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FOREWORD

Outline of the Book

The present account of childhood and youth
rituals is the second volume in an attempt to
provide a comprehensive study of life-cycle
rituals among the Newars of Bhaktapur.
While Handling Death, the first volume, fo-
cussed on the dynamics of death and ancestor
rituals among the Newars of the ancient city
of Bhaktapur in Nepal, particularly on the
(Nev.) latya or (Skt.) sapindikarena rituals,
the present volume deals with a number of
rituals between birth and initiation. The male
initiation rituals themselves, especially the
Hindu upanayana — in Nepal mostly called
vratabandha(na) or (Nep.) bartaman — have
been omitted here because they will be treated
in a separate work by Christof Zotter on vra-
tabandha among the Bahun-Chetri of Kath-
mandu. [n our planned third and final volume
we will concentrate on marriage rituals.

The first section of the present volume con-
tains a general overview of studies on Hindu
life-cycle rituals, and more specifically child-
hood and adolescence rituals in Nepal, based on
textual and ethnographic material from various
sources. Some of them have never previously
been described. This is followed by a brief sur-
vey of life-cycle rituals among the Newars. A
further introductory chapter focuses on the re-
levance of ritual time.

In the second section we present as a model
a more detailed description of several adoles-
cence rituals, especially the Kaytapija, the
“worship of the loin-cloth”, for boys and the
[hi, the “marriage” ceremony for girls, which
are both particularly important rituals among
Hindu and Buddhist Newars. These rituals
are also documented on the DVD included in
this book.

In the third part, we have edited and trans-
lated the texts used by Brahmin and Buddhist
Vajracarya priests during these and other
rituals. Most of these texts have been chosen
because of their significance for the textual
histories of their genres. Some of them are
unique. A specimen of the texts for the Ihi
ritual, for example, has never been previously
published. This combination of textual and
contextual approaches — which we call the
ethno-indological method — has been theoreti-
cally elaborated elsewhere (Michaels 2004a
and 2005a). We shall try to show that the texts
are not liturgical and normative in nature and
thus not a restraint on action, but on the con-
trary texts that leave space for many varia-
tions and alterations or even ad hoc inventions
which make for the dynamics of the ritual.

In our ethno-indological studies, special at-
tention has been paid to the local handbooks
and manuals of the following categories:

* Personal handbooks belonging to the
priests, rarely 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 published
with a commentary or translation in Nepali;
 Elaborate ritual texts in Sanskrit, written by
learned scholars and locally published by the
Mahendra-Samskrta-Vi§vavidyalaya, Tribhu-
van ViS§vavidyalaya, Nepala Rajakiya Prajiia-
Pratisthana, or private publishers;

+ Ritual texts in Sanskrit belonging to the great
tradition, with a pan-Indian distribution;

* Documents from private persons or from
the Guthi Samsthdna related to the rituals
performed;

* Grey literature (pamphlets etc.) from ritual
organisations.
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Our main intention is to understand both
the agency in rituals and the function of texts
in their context. We hold that the agency
i1s not only exercised by the priest (pijari)
but also the sacrificer (yajamana) and 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 might at first
appear.

By way of conclusion, we shall try to re-
inforce our point that rituals and their texts
have to be seen in a new light, because they
offer far more freedom than has generally
been accepted. Although it is true that such
rituals are formalised, they are by no means
strict, stereotypical, and unchangeable. As
with most rituals, Newar rituals follow their
own dynamics, and are as Don Handelman
terms it “rituals in their own right” (see the
introduction to the 2nd edition of Handelman
1998 and 2004) because they depend on situ-
ational factors.

It has been argued by M.N. Srinivas (1952)
as well as Dumont and Pocock (1957, 1959)
that the rituals in the Sanskrit texts and the rit-
uals in the local context are more or less differ-
ent forms of the same religion, and that what
is fixed in texts will vary in practice. This is
why. one often finds different forms of Hindu-
ism being constructed — e.g. Sanskritic versus
popular Hinduism. However, such distinctions
are problematic when it comes to rituals as was
first and aptly noticed by Stanley Tambiah: “It
is surely inappropriate (...) to talk of popular
Hinduism and Sanskritic Hinduism as separate
levels, when the local Brahmin priest and per-
haps educated members from other castes with
literary traditions are active-members in the lo-
cal community and are using texts and orally
transmitted knowledge which are directly or
indirectly linked to the classical forms” (Tam-
biah 1970: 372).

This is even more so when — as often in
Bhaktapur — local Brahmin priests and un-

educated members from “lower” castes come
together. Both refer to Sanskritic texts (mixed
with Nevari instructions), but a great portion
of the ritual knowledge is transmitted with-
out in fact using the texts. This by no means
makes these rituals (or texts) inferior, as is
more or less directly insinuated by authors
who refer to the “corrupt” form of the texts,
“ignorant” priests, or “illiterates” participat-
ing in the rituals. On the contrary, seen from
the perspective of practice, the reason why
texts often look thin is not because of their
bad Sanskrit, but because they lack the many
sub-rituals, details and facets that actually
take place. Rituals, as we see them, are only
fully understood by outsiders if both text and
context come together, if the priests and other
ritual specialists are accepted (and respected)
as ritual experts with an agency of their own
that allows them a great number of variations,
and if the participants are not only seen as pas-
sive partakers, but as active contributors who
are in a constant verbal and ritual exchange
with the priests and other ritual specialists.

Actors and Places

In this book, we continue our practice of
naming the actors and places involved. In
the foreword to “Handling Death” we argued
that ethnographic research has tended to ano-
nymise places and persons, purportedly out
of respect for those who were involved and
whose actions were documented to support a
more general analysis. We, however, feel that
the observed ritual stands in its own right. It
is the example par excellence in time and
space. The dynamics of ritual are discussed
from the perspective of an identified case,
the prescriptions of the Brahmins, and the
textbooks of the high culture. Rituals, then,
show their “individuality”, their uniqueness
as a specific event — despite the fact that they
belong to categories and genres.
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Buddhist initiation (Kaytapuja)

of Pranaya Chitrakar of the
sub-caste of painters on

28" January 2007.

The initiate stands clad with

a saffron dhoti and a shaw! of
raw cotton, the priest Ananda
Muni Bajracharya recites from
a text, the head of the lineage
with his shaved heud in the
foreground.

So once again our method is to focus on
individual rituals and then try to understand
them by using the priests’ texts and the lo-
cally used or distributed texts of the so-called
Great Tradition. This method is thus induc-
tive rather than deductive. Our starting point
is — as we must repeat — the actual ritual prac-
tice, and we do not consider these rituals or
so-called “corrupt” texts as deviant, but as
authentic. What happens in sifu is for us not
a more or less accurate realisation 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 simply because their
Sanskrit or Nevari does not follow certain
rules of spelling and grammar.

At the same time we do not feel prey to the
confusion that arises when it is mooted that
there is 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 gesture
was given. We will also often introduce the
family background to a described ritual in
order to bring out the peculiarities and some-
times problems relating to the family or clan
involved. In addition, we have maintained a
long-standing relationship with most of the
families whose rituals are documented in this
volume. We feel that the identification of an
actor and his or her place in time, space and
society is an open expression of respect. The
actors have been freed of the veil of anonym-
ity in order to underline that they are not sim-
ply objects of research and victims of theory,
but subjects, agents, often even ritual artists.

Spelling and Transcription Rules

If not otherwise indicated or evident from
the context, all terms and place names given
here are based on Nevari (Nev.) or Nevah
as spoken by farmers (Jyapu) in Bhaktapur.
The majority of these terms are also listed
in the glossary. Some more common names
and terms have been spelt in their anglicised
form, i.e. without diacritics.

We are aware that there is neither a stan-
dard Nevari language nor a standard spelling
(cf. Gellner 1992: xxi-xxii and 35-38). Varia-
tions are commonly found among the differ-
ent communities and especially between the
urban and rural dialects of Kathmandu Val-
ley. This variety is also reflected in the way
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rituals are performed. Some of the problems
of spelling and transcription stem from the
language itself, others from the various tech-
niques for reducing the language to writing,
no matter 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/o/va- series: alternations within
the series are a characteristic of Classical
Nevari manuscripts and persist to the pres-
ent day. More worrying, because indubitably
cutting across a phonemic opposition, are al-
terations between the low front and the low
back vowels a/a and a/a. In most cases we
prefer to transliterate the closed a-vowel by
va, pronounced o, e.g. tvah = toh.

Sometimes the spelling is a matter of prefer-
ence, and depends on the importance given to a
term. Thus, since there are no retroflex sounds
in Nevari, loan words from Sanskrit or Nepali
can be regarded as foreign words or as incor-
porated words. In the first case one would, for
example write (Nep.) tika or (Skt.) tilaka, in
the second (Nev.) tika. We have mostly opted
for the Nevari version when it refers to a ritual
context and to the Sanskrit version when the
term appears in a textual context.

In addition to this are the effects result-
ing from the loss of certain consonants in the
word-final position, which lead to compen-
satory lengthening — a process which some
words appear to have undergone repeated-
ly, producing chains such as cakala- (obl.):
cakah, caka, cah, all of them renderings of
Skt. cakra. Rules about which stem to select
in compounds have yet to be discovered.

With regard to terms that have been record-
ed from an oral context, every single one was
pronounced several times by native speakers
from Bhaktapur and then noted down by Nu-
tan Sharma.

Sanskrit or Sankritic (Skt.) terms and
names are transcribed according to the stan-
dard conventions. However, at times it de-
pends on personal choice and the meaning
whether one regards a term as a tatsama
(loan word from Sanskrit to be written in the
standard form) or as a tadbhava (loan word
from Sanskrit that changes its spelling and
meaning). Thus, (Nev.) mandah is not always
the same as (Skt.) mandala, but it is almost
impossible to find coherent rules for such
cases. Moreover, the inherent a in names of
deities has mostly been spelt, although in
spoken language it might not be heard (e.g.
Gane$ versus Gane$a). As for Nepali (Nep.),
mostly the transcription follows the Brhad
Nepali Sabdakosa or Ralph L. Turner’s Dic-
tionary.
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studying and discussing text
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since generations.
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INTRODUCTION

The Study of Life-Cycle Rituals

Life-cycle rituals are often regarded as para-
digmatic for ritual theory. This is partly due to
Arnold Van Gennep’s (1909) and even more
Victor Turner’s (1969) pioneering studies.
Both scholars have introduced key terms for
the discussion of rituals: “rites de passage”,
“rites de séparation”, “rites de marge” and
“rites de agrégation”, or “liminality”’, “com-
munitas”, “social drama”, and “anti-struc-
ture”.

Such rituals have mostly been understood
as hierophantic events, or as events that help
to overcome life crises, or to build up identity
and personhood, or to strengthen the solidar-
ity of a social group. In our view, functional-
istic theories of this kind are insufficient to
grasp the specific elements of such rituals.
Instead we propose to concentrate on poly-
valent and polythetic aspects and the specific
components of rituals that have been outlined
in the Handling Death volume (Gutschow/
Michaels 2005: 6-7). The following is a brief
summary of these principles that guide our
research.

We think that ritual acts are mostly a) for-
mal, stereotypical, and repetitive (therefore
imitable); b) public; and c) irrevocable; in
many cases they are also d) liminal. 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.). One element of the ritual act is the

formal, usually spoken decision that is re-
quired to carry the act out, i.e. the ritual dec-
laration (samkalpa) that is found in almost
every handbook for Sanskritic life-cycle ritu-
als (see Michaels 2005). Rituals cannot be
singular private functions; they can be imitat-
ed. Publicity in the sense of inter-subjectivity
—even if it concerns only a small secret circle
of initiated specialists — is thus another for-
mal criterion. Moreover, life-cycle rituals in
particular are effective independent of their
meaning: ex opere operato (see Michaels
200C). This means that they cannot be revert-
ed, for that requires a new ritual.

Along with these three strict, formal cri-
teria, many rituals also contain another one,
which Victor Turner has described as “lim-
inality” (from the Latin, limen, “threshold”).
In this he refers to the non-everyday and yet
reversible, paradoxical, sometimes absurd
and playful parts of rituals, especially in life-
cycle border 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 crite-
ria, but also depends on “internal” criteria
regarding intentions, which can relate to so-
cial aspects (solidarity, hierarchy, control, or
establishment of norms), psychological and
more individual aspects such as alleviating
anxiety, experiences of enthusiasm, desire,
etc., or to transcendental aspects concerning
the other, higher, sacred world. In the latter
case, everyday acts acquire sublimity and the
immutable, non-individual, non-everyday
is staged. Although this criterion is particu-
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larly controversial, because it links religion
with ritual, we hold that the majority of ritu-
als, at least most life-cycle rituals, cannot do
without it. Thus we follow Emile Durkheim’s
(1912: 50) dictum that “the ritual can be de-
fined only after defining the belief”.

Finally, life-cycle rituals involve temporal
or spatial changes; they refer to biological,
physical, or age-related alterations or chang-
es. Consequently, atangible change is brought
about by the ritual. For example, the partici-
pants must acquire an ability they did not pre-
viously have, or a new social status with new
social repercussions: e.g. the initiate becomes
a marriageable Twice-Born, the initiated girl
a potential mother, the deceased a “departed
one” (preta) or a forefather (pitr).

Most important, however, is that rituals
are not limited to just one meaning or pur-
pose, such as auspiciousness. They are com-
plex events in which actions and words are
constantly adapted to situations, needs, ritual
specialists and other persons involved. Only
in some cases do the priests or family mem-
bers know what exactly they are doing and
why exactly they are doing it in this or that
way. The only thing they know is that they
have to get it right, as Pierre Bourdieu aptly
remarks:

Rites are practices that are ends in them-
selves, that are justified by their very per-
formance; things that one does because they
are ‘the done thing’, ‘the right thing to do’,
but also because one cannot do otherwise,
without needing to know why or for whom
one does them, or what they mean, such as
acts of funeral piety. This is what the work
of interpretation, which seeks to restore their
meaning, to grasp their logic, makes one for-
get: they may have, strictly speaking, neither
meaning nor function, other than the function
implied in their very existence, and the mean-
ing objectively inscribed in the logic of ac-
tions or words that are done or said in order to

‘do or say something’ (where there is ‘noth-
ing else to be done’), or more precisely in the
generative structures of which these words
or actions are the product, or even in the ori-
ented space within which they are performed
(Bourdieu 1990: 18).

We believe that life-cycle rituals mostly fo-
cus on individuals, but cannot be separated
from other rituals that take place in the preva-
lent social groups. So in contradistinction to
many similar studies we do not regard them
primarily as events in the life of individuals
but as events that constitute and reaffirm so-
cio-religious relations and groups. Such ritu-
als deal not only with purity or impurity and
auspiciousness or inauspiciousness regarding
the initiated or married person, but even more
so with the social and psychological identi-
ties of the group members. Thus pollution
at birth, death or during menarche seclusion
affects many natal or conjugal members of
a family or clan. Moreover, close or distant
relatives, wife-givers and wife-takers, lin-
eage members or members of the same
siguthi (death association) are variously and
to different degrees involved in life-cycle
rituals, but also in other rituals and festivities
of the households or lineages. So it is just as
important to look for comparable structures
in these rituals as it is to elaborate on the
unique features not only of a certain type of
ritual but of the event itself (see Handelman
2004).

This search for a matrix rather than the
unique in life-cycle rituals was to a large
extent due to the influence of text-relat-
ed indological studies: See, for instance,
Hillebrandt 1897, Gonda 1965 and 1980,
Bhattacharya 1968, Kane 1968 ff., Pandey
1969, and Olivelle 1993. The practice of
such rituals, however, has only rarely been
touched on, or if so only marginally. Even
with regards to the so-called educational
samskaras, childhood and youth rituals have
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! More colloquially also called
(paynam) biya chvayegu, lit.
“to send for having sex”, or
hvakegu, “to let (the couple)
join.”

% See von Rospatt 2005.

only occasionally been studied on the basis
of fieldwork.

Basically the same holds true for Nepal, and
even more so for Bhaktapur: “Bhaktapur’s
samskaras are sufficiently complex in them-
selves, in their social distribution, and in their
relations to traditional South Indian [Asian?]
versions, that they would warrant a full study
in themselves” (Levy 1990: 660).

Childhood rites, especially of the New-
ars, have so far mostly been studied as part
of more comprehensive studies, e.g. Nepali
1965, Greenwold 1974, Bennett 1978, Tof-
fin 1984: 117-82, Pradhan 1986, Levy 1990,
Gellner 1992, Lowdin 1985, and Lienhard
1986 and 1999. Some studies have concen-
trated on such rituals in connection with the
kumarit cult (Allen 1975 and 1976, Lienhard
1999), the girl’s marriage to the bel fruit (Ihi),
or the girls seclusion (Barha tayegu: Bennett
1978, Allen 1982, Vergati 1982, Khatry 1983-
84, Kunreuther 1994), the Buddhist Tantric
initiation (Locke 1975, Vaidya 1986, Gell-
ner 1988 and 1989, Hartmann 1996, Lewis
1994, Lienhard 1999, von Hinueber 2001,
and von Rospatt 2004), or the monastic initia-
tion (Greenwold 1974, Locke 1975, Gellner
1988, or the photographic documentation by
Miihlich 2004). The study that comes closest
to our approach is Gellner’s article (1988) on
the monastic initiation, in which he also ed-
ited some basic texts.

These publications are supplemented by
scholars from Nepal who focus on such ritu-
als viewed from the perspective of the tra-
dition (Bajracaryya and Bajracaryya 1962,
Prajapati et al. 1997). To our best knowledge,
no monographic study on childhood rituals in
Nepal has previously been published.

Newar Rites of Passage

Newars nowadays generally observe the fol-
lowing life-cycle rituals:

Childhood and Adolescence Rituals: maca-
bu byékegu (birth purification), nd chuyegu
or namakarana (name giving), (maca) jakva
or Skt. annaprasana (first feeding of cooked
rice), kaytapuja or Skt. mekhalabandhana
(initiation, Skt. vratabandha), and ihi (girl’s
marriage to the bel fruit) and barha tayegu
(girl’s seclusion). Most of these rituals will
be described in Part II.

Marriage (Skt. vivaha, panigrahana, Nev.
ihipa') is celebrated in various forms. Core
elements include the confirmation of the
marriage by the groom’s family giving 10
betel-nuts along with fruits and sweets
(known as lakha) to the bride, circumambu-
lation of the domestic fire, holding hands,
exchange of rings, and a joint meal. It is also
common for the bride’s family to visit the
groom’s house on the 4" day after marriage
in order to show them the bride’s face — a rite
called khvah soye (“seeing the bride’s face”).
These rituals will be treated in a separate vol-
ume.

Deathrites: the veneration of the aged (jyah
Jjako)? is not always observed by the Newars,
but the death rituals certainly are observed,
above all the cremation of the corpse (Skt.
antyesti, Nev. si uyegu, murda utayegu), the
“ten” works (Skt. dasakriya), the feeding of
the deceased (nhenumha), the removal of
death pollution (du byékegu), the offering of
food to the deceased (ekadasica bvayegu),
the purifying bath (svamva luyegu), as well
as the feast to the relatives, neighbours and
friends. These rituals have been studied by
Gutschow/Michaels 2005.

Ancestor rites: of the ancestor rites, mostly
the following are performed: the unifica-
tion with the ancestors (Skt. sapindikarana,
antyesti; Nev. latya), regular offerings to
the ancestors (Skt. Sraddha, sohrasraddha,
nandi- or vrddhisraddha), and worship of the
ancestral deity (dugudyahpija). These ritu-
als have also been studied by Gutschow and
Michaels 2005.
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However, many more life-cycle rituals are
celebrated, and “traditional” lists contain be-
tween ten and over forty rituals, the majority
being concerned with birth, childhood and
adolescence. Three examples can be given:

Commonly encountered is a list of “Ten
Rites” (Skt. dasakriyah) that is found in both
Brahminical and Buddhist sources such as
the 11"-century Kriyasangrahapanjika, most
likely a text of Nepalese origin (cf. KSP Ta-
ble 1.1): “l. purifying the womb (yonisodha-
na), 2. transforming the fruit of love to a male
foetus (pumsavana), 3. parting the mother’s
hair (simantonnayana), 4. birth (jatakarman),
5. naming (namakarana), 6. initiation (upana-
yana), 7. tonsure (ciidakarana), 8. instruction
in post-initiatory observances (vratadeSa),
9. end of studies (samavartana), and 10. mar-
riage (panigrahana).”

In a modern list of the ten life-cycle ritu-
als (neva dasakarma) prepared by the Josi
Society (Jos1 Samaj N.S. 1129: 1) we find
the following list: 1. birth purification (jata-
karma), 2. cutting the umbilical cord (nab-
hicchedana), 3. sixth day ritual (chaithi),
4. impurity, especially the ten days period of
impurity observed after death and child-birth
(asauca), 5. name giving (namakarana),
6. first feeding of solid food (annaprasana),
7. first head shaving (cidakarana), 8. initia-
tion (vratabandha), 9. marriage (bibaha), and
10. death ritual (antyesti).

And according to a small Buddhist Newar
compendium (Bajracarya & Bajracarya 1962,
also edited and translated by Lewis 1994) one
should practice the following life-cycle ritu-
als:*

1. (Introduction on embryology)

2. Cutting the umbilical cord (nabhiksedana
[sic], [Nev.] pi dhenegu)

3. Birth purification (jatakarma, macabu bem-
ke)

4. Name giving (namakarma namchuye)

5. Showing the sun (|niskramanal, siryajope)

10.
11.

12.

14
15.

16.

17.

18.
19.
20.
21.
PP
22);
24,
25.
26.

27.
28.

29.
30.

First feeding of fruits and cooked rice
(phalaprasana, annaprasana, macajamko)
Protection against the grahas with a neck-
lace (graharaksa, jamko kokha)?
Opening the throat (kanthasodhana, kan-
thakhu)

First head shaving ([cidakarma], busa-
kha)

Initiation (bartabandhana [sic))

First monastic initiation (pravaryya-
grahana)

Consecration of a Vajracarya (vajra-
caryyabhiseka)

. Marriage of the girl to the bel fruit ([=

ihi), panigraha)®

. Marriage (|kanyadanal, satabhedika taye

Eating dishes together from the same rit-
ual plate (niksahbhir)

Dressing the hair (kesabandhana, samh-
pyako)

Girl’s seclusion (rari jati yata yayagu
kriya raja Sola bidhi, badha taye [= barha
tayegu)

Worship of the aged 1 (bhimaratha kriya,
br(hat] nara br[hat] nari 1 jamko)
Worship of the aged 2 (debaratha, 2
Jjamko)

Worship of the aged 3 (maharatha, 3
jamko)

Ripening of the karma (karmavipaka)
First death rites (utkranti)

Death rites (mytyukriya)

Removal of impure things from the de-
ceased (chvase vayegu)

Fumigation by smoke (pakhakim tha-
negu)

Removal from the house and making the
litter (duhkha pikham tiya, sau, sayegu)
Death procession (sitham yamkegu)
Rituals at the cremation ghat (dipe yay-
agu kriya)

Disposal of the ashes (asti pariksarana)
Drawing a mandala to prevent a bad re-
birth (durgati parisodhana mandala kri-

ya)

* For the dasSakriya rites at
statues see also Locke 1980:
208-221 and Kolver 2003:
331-334.

4 The Sanskrit and Nevari
terms and their spellings are
from the text. The numbering
follows Lewis 1994.

5 Lewis translates “in-House
protection (Jamko Necklace)”.
However, this ritual is certainly
related to grahasanti; cf. Kropf
2005.

¢ According to Lewis 1994, no.
13 refers to marriage and no.
14 to ihi. However, ihi is also
regarded as a kind of marriage,
but only in no. 14 is the bride
given away. Moreover, the text
mentions under 13. iparast, the
thi sari.
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" The authors mention the
following: Samvaratantra,
Maijusriparajika, Nemasutra-

parajika, Panigrahanavidhana,

Kriyasamgraha, Bauddhoktah
Samsaramaya and Pinda-
vidhana.

31. Feeding of the deceased (nhenuma)

32. Setting out cooked rice etc. for the depart-
ed spirit (pakhaja khaye)

33. Removal of death pollution (duvemke)

34. House purification (grha siddha gvasa-
gam kriya)

35. Offering of balls (pirnda) on ten days
(dasapindakriya),

36. Offering of pindas on the 11th day after
death (ekadasa pinda kriya),

37. Further pinda rituals (pinda thayegu kri-
Ya)

38. Offering of pindas to three generations
(lina pinda)

39. Protection of the guru (gururaksana)

40. Ancestor ritual (Sraddha)

41. Removal of the pindas (pinda cuyegu
sthana).

This text, written in Nevari with Sanskrit quo-
tations from a number of Buddhist and Hindu
texts’, is remarkable not only for its detailed
list of various life-cycle rituals but also for
the mixture of Hindu and Buddhist rituals, the
combination of important and obsolete ritu-
als, and for its diligence in certain aspects (e.g.
death rituals) as well as its negligence in others
(e.g. marriage). However, the text is authori-
tative only for Vajracaryas and by no means
valid for other castes or locations. For, “each
caste, and indeed each local clan, has its own
traditional ways of performing these rites,”
(Gellner 1992: 200). Some castes call in a
Hindu (Brahmin) or Buddhist (Gubhaju) priest
for the childhood rituals, others do not. Par-
ticularly high castes celebrate them with great
outlay involving auxiliary priests such as JoSi
and Karmacarya and considerable amounts
of food with sometimes hundreds of invited
guests. Other castes perform them in a hasty
fashion. Some castes, especially the priestly
castes, carry out almost all of the prescribed
rituals, others only the most important.

With regard to current practice, we have
listed the Newar life-cycle rituals in Appen-

dix 2. They bring life into a certain order and
represent the social structure of a given so-
ciety. As mentioned earlier, we refrain from
classifying the rituals according to functions
because rituals do not fulfil one sole purpose.
It is inappropriate to reduce certain initiation
rituals, for instance, to the educational aspect,
as is sometimes preferred by the Brahmini-
cal Dharmasastra and Grhyasutra literature
or certain priests. Such rituals also mark the
boy’s adolescence and social rights.

Finding an Auspicious Date (sait)

In order to define the auspicious moment
(sait, Skt. muharta) for an initiation, a num-
ber of criteria regarding age and the auspi-
cious time must be adhered to (cf. Kropf
2005: 54 and 86-124 for details). This allows
the individual’s position to be determined
within a cosmological system. The position
of the planets, the seasons, and the days of
the week, even the numbers themselves, are
forces and powers that must be used with the
help of specialists. Thus, the astrologer usu-
ally determines the favourable date for the in-
dividual’s ritual in advance by comparing the
precise time with that suitable for the ritual,
and calculating favourable times. The spring
months (Magha, Phalguna, Caitra, Vai§akha),
when the sun is in the northern, propitious
hemisphere, are considered favourable. “Im-
pure” days are avoided, especially eclipses.
What is crucial is the time specific to the in-
dividual, not a common time for all.

Thus, among the Newars of Bhaktapur it is
generally believed that a male initiate should
be three, five, seven, nine or eleven years old.
Girls, however, can have an even or uneven
age for their Thi ceremonies. These rules are
not confirmed through the prescriptive texts
used by the Brahmin priests but normally
mutually agreed on. On the other hand, boys
should be six or eight months old for their
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Maca jakva or Annaprasana rituals, whereas
girls may be five or seven months old.

It seems that this practice of determining
the right age sometimes differs from the rules
prescribed in the Dharma$astra (see Kane
1974: 274ff., Pandey 1969: 117ff.), although
the picture given in the Dharmagdastra and
Grhyasiutra texts is far from coherent. Ac-
cording to the majority of texts, the age of
initiation should be eight for Brahmanas,
eleven for Ksatriyas, and twelve for VaiSyas
(see for example Manu 2.36). It is, however,
a matter of dispute whether one should count
the age from the insemination ritual (garbha-
dhana) or from birth. Moreover, several texts
allow for other ages. The Kathakagrhyasutra
(41.1-3), for instance, mentions the age of
seven, nine or eleven, the Manavagrhyasutra
(1.22.1) prescribes the age of seven or nine
for all Varnas, the Baudhayanagrhyasitra
(2.5.5) any year between eight and sixteen for
a Brahmana boy.

What are the reasons for these differences?
One reason, repeatedly referred to, is given
by Medhatithi on Manu 2.36 who links the
various ages to the number of syllables in the
Savitri verse (RV 3.62.10), which happen to
be eight, eleven and twelve, (Pandey 1969:
119), while others have tried to link the age
to educational or practical requirements. The
age of the Brahmana could be lower because
he has been taught by his father, whereas the
Ksatriya and VaiSya boys had to leave their
paternal home. Another reason mentioned is
that the Brahmana boy had to learn more than
the boys from other Varnas.

None of these arguments really convinces
because the options mentioned by the major-
ity of Dharmagastrins in any case allow for
many variations. Thus, Manu (2.37) says
that a Brahmana desiring eminence in Ve-
dic knowledge could be initiated at the age
of five, a Ksatriya aspiring to power in the
sixth year, and a VaiSya seeking wealth in the
seventh year. Moreover, it is also often stat-

ed in the Dharmasastra that the rules of the
families, clans or regions also have a bearing.
The practice of the Newars in Bhaktapur does
not therefore deviate from the great tradition,
which has never been homogeneous in this
respect.

Other major preconditions concern the
number of possible lunar and solar dates, the
weekdays and the lunar mansions (naksatra).
In accordance with most Dharmasastra and
Grhyasitra texts (cf. Pandey 1969: 27, Kane
1974: 276ff.), Kaytapuja and the Vratabandha
generally take place when the sun is in the
uttardayana, on its northern course, which is
between 16™ December and 16™ June. Pausa/
Pus, the month preceding the winter solstice,
is never considered however for boy’s initia-
tion and only rarely for Ihi. Likewise, it is rare
for Kaytapija to be performed in the month
of Asadha. The best constellations are always
found in the months of Magha and Phalguna,
i.e. mid-January to mid-March.

In marked contrast to the Piirbiya of Nepal,
the Newars also perform initiation rituals in
the month of Margasirsa/Mangsir (Novem-
ber/December) dedicated to Visnu, which
is also the favourite time for the annual cel-
ebrations of the death associations around
yahmaripunhi (full moon). It is said that be-
cause in old times, lots of people left the val-
ley in December to take care of the crops in
the Terai (a journey called jara vanegu), one
additional month preceding the absence was
found to perform such rituals.

The distinction that different seasons are
meant for different castes (Baudhayana-
grhyasutra 11.5.6) does not seem to be made
among the Newars of Bhaktapur.

Apart from favourable constellations, four
days in the year are always auspicious for
Kaytapija and of these, three days are also
auspicious for Ihi. These days, called “god’s
days” (Nev. dyah din) are the Indestructable
Third (aksayatrtiya after full moon in April),
the Victorious Tenth (vijayadasami, the tenth
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day after new moon in October), the Marriage
Fifth (bibahapaiicami, the fifth day after new
moon in December) and the Spring’s Fifth
($§¥i- or basantaparicami, the fifth day after
new moon in January/early February). The
Indestructible Third, which recalls the begin-
ning of the golden age (satyayuga), opens the
season for Ihi rituals in Bhaktapur. The Victo-
rious Tenth recalls the victory of the goddess
Durga over ignorance and evil in the shape
of the buffalo-demon Mahisasuramardini,
and the Marriage Fifth the mythic marriage
of Rama and Sita. The most favoured day is
finally the formal beginning of spring (Skt.
vasanta) in early February.

The number of auspicious days varies con-
siderably with each year. While, for example
in 2003/2004 there were — apart from those
for dyah din just mentioned — ten days de-
fined to perform Kaytaptja, there were only
three such days in 2004/2005.

Saturdays and Tuesdays, dedicated to the
planets Saturn (Sani) and Mars (Mangala)
and Yama and Skanda respectively, are con-
sidered “cruel and violent” (Shivapriyananda
1990: 38) and therefore inauspicious for initi-
ation rituals, while one of the other weekdays
has to fall on the second, third, fifth, seventh,
tenth or eleventh day of the bright lunar half
or on the second, third or fifth day of the dark
lunar half.

Moreover, the days of the week and the
appearance of the planets have to be in con-
junction with the zodiac, an imaginary belt of
stars along the ecliptic that marks the annual
path of the sun around the earth. Since the
zodiac is the fixed background against which
the movements of the planets are measured,
it symbolises the cyclic nature of the universe
(Shivapriyananda 1990: 90). Only 16 of the
27 divisions of the lunar asterisms are con-
sidered auspicious. In its journey across the
heavens the sun passes 2 Y asterisms every
month, while the moon travels past over just
one asterism every solar day. “The 27 lunar

asterisms symbolise the transcendental aspect
of the Universal Being as they are beyond our
solar system and therefore unlimited by time
and space” (Shivapriyananada 1990: 59).

Finally, some planets are benevolent
(Subha), others malevolent (asubha). Mer-
cury (Brhaspati), sun (Surya) and moon
(Candra) ensure well-being in conjunction
with the lunar day: the first, fifth, ninth, tenth
and eleventh are considered excellent, the
third, sixth and seventh good, and the fourth,
eighth, twelfth and fourteenth inauspicious
and malevolent. To perform an initiation rit-
ual on an inauspicious day would mean “to
locate one’s ancestor deity in the leg” (Nev.
dugudyah tutipali). There is a notion among
the Newars that the ancestor deity dwells in
one’s body, preferably in the shoulders. This
is perhaps why the wooden measuring vessel
(sipha) is touched to the shoulders. The loca-
tion in the legs is absolutely inappropriate as
it is quite unthinkable to touch the gods with
one’s feet.

In general, calculating and observing the
right moment (sait) brings a number of sig-
nificant challenges. For example, finding an
appropriate day for Bibek Basukala — whose
initiation is documented below — proved to be
difficult: born on the fourth day of Vais§akha,
the family had to choose a day in winter, be-
cause the initiation is not appropriate in the
initiate’s month of birth. Moreover, his birth
happened in the brikhalagna period of the
day before new moon (caturdast), and it was
a Tuesday (mangalbar) in the lunar Zodiac
Uttarara-Bhadrapada. The 17" of the month
of Magha (30" January, 2005) turned out to
be the most auspicious day for Bibek: he was
nine years old, the sun was on its northern
circuit (uttarayana), it was a Sunday, the fifth
day of the dark moon, in the Uttaraphalguni
asterism. Mercury was in its seventh posi-
tion, the sun in its eleventh and the moon in
its seventh. The auspicious time for binding
the knot (mekhalabandhana) of the girdle
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was calculated for 9.28 to 9.38 in the morn-
ing. However, although it is largely believed
that the main ritual act should start at a given
time, this often fails to occur due to logistical
problems in attending the ritual: participants
or priests do not show up, necessary materi-
als have not been supplied, or nobody keeps
an eye on the time. So it sometimes happens
that the sair is simply ignored, despite being
publicly announced on a sheet of paper that is
often fixed on the wall of the room where the
ritual takes place. Nevertheless, it is believed
that the ritual will only be successful if it is
performed in the right, auspicious moment,
with the consequence that sometimes the mo-
ment has been determined by an astrologer
but is not observed.

Above
Bhupendra Raj Joshi with

five clients who are seeking

an auspicious time and
date for an urgent hospital
operational, for a journey,
and for a marriage. He
consults the horoscope and
draws up a chart with chalk
on a blackboard.
Photograph 20" September
2005

Opposite
Bhaktapur, view from the
south across the fields and

the Hanumante river with

the Rammanyjil. In 1971 the
townscape was still intact with
its tile roofs. The five-storeyed
Nyatapvala temple dominated
the skyline, the pinnacle point-
ing to the ancient sanctuary
of Cangu Narayana on top
of a hill. In the background
the Gosaikunda range of
mountains covered with early
snow.

The historic city had visible
edges and did not expand
across the river. Kvapade was
thus not only a ritually defined
territory but a visual entity.
Photograph 1€" December 1971
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The Urban Realm

Historical Development

It is not known where the settlement pattern
of the Newars with its specifically urban
life-style originated. When they arrived in
the Kathmandu Valley (in inscriptions often
named Nepala-Mandala) more than two mil-
lennia ago, they must have brought a tradi-
tion of living in clusters. Their settlements
developed along narrow lanes and around
courtyards in such a way that there was hard-
ly any space left for kitchen gardens. The
fields were not kept behind the three-storeyed
houses with their pitched tile roofs, but be-
yond the architectural clusters. The opposi-
tion between an essentially narrow and dark
living space and the open continuum of the
landscape of fields and bamboo groves could
not be more striking.

We do not know how large the settlements
were in the early era (4" to 9" century), but
they must have had an urban character, with
palaces and monasteries, and with brick
makers and carpenters who produced ve-
neer bricks, elaborate door-frames, wells and
fountains — all those architectural elements
that were further developed in the 17" and
18" centuries before new ideas imported from
India radically changed the notions regarding
space and place.

The royal cities of Kathmandu, Patan and
Bhaktapur did not exist at that early period
but developed gradually by incorporating a
couple of village-like clusters and thus form-
ing a larger entity (see also Gutschow 1982
and Gutschow and Michaels 2005: 15-23).
The cluster units somehow survived as quar-
ters, which are invariably grouped around
squares, with shrines and temples housing the
non-iconic forms of the neighbourhood dei-
ties that maintain the life and well-being of
those who offer blood sacrifices.

The impulse to settle in clusters guided the
Newars even at the trading stations that had
developed along the main routes across the
country since the advent of the unifying Saha
dynasty at the end of the 18th century. If only
six houses had to be built to shelter a small
community, a road would emerge twenty feet
wide, with three houses lined up on either
side. The basic unit of an urban cluster was
replicated regardless of the specific landscape
and climate. And no unit was without a shrine
dedicated to GaneSa.

Kvapade: The Territory Defined
by Rivers

Transcending the narrow and until the early
1970s visible and experienceable limits of
the urban cluster, the notion persisted of a
dese, a territory in between rivers. For Bhak-
tapur, this is Kvapade, the territory confined
between the Hanumante River to the south
and the Kasankhusi River to the north. In
the south the Tabyakhusi River forms a con-
fluence, an auspicious “triveni’, together
with the Chalkhu River before forming the
river Hanumante. From the confluence, the
Tabyakhusi turns north but leaves a 700 me-
tres-wide gap to the Kasankhusi. This area
remains without a topographically defined
border.

Covering the best part of two square kilo-
metres, Kvapade is the realm which male ini-
tiates are not supposed to leave. Brahmin as
well as Buddhist priests confirm that the ter-
ritory of Kvapade represents a realm with the
quality of interiority and of belonging to the
city proper. Transcending the rivers or fol-
lowing the roads to the east would mean that
for years the initiated boys would be obliged
to travel and pursue their studies at Varanasi,
the famous centre of learning. At the time of
initiation (Vratabandha or Kaytapuja) the riv-
ers mark a meaningful border between the fa-
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Kvapade, the defined territory
of Bhaktapur, which male
initiates may not leave on
their ritual journey.

The two rivers in the north
(Kasankhusi) and the south
(Hanumante) form natural
borders, while the edge of the
territory to the east remains
vague.

miliar, safe and pure territory and a limitless
continuum that even transcends the confines
of the Valley as part of the mythical rose ap-
ple continent (jambiidvipa).

Five roads lead down a slope towards the
Hanumante River (Mangalghat, Ramghat,
Cupinghat, Hanumanghat and MaheSvarighat)
in the south and one to Kalighat at the Kasan-
khusi. These are six of those seven places
designated for discarding ritual waste that is
considered impure. In a widely practiced ritu-
al found in settlements all over the world, im-
purities are discarded beyond a marked bor-
der that defines an interior. This notion does
not come into conflict with the neighbouring
entity, which in itself can be an interior.

Spatial Purity

Ritual waste is either absorbed by the thresh-
old stone, the pikhalakhu in front of the house,
or by the stone set at road crossings, the
chvasah. Transcending the scale of the quar-
ter, the next larger spatial entity is the broad-
er territory referred to as Kvapade. The rice
balls (pinda) produced in the context of death
rituals (Sraddha) and dedicated to the ances-
tors have to be discarded at the designated
places. The leftovers from household rituals
such as mhapaja in autumn are discarded in
such huge quantities that the untouchables
come to collect the mutumari, small cones of
steamed rice flour. Until a generation ago, this
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was food to be absorbed by the impure un-
touchables. Now this waste and the rice balls
from death rituals are fed to pigs, the meat
of which finds growing acceptance. Sold on
the shelves of anonymous supermarkets, it is
consumed by the urban elite and by expatri-
ates. The sods of grass that formed the hearth
to cook food for the deceased on the seventh
day are likewise discarded at the designated
stones. In addition, all those offerings such as
the feast offered to the souls of the deceased
on the seventh day and the offering to the
funeral priest on the tenth day are discarded
at these places because members of the once
absorbing purity specialists, such as the Jugi
and Bha, stopped absorbing such highly pol-
luted offerings in the 1990s.

The hair of male initiates, the toenails of the
male initiates and the Ihi girls, as well as the
unbaked bricks used by girls for the sun wor-
ship after they are released from their twelve-
day long seclusion (Barha tayegu), are also
discarded at the seven designated places. The
rivers absorb all these impurities.

Not all leftovers are considered impure.
The unbaked bricks used to frame the pit of
the sacred fire (homa) that forms the centre of
the Ihi ritual are put aside. A carefully cho-
sen relative will have the privilege of using
the bricks for the foundations of a new house.
The potential mothers addressed in the lhi
ritual obviously have imbued the bricks with
a quality that ensures well-being and procre-
ativity in a new house.

Places to discard ritual waste
along the edge of Kvapade,

the extended territory of
Bhaktapur.

Waste like the hair of male
initiates and the offerings to
the dead are discarded at seven
places along the two rivers,
which form a well-defined
border. The routes towards
these places are predefined for
every household.
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Locative Aspects of Life-Cycle
Rituals

On the occasion of great festivals, the inhabit-
ants of Bhaktapur address the city in toto: on
the concluding day of the New Year festival
(Bisketjatra) all 35 deities who accept blood
sacrifices, Matrkas, Bhairavas and GaneSas,
are worshipped as iconic representations
along the processional route (dyah svaga bi-
Jyaigu, see Gutschow 1996: 297). Of these,
only the 21 old and more powerful deities
form the focal points of urban segments of
space (ilaka, Gutschow/Michaels 2005: 22).
In their form as non-iconic, chthonic deities,
the nine Mother Goddesses, ten Gane$as and
two Bhairavas are represented by unworked
stones in open shrine structures, of which
many have only recently been covered by
simple roofs. In six cases these shrines are
even located beyond the limits of the respec-
tive urban segment. Through their own dis-
tinct location, each family has a predefined
relationship to one of these 21 shrines. All
major events in the life of the city and the
family start with an offering at these shrines.
In the case of initiation rituals, a blood sacri-
fice is inevitable. In the case of the initiation
of a boy of farmer status, the second loincloth
is tied around the boy’s body by the maternal
uncle within the shrine’s premises while the
attending assistant priest, the Jyapu Acaju,
graces the boy’s hands and fixes unnamed
deities (pratima) in the shape thin gold and
silver platelets onto the deity’s representation
in stone.

