feet

10 hunger and thirst
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Passage through the sixteen cities of
the underworld

According to the Pretakalpa of the
Garudapurana, second, third and
Jfourteenth adhyaya.

The road measures 86,000 yojanas
not including the Vaitarani. Shaped
as a pinda, the pitr has to cover 247
yojanas a day. The Asipattravana
forest measures 2,000 yojanas and is
located “anywhere” — the diagram
locates it at the beginning. On the
18" day the pitr reaches Saimyapura,
where the Puspabhadra river and
the PriyadarSana tree are found.

The pitr enjoys the first pinda and
proceeds to Sauriputra and the
following cities. In Sail[zguma the
pitr is exposed to a rain of rocks.

In Citrabhavana, where Yama'’s
youngerbrother Vicitra reigns, the
pitrreceives a boat and paddles as
an offering from the bereaved ones.
The use of a boat to cross the terrible
river Vaitarani requires, however,
the gift of a cow to the officiating
Brahmin. Otherwise the pitr will un-
dergo extreme tortures while cross-
ing the river. To reach Duhkhada,
the pitr has to fly and is exposed

to severe cold in S/’t[l,thyu. Before
reaching the 16" city, Bahubhiti, the
pitr leaves the pinda body and reach-
es the city of death, Dharmabhavana,
to repent his evil deeds.

Those who had been evil enter the
city from the southern gate. The righ-
teous enter through the other three
gates: from the east the demi-gods
and those of good character and

pure faith; from the north those who
were familiar with the Vedas, who
died in Varanasi or in the waters of
a tirtha, who made large offerings
or were killed by a collapsing idol;
from the western gate those who are
exclusive devotees of Visnu, or who
consider lumps of earth, stones

and gold to be equal, or who per-
Sform sacred acts and utter prayers.

sequence

in time

2 weeks

1 month

6 weeks

2 months

3 months

4 months

S months

5.5 months

6 months

7 months

8 months

9 months

10 months

11  months

11.5 months

12 months
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offering
(dana)

water (jaladana)
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bed

shoes

umbrella

umbrella (of leaves)

knife

wooden box

boat with paddles
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book

golden chain (ornament)

golden lion
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walking stick

clothes

woollen cloth

9 Bahvapada
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12 Sutaptabhavana
13 Raudra

14 Payovarsana

15 Sitathya

16 Bahubhiti

Palace of Citragupta
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United with the other deceased, the dead
person can now live on his own and is pro-
vided with a divine body (divyadeha). At the
same time, the father of the great-grandfather
moves into the band of the generalized, half-
divine forefathers (visvedevah). So, whether
one reaches this place or not depends not
only on one’s own Karma and one’s own acts
— on guilt or merit — but also on if and how
the descendants perform the death and ances-
tor rituals.

Cows, crows and dogs

According to the traditional texts, a bull is to
be branded and released (vrsotarga) on the
eleventh day or earlier, but nowadays this is
almost never practiced. On the other hand,
the ritual of cow-giving (godana) is still
common. On his dangerous and extremely
painful journey to the ancestors, the deceased
comes to a kind of hellish river of blood and
excrement that flows between the earth and
the realm of the death god Yama. The cow
is given to help him get across the river. A
similar motif is enacted in the Gaijatra of
Nepal. This ritual is usually practiced in such
a way that the death priest holds a cow’s tail
and a leaf of basil while reciting Vedic say-
ings, and the son grips the hand of the priest.
Once again, the son acts as a representative of
the deceased.

Part of the balls are often given to cows
or cast into the river. Crows also get a part.
As scavengers, they have allegedly been
linked with the cult of death since ancient
times. Thus, people believe that the soul of
the deceased resides in birds that circle the
house. If a crow does not eat the balls, this
is interpreted as a bad sign. In Nepal crows
are also considered immortal because they
are supposed to have drunk from the nectar
of immortality and allegedly no one has ever
seen a dead crow. Dogs, often considered
as the messengers of Yama, receive food at

several stages during death rituals. Both dogs
and crows are also sometimes seen as incor-
porations of the deceased, such as during the
ritual removal of death pollution on the 10"
day (du byékegu).

This holds especially true for the food of-
fering to the deceased on the 7" day when the
deceased is believed to appear as a dog eat-
ing his most favourite dishes from the heap
of food prepared and placed in front of the
bereaved house.

Wind, stones and clothes

In traditional Brahmanical ideas (see Mi-
chaels 2004: 132ff. and table 12) the body
of the deceased first consists of wind
(vayusarira), then is as large as a thumb (/in-
gasarira), and finally is the size of a forearm
(yatanasarira, literally: “a suffering body”),
which allows him to reach the forefathers and
the ancestors. The deceased is thus constantly
changing between different aggregates from
soft to hard, and static to dynamic. He is
sometimes believed to be embodied in an
airy form (e.g. pranavayu), which he takes
through the funeral fire, but he is also imag-
ined to reside in stones, e.g. pikhalakhu in

Symbolic offering of a cow
(godana) on Dattatreya square
in Bhaktapur on the occasion
of Saparu, full moon in August.
Photo 31 August 1985
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front of the house or — at a different level — in
the dugudyah stone or, in case of an untimely
or unpacified death, in dhvaka stones indicat-
ing the presence of evil spirits on crossroads.
On other occasions he flies around in the
form of a crow or in his soul, threatening to
leave the bereaved relatives, or to float away
on the river.

These ambiguous forms of embodiment
are represented at several stages during the
death and ancestor rituals in which there is a
dynamic change between spatially limited ac-
tions at a specific sacrificial arena and mov-
ing around. Thus, in the /azya ritual almost
everything happens within the limited area
(mandala) of one square metre, and in the
dugudyah puja the seats of the lineage dei-
ties are deeply rooted in the soil. However,
on several occasions, e.g. the funeral proces-
sion, the dugudyah pija or the Gaijatra the
relatives move around, sometimes with the
deceased who is believed to be present at
such occasions.

This change between presence and ab-
sence of the deceased might have to do with
the ambivalence expressed in many forms in
death rituals. The dead person is mourned,
and the mourners wish that he comes back
and is present again, but this is also feared:
he is chased away, warded off, discharged
or handed over to ritual specialists such as
the Bha or Brahmin when, for instance, he
is believed to be embodied in two strips of
cotton (nahkapah) which the chief mourner
wears around his waist and his head in the du
byékegu ritual on the 7" and 10" day.

Deification and Pacification
Forefathers and demi-gods

Brahmanical-Sanskritic death rituals are
processes of deification. Only after a year
do the dead achieve the semi-divine status
of the ancestors (pitarah). The plural of this
word means “forefathers, forebears,” but also
“great-grandfathers”; in the singular (pitr),
the word typically means (and is etymologi-
cally related with) “father”. Father and fore-
father are thus seen ritually on the same level
as the son.

The dead remain in the status of ancestors
for only three generations, then they move
up to the rather vague groups of heavenly
creatures (visvedevah; literally: “all gods™),
and as such they are worshipped only col-
lectively in a de-individualized manner. In
a way, the three generations of the deceased
form a ladder of rising status but decreasing
proximity to the survivors. Therefore, sons
are important for the salvation of one’s own
soul, for only they can perform the rituals.
Consequently, in Sanskrit the son (putra) is
described as someone who saves the father
from hell. In contrast, the living man tradi-
tionally has obligations to seers, ancestors,
and gods.

The dead — either forefathers, ancestors or
vi§vedevah, not to mention the spirits of the
dead — are ubiquitous in South Asia. No do-
mestic ritual is carried out without them get-
ting their share. Often they are worshipped
every day. They are closer to the house, they
are dangerous and dissatisfied, they always
demand respect. Only the ascetic, who has
paid his debt to the gods, ancestors and men,
is free of the pressure of the deceased.

There are marked differences in the wor-
ship of the visSvedevah and the pitarah.
Thus, the visvedevah are invoked with svaha
and the Sacred Thread is placed on the left
shoulder. While invoking the pitarah with
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svadha the Sacred Thread is kept on the right
shoulder; with the ancestor-gods, the pre-
ferred number is even, with the forefathers
it is odd; the ancestor-gods receive grains of
barley or rice, the forefathers sesame seeds
(whose significance in the death cult is still
to be studied — and recalls the “open sesame”
of the Thousand-and-One Nights); the one
performing the sacrifice looks east in the case
of the ancestor-gods, south in the case of the
forefathers; the form of the sacrificial place
(mandala) is square for the ancestor-gods,
round for the forefathers.