The soot that accumulates during the sac-
rifice on an inverted earthen cup is used for
the black stroke placed on the forehead of
lineage members, wife-takers and wife-giv-
ers before joining the ensuing feast, which
confirms the community of which the initiate
is now a member. Likewise, after the ritual
of “offering the virgin” (kanyadana), all Thi
girls and their mothers and fathers receive a

black stripe from the soot that accumulated
during the sacrifice at the shrine to which the
chief organiser of the event is connected.

At the end of the rice-feeding ceremony
(annaprasana), the child is taken by his or
her maternal uncle to the respective shrine
and made to touch the stone with their fore-
head. The sacrifice at the non-iconic shrine
of the locality and the direct and indirect cor-
poreal association of the initiates with the de-
ity demonstrate a strong locational aspect of
life-cycle rituals. The six-months-old child
arrives in space while the initiates establish
a relationship to their deity, which is based
on interaction. The initiates are welcomed by
their lineage as social beings; they become
part of a social body that extends through-
out a certain spatial realm and they arrive in
a specific locality. Even if they have moved
away as part of an only recently introduced
spatial mobility, for major events they tend to
return to the deity to which they were bound
through the location of their parental house.
Moreover, even if they turn to the deity of
their new location, they send a small offering
to their earlier deity in a gesture of deference
and pacification.

Social Topography

The traditions of the Sastras are all based on
a more or less centralised concept of spatial
ordering. The palace occupies the centre, the
Brahmins would settle near the palace, and the
impure sub-castes on the periphery or even
beyond. Such traditions have often been mis-
interpreted as mandatory prescriptions for the
planning and building of cities. As guidelines
they did, however, influence a general sense
of order. As Bhaktapur is a linear city that has
developed along a main road as its backbone,
notions of centre and periphery prevail along
a single ritual axis, starting from the palace,
which itself occupies a peripheral location
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upon a ridge. Up until the 19" century, the
city only developed on the slope extending
down to the Hanumante River as the south-
ern edge of the territory of Kvapade. The Ra-
jopadhyaya Brahmins of Bhaktapur, who can
trace their origins to the early 16" century,
occupy a few courtyards opposite the pal-
ace, where their esoteric shrine, the agdche,
is also located. Only two hundred years later
branches of the lineage were either expelled
from the centre, or moved of their own ac-
cord to escape the crampedness of the origi-
nal location.

The other end of the ritual axis is marked
by the main cremation place across the river.
In obvious contrast to the notion of the ter-
ritory of Kvapade being pure, the quarter of
some 80 untouchable Pvah families is not
found across the river but on the river bank,
in a dense cluster of originally one-storeyed
houses with thatched roofs just beyond and
below the urban fabric of three-storeyed brick
houses. Even the cremation grounds of the
marginally pure and impure sub-castes are
found on the riverbank. The periphery is also
the realm of the impure butchers (Gutschow/
Michaels 2005: 59), while the 56 households
of barbers and even the 44 households of Jugi
in their capacity as purity specialists do not
form clusters but have set out their dwellings
in a scattered fashion.

The example of oil-pressers and potters — as
presentedin thefollowing chapters —illustrates
how almost every sub-caste, pure or margin-
ally pure, contributes to the ritual universe of
the community. Occupational sub-castes offer
the products of their trade and are thus bound
to the social and religious body of the city.
Beyond serving the households with oil and
fired earthenware, their aid in rituals makes
them indispensable. The body of the Newar
society indeed appears as a fabric, a close-
ly-knit web. Occupational sub-castes with a
large number of members, such as potters
(Kumah/Prajapati) and oil-pressers (Saymi/

Manandhar), settle in clusters —but these clus-
ters do not carry the notion of impurity that
leads to the feelings of stigmatisation found
in the clusters of butchers and sweepers.

The Oil-Pressers (Manandhar/
Saymi)

Being of marginally pure status, the oil-
pressers form five distinct clusters, origi-
nally organised around traditional oil mills
(sah), which were replaced in the late 1970s
by mills operated by diesel motors. As Bud-
dhists they call in a Vajracarya priest for their
sons’ initiations and they join the Ihi ritual
organised annually by the PaSubaha in the
quarter of Kvathddau. Being Buddhists does
not exclude their participation in the Indra-
jatra, a major festival at the end of the sum-
mer in September. Beyond the bounds of
their religious designations, the entire popu-
lation is involved in thanking Indra for the
life-sustaining rains. The lord of the demons
and enemy of Indra (and thus of the rains)
is chased along the prescribed processional
route on three successive days after full moon
in September, headed at a safe distance by the
Manandhar who carry elaborate torches fed
by the mustard oil from their mills. Repre-
senting the mills of the upper town (thatusah)
of Tacapah and Kvathadau, the lower town
(kvathusah) of Tekhacva and Tapalaché and
the middle area (dathusah) of Gvahmadhi,
the Manandhar share the central role in this
urban ritual. On other occasions, they are
needed to tie Betal, the naughty companion
of Bhairava to the shaft of the ritual chariot
with reeds, and they tie the ropes around the
world tree, the yahsi, with which it is pulled
on New Year’s Eve.

Quite a few sub-castes tell stories that ex-
plain their low or justify their high status. The
Manandhar maintain that they had originally
been a “high” caste, but after a cow was killed
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Bhaktapur settlement patterns
according to sub-caste:

Above

With 410 households, the
potters (Nev. Kumah or Nep.
Prajapati) form the largest
sub-caste of the city’s society.
The largest group at Tauldachée
dominates the eastern quarter
of Bhaktapur, while some 60
households at Talakva have
settled together with farmers.
A few scattered households

at Dugumala, Khaca, Cvaché
and Kvathdadau already moved
there generations ago.
Brahmin priests are called
Sor initiation rituals, while
Buddhist Bajracarya are
sometimes preferred for death
rituals.

Below

The oil-pressers (Nev.

Saymi, Nep. Manandhar) are
organized into five groups,
which centre around former
oil-mills (sah), which until

the early 1970s worked with
traditional techniques. As
specialists, the oil-pressers are
called on for rituals requiring
ropes or reed to be bound, and
on the occasion of Indrajatra
in September they lead the
procession on three successive
days with festive torches, fed
with mustard oil from their
own production.

For all life cycle rituals only
Buddhist Bajracarya priests
are called on.

Mapped in 1974 on the basis of

a city-wide household survey
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by an oil mill they were demoted to the un-
touchable level. However, thanks to the sup-
port of the Rana rulers they have now been
raised to their present status.

Other sources confirm that their ‘water-un-
acceptable’ status is the result of having been
raised by the Ranas: “Some say Jung Bahadur
raised them for pulling him out of a well, oth-
ers that Bir Shumsher did so because he had
a Manandhar mistress, yet others [say] they
were raised for services during the war with
Tibet in 1855” (Gellner 1995a: 22).

The Potters (Prajapati/Kumah)

Located in hierarchical terms between the
farmers’ sub castes and on the level of other
occupational castes such as carpenters and
brick-makers, the potters form three distinct
clusters. Their location on the periphery does
not reflect their status but rather their need for
space to run their workshops, to place their
raw ware in the sun to dry, and to fire their
products. Only a few of their products are
made to be used for several generations. Most
of their products, such as bowls for making
yoghurt or cups for drinking beer and liquor,
are only ever used once. Ritual objects, pots
and bowls used in death, initiation and old-
age rituals are produced by the potters from
Talakva. No specific object is produced by
the potters for Annaprasana and Kaytapuja,
but for the Thi marriage sixteen gapaca pots
(Skt. kalasa) are produced and then painted
by a group of painters, the Citrakar. At the
end of the ritual, these pots are not discarded
but distributed among the acting ritual spe-
cialists and the family of the principle wor-
shipper.

The potters call in Brahmin priests for initia-
tion rituals but for death rituals many families
still call Vajracarya priests, a fact that hints
at an earlier Buddhist connection. This tradi-
tion is upheld on the occasion of Paficadana-

cahre, the last day of the Buddhist month of
Giula (August/September), which celebrates
the five Dipankara Buddhas of Bhaktapur.
Before being paraded through town, the Bud-
dhas are worshipped with ears of green rice
in the centre of the eastern cluster of potters’
dwellings on Sujamadhi Square. On the oc-
casion of the ancestor rituals (dugudyahpiija)
in early May, the heads (nayah) of the pot-
ter’s lineages gather near the pine forest west
of Bhaktapur. While a Buddhist Vajracarya
worships the unnamed dugudyabh, it is a Brah-
min priest who worships Narayana, the first
being represented by an unworked stone, the
second by a stone with a lotus flower.

Social Hierarchy

The Newars? are not a single caste or ethnic
group but a cluster of sub-castes that gains
its specific identity mainly by its locality and
the Nevari language. These sub-castes are
“local, kinship delimited, preferentially endo-
gamous, commensally restricted groups ar-
ranged in hierarchy” (Greenwold 1974: 102).
Despite considerable change and processes of
modernisation, many Newar castes in Bhak-
tapur are still identified by their traditional
occupation or occupational specialisation. It
is therefore locality, religion, kinship, com-
mensality and purity that govern the caste
system of Bhaktapur.

The following table presenting the hier-
archy of castes and sub-castes shows that
Bhaktapur’s society differs considerably
from those of the other cities of the Kathman-
du Valley, but adopts David Gellner’s divi-
sion into “six ‘blocs’ or levels of hierarchy”
(Gellner 1995: 16-18). The first category
presents Hindu and Buddhist priests side by
side: a hierarchy does not exist because they
act within their own respective communities.
But one could argue that the Brahmin priests
are superior because they acted as the precep-

8 On the Newar caste system
see Levi vol. I 1905:230-48,
Chattopadhyay 1980 (1923),
Nepali 1965:146-97, Rosser
1966:68-139, Greenwold 1974,
Gutschow/Kdlver 1975, Toffin
1984 and 2007, Lowdin 1985,
Pradhan 1986: 14-35, Gellner
1992, Levy 1990.
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 Cf. Rosser 1966, Greenwold
1974: 103-04, Pradhan 1986,

Gellner 1992: 44, Levy App. 2.

o
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Caste

Priests

a Hindu
Dyahbhaju (Rajopadhyaya)
Dvivedi (Rajopadhyaya)
Jha Brahmin

b Buddhist
Vajracarya

Castes and sub-castes (thar) of Bhaktapur °

Traditional Occupation

priest
priest
temple priest

priest (Gubhaju)

Courtiers, merchants, assistant priests

a Hindu Chathariya
Josi
Malla, Amatya, Hada etc.
b Buddhist
§5kya (Bare)
¢ Hindu Paficthariya
Karmacarya
Maskey, Dristi etc
Sivacarya (Tini)

astrologer, assistant priest
ministers, courtiers

goldsmith
Tantric assistant-priest

merchants
para-priest

Sub-castes of formers (Jyapu) and occupational castes

Jyapu (Suval, Basukala,
Kvaju, Lava, Makah etc.)
Acaju (Pithacarya)

Trades, craftsmen

Tamah (Tamrakar)

Kumah

Avah

Sikahmi (Silpakar)
Lvahakahmi

Jyapu (Rajcal, Svagamikha,
Tvayna, Datheputhe etc.)
Kilabu

Jyapu (Khicaju, Libi etc)
Chipi (Srestha, Bhuju,
§ékhahkarmi, Pradhan etc.)

farmers
assistant priest

coppersmith
potter

mason
carpenter
stone masons

farmers
carpenters

farmers

merchants

Nau Jat (“nine castes”, marginally pure)

Nau (Napit)

Saymi (Manandhar)

Pi (Citrakar)

Chipa (Rafjitkar)

Kau (Nakarmi)

Katah (Suddhakar)

Bha (Karaiijit)

Cala (Divakar)

Gatha Banmala
Polluting, “unclean” castes
Jugi (Kusle, Dar§andhart)
Danya

Nay (Kasai, Sahi)

Kulu

Untouchables

Pvah (Pode, Dyahla)
Non Newars

Mabhanta (Giri, Puri etc)
Gaine

Sarki

Muslim

barber

oilpresser

painter

dyer

blacksmith

cutters of umbilical cord
funeral priest

funeral torch bearer
gardeners, mask bearer

purity specialists, tailor
purity specialist, tailor
butcher

drum-maker

sweeper, fisher

monasterial managers
musicians
shoe-makers

bangle makers

Domestic Priest

Brahmin
Brahmin
Brahmin

Gubhaju

Brahmin
Brahmin

Gubhaju

Brahmin
Brahmin
Brahmin

Brahmin
Brahmin

Brahmin
Brahmin/Gubhaju
Brahmin/Gubhaju
Brahmin
Brahmin

Brahmin
Brahmin
Brahmin

Brahmin

Dvivedi Brahmin
Gubhaju
Gubhaju
Gubhaju
Gubhaju
Gubhaju
Sivacarya
Gubhaju

Dvivedi Brahmin

Danya

Khusah (Tandukar)
Brahmin/Gubhaju

Pvah

Brahmin

Purity Specialist

Nau (barber)
Nau
Nau

Nau

Nau
Nau

Nau

Nau
Nau
Nau

Nau
Nau

Nau
Nau
Nau
Nau
Nau

Nau
Nau
Nau

Nau

Nau

Nau and Nay (butcher)
Nau and Nay

Nau and Nay

Nau and Nay

Nau and Nay

Nau and Nay

Nau and Nay

Nau and Nay

Pvah (sweeper)

Pvah
Pvah

Pvah

Nau (barber)
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tors of the Malla Kings and only serve clean-
castes, while a very small group of debased
Brahmins, the Dvivedi Brahmins, and the
Buddhist Vajracarya priests serve marginally
pure castes and, as the example of the drum-
makers (Kulu) demonstrates, even impure
castes. The Dvivedi Brahmins are also called
Lakhe Brahmins although they maintain their
original designation as Rajopadhyaya.

The Brahmin priests serve all families of
high status (Chathariya and Paficthariya), all
of them former courtiers, merchants and ritual
specialists, while the Vajracarya serve gold-
smiths (Sﬁkya) who in the table are placed at
the bottom of the Paficthariya, although they
should be seen as in a parallel location.

As “fallen” Brahmins (Levy 1990: 358),
the Sivacarya mark the border between
“high” and “middle” in the social hierarchy.
They act as priests on the tenth day after death
(Gutschow and Michaels 2005: 109) to purify
the mourning family and the house, and in lhi
rituals they empower the fruits of the wood-
apple tree (belpuja). Sivﬁcﬁrya, moreover,
have a special role inasmuch as they serve as
whose members have their own de-contami-
nating function as funeral priests.

Within the sub-castes of Jyapu (farmer) and
occupational groups, the notion of hierarchy
varies according to the perspective of each of
these sub-castes. The next lower group, the
disparagingly termed Chipi, marks, however,
the border between clean and ‘“borderline
clean status”. Offspring of inter-caste mar-
riages often hide their origins behind names
that veil them. Only when the western re-
searcher comes is the hidden story behind
these names revealed, while people of Bhak-
tapur are only really concerned when it is a
question of their daughters marrying a Chipi.
Already a girl from the higher levels of Jyapu
such as Suval or Basukala marrying a mem-
ber of an occupational caste poses a problem.
Even if the lineage members agree to such a

liaison, the death association (sigutht) usually
accepts neither the wife of their member nor
their children. The siguthis of Jyapu serve in
fact as the guardians of status. The judgement
of their elders confirms who is of their sta-
tus and who is “low” and thus unacceptable.
Inter-caste marriages do not, however, have
any impact on the ritual for initiating boys,
because dissenting branches of the lineage
would already have split on the occasion of
marriage. But they may have consequences
for the lhi ritual, as could be seen in one par-
ticular case. A Buddhist Sz‘xkya who had mar-
ried a non-Newar girl preferred to join the
[hi ritual under the guidance of a Brahmin.
Obviously he was avoiding taking part in the
corresponding Buddhist ritual.

Beyond the middle section with contested
hierarchies follow the “nine castes” (nau
jar), which are of “borderline clean status”,
as Robert Levy says (1990: 358). These are
served in rituals by Dvivedi Brahmins or
by Buddhist Vajracarya priests. The barbers
mark the border, because they serve all those
who are “higher” while butcher women have
to serve those who are “lower”. The question,
why Buddhist priests serve the nau jat cannot
be answered. However, it seems instructive
that the members of these “nine castes” are
either purity specialists, or belong to occu-
pational groups such as oil-pressers, dyers or
blacksmiths, whose activity is considered to
be “unclean”.

Girls from all nine castes undergo the Ihi
marriage in either a Hindu or Buddhist frame-
work. The daughters of the Gatha, however,
only join the ritual on the second day because
their joining the feast on the first day is con-
sidered pollutant. It is unclear what specific
quality it is that excludes them from full par-
ticipation. [s it the fact that they will act as the
wives of those who perform as the Navadurga
deities, the “living” gods who grace the city
with their presence? Their sons are usually
initiated by the eldest of the lineage.
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Referring to “marginal groups” similar to
the nine castes on the edge of the Valley and
in neighbouring towns, Gerard Toffin (1984:
19-20) has argued that these are “relatively
poorly assimilated to the Newars”. Asking
whether “these groups represent an old, strict-
ly Newar tribal substratum that was gradually
pushed back towards the edges of the Valley
[and to the edges of society, we should add]
and in which it should be possible to discov-
er the traces of a putative ‘primitive’ social
organisation”, Toffin touches on issues that
have also been discussed by Gellner (1995a:
32) but that remain unsolved.

Below the nine castes follow sub-castes
whose touch does not require purification
by those who consider themselves “higher”.
These are butchers (Nay) and purity special-
ists (Jugi) who as musicians until recently
headed the processions on the occasion of
Maca jakva (Skt. annaprasena), Kaytapuja
(Skt. mekhalabandhana) and Ihi, and who
work as tailors. Buddhists priests from Pa-
tan, so-called Naygubhaju, serve the butch-
ers, while the Jugi are served by the single
Danya of Bhaktapur who belongs to the larg-
er group of Jugi. The only remaining drum-
maker (Kulu) in Bhaktapur had, until fifteen
years ago, life-cycle rituals performed by the
eldest (nayah) of the lineage. In an attempt
to attain a higher status, the Kulu started to
call in a Subedi Brahmin from Harasiddhi,
but shifted to a Vajracarya from Patan seven
years ago. Such shifts demonstrate the wide
range of possibilities in a society in the throes
of change. For Jugi, the boys’ initiation is in-
troduced by music played on shawm, an in-
strument that is played exclusively by them.
Nay celebrate the tying of two loincloths, a
white one by the eldest of the lineage, and a
green one by the paternal aunt (nini) without
the presence of a priest. The knot, however,
is not worshipped.

At the bottom of the hierarchy are the un-
touchables (Pvah), from whom “clean castes”

take no water and, if touched by them, are
supposed to purify themselves. The Pvah do
not require any priest for the enactment of
their life-cycle rituals; the tying of the loin-
cloth is done by the eldest of the lineage. Nei-
ther members of unclean nor of untouchable
status perform the [hi marriage.

The table omits a number of sub-castes that
have died out (Dui, Halahulu, Cyamakhala),
moved away (Dva, Dhobi), or been assimilat-
ed by other groups (Pasi) over the past three
decades.

Ritual Specialists

No more than 36 individuals from ten ex-
tended families of Brahmins, six Josi (astrol-
ogers) and eighteen Karmacarya, 31 Jyapu
Aciju (Tantric priests) and two Sivacarya of
the same family act as priests and assistant
priests (see map).

Brahmins

Of the five groups of Brahmins, the Newar
Brahmins (Dyahbhaju) from India began set-
tling in the Kathmandu Valley at the end of
the first millennium and not, as is often said,
in the early days of the Malla dynasty in the
14" century (Witzel 1976: 156). Michael Wit-
zel has traced documents in the possession
of Ratnaraj Sharma to prove that the Dyah-
bhaju of Bhaktapur arrived in the early 16"
century. Uhlasaraja, their progenitor, died in
1576. They probably settled right from the
beginning in the Khaisima courtyard oppo-
site the palace where their esoteric shrine is
located. The original family is said to have
split some two-hundred years later into the
Ipaché clan and the Cucaché clan. While the
former remained in its central location, the
latter moved across town, and its 23 active
priests settled in seven different locations. The
Khauma branch, which according to family
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tradition was deprived of its property by the
Saha rulers after 1768, was forced to move
to the periphery (Gutschow/Michaels 2005:
35/36). Itis not known why other members of
the Cucaché clan have moved away from the
central location since the late 19th century.
Some families like those from Lalach& and
Casukhel still share their inherited clients. No
more than four or five of these Newar Brah-
mins preside over or, as is the case with the
Khauma branch, organise Ihi rituals. Others
serve as assistants.

Two families of Dvivedi Brahmins are said
to be the offspring of an improper marriage
and thus of “lower” status; they do not pre-
side over lhi marriages but are occasionally
called on by Nau or Gatha for initiation ritu-
als. The Mahantas of Bhaktapur’s fourteen
Hindu monasterial institutions (imathas) do
not perform [hi. For the initiation of the boys
Purbiya or Tirhutya Brahmins are called in.

The Brahmin is by no means the master of
the ritual place, but he guides the entire ritual

and announces the actions to be performed by
the participants, in Ihi rituals often with the
help of a microphone. On the second day, he
tends the sacred fire, while his wife prepares
the food on the first day (ihija), sprinkles sa-
cred water (jal) and is a helping hand.

Assistant Priests (Josi, Karmacarya, Jyapu
Aciju and Sivacarya)

The Brahmin priest has an established rela-
tionship with the assistant priests. In Bhak-
tapur, the Josi already appears at the potter’s
square to arrange the ritual place for the
Alidyahpaja. Should the Sivacarya not be
there, the Josi also presents the Alidyah to the
potter boy (see below). Such changes of du-
ties have become common in recent decades.
The astrologer and the Tantric priest both
know their trade and can easily take on the
job of other specialists. On the second day the
astrologer’s duty is to perform the sinhapiija,
worshipping the vermilion powder needed to

Bhaktapur, location of 36
Brahmins, Rajopadhyaya, who
act as priests in life

cycle rituals.

Some time in the 17" or

18™ century they split into

two clans. The Ipdché clan
remained settled around the
Khaisima courtyard opposite
the palace and kept the
privilege to worship Taleju.
The Cucacheé clan of Yabvah
moved to Taumadhi, Yalacheé
and Khauma. In the 19"
century, one member of the
Cucaché clan shifted to Tyaché
and his descendants further to
Casukhel, Lalaché and Tigah.
Two Dvivedi Brahmins, who
migrated from Benares, are
located at Tuldcheé. They have
the exclusive privilege to
perform the life cycle rituals
for families of the barber’s
community (Nau).

Mapped in January 2007 by
Nutan Sharma
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Bhaktapur, location of
assistant priests acting in
initiation rituals: Karmacarya,
Jyapu Acaju and Josi.

Of the 18 Karmacarya,

most of them are settled in

a cluster in Kiché. Divided
into two groups, they are
organised around different
esoteric shrines (agdaché).
Those Karmacarya attached
to the Vidyapith have ritual
obligations in the Tuleju
temple and serve exclusively in
life cycle rituals of upper caste
(Chathariya) families.
Families of farmers (Jyapu)
or privileged workmen like
carpenters, masons and potters
call on Jyapu Acaju, who are
divided into three groups.
Seventeen Dyah Acaju from
Kiché and Bvalaché regard
Bhadrakali as the esoteric
deity, nine Hathi Acaju turn

to the Ganes$a shrine in [taché
and five Baraht Acaju turn to
Varahi.

Only six Josi (*J” on the map)
act as astrologers and as
assistant priests, who perform
the vermilion puja.
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colour the girl’s forehead and the parting of
her hair in an act that indicates marital sta-
tus.

The eighteen Tantric Karmacarya priests
who serve families of “high” status and their
“lower’” counterparts, the 29 Jyapu Acaju who
serve exclusively sub-castes of farmers and
occupational castes, act as assistants to pre-
pare the ritual place, often prior to the arrival
of the Brahmin priest. The Karmacaryas are
divided into three groups, each centering on
a separate esoteric shrine, where they are ini-
tiated. Of particular importance is the group
around the vidyapitha (which serves as their
esoteric shrine) at Sukuldhoka, the members
of which serve in the Taleju temple.

The Jyapu Acaju, also called Pithacarya
(Mishra/Shrestha/Shrestha 2004: 77), are
divided into three groups, named after their
association with a deity, Bhadrakali (Dyah),
Varahi or Ganesa. The Dyah Acajus from the
quarters of Kiché and Bvalaché are tied to

Bhadrakali, who presides over the urban ter-
ritory of Bhaktapur. As the consort of Bhai-
rava, this deity occupies a powerful position
in the city’s pantheon. The Barahi Acajus
from Mangalach€ are connected to Barahr,
the fifth of the protective Mother Goddesses.
Referring to the theriomorphic shape of their
deity, those who worship Ganesa in the quar-
ter of Itaché are called Hathi Acaju (hdthi,
“elephant”).

The Tantric priest, either the Karmacarya
or the Jyapu Acaiju, ties the respective ritual
place to the eight protective Mother God-
desses, the Astamatrka, whose non-iconic
shrines have to be worshipped on the preced-
ing day or in the early morning of the first
day (dusve) of Ihi. In January 2007 a variety
of such performances could be observed: the
eight shrines of the Mother Goddesses and the
one dedicated to Tripurasundari at the cen-
tre were visited by the Karmacarya or Jyapu
Aciju in the company of the representative
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of the group of wife-takers of the principle
worshipper, either on foot or by car. As on
the first day of the Ihi ritual, the Karmacarya
is kept very busy performing a variety of sub-
rituals such as Alidyahpiija, and the sacrifice
of a goat, the pithpija, is often performed
by turning from the very first pija at Sala
Ganesa to the final destination, the shrine of
Tripurasundari.

In the Ihi ritual, the Karmacarya or Jyapu
Acaju helps arrange the firepit and pre-
pares the yantra for the ancestor ritual (nan-
dikamukhasSraddha) and the seats (asana) for
the sixteen pots, and he also allocates plac-
es to unnamed deities in the shape of small
cones made of cooked rice (gvaja). In a cop-
per bowl (the kvalah that is characteristically
used in death rituals) a large lump of cooked
rice is placed — either shaped as a face with
soya beans representing the features, or with
the fierce face of Bhairava, painted on pa-
per and accompanied by flags. Representing
a bau-offering dedicated to potentially evil
spirits, this lump is cast onto a stone in the
pavement of a neighbouring street crossing.
Such stones, called chvasah, absorb ritual
waste and offerings dedicated to unidentified
spirits called bhit-pret.

Of the Sivacarya, who are needed to ar-
range the platform for the nine sacred vases
and the consecration and distribution of the
bel fruits, only one family was still acting in
2006/2007. Quite a few organisers do not in-
vite the Sivacarya any more and engage the
Karmacarya for this job.

Helpers

Potters (Kumah) and painters (Citrakar) are
neither classifiable as auxiliary priests of
“high” status nor as purity technicians of
“low” status, although their service is obliga-
tory in Ihi rituals. In Bhaktapur at least their
role is unquestioned, while in Kathmandu
and Patan their trade is often taken over by

others. The recently established Buddhist
ritual school at Nyakhacuka in Patan even
trains young Vajracaryas in the painting of
ihipa bowls and pots.

The Potters (Prajapati, Nev. Kumah)

In Bhaktapur a group of potters from Talakva
in the western half of the city has the privi-
lege to produce the sixteen pots needed in
the [hi ritual and the bowls (salapa) used by
the girls to keep the bel fruit and to receive a
formal offering of rice from the participating
parents. The pots are ordered only a few days
in advance, but stocks are large enough to al-
low the potter to bring them to the ritual site
where they are painted in the evening hours of
the first day (dusva). The potter also produces
the lump of clay representing the mysterious
Alidyah, which he shapes on his wheel only
after an initial empowerment by a Brahmin
priest. The serving role of the potter enters
a semi-divine sphere as the principle wor-
shipper, with the help of an assistant priest
— either the Sivacarya or the Josi — hands the
lump of clay over to his son. The tying of a
white turban and a gift of clothes indicate a
kind of union with the potential deity. The
young lad receives the rough form of the de-
ity and hands it over indirectly to his father to
be given a sophisticated shape. A few hours
later, the new form is empowered again, this
time by the Tantric Karmacarya priest.

The Painters (Citrakar, Nev. Pii)

The painters of Bhaktapur established an
Thi guthi in the 1960s in order to allow and
even force all the Citrakar families — which
are organised as a deguthi (de, “territory”
or “country”) — to participate in painting the
pots and bowls that are needed not only in
the context of the Ihi ritual, but also in old-
age rituals (jdkva), and for Satyanarayana
and Naga worship. The painters of Bhaktapur
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Surje Chitrakar, having just
completed the painting of
the Ganesa kalasa for the
thi ritual at Cvaché on

21" January 2007.

act exclusively in the context of rituals. They
renew wall paintings and produce objects
— pots, sandals, block prints and paintings on
cloth or paper — that are used in life-cycle rit-
uals or for annual events. Until recently, the
Citrakar received only a humble return for
their services: the block prints were sold for
a rupee and painting the pots was rewarded
by 50 grams of vermilion, two kilograms of
unhusked rice, half a kilogram of flattened
rice, and some paper. To free themselves
from such a demeaning situation, the painters
of Bhaktapur established the Lhi Guthi, which
discusses the prices in the light of the ongoing
inflation every year six days after full moon
in March (Holipunhi). The leadership (palah)
of this association changes by rotation. Prior
to presenting the annual accounts and hand-
ing out the shares of the annual income to
the participants, the entire group visits the
Chuma Ganes$a in Cvachg, the most powerful
Ganesa of Bhaktapur, who is considered by
the painters as their ViSvakarma, the protec-
tor of crafts. The guthi is therefore also named

Visvakarmaguthi. In the 2006/2007 season,
the collective fee for painting the pots was
raised from 300 to 400 rupees and the fee for
a block-print was raised from 5 to 7 rupees.
Fines for failing to appear add to the collec-
tive income. Thus, in 2006/2007 the thirteen
Citrakar guthiyars who participated received
some one thousand rupees in cash and 60 ki-
lograms of unhusked and husked rice. One
share of the rice is given to the deguthi and
the 15" share will be used to make beer for
the convention of the deguthi.

Originally, the Citrakar are said to have
been confined to their respective kingdom,
which meant that Bhaktapur’s painters served
clients up to Thimi in the west and Dhulikhel
in the east, and that Ihi pots were delivered
to Sankhu, Cangu, Nikosera, Katunje and
Panauti. In recent years, one family regularly
served clients in Kathmandu, Biratnagar and
Narayanghat. The only Citrakar family in Thi-
mi had delivered the necessary pots in 1997
to Sankhu and in 1998 as far as Baglung in
West Nepal. Painters also worked in Citlang
(until 1965), Tokha and Capagaon. Only five
families each in Kathmandu and Patan pur-
sue their inherited trade. The P Society of all
painter families in Nepal, established in 1995
to represent the social and ritual obligations,
as well as the economical and artistic inter-
ests of their 700 member families, discusses
the endangered crafts and proposes regularly
to run classes to teach the iconographical de-
tails of painting. However, only the painters
of Bhaktapur have so far managed to ensure
the participation of the younger generation.

The Newar painters not only paint the re-
quired earthenware needed for the Thi ritu-
al, they are also engaged in the ritual act of
opening the eyes painted on the neck of the
pots. The opening of the eyes with a stroke
of the brush using the soot that has accumu-
lated during the sacrifice of a goat at the local
Ganesa shrine is an act of consecration. The
acting Brahmin has empowered the brush to
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be used, similar to the empowering of the ra-
zor chisel (cahld) used by the barber women
to pare the toenails of the lhi girls. With his
empowered brush, the painter almost attains
the status of an auxiliary priest. Until a gen-
eration ago the most respected painters in
town, called khvapinayah, even had to be ini-
tiated by a Buddhist priest, a Vajracarya, in
order to be entitled to paint the central sacred
vase (pirnakalasa) with a blue diamond (ni-
lavajra) symbolizing Aksobhya, the Tatha-
gata of the eastern direction. In order to avoid
obligations that would complicate daily life,
no painter in the last generation has received
initiation (diksa).

In Patan and Kathmandu, earthen bowls
(salapa or ihipa) are now rarely used. Small
pieces of paper, often depicting only a faint
idea of a svastika are placed on plates of
brass. The entire set of earthen pots has been
replaced by three copper pots that are used in
various rituals.

The extent to which the duties of the paint-
ers supported their rights, which sustained
their families, is documented by a legal case'®.
For an Ihi ritual for 22 girls on the Indestruc-
tible Third, at the end of April in 1907 in
Khadpu, a small Newar settlement near Bane-
pa, a Rajopadhyaya from Bhaktapur painted
the pots and the block prints himself. On be-
ing questioned by the leader (naike) of the
Citrakars of Bhaktapur, the Brahmin priest
confessed to his guilt of having done some-
thing “untraditional” (vithithi). In the pres-
ence of his chief tiller, Bikuman Goja from
Byasi as witness, he paid twice the amount
the painters would have charged as fine on
the 25" July 1907, a Thursday.

Women-Givers and Women-Takers
as Helpers (jyahcvanipii)

Members of Chathariya and Paficthariya sub-
castes do not classify as mandatory helpers
(jyahcvanipii) in initiation rituals. Instead, the

tillers (mhaynayah) of their fields and their
relatives have to act: not in death rituals but
in any other lifecycle ritual they act as cook.

Among the farmers, the helpers come from
two essentially different groups. The first
can be classified as those who took women
— a gift for which they return a service in a
relationship for which Michael Oppitz has
coined the term “wife for compulsory work”
(Oppitz 1988). However, the social context
of the Magar of western Nepal is based on
a threefold alliance: those who take women
provide compulsory work and are obliged
to give women to a third group. As Newar
farmers are not tied to an identifiable group
of “women-givers”, the reciprocity of taking
a woman and providing assistance in return is
based on a different notion that surfaces par-
ticularly in death rituals. These are father’s
and grandfather’s sisters (nini and niniaji),
women who leave their paternal home, the
thaché (lit. “your (own) house”). They are
regarded as “living ancestors” (Nev. mamha
pitr) because they have joined a new lineage
and worship a different ancestor deity. But
the relationship to the maternal home remains
remarkably strong, for they regularly return
to their brother’s, nephew’s or grandneph-
ew’s house on the occasion of urban rituals
such as Dasai (October), Kijapuja (Novem-
ber), Yahmaripunhi (December), Gyahcaku-
samkranti (January), Bisket (April), Sitinakah
(June) and Gunipunhi (August). Having left
the maternal house, these women are only
marginally polluted in cases of death and
therefore predestined to act as cooks in their
thache.

Their husbands, named jicabhaju, not only
act as helpers in cases of death, but also on
the occasion of Kaytapija. They are the mas-
ters of the kitchen, supplying food continu-
ously. Before long, these jicabhaju will re-
place the ritual specialists like Bha, Jugi and
Tini and eventually even the priest in death
rituals. Since the 1970s, purity specialists like

" Document written in Nepali,
in the possession of Narain
Kumar Chitrakar in Bhaktapur,
a text of 16 lines, for which a
notebook with iconographical
details was used.
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Jugi and Bha only reluctantly follow the call
of their clients, while only one Tini is left in
Bhaktapur, and he is rarely called on.

The second group of helpers come from the
“wite-givers”. These are the maternal grand-
father and his brothers (called aka by the
initiate’s mother, bajya by the initiate) and
mother’s maternal uncle (mama and tama).
They all help in the kitchen, as do the pater-
nal relatives.

Relatives and Lineage Members (phuki)

A lineage rarely traces its origin back for over
three generations. Members are male agnates,
i.e. brothers, father and his brothers and
grandfather and his brothers and their male
descendants. Male descendents of the great-
grandfather and even great-great-grandfather
are often remembered and invited for the con-
cluding teast, but they rarely form an enlarged
phuki on the occasion of the annual worship
of the ancestor deity. Nor do they share duties
in the context of initiation rituals.

The lineage members are kept extremely
busy in almost all of the major life-cycle ritu-
als. In the Kaytapija, for instance, they are
engaged for days in advance in finding the
sacrificial animals and the wood for the fire
of the temporary kitchen, because food has to
be served for three days. They also join in the
procession to the river to discard the sacrificial
balls (pinda) dedicated to the ancestors. The
ensuing feast that same evening is attended
by all phuki-members as well as helpers, the
husbands of the paternal aunts, and the help-
ers from the initiate’s mother’s and his father’s
maternal uncle’s side. The mistress (nakhi) of
the lineage discards the food (kalah) dedicated
to the ancestors on the nearest protective stone,
the chvasah. The lineage members are present
at every single act of the initiation ritual and
they lead the procession to the seat of the
deity, where the initiate receives the second
loincloth from the maternal uncle.

Ritual Agency

The distinctiveness of the sub-castes is creat-
ed, constituted and publicly displayed in their
life-cycle rituals. Caste depends on birth, but
it is not so much the natural birth that mat-
ters in this social context as ritual birth. Only
the ritual birth goes to make up the status and
identity of a sub-caste because one becomes
a member of the phuki (lineage covering
three generations), thar (sub-caste) or siguthi
(funeral association) only by a series of life-
cycle and initiation rituals. The status thus
acquired must be reaffirmed over and over
again by communal rituals. Viewed from this
angle, life-cycle rituals are to be seen — and
this is our basic argument — not as a singu-
lar event in the life of an individual but as a
process that connects the various steps in the
life of a certain man or woman as well as the
members of various social groups in order to
maintain or create the identity and purity of a
social group.

A major factor in this ritual process is
the relationship between the various purity
specialists. In Handling Death (Gutschow/
Michaels 2005: 34-61), we have described
the main groups and castes that take active
part in death rituals and how they are relat-
ed (or not) to the Brahmin’s dominant role.
Much of what has been said there also holds
true for the present volume (cf. also Levy
1990: 341ff.). Life-cycle rituals are a com-
plex interplay between various ritual special-
ists and their “customers” or principle wor-
shippers, between priests, auxiliary priests,
para-priests, and ritual experts. It is a matter
of definition and choice whether these ritual
specialists are to be called priests or not. If
emphasis is placed on their relation to scrip-
ture and temple, only few such specialists can
be seen as priests. If, however, their expertise
and proficiency in non-verbal aspects is con-
sidered, a great number of other specialists
must also be regarded as persons with priest-
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ly functions. They also mediate between this
world and the other world; among the Newars
they do this sometimes without the guidance
of Brahmins.

It is often said that in this multifaceted
setting, the Brahmins play a dominant role
and that they are regarded as especially pure
because they perform the majority of rituals
(Greenwold 1974: 103-104). The frequency
of rituals might indeed be seen as an indica-
tor of status, but it should be borne in mind
that many rituals of the so-called lower strata
of the Newar society are not or little known
— certainly not to the members of high castes
or priests. We are concentrating in the present
study on a group that belongs to the middle
sector of Bhaktapur society, the Jyapu, which
makes up the majority of the city’s popula-
tion. In general, they employ Brahmins as
priests for their domestic rituals but at times
they also perform such rituals without them.
Moreover, a number of non-Brahmin special-
ists have to be involved, so their rituals are
distinctively different from traditional San-
skritic life-cycle rituals or samskaras.

However, certain Newar castes do not call
in these priests for their life-cycle rituals.
They either have their own priests or do not
need a priest at all — like the Jugi for whom
the Dhaniya perform the death rituals, or
the Gatha, among whom the maternal uncle
(Nev. paju) acts as the ritual specialist. More-
over, some domestic rituals such as birthday
rituals, the worship of the goddess Sasthi or,
among Jyapu sometimes even Kaytapaja, do
not require any priests. Even high castes do
not always call in a priest.

Given this fact, we prefer a model of cen-
trality rather than hierarchy that places vari-
ous ritual specialists and participants in the
middle of the ritual action. For in Hinduism,
it is clearly quite difficult to define a certain
substance or material as absolute and thus al-
lowing a unifying hierarchy to be built on it.
This even holds true for the Veda as the main

source for the dominance of the Brahmins.
Among the Hindu Newars (and partly also
among Buddhist Newars) the Veda — repre-
sented by the Vedic mantras that accompany
almost all actions performed by a Brahmin —
is generally accepted as the principal religious
foundation. However, even “Vedic” rituals
are supplemented and sometimes even sub-
stituted by a number of non-Vedic elements
for which the Brahmin is neither regarded nor
required as a ritual specialist. A look at the
elements of Newar rituals shows such ritual
sequences that often have a non-Brahmin and
non-Vedic origin and performance. Thus,
the care of the absorbing stones (pikhalakhu
and chvasah) at thresholds and street cross-
ings, animal sacrifices, the application of pul-
verised oil-cake (sarvakhau), the welcoming
ritual (lasakusa) and many other Newar ritual
elements are performed not by a Brahmin but
another ritual specialist of lower status, who
works more or less independently. It is per-
haps significant that the principle worshipper
and the eldest from the group of wife-takers
are called “leader” (nayah) although their
leadership is based on seniority.

In the course of initiation rituals, astrolo-
gers (Josi), Tantric priests (Karmacarya),
“fallen” Brahmins such as Sivacarya and
even painters (Citrakar) act independently,
without any guidance. This is also acknowl-
edged in the texts:

The Sivacarya should invocate Brahma.
The Citrakara (painter) should draw the
eyes of the Brahma (kalasa) with the black
soot (brought) from the worship of the pitha
(power place, reciting) tac caksur devahi-
tam (VS 36.24). (Ipv, p.2, no. 8)

They prepare the ritual place and provide nec-
essary objects for the participants and essen-
tially they contribute to the flow of actions.
If need be, the Brahmin priest in turn assists
them. They also receive daksina (see Dkv ,
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fol. 20r). The desabalipiija, for example, the
sacrifice of an egg and empowerment of the
gvaja-offerings to the city’s territory — Kva-
pade —is usually performed by a Karmacarya,
but it can also be performed by a Sivacarya
or the Brahmin priest. Nevertheless, it re-
mains true that a Hindu Brahmin or Buddhist
Vajracarya priest more or less directs the
other ritual specialists and the participants
at the major life-cycle rituals. His dominant
role does not become manifest, because for
Kaytapija the Acaju has left the scene before
the Brahmin arrives or he acts parallel with
the others. The assistant priests receive their
“high” status not because they serve high or
higher castes but because they refuse to serve
“low” castes. These call in their own priests
or ritual specialists, sometimes called “fall-
en” Brahmins, Buddhist Vajracarya (for most
of the marginally pure castes) or Buddhist
Khusah (for untouchables and drum-makers).
So the involvement of priests does indeed re-
veal a clear and widely accepted agency and
hierarchy.

Status and Purity

For the castes at the upper end of the hierar-
chy — Chathariya and Paiicthariya — the major
life-cycle rituals are performed by Brahmins.
While tending the sacred fire (Nev. jage, Skt.
homa), they are, as on many other occasions,
assisted by a Karmacarya, and in all those
cases where the initiate is receiving a Tantric
initiation (dekha), a Josi (astrologer) also at-
tends the ceremony.