The changes in the ekoddistasraddha are
of two kinds: first, only the deceased is
worshipped and receives a single pinda. No
fire-offering and worship of visvedevah is
performed. The use of the words “svadha’,
“namah” and “pitr” as well as some of the
Vedic recitations and mantras are forbidden.
Secondly the §raddha for the deceased has its
own features. Thus the mamdula for the de-
ceased is triangular, the tuft of grass (kirca)
has one blade for him instead of three as for
the pitarah or two or four blades for the gods.
But although being in a liminal and impure
status, which is different from the pitarah
and ancestor-gods, characteristics of the wor-
ship for both pitarah and visvedevah are also
adopted in the ritual for the deceased. As in
the worship of forefathers, the performer
wears the Sacred Thread on his right shoul-
der and sesame seeds are used. And as in
the case with the ancestor-gods the deceased
is addressed with svaha. Finally, the pinda
is placed on the top of the darbha blade, not
on its roots as is the case with the forefa-
thers.

The close relationship between gods and
ancestors (visvedevah) is constantly re-es-
tablished. They are both considered deities
(devatd), though there are marked differ-
ences in the ancestor rituals. But here, too,
when a ritual counter-world is constructed
the ancestors are associated with the gods,

but only because they too have a heavenly
body (divyadeha).

The unpacified dead

As long as the deceased have not yet found
their place as forefathers, they are powerful
and potentially dangerous, and mainly wan-
der around feeling hungry. But, as ancestors,
the dead are sometimes seen on a level with
the high gods — ancestors and gods once lived
together, it is said — sometimes in a separate
class (with Vasus, Rudras, and Aa’ityas). In
any case, they have a semi-divine status.
Thus, the place of the forefathers is a kind of
heaven, not the heaven of the gods (svarga),
but not the earthly world of humans (bhilo-
ka) or that of the spirits (antariksa).

If the deceased does not die a natural
death, if he is killed for example in a traffic
accident, in a crime, or in early childhood,
or if he commits suicide, and likewise if the
death rituals are not performed or are carried
out incorrectly, he is threatened with remain-
ing a preta or restless spirit (bhita, pisaca).
The Sanskrit word for a deceased person,
preta, is often used in Indian idioms together
with a word for spirit: bhat-pret. These spir-
its can also be the unpacified dead, not only
the ritually escorted dead. They populate the
realm of the living and are sometimes fed col-
lectively, e.g. on the day before new moon in
March (Pasacahre/Pisacacaturdasi).

As was described above, as long as their
sapindikarana ritual has not yet been per-
formed, that is a maximum of one year, pretas
often have only a fine material thumb-sized
body without a mouth. They have conscious-
ness and feelings, but no accompanying
bodily organs. Like the survivors, they are in
a marginal situation, full of ambivalence, pol-
lution, weakness, and low vitality. They are
hungry and — because of their internal heat
(tejas) — thirsty: they hang around the house
of the survivors, envy them their life, and



The Dynamics of Newar Death Rituals 193

The gifts of the sixth month: a
boat of silver and a paddle of

gold floating in a brass vessel.

Photo 21" July 2002.

want to inflict illnesses on them. However,
there are special Brahmanical death rituals
(narayanabali, palasavidhi, vrsétsarga, sar-
pabali etc.), for direct deification, without
the long road through forefatherhood, which
is also used for those who cannot have the
normal death rituals because they are miss-
ing, for example.

The unpacified dead have to be brought to
a place where they can do no more harm to
the survivors. This is done by several rituals,
at times even with tricks such as the trap for
the deceased on the 10" day (svaneca taye
byékegu) or with obscene words, as dur-
ing Holi or Ghatamugahcahre. Even when
the deceased is believed to reside in cotton
strips.

In such rituals everything is direct and
concrete, little is symbolic. It is the deceased
who falls into the trap, or who gets the tiny
boat with paddles that should help him or her
to cross the fetid river Vaitarani in order to
reach Yama’s realm.

Memory und Mourning

Sraddha — remembering
and feeding the ancestors

The temporal and kinship distance to the
dead person affects the frequency and inten-
sity of ancestor worship. It can be observed
that the frequency of joint death ceremonies
increases the farther back in time the death
occurred and the more faded the memory of
the deceased.

The common term for Brahmanical-San-
skritic ancestor worship, Sraddha (cf. Mi-
chaels 2004: 144ff. with references), which
is derived from a religious attitude (Sraddha)
referred to as early as the Vedic Epoch (1750-
500 B.C.), indicates — even in the opinion of
Brahmanic legal scholars — various parts of
rituals, three of which are especially im-
portant: the fire offering (homa), the balls
(pinda), and feeding the Brahmins. In addi-
tion, gifts to Brahmins (dana), and worship
(puja) of the gods, especially Visnu as a sav-
iour in death, are significant sub-rituals. In
popular parlance, §raddha denotes both death
rituals and ancestor rituals, even though death
rituals are considered impure, while ancestor
rituals, on the other hand, are not. However,
what certainly has to be noticed in the history
of death and ancestor rituals is their “pujaisa-
tion” (see Michaels/Buss forthc.).

Traditionally there are different classifica-
tions of the sraddha based on the occasion
for which they are performed, or the gen-
eral division of Sanskritic rituals into kamya,
naimittika and nitya, and others. The main
distinction, which concerns us here, is of two
types: the parvanasraddha, considered as the
basic (prakrti) form according to which all
other Sraddhas are modelled, and the ekod-
distasraddha. The main difference — as indi-
cated in the name ekoddista (,.determined for
a single (deceased)”) — is the number of the
worshipped as well as the status of the wor-
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shipped that results from the decreasing im-
purity — as achieved through ritual acts — and
leads to different treatment for the deceased
(preta), the forefathers (pitarah) and the
ancestor-gods (visvedevah).”® All offerings
of pimdas prior to the sapindikarana usually
follow the rule of ekoddistasraddha, while in
the sapindikarana both forms are performed,
and after the sapindikarana the offerings fol-
low the parvanasraddha.

The model form of the parvanasraddha
has three basic features: the fire-offering
(agnaukarana), the feeding of Brahmins
(brahmanabhojana), and the worship and
offering of pindas. For that purpose at least
three Brahmins are traditionally invited, who
are worshipped with offerings (upacaras)
as representatives of the vis§vedevah and the
forefathers, who are always three (i.e. father,
grandfather and great-grandfather of the ya-
jamana).

These traditional rules are also basically
followed by the Newar farmers of Bhak-
tapur. However, for them the aspect of the
visvedevah is almost non-existent, at least
terminologically. The concept of “All-gods”
representing a certain status of the deceased
is perhaps too abstract for them. In the srad-
dhas they worship the forefathers who are re-
membered, or the ancestors in general whose
memory has more or less faded.

The §raddha rituals can also be seen as a
kind of feeding of the ancestors — through
the fire and the sacrificial balls. Memory
and sympathy is often expressed by food and
feeding. The nhenumha ritual, for instance, is
structurally a kind of Sraddha intended to feed
and nourish the deceased and to strengthen
his or her diminished vitality. Moreover, on
several occasions food is brought to the pol-
luted home by relatives or others, and the
priest(s), relatives or neighbours are invited
for feasts. All this is done in the more or less
explicit memory of the deceased.

Hindu mourning

There is no terminological equivalent in
Hinduism for what we call “bereavement”
or “mourning”. Where we talk of mourning
rituals or ceremonies, one speaks in India
and Nepal of rituals (of removing) impu-
rity (aSauca), sacrifice (pitrmedha), last rites
(antyesti), ten-days-duty (dasakriya, Nep.
kajkiriya), embodiment (sapindikarana), and
faithful welfare service to as well as com-
memoration of the ancestors (Sraddha), but
rarely of emotions or personal feelings. It
goes without saying that Hindus also feel
deep sorrow and pain after a near or loved
one dies, but even close relatives or friends
seldom ask them about their inner states.

A more or less clear indication of mourn-
ing is weeping. This certainly happens in
Hindu traditions as often as in other cultures,
depending on the emotional relation between
the deceased and the survivors. However,
it should not occur at the cremation ground,
and only in public at fixed times, for it is
believed that otherwise the deceased has
to eat the mucus and tears. In the Nepalese
Muluki Ain of 1854 people are even to be
punished when they cry on their way to the
death house:

“The Newar women shall not cry on the
way while visiting the place where a Newar
dies. Cry only when you reach the place of
death. If the women cry on the way while
walking in the lanes, a fine of 8 ana shall be
imposed on each of them. If the rupees are
not paid, imprison [them] according to the
Ain.” (MA para. 97.7)

The rule that mourners should not cry
can also be found in ancient Dharmasastra
sources.”® In the Garudapuranasaroddhara,
one of the most influential texts for Hindu
death rituals, it is mentioned that any kind of
lamenting on the loss of somebody is useless.
It is worth having a closer look at this pas-
sage, since it ultimately leads to the statement

255 Cf. Kane 1991/1V: 516 and
Miiller 1992: 48, 87 and 89.
2% Manu I11.229, Visnu
LXXIX.20.
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that rituals are more important than sorrow
and mourning.