Among craftsmen, e.g. Silpakar (carpen-
ters), Kumah (potters), Tamrakar (copper-
smiths), Avah (brickmakers), some 700
families who make up ten per cent of the
population, and also among farmers, the situ-
ation varies: those who for personal reasons
feel forced to demonstrate or even reconfirm
their status, will either invite their Brahmin

or the Vajracarya family priest, whose pre-
sence is obligatory in the case of death rituals.
The overwhelming majority has a hereditary
link to a Brahmin priest, while a few potters,
bricklayers and farmers call their Buddhist
priest in defiance of a gradual shift from the
Buddhist to a Hindu priest. This ambivalence
is convincingly demonstrated in the collective
annual worship of the ancestor deity by some
200 lineages (phuki) of potters from the east-
ern quarter of Sujamadhi. On that occasion
the Brahmin priest worships an aniconic re-
presentation of Narayana, while the Vajracarya
priest worships the ambiguous and undefined
ancestor deity, the dugudyah.

Most sub-castes of farmers, irrespective of
their own judgement of their either “low” or
“high” status, enlist neither a Brahmin nor a
Vajracarya for their sons’ initiations, but sim-
ply a Jyapu Acaju. The Acaju acts either as
an assistant to the Brahmin or as the sole per-
former of the entire initiation and the follow-
ing sacrifice, i.e. as a kind of “para-priest”
(Levy 1990: 253). The Acaju has learned
his trade from his father and uses no texts.
His duty is to produce the rice cones (gvaja)
needed for the kalasapiija, which he will per-
form in the absence of a Brahmin. He will
also hand over the mirror to the initiate’s fa-
ther who has his son look into it, and he will
perform the ritual of introduction at the seat,
the pitha of a deity, be it a Matrka, GanesSa or
Bhairava.

The barbers (Nau), who call on a “fallen”
Brahmin for their life-cycle rituals, mark
the divide between those “above” them, for
whom their wives pare the toenails in an act
of purification, and those “below” them, for
whom they shave the heads but who have to
call on a butcher’s wife to have their toenails
pared with a sharp chisel (cahld). These are
the dyers (Chipa), torch-bearers (Cala), fu-
neral priests (Bha), painters (Pii), oil-pressers
(Saymi), cutters of the umbilical cord (Katah)
and blacksmiths (Kau). The “low” status of
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this almost five per cent of the population is
reaffirmed by the fact that they call in a Bud-
dhist Vajracarya priest for domestic rituals.

Below these marginally pure sub-castes
come the Gatha, those forty families whose
male members serve as the dancers of the
Navadurga troupe on a rotational basis, while
the female members supply the people of
Bhaktapur and the temples with flowers. This
“profession” was instrumental in their being
named Banmala or simply Mali (gardener).
The Gatha do not call in a priest for their life-
cycle rituals, and their toenails are pared by
a butcher’s wife. The initiation of their sons
is done by the maternal uncle, the paju, who
acts under the guidance of the eldest of the
lineage, the nayah.

Beyond these marginally pure sub-castes
come overt para-priests, the musicians and
tailors (Jugi) and Pvah who remain in a per-
manent state of impurity, like the butchers
(Nay), who are unclean because of what they
do. Butchers are needed for the initiation rit-
ual if the family decides to offer a fivefold
sacrifice (paficabali) to the non-iconic deity
to which its household is tied. Such a sac-
rifice requires a duck, a cock, a ram, a goat
and a buffalo. At least two skilled butchers
are needed to isolate the carotid artery and to
sprinkle blood from a tiny hole onto the seat
of the deity for a period of over five minutes.

The Jugi have designated the job of paring
their toenails to a separate family of Dhaniya
and perform an initiatory ritual for their sons
with an introduction on their musical instru-
ment, the shawm. On the occasion of Kay-
tapuja of Jyapu, the Jugi collects five leaf
plates with food for the ancestors (jugibvah)
the moment the procession returns from the
river.

Such offerings of food are dedicated to the
ancestors not only during death rituals but
also on annual occasions such as mhapija (the
worship of the body, after new moon in No-
vember), full moon in November/December

(Yahmaripunhi), New Year’s Eve in April,
and the eighth day of the Dasai festival.

The butchers have their toenails pared by
the untouchable Pvah and enact the initiation
without any priest, although for death rituals
Buddhist Khusah from Patan are called on.
Finally, the Pvah do not perform any initia-
tion ritual.

The presentation of sub-castes as either “on
top” or “at the bottom” of the social hierarchy
follows conventions prevalent in Bhaktapur.
Levy (1990) uses terms like “pure”, “margin-
ally pure” (for Nau etc.), and of a “depressed
status” (for Jugi and Pvah) to avoid a general
judgement. However, he states that the nature
of these oppressed groups form ““an orienting
and defining contrast” (p. 366) to the way of
life of those who consider themselves “pure”.
Such observations are by no means a thing of
the past. To this day, the butchers serve as a
kind of scapegoat and are not allowed to join
the routine of life in many ways. A good ex-
ample can be observed during the Dasai fes-
tival. On the eighth day of the festival every
farmer-household receives a share from the
buffalo slaughtered by its respective death
association. Then all of the household mem-
bers convene for the feast (kuchibhvay) on
that same evening. By contrast, the butchers
do this on the seventh day. And if someone
wants to tease a friend he would insinuate in
a mean way that he is a “kuchibhvay-eater of
the seventh day”’.

In the context of the initiation, the ma-
ternal uncle, the paju, can also be called a
ritual specialist. He is the central figure who
masters the entire household over a period
of four days, and it is he who ties the knot
of the loincloth on the right side of the thigh
— an act that created the name for the ritual —
mekhalabandhana.

As we have seen, a decisive marker of caste
status are the rituals of body purification: The
higher castes (Brahmins to Jyapu) employ the
barber’s wife (naunt) to pare the toenails, eight
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sub-castes below the barber (Saymi to Kau)
call in a member of the butcher’s community
(Nay), and butchers call on an untouchable
(Pvah). Until recently, a barber and a butcher
woman had to attend the Buddhist Thi ritual
in Bhaktapur side by side. The barber’s wife
had to pare the toenails of the higher Bud-
dhist castes (Vajracarya and Sakya) and the
butcher woman did the same for the six lower
Buddhist sub-castes, the Citrakar (painters),
Manandhar (oil-pressers), Rafjitkar (dyers),
Divakar (funeral torch-bearers), Nakarmi
(blacksmith) and Suddhakar (whose women-
folk cut the umbilical cord).

However, as a result of the dynamics of
rituals these relations are often subject to
change and debate. Castes who previously
did not employ Brahmin priests try to raise
their status by using them in their rituals,
or by imitating high caste rituals. Since the
1990s, the nine marginally pure sub-castes
(nau jat) do not call in a butcher woman any
more and butchers do not call on an untouch-
able. Paring toenails is no longer part of the
initiation ritual, it is done quietly by members
of the household. It is not even an issue any
more. In the same way, “unclean” castes in-
creasingly refuse to take or absorb polluting
substances from the “higher” castes. The Jugi
are in the process of refusing to perform the
cakrapitfa on the seventh day after death on
the occasion of which they had to accept the
food offered to the deceased. The Jugi also
no longer accompany the processions on the
occasions of Kaytapuja or Annaprasana with
their music. In the same way the funeral priest
(Bha) does not accept the offerings of the 10*
day. Similarly, the Divakar no longer head
the death processions with torchlights and
cymbals, and the Gatha do not carry the bride
to her groom’s house. Polluting material is
now simply discarded by a member from the
group of wife-takers, usually the mhaynayah,
who in initiation rituals acts as the helper of
the Karmacarya; musicians playing drums

and flutes are now exclusively of farmer
(Jyapu) status; and brides are brought to their
destination in cars.

It has also been stated by Per Lowdin, who
did his fieldwork in the early 1980s mainly
in Lubhu, that “polluted things” determine a
caste’s standing in the hierarchy:

The more a caste by tradition works with pol-
luted things, the lower its rank will be. And
inversely, the less a caste handles polluting
matters and the more it handles sacred mat-
ters, the higher it will be ranked. Subsequent-
ly, sweepers (Pvah), who take care of others’
refuse, and cobblers, drum makers (Kulu),
and butchers, (Nay) who handle leather and
the bodies of dead animals, are ranked among
the lowest, whereas priests, astrologers, and
courtiers, whose refuse is handled by others,
are among the highest. The priests are the
highest as they perform most purificatory ritu-
als and pass several initiations that members
of other castes are not entitled to. (Lowdin
1985: 32)

Indeed, there are substances that are regard-
ed by most, if not all Newars as polluting.
They have mostly to do with the body, but
even more so with alterations and transfor-
mations in life. The body receives and ex-
cretes. “We should expect the orifices of the
body to symbolize its especially vulnerable
points,” notes Mary Douglas (1966: 121).
All liquid excretions — sweat, saliva, semen,
blood, especially menstrual blood, excrement
— but also hair, fingernails and toenails can
therefore be polluting if someone else comes
in contact with them. However, these excre-
tions as well as other substances are not pol-
luting in themselves, but because they are an
expression of a visible, biologically physical
process, hence a change. Life-cycle rituals try
to bring these changes to a standstill, to create
arealm in which everything is something that
has always been and never changes.
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Moreover, it is not the individual body that
is polluted through its biological changes
(birth, food, menstruation, death), but the so-
cial body of the extended family and the clan.
Thus, pollution is not a question of personal
feelings, such as disgust, but due rather to bi-
ological change or the violation of the norms
of an extended family and the position of the
individual within it.

Likewise, pollution is also not a material
substance that is independent of the status of
its originator or bearer. Dust and sweat on feet
are not impure in principle, but only depend-
ing on the person in question. If a younger
person touches the feet of an older person,
if a woman touches the feet of her husband
or of her child (see, for example, the chapter
on Annapra$ana), this is a sign of subordina-
tion and respect. And even when a person has
ritually purified himself after pollution he or
she is still not pure for all other members of
his or her sub-caste. The status of purity of
the extended family as a whole can only be

elevated collectively but not through the vir-
tuous behaviour of the individual.

Biological intervals imply extreme changes
of the body and thus are extremely pollut-
ing. This relates above all to birth and death.
According to the Dharma$astra, the woman
in childbirth is on the same level as corpse-
bearers or dogs. Or, for example, death: for
days, many relatives are polluted. But life-
cycle turning points such as birth, initiation or
marriage are also changes that require special
purification. At these points the social body
changes to a certain extent. A child becomes
a Twice-Born; a virginal daughter becomes a
marriageable girl or a wife. These are rites of
passage in which the extended family changes
because the family roles have to be redefined.

In short, it is contact and change that are
polluting, and life-cycle rituals help to over-
come such critical moments by creating time-
lessness and changelessness, in other words
immortality.

Opposite

Homa, the sacred fire
performed on the occasion of
the Buddhist initiation, Bare
chuyegu, on 21" November
2006 at Ukubaha in Patan.
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Introduction

Newar life-cycle rituals as performed by Ra-
jopadhyaya Brahmins follow a certain pattern
or basic structures that are given in the nor-
mative texts and widely followed in the ritual
practice (partly also by Buddhist priests).

Any ritual starts with a more or less extend-
ed preparatory phase which includes fixing
the auspicious moment (sait), purifying (nisi
yayegu) the specialists and family members
involved, arranging the sacred place with sa-
cred vases and pots, and drawing diagrams
on the ground. Part of these preparations also
consists of the ritual commitments made by
the priest and ritual specialists: the ritual bath
(abhiseka) with water from a certain pot (ar-
ghyapatra), mental commitment (nyasa), and
the ritual decision (samkalpa).

Among the preliminary rites, the worship
of the ancestors (nandi- or vrddhisraddha),
the worship of the sacred vase (kalaSapiija)
or the Buddhist gurumandalapija, and the
fire sacrifice (homa, yajiia) are the most elab-
orate.

The actual ritual normally begins with
handing over the sacred vase (kalasa) and
a plate with flowers and other items to the
priest, who then recites the puspabhajana-
mantra.

I salute the sacred vase which is full with
water from all the religious places, which
is decorated with many leaves (and flowery
garlands), which is the object of sacrifice in
a sacrificial ritual, which is eulogised by the
sages (and) which has the presence of Siva
and Sakti. (Dkv, 8" et passim)

This is followed by the invocation and sal-
utation of the sacred vases, which represent
deities, with flowers. Afterwards a share of
the pija is sent to the local Ganeda shrine.
Then the main participants are ritually wel-
comed (lasakusa) by the senior-most male

(nayah) or female (nakhi) elder of the clan or
household, during which the priest recites the
mantra asuraghnam (RVKh 2.4.1b). After
that the smoke of mustard seeds on charcoal is
wafted over the sacred place and participants
in order to ward off any evil influence; the
priest then recites raksohanam (VS 5.23).

An essential part of the rituals is the con-
stant use of light (dipa). Mostly it is provided
in the form of oil lamps or the sukiida lamp
accompanied by reciting tejo ‘si (VS 22.1).
In addition, quite frequently a clay cup with
fire, together with other things, is sent to the
protective and absorbing stones in front of the
house (pikhalakhu, chvasah). Also common
is the sprinkling of purifying water while re-
citing devasya tva (VS 1.10) and the auspi-
cious worship with a lamp, a wooden mea-
suring vessel, and iron key(s) mostly reciting
agnir miirdha (VS 3.12), trataram indram
(VS 20.50) and asuraghnam (RVKh 2.4.1b).
This is performed by waving all three items to-
gether over the head of the person concerned.
Another purifying sub-rite is the offering of
svaga with dadhi kravno (VS 23.32) and an
oil-cake reciting kandat kandat (VS 13.20)
or dirghayutvaya (KS 3.9.6), often followed
by the recitation of the ratnosadhi hymn (see
Dkvl fol. 8v). Fragrant materials as well as
the application of a rika made of sandalwood
(candana) paste given to the deities is mostly
accompanied by yad adya kac (VS 33.35),
whereas the tika made of vermilion and rice is
more often than not applied to humans while
reciting tvam yavistho da (VS 13.52). A reg-
ular part of worshipping deities and persons
is the use of husked, uncooked and unbro-
ken rice (aksata), quite often while reciting
askannam adya (VS 2.8) or dirgayutvaya
(KS 3.9.6). Also quite frequent is a change of
the dress or the presentation of new clothes to
the priest or participants while reciting vasoh
pavitram asi (VS 1.3).

The main parts of the ritual, such as the ini-
tiation or the marriage rites, are followed by a
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number of recurrent ritual elements: sending
leftovers to the absorbing stone, waving the
wooden measuring vessel with yah phalinir
(VS 12.89), or the lamp with tejo ‘si (VS
22.1). Frequently performed is a rite called
pratistha in which the participants scatter
popped rice over the deities, the sacred place
and the ritual specialists while the priest re-
cites mano jitir (VS 2.13). A feature of
the concluding rites is annasamkalpa, liter-
ally “the decision for food,” but in practice a
kind of offering of rice to the Brahmin priest,
whereas the daksina mostly consists of an of-
fering of money. At the end of a ritual follows
asirvada or the blessing of the participants by
the Brahmin priest. In the final rites, the sa-
cred vases and other holy items are removed
(visarjana), a tika is given to the participants
reciting devasya tva (VS 1.10), and a mirror
is shown to everybody to clean their soul or
as a witness of the change. Finally the witness
deities such as the Sun or Visnu are released
and a share of the pitja material is sent to the
Kumari or any other Mother Goddess shrine.
The very last part is khé svagd, the offering of
eggs and alcohol, or a joint meal (bvay, Skt.
bhojana).

This procedure frames the life-cycle rit-
ual, which is itself framed or introduced by
accompanying rites such as the fire ritual
(homa), the ancestor rituals (Sraddha), or the
Buddhist gurumandalapuja. All life-cycle
rituals are characterised by some special fea-
tures or by core events which are related to
age, function and social group. In the follow-
ing we will chiefly concentrate on these char-
acteristics.

Pregnancy and Birth Rituals

Newars generally do not perform the various
pre-natal rites prescribed in the Dharmasastra
(Hiisken 2008). However, it is quite common
to offer yoghurt and flattened rice along with

yahmari and sweets during pregnancy in a
rite called dhau baji nakegu (lit. “the feeding
of yoghurt and flattened rice”) or dhau baji
nake vanegu (“‘to go to feed yoghurt and flat-
tened rice”). The ritual is normally performed
a few weeks before delivery. The food, which
also includes meat, eggs and sweets, is then
sent from the wife’s house to the husband’s
house. The pregnant woman can also demand
food she is especially fond of. It is believed
that the foetus refuses to be born “unless the
mother is adequately fed with dhau and baji”
(Nepali 1965: 88). The food is offered by the
wife’s natal women relatives.

It has been argued that the giving of yoghurt
is a substitute for the pre-natal pumsavana
rite (Pradhan 1986: 77), because yoghurt in
Newar rituals stands not only for auspicious-
ness but also for male semen. However, even
Pradhan’s informants reject such generalisa-
tions.

Birth is regarded as impure in Hinduism.
According to wide-spread Brahminical views
it is only the ritual birth or second birth, i.e.
the initiation, that purifies the boy. In gen-
eral, Newars also regard birth as polluting,
and thus one is born polluted and becomes
purified only after the macdabu byékegu (Skt.

jatakarma) rite on the forth, sixth or tenth

day after childbirth. This pollution affects the
families of both the mother and the father.
Only after sending sweets, nutmeg, ginger
and other food items to the mother’s natal
home — the first of a series of affinal gift ex-
changes — does the family become pure.

The birth rituals include the delivery with
the (ritual) help of the midwife, who among
other things worships the Chvasah Ajima;
the cutting of the umbilical cord (pi dhenegu)
done by the Suddhakar women, of whom
only one family is now left in Bhaktapur;
the birth purification (jatakarma, macabu
byékegu); the sixth day ritual (chaithi), when
the father’s sister (nini) worships various
deities, among them the Sasthi goddess; and
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various affinal gift exchanges. Brahmins say
that they used to go to the newborn and touch
its tongue with a golden needle (vacpitja) in
order to enable the child to speak and to make
him or her intelligent.

Among the Jyapu of Bhaktapur the name
giving ceremony (Nev. na chuyegu, Skt. na-
makarana) is celebrated without a Brahmin
priest, sometimes without any ritual. It often
takes place on the day of birth purification
when the eldest of the patrilineage, the nayah,
whispers a real and a secret name into the
child’s right ear, if it is a boy, or into the left
ear if it is a girl. The secret name, written in
the horoscope, is never revealed to strangers.
Sometimes the public name is also given or
announced during the rice-feeding ceremony.
According to Dkv,, the name is written on a
betel leaf, and the JoSi has the right to write
the name on the horoscope and the eldest
member of the clan, the nayah, whispers the
name in the ear of the child:

After smearing ghee on a betel leaf, write
the name (of the child on it). Place the
betel leaf on the sacred vase. The JoSi has the
right to write the name of the child with san-
dalwood paste on the horoscope. The nayah
should spell the name in the ear of the child.
The navah should feed (the child) with ghee
(and the mantra) prapaya svahapanaya ...
(Dkv,, fol.2%)

The child is then fed with ghee and receives a
new dress on which is placed a gvésvd flower
and a small clay saucer with oil, rice, a ring
and a case with black soot (Skt. asijana). Af-
terwards the child gets a betel leaf besmeared
with ghee.

The First Feeding of Solid Food:
Maca jakva or Annaprasana

The Maca jakva or Annaprasana ritual'' is a
joyful event in which lots of family members
come together in order to celebrate the child’s
first feeding of solid food as a sign and wish
of his or her future strength and prosperity. It
is a ritual in which the child is transformed
and transferred on various levels, from moth-
er (or mother’s brother) to the father, from
the female side to the male side, ffom naked
to dressed, from being fed with breast milk to
being fed with solid food and alcohol, from
a presocial to a social being, from impure to
pure, from a human being to a deity.

The ritual is probably celebrated among all
high caste Newars but only Chathariya and
Pancthariya Newars perform it according to
Brahminical prescriptions. In Bhaktapur, Jya-
pu rarely perform the Maca jakva ritual. If so,
they worship the Ganes$a shrine of their quar-
ter and bring rice from the Taleju temple after
feeding rice pudding to the child. The barbers
or Nau never employ a Rajopadhyaya, but
instead “fallen” Brahmins, so-called lakhe
bhajus or Dvivedis.

When a Rajopadhyaya Brahmin priest
is involved, the Maca jakva normally takes
place during the sixth or eighth month af-
ter delivery in the case of a boy, and during
the fifth or seventh month in the case of a
girl.

The Setting

The following description is based on the
Annaprasana ritual of Ishan Joshi, son of
Ishvarananda Joshi and his wife Sahan Shila.
It took place on the 10" of November 2006
at Sukuldhoka in Bhaktapur. The Brahmin
priest was Lava Kush Sharma, a Rajopa-
dhyaya; the nayah was Damodhar Joshi. The
ritual text used by the priest was the DaSakar-
mavidhi (Dkv.,).

"' Nep. pasni, also called Nev.
(maca), ja nakegu, “to feed
cooked rice (to the child)”,

or cipa thiyakegu, “to feed”,
lit. “to make impure” (cipa);
for further descriptions see
Pradhan 1986: 88-95, Shakya
2006: 101-102; for a compara-
tive study see Parpola 1986.
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A few words on the family background
and on the ritual situation may be useful to
introduce the setting. Three generations ago,
at the time before the 1934 earthquake, three
brothers shared a house near the Bhusanani, a
courtyard behind Sukuldhoka, one of the main
market places along the main street of Bhak-
tapur. To this day, the grandchildren refer to
this house as their ancestral home (kulché).
One of the three brothers, the grandfather
of Ishvarananda, was allotted the plot along
the main road to build a new building after
the earthquake, which houses a pharmacy on
ground floor level. Even today the inhabitants
of the new house discard their ritual waste
(like kalah vayegu) on a stone (chvasah) in
front of the ancestral house, although the new
location is usually connected to a stone lo-
cated nearer to the house (see map).

Ishvarananda’s father Kamalananda was
born in the ancestral house in 1911, but mar-
ried in the new house. His first wife was
Tulsi Maya, whose son Charananda died in
an accident in the Terai. His second wife, Ga-
nesh Maya, had two sons, of whom the first,
Damodar, acts as the nayah of the lineage, the
phuki. To date he has remained unmarried, so
the wife of his brother Bimalananda acts as
the mistress of the household (nakhi). Kama-
lananda’s third wife, Nhuche Maya — now
86 years old — has no more ritual role to play
since her husband died in 1988, one month
after his ja@kva was celebrated on the occasion
of his 77" birthday.

Nhuche Maya had eight children, of whom
two died at the age of two and five years. Of
the remaining six sons, besides Ishvarananda,
four were present on the occasion of the rice
feeding ceremony of Ishan. Since the two sons
of the second wife have moved to a new loca-
tion at Surya Binayak south of Bhaktapur, it
is Hiranya, the eldest son of the third wife,
who guides the rituals of the house. He has to
be asked first, and if he says that the child’s
maternal uncle, the pdju, is not to be invit-

ed to carry the child to be introduced to the
quarter’s main deity, Dahibinayak, his word
is binding. His decisions or orders are nev-
er discussed but accepted at once. His wife,
Ramani, is actively involved in the ritual as
she will accompany the nakhi to discard the
food (kalah) dedicated to the ancestors at the
absorbing chvasah stone. Hiranya also car-
ries the water pitcher (karuva) with which he
marks a line of water that leads to that stone.

The second brother, Padma, carries the
used bodice of the child to discard it at a street
crossing. Surendra and Jagya, the two follow-
ing brothers do not have any specific role but
they constantly caress the child. Ishvarananda,
the fifth of the six brothers and father of the
celebrated boy has no role in the ritual except
to ceremoniously receive his son from the na-
yah. He is busy with his digital camera and has
repeatedly to promise his second daughter ice
cream or sweets to pacify her as she jealously
tries to occupy her mother’s lap.

His younger brother, Nirmalananda, did
not attend the occasion because he has not
been on speaking terms with Ishvarananda
for many years. He has established his own
kitchen, which also serves his brother Jagya,
who is not yet married. Hiranya established
his own residence in Kathmandu years ago,
and Padma as well as Surendra have built
their own house south of Bhaktapur. Their
children stay with their grandmother, while
Ishvarananda has moved to a new location
east of Bhaktapur.

Although five of the six brothers have now
moved from the parental house, they return
there for life-cycle rituals and they continue
to occupy some symbolic space to indicate
their presence and thereby their right to in-
heritance. Thus, only two of a total of eight
brothers remain in the parental house, but
all of them pretend to live under one roof. It
seems impossible to start the process of divid-
ing up the parental property while the mother
is still alive.
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Besides the five brothers, their wives and
five children, three researchers from Hei-
delberg were present on the occasion of Is-
han Joshi’s Annaprasana. Ishvarananda has
learned German at the Goethe Institute in
Kathmandu and came to Germany in 1998 as
the guest of Niels Gutschow. Since 2003 he
and his wife run an orphanage called Kinder-
haus for a charitable organisation from Co-
logne. (A few of the children of that orphan-
age had been invited to watch the ceremony,
but preferred to watch TV in another room.)
Axel Michaels has known Ishvarananda for
a decade, Katharina Weiler, a PhD student
in Art History from Heidelberg, has already
been staying in Bhaktapur for several weeks.

Three people photographing, making notes
and repeatedly interrupting the Brahmin priest
to identify all the items used in the ritual and
not to miss the right sequence in the prepa-
ratory stages — all this added to the elevated
spirit of the event. Almost twenty people, a
Brahmin and a drake acting in a small space
of some twelve square metres produced an
intense atmosphere without the slightest feel-
ing of disturbance.

The Preparations

Before the priest arrived, the eldest housewife
had already purified the floor of the kitchen
with cow dung and red mud. The ritual thus
takes place in that part of the house where
traditionally the pure and auspicious rituals
are performed: the kitchen on the top floor
(baigah). It is the place where family mem-
bers share food, thereby constituting and
demonstrating social unity.

The priest takes his seat at the western wall,
facing east, and prepares a yantra, which the
women of the household identify as (Nev.)
mandah irrespective of the fact that the di-
agram is not based on a circle (mandala).
He uses fine rice flour (pacii) the colour of
which changes to light yellow when some

150 cm

Brahmin Priest

turmeric is added, and in a second go he adds
a dark red pigment (abir), which is usually
employed for the svagd mark painted on the
forehead above the tika, mixed together with
yoghurt and popped and husked rice. In a fin-
ishing gesture, the priest scatters a handful of
popped rice across the diagram.

The diagram is made up of three rectangles
of equal size: on the central one he draws a lo-
tus flower (padma), onto which the priest lat-
er puts a heap of unhusked rice which later on
receives the sacred vase, the kal/asa, bearing a
twig of jasmine (daphahsvd). The rectangles
to the left and right are divided into two equal
parts, thus producing a total of five rectangles,
with triangles to the east, representing the paii-
cayatana group of deities present in many
rituals: from south to north Surya, Sadasiva,
Narayana, Laksmi and the lineage deity (ista-
devata) of the extended family (phuki). An
offering of watered rice is given to these dei-
ties on a piece of the jélalapte leaf. In addi-
tion, rice is offered on the tips of the triangles
(aksata). The central tip — called gajura, like
the pinnacle of a temple — of the central tri-

Mother and Child

Nayah (a) Brahmin Priest

The site of the Annaprasana
ritual for Ishan Joshi at
Sukuldhoka in Bhaktapur on
10" November 2006.

Left

The purified site with yantras
made of fine rice powder
mixed with turmeric.

Right

Location of ritual instruments:
| sacred vase (kalasa),

2 mirror (jvalanhayka),

3 vermillion container
(sinhamhit), 4 wooden
container (kule) filled with
husked and unhusked rice,

S key of the house (taca),

6 lamp (sukiida), 7 plate with
items for “‘the examination of
life”’ (jivana pariksa), 8 plate
with full meal (thaybvah)

on a tripod, 9 stainless steel
bowl surrounded by lumps of
mashed banana, the one in the
axis is dedicated to the child.
The head (nayah) of the clan
acts beside the priest (a) or
face on to the child (b).
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The Brahmin priest Lava Kush
Sharma prepares the ground
with the wooden container
bearing the face of Bhairava.

angle remains without any offering as it indi-
cates the location of the sacred vase. Below
the sacred vase, two squares called bhiapura
are formed, which serve as the base for the
mirror (left/north).

Within the northern rectangle a svastika is
inscribed, and on the far left a kalasa, receiv-
ing an offering to Kumari, while an offering
to the cow called gogras is placed below. A
square at the bottom indicates the place for

an offering dedicated to GaneSa. A circle on
the rectangle south of the centre indicates
the fivefold sacrifice (paiicabali) dedicated
to Bhailahdyah (Bhairava). A square to the
far right (south) indicates the position of the
sukida lamp, which is included in all rituals
to demonstrate the presence of the sun-god
Strya as a witness and GaneSa for success
and auspiciousness.

All thirteen offerings made on fragments
of jélalapte leaves include watered husked
rice (jaki) and watered flattened rice (baji).
Ritually speaking, these are kigah and nija,
unbroken rice and cooked rice (see Levy
1990: 640f.). Being watered with pure water
(nina), the husked rice attains the quality of
unbroken rice and the flattened rice attains
the quality of cooked rice.

The priest also uses yellow and red pig-
ment to create two seats (asana) in the shape
of a svastika, contained within a circle. One
seat is dedicated to a wooden measuring ves-
sel or container (kule) measuring two mana
(1 mana = 0,545 litre or ca. 0.5 kg), one to the
place where mother and child would sit.

To the north he places two cups with soy-
beans (musya) and ritual, unbroken rice
(aksata). To the south the ritual lamp and a
plate with various offerings representing the
future ownership of land (a lump of black
mud), house (a piece of a fired brick), food
(unhusked rice), a knife for the way of the
warrior, a garland with auspicious things
(teeth of animals etc.) as protection against
ghosts (raksasa), and a pen and a small book-
let (Bhagavadgita). These objects are for a
sub-ritual in which the child has to choose his
or her future (see below).

The wooden container measuring two
mana is filled with vakijaki (mixed husked
and unhusked rice) and on top of it a coin and
the iron key of the main door of the house, the
shelter of the extended family, in many cases
the fragmented lineage (phuki) which wel-
comes the child as a social being on this oc-
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casion. On one side of the container the priest
moulds the face of Bhairava in cooked rice,
complete with nose, soybeans as eyes, tika,
and red lips. The Dasakarmavidhi,, says:

Make the eyes on the Bhairavi (or Bhairava?)
out of watered beaten rice (moulded on the
body of the wooden measuring vessel). Hang
the garland related to the Navagraha (graha-
mala) on the kalasa. (Dkv , fol. 8")

The requisite ritual paraphernalia and items
have already been brought and arranged by
the family. In a corner of the room are about
ten plates and baskets containing items that
will be used during the ritual: cooked food,
fruit, clothes, different kinds of rice, flower
garlands etc., as well as the above-mentioned
plate with a silver garland, etc. The boy’s fa-
ther, Ishvarananda Joshi, says that the priest’s
requirements are unpredictable. The latter had
said that for the first ritual a living drake would
be needed. He therefore went to the quarter of
the untouchables who raise ducks and asked
for one. They however had demanded 300 ru-
pees (ca. 3 Euros) to use the drake for just one
hour. He went home and saw a drake on the
road that belonged to a farmer. The owner al-
lowed him to “use” the drake for an hour and
did not ask for any payment.

The Ritual

The priest comes into the house of the fam-
ily concerned about an hour before the aus-
picious moment (sait) ascertained by the
astrologer: quarter past ten on the 10" of No-
vember, 2006. He arrives at his clients (yaja-
mana) with only the manuscript or text, his
personal DaSakarmavidhi, which has been
edited in the present volume (for Annaprasa-
na see Dkv,, fols. 8" to 10).

After half an hour the eldest man of the lin-
eage (phuki), Damodar Joshi, takes his seat
north of the priest, who then prepares him-

self and the other participants for the ritual
by mental commitment (nyasa), hand ges-
tures (mudra), and by the exchange of tikas:
the priest gives him as the head of the fam-
ily (nayah) a tika on his forehead, while he
in turn places a tika onto the forehead of the
priest. The priest then formulates the ritual
decision (samkalpa) in the name of the nayah
according to the handbook (Nev. thyasaphu),
asking for the name of the boy.

Afterwards he worships the deities and dec-
orates them with flowers, ritual rice (aksata),
and a sacred thread (yajiiopavita), and recites
mantras from the manuscript which he places
to the left on his lap. This is almost the only
time during the ritual when he consults the
text. He also hangs a garland of nine pipal
leaves representing the Nine Planets (Nava-
graha) around the central kalasa.

After about fifteen minutes, the mother,
Sahan Shila, and her son Ishan, almost naked
and wrapped in a towel, take their seat ready
for the ritual. The mother wears a red sari
and precious ornaments, among them a ring.
In a first act, the mother removes the child’s
ornaments from his toes and returns them to
his 86 year-old grandmother, Nhuche Maya,
who stores them in one of the small bags
(mheca, Nep. tailt) in her wrapped cloth-belt.
The mother has applied big lines of black
soot around the eyes of the child. Naked as
the boy is, he is setting out into a new phase
of life.

Meanwhile a used small bodice (Nev. bva-
to) has been placed on the wooden measuring
vessel. This bodice is traditionally given by
the father’s sister (nini) on the sixth day after
delivery, i.e. on Chaithi. The bodice the boy
has used till now will later be discarded on
the absorbing-stone (chvasah) of the house
— like the clothes of the deceased during the
death rituals.

Following the instructions of the priest, the
nayah, who now sits between priest and child,
gives a tika to the boy and pours water on the



The First Feeding of Solid Food 45

child’s hands, mouth and head. He receives
the water from the eldest married woman of
the clan, the nakhi.

About ten minutes later the feeding of the
boy with fruits commences. This part of the
ritual is called phalaprasana, which is not
performed as a separate ritual as described by
some Grhyasutra or Dharmasastratexts. Three
heaps of mashed banana are placed around a
bowl — which is used for cleaning the fingers
— on small pieces of jélalapte together with
a seed of betel (gvémir) and a kernel of the
coconut (mdkyamir). The priest (later) says
that this is to prepare the child’s stomach
for the solid food, which it would otherwise
vomit. He then lights a wick in front of the
child.

The boy is fed by the nayah five times from
the heap placed on the central axis. Follow-
ing the instructions of the priest, the nayah
feeds the boy, always using different fingers
which he cleans afterwards in the water bowl:
1* thumb and ring finger, 2" thumb and small
finger, 3@ thumb and middle finger, 4" thumb
and index finger, 5" all fingers together. This
way of feeding in five handfuls is called
paiicagrasa, which according to the priest re-
sponds to the five vital breaths (prana, apana,
udana, byana and samana).

Meanwhile somebody has prepared two
leaf plates (kalah) with cooked rice, vah (a
kind of pancake), khé (egg), potato, kasu
(pie made of small dried and ground peas),
mu (green lentils), may (black lentils), nya
(fish), mhay yayegu la (buffalo meat), and
blood cake (Nep. ragat). There now follows
the Maca jakva ritual. A large ritual plate
(thaybhir) with not only these food items but
also the head of a wild chicken or bird (gitka)
is placed on an iron tripod (Nep. trikuite) in
front of the child, on which in other rituals
the kalasa is placed. The tripod is regarded
as a symbol of the domestic fire since in ear-
lier times food was cooked on it. The food
is supposed to consist of eighty-four varieties

(cyepeta ghasa, Nep. caurasi byaiijan), but
the main part consists of boiled rice.

It is said that the food is cipa, “polluted”,
the moment the boy touches it with his mouth.
Similarly, the food of a single plate, from
which the newly married couple takes food,
is also called cipa. It is also said that the boy
eats the leftovers from the deities. In Nevari
“to feed” literally means to make impure.
After feeding the boy, the nayah takes three
handfuls (viragrasa) from the plate. This
portion is later sent to the absorbing-stone
(chvasah); the rest eats the mother.

The nayah also hands the child (or rather
the mother) a plate with new brocade dresses,
a cap, a flower garland and the sheet of paper
bearing the auspicious time (sait), which is
later fixed on the wall of the kitchen after the
priest has first drawn a red svastika on it.

There now follows a sub-rite called
spar$aphala, “touching the fruits (of life)”, in
Dkv, fol. 9" or jivana-pariksa, “‘examination
of the (future) life” (Pradhan 1986: 91). In
this sub-rite (see also Pandey 1969: 46, and
Parpola 1986: 78-79), the nayah hands over
to the mother the plate with various items
of which one is to be chosen by the boy. He
grabs this and that, clings to the knife, but the
plate is turned around until he grabs the small
booklet of the Bhagavadgita. All items sym-
bolise the future life: the brick means that the
child will not lack a house, the soil that he
will have or own a lot of land, the knife that
he will become strong, the pencil that he will
become a poet, the ornaments that he will be
rich. The book means that he will be learned
(vidvan) and follow the pious path of dharma.
According to the Dasakarmavidhi, the items
bear the following fruits:

When he or she takes the rice, then (he or she
will have a lot of food in her future life); if he
or she takes the book, he or she will become
the king of poets; with (taking) the ornaments
he or she will be lucky; if the pen (is chosen),
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he or she will be respected; if clay is taken, he
or she will get land; such as the child takes.
(Dkv , fol. 97)

The nayah feeds the child five times with
cooked rice (dedicated to the five deities or
pariicayatana) in the way described above.
Taking the plate, he feeds the child va (a kind
of bread), egg, fish, meat and ginger as well as
pieces of boiled eggs, fish, yoghurt and vege-
tables, again using all five fingers of his right
hand in the prescribed way. Afterwards other
members of the family, especially the mother
and the brothers, feed the child, although the
child eats only tiny little parts of what it is of-
fered. The priest says that previously others
were not allowed to feed the child.

By now about one and a half hours have
passed. The nephew of the father, replacing
the mother’s brother who was not allowed
to show up, brings a drake representing the
goose (hamsa), the vehicle of Sarasvati. The
nayah takes the drake’s mouth and touches
it to the boy’s mouth. It is believed that by
this kiss the breath of the hamsa will enter
the child so that he or she becomes strong and
will not lack wisdom in his or her life:

(Now) the worship of the white goose.'"
Touch with the mouth of the goose the
mouth of the child. Imagine this as the tak-
ing of the (inner) fire of the goose (and giv-
ing it to the child). (Recite) irmantasah ...
(VS 29.21). (Dkv, fol. 10%)

Afterwards the child is again fed five times
with rice and other food (dedicated to the five
deities). Finally yoghurt is added to the full
plate of food, as is always done at the end of
a thaybhit meal. Particularly noteworthy here
is the costly head of the wild chicken and the
right eye'? of a goat that the nayah presents
to the boy. The goat had been sacrificed at
the temple of Taleju three days earlier by the
neighbouring Karmacarya. The nayah also

gives the boy a small brass cup filled with
milk as a declared substitute for alcohol.

Then new clothes are handed over, and the
mother clads her son with the new brocade
dress bought by the parents, along with or-
naments, 1.e. silver anklets around the feet,
bracelets around the wrists and the traditional
safeguarding necklace (raksamala). After-
wards the grandmother worships the child,
followed by the brothers of the father, who
also feed the boy again.

The Annaprasana ritual for
Ishan Joshi at Sukuldhoka in
Bhaktapur on 18" November
2006.

Above

By kissing the beak of a drake,
the breath of hamsa is believed
to enter the child, making him
strong and wise.

Below

The head of the lineage feeds
the child with mashed banana,
phalaprasana.

Opposite

Ishan Joshi on the lap of his
mother Sahan Shila, dressed in
brocade and complete with his
cap, anklets and a protective
necklace, raksamala.

12 The hamsa is the vehicle of
Sarasvati.

'3 The right eye is the privi-
leged part of syu — the head of
a sacrificial animal; see Gut-
schow and Michaels 2005: 121.
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While the ritual of feeding continues, two
leaf plates bearing rice, meat and fish are
brought from the back: one is dedicated to
Sarya (given to the pot with waste water and
the earlier leftover food (banana)), and one
to kalahdyah — the usual plate set aside for
the ancestors, always offered to the absorbing
stone (chvasah) at the end of a collective meal,
an action called kalah vaygu. The nakhi of the
household and the second oldest woman take
the brass container and the three handfuls of
the thaybhii mentioned above together with
the T-shirt (bvato) outside the house. The
food is discarded at the chvasah of the an-
cestral house, a large moulded stone, whereas
the uncle of the boy discards the bodice on a
crossroad (unmarked by a stone) that is iden-
tified as the chvasah of the new house (see
map). The father takes photographs, while
three of his brothers accompany the women;
one leads the group with a pitcher of water,
helping to clean the plates at the chvasah.

Afterwards the nakhi hands out flowers
and popped rice to all of the participants to
scatter on the boy. In an almost final act the
nayah takes water that has been poured onto
the mirror (jvalanhaykd&) by the priest and
sprays it in the direction of the boy. Then he
shows the mirror to the boy and in a hectic
gesture to those round about. Subsequently
the Brahmin takes the jasmine twig from
the sacred vase and sprinkles water into the
crowd, thereby bringing the main ritual to its
end (visarjana). He again gives a tika to the
nayah, and the nakht offers another rika to the
child. The priest hands over the garland of the
main sacred vase to the nayah and gives tikas
and flowers to all the participants, in return
for which he receives between five and fifty
rupees as daksina.

In an important gesture the nayah, the el-
dest man in the household, takes the boy from
his mother and hands him over to his father,
who has had no part to play during the entire
ritual. In most cases, it is the mother’s brother

(paju) who hands over the child, since he also
has to carry the child out of the house. In the
ritual described here, this was done shortly af-
ter by Manish Joshi, son of Hiranya. This part
of the ritual is known as (Skt.) niskramana,
the first outing of the child and showing him
or her to the sun. Traditionally, the child does
not leave the house before Maca jakva, but
this does not hold true for Bhaktapur today.
Sometimes it is held to be necessary that the
mother takes a tika from the dust of the feet
of the child before leaving the house.

A small procession which is joined by the
father and his brothers (but not by the nayah)
leads to the Ganesa in the adjoining court-
yard, where the boy is also made to touch the
Sivalinga with his head. The linga is called
Bhupatesvara, Lord of the Earth, established
by the ancestors of the Joshi clan. In reference
to this linga, the place is called Bhusanani.

Meanwhile the nakhi brings leftovers, which
had been forgotten earlier to the chvasah. She
takes the symbolic key of the main door of the
house and knocks the chvasah to announce
“the end”. According to the nakhi, this deity is
half deaf and has to be woken up. Apart from
the deity, the ancestors are also addressed. By
saying “the work is done” (jya sida la) she an-
nounces the successful end of the ritual per-
formance. The procession then heads to Da-
hibinayak, the Ganes$a of the llaka, the larger
area of Tibukché. The boy is made to touch the
stone of the deity with his head.