“The son should give up his sorrow, he
should remain resolute in his true steadfast-
ness (sattviki dhrti), then he should make the
balls (pinda) etc. for (his) father, (but) not
shed tears.

Since the deceased (preta) is forced
against his will to consume (bhuj) the mucus
and tears that are shed by his relatives, one
should not show sorrow without reason (ni-
rarthakat).

Even if a man would mourn (S«c) day and
night for thousands of years, the deceased
would never see his final place (nidhana).

Anyone who is born must also die, anyone
who is dead must be reborn; therefore a wise
man should not mourn the unavoidable.

The food prepared in the morning is al-
ready bad in the evening; how can a body that
is nourished from the juice of such cooked
food (tadannarasasampusta) be more con-
stant!

The son considering that (all) this could
be a medicine (bhaisajya) against the pain
(duhkha) should abandon the sorrow (Soka)
which comes from ignorance (ajfiana) — and
he should do what has to be done (kriyam
kuryat).” (GPS 11. 3-12)

As it seems, Hindu mourning is primarily
concerned with what is to be done, i.e. ritu-
als, rather than what is to be felt. However,
although precise prescriptions suggest clear
norms of behaviour, Hindu mourning re-
mains as ambivalent as mourning in Western
and other cultures. Rituals do not make things
any easier (see also Michaels 2005c).

Seen from the emic perspective, the fol-
lowing interlaced aspects are prevalent: pu-
rification (i.e. removal of aSauca), embodi-
ment and transformation (sapindikarana),
deification and pacification (from preta to
visvedevah) as well as welfare (Sraddha)
and commemoration of the deceased and the
ancestors. Whether one should call this mix-

ture “Hindu rituals of mourning” is a matter
of terminology and debate, but it certainly
means reducing an extremely complex set of
actions to just one aspect.

In Judaism and Christianity the fate of the
dead is comparatively independent of the
world of the living, whose influence seems
to be low. The ancestors are gone. Thus, the
mourners are in the focus. In Hinduism it is
almost the other way round: the focus is on
the deceased. But, as we have seen before,
the temporal and kinship distance to the dead
person affects the frequency and intensity of
ancestor worship. It is by the damnatio me-
moriae that the deceased die (again).

Continuity and Change

Three categories of change can be observed
to heavily influence the tradition of death
rituals. (a) Stigmatisation: A number of pu-
rity specialists of low status have ceased to
carry out their duties. They consider the duty
to be beneath their contempt. (b) Economic
mobility and the change of values: Extensive
feasts are considered a burden imposed by
a rigid society. Committees are formed to
denounce such obligations. (c) Religious
innovations: Since 1990 Nepal’s constitu-
tional monarchy ensures freedom of thought;
new religions along with new Hindu reform
movements are often anti-ritualistic. Guided
by vegetarianism, many groups still perform
rituals but strictly without blood offerings
and alcohol — once the core of Newar rituals
that define the acting group on the basis of
commensality.

Stigmatisation and ritual discontinuity

Almost all those whom Robert Levy calls pu-
rity technicians engaged in “stigmatised ritu-
al-symbolic activities” (1990: 98) have been
exposed to the growing impact of change.
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Modernists from a wide range of political
and religious backgrounds were successful
in shaking off the oligarchic rule of a single
class. The revolution of spring 1990 resulted
in a multi-party democracy which led to the
ban on missionary activities being lifted and
the increase in ethnocentric particularization.
As the hitherto unquestioned “Hindu-Mon-
archy” lost its grip on a superficially and at
times forcefully unified society, a new “free-
dom” allowed a number of absolutely new
promises of liberation to surface — both reli-
gious and secular. The beginning of the 21+
century witnessed the revival of the radical
belief system of Maoism which, by the end
of 2004, dominated more than 80 per cent of
the country. The radical anti-ritualistic stance
of this movement denounces rituals in gen-
eral. It intimidates people to such an extent
that Brahmins of villages on the periphery
of Bhaktapur do not dare to wear a dhoti,
the obligatory dress for the performance of
a death ritual when called on to conduct it in
town.

In the 1950s, members of the Jugi (or
Kusle) sub-caste staged demonstrations to
gain access to temples and to overcome the
stigma of impurity. Only a generation later
the Jugi started to question their ritual obliga-
tions in general. By the end of the 20" centu-
ry the Bha had joined the Jugi in their protest,
while the washermen (Pasi) and torch bearers
(Cala) had already fully withdrawn from their
ritual duties. The barbers (Nau) had turned
their trade into a regular profession, demand-
ing cash. They regard their ritual duties as a
side job which provides an additional income
—no longer done in kind but for cash.

The Jugi constitute by far the largest com-
munity stigmatised by impurity. Until recent-
ly they had to collect ritual waste from the
chvasah stones, accept offerings of cooked
food (jugibvah®’) made to the forefathers,
and absorb pollution from the higher castes.
Beyond simply suffering from pollution, Ge-

rard Toffin even sees the Jugi as playing “the
role of scapegoat” (Toffin 1987: 230). In an
interview with Basala Jugi, who in 2002 and
2003 acted for those Svagamikha, Basukala
and Suval families whose death rituals are
documented in the previous chapter, she
expressed considerable reservation and even
contempt towards her ritual obligations. She
said that “in a democracy people are equal
— if we continue our work, the stigma of im-
purity will persist”. She considered her work
to be lacking in “respect” or “prestige” by
using the Urdu word “ijjar” which is widely
used in a Nepali context. According to her,
wealth does not provide prestige because
it can be stolen. But since low status work
(Nep. ijjat jane kam) can be seen by others it
fosters disrespect.

In all towns the Jugi have formed com-
mittees which have issued statements of
contempt, calling upon their members to
discontinue their services. Fines have even
been discussed. But in reality a few members
still follow the call of their clients to take ad-
vantage of the cash that is offered. In the long
run the married daughter or sister of the de-
ceased (mhaymaca) will have to step in and
cast the offerings of the 7" day into the river.
Since she had already cooked the food she is
destined to touch the food again and dispose
of it. In cases of jugibvah a person without
parents will discard the offering to the pitr
either on the pikhalakhu in front of the house
or in the river.

Similar to the Jugi the Bha (or Karafijit)
acts as a para-priest. The actions of the Bha
are instrumental in restituting a new body for
the deceased; he is even identified with the
spirit. From ten families of Bha (in 2003)
only two, slightly disturbed persons follow
the calls of bereaved families. For a long time
now there has been no more relationship to
a defined group of clients. People are unable
to remember a Bha ever coming to a client’s
house to receive the cotton strip (nahkapah)

27 Toffin (1987: 224), whose
study is mainly based on field-
work in Pyangaon and Panauti,
calls the offering of the 7*

day jugibau. In Bhaktapur

this offering is simply called
“nhenhumha”. Other offerings
to the crow on the 7" day are
called kvaja while the annual
offerings to the Jugi are called
Jjugibvah. “Bvah” includes
cooked rice (nowadays also
beaten rice), a variety of veg-
etable, sweets, and also beer
and alcohol. “Bau " includes
grains, husk and mash offered
to the spirits on crossroads or
to pitr on plots of agricultural
land (bhula).
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and eat in their presence in order to demon-
strate his identity with the spirit of the de-
ceased. The term karro nakegu, “to feed with
a dish that includes a piece of the skull of the
corpse” is known only from a royal context.

Within a few years Bha may no longer
officiate in Bhaktapur. The jicabhaju, the
non-polluted son-in-law will probably one
day take over the duties of the Bha.

The purifying fire of the 12" day (lha pan-
egu) is rarely performed by a Tini, as only
one member of the group of these “lower
Brahmin” continues to offer his services. His
task has largely been taken over by Parbatiya
Brahmin or simply by the jicabhaju.

The Pasi have discontinued their duty of
washing the two cotton strips worn by the
chief mourner during the ten day period of
pollution. The duty of these purity specialists
is only vaguely remembered by people over
the age of seventy.

Likewise the Cala, who lead the procession
to the cremation ground carrying a torch and
cymbals, are no longer seen performing their
duty. The torch is now carried by a member
of the funeral association.

Ritual — an economic burden

Complaints about the economic burden im-
posed by ritual activities are perhaps almost
inevitably an expression of life when it has
started to turn sour. The opposition between
duty and burden is a familiar stress which
often is admitted with a sense of humour. In
the case of death rituals, a number of sim-
plifications are remembered by the present
generation, introduced in order to save time
and resources.