Until the 1970s the child was not only
taken to the neighbourhood deity but also to
Taleju, the royal goddess. The paternal uncle
carried the child under a ceremonial umbrella
and the procession was headed by Jugi-musi-
cians playing shawm, drum and cymbals (see
illustration).

Afterreturning to the house, the boy is again
offered food, the usual khé svagd, which is
blessed by the nayah before it is distributed.
The first portion the boy only touches because
it is dedicated to Bhagawan, “god”. From
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Bhaktapur, religious
infrastructure of Tibukché,

one of the city’s 24 quarters.
For life cycle rituals people
either turn to Dahibinayak (no.
6 on the map) or Candesvari
(no. 8), the two non-iconic
shrines of the quarter.

In the case of the Annaprasana
ritual of Ishan Joshi on 10*
November 2006, the boy was
first carried from his parental
house (no. 1) to Bhusanani
Ganesa (no. 3) and then to
Dahibinayak. The non-iconic
representation of the deity

is located on ground floor
level in an open arcade, the
iconic representation on first
floor level. Part of the first
meal offered to the child was
discarded on the chvasah stone
(no. 4) in front of the ancestral
house (no. 2), while the old
bodice was discarded on a
different chvasah stone (no. 5),
located in between the old and
the new house.

Places add d by the p ritual

| Paternal house of Ishvar Joshi

2 ancestral house (kulché) of Ishvar Joshi

3 Bhusanani courtyard with aniconic Gane$
in a small shrine, Bhip linga and |

4 Chvasah-stone of the anceswal house

S Chvasah-stone of the patemal house

6 Dahibinayak (pirh and dyahché of the quarter’s
guardian deity)

Tl atic hie

Sacred places of the quarter (¢vaf) of Tibukché

8 Cande$vari (pith and dyahché of the goddess)
9 Daphache (house of the local music group)

10 Agiche (esoteric shrine) of Mulepati

11 Cvaki Ajima (absorbing ritual waste, the umbilical cord)

12 Fragments of a Visnu Temple with Garuda stele

13 Bhimsen Temple

14 Cibhah (stiapa, dedicated by a Buddhist family)

15 Sukuldhokamath

16 Narayan Temple (reconstructed in 2002 AD)

17 Narayan Temple (18" century)

18 Tripurasundari Pith (aniconic representation of the
central Mother Goddess of the city)

19 Tripurasundari Dyahch& (“god-house” for the iconic
representation of the deity)

20 Agichg (Vidyapith) of Karmacarya, with Gane§ shrine
and step-well in the courtyard

21 Visnu figure in a small shrine

22 Step-well (hiti) with Umamahe$vara

23 Frag of a Mahadeva Temple with d linga

24 Narayana Temple

25 Kaumari Dyahché (*“god-house” of the third Mother
Goddess of the city)

26 Mahadeva temple

27 Ganes shrine, guardian deity of the quarter of Kvaché

i ] . .

7 Agaché (esoteric shrine) of Tamrakar (coppcrsmilhs)"‘--..,_
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the second portion he receives egg and wine
(@il@). Then the nayah receives food from the
nakhi— va, fish, meat, a boiled egg and wine.
Afterwards the guests receive the same food.
In the afternoon there is a major feast for all
family members and friends. The actual ritual
normally takes about two hours.

In older times, the midwife (ajima) visited
the newborn child for the first six days to
massage it and do phu (a kind of shamanistic
blowing) in order to protect the child against
evil spirits. After the sixth day she only came
when called to do phu in cases of sickness. Af-
ter the rice feeding ceremony, instead of her
the Vaidya is called, the local physician. In a
way the ajima protects the child for the first
six months. On the occasion of the rice feeding
ceremony it was her duty to take the bvaro-
shirt to the chvasah. With this act she cuts her
relationship to the child. From now on Bhai-
rava is the protector (as the priest says).

The midwife used to discard a special of-
fering of cvaki, a mixture of broken rice with
turmeric (halu) and mustard oil (cika) at the
threshold stone, the pikhalakhu, which is of-
ten identified with Kumar. Cvaki rice is oth-
erwise only used to make beer. Cvaki holegu
(“to scatter rice”) is also observed if the child
is sick and the Vaidya physician advises to
do so. One option is to scatter the cvaki offer-
ing at the Cvaki Ajima, a specific absorbing
stone separate from other chvasah stones. In
the case of the house of Ishvarananda Joshi
it is an upright stone standing at the south-
east corner of the Candesvari temple (see no.
11 on the map). A similar offering would
have been placed there on the sixth day af-
ter birth. Tulsi Maya Rajchal, the midwife of
Ishvarananda’s family, even mentions a third
option for getting rid of the cvaki offering. It
could have been given to the untouchables,
the Pvah, who represent the planet Rahu and
as such absorb offerings of food — in many
cases in order to protect the child and avert
bad luck.

Conclusion

The Maca jakva or Annaprasana ritual as
performed by the high caste Newars of Bhak-
tapur consists of various parts, some of which
are common to other rituals (see introduction
to chapter 2), while others are specific. Thus,
the basic structure of the ritual — worship of
the kalasa and other deities, ritual welcoming
and farewell of deities and guests, worship
of clan deities — are also parts of other (life-
cycle) rituals. The same holds true for many
ritual items, e.g. kalasa, wooden measuring
vessel, key, sukiida, etc.

The specific parts or core events mainly
concern the feeding of the child. Here he
or she receives a variety of food, especially
cooked rice which is the social marker par
excellence in a caste society (cp. Levy 1990:
641f., Lowdin 1985: 118f.). It has been men-
tioned that sharing boiled rice is to be con-
sidered the same as sharing the same bodily
substance (Inden/Nicholas 1977). Without
doubt, through the Maca jakva ritual the child
becomes a member of the social group that
shares cooked rice. By this ritual the child not

Bhaktapur, Annaprasana
ritual on 24™ November 1971.
After having fed the child
with its first solid food, the

maternal uncle carries it
across the square of Khauma
to the Taleju and Bhairava
temples for darsana. The
maternal uncle is accompanied
by the child’s grandfather,
Padma Sunder Malla (with

flower garland), a helper from

the Jyapu caste carrying a
ceremonial umbrella, Ekchatra
Rajopadhyaya as the acting
Brahmin priest (to the right of
the grandfather), and Ganesh
Man Karmacharya (behind the
umbrella carrier) as assistant
priest. Five musicians from the
Jugi caste (purity specialists)
playing shawm, cymbals

and drum are heading the
procession.
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only receives solid food for the first time in
her or his life, he or she also becomes socially
accepted as a member of the family.

This is clear from the fact that normally
children before Maca jakva are buried with-
out further death rituals and agnates observe
only one day of pollution and mourning
rules, whereas after Maca jakva the child is
cremated and a mourning period of four days
is observed by the closest family members.
Sharing cooked rice is also used legally to
demarcate the border of a caste or subcaste.
This is clearly expressed in the Muluki Ain
of 1854, where social groups are inter alia
separated by the expression bhat calne (or
nacalne) jat, i.e. castes with which one can
share boiled rice or not (see Hofer 1979/2004
and Michaels 2005b).

Moreover, by taking the child in festive
dresses to the shrines outside of the house he
or she is shown in public to neighbours and
others, and it is by this ritual alone that the
child is ritually and socially accepted into the
family. The child spatially “shifts from the
womb to the delivery room, house, mother’s
brother’s house and the neighbourhood [of
the] Ganesa shrine” (Pradhan 1986: 94). By
visiting Dahibinayak’s shrine the child ar-
rives in his quarter (zvah) of the city, i.e. at
that location which will later be visited on al-
most all ritual occasions.

The social acceptance of the child is espe-
cially visible when he or she is handed over
by the maternal uncle (or his substitute) to the
father. Before the feeding of cooked food, the
child more or less completely “belongs” to
the breast-feeding mother and the midwife,
but through the solid food, which all the oth-
er members of the household eat, he or she
partly shifts from the maternal to the paternal
side. Until that point the child is endangered
by evil spirits, which the midwife has to ward
off. To a certain extent, the child is not yet
born, and the new clothes symbolise perhaps
the birth as a new family member.

A similar ritual scene is performed during
the initiation when the child eats “for the last
time” together with his or her mother. To a
certain extent, the birth of the child extends
until initiation, the Maca jakva ritual being a
ritual step in-between to shape a certain kind
of individuality. This is best symbolised per-
haps by the part where the horoscope is fixed
to the wall, and when the child is allowed to
select his or her own future by choosing an
item that indicates a future profession from
the plate.

However, apart from the social aspects of
the Maca jakvaritual it is also adeifying ritual
for the child who is worshipped, who blesses
the svaga, is given a sacred seat (asana) with
a svastika diagram, and divine food such as
the plate with eighty-four varieties of food.

No less important than the creation of a
god-like child is the removal of impurity and
the placation of the Chvasah Ajima, the deity
that absorbs impurity at death rituals. Pra-
dhan (1986: 91) reports for Kathmandu that
the mother adds a few drops of milk from
both breasts to an iron measure containing
the garment the child has previously worn.
This is offered along with food offerings (sisa
palu) to Chvasah Ajima. According to the
priest Lava Kush Sharma, it even used to be
taken by the midwife beyond the city walls.
He never witnessed this, but he imagined that
such an impurity has to be discarded outside
the city bounds. This sub-rite is almost iden-
tical with what the midwife performs during
the purificatory rituals of childbirth. It seems
that the Maca jakva ritual is also a kind of
death ritual creating a new life for the child
by ritually concluding the former life of a
pre-social being.



52 The Rituals

The Birthday Ritual

Celebrating birthdays is by no means a com-
mon event in South Asia. Among the Jyapu
of Bhaktapur, however, it is usual to celebrate
the second (nedapunhi) and fourth (pedapun-
hi) birthdays. The grandmother of the boy or
girl brings a pizja and an outer garment from
the maternal home. Should the grandmother
have died, this is done by the mother’s sis-
ter (tama). And should the maternal home be
polluted by death, the paternal grandmother
brings the pija. This was the case on the sec-
ond birthday of Anis Yakami on the 19" of
December 2005.

On the second birthday a shirt with two
knots above each shoulder, called pvdca, is
presented. Small children sometimes wear a
garment that is open underneath to allow def-
ecation at any time. On the fourth birthday the
first formal jacket with four knots, called phu-
tund, is given to the child — two inner knots
and two outer knots each made in two strips of
cloth. Often, this total of eight strips is seen as
arepresentation of the Astamatrka, the Mother
Goddesses that guard the city’s space.

For these birthday rituals the household
will prepare offerings to the boy or girl,
which must include sugar cane, peas and rad-
ish. Dhaubaji, yoghurt mixed with flattened
rice, is prepared and offered on a separate
dish to all of the guests present. It is distribut-
ed from the stone that guards the entrance of
the house. The grandmother paints a red mark
on the forehead of the boy or girl. In addi-
tion, boys receive a stroke of yoghurt on their
right temple, girls on their left temple. After
the pija the boy receives the jacket, trousers,
two or four cones of steamed rice flour filled
with cream (yakmari), and a coin as a ritual
gift (daksina). The paternal grandmother also
presents a shawl (gaca) to the boy. Finally,
she offers svagd, ritual food that includes a
boiled egg, liquor (aila), beaten rice, fish,
ginger and black soybeans.

Bhaktapur, birthday
celebrations.

Top and middle

Fourth birthday (pedapunhi

— lit. “fourth full moon”) of
Asis Yakami on 19" December
2005 (Mangsir, .S‘lelapak.yu,
caturthi).

The boy (left his father Mohan,
right his aunt, father’s sister)
wears for the first time a jacket
with four knots (phutuna). He
is garlanded with flowers,

has a mark of vermillion with
cooked rice and curd on his

forehead and a stroke of curd

on his right temple.
Three plates with special
offerings characterise the

fourth birthday: below carrots,

radish and orange, right sugar
cane and peas, left dhaubaji,

a mixture of flattened rice

and curd, with a bit of black
sesame. Dhaubaji is offered

to all the visitors before they
enter the house.

Bottom

Celebrating the 39" birthday
of Bijay Basukala on 23"
November 2000 .

His wife Kalpana presents him
with a new shirt, with fruit and

flowers, after he has placed

offerings dedicated to the
ancestors on a jélalapte leaf.
Wrapped into the leaf, these
offerings will not be discarded
but kept under the ceiling.
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As in many other life-cycle rituals, it is op-
tional to make a round to the Eight Goddess-
es that guard the urban space at the periphery
(pithapija).

The subsequent offering of a T-shirt (bva-
t0), a shirt with two knots (pvdca) and a jack-
et with four knots (phutund) demonstrates the
process of growing up. Obviously at the age
of four, the boy or girl has reached the age in
which they can control their excretions. The
second and fourth birthdays mark stages in
the development of the individual as a social
being. Offerings of clothes are not gifts given
according to personal likings. The following
birthdays are less important, but it is worth
noting that up to the sixth birthday, cones of
steamed rice flour (yahmari) are offered.

Later birthdays are often not celebrated at
all. Itdepends on family tradition whether ritu-
als are performed, although it becomes almost
compulsory if a person is of a sickly disposi-
tion. We can look at the 39" birthday of Bijay
Basukala on 23 November 2000 as a case
in point. His wife, Kalpana, had been visiting
the astrologer to find a suitable date for the
initiation of her son Bibek and the seclusion
ritual of her daughter Benita. (Both rituals
are documented in the present volume.) On

that occasion she asked for advice concerning
her husband’s birthday. The astrologer asked
her to visit the three important shrines of her
neighbourhood, Chuma Ganes$a, Mahakali,
the seventh, and Indrayani, the sixth mother
goddess, whose shrine was within easy reach.
As it was a Saturday, she was asked to pre-
pare offerings in black in order to appease Sa-
naiScara, the powerful and often threatening
planet Saturn. Full — not half — lentils of black
colour were to be offered to Mahakali, and
black cotton thread and lights lit with black
wicks. The three shrines received an offering
of an egg, and three more eggs were offered
to a medium, a young lady who is believed to
be possessed by the Bhimsen of Dolakha. She
is known for her healing powers, so Kalpana
visited her to gain protection for her husband.
The eggs were dedicated to Siva, Visnu and
Bhimsen.

At home, Bijay performed the usual pija
for Ganesa and offered food and vermilion on
a jélalapte leaf to feed and honour his ances-
tors. He received a tika from his wife who
in a concluding gesture touched his feet. She
took the leaf, folded it into a small packet
and stored it above the ceiling joist to ensure
well-being (svagd kaygu).
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The First Shaving of a Boy’s Head:
Busa khayegu (cidakarana)

The tonsure or first head shaving of the boy
(Skt. cudakarana, Nev. busa khayegu or
busakha) is mostly performed at the ages be-
tween five and nine. It depends on caste and
religion whether this rite is performed as an
independent initiation ritual or as a prelimi-
nary rite to the fixing of the loincloth (Skt.
mekhalabandhana, Nev. kaytapija), or the
Hindu girding with the sacred thread (Skt.
upanayana, vratabandha(na); Nev. buhra
tayegu, Nep. bartaman), or the Buddhist mo-
nastic initiation (Skt. pravrajya, Nev. bare
chuyegu).

Members of all castes below the status of
Brahmin, Chathariya and Paiicthariya (see
list on page 23, groups I-Ila and c) perform
the first head shaving on the occasion of the
knotting of the loincloth (kaytapuja). Mem-
bers of those castes who consider themselves
to be of “high” status perform the first head
shaving a couple of years in advance of being
girded with the sacred thread (Skt. upanayana
or vratabandhana). Few sub-castes such as
the Kayastha and Hada do not perform a sa-
cred fire on the occasion of Cudakarana, with
the consequence that assistant priests such as
Josi and Karmacarya are not needed.

The Ritual

The following case was observed on the
fourth day of the bright half of the moon in
the month of Caitra, on 2™ and 3" April 2006.
Nimesh Joshi of Svamala lane near Tauma-
dhi, the central square of the lower town, was
undergoing the ritual at the age of nine.

In the evening of the day of preparation
(dusva), the Brahmin priest (Mahendra Shar-
ma) first arranges the site of the sacred fire
and the seat (asana) for the sacred vase (ka-
lasa) using unfired bricks, before then attend-
ing to the ritual of identifying the tuft of hair

that will be left after the boy’s head is shaven
on the following day. The Brahmin himself
takes no active part in this. Taking his seat
north of the initiate, his reading of stotras
provides the singular sound that accompanies
such rituals.

The boy takes his place on a wooden seat
and turns east while his grand uncle, the el-
dest of the household, first offers him pija.

It is now the maternal uncle’s turn to iden-
tify the tuft of hair (Sikha) with the lower end
of a peacock feather. This should have been
done with a porcupine bristle (dumsi cyusa-
pa) but as none was at hand, a peacock feath-
er was used instead. Tying a golden ring with
nine jewels (rnavaratna) to the tuft required
the help of many hands. Finally, the eldest of
the patrilineage offered pija to the boy. The
father of the boy had no role whatsoever in
this preparatory act.

Early in the morning of the following day
the Brahmin priest had prepared the ritual
place with the help of the nayah and a JoSi as
well as a Karmacarya as assistant priests. The
seats of the ten regional guardians, the Dasa-
dikpalas, were marked out around the firepit
by means of circles in yellow flour, while one
more diagram in the south marked the seat
of the teacher, Brahma, and a diagram in the
north the seat of Visnu. Since no tripod of
the right size was available, the sacred vase
was placed on top of a heap of unhusked rice.
Then a mirror and container with vermilion
were arranged between the sacred vase and
the firepit, representing the ever-present god-
desses Sri and Laksmi.

The sacred fire was lit early — at seven in
the morning, so twenty-six minutes were left
to reach the auspicious time (sait) for the act
of shaving the head. First, the nayah leads the
initiate to his seat (see B in the site plan) and
performs the welcoming ritual (lasakusa): he
touches the boy’s head, shoulders and knees
with the key of the house and produces smoke
from an offering of rape and mustard seeds
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A: The performance of the sacred fire initiate’s head with a razor.

(homa) by a Brahmin priest (1) facing  C: The nayah leads the boy to the
east, with two assistant priests, a Josi northern edge of the courtyard, where
(2) and a Karmacarya (3). The eldest the barber’s wife (9) shaves his head.
male person (ndyah, 4) of the lineage Four paternal aunts (10, 11, 12, 13)
and his wife (nakhi, S) take their seat surround the initiate with plates to

on the right. The second Brahmin (6) receive their share of his hair.

(ikapaka) in an earthen cup, as well as raw
cotton and charcoal in a second cup. Both
the welcoming ritual and the production of
smoke to ward off evil spirits are preparatory
steps prescribed by the ritual “grammar”.

The following step, tying four curls of hair,
turns the head into an image of the cosmos. The
use of four pieces of wood from difterent trees
that are tied in the four directions once again
mirrors a particular item of the “grammar’” that
ensures protection and well-being. Leaves from
these trees, for example, form a garland that
surrounds a new house when a placatory ritual
(chébau biyegu) is performed. Identifying the
four directions of an object or hanging a garland
around it has an identical purpose: it demarcates
the object or the realm that is purified.

The acting Brahmin priest is very specific
in his guidance and relies on his text, which
reads:

Bind wood and leaves (in the hair). (For)
it is said: ‘In the east (above the forehead,
a piece of) the banyan tree (Skt. vatavrksa,
syn. nyagrodha, Nev. bar, cl. Nev. barhasi;
Ficus bengalensis 1..), in the south (above
the right ear, a piece of) the country fig tree
(Skt. udumbara, syn. sadaphala, Nev. dubasi,
cl. Nev. dumbalasi; Ficus racemosa L.), on
the left (i.e. north, above the left ear, a piece
of) the bo tree (Skt. asvartha, syn. pippala,
Nev. valasi, cl. Nev. varangatasi; Ficus reli-
giosa), in the west also (above the right ear,
a piece of) the bastard teak or flame of the
forest tree (Skt. palasa, Nev. palasi, cl. Nev.
palasasim, lahasi; Butea frondosa L.). (Dkv,,
fol. 17)

The priest then utters a mantra while bind-
ing the wood: at the auspicious moment, the
initiate’s maternal uncle touches the boy’s
hair with an old-fashioned razor at the very
spot where the barber’s wife, the nauni, starts
her work. The boy is led to her, who in the
meantime has taken a seat at the edge of the
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courtyard, at due distance from the sacred
fire (see C on the sketch). Four paternal aunts
(nini) virtually encircle the boy so as to fulfil
their duty of receiving a share of the boy’s
hair on plates.

Finally the nauni should pierce the boy’s
earlobes with a needle (mulu), which is then
put aside on a plate next to a number of of-
ferings dedicated to her, the Brahmin and his
assistants. According to Dkv , a golden nee-
dle should be used for the right ear and a sil-
ver needle for the left. The actual action, the
piercing of the earlobes (Skt. karnavedha),
proves to be much more profane. A helper is
sent out and returns with a motorbike a few
minutes later with a young man from a jew-
ellery shop. The maternal uncle marks the
spots on the ears with a ballpoint pen while
the young boy pierces the ears with a pistol.
The paternal aunts produce balls of cotton
(katu) that are hung across the earlobes and
never stop asking whether the piercing was
painful. Originally, the cotton thread had to
pass through the earlobes. The modern pistol
inserts a metal pin into the hole, thus reduc-
ing the cotton thread to a mere decoration.

Having finished the two central acts of the
day — shaving and piercing — the nauni re-

ceives a small tray (mimica) with the usual
offerings of a small lump of meat and a clay
cup with rice, a coin and a betel-nut. Faithful
to the text, the ball of sweetmeat (laddu) is
not handed over but thrown rather in her di-
rection — to the merriment of the entire court-
yard. The nauni has to fight for her right to
receive the sweetmeat.

After having been bathed in the house with
water and pulverised mustard oil-cake, in
keeping with the prescription of the text, the
boy is led to his earlier position to be wel-
comed again by the nayah with the usual se-
quence of acts (lasakusa). The Karmacarya
assistant, who has arrived late, is now continu-
ing to decorate the boy’s head. The spine of a
porcupine (dumsi cyusapa) and the shortened
feather of a peacock are stuck into the tuft of
hair. Nine betel-nut flowers (gvésvd), braided
and sold by the women of the sub-caste of
Gatha, are tied to the tuft and to a peculiar
cylinder made of paper. The purple betel-nut
flowers dry very slowly and are thus consid-
ered to symbolise longevity. The paper cylin-
der (cvaphi) is painted by a Citrakar with a
svastika and trident (¢risul) at the bottom end
and filled with jasmine flowers (daphahsva)
and ritual rice.

The Cadakarana ritual for
Nimesh Joshi on 3" April 2006
at Taumadhi in Bhaktapur.

Left

Before his head is shaved,
pieces of four types of wood
are tied to the hair to mark the

Jfour cardinal directions: to

the east (above the forehead)

from the banyan tree, above

the right ear (south) from the
udumbara tree, the back (west)

from the bastard teak, above

the left ear (north) from the fig
tree. The tuft of hair that will
not be cut had already been
isolated on the preparatory
day by a ring of gold and a
peacock feather.

Right

After shaving, the head is

anointed with sandalwood
paste, and the spine of the
porcupine and a peacock

feather is stuck into the

remaining tuft of hair. To
this are added nine lilac-
coloured flowers which
indicate longevity, and a
painted cylinder of paper
containing jasmine flowers
and ritual rice. Finally, the
head is encircled by three
rings of cotton thread, serving
as a protection against evil
Spirits.
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14 Srisiikta: “1 shall invite the
goddess who is as patient and
forgiving as the earth, who is
always prosperous, and who
is the supreme mistress of all
creatures.”

'> The white or yellow cotton
thread measuring one-hundred-
and-eight times the height of
the boy or — as in the Ihi ritual
— the girl. For this, a stick

is placed on their head and
underneath their teet and the
thread is wound round them
108 times.

The previous action is prescribed in the
Dkv as follows:

Draw on the head of the boy a svastika
with sandalwood paste. Apply this (san-
dalwood paste) on the whole head (recit-
ing) gandhadvaram (RVKh 2.6.9)!*. Place
some white sesame on the head (of the
boy). Bind the kumbhaka thread (around
on the head with) raksohanam (VS 5.23).
Bind a silk thread (around the head with)
pavitre ’stho (VS 1.12). Stick a porcupine
bristle, stick a traditional comb (usually
made of ivory), stick a piece of ku§a grass
(in the hair again with) pavitre ’stho. (Dkv ,
fol. 29

A couple of weeks later, the cylinder is of-
fered to the ancestor deity (dugudyah) on the
occasion of annual worship. The family of
the initiate do not reserve a particular day for
this event; it can be any Thursday or Sunday
in May or June. Moreover, a small strip of or-
ange-coloured silk is tied to the tuft, which is
said to ease the stress of the shaven skin. One
of the paternal aunts opens a tiny medallion
containing black soot (kajal) and touches the
eyes of the boy symbolically. Almost all of
the women present on the occasion touch the
kajal with the tip of their fingers and apply a
black mark to their forehead. Finally, white
cotton thread (kumahkah) is wound around
the boy’s head. The officiating priest con-
firms that the thread protects the boy against
evil spirits (raksasa).

The ritual ends with the offering of new
clothes, all ready-made and imported from
China. To the surprise of the German field
worker, the boy first puts on a white T-shirt
and on top of it another T-shirt with the
strange inscription “NSU-Kettenkrad”, allud-
ing to a German military motorbike invented
in 1943 and equipped with a chain track to
negotiate the morass in Russia. Since the end
of the 1990s, clothes are no longer ordered

from the nearby tailor and priests have given
up protesting against unsuitable garments.
With his black jeans and traditional Nepal-
ese cap, the boy has become part of global
youth.

The following thirty minutes are devoted to
exchanging gifts. The two Brahmins and the
Josi as well as the Karmacarya receive a piece
of cloth and 101 rupees. Everybody throws
rice into the fire and takes prasad from the
ladle and tika from the vermilion container.
The entire ritual takes little over two hours.

Later in the day a goat is sacrificed at the
nearby shrine of Bhairava and a feast will
conclude the day.

Conclusion

With the shaving of his head, the boy grows
up. He becomes male, because only males are
regularly shaved. The ritual is a gendered and
gendering ritual that marks, to a certain ex-
tent, the end of childhood. From now on he
is identified as a potential member of his clan
for which he has to assume more and more
duties. The Cudakarana ritual is not an educa-
tional samskara as Kaytapiuja and Vrataban-
dhana are — at least theoretically — when the
boys assume ritual and moral obligations and
observe purity rules. The Cudakarana also
does not yet stand for full membership of the
boy to his clan or sub-caste. However, boys
who have undergone the Cuidakarana have to
shave off their hair as part of the purificatory
rites when a death or birth occurs in their lin-
eage.

The close relationship of the Cudakarana
to lineage and clan is also seen by the im-
portance of the tuft of hair that is not shaved
off in the Hindu variant of this ritual. In an-
cient India, the tuft of hair was a clear sign
of distinction between Brahmin subcastes
or schools. Some wore it on the right, oth-
ers on the left. In the Sanskritic-Brahminical
tradition, the tuft is the sign of the paternal
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line. According to a prevalent belief, the in-
dividual soul escapes from the body through
the crown of the head during cremation to be-
gin its journey to the forefathers. Cutting the
tuft (by the maternal uncle) means cutting the
patrilinear line and keeping the ancestors in
a deplorable in-between state, unable to get
to heaven. Cutting the tuft also means cutting
the Vedic sacrifice and giving up the domestic
fire because the lock of hair, like the Sacred
Thread, increasingly came to be identified
with the right to sacrifice. Those who want
to renounce this life and the obligations to
the forefathers have their heads shaven com-

pletely. Accordingly, in the Newar-Buddhist
monastic initiation boys have their tuft of hair
cut off at their consecration, even though the
other parts of the rite are based on the Hindu
initiation.

From the time of the tonsure until his new
birth from the Veda, i.e. the Kaytapuja or
Vratabandhana, in ritual terms the initiate is
a kind of embryo that requires special protec-
tion. He is in a liminal state that is overcome
by the initiation through which a boy becomes
a man entitled to take part in or exercise the
domestic sacrificial rituals, and the marriage
and death rites.
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The Boy’s Hindu Initiation:
Kaytapuja or Mekhalabandhana

The Kaytapuja (Skt. mekhalabandhana), the
“worship of the loincloth (kayta)” or “bind-
ing (bandhana) of the girdle (mekhala)” is
the boy’s initiation ritual performed by al-
most all Hindu and Buddhist Newars at an
odd-numbered age, mostly between three and
eleven. It is one of the major life-cycle rituals
and transforms a boy into a man and a full
member of his clan and caste. The ritual is
celebrated with a lot of preparation, numer-
ous subrites, and considerable financial out-
lay.

The loincloth ritual is part of a stratified
system of Newar initiation: some lower castes
do not perform it at all, Jyapu castes perform
it as their major initiation ritual, higher Hindu
and Buddhist castes have it as the first part
of a twofold initiation — first Kaytapaja, then
the Hindu investiture ritual (vratabandha or
upanayana), or first Kaytapija, then Bud-
dhist monastic ordination (bare chuyegu) —
and some Hindu and Buddhist castes (Acaju,
Vajracarya) go additionally for a Tantric ini-
tiation (diksa, abhiseka).

The celebration of the Kaytapuja therefore
varies considerably, but the binding of a loin-
cloth is an essential part of all variants. It de-
pends on caste whether the Kaytapaja is an
independent ritual, celebrated separately, or
part of the investiture ritual, i.e. the binding
of the sacred thread. Both rituals are some-
times called Vratabandha, although the term
kaytapuja is more often used when the initia-
tion does not include the investiture with the
sacred thread. However, the usual invitation
cards (nimantrana) for a Kaytaptja (without
sacred thread) also invite the recipient to a
Subha vratabandha.

Among Chathariyas and Paificthariyas,
Cudakarana and Kaytaptja are often com-
bined or performed with only a few days in
between. The Rajopadhyaya Brahmins, Josi,

Tini and Acajus generally separate Ciidakarana
and Kaytapija and perform the Kaytaptja
when the boys are much older. The higher
castes (Tini and above) are also invested with
the sacred thread and combine Kaytapuja with
the upanayana ritual. However, as mentioned
in the Preface, we will refrain from describing
the girding with the sacred thread (vrataban-
dhana) because this ritual has been dealt with
elsewhere (Michaels 2004: 71-110) and will
be part of a separate study by Christof Zotter.

The Setting

In the following we shall describe the events
of the Kaytdpija of Bibek Basukala, son of
Bijay Basukala and his wife Kalpana, which
took place in their new house north of Byasi
between October 2004 and January 2005 —
the main day being the 30th of January, 2005.
Bibek’s father has called his hereditary house
priest, Prabhu Saran Sharma from Lalachg, to
guide the ritual. Likewise, the barber (Nau)
who was called from Yaché has served the
family for generations. Earlier the same day,
Purushotama, an Acﬁju from Kiché, comes to
prepare the ritual place. The hereditary Acaju
felt too weak to come and as his son has not
followed his father, Bibek’s father followed
the advice of his paternal uncle’s wife to call
the Aciju who performs for that family.

A total of twelve people act as helpers, who
as husbands of father’s, grandfather’s and
great-grandfather’s sisters or as their daugh-
ter’s husbands qualify as jicabhaju. They are
those who took wives from the lineage of the
initiate and thus are obliged to return service
on the occasion of life-cycle rituals.

Thirteen more helpers come from the ini-
tiate’s mother’s house, the thaché: these are
her father, his four brothers from Khala, plus
three maternal uncles (paju) and two sis-
ters from Talakva, Kathmandu and Banepa.
Moreover, his mother’s maternal uncles and
aunts from Talakva were also present.
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Initiation (Kaytapaja) of Bibek Basukala on 30" January 2005.
Location of ritual specialists: priests (Brahmin, Acaju and Josi), barber
(Nau), butcher (Nay), purity specialist (Jugi) and the maternal uncle
(pdju) as the key person.

Location of lineage members (phuki), husbands of paternal aunts
(jicabhaju) and maternal brothers/uncles as well as father’s maternal
uncles as helpers (jyahcvanipii).

Paternal aunts (nini), whose husbands (jicabhaju) act as helpers:
Father'’s sister (1), grandfather’s sisters (2, 3, 4), their daughters (5,
6, 7), great-great-grandfather’s niece (father’s niniaji, 10) and her
daughter (9), great-grand-uncle’s daughter (8), great-great-
grandfather’s grand-niece (11) and great-great-grandfather’s
daughter (12).

Helpers (jyahcvanipii):

Maternal: mother’s father (1), his four brothers (2, 3, 4, 5), her
maternal uncles (6, 7, 8) and maternal sisters (9, 10).

Paternal: father’s maternal uncle (11) and his cousins (male: 12,
female: 13).
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The Preparatory Phase

A number of activities foreshadow the event
four months in advance, involving maternal
as well as paternal relatives of the initiate.
Already in early October, the liquor making
had to be planned: 50 kg of wheat was bought
— in the case of Bibek Basukala from his ma-
ternal grandfather — as well as raw sugar. In
early November the fermentation allowed 40
litres to be produced on a fire that was fed
from two o’clock in the morning for a period
of over eighteen hours. This was done in the
house of his paternal aunt because she was
known for her experience in this field. At that
time 500 kg of husked rice (jaki) was bought
to produce flattened rice (baji) later on, and
the same quantity (of the taichin type) to
make beer.

Also, an advance payment was made to
the musical group (bhajan mandal) of the
Mahakali shrine to reserve the adjacent
ground for the planned feast, since a large
space of more than 300 square metres was
needed to host 650 people.

In mid-November the lists of invitees were
prepared: first the father’s grandmother was
asked to figure out which of her relatives
qualifies for such an invitation, then the fa-
ther’s maternal uncle (pdaju), in whose house
the initiate’s father spent many years as a
young boy in the early 1970s. That was not
at all difficult, because the uncle’s father had
died the year before and lists of relatives had
been prepared for the ensuing feasts. In fact
the uncle seems to love such lists, which he
constantly carries in his shirt pocket. It even
mentions people who were considered rela-
tives, although the common ancestor lived
four or five generations earlier and could no
longer be named. Some people keep an up-
dated list of deceased relatives to be named
on the occasion of the annual ancestor wor-
ship (sohrasraddha) in the dark half of the
moon in September (pitrpaksa). In mid-

November the wife of the father’s maternal
uncle, the maleju, came to plan the brewing
of the beer. The making of red beer (hyaitva)
had to be started soon, while in winter normal
beer needs only three weeks before it is ready
for consumption.

By the end of November it was decided to
invite the Navadurga troupe, the deities who
effectively protect the city and its people
against evil influences, for the day follow-
ing the offering of the loincloth. Moreover,
the butcher was booked to make sure that an
expert is present to sacrifice the five animals
(paiicabali) at Mahakali’s shrine (pirh) on the
day of Kaytapuja.

In early December the family had to solve
an important problem of succession that
would enable them to handle the forthcoming
rituals. The head of the lineage, the naya#,
had died a year earlier and it was now time
to discuss the succession. The initiate’s father
was the eldest male of four families that con-
stitute this lineage, but as the father’s grand-
uncle’s son belongs to the previous genera-
tion, the family priest advised that he should
be appointed as the officiating elder of the
lineage, who would first have to enact the an-
cestor ritual (sohrasraddha) before Bibek’s
initiation could be performed.

More preconditions had to be fulfilled as
the family moved to its new house: the house
had to be consecrated on the day before the
dark moon in early January (lukhapija and
chébau biyegu), and the day before the fol-
lowing full moon the family priest had to
come to perform the rudri ritual and purify
the house by sprinkling water from the sacred
vase and fanning fumes (the usual offering
of ikhapaka, not cotton) to banish and ward
oft evil spirits. This smoke has to be kept go-
ing for eight days. A fivefold pasuka-thread
was tied to the ceiling and connected to the
sacred vase to turn the house into a livable
space, ready now to be entered by the family
(grhapravesa). The thread was later torn into
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pieces to be tied around the neck of each fam-
ily member.

By mid-December a group of flute play-
ers (basuribaja) was booked for the proces-
sion to bring the Navadurga to the ancestral
quarter of Bhaktapur, Byasi, and to lead the
procession of all lineage members and help-
ers to Mahakali’s shrine. A friend had to go
to Thimi to order a cotton shawl (pugaca) for
the initiate, because that is where the only two
remaining households of weavers (Tati) are
located that still produce this kind of shawl,
which is used exclusively for rituals.

The initiate’s mother went once again
to the astrologer to confirm the auspicious
time frame for the offering of the loincloth,
but was told to come back three days before
the event to ask for the exact time. She also
bought cloth for the clothing that will be
handed over to the five wife-takers, the jica-
bhaju, saris for the seven paternal aunts, and
the length of golden silk for the loincloth.
Named pitambar, this special cloth is also
used by Brahmins to wrap their books. The
initiate is taken to a tailor by his paternal aunt
to take his measurements for the suit that will
be needed.

Also in mid-December thoughts had to be
turned to setting up the temporary kitchen that
would be required. It would be necessary to
fell two of the large willow trees (tisima) that
line the water channel in the father’s fields,
and all of the paternal aunts (nini) were in-
vited to discuss the duties of their husbands
as wife-takers. By the end of December al-
most all of the material preparations had been
made. The search for a ram in the nearby vil-
lages was commenced early on, but proved to
be difficult. Not before mid-January was the
ram brought from the village of Jaukhhel and
the goat from the neighbouring town Thimi,
while for the piglet (bahan), which was to be
offered to the Navadurga troupe, an advance
payment had to be handed over to the butch-
er, who would also supply two buffalos. A to-

tal of 45,000 rupees (equivalent to 500 euros)
were spent on the five sacrificial animals and
in addition for one cock and a buffalo for the
feasts preceding the final celebration when
650 guests will be hosted.

In early January the Jyapu Acaju, whose
duty is to prepare the ritual ground and to in-
troduce the initiate to the deity of his urban
quarter, the ilaka, and who prepares the of-
ferings to the spirits (gvaja and bau), came to
discuss the requisite items with the parents.
This was also the time to have the initiate’s
clothes readied, to prepare the garlands of
popped rice (zaymala), which were to be of-
fered to the Navadurga and to the shrine of
Mahakali, and to bring the flattened rice from
the mill. Quite a few evenings were spent
writing the invitation cards and once again
discussing who had to be invited and how
many friends or colleagues from the mother’s
governmental department should be invited
to the feast.

A week before the initiation the father in-
vited key persons from the lineage, the wife-
takers and the wife-givers to discuss the
various duties in the forthcoming event. The
following days saw many people joining the
household to prepare paper flags (kaypakha
and kaldpaka) as offerings for the Navadurga
and Mahakali, bringing nine flower pots with
paper flowers, large leaves from sal trees
which had been ordered well in advance, and
five bunches (mutha) of dubo grass needed to
garland the sacred vase of the ritual made by
the initiate’s maternal aunt. The large garland
of dubo grass provided for the initiate by his
father was brought by his paternal uncle in
Kathmandu the day preceding the initiation.

Seven days beforehand, the initiate’s mother
sewed the seams of the loincloth by hand — a
sewing machine would never be used in aritu-
al context. The following day she bought the
cap for her son to complete the boy’s outfit.

Four days before the ritual the household
was bustling with visitors. The wife-takers
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arrived to build the temporary kitchen, and
the eldest of them was formally requested
to take responsibility for the offerings to the
Navadurga troupe, the dyah bvaykegu. The
maternal aunts came to clean the house and
all the plates that would be used in the ritual,
and to wash the family’s clothes. It was such
a challenging task that they engaged a pro-
fessional woman from the farmer’s caste. In
the late 1990s the last family of the washer-
men (Dhobi) sold their house in a prime lo-
cation and left Bhaktapur. Finally, the eldest
woman and the eldest man of the lineage
came to inspect the site and to make sure that
all of the arrangements had been made. The
Jyahcvanipit, the husbands of father’s and
grandfather’s sisters, who as wife-takers act
as helpers, joined the inspection and started
constructing a temporary kitchen. The pots
with dhacasva and musva flowers that are
needed for the ritual were brought by a Yaka-
mi neighbour. The initiate’s mother contacted
her maternal uncles to confirm the invitation
and his father visited his father’s and grand-
father’s sisters to confirm the invitation.
Three days before the ritual, the initiate’s
mother visited the astrologer again, who gave
her a sheet of paper that announced the sait,
the auspicious time, for presenting the loin-
cloth as 9:28 to 9:34 on 30™ of January in
the morning. The same day, a member of the
lineage known for his professionalism in per-
forming sacrifices and slaughtering animals
bought two buffalos in Bhelukhel, the animal
market south of Bhaktapur, and the cotton
shawl was brought from Thimi and handed
over to the maternal uncle of the initiate.

Expenditure

By mid-January, not only had the sacrificial
animals been obtained, but also 65 items were
bought for the final feast at a price of 20,000
rupees (250 euros). During the following
two weeks, 22 bowls of yoghurt, vegetables,

beans, potatoes, red pepper, eggs, cooking oil,
chicken meat and fish were bought. Adding
the costs for preparing rice beer and liquor,
cold drinks and the catering for 650 guests,
130,000 rupees (or 1,500 euros) were spent.
To sum up, a total 2,350 euros was spent on
feeding the wife-takers and wife-givers, the
Navadurga troupe, and 650 guests.

Catering was hired to provide services that
included cooking at the price of less than half
a euro per person. The initiate’s family was
in charge of providing the raw material for
cooking, beer, liquor and soft drinks.

The second group of expenditures per-
tains to offerings of clothes to various rela-
tives. The initiate’s grandmother received a
blouse, two saris, a petticoat and a shawl at
the expense of 2,370 rupees, the five hus-
bands of his father’s paternal aunts and pa-
ternal grandfather’s aunt (the wife-takers,
Jjicabhaju) received a set of shirt and trousers
(suruval), the eldest of those received a safari
suit and an additional two shirts, amounting to
2,922 rupees. The initiate’s mother received
a blouse and a blue sari, his sister clothing
and shoes for 3,500 rupees, and his paternal
aunt, his father’s three paternal aunts and
his grandfather’s paternal aunt as well as his
great-granduncle’s daughter one sari each at
a total cost of 6,200 rupees. The initiate him-
self received a suit, shoes, a jacket and a cap.
Moreover, white cloth for his turban (betali)
was needed and the golden cloth (pitamber)
for his loincloth, costing altogether 5,395 ru-
pees. The paternal aunt, who has to receive
the initiate’s hair and toenails, received a sari,
a shawl together with the plate needed to re-
ceive the body’s impurities, toenails and hair.
In this way about 250 euros was spent.