While “years ago” the chief mourner had
to turn to the respective embankment at the
rivers on ten successive days after cremation
in order to constitute the body of the preta,
the disembodied ghost of the deceased, to-
day this is done collectively on the 10" day

because nowadays it is allegedly too dif-
ficult to move to the river without touching
and thus polluting other people. Likewise,
the fourteen offerings of water along the
journey through the underworld, the annual
death rituals for the deceased parents (srad-
dha), and even the annual death ritual for the
ancestors (sorasraddha) are now rarely done
in a “proper” way by inviting the Brahmin to
the house involved. Rather the chief mourner
or the head of the lineage will visit the house
of the Brahmin in the early morning, hand
over water, a nisla plate, the prescribed food
offerings and a small daksina of just ten ru-
pees. As more and more people are employed
and wage-dependent, a visit to the Brahmin’s
house for a few minutes is considered man-
ageable, while an elaborate hour-long ritual
with many participants and the ensuing feed-
ing of guests is considered a burden that has
to be avoided.

The most sorely felt burden is the offering
of the feast on the 13 or 45 day to celebrate
sapindikarana, the merging of the deceased
with the ancestors. Inviting a wide range
of related families — those whole families
(bhvah pahd) and single persons of certain
families (yaka pahda) who contributed the
raw material to make the balls (pindas) — re-
mains unquestioned to this today. Those who
contributed are in fact duty-bound to appear.
In case somebody fails to join the feast, the
chief mourner has to ask the others repeat-
edly why that person did not come.

The imperative to invite friends and neigh-
bours, however, easily doubles the costs
incurred. As young people tend to avoid the
feast, and as the household concerned wants
to reduce the costs, the mandatory character
of the funeral meal is fading away.

An open discussion started in a few neigh-
bourhoods of farmers for the first time in
the year 2000 AD. In June 2003 fourteen
young people from Byasi — invariably from
sub-castes of farmers — joined in wording an
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“appeal” to “the brothers and sisters” of their
quarter not to “offer a feast to neighbours
after the death of a person” (Nep. mrtyu pa-
chi tolabasikarulai khuvaindai aeko bhoj).
Everybody in the quarter concerned felt
relieved by this idea, so hundreds of people
signed the appeal. It is not quite clear whether
it is more the social burden of appearing and
spending time, or the economic burden, the
cost of the feast, that caused people to join
the appeal, as it is considered improper to
show signs of miserliness. In disregard of the
appeal, printed invitations are still handed out
in Byasi to more than 100 families. But few
people nowadays consider such an invitation
to be binding.

Furthermore, many ritual specialists now
demand cash payment as compensation in-
stead of being paid in kind, as was previously
the case. Thus, since the 1970s the barber
refuses to absorb the pollution of his clients
by receiving his clothes. Instead, he receives
some cash as compensation. And the newly-
established association of barbers (napit sari-
gha) asks their members to accept unhusked
rice or cash from their clients rather than their
annual share of the crops, since that is consid-
ered humiliating.

Despite the economic burden, rituals are
not easily altered, reduced or given up. They
are not just instrumental acts or “prescribed
formal behaviour for occasions not given
over to technological routine” (Turner 1967:
19), for they guarantee security of social
relations, the authority and legitimisation of
ritual specialists, and they perhaps fulfil a
need for ludic and mimetic imitation (cf. Mi-
chaels 2003a). Thus they constitute a form of
symbolic or cultural capital (Bourdieu 1998)
that cannot easily be given up. This is only
possible when the socio-cultural ground is
prepared by other means of security and le-
gitimisation — such as modern social security
systems, media, class organisations etc. Then
rituals are criticized and anti-ritualism arises.
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Modernity and anti-ritualism

The revolution of March 1990 and the sub-
sequently promulgated constitution brought
about a multi-party democracy based on po-
litical and religious freedom. While Christian
missionaries were previously denied access
to Nepal, a number of Christian sects imme-
diately stepped in to establish their churches
— the majority being protestant sects from
North America. In 2003 five sects were
present south of Bhaktapur, in Surjebinayak,

irdi502]

Appeal to discontinue the
tradition of inviting neigh-
bours and friends to join the
funerary feast in completion of
the rituals on the 13" or 45"
day after death. Phrased in
Nepali and signed by the 14
members of the “Library of the
Golden Team” (sunaulo tim
vacanalay) in Byasi on

8" July 2003.

With the slogan “man has to
die” (manis maranasil prani
ho) the authors of the “apil
blame the performance of the
ritual for increasing poverty.
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Sallaghari

Saparu procession by the Hari
Bol (International Society for
Krishna Consciousness) group
on 13" August 2003.

The narainguthi of the group
from Talakva headed the
procession for six bereaved
families of their followers. In a
first round the individual fami-
lies are met at the threshold

of their residences. Then the
women’s group singing devo-
tional songs joins the proces-
sion at Talakva for one full
circumambulation, while the
male group completes a second
circuit before returning to the
meeting place of the Hari Bol

group.

while the Brothers In Christ (BIC) estab-
lished a prayer room under the name of Hope
Church in the quarter of Byasi in 2002 and
the Friends Church in Bharbacva in 2003.

The Brothers In Christ community claims
to have more than 1000 baptized followers in
Bhaktapur alone. But obviously only a few
followers joined with their entire families,
and were thus able to effectively cut their
traditional ties, represented by the bonds of
lineage and the funeral associations. The new
Christian community promises truly baptized
followers a proper burial at the ground pro-
vided by a follower on his plot in the village
of Gundu, a few kilometres southwest of
Bhaktapur. No more than three people were
buried there in 2003.

Similar to the Christian sects, new religious
reform movements have reached Bhaktapur
from India since the early eighties. Although

they can only claim to have attracted a much
smaller community than the Christians, they
perform processions which allow the public
to take notice of them.

The binding basis of the reform move-
ments is the propagation of non-violence,
Skt. ahimsa. “Non-harming” or “non-injury”
indeed ranks among the foremost ethical
codes of Hinduism, for it expresses the sa-
credness of life. “Non-harming” is in turn the
basis for a strict vegetarianism that also ex-
cludes onions, garlic and eggs from the diet.

Since all of the important annual urban
rituals as well as death and ancestor rituals
prescribe blood sacrifices, the followers of
the reform movements are faced with prob-
lems to varying extents. The followers of
the “International Society for Krishna Con-
sciousness”, locally known under the name
“Hari Bol”, are strict vegetarians, but they do



200 Conclusion

not reject the rituals of Newar society. Be-
longing predominantly to occupational sub-
castes such as farmers and potters, they have
developed a skill for reconciling the existing
rituals with ahimsa. In principle, all rituals
are performed without blood offerings. No
flesh is mixed into the pinda in their death
rituals, and no cooked meat is offered to the
Jugi who collects the share of food dedicated
to the deceased or the ancestors.

Few followers have been radical in break-
ing the ties with their lineage and their funeral
association. In such cases the newly formed
narainguthi offers help in the process of
cremation. The decisive change is reflected
by the presence of a kirtan group, which per-
forms choral singing interspersed with chant-
ing the names of deities such as Hari, Krsna
and others to the sounds of drums, cymbals
and harmonium.

Another vaisnava sect, the “Krishna
Bhakti” movement, was established in Nepal
by one Kabiram as early as 1927 AD, with
reference to Sri Caitanya Mahaprabhi, the
founder of the vaisnava sect, born in 1485 in
Nadia, Bengal. Rajmaya Prajapati from the
potters’ caste in Taldkva was instrumental
in establishing a branch of Hari Bol in Bhak-
tapur in 1981 AD. Since that time more than
400 people, the majority from sub-castes of
farmers and potters, have joined the sect.

On the occasion of Gaijatra in August,
when all those who had died within the
preceding twelve months are dismissed by
the urban community in a collective proces-
sion, the Hari Bol group offers a slightly
“modernized” alternative. The otherwise
compulsory symbolic cow which is fabri-
cated from a basket or a skeleton of bamboo
is no longer mandatory. Instead, the deceased

Saparu procession by the

Hari Bol group on 22" August
2002.

The narainguthi of the Hari
Bol group from Talakva on its
way to meet the bereaved fami-
lies of their followers along the
processional path.

Clad in white dhoti or lunghi
with the portrait of their re-
vered leader Kabiram on their
t-shirts, young men lead the
procession with their kirtan
group, singing devotional
songs. Ram Krsna Prajapati
(left) came for this occasion
from the headquarters of

the International Society for
Krishna Consciousness from
Mayapur in Bengal.
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is simply identified by a large picture that
is paraded on a long stick. First, the kirtan
group from Talakva embarks on a round and
deviates from the processional path to meet
those bereaved groups who accompany the
picture of their deceased. Once all those who
had earlier signalled their wish to join have
been met, the kirtan group of Talakva joins
the collective funeral procession. All indica-
tions of the playful and satiric character of
the procession are replaced with expressions
of devotion to Krsna. The kirtan group is led
by young men in a dhoti, and all of them
wear t-shirts with a portrait of their beloved
founder, Kabiram. A few of them come for
this occasion from Mayapur in Bengal, the
headquarters of the Krsna Bhakti move-
ment. Large banners saying “Hare Krsna,
hare Krsna — Krsna, Krsna, Krsna, hare, hare,
hare — hare Ram, hare Ram — Ram, Ram, hare
hare” are carried at the head of the proces-
sion. A smaller poster carried on 23" August
2002 in memory of Indra Kumari Sarma from
Cvacheé said:

bha pu bhah puh coche tola basne janma
miti 1984 salama janma bhayako svargiya
miti 2058 sala barsa 12/6 gate ma indra
kumari sarma barsa 75 ko coche tola harina-
ma ko prabhavale samasta pitr udhdara hos
(parikrama) (hari bola) namai japda milda-
cha gati (jaya radhe) narayana.