The third group of expenditures concerns
puja material and fees (Nev. desna, Skt.
daksina) paid to the ritual specialists. Fruit
(khaist), small cups (sinhathala), plates
(kvatah) and a small pot for the ritual use of
liquor, a tray (hasah), a broom (tuphi), sweets
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and nuts as masala gifts, incense, vermilion
and a coconut amounted to a cost of 4,315
rupees. Cloth of five colours (paficarangi)
for the flags dedicated to Mahakali had to be
bought, white cloth for the 10 turbans for the
Navadurga troupe, red cloth for the lineage’s
eldest woman, the nakhi, and on the occa-
sion of ritually closing down the store (bari
tanegu) 32 pieces of red cloth were distrib-
uted among the female relatives and 32 caps
to the male relatives — the twelve wife-takers
each receiving a cap at the cost of 90 rupees
each, while the 20 wife-givers received a cap
costing only 50 rupees. In addition, they all
received a gift of 101 rupees each. The main
gift (madaksina) of 600 rupees was received
by the officiating Brahmin, 600 rupees by
the Acaju, who prepared the ritual ground,
250 rupees by the barber and his wife and
100 rupees by the Tvaju (as the jugini is usu-
ally called) who came to collect the jugibvah,
a plate of food dedicated to the ancestors.
The Navadurga received a lump sum of just
300 rupees, while Kumari received 1,500
and Bhairava 1,000 to meet the costs of a
new skirt. Moreover, 2,500 rupees had to be
spent for the sacrificial animal offered to the
Navadurga. It was a piglet ordered weeks in
advance from the butcher, the heart of which
is extracted by Bhairava from the living crea-
ture. Finally, the butcher was paid 1,500 for
his work sacrificing the second buffalo at the
shrine of Mahakali. A total of 17,500 rupees
(190 euros) were spent for material, offerings
and monetary gifts.

To sum up, over two thousand five hun-
dred euros were spent for the ritual, the main
feast (mubhvay) in which the wife-takers and
wife-givers joined, and the final feast (of bhoj
character) for 650 guests.

The Death Ritual on the First Day

The first day is dedicated to the performance
of a death ritual in a bid to propitiate the an-

cestors and probably also to prepare them to
incorporate the present initiate, Bibek Basu-
kala, into their community. Without a loin-
cloth, a kayta, a male person is not a potential
ancestor. Should such a person die, the house
will be purified after five or six days; no sacri-
ficial balls (pinda) will be offered. However,
a symbolic cow is offered on the occasion
of Gaijatra in August to cross the frighten-
ing river Vaitarani into the underworld on an
otherwise unspecified journey to the other
world. Once the loincloth is offered, the boy
qualifies as a full member of the lineage and
as a bridegroom. In case of the death of the
boy, the usual rituals will be performed for
a period of two years until nedatithi, and the
death ritual after twenty-four months, includ-
ing the prescribed offering of pindas. The an-
nual death ritual will not be performed, but he
will be remembered on the sohrasraddha, the
annual death ritual of the lineage.

The father of the initiate, Bijay, is guided
by his family priest, in this case Prabhu Sha-
rana Sharma from Lalachg, the youngest of
three brothers practicing as priests.

In the early morning, women arrived at the
house to deliver their share of peki, the raw
material needed for the making of the pindas,
namely wheat flour, flowers and a coin. In
contrast to other, similar occasions when peki
is brought, not only the three members of the
lineage, the phuki, contributed peki, but also
the married women of the past four patrilin-
eal generations. In an exceptional act of re-
spect to the initiate, the extended family of
his mother, those who had given a wife to the
family, contributed as well. These were her
father, his four brothers, her three maternal
uncles and two sisters of her mother.

In reality, instead of 29 women, only seven-
teen appeared with their contribution to the
sacrificial balls: the wife (nakhi) of the eldest
of the lineage, his mother in place of his un-
married brother, his cousin Purushottam, and
even Purushottam’s brother Pushkal, who had
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Initiation (Kaytapuja) of Bibek
Basukala.

The origin of the offerings
(pekhi/pinda) for the death
ritual (Sraddha) on 29"
January 2005, the day
preceding the offering of the
loincloth.

The first offerings are brought
by the five households of
lineage members (phuki). The
remaining offerings are from
eight households of wife-takers
(paternal aunts 7, 8, 9, 10,
father’s great-grand-aunt 11,

grand-aunts 12, 13 and grand-
niece 14) and six households
of wife-givers from the
paternal grandmother’s side
(father's maternal uncle 15,
his cousins 16, 17) and from
mother's side (maternal uncles
18, 19 and grandmother’s
maternal uncle 20).

The initiate was introduced

to the ancestor deity on 12"
May 2005 as a full member of
the lineage. He also became
Sfull member of the death
association (siguthi).
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left the lineage a couple of years earlier fol-
lowing a quarrel within the lineage concerning
the right sequence of turnholdership. Finally,
the wife of Anil, Bijay’s younger brother, also
contributed. From the second group, the patri-
lineal married women or mhaymaca, Bijay’s
sister made a contribution, as did the three
daughters of Bijay’s paternal aunts and two
granddaughters of Bijay’s great-grandfather.
Three people came from the third group, the
wife-givers who gave the mother of the ini-
tiate: her brother’s wife, the daughter of her
paternal uncle and her father’s mother came.
And from the fourth group, those who gave
the grandmother of the initiate, the grand-
mother’s brother’s wife came to contribute.

While Pushkal temporarily overcame his
enmity towards his “brothers”, one paternal
aunt of Bijay did not accept the invitation,
because she had agitated against Bijay’s wife
right from the beginning, laying the foun-
dations for a rift between the two brothers’
wives which finally led to separation in 2003.
The story of separation of brothers and the
inevitable squabble between their wives usu-
ally develops along similar lines: mother,
grandmother and paternal aunts prefer to take
sides with the younger brother, while the el-
der brother bears the burden of acting as the
chief of the household who has to maintain
the annual rituals.

The initiation of the son is one of those
events when enmities are overcome. The
joint efforts of the paternal uncles — those
who have taken women — and the maternal
uncles of the mother and father of the initiate
— those who have given women — make the
initiation possible. The maternal uncle of the
initiate is the unquestioned temporary mas-
ter of the entire household, but all the others,
the jyahcvanipii (Nev. jya, “work”, cvanipii,
“to be present”) help to prepare food, serve
food and make sure that pija materials and
offerings to the goddess Mahakali are at the
ready.

The death ritual follows exactly the scheme
of the annual sohrasraddha after full moon
in September, to be carried out by the eldest
of the lineage group, the nayah of the phuki.
However, nobody uses the term Sraddha in
this context but says that korsi pydtagu is to
be performed. Pydtagu is the usual Nevari al-
ternative term for Sraddha, but the meaning
of the term korsi could not be clarified.

The paternal uncle of the initiate helps his
father knead the dough for the sacrificial balls.
First the bikalapinda, the pinda for the “unhap-
py” (i.e. unknown deceased and miscarriages),
is shaped and put aside for the unknown dead,
the five pindas are made by his father, who
dedicates these to his mother, father and, as
his grandmother is still alive, only his grandfa-
ther as well as his great-grandfather and great-
grandmother. Some 30 small pindas are added
for identified as well as unidentified deceased.
The entire set-up is framed by three unshaped
lumps of dough, dedicated to those who suf-
fered an untimely death. The lumps also serve
to frame the heap of sacrificial balls, as one is
put beyond and two placed flanking it.

Initiation (Kaytapija) of Bibek
Basukala on 30" January
2005.

Death ritual (Sraddha)

The day preceding the tying

of the knot of the loincloth,

the eldest male member of the
household, the nayah,
performs a death ritual to
invite the ancestors to the
occasion.

The initiate worships the
deities presiding over the
death ritual with rice,

flowers and daksina.

His father has finished making
the sacrificial balls, and raises
his right knee in reverence to
the ancestors.
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Initiation (Kaytapija) of Bibek
Basukala on 30" January
2005.

At the end of the death ritual
on the preceding day, the
nephews and nieces receive
pifa — a red mark on the
forehead, flower petals and
rice. Bijay Basukala, the father
of the initiate, has invited the

sons and daughters of his sister

(Anis, Anisa, Elisa) and his
paternal aunt’s grandchildren
(Rohan and Lepisa).

Once all the pindas are formed, the initiate
offers pija to them, while his mother raises
her hands in a gesture of salutation. Simi-
larly, Bijay lifts his right leg in an effort to
prepare for namakaranamudra, the gesture of
salutation.

In a concluding rite, Bijay worships the
four sons and one daughter of his sister and
his paternal aunts (bicapija). The children
of those who took women of his family are
thus blessed as if to pay tribute to those who
in future will be of help (as jicabhaju or
mhaymaca) to the family in case of a death.
It is they who will be only marginally
polluted and thus fit to contribute to the per-
formance of the necessary rituals on the 7',

10, 11, 45* 360", 361 and 720" day after
death.

The procession to Kalighat to cast the sacri-
ficial balls into the river is headed by Pushkal,
the former member of the lineage group, bear-
ing the bikalapinda in a brass container. Bi-
jay, the father of the initiate, follows with the
pindapatra or copper bowl containing the five
pindas, the three lumps and 30 small pindas.
Third in line is Tulsi Suval, the husband of one
of Bijay’s paternal aunts, with the khusibvah, a
full meal (bvah) dedicated to the ancestors but
offered to the crows as messengers of death on
the banks of the river (khusi).

Bijay’s younger brother Anil and the nayah
Julum also join the procession. Upon their
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return from the river, Bijay as the acting $ra-
ddhayaimha (yaimha, “the body that is doing
something”) throws kigah rice onto five leaf
plates of food, which are collected by the Jugi,
the purity specialist who absorbs impurities.
The plate dedicated to the river as well as
those collected by the Jugi had been cooked
by one of Bijay’s paternal aunts, a nini who
cooks the food dedicated to the ancestors for
all of the death rituals. As the mhaymaca, the
daughter or sister of the deceased who pre-
pares the nhenumha food, she is only margin-
ally polluted by death and returns to the state
of purity on the fourth day after using pul-
verised oil-cake in an act of purification and
after having her toenails pared by the nauni,
the wife of the barber.

Only after the Jugi has removed the jugi-
bvah from the house is samaya food offered to
all of the lineage members and all of the help-
ers present. In the evening, a feast is offered
to the lineage members in which the helpers
also join in: it is always said that joining the
kalah vayegu bhvay is auspicious, it brings
luck. However, the male lineage members
alone leave part of their food to be put with
the leaf plate (kalah) that is reserved for the
protective stone on the nearest street cross-
ing, the chvasah. The mistress of the lineage
will discard this plate with all the leftovers on
that stone at midnight.

The Rituals of the Second Day

Purification: Shaving the Head and Paring
the Toenails

The main ritual begins early on the 30™ of
January 2005 in the new house of Bijay Ba-
sukala north of Byasi. Shortly after midnight,
the husband of Bibek’s nini brings water from
the Kasankhusi River for the initiate’s ritual
washing, which follows later.

At five o’clock, the Acaju arrives to pre-
pare the diagram (yantra) for the kalasapija,
with three heaps of unhusked rice and one

lampstand each at the sides and, in the mid-
dle, the sacred vase (kalasa) representing the
deities and the pija plate with dubo grass, a
banana, the loincloth, ear decorations (zasvé),
kisli cups, wicks, popped rice and a coin. Be-
hind the kalasa he places the piija plate with
dubo grass and other ritual items required by
the Brahmin priest. The Acaju will not show
up again until the early afternoon.

Around seven o’clock, the barber enters the
house with his wife and son to shave Bibek’s
head. A few minutes later, Ujul Prajapati ar-
rives, the maternal uncle (paju) and most im-
portant family member for the ritual. He im-
mediately unpacks a miniature golden knife
that he had bought from the goldsmith.

After a short while, the pdju touches
Bibek’s head with the small knife (kvaca).
Theoretically it is he who has to cut off the
first lock of hair after he has touched the lat-
ter in the four directions. According to Dkv,
(fol. 2Y), in that moment he has to recite a
verse addressing the barber:

O Barber! You are the cutter of the hair.
Cut and shave the head of the child with that
swift soft razor. Do not decrease (cut or shor-
ten) the child’s life. (ASvalayanagrhyasitra
1.17.15)

The paju then hands over the knife to the bar-
ber, who shaves the boy’s head (s& kayegu)
— all except for the tuft of hair (Sikha). The
nini, Anita Makah, holds a plate (kaybhiz)
under the boy’s face in order to collect the
shorn hair. On the plate are several gifts for
her: a shawl and a sari, a piece of white cloth
in which the hair and the toenails are bound
and later brought to the nearby river, as well
as 105,25 rupees as daksind.

As soon as the hair is cut, the participants
laugh all and make jokes. Some say that Bibek
now looks like a member of the Krishna Con-
sciousness Movement, which is also active in
Bhaktapur. The barber receives 55 rupees, to
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Initiation (Kaytapija) of Bibek
Basukala on 30" January
2005.

Upper left

The maternal uncle touches
the initiate’s head symbolically
with a golden knife before the
barber shaves his hair.

Upper right

In an act of purification, the
initiate’s father takes dubo
grass, meat, cow-dung and
svava rice from the offerings to
the barber’s wife and places it
onto his shaved head.

Below

The barber’s wife pares the
toes of the initiate while his
paternal aunt, the nini, holds
a plate below his feet to collect
the waste. A small leaf plate
with curd and beaten rice is
added in place of the hair that
should have been kept from
his first haircut at the age of
18 months.
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which the paju adds another 105 rupees, but
the barber asks for more. Finally, Bibek’s fa-
ther gives him 100,25 rupees.

A few minutes before nine o’clock, the
Brahmin priest commences the ritual. After
his purification, he purifies the hands of the
naunt, the barber’s wife, and the sharp chisel
(cahl@) with which the nauni is about to pare
the boy’s toenails. Meanwhile the senior-
most male elder of the lineage, the nayah,
binds five kisli cups filled with ritual rice, a
betel-nut and a coin into white cotton cloth
and hangs them on a wooden scaffold in or-
der to ward off the ghosts and evil spirits in
all four directions and in the centre. In a tra-
ditional house, these cups would actually be
fixed to the ceiling joists.

There now follows a rite during which the
father lets his son touch an iron key, the sym-
bol of a Newar household. Bijay, the father,
also takes a mimica tray and places all the
items on Bibek’s head: some dubo blades, a
piece of meat, rice (sva@va) and a piece of cow
dung which the son gives to the barber.

Afterwards the nauni pares the toenails
with a sharp chisel (cahla@) that the Brahmin

has purified. The clippings fall onto the kay-
bhii plate held by the nini. The nauni also co-
lours the boy’s feet with red pigment. Then
the boy takes off his clothes, and the nini puts
khau, pulverised oil-cake, on his head. He is
now washed by the nini with the water that
the jicabhdju brought early that morning and
with pulverised oil-cake.

The Girding of the Loincloth

In the meantime the Brahmin has placed a
kisli cup on the sacred vase together with
a tahsi fruit and a garland of jasmine twigs
which connects the kalasa with the ceiling.
He asks for ikapakha, rape and mustard seeds
which are burnt in a clay pot with charcoal.
The father takes this pot, touches it to the
body of his son, and then places it on the
pikhalakhu stone in front of the house. Bijay
now touches his son again with the iron key
and the wooden measuring vessel filled with
fruits, which are supposed to ensure longev-
ity or even immortality. These include bitter
orange (Skt. dantasa, Nev. khdisi, Nep. kipa),
Indian jujube (Skt. badara, Nev. bayar),
sugar-cane (Nev. tu, Nep. ukhu) and emblic

Initiation (Kaytapaja) of
Dayaram Duval on 23"
October 2004.

Left

The wife of the barber pares
the initiate’s toenails, while
his paternal aunt, the nini
Vishnukeshari receives the
waste on a plate.

Right

The paternal aunts of the
initiate cast away hair and
toenails at the embankment
of Pekhildaca — the place,
where on the tenth day after
death purification rituals are
performed.
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myrobalan (Skt. amalaki, Nev. aba, Nep.
amala). He then also touches the boy with
the sukiida lamp and throws popped rice (tay)
over him.

After a while, Bijay hands a plate with
a yellow loincloth, an earring (tasva) and
dubo grass to the Brahmin for consecration.
The boy now stands naked on a wooden seat
(asana) under which the Brahmin has drawn
a svastika diagram.

In the meantime the Brahmin recites man-
tras and the boy performs pija to the sacred
vase (kalasa).

As Bijay, the father, starts to bind the loin-
cloth brought by the maternal uncle (paju), he
realises that the cloth is wet and asks for some
charcoal to dry it before he can fix it. After a
while he fastens the loincloth und worships
the knot at the right hip with vermilion, ritual
rice (aksata), flowers (svd) and a small sacred
thread (yajiiopavita) which, however, should
not be confused with the long sacred thread
that hangs over the left shoulder of a twice-
born Hindu. He gives him a rika and at 9.28
a.m., the auspicious time (sait), he binds the
cloth through the boy’s crotch and folds it
around the thread above his hindquarters, an
act called kayta ciyegu. The elaborate wor-
ship of the knot is obligatory:

The nayah should place the boy on the seat
(marked) with a svastika by pulling (his) hand.
Let the nails (of the boy) be pared (by the
barber’s wife). The father’s sister should col-
lect the cut nails. After a ritual bath bring (the
boy) by holding (his) hand and place (him)
on the seat (marked) with a svastika. Purifica-
tion etc. as mentioned above. Hand over the
silk loincloth (with) flowers (reciting) vasoh
pavitram asi ... (VS 1.3). At the (calculated)
auspicious time the loincloth should be tied by
the nayah (around the hip of the boy). Keep
the knot on the right side (reciting) svasti no
mimitam (i.e. svastivacana). Sprinkle water
on the knot (reciting) devasya tva (VS 1.10).

(Worship the knot with) sandalwood (recit-
ing) yad adya kac (VS 33.35). (Worship the
knot with) vermilion (reciting) tvam javistha
(VS 13.52). (Worship the knot with) flowers
(reciting) yah phalanir (VS 12.89). Worship
with aksata (reciting) jenendra (AV 1.9.3).
(Dkv, fol. 20")

The boy now receives new clothes: a shirt and
trousers, a vest, a jacket, a tie, a cap (fopi),
two earrings (tasvd) made of lilac strawflow-
ers (gvésva) which earlier had been ordered
from the Mali women from the sub-caste of
the Gatha. The nini helps the boy to dress.
Subsequently, the garland of dubo grass is
hung around his neck. Dubo grass is believed
not to wither and thus often represents longe-
vity and even immortality. Finally, Bijay
and the priest bind a white turban for Bibek.
Dressed now in worldly clothes, the father
showers popped rice from the wooden mea-
suring vessel over his son (sipharati).

The maternal uncle then hands over the
cotton shawl from Thimi to the boy. The son
is worshipped with a kis/i cup held at his right
temple. This cup is then given to the nini,
who now carries the hair and toenails to the
Kalighat, north of Byasi. Various items are
added to the plate: a piece of white cotton,
which is used later to wrap up the hair, a leaf
with a small lump of cow dung, and a small
leaf plate with a mixture of flattened rice and
yoghurt (dhaubaji). This offering replaces the
hair that had been cut by the maternal uncle at
the age of eighteen months. The first hair that
is cut after birth should in fact have been kept
for this occasion. As the parents of the initi-
ate had forgotten to keep the hair, the pure
quality of dhaubaji makes up for this deficit
symbolically.

Normally, the hair is simply dumped by
the river banks with an offering of light, but
in other cases it is discarded into the flowing
water. In the Kaytapuja for Jewal, the son of
the nayah of Bibek’s phuki, two ninis care-
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fully put the hair onto a small piece of white
cloth and made a bundle, closing it with a
thread. They then made a small pit in the sand
of the river, and placed the white bundle in-
side as if burying something precious, some-
thing that has indeed been part of the boy’s
body. In this case it looked like a meaningful
ritual act: the ninis put some dhaubaji (yo-
ghurt with flattened rice) onto the spot, then
discarded the rest and let the leaf plate flow
away. Finally, a kisli offering was placed on
the spot. Before returning home, the ninis

crossed below the bridge to the ghat, purified
their bodies, stepped up the embankment and
worshipped the lifigas on top of the platform
of Kalighat.

Shortly after, the Brahmin leaves the house
because he has to go to another ritual, but after
forty minutes he appears again to complete the
ritual. He still has to perform the concluding
rites, among them the offering of light, arari,
with three thin sticks inserted into a fruit; this
will afterwards be brought to the pikhalakhu,
the guardian stone in front of the house.

[nitiation (Kaytapija) of Bibek

Basukala on 30" January
2005.

Left

The initiate offers paja to
the kalasSa to the instruction
of the Brahmin priest before
receiving the loin-cloth.

Right

The initiate with the first,
golden loin-cloth and a new
cap. On his right can be
seen the knot that has been
worshipped by his father.
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Initiation (Kaytapija) of Bibek
Basukala on 30" Junuary
2005.

Left

The father of the initiate holds
a threefold torch (top) as an
offering of light (arati), which
is placed beside the guardian
stone of the threshold, the
pikhalakhu (bottom).

Right

The Brahmin priest
consecrates the mirror with
vermilion (top) and the
initiate’s father exposes it to
sunlight before he asks him to
look into it (below).

At the end, the Brahmin worships the mir-
ror and gives it to the father, who shows it
to his son. The Brahmin gives the vermilion
container to the senior-most woman elder of
the lineage (nakhi) who touches it to the sa-
cred vase (kalasa). After that, the kalasa is
carried away. The Brahmin sprinkles water
using the jasmine twig from the sacred vase
on to all the participants, who then throw
popped rice on to the boy, before he is taken

up to the roof of the house in order to wor-
ship the sun as witness. Finally, the Brahmin
receives his daksina, two hundred rupees.

In a final act, the Brahmin places a bundle
of five kinds of wood (paficapallava) on top
of the sacred vase. A few minutes later, Bijay
takes the bundle and a hammer to nail it into
the lintel of the ground floor doorframe to
protect the house from evil influences.
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Offerings to Nilvarahi in Bode and Cvaga
Ganesa

While the house prepares for the procession
to the seat of the goddess, Mahakali, to which
the household is tied through its specific lo-
cation, two groups of helpers are heading for
two separate shrines with small offerings to
ensure the well-being of the initiate and the
smooth running of the forthcoming rituals.
The first destination is the non-iconic shrine
of Nilvarahi in Bode, some five kilometres
northwest of Bhaktapur. There is no clear-cut
answer as to why this particular shrine is vis-

ited. But as the deity is also known under the
name of Dhanvarahi, the family speculates
that the goddess must grant affluence (Nep.
dhani). Visiting the shrine is not an option. By
noon more than one hundred pija offerings
have arrived from the entire district of Bhak-
tapur. Many helpers enjoy a rest in the forest
around the shrine with a light meal (samaya),
which is inevitably offered in the context of a
puja. The second group heads for the shrine
of Cvéaga Ganesa, whose non-iconic represen-
tation is located in an inconspicuous structure
in the pine forest west of Bhaktapur, high

Initiation (Kaytapija) of Bibek
Basukala on 30"January 2005.
In the early morning the

Acdju priest worships the
Astamatrka, whose non-iconic
shrines encircle the city. The
hair and toenails of the initiate
are carried to Kalighat to be
cast into the river.

Around noon a helper

carries pija to the shrine of
Nilavarahi. At the same tinie,
another helper heads for the
shrine of Cvaga Ganesa.
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Initiation (Kaytapaja) of Bibek
Basukala on 30" January
2005.

The initiate received a second
white loin-cloth from his
maternal uncle at the seat of
Mahakali, the deity that pre-
sides over the city quarter of
his home. He stands barefoot
in sacrificial blood.

above the confluence of the two rivers that
demarcate the wider territory of Kvapade. In
this case it is said that an offering to Gane$a
ensures an abundance of well-fermented rice
beer, which will be served the same evening.

The Mahakaliptja and the Girding of the
Second Loincloth

At 12.10 the entire group sets out for the sec-
ond Kaytapuja at the seat (pith) of Mahakali.
The basuribdja music group — twelve musi-
cians with flutes, drums (dholak) and cym-
bals — leads the procession. The subsequent
line of twelve people walking barefoot and
carrying offerings is led by the head of the
lineage (nayah), followed by the Acaju as the
ritual specialist. Then come the two sons of
the initiate’s father’s grand-uncle, who carry
fruits and flowers, as well as the initiate’s

father with the sukiida lamp and pure water
(jal), and his paternal uncle. Behind these
representatives of the lineage come the sons
of the wife-takers and wife-givers with flower
pots and garlands of popped rice and leaves
of the white butterfly bush (Nev. sinhasvd,
Nep. bhimsen pate).

A large crowd is waiting for them by the seat
of the goddess on top of a hill crowned with
large trees populated with crawing crows (for
the site plan see Gutschow 1996a: 204): the
fivefold sacrifice of a buffalo, a ram, a goat,
aduck and a cock is to be celebrated. It takes
almost an hour for Bibek’s group to enter the
inner space of a fenced-off area surrounding
a couple of stones, a couple of sculptures of
frightening ghosts, and several swords that
symbolise the Great Kali. The Acaju and the
nayah offer pija to the deity, Bijay places
the decorative offerings in the corners of the
quadrangle, and a lineage member installs
the fire to collect soot (mvahni) while the five
animals are sacrificed.

Almost unnoticed but of immense impor-
tance is the offering of small plates of gold
and silver measuring three by four milli-
metres to the unworked stone representing
Mahakali. Later, the Acdju confirms that
these pairs of small silver and gold sheets are
used exclusively for the Thi ritual and for Kay-
taptja. The incorporation of the two plates in
initiation rituals of both sexes hints at a layer
of meaning that reaches beyond the “Golden
Boy” (Suvarnakumara) of the Thi ritual. Girls
are said to get married, but what happens to
the boys on the occasion of reaching sym-
bolically at least manhood when they receive
the loincloth? Does the deity (not all of these
deties have a female connotation) represent a
chthonic power that stands for creativity and
fertility? The small folded packet in which
the two sheets of gold and silver are sold is
marked with a stamp, saying pratima, thus
indicating the “image” (of a deity). The im-
age or the images have no particular names.
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It is a unique offering that marks the decisive
step from undifferentiated childhood to be-
coming a social being with rights and obliga-
tions within the lineage and among the wider
family of wife-givers and wife-takers.

As soon as the sacrifice is completed and
more groups are about to storm the narrow
space, Bibek steps into the quadrangle and the
Aciju consecrates his palms and gives the plate
with a white loincloth to his mother’s brother,
the paju. While the initiate’s father helps un-
dress the boy in the midst of the crowd, the
paju girdles the loincloth and worships the
knot. Then the initiate leaves the shrine proper
and completely changes his clothes by putting
on the ones brought by his paju.

The whole party now moves down the hill.
Some 60 people — the entire families of the
lineage members and all the helpers (jyahcva-
nipi) with their wives and children — are pre-
sented tika, a black stroke (mvahni) made of
the soot that had been collected during the
blood sacrifice and a tika from the blood of
the sacrificial animals. In the end the whole
crowd including the Acaju and the musicians
takes a seat in two long lines to engage in a
modest feast that includes beer and liquor.

Late that evening, the entire party meets
again for the main feast (mitbhvay) of the
Kaytapija, at which meat from all five sac-
rificial animals is collectively consumed. The
head of the billy goat is divided into nine
pieces (Gutschow and Michaels 2005: 121)
of which the Acaju receives the right horn and
the initiate the left horn. The remaining seven
parts are distributed among the lineage mem-
bers according to seniority. A slight problem
arises when the second most senior not only
claims the right ear but also the right leg of
every sacrificial animal. The paju intervenes,
arguing that each participant in the feast will
receive only one piece. Nobody is drunk at
this time, so the customary quarrelling fails
to emerge; everybody is happy to close the
day in peace. Most rituals tend to be accom-

panied by arguments and even quarrels. One
could say that the group’s unity and identity
has occasionally to be contested in order to go
through a crisis. The crisis reflects a certain
chaos, which could include physical violence,
but all this has a welcome cathartic effect that
ends up in reconfirming group solidarity.

It is indeed a busy day in Bhaktapur: the
30" January (the 18" day of the month of
Magha) 2005. More than one hundred Kayta-
pujas were performed, along with numerous
marriages and two [hi rituals with 30 and 128
participants. The music of the Jyapus fills the
air of urban space.

In the evening of the second day, the ma-
ternal uncle formally sets up a store (bhari
svanegu; from bhari, “cook”, and svanegu,
“to instal”’) with all the provisions needed for
the various feasts over the coming days. The
helpers have been busy the whole time set-
ting up a temporary kitchen and cutting up the
second buffalo. In addition to the provisions
that have been secured during the preceding
weeks, the maternal uncle brings large quanti-
ties of cooked foodstuffs, which are required
for providing all the helpers with syitkabhvay
at the feast on the final day. Moreover, he
brings khé svagd and dhau svagd, varieties of
ritual food with egg and yoghurt. The mater-
nal uncle places a plate with food, beer and
liquor in a corner of the room. It is dedicated
to the gods but without specifying any desig-
nation. Early in the morning of the next three
days he enters the room to which he alone
has access and renews the water in a sacred
vase (kalasa), and in the evening he lights the
wick on a lamp stand (tvariva).

Besides taking care of the foodstuffs and
worshipping the god who presides over the
room, the uncle has brought the set of clothes
for the initiate which he offered on the oc-
casion of girdling the white loincloth at the
shrine of Mahakali. Pieces of cloth were pre-
sented to the boy’s parents, his great-grand-
mother, and to the boy’s paternal uncle.
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The Third Day

The Feeding of the Navadurga Troupe (dyah
bvaykegu)

At the end of the third day, pija offerings are
again sent to the shrines of Nilavarahi near
Bode and Cvaga GaneSa at Sallaghari (see
map). To conclude the offerings to Mahakali,
a cock is sacrificed at the goddess’s shrine.

In addition to the lavish sacrifices, the ini-
tiate’s family wants to add a special event to
the Kaytapaja. The motives for such a costly
event are certainly twofold: it demonstrates
the family’s social status, and ensures the
well-being of the initiate. On that day the
Navadurga gods have to respond to a total of
five invitations. In the evening twenty of the
initiate’s relatives follow a group of musi-
cians with two people waving large incense
vessels and the initiated boy carrying incense
sticks to meet the gods and lead them to the
house in which the boy grew up before mov-
ing with his family beyond the limits of the
historic urban core. The gods move in a fes-
tive procession to their destination, where a
piglet is sacrificed and twenty trays with a
large variety of food (dyahbvah) are offered:
the first four to the oleander goddess (sipha-
dyah), Mahalaksmi, the skull cup and §iva,
then to Bhairava and one to Chuma Ganesa,
the powerful deity of the quarter (ilaka)
whose shrine is located nearby. The follow-
ing four trays are offered to the four musi-
cal instruments, the mistress (rakhi) of the
deity’s household, and to the ten remaining
deities of the troupe.

These offerings to each of the divine objects
or deities are followed by the formal introduc-
tion of the initiate to the Navadurga. A helper
of the Navadurga troupe hands an egg and fish
to the boy, who presents it to the deity. The
boy’s father, other members of the lineage and
even the paternal aunts follow with offerings
of beer, thick beer, red beer and finally milk.
The formal offerings at the feast, of which the

gods do not eat anything, are concluded by an
offering to Bhairava of dhaubaji, a mixture of
flattened rice and yoghurt. All of the people
present, including the neighbours from the
lane, happily receive some dhaubaji as divine
food, while Bhairava and Mahakali just act as
if they were doing the same.

The Fourth Day

The Formal Feast (bhoj)

Following the initiation, more than 600 guests
are invited to attend a large feast (bhoj). Two
kinds of guests are invited. All of the mem-
bers of the first group, the bhvah paha, are
invited. These may be as many as 20 or more
people when brothers have not already divid-
ed up their property and households. Of the
second group, the yaka paha, only a single
representative is expected.

The initiate’s parents have already booked
the ground below the shrine of Mahakali for
the feast, to which the families of the lineage,
maternal relatives, friends and colleagues are
invited in their hundreds. But later the place
seemed too small, so the parking lot that is
normally reserved for tourist traffic during
the daytime was hired from the municipal-
ity. A kitchen is set up by the catering agency
together with a large tent with hundreds of
chairs in long rows.

The initiated boy will be seated together
with the eldest woman of the family, who in
this case is his great-grandmother, while his
father and mother receive the guests. Hun-
dreds of presents pile up and a lot of people
put 50 or 100 rupee notes into the pockets of
the boy’s suit. A generation ago this would
have been one or five rupees, and just a sim-
ple length of cloth rather than fancy clothes
from China.

Invited Families (bhvah paha)
The male agnates of the initiate, the phuki,
are essentially part of the ritual scene; they
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are there to fulfill their duties, without a for-
mal invitation.

Father’s sisters, grandfather’s sisters,
great-grandfather’s sisters and his brother’s
daughters, great-great-grandfather’s brother’s
daughters and likewise great-grandmother’s
brother’s (pdju) and her parent’s male de-
scendents qualify as bhvah pahd. Thirty-two
families qualified as such.

Two of the paternal grandfather’s four sis-
ters and the paternal grandmother’s sister did
not take up the invitation because they dis-
agreed with the way the initiate’s mother had
led the household before his father separated
from his brother. The initiate’s grandfather
and grandmother died early at the ages of 48
and 45, before his father Bijay had married.
After he had married a girl of his choice from
the sub-caste of potters (Kumah/Prajapati),
access of his paternal aunts to their paternal
house, the thaché, became more restricted.
They left in bitterness and never returned.
Only after Bijay split from his younger
brother and left the house have they started
to return regularly to their parental home
for annual events. One more case needs to
be mentioned: one of the great-greatuncles
daughter’s (see Tvati in the diagram) sons
married the daughter of the sub-caste of Jugi,
the purity-specialists. This misalliance has
had desastrous consequences, for now he is
never invited to any of the feasts.

Invited Individuals (yaka pahe)

Other relatives who qualify as yaka pahad are
expected to send only one representative, ei-
ther female or male, to attend the feast. These
51 guests are invariably from the families of
the daughters of grandfather’s or great-grand-
fathers grandnieces and their female as well
as male descendents.

The Fifth Day
Closing down the Store (bhari thanegu)

The final day of the Kaytapuja is dedicated
to closing down the store and the concluding
distribution of syi or parts of the sacrificial
animals. The verb thanegu suggests a variety
of actions in NevarT: to resolve, to close, to
complete while bhari is the cook. In this case,
some ten helpers acted as cooks, while the
maternal uncle controlled the room in which
the foodstuffs and peja items for the entire
period of five days were stored. The act of
closing down restores the room to the house-
hold, marks the end of the ritual, and express-
es gratitude to all of the lineage members, the
Jyahcvanipii helpers, and their wives.

Before these 40 people gather together for
the final feast, a few distant relatives, who did
not have the chance earlier to welcome and
acknowledge the initiated boy as a member
of the larger group, arrive to meet the family
and to hand over presents. It is in fact their
duty to appear. The presentation of apples,
grapes and sweet cakes may indicate a newly
developed demonstration of affluence that the
rising middle classes have embraced. Never-
theless, marking the forehead with vermil-
ion (tika) and the temple with yoghurt (dhau
svagd) is a ritual act that confirms their rela-
tionship to the initiated boy, his great-grand-
mother and his father. The prescribed present
is no longer a piece of cloth but readymade
clothes in fancy wraps. By this time, there are
already piles of such presents in the house.

Early in the afternoon the jugini also ap-
pears, the wife of the purity specialist who
regularly absorbs ritual waste in the context
of death rituals (Gutschow and Michaels
2005: 62) and who collects her share of food
(jugibvah) on six festive occasions of the
year. On the first day of the Kaytapuja she
had already come to collect her share after the
death ritual that had been performed by the

Opposite
Chart of the initiate’s relatives

from his paternal father’s line.

18 families are identified
(prin-ted in bold) who are
invited to the feast at the
conclusion of the initiation as
bhvah paha, i.e. all members
of the family are expected to
accept the invitation.

22 more families are invited
as yaka paha, i.e. only one
member of the family is
expected to join the feast.
Bvah paha are the sisters

of the initiate’s father and
grandfather, the daughters
of great-grand-father’s and
great-great-grandfather’s
brothers, as well as great-
grandmother’s brother’s sons
and her mother’s brother’s
grandsons.

To the lineage (phuki) belong
the father’s brother and the
great-grandfather’s brother’s
sons.

Four such charts would have
to be presented in order to
identify all guests related to
the initiate’s two grandmothers
and two grandfathers.
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House of the Initiate
Bibek Basukala
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place of grandmother’s birth (thahche) L
mother’s paternal uncle (paju) .

Invitees for the concluding feast: maternal relatives iy
from grandfather’s side
@ bhvah pahd
(® vakapahd
Location of 33 maternal (yaka paha); from his
relatives who were invited to grandmother’s side: 9 bhvah
Join the feast upon completion  paha and 1 yaka paha.- Three
of the initiation of Bibek more guests (bhvah paha)
Basukala. came from Kathmandu and
From the initiate’s Banepa, and invitations were
grandfather’s side: of 14 sent to 28 guests (ydka paha)
families all members (bhvah from Thimi, Bode, Kathmandu,
paha) were invited and of one Patan, Gorkha, India and

family only one representative  North America.
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House of the Initiate
Bibek Basukala

\
\ Change of Residence
 in January 2005
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Location of 79 paternal From the initiates paternal
relatives who were invited to grandmother’s side (father’s
join the feast upon completion pajukhalah): of 14 families all
of the initiation of Bibek members (bhvah paha) were
Basukala. invited and of 29 families only
From the initiate’s father’s one representative (yaka pahd).

side: of 14 families all members
(bhvah paha) were invited,
and of 22 families only one
representative (yaka paha).
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initiate’s father. Now she comes to collect a
full meal (jugibhvah) that had been set aside
for the ancestors (pitr).

Finally, the entire group sits down in a large
room, with the male helpers facing west and
their wives facing east. The nayah of the lin-
eage hands out strips of the red cloth (zul) to
the initiated boy, Bibek. The cloth had been
consecrated during the sacrifice at the shrine
of Mahakali and is now welcomed as prasad
from the goddess. The boy offers these strips
to the people who are seated there in order
of seniority. The first is his maternal uncle,
the paju, followed by his maternal grandfa-
ther and members of the group of wife-takers
(jicabhaju) and their sons. The boy’s paternal
uncle marks the foreheads of all the male and
females present, again with a black stroke,
after the nayah has marked their foreheads
with vermilion. In a second round the boy’s
father and mother distribute a cap contain-
ing a five-rupee note and five paisa coin to
each of the male helpers and a piece of red
cloth along with the same money to each of
the female helpers. Asha Maya Tachamva, a
paternal great-grandaunt, receives a piece of
green cloth because her husband had died six
months earlier.

The concluding feast is called syakabhvay,
because syi, privileged pieces of the five sac-
rificial animals, are distributed. It starts while
the gifts are being handed out, and it is con-
cluded with a portion of yoghurt, a few green
peas and slices of radish. At the very end sy
is handed out by the boy’s father while his
wife pours out liquor. The boy’s maternal
uncle receives the head of the drake, the ma-
ternal uncle the head of the cock to honour
the representatives of the wife-givers. Others
receive unidentified pieces as well as the eyes
of the buffalo.

Those few helpers who could not attend
the feast get a plate set apart, complete with
the offering of the cap or piece of cloth. The
message is that in theory, all members of the

lineage, the group of wife-givers and wife-
takers, are present to share the sacrifice in or-
der to confirm the identity of the larger group
of obliged helpers. From now on the initiated
boy is a member of this group. Should an ini-
tiation occur in the house of a member of this
group it would be his turn to help.

At the end of the day, two large trays with a
whole range of food that had been offered to
the Navadurga troupe and the local guardian
deity, Chuma Ganes$a on the third day, remain
in the storeroom. One set was produced by
mistake; the other is dedicated to the house
and thus called chébhvay (from ché, “house”,
and bhvay, “feast”). The family of the initi-
ated boy consumes it on the following day.

The feast has come to an end and pieces of
the sacrificial animal have been distributed to
the satisfaction of all, but the three butchers
who helped perform the sacrifice of the buf-
falo and cut up the corpse have still to be fed.
As members of an unclean caste with whom
farmers do not share water or food, they can-
not enter the house. But they receive their
share, separate from all the others.

Conclusion

The boy’s initiation culminates in receiving
a loincloth from his father or grandfather to
announce his adulthood. He is now not only a
full member of his lineage and marriageable,
but the one who has received the agency of
ensuring that his father will merge with the
ancestors upon his death. The final feast has
to be seen as a powerful demonstration of this
agency. These happy tidings have not only to
be brought to the notice of relatives of both
categories — those who are invited with their
entire family (bhvah pahd&) and those who
are invited individually (yaka paha) — but to
friends and colleagues alike. Such a feast re-
confirms relationships that might turn out to
be vital to the new member of the lineage.
The list of invitees is considered for days and
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weeks to ensure no one is forgotten. Those
who should be but are not invited will inevi-
tably understand this as an active discontinu-
ation of an earlier relationship. Relatives and
friends are never forced to come, but the pa-
ternal aunts, the much respected and at times
feared ninis, will carefully watch who came
and who did not come. It is not an offence
not to join the feast, but a sense of disrespect
is felt.

The western observer is all too often fasci-
nated by the expenditure involved in meeting
ritual and social obligations. The opulence
of a feast seems irrational but rituals are ir-
rational practices that develop their own dy-
namics. The advent of a son who ensures that
his father will eventually be turned into an
ancestor is reason enough to ruin the house-
hold economy. We have earlier documented
(Gutschow/Michaels 2005: 198) how local
initiatives have moved to discontinue the tra-
dition of inviting relatives to feasts on the oc-
casion of death rituals. This move has never
affected the initiation of boys and marriage.
The newspapers regularly report on attempts
to organise collective marriage rituals and
initiations, but they have never had any im-
pact on Bhaktapur. In the name of upholding
“traditions”, various associations proposed to
economise on rituals, but this has provided
little or no relief. There is no avoiding the
ensuing feasts with the obligatory number of
invitees.

The main ritual act of the Kaytapuja is the
tying of the loincloth. This does not involve
any educational aspects, such as are prevalent
in the upanayana ritual for members of high
castes, where the sacred thread stands for the
Veda: in this case the sacred thread is more or
less an umbilical cord which binds the initiate
to the sacrifice and the Veda. It symbolises
the right to sacrifice, to light the domestic fire
and to study the Veda. The Jyapu Kaytapuja,
however, has a different atmosphere. The
girdle around the boy’s hips together with the

loincloth can also be seen as a second birth —
the boy, after all, is completely naked before
the father binds the loincloth — but the initiate
neither receives a Vedic mantra, nor does he
threaten to leave his parental house and be-
come an ascetic (brahmacarin) and study in
foreign parts (desantara) under a (spiritual)
teacher, rather than his father. What is more
important for the farmer community is the
celebration of pubescence and membership
of the lineage. It is a ritual in which all mem-
bers of the phuki join in a communal feast in
order to welcome a new member.

As in many life-cycle rituals, the role of the
cognate relatives is of great significance. In
the Hindu initiation it is the maternal uncle
(paju) who not only cuts off the first lock of
hair but who also brings the loincloth. In one
case we observed that the paju marked the
boy’s penis with vermilion before the loin-
cloth was girdled. Marking the penis certain-
ly demonstrates the very core of the ritual,
which symbolically transforms the child into
a sexually mature being and as such a full
member of society.

Despite the rich symbolism that can be
seen in the many plants and ritual objects,
the girdling does not require any understand-
ing of religious content. The initiates are told
what to do and they never ask why it has to
be done.

Given the complexity of Newar ritual ele-
ments used during the Kaytapuja, this ritual
cannot be seen as an imitation of the upana-
yana ritual. It is independent of the Vedic
initiation, although Vedic mantras are used.
The initiates become a member of a social
group that defines itself by rules of purity and
commensality, and they also acquire the right
to perform many domestic rituals, including
the death rituals.



84 The Rituals

The Boy’s Buddhist Initiation:
Kaytapuja

Newar Buddhist initiation is threefold: one is
the Kaytapuja ritual performed by Buddhist
castes such as the Citrakars (painters), Di-
vakar, Raijitkar and Nakarmi; it resembles in
many aspects the Hindu Kaytapaja, although
itis performed by a Buddhist priest.'¢ The sec-
ond initiation ritual is Bare chuyegu, the mo-
nastic initiation for Sakyas and Bajracharyas,
and the third is the esoteric Tantric initiation
(acaluyegu) for the Tantric masters which,
however, is not necessarily a youth ritual
(and will therefore not be treated here). The
ritual seems already to have been practiced
in the 15" century in much the same way as
today (von Rospatt 2005: 210f.).

The Kaytapuja

The Kaytapuja among Buddhist castes is pre-
dominantly performed by a Vajracarya priest
who is the family’s house priest. The ritual
is mostly carried out in the private house of
the intitiate’s father, but sometimes also in a
monastery courtyard. Despite the many varia-
tions, common to all Buddhist Kaytapaja cel-
ebrations is that the boy’s hair is (again) cut,
that he is introduced into the agdché or the
Ganesa temple of the lineage or city quarter,
that he receives a bow and arrow, pretends
to run away but is held back by the maternal
uncle who also presents him with his loin-
cloth, and finally the procession through the
city quarter.

The Ritual

The following is the description of a Kayta-
puja of two Citrakar boys that took place at
Yata in the quarter of Tacapah on 28 Janu-
ary 2007 (Magha sukla dasami) in the house
of their grandfather Ram Chitrakar. Ananda
Muni Bajracharya of Pasubaha acts as Bud-

dhist priest. Two boys of the house, Pranaya
(aged around ten) and Prasun (aged around
eight) receive various loincloths. The Nau
barber appears to shave their heads and their
paju (maternal uncle) goes with them to the
adjoining terrace to assist washing them with
sarvakhau (pulverised oilcake). For Pranaya
his paju was Jagat Krishna from Thimi and
his father’s sister (nini) was Sarda from
Mashangalli in Kathmandu.

The ritual starts with the gurumandalapiija
and other preparatory rites. After this the boys
are ritually welcomed by the nakhi, the eldest
woman of the lineage (phukt). The shaving
of the boys’ heads is performed by the Nau
barber after his hand has been venerated and
empowered by the Vajracarya priest. How-
ever, it is the maternal uncle who cuts off the
first lock, using a small golden razor blade.
The hair falls on a plate (thaybhix) bearing a
red cloth and a five-rupee banknote, which is
held by the boy’s father’s sister. Importantly,
the tuft or topknot (Sikha) remains unshorn.
This demonstrates that the boys are not be-
ing initiated into a monastic order (samgha),
although afterwards they are asked by the
priest to worship the Three Jewels — Buddha,
Dharma and Samgha (see also KMb pp. 2f.).

The head shaving is completed by 9:15.
The paring of the toenails is simply ignored
because a butcher (Kasai) woman, whose
duty this would be, is no longer called in:
having a Kasai woman enter the house would
be deemed by Citrakars to be highly polluting
and a great stigma. The hair is discarded by
the two ninis at Hanumanghat.

After the mothers have washed their boys,
the nakhi of the lineage performs the lasaku-
sa ritual for them with the siphd container,
the iron key, and a vajra, the Buddhist scep-
tre. The boys wear red cotton shawls but no
robes. They are taught to perform the worship
of the sacred vase (kalasapiija).

At ten minutes past ten, the nayah hands
over the loincloth to the boy while the pdju

1% For a description according
to a Jatakarmavidhi manuscript
see Lienhard 1999: 106-112;
cf. also Toffin 1984: 139f.
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Buddhist initiation (Kaytapija)
of Pranaya Chitrakar of the
sub-caste of painters on

28™ January 2007.

Above

The initiate is instructed by
the priest how to hold bow
and arrow, while his maternal
uncles are helping.

Below

Having worshipped the local
Gunesa temple on the formal
Journey to the forest, the two
initiates return home across

the Dattatreya square in the

company of paternal as well

as maternal relatives.

worships the knot. What is peculiar to the
Citrakars is the offering of a white cotton
loincloth and, in addition, a belt made of five
times double red threads interwoven with
pieces of cotton wool. A similar rite can also
be seen in the monastic initiation described
below. A small bundle is fastened at the knot
containing a coin and a betel-nut.

The priest offers dhau svaga with his right
index finger and a yellow tika with his central
finger and red tika with his ring finger.

The boys are then clad in a golden dhoti
and a shawl of raw cotton. One of them has
been borrowed from Krishna Ram Chitrakar
at Nagpukhi, the other one comes from the
paju’s house in Patan. They are also present-
ed with a garland of flowers (mala).

After forty minutes, three handfuls of rice
are offered together with oranges and banan-
as, first to the priest, then to the boys. The
marks for the “Seven Steps” (saptapadi, Nev.
nhepala) are now prepared with powder by
the priest. On each of the lotus-like diagrams
he places pipal leaves, a coin and a betel-nut.
The boys carry a stick containing provisions
in two bags, a bow and an arrow, and a deer-
skin. A small piece of (Nep.) jamane mandro
(Mahonia nepalensis DC.) has been attached
to the wrapped skin: this is not a flower, but a
stick — the same stick that was fixed to the ku-
mahkah thread of the Ihi girls. The boy walks
along these Seven Steps, which are some-
times said to mark the Seven Worlds (loka,
see Pradhan 1986: 108).

The entire group heads for the Salan Ganesa
temple, which houses the non-iconic repre-
sentation of the deity. The temple is entered
by the boys for worship. In front of the tem-
ple, the boys shoot arrows whose tips have
been coated with an undisclosed substance by
the priest. One shot is fired upwards, one to
the east, and one straight to the south —i. e. to
heaven, to the netherworld, and to the earth.
The text says:

After reciting auspicious verses (svasti) and
offering a jasmine flower (daphahsva) to the
pikhalakhu (threshold stone) let (the boy run
away) casting an arrow each to the heaven,
the netherworld and the earth. (KMb p. 7)

Then the boys step forwards, starting their
formal journey to the forest, but the mater-
nal uncle catches them immediately — to the
laughter of the crowd. This episode is part
of a dialogue in the Kaytapija texts, which
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are sometimes read or related by the priest.
The son threatens to leave his home and his
parents to become an ascetic in the forest.
In the Brahminical context this is the period
of brahmacarya that involves studying the
Veda with a teacher at his place. However,
the maternal uncle has to catch him and to
remind him that the son has first to fulfill his
domestic duties. The problem is solved by
the “Seven Steps”, which might be seen as a
symbolic way into the forest and giving alms
to the son. In the Kaytabiya-Mekhalabandha-
na, the text used during the ritual, the dispute
between the boy and the parents and guru is
given in the following dialogue:

‘O teacher, you must do me a favour. I wish
to perform vanavasa (i.e. live in the forest),
so allow me to leave.’

‘O boy, o disciple, you are only five or six
years old. You cannot go for vanavasa. You
must not talk about it.”

‘O teacher, o mother, o father, you must not
worry about anything. Is not there (a) god to
protect me?'” Please do not stop me. Itis time
for me to go.’

‘O disciple, going for vanavasa is very dan-
gerous. (You do not know) how dangerous it
is. O boy, if you go out from the house, there
will be no friends. There will be dangers from
rivers, streams, mountains (and also) danger-
ous animals like tigers, bears, elephants, li-
ons, black cobras, and crocodiles. [During
the Kaytapaja of the Citrakars in Bhaktapur,
the relatives teased the boy by pointing to the
dangers of the Maoists living in the forest.]
Are you able to face such a danger? If you
are, only then it is good to go for vanavasa,
o boy.’

‘O teacher, o mother, o father, you do not
have to worry. If there is a danger of an ocean
(or) ariver, I will cross it by creating a bridge
with (my) bow (and arrow). I will hit all the
animals with (my) bow. The local Gane$a and
other gods will protect (me). The forest god

will also compassionately protect a boy like
me. You should not worry. Let me go.’

‘O son, o boy, who will run away from the
house, the lineage (and) the dharma of lin-
eage (kula)? A son must do this (sort of duty),
o son.’

‘O mother, o father, it is God who let (you)
care for the dharma of lineage. It is God who
gives birth and death. It is God who gives
plenty of grains (food). Nevertheless, one has
to go for vanavasa. It does not matter wheth-
er one should go now or later. One shall not
(always) stay (at home). O mother, o father,
I am going to leave (now) for vanavasa. Let
me go. Do not worry at all. O mother, o father
bless me.’

‘O son, wherever you go, nothing bad may
happen. You may not fall down. May your
enemy not defeat you. May you return soon
in order to continue your kuladharma.’

Let (the boy) take seven steps while sprin-
kling water. Recite svasti verses by sweeping
a broom (in front of the boy). The mother,
father and maternal uncle should give three
times alms. (KMb pp. 5-6)

The procession turns towards the house along
the southern edge of the pond, towards Milak-
va where the small temple of Seto Bhairava is
circumambulated. Reaching again the house,
the boys stand on the pikhalakhu threshold
stone, facing the house, to receive the golden
loincloth from their maternal uncle and an-
other set of new “Western” clothes including
a cap (topi) that from now on has to be worn
on many ritual and official occasions. Fully
dressed, they enter the house.

Conclusion

It seems the Kaytapuja of the Citrakar boys
does not contain many Buddhist elements.
Most of the rites — the ritual welcoming, cut-
ting off the hair apart from the tuft, washing
and purifying oneself with oil-cake, the tikas,

'7 The fact that Buddha is not
mentioned here as a protector
makes it likely that this part
has been taken from similar
Hindu texts, e.g. Desantara-
katha: see Boullier 1985 and
Michaets 1986.
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the loincloth, the “Seven Steps”, the alms-
giving and the new clothes — parallel the
Hindu Kaytapnja. Different in part are dei-
ties that are addressed, the gurumandalapaja,
and the mantras recited. Moreover, the Bud-
dhist Kaytapuja or Mekhalabandhana of the
Citrakars does not point to any monastic or
esoteric background, does not refer to Bud-
dhist doctrines, and does not include the wor-
ship of Buddhist shrines in the vicinity. In
the Kaytapiija, the boys do not really become
monks or take the five upasaka vows. It is not
an initiation into Buddhist life, into a samgha
or monastic order. It is the initiation into the
clan, into the central social group of the New-
ars. To acertain extent this also holds true for
the Buddhist monastic initiation.

The Boy’s Buddhist Monastic
Initiation: Bare chuyegu
(pravrajya)

The ritual of shaving the head, as performed
by Rajopadhyaya priests, looks as though it
could be a purely Vedic Hindu ritual: the use
of Vedic mantras, the significance of the tuft
(Sikha) as part of the Hindu lineage (gotra)
system, and the celebration of the entrance
into the first life-stage (asrama) are all too
evident. After all, it is the Sikha that is cut by
Dasanami ascetics when they enter into their
monastic order and become full ascetics. The
Vedic fire and the Sikha best symbolise the
life of a twice-born Hindu.

However, the Ciidakarana or Cidakarman
ritual is also part of the boy’s monastic ini-
tiation among Buddhist Newars, especially
Vajracaryas and Sakyas. This transformation,
called bare chuyegu (Skt. pravrajya), “be-
coming a monk (bare)”, provides an excel-
lent example of how ritual sequences can be
transformed into a new religious context and
thus give space for new interpretations. It is
a ritual through which all male member of a
samgha become a monk for three days, after
which they disrobe to live the life of a Bud-
dhist householder. However, more than that it
is a ritual by which certain boys become full
members of their caste. Consequently, this is
more a life-cycle ritual than a ritual based on
the individual’s decision to become a monk.

Moreover, it is noteworthy that a boy only
becomes a member of a samgha by patrilineal
descent; in other words, the father has to be
a member of the same “monastery”. It must
also be taken into account that Newar Bud-
dhists do not have the institution of vocation-
al monks. The Bare chuyegu initiation does
not lead to full ordination (upasampada).
Thus, the status of the initiation has far more
to do with caste and social implications than
with esoteric Buddhist doctrines, as was aptly
shown by Alexander von Rospatt (2005). In
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the following, we shall try to underline the
overall importance of membership to line-
age groups or clans that characterises most
adolescence rituals. We will refer to a text,
the Kaytabiya-Mekhalabandhana[ptjavidhi],
used during Bare chuyegu rituals in Bhak-
tapur and a more elaborate performance
in Patan. However, we will not include the
variants, subrites and Tantric elements that
are performed prior to, during and after the
main rites, because these aspects are mostly
beyond the scope of our book.

The Ritual

The following short description'® is based on
a Cuodakarana and Bare chuyegu ritual that
took place on the 21% of November 2006 in
Patan at Ukubaha or Rudravarna Mahavi-
hara, and focuses on those rites that are most
important to make comparisons. A total of 21
boys, all from Sakya families from Ukubaha,
were initiated by Vajracarya priests from
Bhichébaha. The ritual started at around 9:45
in the morning although 9 o’clock had been
given as the ritually auspicious time (sair).
Due to the cold weather it was postponed so
that the children would not catch a cold while
they are being shaved and undressed during
the ritual. Only the three Vajracarya priests
and some elder men (nayah) from the com-
munity were present in the morning, because
the ritual starts with the usual gurumandala-
pija and the dharmadhatupija that frames
many Newar Buddhist rituals (see Gellner
1991a, Locke 1980, Shima 1991), among
them the Ihi ritual (see below).

The Cudakarama ritual begins with the
asmaropana rite, in which black lentils are
ground. On their way to their tonsure, the
boys step on a mortar and pestle and grind
black sesame seeds three times in order to de-
stroy all evil. This rite is also celebrated in
other Hindu and Buddhist rituals.

Shortly after comes the tonsure. The com-

plete head of hair apart from a topknot (Sikha)
is shorn off by the barber and his wife. As in
the Kaytapuja, the hair is collected on a plate
(thaybhi) on a tripod and afterwards cast off
by the father’s sister (nini) in a nearby river.
The plate bears a piece of cloth with money
(generally a hundred rupees) as a gift to the
nini, as well as a girdle with white and red cot-
ton strings, which will later be bound around
the boy’s hips, plus another small plate of
reed (mimica) bearing in turn a betel-nut, un-
husked rice, a piece of ginger, oil in a clay
saucer, wheat flour, salt, and money for the
barber (but no meat, as in the Hindu rituals,
where the mimica is also used). The barber’s
wife also symbolically pares the toenails
and colours the boys’ feet with red pigment
— again a rite that parallels Hindu variants.

Afterwards the boys are taken by their moth-
ers, who are dressed in their festive red saris,
together with the nini into a special room in
the monastery where they are prepared for the
monastic initiation. Up until this point they are
still laymen (upasaka); in a way they are even
Hindus because the barber has not cut of the
tuft (sikha, cida) on their heads, which is a tra-
ditional mark of being a Hindu.

At the entrance of the room the boy is re-
ceived by the nakhi, who pours water and
some oil over the boy after he has been com-
pletely undressed by his mother. Naked, he
is then taken by hand into the room by the
eldest woman of the samgha.

The boys all sit on long matresses in a row,
in order of age, the oldest being six years, the
youngest only fourteen months. With them
are their mothers. For the time being they
only wear a yellow or orange towel to pro-
tect them against the cold and out of modesty.
Set out in front of them on various trays is
the material for the ritual elements to follow:
a plate with the robe and paraphernalia of a
Buddhist monk, the usual pija plate with ver-
milion and turmeric, a ritual lamp and mirror,
and flowers and fruits.

'® For more detailed descrip-
tions see Gellner 1988 and
Lienhard 1999: 54-102; for
other photographic documenta-
tion see also Miihlich 2004.
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Budcdhist initiation, Bare

chuyegu, on 21* November
2006 at Ukubaha in Patan.
The thakali, the head of the
S&kya community associated
with the monastery cuts the
tuft of hair of the neophyte
symbolically with a golden
razor blade. The actual
cutting is done by a helper.

After a while the nakhi performs sipharati
as another means of purification. Some moth-
ers tie a golden ring to their son’s topknot and
declare it to be Buddha’s jewel (ciadamani).

This is followed by the cutting of the tuft
by the nayah, who wears a black brocade
jacket. He is very old so he only cuts the tuft
symbolically — with a small golden razor
blade. The actual cutting is done by a helper.
The hair is simply left on the ground and not
removed afterwards.

Then the mother binds the girdle around
the boy’s hip. Afterwards the boy is taken out
to the courtyard of the monastery where four
thakalis in white robes and no jackets or head
covering are waiting in the northeast corner.
They are holding small copper vessels (kalasa)
each containing a twig of flowering white jas-
mine. The water is from the main sacred vase
(malakalasa) of the gurumandalapija and
represents the water of the fouroceans (catuh-
samudrajala). The naked boy now stands un-
der a provisional brass canopy erected for this

purpose, and the four thakalis pour the water
on him. This (Tantric) ritual element is also
called catuhsagara-abhiseka, “washing with
water of the four oceans”.

Back in the dressing room, the nakhi hands
the boys the monastic ochre robes (Skt.
civara) together with a small brocade bag
(Nev. jhola). Directly after this, the moth-
ers dress their children in a skirt, shirt and
a shawl. The youngest monk even wears a
Pampers nappy.

The main Vajriacarya priest who had per-
formed the gurumandalapiija now marks the
head of the boys with a svastika. For this, he
uses cotton strings dipped in turmeric paste.
The boys also receive a thread with white cot-
ton strips bound around their head.

Then the nayah hands over the ritual
paraphernalia, especially the ascetic’s staff
(Skt. khakkara) and the begging bowl (Skt.
pindapatra), which were lying on a tray in
front of the boy.

After a little while, the yajamana, in this
case the father of the eldest boy, marks the
foreheads of all the boys with a black tika
made of the ashes from the homa fire.

This is followed by sipha luyegu, which is
conducted by by the main priest. He uses the
vajra bell to pour popped rice, fruit pieces
and flowers three times over the boys’ heads.
After this, a woman from the household
blesses the boys with svagd on the right tem-
ple and a tika on the forehead. She receives a
piece of cloth and some money from each in
return.

Meanwhile the homa fire has been rekin-
dled and a triple deity called the Three Jew-
els, or Buddha, Samgha and Dharma, has
been brought from the agdché. However, the
focus of attraction is now a ritual element
that is called saptapadi, “Seven Steps”. For
this, a svastika with a curved line and seven
marked spots has been drawn on the ground
along the western front of the courtyard. The
boys stand there with their mothers behind
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and an honorific parasol (Skt. chattra) above
them. The boys put wooden chapals on their
feet, and with the sceptre and the begging
bowl in their hands, they execute the “Seven
Steps”. It is believed that this commemorates
the first seven steps of the Buddha after his
birth. Meanwhile the main Vajracarya priest
pours water onto the diagram. At the end, the
mother’s brother (pdju) welcomes the boy
and leads or carries him into the main shrine
of the monastery compound, where a statue
of Buddha Sakyamuni is kept and where the
caretaker, a Sékya, receives the children one
by one. For the first time in their life, they are
now allowed to worship and to circumambu-
late the statue.

After a while, the concluding rites com-
mence. First comes the piirndhiti where all
the ritual specialists throw grains into the fire
to mantras spoken by the chief priest. After-
wards the priest gives a tika to the yajamana
and receives daksina in return. Both perform
the visarjana, i.e. the release of the dei-
ties and the cleaning of the sacrificial place.
Somebody is sent with a lump of cooked rice
(bali) dedicated to Bhairava and a painting
depicting the deity to the pikhalakhu stone in
front of the monastery.

Finally, the boys, the main Vajracarya
priest, the ten eldest of the monastery, the
caretaker of the temple, the barber and the
musicians sit or stand in a row in order to re-

Buddhist initiation, Bare
chuyegu, on 21" November
2006 at Ukubaha in Patan.

Lefi

Ritual welcoming (lasakusa)
of the neophyte by the eldest
woman (nakhi) of the Sakya
community at the threshold
of the secondary courtyard
of the monastery.

Right

Performance of the seven
steps, saptapadi, believed

to commemorate the first
seven steps of the Buddha.
The Vajracarya priest pours
water onto the diagrams
marking the seven steps.

The neophyte in a saffron
robe and his head marked
with svastika of turmeric
paste, carries the sceptre and
begging bowl. As the golden
mark, suvarnatilaka, the
svastika is regarded as one
of the auspicious signs of the
Buddha.
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ceive kisli as well as rice and money from the
women of the participating households. This
is considered to be the first alms-giving (Skt.
bhiksa) activity by the new monks.

At the end of the day, all of the boys along
with the ritual specialists and the umbrellas
procede to a few shrines nearby and join in
a feast. Some are carried by their maternal
uncles.

Three days later, they disrobe.

Conclusion

Newar Buddhism has often been declared to
be “Buddhism without monks” (Allen 1973)
— a phrase that is appropriate if one consid-
ers monkhood as an ascetic stage of life,
which Newars do not aspire to. Sakyas and
Vajracaryas see themselves rather as “monks
who have turned householders without really
giving up their identity as monks” (von Ro-
spatt 2005: 219). For them initiation means
both a rite de passage and a new identity.
Consequently, Bare chuyegu has two parts:
firstly all of the initiate’s hair is cut off apart
from the tuft (ciudakarana), then he is asked
if he really wants to go forth (pravrajya). The
first part is adopted from the Hindu variant
and only slightly transformed into a Buddhist
ritual by addressing Buddhist deities and us-
ing Buddhist ritual objects. The second part
is the act by which the initiate is cut off from
Brahminical society. It is similar to Hindu,
especially Dasanami ascetic practice where
the tuft (and the sacred thread) is also cut be-
fore renouncing the world.

There are also several other Hindu ritual el-
ements that have been transformed here into a
Buddhist context. Thus, the offering of water
from the four oceans replaces the ritual bath
after the tonsure; the immediate disrobing
could be seen as a parallel to the samavartana
or desantara part of Hindu initiation, which
also condenses an ideally long period to a
short moment. The “tonsure is ritualized as

in Brahminical practice” (von Rospatt 2005:
212), and that also holds true for the incorpo-
ration of the “Seven Steps”, and the tying of
the girdle — all rituals that do not really make
sense in a Vinaya-Buddhist context.

So in Bare chuyegu the boy does not really
become a monk, just as in the Vratabandha
rituals of the Hindus the boy does not really
become a Vedic student. If at all, through
Bare chuyegu the boy is transformed to the
status of a married monk — even if the mar-
riage only happens later. Despite the fact that
the boy receives monastic paraphernalia such
as a robe, alms bowl, water pot and staff, the
Bare chuyegu does not reveal any Vinaya
context; the full ordination (upasampada) is
never performed, and the Bare chuyegu itself
transforms the initiate into a full member of
the lineage responsible for death rituals, but
not into the intermediary status of novice.

It must be concluded that the social im-
plications of the initiation ritual are stronger
than the scholastic and esoteric connotations
structuring and accompanying the ritual.
What is modelled after the initiation of the
religious virtuosi is in fact the celebration of
the social status of the initiate and his social
and kinship group. In other words, what is
called “becoming a bare or monk™ is in fact
becoming a marriagable male adult.

As in all male initiation rituals, this celebra-
tion of sexual maturity is extremely impor-
tant. The boys have to become temporarily
chaste, symbolised by the ascetic loincloth,
before being transformed into an adult, sym-
bolised by the worldly clothes of the male
adults, especially a cap (topi), suit, and some-
times tie. However, the actual way in which
the ritual is performed marks social differ-
ences. The boys do not become a member of
a religious community or church, as in the
Protestant confirmation or Catholic baptism;
they become members of their social group
that regards itself different from similar and
neighbouring groups.



92 The Rituals

Buddhist initiation, Bare

chuyegu, on 21* November
2006 at Ukubaha in Patan.
Diagram used by Bijay Raj

Bajracharya from Bhichébaha
to prepare the ritual place.
Above left “cudakarmaya
halam jvalam” with the objects
left of the mukalasa and right
of the vijayakalasa; below the
row the fire pit (jajiiasala)
surrounded by the right
protectors.

Below right the diagram for
the seven steps to be per-

formed by the neophytes.
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! According to an unpublished
overview of approx. 58 IThi
manuscripts microfilmed for
the Nepal-German Manuscript
Preservation Project, the
earliest such manuscript dates
back to N.S. 724 (1605 A.D.).

The Girl’s Hindu Marriage
to the Bel Fruit: Thi

Ihi is a ritual in which girls of certain Newar
castes are married to the bel fruit or a deity
called Suvarnakumara, who is mostly regard-
ed as Visnu or Buddha. The ritual is com-
monly denoted as a mock marriage, but we
will argue that in fact it is more a kind of ini-
tiation ritual. In the following, we shall pres-
ent general material on Ihi with regards to the
placement of the ritual in time and space as
well as to organisers, participants and ritual
specialists, before turning to the description
and analysis of a particular Ihi event that took
place in December 2006. The lhipajavidhi
and Suvarnakumaravivahavidhi of Part III,
texts that were used during the rituals de-
scribed in the present volume, are the first
Ihi manuscripts ever to have been edited and
translated."”

The Timing: Framing the Season

Like other life-cycle rituals, the Ihi marriage
must be performed either within the first
three months of the year from Vaisakha to
Asadha (14™ April to 15" July) or in winter
and spring (14" November to 15" December
and 14" January to 13" March). In rare cases
an auspicious date is also found in the month
of Pausa (December/January). The season for
Thi usually starts on a day of the first month,
the “Indestructible Third” (aksaya triiya) of
the bright half of the moon in April, the very
day the mythic beginning of the Golden Age
is remembered. It was on this day that the
Ganga waters descended from heaven and it
was Siva’s hair that had distributed the wa-
ters. In a reference to this myth, the chariot
of Matsyendranatha, the powerful rainmaker
of Nepal, starts his ritual journey on this day
in Patan — a lengthy journey on a chariot that
should be completed by the onset of the rains.
In Bhaktapur, this day assumes additional

significance because it heralds the beginning
of the season for worshipping the ancestor
deities (dugudyahpija).

The end of the season is equally strict. By
mid March the full moon of the month of
Phalguna, Holipunhi, marks the end of the
period. Occasionally — as in 2004/2005 (V.S.
2061) the season was even more restricted
and ended a month earlier with the Spring’s
Fifth (Basant- or Sripaficami) of the bright
half of the moon in the month of Magha. In
2004, for example, the Indestructible Third
fell on 22™ April while Sripaficami fell on
13" February, thus limiting the period for
the performance of lhi to a mere 140 days.
Apart from the Indestructible Third and the
Spring’s Fifth, the remaining ten days of that
season that qualify for the performance of lhi
rituals fell exclusively in Margasirsa/Mang§ir
(November/December) and Magha (January/
February). While the initiation ritual for boys
(kaytapiija) is occasionally scheduled by the
astrologers for the month of Caitra (March/
April), neither the Thi marriage, nor marriag-
es or pre-menarche rituals (barha) are per-
formed in this month.

In 2003/2004 (V.S. 2060), a total of elev-
en days were considered auspicious for lhi
and fourteen days for the initiation of boys.
In 2004/2005 (V.S. 2061) twelve days were
auspicious for Ihi while the situation for the
initiation of boys was somewhat dramat-
ic. Apart from the four fixed dates (aksaya
trtiyd, dasdidasami, bib&hapariicami, Sripari-
cami), only three other days were designated
by the astrologers. Many families underwent
a lot of stress trying to find a suitable day in
a dialogue with the astrologer. The problem
of finding such a day becomes all the more
pressing if the boy’s or girl’s birthday falls in
Vaisakha or Magha, because initiation ritu-
als have to be avoided in such months. In
2005/2006 (V.S. 2062) the ratio was twelve
days for the Ihi rituals to thirteen days for the
initiation of boys. Against these few days,
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the days designated by the regular calen- Kaytapuja and Ihi: designated auspicious days in the period of 2003-2007 AD
dar for marriage ceremonies were 45 days BS 2060=2003/2004 BS 2061=2004/2005 BS 2062=2005/2006BS 2063=2006/2007
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the boys’ initiation, while in the following Lo B O
year four such days occurred. Similar over- °
lappings happen with Thi. In 2005/2006, for =
example, of the designated twelve days for
Ihi seven were also considered auspicious for
marriages.

For economical and organisational reasons
those life-cycle rituals that are fixed accord-
ing to the horoscope —i.e. the rice feeding cer-
emony (annaprasana), lhi, the boys’ initia-
tion (kaytapirja) and the marriage (bibaha) of
sons, daughters and grand- and great-grand-
children within a single family — all on the
same day. In rare cases the astrologer finds
a way to reconcile the client’s needs with
the position of the planets. Sometimes, for
one or even two of the initiates the prescrip-
tions of the horoscope have to be stretched
and liberally interpreted. Such was the case
of Tulsi Bahadur Duval, a farmer from
[taché in Bhaktapur, in December 2004. On
9" December his two grandsons received
their loincloth (kayta) at the auspicious time
of 9.45 in the morning, while the formal “of-
fering of the virgin” (kanyadana) was enact-
ed an hour later. Tulsi Bahadur acted as the
organiser and principle worshipper, the kdji
of the lhi ritual. His granddaughter and sis-
ter of one of the two boys who were initiated
had the privilege of presiding over the long
row of lhi girls as mistress (nakht). The nakhi
and four more girls who collectively were ad-
dressed as the “five virgins” (paiicakanya)
were positioned east of the sacred fire, while
two long rows formed by the remaining 108
girls and their mothers (and later also their
fathers) framed the wide lane in front of the
organiser’s house. On the following day, 4+10 | 348 443 349 | 49 349 | 448 348
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Days designated for the
peirformance of Kaytapiija
and [hi from April 2003 to
April 2007.

Two days in the year — Aksaya
triya, the Indestructible
Third and S ripaiicami, the
first day of spring, are freely
chosen without consulting an
astrologer.

Vijayadasami, the Victorious
Tenth is reserved for Kayta-
pija.

Kaytapija is mostly performed
in the month of Magha,

but also in Phalguna and
occasionally in Jyestha.

The “season” for lhi begins
with the Indestructible Third
in April/May and resumes
after a gap of six months either
the day after full moon in
November (Kartikpurpima) or
a month later. Most [hi rituals
are performed in the months
of Magha and Phalguna.

Tulsi Bahadur’s daughter married. The or-
ganiser and his two sons had to work hard to
feed 900 guests. The lhi girls also had to be
fed two times and offered the obligatory vest
with four knots (putuna). The costs exceeded
two thousand euros, enough to buy more than
twenty water buffalos.

In a similar case, the officiating Rajopa-
dhyaya priest brought eight boys and eight
girls together for the performance of initia-
tion rituals on the platform of the Navayogini
temple in Kathmandu (see also p. 156). The
initiation of the boys was performed on the
preparatory day (dusva) of the Ihi ritual on the
occasion of the Indestructible Third (aksaya
trtiya = 30" April 2006), while the “Gift of
the Virgin” (kanyadana) was performed the
following day.

A more complex case was also observed in
November 2005. In the house of Divya Bajra-
charya at Napukha in Bhaktapur the old-age
ritual (jakva) was performed for his ninety-
four-years-old grandmother Pancamaya at the
same time as his son was married. For one of
his granddaughters the Thi marriage was per-
formed and for another granddaughter the rice
feeding ceremony. Likewise, Bagat Bahadur
Lava organised an Ihi ritual in Sano Byasi on
6" December 2006 for three granddaughters,
an initiation for two grandsons (kaytapuja)
and a marriage (hitkegu) for one grandson,
the decisive actions for all events being per-
formed within a period of two hours.

The Ritual Places

lhi rituals are chiefly performed in Bhak-
tapur, Kathmandu and Patan. Families from
neighbouring towns and villages, from far-
away districts of Nepal or from overseas are
free to join in on any such occasion in these
main cities, which stand for the urban culture
of the Newars. In places like Thimi, Banepa
and Panauti Thi marriages are organised on
the occasion of the Indestructible Third in

late April or early May, but the ritual exper-
tise comes from Brahmins who are invited
from Bhaktapur. Every couple of years Brah-
mins from Bhaktapur are also called to Dol-
akha in the east, Gulmi in the west or Birgunj,
Narayanghat or Nepalgunj in the Himalayan
footlands to act as ritual specialists for the
performance of Ihi.

In most cases, the ritual is performed in
public space. Posts rammed into the pave-
ment appropriate such space for two succes-
sive days. Often, organisers from the farmer’s
caste use the courtyard on which their resi-
dence stands as the ritual place. Only rarely
will the officiating Brahmin use the third
floor of his residence for the Ihi ritual. In
these cases, families from a high caste level
or those that claim higher status do so in or-
der to avoid the public sphere.

When performed in public, the ritual place
is organised around the holy fire, the pit of
which is constructed with unbaked bricks. The
acting Brahmin faces east or north, while the
platform for the nine main ceremonial pots is
positioned beyond it, i.e. east or north of the
firepit. The privileged Ihi girls, in most cases
the granddaughters and grandnieces of the or-
ganiser, are seated behind or beside this plat-
form facing west. The remaining lhi girls are
seated in clockwise order around the firepit.
There is no obligatory scheme for the seating.
According to the number of participating girls,
they may either be placed in long rows when
the site is in a narrow square or courtyard, such
as at Yache (see the site plan), or arranged in a
square around a centre, as for example at Nara-
incok. At the latter the pit for the fire and the
platform for the nine ceremonial earthen pots
are actually indicated in the pavement of the
courtyard. At the Navayogini temple in Kath-
mandu, the platform for the three copper vases
has even been raised to form a kind of altar
while the shape of the firepit has been cast in
brass to allow a cursory fire that produces little
waste that has to be cast into the river.
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In Patan, a Buddhist school of ritual
was recently initiated at Nyakhacuka, the
Vajracarya Pajavidhi Adhyayana Samiti,
with the aim of maintaining Newar traditions.
Posters advertised the Ihi ritual on 24" and
25" November 2006 weeks in advance. Girls
from 46 Vajracarya and Sakya families con-
vened, together with one sole girl from a Raj-
karnikar family. Similar to the practice of the
associations recently founded in Bhaktapur,
the principle worshipper was chosen from the
school’s teachers.

In the season 2004/2005 nineteen Ihi ritu-
als were performed in Bhaktapur for 839 girls
at thirteen places, of which only Barahisthan,
the square in front of the seat of the goddess
Varahi is located outside of Kvapade, the ex-
tended territory of Bhaktapur. In the follow-
ing season (V.S. 2062) the twenty-four lhi
rituals were performed at eighteen places, of
which one was located at Nikosera, a small
potters’ settlement three kilometres west of
Bhaktapur, and at the new settlement along
the highway that has run past Bhaktapur
since 1972. Six places were utilised for the
ritual in both seasons. These were those six at
which the organisation is always in the same
hands: at Naraincok and at Palikhel since de-
cades in fulfilment of a vow, at Yaché and at
Barahisthan within the context of a recently
registered society, and at Dipankarbaha as an
institutionalised event put on by Bhaktapur’s
Buddhist community. In 2004/2005, six ritu-
als were performed in Khauma at the house
of a Brahmin priest, Mahendra Sharma; in
2005/2006 only three such rituals were per-
formed in the Brahmin’s house. While in pub-
lic or semi-public squares twelve to over 130
Thi girls may be seated, only three to sixteen
girls convened in Mahendra Sharma’s house.
In 2006/2007 (V.S. 2063) fourteen Ihi rituals
were performed for 685 girls at ten places,
albeit none of these in the Brahmin’s house.

lIhi Organisations

Until a generation ago, Ihi rituals were or-
ganised by individual organisers (kaji), often
following a vow to bear all the expenses in-
cluding those of the concluding feast. News
of the event spreads throughout the immedi-
ate neighbourhood several weeks beforehand
— time enough for families with daughters to
decide to join. Since the 1970s, organisations
have been founded that offer more possibili-
ties for families to join in.

The Ritual at Naraincok (initiated

by Krishneshvari Vaidya)

The Ihi ritual at Naraincok was initiated as late
as 1978 by one Krishneshvari Vaidya, who
was born as the daughter of a Timila family
near the square of Taumadhi. She had married
a Vaidya from nearby Balakhu Square and
later moved to Kathmandu, where she died in
1999. As a widow without issue, she initiated
the annual Ihi ritual in front of the prominent
temple dedicated to Visnu, the Tilmadhava
Narayana. She is said to have been a devout
vaisnava who was always seen walking bare-
foot. With the establishment of an Thi guthi,
she wanted to gain so much merit that in her
next life she would beget many children.
Taking care of a group of girls and bearing
the costs of the ritual turned them symboli-
cally into her own children, if only temporar-
ily. She established a guthi association with
25,000 rupees, and appointed fifteen mem-
bers to take care of the annual performance.
Her younger brother was the leading mem-
ber, followed by the acting priest and his as-
sistant priests, a Rajopadhyaya from Tauma-
dhi, a Josi from Lakulaché, a éivécérya from
Vajrankhal, and a Karmacarya from Tauma-
dhi. The first Thi ritual was performed in
1978 in Krishneshvari Vaidya’s presence on
the occasion of the Spring’s Fifth (Sri- or Ba-
santpaficami) in early February. At that time,
her younger brother’s daughter acted as the
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munakhi, the privileged Lhi girl who heads
the row of girls.

Newar organisations in Bhaktapur often do
not last long. The annual meetings are often
dominated by debates about the correctness
of the accounts and the rules of seniority and
membership, and may well end up in quar-
relling. The quarrels tend to intensify with
the amount of alcohol consumed. They rarely
lead to a consensus, but rather to the decision
to adjourn the debate to the following year.
In the case of the Ihi guthi initiated by Krish-
neshvari Vaidya, her brother who acted in
her place already faced a crisis in the third

] 10 m

year. He wanted to reserve the right to ap-
point the principle worshipper and his wife
who perform the preceding death ritual, roles
normally reserved for the eldest male (nayah)
of the lineage and his wife (nakhi). The lo-
cal community, however, demanded that this
couple should be selected from among them-
selves. As the donor family outrightly re-
jected the proposal, the association split. The
original donor family started to call in Ma-
hendra Sharma from Khauma to officiate as
priest and appointed a potter from Talakva as
helper (mhaynayah) together with a barber.
Finally, the association of painters (Citrakar)

Thi ritual on 13" and 14"
February 2005 at Naraincok.
The ritual place is prepared
on the axis of the Tilmadhav
Narayana temple:

1 the Brahmin at the sacred

fire, fucing east, 2 the chief

worshipper, performing
nandikasraddha, 3 the
Sivacarya performing the
belpaja, 4 the Ganesa pot,

5 the Alidyah, 6 the
purnakalasa (Brahma)
surrounded by the
astamangala pots, in front
yaksa/yaksini, Laksmi/Sri
and Nagaraja, 8 the barber’s
wife paring nails, 9 a pot

with sarvakhau for purifica-
tion on the rim of a well,

10 performing the seven steps,
11 returning to the ritual place,
12 circumambulating the fire,
13 welcome ritual for the
Alidyah, 14 final place for the
Alidyah.
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was invited to join. In 1995, a new conflict
arose when the painters did not receive their
regular share. However, since the Thi guthi
of the painters monopolises the supply of
painted earthenware necessitated by the rit-
ual, the organisers promised to abide by the
rules. The ritual was subsequently shifted to
the Indestructible Third of the bright half of
the moon in early May. In 2004, forty-one Ihi
girls participated in the ritual, in 2005 there
were only 33 girls and in 2006 the ritual was
cancelled.

The original deposit had vanished by 2004.
In the following year, fees were collected to
meet the expenses for the ritual specialists
and the painters. For the first day each girl
had to pay fifty rupees and ten rupees for the
services of the female barber. On the second
day, the girls had to pay 100 rupees. The ten
privileged girls, called nakhi, paid twice the
amount. Moreover, each girl had to offer
twenty mana (c. ten kg) of rice. The entire in-
come was divided into nine shares. The first
eight shares went to the Brahmin priest, his
wife, the JoSi (astrologer), the Karmacarya
(Tantric priest), the Sivacarya, the painter’s
association, the helper (mhaynayah) and the
barber. The final share went to the associa-
tion.

The Ritual at Naraincok (organised
by Bhajan Mandal)

An association established in 1980 centres
around the music group of the locality that
goes under the name Sri Tilmadhav Nardyan
Bhajan Mandal. The ritual is performed an-
nually on the Spring’s Fifth in early Febru-
ary. In 2004, 76 girls joined the ritual, in
2005 there were 85 girls and in 2007 there
were 72. While in 2003 only 100 rupees were
charged, the fee rose in 2005 to 150 rupees.
In addition, sixteen mana (c. eight kg) of rice
had to be offered. A substantial income of
8.400 rupees was raised from the fee the nine
privileged girls had to pay — ranging from

the privileged mitnakhi who paid 2000 to the
ninth girl who paid 400 rupees. In 2007, the
rates were the same. The income was divided
into nine shares of which two went to the or-
ganisers.

The Ritual at Barahisthan

A third Thi guthi was established in 1997
by Ratna Gopal Sainju from the quarter of
Nasahmana, who mobilised quite a num-
ber of people from the western quarters of
Bhaktapur — Nhesahtvah, literally “the 700
quarters”. Ratna Gopal calls himself a “so-
cial servant” (samdj seva), who established
the Barahi Pith Vikas Samiti, the “Commit-
tee for the Development of the Area (around
the) Seat of Varahi”. The guiding wish was
to reduce the burden of expenses incurred by
life-cycle rituals. At the same time, the com-
mittee takes care of the seat of the goddess,
rents utensils needed to perform sacrifices,
and provides shelter (dharmasala) for those
attending the ensuing feast. A pamphlet dated
November 1999 justifies the establishment of
the committee and presents the accounts. It
says that the collective ritual is performed
annually on the occasion of Spring’s Fifth
(Sri Paficami) in early February in order “to
stop the discontinuation of an ancestral tradi-
tion, to enact these rituals according to tra-
dition but in harmony with modern times, to
avoid unnecessary expenditures for such a
ritual act, and to initiate social reforms.” The
document states that the initiation was per-
formed in 1998 for 126 girls and for sixteen
boys. Donations were received and spent for
its performance, and the remaining amount
of 22,476 rupees (at that time some 300 eu-
ros) deposited in a bank. The minutes of the
meeting in the following year state that the
ritual was performed for 85 girls and 25 boys
in the presence of the priest (purohita), the
astrologer (Jo$i), the ritual expert who con-
secrates the bel fruits (Sivacarya), the painter
(Citrakar), the barber (Napit) and the helper
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of the priest and his wife, mhaynayah and
nakhi. The document again stresses the need
to keep up traditions, to avoid unnecessary
feasts in view of increasing prices, and to per-
form lifecycle rituals in an economical way.
A mass meeting was held on the occasion of
which a number of officials of His Majesty’s
Government stressed the need for the contin-
uation of the Thi and Vratabandha rites. The
document lists nineteen persons who donated
the sacrificial goat, rice, vegetables, yoghurt,
milk and sweets (Nep. jeri, haluva, lamohan,
rot, khajuri, peda, gudapak, besanako laddu)
and 90 persons who made cash donations.
The largest sum came from a brickmaker in
Degamana, who gave 5,025 rupees. For the
following season in the year 2000, a docu-
ment states that the ritual was performed for
85 girls and 25 boys. Donations came from
109 persons, the balance at the bank rose to
75,000 rupees.