“Living in the quarter of Coche in Bhak-
tapur and born in the year 1984 [BS ] gone
to heaven (svarga) in 2058 on the 6" day
of the 12" month [2]1* March 2002 AD]
Indra Kumari Sarma at the age of 75 of the
quarter of Coche by the power of the name
of Hari may all ancestors (pitr) be lifted up!
(Procession) (hari bola) by reciting the name
alone one will achieve liberation (gati). (Hail
Radha) Narayana.”

While the Krsna Bhakti movement tends
to incorporate and transform existing rituals,
the Om Santi sect outrightly rejects rituals of
any kind. Collective meditation sessions (fol-

lowing the principles of rajyoga) alone are
believed to reach the ultimate aim, “correct
consciousness’ (cetana). Regular congrega-
tion is supposed to establish a new sense of
community that does not need rituals to re-
new any links to the lineage or the ancestors,
or to place oneself in time and space.

In 1990 this sect established a place for
collective meditation and instruction in Bhak-
tapur, the Prajapitha I§variya Brahmakumari
Visvavidyalaya at the eastern periphery of
Bhaktapur. Almost three-hundred follow-
ers join in an annual procession (Santijatra)
along the main road. In February 2003 some
67 women joined the procession carrying
sacred water vases (kalasa) on their heads
while constantly chanting “om Santi”.

In theory, the followers of this sect not
only have to practice ahimsa, they also have
to avoid death rituals and other life-cycle ri-
tuals. In reality, few individuals and very few
families have left their lineage in order to be-
come fully devoted to the nameless god, bha-
gavan. Most members reconcile their devo-
tion with the need to meet the expectations
of society in performing the necessary life-
cycle rituals. A total break-up would have
far-reaching consequences as only the daugh-
ters of other followers would qualify as a
potential bride. Cutting accross the strict
boundaries of sub-castes, hitherto unknown
matrimonial alliances would give birth to a
new sub-caste.

The process of the individualization of death

It was mentioned earlier that the dead were
and still are offered a tiny plot, a “field”, as
it were. The soil was to make sure that there
was enough food to last forever. The plot is
offered on the 7™ day after death and never
touched again. The name of the deceased
to whom such a plot has been dedicated is
remembered for three generations. For older
plots the name is no more remembered and
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thus a general term like ajima (“grandmoth-
er’) is used.

The deceased began to attain a “face” and
be named slightly less than two generations
ago, when portrait photographs became
fashionable. Made in local studios in front
of fancy settings that served as a backdrop,
these photographs adorned the reception
rooms on first floor level. These photographs
used to be attached to the cow structures or
the palanquins bearing the clay bulls on the
occasion of Saparu, the collective dismissal
of all the deceased on the day after full moon
in August.

More recent is the custom of publishing
a photograph of the deceased in an expres-
sion of bereavement. Often this is organized
by the institution to which the deceased was
affiliated, and a few days later the newspaper
publishes a photograph of prominent visitors
paying their condolences. Only very recently
have such public announcements reached the
community of farmers of Bhaktapur. For ex-
ample, the demise of Ram Basukala (whose
cremation is documented in a previous chap-
ter) was announced in the Kathmandu Post.
His second son and one of his sons-in-law
work in the Gulf. Obviously the family felt
obliged to demonstrate a new economic sta-
tus. The same picture, supported by a lotus
flower, graced a souvenir that was handed
out on the occasion of Saparu on 31 August
2004 in memory (lumanti) of the deceased.
Ram Basukala was presented as the one who
has reached heaven (svarga). Titled “Rama-
yana”, the brochure suggests the renowned
story or the life of Lord Rama. The following
eight pages, however, are dedicated to the
life of Ram Basukala and address in ever new
variations the sorrow and tears suffered by
the bereaved ones.

The first of seven poems — a doha which
normally will be sung while walking — is
dedicated to Ram Basukala’s life, condensed
into 16 lines. His marriage with Ratna Maya

is mentioned and the birth of two sons and
four daughters. A pious man is presented:

“Always keeping dharma and karma in
mind/ after [visiting] Palaficok Bhagavati
he has been/ visiting Kasaghat every day
throughout one year/ [to the effect] that all
kinds of diseases vanished”.

dharma karmay mati taya
palaiicoka bhagavati th kajhaya
kasaghata dachi taka nhi nhi jhaya
roga phukka tdaka diya.

The poem ends with the statement that Ram’s
death, his journey into heaven (svargavasa)
on 21% October 2003 made the family cry. In
Nevari the verb khvaygu for “crying” remains
rather unspecific in this context. It denotes
weeping as well as ritual wailing. To our
surprise, none of those who accompanied the
ensemble was aware of the text of the song.
It was said that the visual experience of that
day was so overwhelming that grasping the
meaning of words was beyond the capacity
of an individual.

The subsequent poems are dedicated to
Ganeda, by whom the bereaved seek refuge,
and Nityanatha. Although in a Buddhist con-
text the latter is the ‘“eternal protector’, we
must assume that Nrtyanatha, the Lord of
Dance and Music is being addressed. A few
times, the lines address the picture (kipah)
or the face (khvah) of the deceased, which
arouses “tears of love” in those who look
at it. The loss is experienced as something
beyond one’s wildest dreams.

The booklet with the poems was handed
out to eight granddaughters of the deceased,
who had specially learnt to dance and sing
over a period of six weeks. To this end a
teacher was hired along with musicians play-
ing harmonium, violin and tabla. A cart had
to be rented and a sound technician engaged
with his amplifier and speakers. In this spe-



The Dynamics of Newar Death Rituals 203

cific case a professional event manager, a
Karmacarya from Balakhu, was engaged. He
provided the technical equipment, the musi-
cians, the phrasing of the songs and finally
a video coverage. A considerable sum of
around 40,000 rupees was spent in prepar-
ing this prestigious performance. In addition,
food was made for the more than 300 guests
in a hall rented for the purpose.

The entire performance was to last for 14
hours. The decoration of the cart, however,
seems to have transcended the abilities of
the family to coordinate the actors. It started
six hours late, the girls only danced on nine
prominent squares along the processional
route, and late in the night nobody joined the
feast except the family members.

The performance during the procession
demonstrates a considerable shift of perfor-
mative actions during Gaijatra. Until the
early nineties, scenes from the Ramayana
and a variety of dances or humorous sketches
were performed on the seven days following
the collective procession. The vital centres
of the urban quarters served as the stages.
One group might cover up to five such stages
in one night. For almost ten years now there
have been no more street theatre groups of
this kind. Performances are now exclusively
produced along the single, linear procession-
al route. For one week not only five deities
are paraded along this route, but thousands
of women and girls literally march along the
circumambulatory route, arranged in rows
of two, with a sukunda lamp directed out-
wards and incense sticks inwards. Occasion-
ally men and boys are kept between the two
rows, with lights on their heads and their
shoulders and hands in a gesture of devotion.
Each evening hosts of increasingly beautiful
women and increasingly devout men from
precisely defined quarters of the town ap-
pear along the route which almost serves as
a promenade demonstrating the mobilization
of the participants.

However disappointingly the presentation
of the above-mentioned presentation of the
Ramayana of a recently deceased individual
ended, the family tried hard to present their
situation, the loss of a devout man who never
played an important role in the farming com-
munity. The performative presentation of
the poems was certainly meant to provide
an individuality to the deceased, allowing
him to rise above the otherwise anonymous
cows, stylised according to the aspirations of
the chief mourner. No doubt, the individua-
tion of a deceased heralds the advent of hith-
erto unknown funerary rituals which mirror
growing globalisation: memory (lumanti),
memorial services and finally memorials will
replace the pervasive silence of a society that
rarely remembers a forefather beyond the
great-grandfather, as a clan normally does
not reach beyond three generations.

The collective dismissal of all the de-
ceased on the occasion of Saparu presented
a variety of changes in 2004. While the year
before a group of activists from the farming
community phrased an “appeal” not to accept
invitations to feasts involved in death rituals,
other sub-castes issued printed individual
invitations to join the circumambulatory pro-
cession (nagara parikrama) in the morning
at seven and the concluding feast in the
evening at seven. In the case of a respected
teacher, Gajendra Baidya, the invitation was
signed not by the chief mourner but by the
widow.