The ultimate aim of the committee is to
accumulate enough money to meet all the
expenses for the entire ritual solely from the
interest on the deposit. In 2005, every girl or
boy had only to pay 110 rupees (little more
than one euro), of which ten rupees went to
the committee’s expenditures. The fee in-
cluded the payment of the barber’s wife who
pares the girls’ and boys’ toenails, but not
the five rupees that every girl hands over to
the painter who prepares and hands out the
block print that she fixes to her forehead. The
sacrificial goat for the boy’s initiation would
cost the family some 5,000 rupees (60 euros),
a heavy burden for people who rarely earn
that much in a month. The goat for the col-
lective ritual at the seat of Varahi is normally
donated.

On 12* February 2005, 99 girls and 50
boys participated in the ritual. Along with the
contribution in cash, every girl had to bring
two to three kilograms of sweets, four pathi
(corresponding 4.36 1) of rice, and 50 to 60
coins that are needed as donations (daksina)

to the priest. Weeks in advance a banner ad-
vertised the “simple and economical” perfor-
mance of the Ihi marriage (belbibaha) and
the boy’s initiation (vratabandha), organised
by the Barahi Pith Bikas Samiti. In the early
morning of the first day (dusva), an even lon-
ger list documented donations in cash and
kind. A considerable income was once again
secured from the nine privileged girls, whose
parents had to pay between 2,500 rupees for
the first seat (minakhi) and 110 for the ninth
seat. The Committee covers the entire costs
for one or two girls from a poor background.
The income from the Ihi girls is divided into
nine shares, of which seven shares are divid-
ed between the Brahmin priest and his wife,
the three assistant priests (Jo$i, Karmacarya,
Sivacarya), the barber, the Brahmin’s helpers
(the mhaynayah and his wife, the mhaynakh),
and the associations of painters.

The person behind these activities at Barahi
Pith, Ratna Gopal Sainju, says that the aim of
his first initiative in 1997 was to bring a num-
ber of couples together for a group marriage.
The couples agreed but complaints from the
parents caused him to give up. Similarly, he
also did not succeed in organising a collec-
tive old age ritual (j@kva). Collective Ihi ritu-
als seem to have been performed for many
generations if not for centuries.

It is different with the collective boys’ ini-
tiation. A barber from Bhaktapur tells stories
of collective initiations at PaSupatinath and
at the village Bages$vari (east of Bhaktapur),
with over 70 boys participating. Returning to
Bhaktapur, the boys were — with reference to
the sacred fire, which is unusual for the ini-
tiation of boys in a Newar context — teased
as “kotihom, kotihom” (thus referring to the
sacred fire entertained on that occasion) and
eventually the initiation had to be performed
again in the parental house under the direction
and with the support of the lineage members.

Ratna Gopal presented another story in
some way to justify his initiative. Often told,
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this story could rise to the status of a legend.
The story goes, “once (upon a time) a boy met
the mayor of Bhaktapur in search of a job.
While enquiring into the boy’s background,
the mayor realised that since the boy was an
orphan he needed money to have his initia-
tion performed.” Ratna Gopal points to the
fact that due to a lack of funds, boys are often
initiated not before but after puberty, even at
the age of eighteen. Despite all efforts, the or-
ganiser did not succeed in persuading families
to have their boys take part in a collective ini-
tiation. Thus, on 23™ January 2007, 111 girls
participated in the event, but no boys.

The Ritual at Palikhel

A fourth Thi guthi is performed annually
in the area of Palikhel and Gvamadhi by
a Palikhel family, who belong to the status
group of Chathariya. The present caretaker of
the Thi association, Tej Bahadur Palikhel, has
to organise the ritual every ten years. It was
the grandfather of his grandfather, Dhanca
Thaku who initiated the annual performance.
This must have been some 150 years ago, as
Tej Bahadur is already 71 years old and his fa-
ther died at the age of 98. As the founder had
no children he donated some land, and with
the income from it the descendants of his two
brothers had to perform the annual death ritual
(Sraddha) for him on the day of kijapuja in
November (the second day of the New Year
according to Nepal Samvat), which is dedi-
cated to the worship of brothers. In addition,
the descendents had to finance an annual lhi
ritual on the Spring’s Fifth in early February
(§ripaﬁcami). The founder also built a well on
the square behind his house and two shelter
structures (sattal and patr) at Kamalbinayak,
one of the important non-iconic shrines dedi-
cated to Gane$a. One of Dhanca’s brothers
had four descendants, the other eight. Thus
the caretakership between the two branches
of the family for the ritual rotates on a ratio
of one to two. Since the land reform of 1962

secured half of a field for the tiller, the Ihi
association faced increasing difficulties in re-
ceiving the second half of the field’s income
in kind, because there was no adequate proof
of the inherited rights. After years of quar-
relling with the tiller, a Duval-Jyapu, the as-
sociation deposited 134,000 rupees in 1993
(at that time 1,500 euros). Since the annual
interest is not enough to support the ritual, the
feast following the ancestor ritual (Sraddha)
has been cancelled to save money. The an-
nual caretaker has to meet the missing funds.
A special feature of the Ihi ritual organised by
the family from Palikhel is the fact the only
privileged girl, the nakhi, does not have to
pay a fee. If no daughter of the Palikhel lin-
eage (phuki) occupies that seat, any other girl
could ask for the privilege.

For the present caretaker, Tej Bahadur,
the Ihi ritual presents a burden that his sons
probably will refuse to bear. To quote only
one example: in 1988, the Brahmin priest
received a reward (daksina) of a symbolic
seventeen paisa; in 2006, he received 1,000
rupees without being satisfied. His wife re-
ceived 500 rupees, the assistant priests (JoSi
and Karmacarya) 500 each. As the Sivﬁcﬁrya
was not invited in order to save money, it was
the Karmacarya who performed the belpiija,
the consecration of the fruits of the wood-
apple tree.

However, Tej Bahadur is also proud of the
fact that in the past decades the Ihi ritual at
Palikhel was a famous event to which girls
came from as far as Barabise and Kakani
participated. However, in February 2005,
only eleven girls participated: besides a Josi
girl (the miinakhi) there was the Karmacarya
daughter of the priest, four more girls of Paiic-
thariya status, four Jyapu girls (Sulu from
Lakilagaon near Jaukhel) and a dyer’s daugh-
ter (Ranjitkar).

In February 2005 the ritual faced a small
crisis that could eventually be solved by re-
locating the place for its performance to the



102 The Rituals

\\\\'\WYK\'\\\\\\\\\\\\\\\\\\\

A

YACHE SQUARE

Wl

\\\\\\\\\\\\\\\\\\\\“

—_—
#

e
pm—1

hiti-stepwell ‘@]
=

courtyard of a nearby former Buddhist mon-
astery (baha). The caretaker’s mother had
died fifteen days before and, since he had had
the latya ritual performed, he was no longer
polluted (dumha). The relocation of the place
was nonetheless necessary to keep a distance
to the place where death had occurred. In
January 2007, the ritual returned to the mon-
astery courtyard, with 28 girls participating.

The Ritual at Yaché
A fifth Ihi ritual has been performed every
year since February 1994 at Yaché Square.
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The organiser, the Samaj Seva Samiti, brought
together 34 founding members from the quar-
ter of Yaché. Among these were ten members
from sub-castes of Paficthariya (like Josi,
Piya, Mul, Saiju etc.), eight farmers (Jyapu),
eight barbers (Napit), two carpenters (Sil-
pakar), two dyers (Raiijitkar), and one black-
smith (Nakarmi). The only painter (Citrakar)
is Purna, who lives in the nearby Dyahsattal, a
house in which one wing is reserved for mak-
ing the masks of the Navadurga. In contrast
to the committees at Barahisthan and at Nara-
incok, the Samaj Seva Samiti has no Brahmin

Thi ritual on 2" and 3™
February 2005 on the square
of Yache, one of those squares
that define the centre of an
urban quarter, with the non-
iconic shrine (pitha) of Ganesa
and the adjoining god-house
as the principal religious
infrastructure.

Since 2004 the Sumaj Sewa
Samiti, a social service
committee organises the event,
in which 61 girls have taken
part. The Brahmin maintains
the sacred fire facing east,
while the nine principal girls,
the nava nakht behind the
parnakalasa face west. The
remaining girls are lined up in

four groups along the borders

of the square.
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priest as a member, although the performing
priest is always called in from the neighbour-
ing Lalach€ Square.

On the 2™ and 3" of February 2005, a to-
tal of 61 Ihi girls convened on the square,
of which nine obtained the privileged role
as nakhi: two Srestha, one Nakarmi (black-
smith), one Silpakér (carpenter), one Ran-
jitkar (dyer) and four Jyapu (farmer). The
sequence demonstrates that traditional caste
barriers do not exist in such a ritual, at least
not among farmers and occupational castes.
In Bhaktapur, the designation Srestha does
not indicate a superior status because it is a
name that is adopted to veil an intercaste mar-
riage. The sequence of girls from the fami-
lies of a blacksmith, a carpenter and a dyer
is easily concluded by four daughters from
farmers’ families. Among the [hi girls there
was even the daughter of a Vajracarya, the
community of Buddhist priests. For unknown
reasons she obviously missed the annual [hi
ritual performed exclusively for the Buddhist
community. Her presence demonstrated that
the ritual has neither a Buddhist nor a Hindu
core. It is a life-cycle ritual that enables the
girls to cross a decisive threshold to enter into
the father’s lineage — a community to which
she belongs until her marriage with a human
groom.

On the second day of the Ihi ritual, photo-
graphs of the first day documenting the tying
of the yellow kumahkah thread were exhib-
ited on the wall of a neighbouring house, to-
gether with a list of donors. An advertisement
in a nearby shop invited all of the participants
to order a VCD that documents all the stages
of the ritual.

Individual Organisers and Participants

Most families try to have two or three daugh-
ters join the same ritual. It is said that the
horoscopes must match but there are obvi-
ously very few restrictions. Economical con-

siderations, not the age of the girls inform
the planning of the event. The ritual cannot,
for example, be performed in the month the
girl is born. For families in Dhulikhel or Pan-
auti whose daughters are born in the month
of BaiS§akh (mid April to mid May) this may
cause additional difficulties, because the only
available date for the performance of the
ritual in these villages is the Indestructible
Third, which always falls in Bai§akh. They
will have to join an [hi ritual in Bhaktapur. In
Thimi, the annual Ihi ritual in a Hindu context
is performed on Spring’s Fifth in the month
of Magh (mid January to mid February), in a
Buddhist context it is performed only every
two to three years.

The astrologer of the family concerned
knows well in advance where an Ihi ritual will
be performed in the forthcoming season from
November until February. There is a certain
choice: one might, for instance, prefer to join
a place in the near neighbourhood or the in-
timate companionship offered by a Rajopa-
dhyaya Brahmin priest from Khauma, who
organises the ritual in his house with three (as
for example on 28" November 2004 and 22™
January 2006) to sixteen participants (on 23
November 2005). In the season 2004/2005
six such occasions occurred, in 2005/2006
only three and in 2006/2007 none. Often,
families of Chathariya and Paficthariya status
and in particular Sresthas, whose children’s
status as offspring of an intercaste marriage
remains ambiguous, prefer the privacy of
the Brahmin’s house. The Brahmin arranges
everything, pays the painters and the assistant
priests directly and charges his clients a lump
sum. He does not invite the Sivacarya to con-
secrate the bel fruits with the simple excuse
that the Sivacarya is a thief.

Besides the Brahmin in Khauma, the Vajra-
carya at Dipankarbaha and the organisations
at Naraincok, Barahisthan, Palikhel and
Yaché, there were seven rituals in 2004/2005
that were organised by individuals, fourteen
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in 2005/2006 and nine in 2006/2007. In such
cases the organiser bears the basic costs, while
the participating girls pay the barber’s wife,
the painter, the Brahmin and his wife and the
assistant priests directly in cash and in kind
— a mixture of husked and unhusked rice,
fruits and sweets. No more than 1,000 rupees
(c. ten euros) had to be borne by the family
of the girl, to which came only the cost of the
marriage sari, the gift of new clothes and the
feast offered to those who had fed the girl on
the days preceding the ritual.

The organiser calls the barber couple with
whom he has a hereditary client relationship.
Both are needed for purificatory performanc-
es. He also calls his family priest, who not
only brings his wife along, but in the case of
many participants also his brother, son, or
nephew. It is his duty to call in the assistant
priests — the Jo$i and the Karmacarya or Jya-
pu Acarya — who usually cooperate with him
in Ihi rituals.

The granddaughter of the individual or-
ganiser will inevitably occupy the place of
the most privileged girl, the mianakhi. Four
or eight girls, who are more privileged, will
be found sitting at the top of the row or even
forming a separate row (see the site plans for
Yaché and Naraincok). No class distinctions
could be observed in the 2004/2005 season.
However, if the organiser is a farmer no
family of higher status would join the ritu-
al. The ritual organised in December 2006
in Sano Byasi by a Jyapu prompted only a
few girls of carpenter status to join in, and
on the second day five Gatha girls joined. Of
ten rituals for which a detailed survey of the
participants’ family background was under-
taken, the daughters of those families that are
considered to be high status (Chathariya and
Paficthariya) mixed easily with the daughters
of blacksmiths, barbers, potters, brickmak-
ers and carpenters. The farmers (Jyapu), who
represent the majority of the city’s popula-
tion, dominate the majority of rituals, consti-

tuting up to 84 percent of the participants (as
at Yata on 30%/31% January 2005).

Of the 74 girls who convened at Naraincok
on 22"/23* January 2007, eight girls were
of Chathariya status while 29 registered un-
der the name of Srestha. Exceptional was the
participation of the daughter of a Buddhist
Sakya family, which would usually belong to
the goldsmiths community. As an offspring
of an interethnic marriage, the girl retained
her father’s name but her participation in the
Buddhist Ihi ritual was obviously rejected by
the officiating priest.

The Making of the Marriage Sari (ihiparasi)

A few days before or during the period of
feeding the Ihi girls (ihimaca nakegu), the
special sari for the girls, the ihiparasi, is wo-
ven by a relative. The woman weaving the
sari should do so in one go in the early morn-
ing, without stopping. She should also fast
during the process, i.e. she is not allowed any
food before she has finished the task.

Since weaving has largely been given up
as a result of imported readymade clothes,
nowadays women only produce the ihiparasi
in response to an order from those few shops
which sell the saris. One of these women is
the wife of a carpenter, Satya Maya Shilpa-
kar in Bharbacva, who weaves ihiparasi for
a shop in Nasahmana. During the season of
2006/2007 she made 150 ihiparasi for the
shop and 40 as personal orders. The shop
gives her twenty rupees per piece, for ordered
ones she charges 100 rupees, which also cov-
ers the expenses for the material. To complete
one sari, she works from 5:30 to 8:50 in the
morning, i.e. more than three hours. The ihi-
parasi is 305 centimetres long, which is sat
hat (seven ells). The five black lines with red
stripes on both sides represent paiicadyah,
five deities, whose names cannot be named.
It is probably the paificayatana configuration
GaneS$a, Surya, Narayana and Durga, with
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Ihi ritual at Yache,
7" February 2005,
ticket for participation.

samaja seva samiti

yachem-5, khvapa

samuha ‘ka’

nam 50

thim munajyah gvasami -

thim maca ya nam: ............

ne. sam. 1125 pohelaga, astami - navami
bi. sam. 2061 magha 20-21

Sivarama piya
thi munajyaya naya

smaja seva samiti

gvasakhalah pakhem viyagu samana

1) salapa -1
2) sapakhva -1
3) vela -1
4) mimica -1

ihimmaca pakhem heymagu samana

1) sarvokhau

2) kusuma candana

3) dusoka khe hanegu samana

4) ci, palu, caku, mikusi, akhe, gogugve,
Jélalapte, sujapho, malepho, tay, sangd,

5) vakijaki

6) khacigu la adha pau

nota: bau jupisam kanyadana pheyta

tapuli puyo jhayta inapa yana cvana

gvasakhalah

one black line defining the centre (represent-
ing Siva), and with lines on either side at a
distance of 77 centimetres and two at the ends
at a spacing of 72 centimetres.

Acquiring Ritual Items

Once a proper group and place has been
identified by the girl’s family, the organiser,
called the kaji or gvasa khalah, responsible
for the enactment of the ritual hands out a
list of items required to ensure the ritual runs

Translation:

Social Service Committee

Yaché - 5, Bhaktapur

Group ‘A’, No. 50

Volunteer Group for Managing Ihi
Name of Thi girl: ... ... ... ...

(On the) 8-9" day of Pohelaga, NS 1125 (or)
20-21" day of Magha, VS 2061
Sivarama Piya,

Head of the lhi Organising

Social Service Committee

(verso)

Materials which are supplied by the Managing
Committee:

1 salapa (earthen plate) -1

2 sapakhva (block print) -1

3 bel fruit -1

4 mimica (bamboo plate) -1

Material which should be brought by the lhi girls:

1 sarvakhau (pulverized oil cake for purification)

2 flowers, sandal wood paste;

3 materials to be knotted to the dusoka thread;

4 salt, ginger, raw sugar, mikust stick (jamane
mandro), unbroken husked rice, betel-nut (gogugvé),
a large leaf used to serve cooked rice at a feast
(jélalapte), Cardiospermum halicaeabum (sujapho),
an unidentified fruit (malepho), popped rice (tay),
dried fish (saga)

5 mixed husked and unhusked rice (vakijaki)

6 200 gm of raw meat (kacigu la)

Note: We request the fathers who are offering their

daughters as a gift (kanyadana) to wear a (Nepali) cap.

Managing Committee.

smoothly. In Kathmandu, the acting Brahmin
priest is often also the organiser. As such he
provides the necessary items, of which he
keeps a substantial stock. In Bhaktapur, how-
ever, the organisers even issue orders regard-
ing the etiquette: the numbered ticket (see il-
lustration), which gives the name of the girl,
asks the accompanying father to wear a cap
on the occasion of the “Gift of the Virgin”
(kanyadana). A good example of this kind of
organisation is presented by the committee
(Samaj Seva Samiti) of the quarter of Yache,
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where the Thi marriage was performed on 2™
and 3™ February 2005 (the ticket mentions
the lunar days as astami and navami of the
month of Poheld in the year Nepal Samvat
1125, and as days the 20" and 21% of the
month of Magha in the year Bikram Samvat
2061). The ticket lists the four items which
the organiser will provide: the earthen bowl
(salapa), the block print which is fixed to
the girl’s forehead (sapakhvah) — both being
supplied by the painter who for that season
is the caretaker of the organisation of paint-
ers — the bel fruit and the small circular trays
(mimica) which are woven by a butcher from
bamboo or reed. Six more items and groups
of items are listed which the Thi girl should
bring along. These are crushed oilcake for
purification, sandalwood paste, the yellow
thread, and eleven food items: salt, ginger,
raw sugar, sticks from the mikusi plant, ritual
rice, five betel-nuts, two mysterious fruits
(sujaphva and malephva) which are never
used in the domestic context, popped rice and
dried fish (saga), and husked and unhusked
rice (vakijaki).

The woven tray is needed for the first day,
when it is handed over with offerings to the
barber’s wife after the purifying act of paring
the girl’s toenails. Half a pau (100 g) of raw
buffalo meat (kacigu la) is the required offer-
ing to her.

The earthen bowl is handed over on the
second day, the Citrakdr or the organiser
hands out the block print for an offering in
cash, while the givécérya — or in his absence
the Josi or the helper — hands out the bel fruit
after a collective consecration of all bel fruits
by the Sivacarya.

About a week before the event, the organ-
iser will inform the potter and the painter
how many salapa bowls will be needed be-
side the obligatory Ganes$a pot, which has to
be painted in advance in order to be available
in the early morning of the preparatory day.
All other pots will be carried to the house of

the organiser to be painted on the spot by rep-
resentatives of the eleven member families of
the Thi guthi.

Painting the Ritual Pots

In the evening of dusva, the first day of the
Thi ritual, the potter has to bring fifteen pots
to the organiser’s house where they are to
be painted by the Citrakar. Moreover, every
family attending with their Ihi girls has to
bring an earthen bowl called salapa, which
can be bought at any time in a shop specializ-
ing in ritual pots, cups and baskets — products
of Kumah (potters) and Pvah (sweepers). In
many cases, the organisersupplies the earthen
bowl.

The Citrakar of Bhaktapur

Each extended family of Citrakar has to
deputise one member to participate in the col-
lective exercise. In the season of 2005/2006,
eleven painters turned up to perform what is
their duty, because already in the 1960s the
city’s community of painters, the deguthi,
(Nev. de = the place of origin, also “country”,
“city” or “territory” as in Kvapade) decided
to form an lhi guthi, to which all families are
tied. This community of 16 painter-families
convenes once a year for a collective ritual at
Sirjabinayak, a non-iconic shrine dedicated
to Ganes$a as guardian (vinayaka) and located
south of Bhaktapur. Those who do not ful-
fill their duty have to pay a fine that is in-
creased every year — money that is added to
the income of the guthi, which is divided up
equally at the end of the ritual season six days
after full moon in March (Holipunhi).

In contrast to the rather strict organisation
of the painters’ community in Bhaktapur, the
scene is quite different in Kathmandu and Pa-
tan. There it is the organiser who orders the
painted pots and bowls from a Citrakar of his
choice. Very few Citrakar from Masangalli in
Kathmandu still supply the necessary salapa



The Girl’s Hindu Marriage to the Bel Fruit 107

 Jivarama’s notebook is kept
in the S. K. Neotia collection,
Calcutta. See Huntington/
Bangdel 2003:136 and Lowry
19717.

21 Cf. Pal 1985:153-181 and
Kreijger 1999: figs. 48-51. See
also the dissertation by Mar-
griet L. B. Blom (1989), who
mostly relies on model books
in the possession of painters
and carpenters in Bhaktapur.
2 See the iconographical
drawings in the possession of
Madhu Chitrakar: Gutschow
2006: 29-34.

bowls or the pots according to requirements.
More often, the organiser buys salapa bowls
and in many cases a simple painting is pasted
onto the bowl as a substitute for the work of
the Citrakars (see illustration). The acting
priest keeps a stock of such objects, which the
Citrakars call “fake” and he readily supplies
the Thi girls with simple paintings of a bell to
substitute the sapakhvah, the blockprints that
have to be tied to the girls’ foreheads. The
Citrakars of Patan still hold command over
their traditional trade, but often the earthen
bowl is substituted by a brass plate, on which
a version of the svastika is painted.

The Sketchbooks of the Citrakars

Every Citrakar family owns a variety of
sketchbooks (also called model books or
notebooks), which have been handed down
through the centuries and are regarded as trea-
sures. Ever since Brian Houghton Hodgson
began collecting manuscripts in the 1840s,
these sketchbooks came to be regarded as ob-
jects of art and with that sold. Scattered across
collections and museums all over the world,
we find examples of these books (cf. Blom
1988) that guided the painters and sculptors
as well as carpenters on iconographical mat-
ters. The earliest dated copy is ascribed to
one Jivarama and probably made for a Kagyu
client in Tibet in 1435%. Other model books
from the Jucker Collection or the Los Ange-
les County Museum of Art are dated to the
18" and 19" century and record iconographi-
cal drawings in black and white; they identity
specific hand gestures (mudraprakarana)®,
or present the major scenes in the life of Krsna
in rough outlines. Many such iconographical
drawings contain notes concerning the re-
quired colours. Syllables indicate the colour-
ing: ri blue, pi yellow, ra red, ru white and va
grey??. The first published model book, which
presents symbols representing the ten guard-
ians of the directions (daSadikpala, the car-
dinal and intermediate directions, nadir and

zenith) and the Nine Planets (Navagraha),
was edited by Anne Vergati (1982a: 34-38),
albeit without fully identifying it and without
presenting the ritual context. Vergati received
the sketchbook in 1975 from Bishnu Bahadur
Chitrakar in Bhaktapur, the father of Surje
Chitrakar, whose paintings are published in
the following. These recent sketchbooks, also
partly reproduced here, are richly coloured to
guide the next generation in painting the pots
needed for life-cycle rituals like Ihi, Jakva,
Bare chuyegu, and piijas to Narayana. Sur-
prisingly, this collection of symbols does not
include the iconography of GaneSa and Brah-
ma that is painted on the large pots. The eight
auspicious signs, which in all cases surround
the central sacred vase, the pirnakalasa, al-
ways appear arranged in a fixed sequence
in a circle around a vase. The symbols to be
painted on the pots representing yaksa/yaksi,
Sri/Laksmi and Nagaraja are also depicted
in a fixed sequence: either on pots or as iso-
lated symbols. In Buddhist [hi rituals and in
old age rituals, the ten guardians of the world
mark the corners of the firepit that is shaped
like a twenty-cornered mandala. In the
sketchbooks, their symbolic representations
are either framed by a radish (GaneSa) and
book (Guru) (Vergati 1982a: 37 and 38) or
in addition by a skull-staff (Ksetrapala) and
skull (Yogini). A specific Newar tradition
can be seen in the depiction of a citrus fruit
(tahsi) representing Kubera, who guards the
north and is widely worshipped as the lord of
wealth. This citrus fruit stands for longevity
and fertility and in Ihi rituals is often seen on
top of the central vase. The symbols repre-
senting the nine planets are presented in a cir-
cle and are only painted on pots in the context
of old age rituals. In Thi rituals an offering to
Jupiter (Brhaspati) might be performed by in-
dividual girls, but not collectively. A regular
feature of the sketchbooks appears also in the
shape of five serpents representing pisamu-
dra, the five oceans that — painted on small
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pots — are invoked on the occasion of age-old
rituals.

The Two Main Pots of the Ihi ritual

The Main Pot Dedicated to GaneSa

The first pot has to be brought to the Citrakar
by the principle worshipper, or, if an organi-
sation is in charge, the potter himself. To en-
sure that the pot is painted, this is done a day
or two in advance of the ritual. After having
been collected from the painter in return for

the gift of a kisl/i cup with rice, a betel-nut on
top and a coin, the pot is taken by the Kar-
macarya or Jyapu Aciju to the Inaganesa at
the western periphery of the town (see map)
for the pratisthapaja, which turns the object
into a deity prior to the opening of the eyes on
the first day of the Ihi ritual.

The fourhanded Ganesa is seen under a tri-
lobed arch with his mount, the shrew, in blue.
He carries an axe (parasu) and sweets (laddu)
in his left hands. The upper right hand holds a
rosary (aksamala) while the lower one is seen

Detail of a sketchbook in the
possession of Surje Chitrakar
from Tacapah with an inven-
tory of symbols, 25 of which
are also used on gapaca pots

on the occasion of 1hi and
Bare chuyegu.
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in the gesture of protection (abhayamudra).
Similar Ganesa pots in Patan (see illustration)
depict the deity with a radish (Nep. miila) in
the lower right hand, while in Bhaktapur the
radish appears in the cup that covers the pot.
Within the context of Newar rituals, the ra-
dish invariably represents Ganes$a, even if a
real radish replaces the painted form, which
is never pure white in colour but the variety
with a dark red pointed base.

The Central Pot (pirnakalasa): Brahma or
the Blue Vajra (nilavajra)

In Bhaktapur, there is a fundamental distinc-
tion between the pots dedicated to the Hindu
or the Buddhist versions of the ritual. For
Hindu rituals, the central sacred vase, the ka-
laSa, bears the image of Brahma, the god of
creation. Four-headed, he is seen on his ve-
hicle, a “milk-white” gander, the sunbird. In
his four hands he carries on his right a string
of beads (aksamala) and a sacrificial ladle
or spoon (Sruva), and on his left the triple-
pronged stave (tridanda) and the water jar of

Tracing from the sketch book in the possession of
Surje Chitrakar from Tacapah, 18.6 by 7.9 cm.

All 54 depicted symbols are painted on pots in old-age
rituals (jakva).

Nos. 11-24, 44 are used for the lhi ritual in a Hindu
context in Bhaktapur; in Kathmandu the Navagraha
(nos. 27-35) are added. Pots displaying the
Dasadikpala (nos. 1-10) are optional for the initiation
of boys in a Buddhist context (Bare chuyegu,).
Dasadikpala: 1 Brahma (kamandalu - jar: Zenith),

2 ISana (trisala-trident: northeast), 3 Kubera
(tahsi-citrus fruit, north), 4 Vayu (dhvaja-banner:
northwest), 5 Indra (vajra-sceptre: east), 6 Agni

(fire: southeast), 7 Yama (kharvanga-staff: southwest),
8 Nairrta (khadga-sword: south), 9 Varuna (naga-
serpent: west), 10 Ananta (cakra-diskus: nadir).
Astamangala (as attributes of the Astaciranjivi):

11 granthi (endless knot), 12 padma (lotus),

13 chattra (umbrella), 14 kalasa (jar), 15 camara
(fan), 16 matsya (fish) 17 dhvaja (banner), 18 sankha
(conch).

Six gapaca pots for lhi: 19 yaksa (circular patterns
indicate a male vegetal godling) 20 yaksini (oblong
patterns indicate a female vegetal godling),

21 Sarasvati, 22 Laksmi, 23 naga, 24 Visnu (guru); 25
salapah-tray (svastika, yantra in the shape of a cross).
Sacred fire (26 kundala for jage).

Navagraha: 27 Aditya (flower-Sun), 28 Candra
(crescent-Moon), 29 Mangala (triangle-Mars),

30 Budha (bow and arrow-Mercury), 31 Brhaspati
(book-Jupiter), 32 Sukra (rectangle-Venus),

33 Sanaiscara (trident-Saturn), 34 Rahu (sword-
ascending node), 35 Ketu (makara/crocodile-
descending node).

36-43 Eight attributes of the Astaciranjivi:

36 Asvatthaman (sword), 37 Bali (jewel), 38 Vyasa
(jagmala), 39 Hanuman (trident), 40 Vibhisana
(club), 41 Krpacarya (axe), 42 Parasurama (bow),
43 Markandeya (umbrella).

The frame: 44 Gamesa(radish) and 45 Ksetrapala
(skull-staff), 46 Yogini (skull), 47 Guru (book).

48 Siva, 49 Sakti, 50 nirjya (blue lotus), 51 sarjya
(bed).

Added later in black: 52 sinitu (mala=rosary),

53 pustini (book), 54 Mrtyuitjaya (kalasa - jar),

55 Sankha, cakra, gada, padma, 56 asana (platform);
57 desabali (bau = offering of cooked rice).
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Thi rituals in Bhaktapur, the
central parnakalasa placed on
the east-west axis of the ritual
arena, east of the sacred fire.

Above

In a Hindu context, front

and rear view, height 25 cm,
painted by Narain Kumar
Chitrakar in 2005.

Below the coloured rings,
representing the five elements,
appears Brahma under a
trilobed arch flanked by sun
and moon. He is four-faced
with a pointed beard, rides on
a goose and holds a stave and
water jar in his left hands, and
a rosary and ladle in his right
hands. The rear displays four
lotus leaves with two whisks
and a bell in between.

Below

In a Buddhist context at
Pasubaha. The parnakalasa,
front and back view, height
26 cm, painted by Surje
Chitrakar in 2005.

The blue sceptre (nilavajra) in
the centre of an eight-petalled
lotus on the front, and the
circular mark between the eyes
indicate the Buddhist context.

Bottom
Top view of the Brahmakalasa
covered by a small cup with a

painted banner.
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The Ganesa pot, essential for
the enactment of Thi rituals.

Above

From Bhaktapur, height

25 cm, painted by Narain
Kumar Chitrakar, 2005.
Under a tri-lobed arch,
flanked by the sun and the
moon, Ganesa is supported by
a lotus flower, to his proper
right his mount, a shrew in
blue. In his left hands he holds
sweets and an axe, in his
upper right a rosary while the
lower hand makes a protective
gesture.

The cup placed on top
(diameter 10.8 cm)

displays a radish, Ganesa’s
representation in a non-iconic
form.

Below

From Bhaktapur, height 18 cm,
from the Ihi ritual performed
for the pratisthapija of the
caityas at the Hyatt Hotel

on 25™ August 2000 by a
Vajracarya priest from
Bhichébaha.

GanesSa's body is seen in the
playful posture (lilasana) on a
lotus throne with a background
of red and blue. In his left
hands he carries sweets and an
axe, in his left hand a rosary
and a long white radish.

The rear face of the pot shows
a curl which serves as a
symbol of invitation. On either
sides are painted large eyes.
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an ascetic (kamandalu). Placed under a tri-
lobed arch, Brahma is flanked by the moon
and the sun — the moon having a white central
dot, the sun a red one. Four lotus leaves cover
the back of the earthen body, with bell or yak-
tail whisk motives in between. Five circular
mouldings mediate between the body and the
neck in white, green, yellow, red and blue,
representing the five mahabhita elements:
wind (air), fire, water, earth, and ether (the
blue akasa). The sequence of colours, which
stand for the elements, varies and no Citrakar
is in the position to attach each of the ele-
ments to their specific colours. The lid on top
is painted with a banner (dvaja).

Beyond the iconographic prominence of
Brahma (who also appears in Buddhist and
Jain rituals) it is the U-shaped bindu, the dot
or drop between the eyes that characterises all
the pots used in Hindu contexts. Apart from
the bindu it is the shape of the eyes — fully
opened with circular pupils — that testifies to
this particular context.

For Ihi rituals in Buddhist contexts, the
body of the vase is decorated with the blue
vajra, the symbol of the adamantine truth.
Placed under a shawl and on the pericarp
of an eight-petalled lotus, the vajra symbol
stands for Aksobhya, the Tathagata of the
eastern direction. The bindu is circular (of-
ten pointing slightly upwards) and not placed
between the eyes but higher up. The eyes are
partly hidden behind undulating lids (see the
illustration). In Bhaktapur, a Vasundhara fig-
ure with six hands can be seen at the centre of
a lotus flower on the back of the pot.

The Fourteen Pots (gapaca) Surrounding
the Central Vase Dedicated to Brahma
and the Sacred Fire

The Eight Auspicious Signs

The platform on which the Sivacarya has
marked a svastika in its centre as the asana
of the piarnakalasa is covered with unhusked
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Variation of the representation
of eyes and bindu on gapaca
pots on the occasion of lhi and
Bare chuyegu.

Left for Hindu rituals with
U-shaped bindu and large eyes
with fully developed pupils,
right for Buddhist rituals with
a circular, slightly pointed
bindu and eyes half submerged
behind the lid.

Opposite

Details of a folded sketch book
in the possession of Surje
Chitrakar.

Above the five serpents
symbolizing the five oceans,
on the second page above the
ten guardians (dasadikpala)
respectively of the ten
directions, below the signs
symbolizing the nine planets
(navagraha), on the third page
above the eight auspicious
signs (astamangala), on the
fourth page above the symbols
signifying Laksmi, Sri, yaksa,
yaksint and naga.

rice, on which he places smaller pots with
depictions of the eight auspicious symbols
(astamangala). In Surje Chitrakar’s hand-
book, the eight symbols are shown arranged
around a vase at the centre (see illustration),
with the endless knot at the top and the seven
remaining symbols placed in clockwise order.
In a second handbook, the eight symbols are
seen arranged in a row, following the same
sequence: beginning with the endless knot,
this is followed by the lotus flower, umbrella,
vase, a pair of yak-tail whisks, a pair of fish,
a banner and a conch.

Spirits (yaksa/yaksint)

Five more pots are placed in front of the plat-
form. Four of these depict the respective dei-
ties — not in iconographic form but as sym-
bols: stylised leaves in circular and elongated
form (probably signifying gender associa-
tions) represent yaksa and yaksini, a pair of
spirits that are thought to frequent fields and
forests, and since they are considered either
benevolent or malevolent it is considered es-
sential to propitiate them. Both are associated
with fertility, but since yaksinis symbolise the
life-sap of trees it is believed that they would
make barren women fertile (Stutley 1986:
345). Most pots depict the leaf motives three-
fold, while the handbooks either depict the
pots with just a pair of leaves, or triple leaves
without pots, or single leaves in more detail,
showing a twig with four green leaves — a

motive that Surje Chitrakar varied as leaves
floating freely around the dominant represen-
tations of the tree spirits. Another early 20
century handbook, in the possession of In-
dra Bahadur Chitrakar in Kathmandu, shows
a more naturalistic approach: a pair of red
flowers as yaksa and the three blue flowers
representing yaksini.

In Patan, the particular role of yaksa and
yaksini as guardian spirits of the ritual place
is manifested inasmuch as the pair is repre-
sented by a cross fashioned on the surface
of the pots. The vertical bulge represents the
nose, while the horizontal one establishes a
connection between the large eyes. Terrify-
ing canine teeth demonstrate their apotropaic
nature. The male version bears a moustache,
the female a hint of rouge on her cheeks.

Mirror (jvalanhayk& = Laksmi) and
Vermilion (sinhamhit = Sarasvati)

Even more abstract than the representation of
the guardian spirits is the depicition of Saras-
vati and Laksmi by three or four shafts in white
and yellow that open up to the top, forming a
triangle in red. Surje Chitrakar’s handbook
emphasises the conical opening, while the
shaft is reduced to a stump. In the ritual place
itself, Sarasvati and Laksmi are duplicated
as the two pots — Sarasvati on the right of the
pitrnakalasa and Laksmi on the left — and are
also represented by a mirror (jvalanhayk)
and a vermilion container (sinhamhi).
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Motifs on gapaca-pots
presented in the context of
the Ihi ritual, drawings Surje
Chitrakar, 2005

Above

The eight auspicious markers
(astamangala): 1 endless knot
(granthi), 2 lotus (padma),

3 umbrella (chattra), 4 sacred
vase (kalasa), 5 yak-tail whisk
(camara), 6 fish (matsya),

7 banner (dhvaja), 8 conch
shell (sankha).

Below

Yaksa (male), yaksini (female),
symbolic representations
among green leaves and naga
(serpent) as the guardian of
Jewels, with pairs of earrings.
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Motifs on gapaca-pots
presented in the context of
the lhi ritual:

Non-iconographical markers
on two pots flanking the mirror
and vermilion container,

left Sarasvati (or Sri), right
Laksmi, drawing Surje
Chitrakar, October 2005.

A pair of gapaca pots (height
11 ¢m) representing yaksa
and yaksini, painted by Surje
Chitrakar, October 2005.
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Visnu and Nagaraja

Finally on the far left of the vase a pot is
placed with the representation of the king of
the serpents, the Nagaraja. The serpents are
believed to be the guardians of the mineral
wealth of the earth, so the creature’s wind-
ing body is accompanied by representations
of jewellery, namely earrings.

The fourteenth pot to be painted on that same
evening is not placed in the constellation of the
platform, but on the western axis of the pit of
the sacred fire. Usually addressed as praniti,
which in Sanskrit (pranita) is nothing more
than “a pot used for rituals”, it is understood as
representing Visnu, who is believed to preside
over the scene as the teacher, the guru.
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Thi ritual in Patan

Pots (height 8.6 and 7.6 ¢m)
representing the guardian
spirits in the form of faces,
with a moulded cross,
indicating the nose and a
bar between the eyes. The

male yaksa (left) is seen

with a moustache, the female
yaksinit with rouge on her
cheeks.

Painted in August 2000 for
the ritual consecration of nine
stapas at the Hyatt Hotel.

From a sketchbook in the

possession of Amir Citrakar in
Kathmandu. Leaf motifs with

blue and red centres identified
as “yaksa (and) yaksani kalasa’".
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Bowls (salapa) used in [hi
rituals in Kathmandu.

Left

Bowl (diameter 22.5 ¢cm),
painted by Amir Chitrakar,
November 2005.

The dominating symbol is

a svastika in the shape of a
cross with the legs bent at
right angles in clockwise
direction. At the centre a

lotus flower, on the arms

bel fruits, at the end of the
arms jasmin, at the angles

of the cross pomegranate
seeds, at the end of the arms
symbols designating the moon
(white crescent) and sun

(red crescent). Curls in the
diagonals indicate a gesture of
inviting the gods into the bowl.

Right

Bowl with a sheet of painted
paper, roughly indicating

a svastika, curls and the
crescents of moon and sun.
Such products are sold to
avoid the service of a Citrakar.
This bowl was made and
painted in 2003.

Below

Painting (20 x 20 ¢m) on paper
of a svastika in a square frame,
used in Patan on metal dishes
to substitute an earthen bowl,
April 2006.

The Salapa Bowl

The shape of these bowls varies. They all
reach a hight a height of 8 to 8.5 centimeters.
Those from Bhaktapur (diameter 22.5 cm)
and Thimi (25.5 cm) have a bulbous form
with a pronounced rim, while those from Pa-
tan (32.5 cm) and Kathmandu (33.5 cm) have
a wide opening and are designed more as a
means of presenting their contents.

The basic and prominent motive of the
painting on the bottom of every bowl is a
svastika. Also common to all are the curls
between the four arms of the underlying
cross. They represent a gesture of invitation.
The entire pantheon, not only with the moon
(Candra) and the sun (Strya) but also Indra
and especially Brhaspati, the celestial priest
and purohita of the gods, is invoked. The 28
divisions of the lunar zodiac, the naksatras,
are invited to grant blessings and well-being
— as are the seven seers, the saptarsi. As the
86-year-old Indra Bahadur Chitrakar from
Kathmandu explained in 2005, the idea is
that the gods and the asterisms are invoked
to protect the Ihi girls throughout their lives.
Even if their husbands die they will remain
under the protection of the gods. This sup-
ports the idea that Newar girls, married to

Visnu in the form of a bel fruit, enjoy a par-
ticular protection that retains its power even
in widowhood.