The Uncertainty of Death

It is by rituals that people try to find a hold
in life, but they grant neither security nor
certainty, only the suggestion of both. Rituals
do not really help to overcome uncertainties
about the meanings of death and afterlife,
rather they are expressions of such uncer-
tainties.
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In the legal texts and in popular notions
there is also some uncertainty about who
the offerings and sacrifices apply to or what
meaning they have. It is sometimes stated
that the food is intended for the Brahmins
themselves, but elsewhere that latter repre-
sent the forefathers or ancestors. The pindas
are sometimes considered to be provisions
for the journey of the dead, and sometimes
as part of his body in the next world. The
uncertainty about the status of the survivors
also involves the uncertainty about the future
of the deceased: will he or she get to heaven,
has he or she earned it?

Uncertainty about the inherent meanings
of the rituals of death and the ancestors (cf.
Michaels 2004b) does not mean that the
people involved are unable to gain clarity.
Rather, rituals are expressions of the fact that
there can be no clarity. Life-cycle transition
rituals are, on the one hand, always meaning-
ful, for they have reasons and an obligatory
formal resolution (samkalpa) that makes the
ritual effective and confirms its intention in
clear words. On the other hand, ritual acts are
meaningless (cf. Michaels 2005b) and rigid
because something else could also and often
is done: sequences of actions from other
rituals are forever being substituted. It is
precisely this that creates the special dynam-
ics of rituals and the constant alteration of
ritual procedure. It is this aspect of constant
dynamic change which helps to revise what
seems to be one of the firmest aspects of
ritual theory: the formality of rituals. Given
the evidence from our material, rituals now
no longer appear to be strict, stereotypical
events, but to be action modules which can
be substituted, altered, shifted, postponed,
interpolated, omitted, mixed, duplicated, or
invented and re-invented.

Although this indicates an astonishing
continuity in death rituals from the Vedic
Epoch to the present, a significant change of
meaning has also taken place. While in the

Vedic-oriented death ritual, the focus is on
the path to the ancestors and reaching heaven
or immortality, ever since the Ascetic Epoch
(500 BC - 200 BC) the idea of repeated re-
incarnation has emerged, along with the fear
of a return of the dead and of hell in popular
religious and Puranic concepts of afterlife.
Whether the dead person goes to an inter-
mediate realm or is reborn immediately after
death, whether he or she becomes an ancestor
or a de-individualized soul-body, whether
life in this world affects life after death or
whether the last thoughts at the moment of
death do so — all these considerations and
differing ideas are anything but harmonized.
Thus, in the Brahmanical-Sanskritic death
ritual, various conceptions of the afterlife are
mixed together, leaving the path of the dead
person as that which it must be: an uncertain
path.

Indeed, death in Hinduism is not the end of
life, but rather a change from one form of ex-
istence to another. A spiritual body remains.
Only when it is completely “de-individual-
ized”, when it is identical with the Absolute,
is it really “dead” — which is to say without
return. In Upanishadic and Vedantic termi-
nology, mortality is Atman-lessness, when
the atman (the individual soul) is identical
with the brahman (the All or Absolute); this
forms another counter-world to life. Death
leads to rebirth. Anything that changes, that
alters is mortal. Kala means both “time” and
“death” in Sanskrit. Thus death also leads to
re-death, but not to an end to life, for the spir-
itual body is always seeking new existences.

The pyre burns away the impurity of the
mundane body, as many people believe, car-
rying the spiritual body to heaven. The death
priest “eats up” the impurity of the dead. But
seen from a salvational point of view, the
dead always remain in the realm of mortal-
ity through the possibility of rebirth, even as
demigods (visvedevah). Through their life
itself, they have accumulated death-bringing
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Dogs sleeping on a cremation
platform along the Bagmati
river in Deopatan, Nepal.
Photo February 1981

forces. The older they were, the more they
had accumulated. When one is still young,
i.e. uninitiated, there is only a need for a few
rituals. Only timelessness or immutability is
eternal, and the preferred means to achieve
these are ritual and spiritual identifications
with what is not subject to change and there-
fore to time.

These notions of salvation have many ef-
fects on the cult of death: it has many vari-
ants, corresponding to the various forms of
Hindu religiosity. But, on the whole, it is not
surprising that Brahmanical-Sanskritic Hindu
religion has hardly any places of death wor-
ship, no photos, tombstones, death masks, or
the like. Such individual worship of the dead
implies a debasement of the deceased. There-
fore, in Hindu death ritual, the individual
becomes the sacrifice, which always was and
does not die, becomes the de-individualized
ancestor through the father-son identifica-
tion, as the ascetic is himself the sacrifice and
therefore immortal. Death — in the extreme
Brahmanical view — is not fate, but rather in-
ability, error in ritual or the incapacity to take
the ascetic path and thus achieve immortality
in one’s lifetime.
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aca luyegu second Tantric initiation of a Bajracarya
which empowers him to perform life-cycle ritu-
als

agdché temple housing an esoteric deity

agadyah esoteric deity of a clan, often of all mem-
bers of a caste

agusa tuft of hair (Nep. tuppi)

ahimsa not to injure or harm, the principal of non-
violence

ajima grandmother, evil spirit

akas the aether (one of the five elements) or blue sky
as the abode of Bhairava and spirits

akas dip offering of lights dedicated to the ancestors
in the month of Karttik

aksata (Nep.) see Nev. kigah

aksaya trtiya Indestructible Third, the third day of
the bright moon in April/May

amala (Nev. amvah, Skt. amalaki) is Emblica myro-
balan; Phylallanthus emblica L. (Euphorbiaceae)

amvah-hamvah a mixture of dried Emblica myroba-
lan (Phyllanthus emblica L. Euphorbiaceae) and
black sesame

asuddha, (Skt. asuddha) polluted, referring to per-
sons (like dumha) or objects (clothes, houses)

atali terrace on top floor level of a house

aiisi new moon (Skt. amavasya)

baigah top floor of the house, with kitchen and
shrine room for the ancestor deity

baji beaten rice

bajima wet or dry rice husk, offered to the preta
before cremation

bajya grandfather

Balacahre (Nep. Balacaturdasi) the 14" day of the
dark half in Mangsir

bandh strike

bare chuyegu initiation ritual for the sons of
Bajracarya

barha taygu menarche ritual

barro (Nev. hala, Skt. vibhitaka) is Belleric myroba-
lan; Terminalia nelleriva Roxb.

batah container of brass (to carry the vikalapinda)

bau offering to the spirits: either wettened husked
rice with turmeric or rice husk with red pepper

bhailahguthi  funeral association of painters
(Citrakara)

bhailahthvapi beer pot of clay, object of worship by
funeral associations

bhaja earthenware pot to heat up rice or to cook

bhécapuja worship of nephews by the chief mourn-
er

bhrigaraja see bhyalay

bhula small plots of two square metres dedicated to
an ancestor

bhusadha anniversary rituals (,,birthday,,)

bhuti white beans

bhvah paha families whose entire members are in-
vited to join the feasts at the conclusion of death
rituals

bhyalay (Skt. bhrigaraja) Eclipta prostrate Ait.,
small-leafed plant with yellow flowers and leaves,
inevitable part of any death ritual

bibau offering of seven diffent grains to the spirits
(for example on the occasion of Balacahre), also
beaten rice, black soybeans and fish offered to
chvasah stones in cases of illness

bikalapinda see vikalapinda

bikva short form of bikalapinda

Bisketjatra New Year festival, 12 to 18" April

bvah one portion of food on the occasion of a feast

byah yékegu food brought to the bereaved family on
the 4™, 5* and 6" day after death

byékegu to cause to be untied, to purify oneself by
taking a bath

cahre the 14" day of the dark or bright half of the
lunar month

caitya (Skt.) see cibhah

cakrapija (Skt.) ritual performed by the Jugi on the
occasion of nhenumha (7" day death ritual)

caku raw sugar

cana chick peas

capu grass sod

catamari flat bread of rice flour

cetana (Skt.) pure consciousness

ché house

chédi ground floor

chucii wheat flour

chvasah protective stone with a defined catchment
area of households, absorbing ritual waste

chvasahvaimha the mistress of the household
(nakhi) in the act of discarding the belongings of
the deceased on to the chvasah stone

cibhah Buddhist votive structure (Skt. stipa)

cika mustard oil or rape oil, used to rub the corpse
immediately after death

cika taygu ritual of applying mustard oil to the hair
on the 361* day after death

cipa polluted food (leftover or touched by others)

cuka confined courtyard, more often square in plan

cvakiajima stone in public space that absorbs after-
birth
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cvata second floor level of a house

cvaykah vanegu to inform all Jugi in town of a case
of death

dabu platform on a square

dag torch of straw carried to the cremation ground

dakila death ritual after 12 months

daksina (Skt.), Nev. dachina, a gift presented by a
client (jajman) to the priestly officiant

dala open arcade on ground floor level of a house

daphahsva (Skt. kundapuspa), jasmin.

Dasai festival in autumn for a period of 15 days to
celebrate the mythic victory of Durga over the
demon Mahisa

dasakriya (Nep., Skt.) “the ten works”, death rituals
of the first ten days

deba see dyahba

degudyah see dugudyah

dekha Tantric initiation

devaliguthi association to perform the worship of the
ancestor’s deity

dhacasva (Skt. damanakah), Indian wormwood,
artemisia Indica.

dharmadhatucaitya (Skt.) type of stupa

dhau curds

dhaupatu stand with two small cups for curds and
ritual rice

dhoti (Nep.) dress for males

dhuni (Nep.) eternal fire

dhup (Skt. dhiapa) incense

dhvaka stone on street crossings signifying places
haunted by spirits

digudyah see dugudyah

dip cremation ground

diva torch carried by Cald, heading the death proces-
sion

dubo (Nep., Skt. dirva, Nev. situ) a species of grass
(Cynodon dactylon) common to marshland which
survives the dry season, considered to be one of
the substitutes for the soma plant

du byékegu purificatory ritual on the 10" day after
death

dugu goat

dugudyah ancestral god

dumha male and female members of the phuki pol-
luted through death for the first ten days

dupa taygu admission of boys at the age of 4 or 5 to
(du = inside) the lineage (phuki)

duru milk

dirva (Skt.) see dubo

dyah deity

dyahba shroud, red or yellow cloth covering the
corpse during the death procession

dyahpalah caretaker (palah) at a non-iconic repre-
sentation, the seat (pitha) of a deity

dyahpalica see palimheca

ekadasica bvayegu offering of food to the preta on
the 11" day of death rituals

gahpaca spouted pot used to offer water to the
corpse

Gaijatra cow festival, Nep. for Saparu

gangajal (Nep.) pure water, originated from the
Ganga

garbha (Skt.) womb, interior of a caitya or temple

gayalvaha stone representing Gaya, installed at cre-
mation grounds

godana (Skt.) ritual offering of a cow

Gunipunhi (Nep. Janaiparnima), full moon in
August

gusipakva storehouse for wood used for cremations

guthi (funeral) association; designation of the annual
congregation

guthiché house (ché) of a funeral association

gvé betel nut

gvésabhvay feast on the occasion of marriage

gyah (Nep. ghi) clarified butter

gyah-kasti purified butter and honey, added to the
pinda and put into the fire on the 12" day after
death

gyahcaku a dish of butter and sugar, ritually con-
sumed on 15" January (Magha sarnkranti)

haku hamvah black (haku) sesame (hamvah), said to
represent the sweat of Visnu

hamvah-techva a mixture of black sesame and bar-
ley, used for the purificatory bath on the 10" day
ritual (du byékegu)

harro (Skt. haritaki) is Chebulic myrobalan;
Terminalia chebula Retz. (Combretaceae)

hiti step-well

hydgah charcoal

hyaiisinhah vermilion used to mark the forehead

ihi initiation ritual for girls, mock marriage with the
bel fruit

ijjat (Nep., Urdu) respect, prestige

ika (Nep. sarsun) rape, Brassica napus

ilaka segment of urban space centering around an es-
sential shrine which receives blood offerings

istadevata (Skt.) the deity (chosen by the worshipper
himself)

Jahdhii drinking fountain

Jjajman (Skt. yajamana) client of a priest, sacrificer

Jaki wettened husked rice

Jakva old-age celebration

Jjalasi Kidney

Jjaldan (Nep., Skt. jaladana) ritual offering of water

jaldan gahpaca pots used in death rituals for the
offering of water from the 30" day offering on-
wards

Jjatah horoscope

Jicabhaju the brother-in-law or husband of a sister of
the deceased, who has no more parents

jugibvah offering to the ancestors, handed over to
the Jugi four times a year and after death rituals

jugigah cremation ground for Jugi

Jugini female Jugi who collects offerings
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Jvalanhayka mirror, brought by the barber on the 10
day death ritual

kaciapa unfired, sun-dried brick

kaciapa vaygu to discard unfired bricks on a chvasah
stone

kacika raw cotton, to bind the bier

kakabali (Nep.) offering of ten pindas dedicated to
the crows on the 10" day

kalahajima stone in public space that absorbs offer-
ings to the spirits in case of illness

kalah vaygu to discard the food offerings dedicated
to the pitr on the occasion of a feast of the lineage
at a chvasah stone

kalas (Skt. kalasa) ritual vase containing water

kapaypu cotton seeds

kasu green peas

katto nakegu to feed with a dish that includes a piece
of the corpse’s skull

kaytapuja initiation ritual of boys

kegu peas

khalu (Skt. kiratatikta) bitter herb, usually pre-
scribed in case of malaria and diabetes (Agathotes
chirayta)

khame name of the sacrificial buffalo offered on the
eve of vijayadasami during Dasai

khau crushed oil cake (from mustard seeds)

khukuri (Nep.) large knife, carried by a member of
the funeral association to intimidate the deceased

khula death ritual after six months

khusibvah offering to the preta on the 7" and 45"
day after death, discarded into the river (khusi)

khyah open ground (Nep. khel)

kigah unbroken rice, used in rituals (Nep., Skt.
aksata)

kijapiaja worship of brothers by their sisters and
aunts (the mamha pitr)

kikipa a crown, symbolizing the ancestor deity

kirtan (Nep.) group engaged in devotional songs

kriyaputra (Nep., Skt.) see Nev. mitamha

ksetrapala (Skt.) tutelary deity, guardian of a court-
yard or square

kuchi measurement of volume, equal to two mana

kuchibhvay feast (including two mana of beaten
rice) on the eighth day of Dasai in October

kici short handle of a spade

kula (Skt.) descendants of a family, lineage

kuladevata (Skt.) lineage deity (see dugudyah)

kulché house of origin of a patrilinear group

kulehoma (Nep.) symbolic fire in front of the house
of a deceased before the corpse is carried to the
cremation ground

kumbha (Skt.) small spouted pot, used in the latya
death ritual

kus (Skt. kusa) grass (Desmostachys bipinnata), the
most sacred of Indian grasses, used in death ritu-
als, at times representing the Brahmin

kusa lapte (Nep. malu) climber found in sal forests,
Bauhinia vahlii Wight & Arn.

kutva bier to carry the corpse

kvaca large earthenware pot used for the 7" day
death ritual

kvaja see khusibvah

kvala copper bowl, exclusively used in rituals

kvapahdyah central deity of a Buddhist monastery

la lane

lachi small square

lakca ritualised mourning of male and female mem-
bers of the phuki as well as friends and neighbours
on the 4" day after death

lakcabaji an offering of beaten rice (baji) on the 4
day after death

lakca vanegu to approach the house of the chief
mourner wailing

latya (Skt. sapindikarana) union with the ancestors
on the 13" or 45" day of death rituals (lit. “one
and a half months™).

latya yaygu to perform the death ritual of the 13" or
45% day

lauka gourd

lha hand

lha panegu purifying the hands above a fire, ritual on
the 12" day after death

liidhvaka golden gate, especially of Bhaktapur
Palace

lukhapija ritual performance at a door before enter-
ing the house

macabu byékegu purification ritual after birth (on
the 4™ or 5" day, cutting the umbilical cord)

macagah = macaphvdgah burial ground for children
who died before the rice-feeding ceremony

mahanta (Nep.) head of a math, in Bhaktapur a
group of Non-Newars who are considered san-
nyasi, who are not cremated but buried in a
seated, cross-legged posture, as though engaged
in meditation

maiti ghar (Nep.) see thahché

maling kind of shawm played by Jugi

mamha pitr daughters, aunts and grandaunts who are
invited to feast, lit “living ancestors”

mana volumetric measure, equal to half a kuchi

marica deep fried small loaf of fine wheat flour, with
no taste

masanta the last day of the month according to the
solar calendar

mata light (Nep. dip)

mata first floor level of a house

matha religious institution (of mahantas)

may black lentils

mha body

mha gekegu to prepare the corpse before being car-
ried to the cremation ground

mhapija worshipping the body on the first day of the
bright moon in October/November, the first day
of the Year according to Nepal Samvat

mhasusinhah yellow colour used to mark the fore-
head in the course of death rituals
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mhaymaca daughter or sister of the deceased, who
prepares the nhenumha food

mheca small bag containing offerings

mi fire

mi mapumha children who have died before the age
of rice-feeding ceremony, lit. “bodies that are not
exposed to fire”

mi sali incense, a special variety liked by ancestors

mipunali torch of straw

mitamha the chief mourner, who gives fire to the
pyre

miidip principal cremation ground at Cupighat

mulu long needle, used to hurt the preta on the 10"
day

murda (Nep.) corpse, death

murdaguthi funeral association

murdasamstha funeral association (in Satepa)

musva (Skt. mulapuspa) flower used for ancestor
worship (dugudyahpija)

musya soy beans

musydpva torch supplied by the family of the chief
mourner and the households of the married
daughters to accompany the death procession

mutumari cones of steamed rice flour

mva luyegu to take a purifying bath, on the 11" day
of death rituals

mvahni black stroke on the forehead signifying the
sharing of a sacrifice, especially on the occasion
of vijayadasami

nagaraja the King of Serpents

nahbatah brass container (batah) used for water
(nah)

nahkapah cotton strips worn by the chief mourner
around head and waist

nakhi mistress of a household, or of a group

nani spacious courtyard

napah (Nep. narkat) local variety of reed

narainguthi association of Krsna bhakti assisting in
death rituals

Nauni wife of a barber (Nau)

nayah head of a group, a congregation, a clan

naykhi the drum played by butchers

nhenumha death ritual on the 7" day (nhenu)

nhenumha bvah offering of food to the preta on the
7" day of the death rituals

nhenumha kaygu receiving the offerings to the preta
on the 7" day by the Jugi

nhenumha thuimha the cook of the food offered to
the preta on the 7" day, invariably the mhaymaca

nisla biyegu the carrying of the nisla offering (wheat
flour, ginger, betel nut and coin) to the Brahmin’s
house

nityapuja (Skt.) celebration at the end of the day

nyedatithi death ritual performed after two years

pdca grey clay

paju uncle: mother’s brother

pajukhalah matrilinear relatives

paka (Nep. rayo) broad leaf mustard with reddish
brown seeds, Brassica juncea (L.) Czern.

pakha eaves

pakhaja offering of food to the preta, placed below
the eaves on the 7" day after death

palah caretaker, the present incumbant of the post on
the basis of annual rotation

palesva lotus flower

palimheca treasure box of the funeral association,
which accompanies the death procession

paricabali (Nep., Skt.) five offerings

Paficadanacahre the 14™ of the dark moon in Sep-
tember

paricada$akalapindadana (Skt.) the offering of the
15" pinda prior to the sapindikarana

paficagavya (Nep., Skt.) the five products of a cow:
cow dung, urine, milk, curds and butter

pap (Skt. papa) evil, harmful, sin

pasa friend, helper (in death rituals the jicabhaju)

Pasacahre (Skt. piSacacaturdasi) Goblin’s Four-
teenth, the 14" day of the dark moon in March, an
occasion to propitiate the spirits

pasah shop

peca straw ring used to support pots

pekhi (Nev.) = (Skt.) pinda, sacrificial ball

pekhilaca lane or path to the river

pekhi tayyékegu to carry the ingredients for pinda to
the house of the chief mourner

pekhi vaygu to discard the offerings of pinda

penhu dukha cvanegu to express grief on the 4™ day
after death

phuki lineage group, close agnates up to the third
generation, shares the same dugudyah, all mem-
bers are dumha, polluted for a period of ten days

pica small basket made of reed, used for the 7" day
death ritual

pikhalakhu stone guarding the threshold of houses
and temples, absorbs ritual waste on various oc-
casions

pinda (Skt.) balls of cooked rice, wheat or barley,
offered to the ancestors (pitrs)

pindapatra see kvala

pindavedi (Skt.) place designated for lining up the
pindas

pisac (Skt. pisaca) demonic beings, spirits that con-
gregate at cremation grounds and on crossroads

Pisacacaturdasi (Skt.) see Pasacahre

pitarah (Skt.) forefathers (cf. pitr)

pith (Skt. pitha) seat of a deity in non-iconic form

pitr (Skt.) ancestor of a family or clan, manes (cf.
pitarah)

pi vay yékegu to discard the afterbirth and the um-
bilical cord (on a cvakiajima stone)

prana (Skt.) breath, vital force

pranavayu (Skt.) the breath of life or life principle;
the five life winds

prasad (Nep., Skt. prasada) divine grace, the offer-
ing returned by a priest to the client
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preta (Skt.) ethereal form assumed by a dead man
during the period between death and union with
his or her ancestors (pitr)

pretabali (Skt., Nep.) offering of 10 pindas on the
10" day

Pretakriyapaddhati notebook to guide the priest in
death rituals

pretasantihoma (Skt.) see kulehoma

pujakvatha shrine room on top floor level

pulu woven bamboo mat on which the corpse is
placed

putugvé relationship to the bereaved family ex-
pressed through the acceptance of betel nuts (gvé)
on the occasion of a marriage ceremony

Pvaylapunhi full moon in December

sa (Nep. gai) cow

sd khaygu to shave the head in an act of purification

sadatithi death ritual after three years

saduru cow milk

sal the Sal tree (Shorea robusta)

sala vanegu to proceed along a route towards the
cremation ground

sali small earthenware cup

samadhi (Skt.) posture of meditation, cross-legged

samaybaji the first food containing rice, soy beans,
ginger, egg and fish handed out by the priest on
the 12" day after death

sanahgu funeral association (also sanaguthr)

sangha (Skt.) congregation, monastic order

sankalpa or samkalpa (Skt.) ritual declaration of
intent

Santi (Skt.) tranquillity, absence of passion

Santijatra (Skt.) procession demonstrating the val-
ues of the Om $anti sect

sanyasi (Skt. samnyasin) ascetic, one who has relin-
quished all worldly attachments and values

Saparu festival of the cow (sa) on the first day
(paru) of the dark half of the moon in August/
September

sapindikarana (Skt.) see Nev. latya

Sayyadana (Skt.) offering of a bed on the 45*% day
after death

sesthe (Skt. Sesa) remaining lump (of pinda dough)

sibaja “the music of death,,, played by butchers

sichyah flat cymbals played by butchers

sigutht funeral association

sila lanes reserved for death processions

stmana boundary

sinasva (Nep. bhimsenpati) longish leaf essential for
death rituals, Buddleja asiatica,

Sithinakah the 6™ day of the bright half of the moon
in June

Sivalinga (Skt.) non-iconic, phallic representation
of Siva

sorasraddha (Nep.) period of sixteen (sora) days in
September for performing the death ritual for the
ancestors by the head (nayah) of the clan

Sraddha (Skt.) ancestor ritual

$ri paiicamt gutht congregation of a funeral associa-
tion on the 5" day of the bright moon in February
(,,beginning of spring”)

subya Thursday after full moon in April

suddha (Skt. Suddha) not polluted, pure

suddha vakegu attaining purity (on the 12" day)

Sidra (Skt.) untouchables

sukunda ritual lamp, symbolizing the sun (Sirya)

supari (Nep.) see Nev. gvé

svagaki plate with rice

svamva luyegu purificatory ritual on the 11" day
after death

svanabali (Nep.) offering of ten pindas dedicated to
the dogs on the 10" day

svari bread of fine wheat flour, deep fried in butter

svava (Nep. jungadhan) variety of rice used as offer-
ings for the ancestors, Oryza sativa

syu head of a sacrificial animal

sykabhvay feast in conclusion of the dugudyahpija

tahdhaguthi funeral association of the painters

talay (Skt. tangaraja) large-leafed plant with white
flowers, inevitable part of any death ritual

tangaraja see talay

tahdr “the great day”, the first Sunday or Thursday
after aksaya trtiya, the most intensive day for the
worship of ancestor deities

tahsi auspicious citrus fruit, offered on the occasion
of mhapuja and by the Navadurga

tapabajya great-grandfather

tarul sweet potato

tdy popped rice

techva barley

thahché (Nep. maiti ghar) designation of the mater-
nal home of women

thva rice beer

thvapica beer sieve

tila black sesame seeds (Sesamum indicum)

triphala (Skt.) a mixture of emblica (amvah), che-
bula (Nep. harro, Skt. haritaki) and belleric (Nep.
barro, Skt. vibhitika) myrobalan

tripinda (Skt.) three parts of the pretapinda which
are joined with the pindas representing the ances-
tors

trisul (Skt. trisala) trident, emblem of Siva

tulst basil, Ocimum sanctum

tulsivedt platform for basil plant

tvah (Nep. tol) well-defined quarter of a town

tvald (Skt. torana) tympanum

va unhusked rice

vakijaki a mixture of husked and unhusked rice

vikalapinda (Skt.) pinda reserved for unknown de-
ceased and miscarriages

visvedevah (Skt.) semi-divine forefathers, demigods

yahmari cone-shaped sweets offered on the occasion
of birthdays and on full moon in November

yahmaripunhi full moon in November
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yaka paha families of which only one member is in-  sented by the Hatake$vara linga on the 10" day after
vited to join the feast that concludes death rituals death
yamadhara Yama’s spout, cooling the preta repre yanyapunhi full moon in September
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