Beyond the svastika and the curls, the four
bowls display a wide variety. Sun and moon
are seen on the bowl from Kathmandu as
white and red crescents at the bottom of the
arms of the cross, while the example from
Patan (where the bowl is called ikipa) shows
four identical crescents in red. No such mo-
tif can be seen on the bowls from Bhaktapur
or Thimi. Placed at the centre is either a lo-
tus flower that looks rather like marigold, or
a book as a symbol of Brahma. The motifs
found in the arms and feet of the svastika dif-
fer considerably, demonstrating a creative
freedom to play with the grammar of form
and meaning. The example from Bhaktapur
remains rather non-specific, with nine large
dots (referring possibly to the Navadurga)
in red, green and blue, and four small dots
in blue and green. Likewise, the bowl from
Thimi presents a variety of flowers and green
leaves. The example from Kathmandu pres-
ents four be! fruits on the arms and four white
jasmine flowers (daphahsva) at the ends of
the arms, and in one case eight green pome-
granate seeds (Nev. dhale, Nep. anar), which
are characteristic offerings to GaneSa. The
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two bowls from Patan (see illustrations) pres-
ent either flowers or the twin book and rosary
motifs, which are both attributes of Brahma.
Just as the circle of the rosary stands for the
cycle of time, the written words of the book
represent the origin of all manifestations: both
symbols convey the creativity of the supreme
deity. Such sophisticated connotations do not
have to be known, neither by the Citrakar,
nor by the officiating Brahmin priest. Sym-
bols are used in a large variety of contexts
to ensure general auspiciousness. By provid-

ing the ritual place and the objects needed for
the ritual with a host of symbols, the action is
linked to a larger framework with potentially
unlimited layers. To return to the example of
salapa bowls: the white strokes on the rim of
the example from Bhaktapur represent the lu-
nar mansions (naksatra) or the nine planets
of the grahamandala.

At the annual Ihi ritual celebrated on the
Spring’s Fifth in the compound of the Kum-
bhedvara in Patan, the earthen bowls are re-
placed by dishes of brass or stainless steel. A

Bowls (salapa) used in 1hi
rituals in Patan, Bhaktapur
and Thimi.

Above

Bowls (diameter 32.5 cm)
from Patan, painted by
Ishworbhakta Chitrakar

of Sundhara in November
2005 (left) and used for the
consecration of stiapas in
August 2000 (right).

The arms of the svastika bear
either the symbol of a book or
a rosary, with a lotus flower or
book at the centre. At the end
of the arms appears either the
moon (white crescent) or the
sun (red crescent). The curls
in the diagonals do not extend
across the rim. They represent
the gesture of invitation to the
deities to enter the circle of the
earthen bowl.

Below left

Bowl (diameter 22.5 cm) from
Bhaktapur, painted by Madhu
Chitrakar in October 2005.
Thirteen blue, red and green
dots fill the space of the

arms and legs of the svastika
without conveying a particular
significance. In contrast to
the trays from Kathmandu
and Patan, however, the white
strokes on the rim symbolise
the presence of the naksatras,
representing the divisions of
the lunar zodiac.

Below right

Bowl (diameter 26 cm)

from Thimi, painted by

Purna Krishna Chitrakar in
December 2005.

The arms of the svastika are
exceptionally wide. Similar to
the scheme from Bhaktapur,
nine non-descriptive flowers
and eight leaves populate the
arms of the svastika. Simple
curls in white and red extend
across the rim.
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Block prints attached to
the forehead of Ihi girls
(sapakhvah), printed and
coloured in 2004.

From, top to Bottom

1. From Bhaktapur

(17 x12.5 cm): below a
course of lotus leaves the
sacred vase of plenty (kalasa)
in the centre, seen on the left
a citrus fruit (tahsi), on the
right a water lily (utpala),
both symbols of longevity and
wisdom.

2. From Patan (16.5 x 9.5 cm):
trefoil arches architecturally
frame the sacred vase at

the centre, the vermilion
container (sinhamhii) to the
left, the mirror (jvalanhayka)
to the right — symbols of the
goddesses Laksmi and Sri.

3. From Patan (16.0 x 7.5 cm):
separated by columns
supporting fragmented arches
the sacred vase in the centre,
left the mirror (jvalanhayka),
right the vermilion container
(sinhamhu).

4. From Thimi (15.0 x 10.0 cm):
above a course of lotus leaves
in the centre the sacred vase,
left a citrus fruit and right a
fully opened lotus flower.

Right

From Kathmandu,

a sapakhvah (13 x 17 cm)
painted by Indra Bahadur
Chitraker, November 2005.
The vase of plenty (kalasa)
figures prominently on a lotus
base under a ceremonial
shawl, framed by the moon and
sun in the upper corners.

simple svastika is placed on top of the dish,
painted on paper in a square, triple-coloured
frame (19 x 19 cm). The longish feet of the
svastika support identical Candra/Siirya mo-
tifs, and curls done in blue convey the invit-
ing gesture.

The Block Print (sapakhvah)
On the second day of the Ihi ritual the girls
receive a coloured block print (10to 13 x 9.5
to 17 cm), either from the hands of the
Citrakar or from the organisation in charge,
which has bought the prints from the painter
in advance. The block print is laced under a
headband to cover the forehead, and com-
pletes the ritual outfit. Earlier the girls had
put the kumahkah thread around their neck,
and had their forehead and parting smeared
with vermilion, and were clad with the ihi-
parasi, the sari offered on this occasion. A
wide variety of symbols appear on the block
prints, with an overt emphasis on fecundity
and general well-wishing.

The block print from Bhaktapur is divided
into two registers: A row of seven lotus leaves
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at the top and below it the “vase of plenty”,
prosperity and wealth (kalasa) flanked by a
citrus fruit (tahsi) and the water lily (utpala).
The citrus fruit stands for longevity and the
water lily for wisdom. The citrus fruit plays
an important part in many Newar rituals: as
an offering on the occasion of mhapiija, the
worship of the body in November, and as
an offering by the Navadurga troupe to the
people of Bhaktapur after the rebirth of the
deities on the Victorious Tenth of the Dasai
festival in October.

The block print from Thimi has the same
basic structure, but places the kalasa at the
top. While the prints from Bhaktapur and
Thimi are standardised, those from Patan
and Kathmandu will vary the themes or are
altogether different. Those from Patan place
the sacred vase at the centre, flanked by the
mirror (jvalanhayk&) and vermilion container
(sinhamhit), two objects representing Laksmi
and Sarasvati. Together with the sukida lamp,
these two objects are present in almost every
proper ritual. The three objects are seen under
more or less articulated trilobed arches bear-
ing symbols of the moon and the sun, while
the kalasa is flanked by a pair of eyes which,
in Bhaktapur, can be identified as conveying
a Buddhist background.

Organisers from Kathmandu often order
pots and block prints from Bhaktapur. De-
signs painted in Kathmandu display a kalase
under a ceremonial shawl and flanked by
moon and sun, or simply a bell (ghanta).

Purification: Paring the Toenails

Until very recently, members of marginally
pure and impure sub-castes were not supposed
to participate in Ihi rituals. The dividing line
can be identified by the activities of the bar-
bers. A male barber will shave the heads of
people from marginally pure sub-castes, but
for the paring of toenails a butcher’s wife has
to be called in. The families concerned never

admit this, and it can only be observed in their
houses. Eight sub-castes such as Manandhar
(oilpressers), Citrakar (painters), Rafjitkar
(dyers) and Nakarmi (blacksmiths) are treat-
ed by the barbers as marginally pure, but
have participated in the full scope of the lhi
ritual for many generations, including partici-
pation in the concluding feast on the first day
(dusvaja). Such commensality is unthinkable
on any other occasion.

The Gatha, families who perform as deities
of the Navadurga troupe, have only recently
begun participating in lhi. The organisers
place the daughters of Gatha at the bottom
end of the row of participating girls and al-
low them only to appear on the second day
for the enactment of the offering of the virgin
(kanyadana). They arrive at the ritual place
with their toenails already pared, because
the barber’s wife would refuse to touch their
feet.

Girls with Buddhist backgrounds — from
the Rafijitkar, Nakarmi, Suddhakar and some-
times even Manandhar — mix freely with
other sub-castes under the guidance of Brah-
min priests. Most Manandhar and Citrakar,
however, prefer to join the annual Ihi ritual
at Pa§ubaha, a Buddhist monastery in Bhak-
tapur’s eastern quarter of Kvathandau. Un-
til recently, the toenails of Vajracarya and
Sakya were pared on such occasions by a fe-
male barber, while the toenails of those girls
from the seven marginally pure Buddhist sub-
castes were pared by a female butcher outside
the monastic courtyard. A remarkable change
could be observed in February 2007 when all
of the participating girls arrived with their
toenails already pared at home. A major dis-
tinction in terms of purity was thus quietly
overlooked. Apart from two Buddhacaryas, a
total of seven Vajracaryas, two Sakyas, two
Citrakars, eighteen Manandhars, two Ba-
lamis and even one Srestha participated on
that occasion. Surprisingly, almost half of
the participating girls came from other settle-
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ments such as Thimi, Banepa, Namobuddha
and Naya Baneshwar.

Until recently, paring the toenails for the
first time in the girls’ life on the occasion of
Ihi marked the passage from an “innocent”
childhood to a ritually accepted personality.
Paring the toenails, being clad in a special
sari (ihiparasi), and being offered to the deity
Suvarnakumara as a bride, qualifies the girl
as a member of the parental lineage (phuki)
which she will leave only when she is mar-
ried to a human groom.

The Setting

The Ihi ritual is a complex initiation ritual that
takes several days, of which two are reserved
for collective celebrations. It is celebrated in
various forms, but with core elements com-
mon to all social and religious groups, re-
gardless of whether Buddhist or Hindu.

These elements include preparatory rituals
among them, the ritual desicion (samkalpa)
or the worship of the ancestors (Sraddha);
supplementary rites such as the ritual wel-
coming (sipharati, lasakusa), the measure-
ment of the girls or the worship of the deities
in the flasks (kalasa); core elements, e.g. the
“gift of the virgin” (kanyadana), the “seven
steps” (saptapadi) or the circumambulation
around the fire; and concluding rites such as
the feast (bhoja).

In the following we will describe the Ihi
ritual or girl’s marriage with the bel fruit that
took place in the quarter (tvah) of Byasi on
the 5" and 6" December of 2006, the first and
second day after full moon, in the month of
Margasirsa/Mangsir, called Yahmaripunhi.
We shall further include material from other
Thi celebrations.

The organiser, principle worshipper (yaja-
mana) and chief sponsor of the Ihi ritual de-
scribed here in detail is Bagat Bahadur Lava.
He is 65 years old, his wife Tulsi Maya 64.
He tries to veil his name by claiming Suval

The Main Events of IThi

Preparations
Feeding Girls (ihimaca nakegu)
Other preparatory rituals

1* Day (dusva)

Ritual decision (samkalpa)
Ancestor worship (nandisraddha)
Worship of Alidyah

Sipharati etc.

Measurement rite (kumahkah)
with yellow or white threads
Joint feast for the girls (ihi ja)
Painting of pots

2% Day

Gurumandalapiija (Buddhist)

or fire sacrifice (homa)

Kalasapuja

Welcoming (lasakusa)

Oil on head

Purification: Paring the toenails
Opening of the eyes by the Citrakar
Fire sacrifice (homa)

Presentation of the Ihi sari (ihiparasi)
Vermilion on hair parting

Block print on head

Distribution of bread and milk

“Gift of the Virgin” (kanyadana)
Grinding lentils (may ghiri-ghiri yaye)
“Seven Steps” (saptapadi)
Circumambulating the fire

Taking alms (bahra chuye)

Fictive kinship or ritual friendship (tvay)

3“Day
Kumari- and Gane$apuja
Well-wishing food (khé svaga)

These subrites hab been tagged on the DVD
so that one can access them directly.
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status, while his wife is of Dyahla descent but
claims Duval status. Suval as well as Duval
are among those farmers who claim the high-
est status and to be on a par with Basukala
and Acaju. The designation dyahla (lit. “care-
taker of a deity”) identifies Tulsi Maya as a
daughter of those Jyapu who take care of one
of the most powerful Ganesas of Bhaktapur,
Chuma Ganesa of Cvaché. On the occasion
of the initiation, their sons are introduced to
the iconographic representation of the de-
ity on the first floor level of the god-house
(dyahché) in a secret Tantric ritual performed
by an Acaju, the “Master of Rituals” from the
farmer’s caste.

Bagat Bahadur has eight sons, of whom
only the eighth shares his food with him,
while the first seven have set up their own
kitchen in a double-house complex that ex-
tends along an entire block and almost fifteen
metres from the road. The central bays of the
cavernous house are completely dark and are
only accessible with the lights permanently
on — meaning they turn into a trap whenever
the electricity fails during one of the notori-
ous cuts.

Bagat Bahadur’s sixth son is Ganesh Ku-
mar. His son Pradip and Nisan — the son of
the eighth son, Ganesh Man — had to have
their initiation performed. The son of Biswo
Ram — the first son — Krishna Prasad was to
be married, but the main motive for organis-
ing a collective event was the performance of
the Thi ritual for the three daughters of Ga-
nesh Prasad, the seventh son.

Two thoughts or wishes guided the grand-
father in performing the collective ritual on
the 5" December. For the past twenty years
he had already been inviting three times to
partake in an lhi ritual in front of his house in
Byasi, and he wanted to continue this tradi-
tion. Moreover, he had long ago vowed not
to send his daughters or granddaughters to
take part in a ritual that he himself had not
sponsored. The present fourth ritual had been

planned since summer 2006 with the hope of
his seventh son begetting a son.

The prevailing notion is that sponsoring
an Ihi ritual or feeding and worshipping vir-
gins (kumaripiija) is auspicious, it is “good
work” (gingujya yagu). Dedicating a ritual
to virgins probably addresses the potential
mother, because the day before the formal
“Gift of the Virgin” (kanyadana), the girls
enjoy the last day of their identity as Kumari.
Ganesh Prasad was very afraid of sponsoring
the ritual because he would have to take out a
loan to meet the expenses. But his father gen-
erously assured his support and spent more
than 250,000 rupees, which would have been
even more if he had had to buy the necessary
grains. He bought two buffalos, two goats
which were sacrificed at Balakhu Ganesa,
the shrine of the quarter, and beyond that
15 dharni (c. 36 kg) of buffalo meat. Three
hundred litres of liquor had to be brewed.

The Preparatory Phase

Feeding the Girls (ihimaca nakegu)

A few days or a week before the Ihi ritual,
the girls are offered svagd — a mark on the
forehead made of popped rice mixed with
yoghurt and dark red pigment. This mark,
offered by the eldest married woman of the
lineage (nakhi), signals the approaching
event and opens up the short period in which
the girls are formally introduced to and ac-
cepted by close relatives. Until dusva, the day
of preparation for the Ihi ritual, the girls will
take no food in their parents’ house except a
glass of milk in the early morning. Each day
they will be met at home by a female relative
and guided to their house.

The first visit leads to the house of the
nakhi of the girl’s father’s lineage, often fol-
lowed on the same day by visits to the houses
of lineage members, i.e. her father’s brothers
and grandfather’s nephews and their sons. Be-
yond the members of the lineage, the phuki,
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The offering of ritual food
(svaga) to the Ihi girl (in this
case Benita Basukala) by the
eldest married woman of the
lineage, the nakhi. Marks of
vermilion and yoghurt on the
forehead and the left temple
initiate a period of a few days
or a week during which the
girl leaves her house to be
fed by members of the lineage
and maternal relatives.

Photo 15 January 2001.

these visits lead to the paternal aunts (nini)
of three generations (which includes father’s
and grandfather’s paternal aunts) and their
daughters and granddaughters, the maternal
uncles (paju) and maternal aunts (tahma) of
their grandmother as well as their maternal
uncles (paju) of three generations.

In the case of the ten-years-old Benita Ba-
sukala (see map), this sequence was initiated
by the eldest woman of the lineage, the nakhf.
The second visit led to the neighbouring
house, in which her granduncle’s son lived
as the third member of the lineage. The joint
great-grandfather’s house, which was built
on the periphery of Bhaktapur’s northeastern
quarter in the 1950s, was divided up in the
1970s. Further visits included the four sis-
ters of her paternal grandfather (nini), two of
their daughters, the daughter of her paternal
grandfather’s brother and the paternal grand-
mother’s sister. From her mother’s side she
visited the house of her grandfather, which
he shares with his son (the initiate’s paju),
and her mother’s maternal uncle (pdju). She
did not visit her father’s sister (her nini),
because the sister had not accepted her role
at that time, avoiding as she did her elder
brother who had begun the process of separa-
tion from his younger brother. Nor did she
visit her father’s maternal uncle, because his
granddaughter was participating in the same
Thi ritual. In two cases she visited two houses
and in three cases she had to go beyond the

limits of Kvapade, the extended territory of
Bhaktapur. She even had to go to Kathmandu
to visit one of her paternal aunts, who was
divorced and had married a Buddhist Sakya
of [tumbaha.

Visiting the relative’s houses in order to
receive a meal must be seen as a formal in-
troduction and integration into the close so-
cial network of the lineage and the extended
network of aunts and uncles. The lineage
usually covers three generations and the
aunts and uncles and their descendants cover
three generations as well. Their parents must
have taken her along to these houses earlier
in connection with the ritually designated
meals that accompany life-cycle rituals or
annual occasions like Bisketjatra, the New
Year festival in April, and Dasai, the celebra-
tion of the goddess Durga’s victory over the
buffalo demon. That means she had already
gathered experience in urban space and knew
the houses of her close relatives. But visit-
ing these places in the context of the lhi ritual
embodies the notion of a formal event.

The more formal visits preceding lhi place
the girls at the centre of attention and an-
ticipate their temporary admission into the
lineage. This membership lasts until their “se-
cond” marriage with a human spouse through
whom they enter the lineage of their hus-
bands. From that moment on they are treated
as “living ancestors”. They do not belong any
more to their place of origin, their natal home.
But in an expression of sororal solidarity they
do return in their new role as aunt (nini) or
“elder mother” (tahma).

One more aspect of the manifold journeys
of the potential Thi girls must be underlined.
They move in urban space in order to get
acquainted with the realm of their later life.
Until very recently, daughters of farmers
(Jyapu) never married into other settlements
of the Kathmandu Valley, but they crossed
— as the map documenting Benita Basukala’s
journeys demonstrates — the narrow limits of
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(1)

to Kathmandu

Bhaktapur: visits by Benita
Basukala to relatives (ihimaca
nakegu, lit. feeding the lhi
child) prior to her Thi marriage
on 29 January 2001.

On the second day of the
month of Magha (15 January)
she visits the eldest woman

of the lineage (nakhi, 1).
During the following week she
visits the only other lineage

household (2), the parental
great-grandmother's nephew
(3), four parental aunts (nini,
4-6, 10), female relatives of
the parental great-grandfather
(8, 9), two daughters of the
parental aunts (11, 12), her
maternal grandfather (13)

and her mother’s maternal
uncle (paju, 14).
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their quarter. In a way the city can be called
the “greater house” which the girls inhabit as
ritually mature beings after the Ihi marriage.
The outer limits of Kvapade, the extended
territory of Bhaktapur as defined by two riv-
ers, are only transcended when accompany-
ing the parents to work in the fields. The rit-
ual space is protected by the seat of the Eight
Mother Goddesses, the Astamatrka, and the
inner space is literally occupied by the girl’s
paternal and maternal relatives.

The Preparatory Ritual (pithapiija)

on the Day before [hi

In the early morning the Aciju, the Master of
Rituals of Jyapu status, goes to the house of
the organiser and principle worshipper Bagat
Bahadur in Byasi to prepare all the gvaja, the
moulded cones of cooked rice needed for the
following day.

The eldest of the wife-takers and husband
of the organiser’s sister, the mhaynayah meets
the Aciju priest at Kiché in the early morn-
ing. Bagat Bahadur, the principle worshipper,
recalls that he is a farmer named Kava from
Gvahmadhi, but he cannot remember his
first name. People are rarely remembered or
called by their name, but rather by the desig-
nation of their role. As a wife-taker he is only
marginally polluted if death comes to Bagat
Bahadur’s family. That allows him to play
an important role in many life-cycle rituals,
especially in death rituals, when he has the
potential to take over the role of the Bha (fu-
nerary priest) in the purification ritual of the
tenth day, and of the Sivacarya (purity spe-
cialist) on the occasion of the purification of
the house. Bagat Bahadur calls the very few
members of these two classes of purity spe-
cialists greedy. Thus for the first time he had
not invited the Tini to hand out the bel fruit
to the Thi girls. Instead, the mhaynayah has
taken over.

The mhaynayah receives a set of new
clothes, which he will wear on the follow-

ing days. He also receives a white turban
(betali). As soon as the work at the organis-
er’s house is completed, they go to the Sala
Ganesa shrine in Tacapah, the central quarter
of the upper town. It is the most important
Ganes$a shrine in town, which is regularly
worshipped as the deity that shows the way
to go forth. On the occasion of Ihi, offerings
to this shrine are mandatory because it is here
that the fire is lit from which the empowering
mvahni soot is taken. A stroke (mvahni) of
black soot is placed on the pipal leaf that is
handed over to the girls on the occasion of the
“Gift of the Virgin”. From the Ganesa temple
the group does the round of the Astamatrka
shrines, thus encircling the realm of the urban
world of Bhakatpur to which the concluding
desabalipiuja is dedicated. The clay cup used
to collect the soot is carefully placed in the
basket (karpan) carried by the wife-taker, to-
gether with pija material. They make their
way to the easternmost of the shrines (pith)
of the Eight Mother goddesses, Brahmayani,
and from there they continue their round, vis-
iting the remaining seven shrines while the
fire constantly produces soot.

On 21* January 2007 the performance of
the prescribed pithapija could literally be
seen to be driven by a new dynamism. The
organising party of an Ihi ritual performed on
the same day in Cvaché had a Toyota pickup
parked on the square in front of the temple.
The acting assistant priest, a Karmacarya
from Kiché, carefully carried the mvahni cups
from the seat of the deity to the car. While he
and the mhaymaca took the front seats, the
mhaynayah accomodated himself and the
pija material on the loading area at the back
of the car. Following an unconventional route
by car and crossing the Hanumante river four
times, the group was able to cover the seats of
the Astamatrka as well as of Tripurasundari
in less than an hour (see map).

In yet another expression of contemporary
dynamics, the route of the pithapiija could be
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covered in less than ten minutes. The Kar-
macarya, who was acting as an assistant to
the Thi ritual at Naraincok (see the film at-
tached to this publication), was busy with
rituals somewhere else and could not perform
the pizja in time. During dusva, the first day
of the Ihi ritual, he could slip away for an
hour while a Josi assistant and the Sivﬁcﬁrya
were completing the preparations for the ritu-
al place. He performed his duty at the pith of
Sala Ganesa and reduced the entire circum-
ambulation of the historic core area of Bhak-
tapur by turning to the central ninth shrine
dedicated to Tripurasundari.

Visiting the shrines of the Astamatrka is
indeed a preparatory ritual observance that
is mandatory for many festivals. By keeping
the fire alive and adding mustard oil in case
the flame dwindles, the soot represents the
essence of the urban habitat. The goddesses
not only guard this space — they collectively
represent the energy or genius loci that en-
ables the urban society to function. By using

the soot collected while circumambulating
this space to mark the girls’ foreheads, they
are invited to become members of society.
Gracing the pipal leaves that are dedicated
to Visnu, the “offering of the virgin” par-
ticipates in the power of Durga in her eight
manifestations.

From the eighth goddess, Mahalaksmi,
the path leads to Tripurasundari, the central
ninth goddess in Tulaché and to the Ganesa
shrine in nearby Balakhu, the shrine of the
non-iconic deity which presides over the
area (ilaka), and to which the house of the
organiser belongs. Returning to the house of
the organiser, the group is received by Bagat
Bahadur at the main entrance and is served
khé svagd, a light meal with flattened rice, a
boiled egg and liquor.

On the day preceeding the first day of the
Ihi ritual (dusva), the chief worshipper and
sponsor, collects an earthen pot from a potter
in Talakva and hands it over to the painter,
the Citrakar who in the season concerned is

Bhaktapur, alternative routes
to perform the pithapiaja:

1 Brahmayani,

2 Mahesvari,

3 Kaumari,

4 Vaisnavi,

5 Varahi,

6 Indrayant,

7 Mahakali,

8 Mahalaksmi,

9 Tripurasundari.

The nine places were visited by
foot on 4" December 2006 by
a Jyapu Acaju, in the context
of an lhi ritual in Byasi (see

A on the map). The goddesses
were visited by a Karmdcarya
in a car on 21° January 2007
prior to an lhi ritual in Cvaché
(see B), and on 22" January a
Karmacarya chose a shortcut,
leading directly from the
pitha of the Sala Ganesa (O
on the map), to the shrine of
Tripurasundari (no. 9) in the
centre of town, in the context
of an Ihi ritual at Naraincok
(see C).
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entitled to paint a four-handed representation
of GaneSa onto the front. In a symbolic ges-
ture, prior to handing over the pot, a kisli of-
fering (a small cup with rice, a betel-nut and
a coin) is presented. In addition, the painter
prepares a small plate serving as the lid for
the pot with a white radish, the unmistakable
symbolic representation of the deity. In case
of the ritual documented on the following
pages, the chief worshipper brought the pot
to a Citrakar of his choice near Nagpukhu. He
should, in fact, have carried it to Surje Chitra-
kar, who for that season was the caretaker of
the Thi guthi, into which twelve active mem-
ber families of painters are organised. The
following day the chief worshipper collects
the GaneSa pot at the painter’s house and
carries it back to the potter’s quarter, where
an assistant priest had already prepared the
ritual place for a complex ritual that lasts for
an hour.

The First Day (dusva)

The day preceding the “Gift of the Virgin”
(kanyadana), in some way the climax of the
Ihi ritual, is dedicated to preparatory cer-
emonies that ensure the ritual place is free of
pollution. The word component du indicates
an imminent danger of pollution. The death
rituals prescribe an elaborate purificatory
ritual on the tenth day called du byékegu, lit-
erally “to cause to become untied of pollu-
tion”. Death had in fact caused pollution and
the ritual is designed to return to an at least
partial state of purity. In annual death rituals,
the day preceding the actual ritual is called
dusva (Classical Nev. dusala, “the first day
of a rite”). This day involves having one’s
head shaved and toenails pared. A ritual bath
is compulsory, as is a fast after the morning
meal. Fasting characterises the day to such an
extent that it is usually called in short the ek
cak, literally the day on which only “one por-
tion” of food is taken.

In the context of initiation rituals, the pre-
paratory actions include the paring of the
toenails for both the boys and the girls. Boys
have all of their head shaved except for a
small tuft symbolizing their lineage. In both
cases, death rituals are performed, which al-
low the ancestors to be present in the ritual
and to anticipate potential pollution by un-
foreseen deaths, which would force the ritual
specialists to cancel the entire ritual.

In the early morning a goat is sacrificed at
the area shrine, Balakhu GaneSa. The soot
(mvahni) gathered during the sacrifice is used
by the Citrakar on the second day to open the
eyes (mikha kakegu) of the painted pots, i.e.
to empower the vessels for the ensuing rit-
ual. A portion of raw meat is later taken to
Talakva to be offered to the potter who had
moulded the Alidyah. The nine pieces of the
head of the sacrificial animal (syi) are dis-
tributed among the nine privileged lhi girls
(nava nakhi) during the feast that concludes
the first day’s ritual.

The Arrival of the Girls

On the cold and foggy morning of the 8" of
December, the Ihi girls get up early, most of
them shortly after five o’clock, to be dressed
and made up with rouge and lipstick. In many
cases young professional beauticians are
asked to help prepare the girls. Red blouses
with gold threads are kept by the families
concerned to be used ever again on such oc-
casions. As for the jewellery worn on the
girl’s head and the bangles and anklets — only
a few families possess a full set. If more than
one girl of the extended family joins the Ihi
ritual, the jewellery has to be borrowed from
relatives or friends or — against a small fee
— from the shop of a goldsmith, a Bare. If
the decision to join the ritual is made late, it
is almost impossible to acquire a full set. In
that case it has to be ordered a month in ad-
vance and made by the goldsmith. The fine
repousseé work of thin brass is no longer
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gilded. A set of necklet, hairnet and frontlet,
for example, could be ordered in 2006 for
2,500 rupees (25 euros). Absolutely essential
is the frontlet (§ribangi) because it is needed
to hold the block-print that is handed over by
the painter a few minutes prior to the “offer-
ing of the virgin”. Second in importance is
a net of five chains (ngapusikha). Often, the
symbolic tip of a pigtail (satupakha) is added
in the shape of a fish with a bunch of cones in
silver, shaped as a bell to create a soft sound
when the girl shakes her head. Instead of the
tip of a pigtail, a golden flower (/isvd) or cir-
cular hair-slides with depictions of the moon
(Candra) and the sun (Surya) can be inserted
into the hair. Also a broad necklet on a red
velvet base is worn as a demonstration of op-
ulence. Bangles (mhu), often with small bells
(chuysa ghdganghala) and anklets (kali) —
both worked in silver — complete the outfit.

The mood is gay and joyous, as the girls
are looking forward to being the centre of at-
tention for the next two days. In a final act
the forehead is smeared with vermilion, the
edges of which being carefully marked with
small red dots. Between six and seven in the
morning, the mood is frantic as the mothers
compete to arrive early enough at the ritual
area in order to secure a good place — which
means close to the sacred fire where the privi-
leged girls sit and where the Brahmin priest
acts.

Later in the morning, before seven o’clock,
129 girls appear with their mothers for a kind
of ritual notice or invitation ritual for the
gods — at an auspicious time given (saif) by
the Jo$i and calculated according to the horo-
scope of the daughter of the principle wor-
shipper (yajamana) and chief sponsor. The
girls aged approximately between four and
nine are mainly from the farmers’ sub-castes.
They were also later joined by a few carpen-
ters’ daughters and Banamala (Gatha) girls,
but only on the following day.

The Ritual Place

The ritual place, i.e. the place for the ritual
fire and the seats for the girls, is a small lane
in the quarter (tvah) of Byasi, which is now
almost totally occupied by the ritual. The girls
take their places on cushions and mattresses
in three long rows separated into two groups
by the sacrificial place that will be prepared
for various sub-rituals and sacrifices on the
second day.

In front of them are the things they have
been asked to bring with them: a paja plate
(kvatah) with material for incense (dhap),
i.e. twisted cotton wicks and oil, light (dip),
fruits and sweets (naivedya), and for the tika
a small container for red (abir, Skt. sindira)
and orange powder (bhuisinha) as well as
four small clay saucers with yoghurt. Also
on the plate are a kisli clay saucer with rice,
a betel-nut and a silver coin, small pieces of
fruit, popped rice, and flowers, mostly lalpate
(Euphorbia). The children also bring a vase
(kalasa) filled with water and with a flower
inside, the traditional sukiida lamp, as well
as a larger clay bowl (salapa) in which two
bamboo sticks, a bel fruit, and a long wound-
up length of white or yellow thread have been
placed.

While the girls are sitting on the mattresses,
some of them sleeping on the laps of their
mothers, an elderly woman cleans a spot on
the ground for the sacred place. On it the Josi
draws a diagram (Nev. mandah) in white and
red powder for the Nandimukhas$raddha wor-
ship which purifies the house, pacifies the
ancestors and prevents possible impurity dur-
ing the Ihi ritual, such as when a relative dies
during the ritual (see below). The Sraddha is
performed by Bhakta Bahadur Lavaju, the
head of the principle worshipper’s lineage,
on the directions of the Brahmin priest, but
the place is prepared by the JoSi. The square
diagram is divided into 16 smaller squares
with four triangles on each side dedicated to
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the 16 Mothers Goddesses (Sodasamatrka).
The JoSi sits on a small mattress in the south
facing north. He places nine clay saucers on
the northern triangles and puts two betel-nuts
and a wick in each. When asked who these
clay saucers are for, one priest said for Indra
etc., i.e. the protector deities of the directions
(dikpala), the other for the Nine Durgas. He
also places some unhusked rice and a wick
on each of the 16 fields. North of the square
diagram he draws three further diagrams for
Gana (GaneS$a), Gograsa (cow) and Kumari,
as well as a further svastikayantra, and plac-
es on it dhaupati for the Astaciraijivis, the
Eight Immortals, represented by a leaf plate
with rice and two pairs of small clay saucers
filled with yoghurt. In front of the central
svastikayantra he draws five symbols for five
deities (paficayatana, i.e. SadaSiva, Nara-
yana or Visnu, Surya, Grhalaksmi and the
istadevata, the ancestral deity of the worship-
per) and places fragments of green banana
leaves on them. Below the diagram for the
Sixteen Mothers, a seat (asana) is marked to
represent the seven gates (saptadvara) of the
heavens.

Assisted by the Acaju, the Josi then moulds
cooked rice into conical forms (gvaja) and
places them on the three central diagrams;
he does the same with two smaller gvajas
each placed on the paificayatana positions.
Finally he decorates each of the places with a
marigold and sticks lalpate in the larger rice
cones (gvaja). He then places a large vase
with white jasmine in it between the square
diagram and the other diagrams, to the west a
sukiida lamp and the pija plate to the north.
The whole site is encircled by a long garland
of betel-nut-shaped lilac flowers (gvésva,
Nep. makhmali), which the JoSi lays on the
ground.

After a while the husband of the worship-
per’s sister appears as the most senior man
(mhaynayah) of the group of wife-takers of
the principle worshipper and organiser-cum-

sponsor of the Thi ritual. He comes out of the
house situated behind the place that has been
prepared. On his shoulders he carries the tra-
ditional bamboo pole with two trays (khahm-
hit) containing the material for the worship
of the Alidyah (see below). In the left tray
is the wooden measuring vessel, a plate with
three large and 27 small gvajas, a kisli sau-
cer, a large number of masala packs (with a
clove, a dried raisin, a cardamom, one small
piece of candis sugar, coconut, cinnamon and
betel-nut, as well as one popped white corn)
and betel pouches. In the second tray are new
clothes and further pija material, such as co-
loured naivedya breads (marhi), fruits, pow-
der, incense and rice flour.

The mhaynayah places the baskets tempo-
rarily on the sacrificial place while the girls
ritually hand over their pija plate to the priest
and make a ritual decision for the ensuing
worship. They light the sukiida lamp, pour
water into the vase, and touch the pija plate
with their right hand — in which they also
hold some rice, barley and sesame seeds, as
well as water and flowers. For these subritu-
als, called puspabhajana and samkalpa, the
seats of the nine first girls (nava nakhi) are
re-arranged. They are now asked to sit west
of the sacrificial place rather than in a row
with the other girls. Originally it was planned
that only five girls (pasicakanya, cf. Vergati
1982a: 276, Pradhan 1986: 114) would sit
in this manner, but after a long dispute four
more were allowed to sit in this privileged
form. All of these nine girls, now declared
as “presiding” women (nakhi) are from the
farmers’ community, five from the Suval
thar — among them the mhaynakhi Raslila
Suval, the daughter of the principle worship-
per — one from the Kvaju lineage (thar), one
from the Sukhupayo thar, and two from the
Ghaymvasu thar.
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The Mysterious Alidyah or Clay Deity

After the ritual decision, a small procession-
al group is sent to the Jetha (Jestha) GaneSa
Temple in the potters’ quarter (Talakva) to
perform the worship of the Alidyah, the Clay
Deity of ambiguous identity. The group is
led by the two Brahmin priests, the princi-
ple worshipper, the mhaynayah carrying the
sukiida lamp, and the mhaymaca, the sister
of the worshipper carrying the puja plate, as
well as other elderly participants. They are
accompanied by a group of musicians from
the Jyapu caste: eight men playing the bam-
boo flute, two drummers, and one man with
cymbals.

The Duty of the Potter

About two weeks before any Ihi ritual the
mhaynayah, the chief of a group of tillers
dependent on the officiating Brahmin or the
eldest of the principle worshipper’s group
of wife-takers, will carry a kisli, a small cup
with rice, a betel-nut and a coin to a potter
in Talakva, which indicates the act of order-
ing the 16 pots and one small bowl necessary
for the enactment of the ritual. The potters
mostly keep a stock of these pots in three or
four different sizes. Should some be missing,
this allows enough time to produce, sun dry
and fire them.

Only the potters of the lower town in Ta-
lakva are entitled to produce blackware. This
reserves for them the privilege and duty of
producing containers and jugs as well ga-
paca pots and salapa bowls as redware for
ritual use. The potters of Talakva are not or-
ganised into a formal guthi, but they share
dietary restrictions regarding duck meat and
eggs, which they are not allowed to consume.
A widely known legend says that once upon
a time the potters of the lower town were
trying furiously to produce their wares, but
whenever they opened their kilns all they
found were broken pots. One day a duck was

found to have survived in one of these bro-
ken pots, and was making a repeated noise
that sounded like phi, phi, which in Nevarl
means “sand”. Sand had to be added to the
black clay to produce durable pottery! Since
then the duck is considered to be BiSvokarma
(Skt. Vi§vakarman), the tutelary deity of all
crafts in Bhaktapur.

Earlier in the morning the potter had shaped
a lump of black clay (hakuca) into a cylinder,
allegedly Siva’s linga, with a disc of clay
attached to one side probably depicting his
hairknot. Although the ritual specialists in-
volved agreed that the black cylinder repre-
sents Siva, a wide range of names were of-
fered, including Agni and Bhairava. The Josi
acting on the square in November 2005 was
absolutely sure that it was AnantalingeS$vara,
to whom a temple is dedicated southwest of
Bhaktapur and of which a replica is to be
found within the city at Khauma Square. A
certain affinity to Siva is demonstrated by the
fact that after the completion of the Thi ritual,
the lump of clay will be discarded at a nearby
temple dedicated to Siva — which is conse-
quently home to a linga. The Brahmin, how-
ever, named the lump of clay “Agnidyah”,
which refers to the god of fire, while the pot-
ter changed this designation to “Egindyah”,
admitting that he had no idea what kind of de-
ity this might be. Most clients referred to the
linga as Alidyah, the name under which the
lump of clay is also widely known in neigh-
bouring Patan, where in a Buddhist context it
represents a caitya, the symbolic representa-
tion of the Buddha and his teachings.

The First Ritual Dedicated to the Lump

of Clay

The site of the ritual is clearly marked by a
flat stone west of the Jetha GaneSa temple
measuring 49 by 82 centimetres (see site
plan). The central position is taken by the
Alidyah, while the acting ritual specialists,
the JoSi and the Brahmin, take their posi-
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Alidyahpuja at Talakva on
27" November 2004, ordered
by Mahendra Sharma.
A lump of black clay shaped
as a cylinder is brought
by a potter and placed on
the southwestern corner of
the Ganesa temple (a). The
assistant priest, Govinda Joshi
puts it on the ritual place
which is marked by a large
flagstone (b) and hands it over
at the end of the ritual to the
potter’s grandson, who stands
on a wooden platform (asana)
that is situated on a second
flagstone (c). The twelve-year
old young boy carries it to
the northeastern corner of the
temple’s platform (d), where it
is taken by his grandfather for
further refinement.
The cylinder of clay (1) forms
the centre of the arena, while
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the Ganesa pot (2) guards the
space at a little distance. The
officiating Brahmin (3) faces
east, while his client, Pushpa
Narayan Shrestha (4) faces
north.

tion and turn to the east. After the linga is
placed on a large leaf of jélalapte, the JoSi
fixes three eyes, rhomboid silver sheets with
black pupils at the centre, on the front and
five coloured flags (paiicapatra) are stuck
onto the top. The affixing of the eyes seems
to transform the lump of clay into the deity.
However, no clue is given as to the role Siva
plays in this particular ritual. Is he introduced
as the ultimate witness, or perhaps even as
the bridegroom?

To the left of the linnga the Ganesa kalasa
is placed with its radish-plate on top. Behind
the linga five cones of cooked rice (gvaja) are
placed together with small kis/i cups contain-
ing rice, a betel-nut and a coin, representing
the paficayana deities, i.e. Surya, Narayana,
Ganes$a, Durga and Sadasiva. Set behind the
paficayana ensemble are a plate of unhusked
rice (va) und four cups of yoghurt, represent-
ing the seven seers. The linga is flanked by

two more gvaja, said to act as dvarapalas,
the guardians of the site. The linga is also
flanked by a mirror and a vermilion contain-
er, representing in this context the goddesses
Sri (or Sarasvati) and Laksmi. Also on the
left is the triple offering (tribali), which is
dedicated to Kumari, gogras (represented by
a kisli cup), and GaneSa. Placed to the right
is an arrangement that is identified either as
paficabali (five offerings), Astabhairava, or
Ksetrapala. Unambigious is the presence of
Ganesa in the form of light: the sukiida lamp
is placed to the extreme right, together with
incense. A certain ambiguity is widely found
in many rituals because precise identification
is not obligatory: kisli cups or gvaja cones
are used in a variety of contexts with vague
connotations. The seers, the paficayana dei-
ties, Bhairava and Ksetrapala are somehow
summoned to protect the place, in the centre

of which the Alidyah demonstrates his pre-
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sence. Sri and Laksmi, two aspects of the
Devi grace the scene. What seems important
is the fact that all of the deities are present
in a non-iconic form. They cannot be recogni-
sed and gain their “individuality” through the
words of the officiating Brahmin alone.

The lowest line of the ritual place is made
up of seven small leaf plates with the inevi-
table auspicious offerings: fish, aksata-rice,
yoghurt, fruits, meat, mari sweets and popped
rice. Rape and broad leaf mustard seeds (ika-
pakha), the compulsory offeringsto the ghosts,
are offered as an initial act of a ritual.

While the acting auxiliary priests —a JoSi, a
Sivécérya, a Karmacarya, or all of them — are
preparing the ground, the wife of the potter
who had shaped the Alidyah places incense

into the nearby GaneSa temple to propiti-
ate the evil spirits who might haunt the site.
She also has to supply a straw mat and cush-
ions for the actors. Finally, a Brahmin priest
takes over and reads out from the Suvarna-
kumaravivahavidhi the declaration of ritual
intention in the presence of his client, the

Jjajman (Skt. yajamana), who acts as the or-

ganiser and principle worshipper, the kaji, of
the entire ritual. His daughter has obtained
the privileged role of the nakhi, who sits on
first place in a row of up to 140 ihimaca. At
the end of the ritual the client receives a red
mark on his forehead from the Brahmin while
he hands over daksina.

In a second stage the Sivacarya or the Josi
acts again as an assistant. He hands over a new

Alidyahpija on 27" November
2004.

A linga shaped from black
clay (hakuca) is decorated
with five flags and red flowers
(lalpate), flanked by the mirror
(jvalanhaykd, representing the
goddess §ri) and a vermilion
container (sinhamhu, repre-
senting Laksmi) and two cones
of cooked rice (gvaja).
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Alidyahpaja on 27" November
2004.

The acting assistant priest,
the astrologer Govinda Joshi
hands over the Alidyah to
Udayacandra Prajapati (the
grandson of the potter who
shaped the linga), who wears
a turban und stands on a
designated stone on Talakva
square.

Photos 27" November 2004

cap to the son or grandson of the potter who
had shaped the Alidyah. The boy duly stands
on a wooden plank on top of a small flagstone
in the pavement that has been purified with
cow dung and designated by a svastika dia-
gram done in rice flour. The plank serves as
the “platform”, &sana. Once the boy is stand-
ing on this platform, the Josi binds a white
turban around the new cap, and the wife of
the mhaynayah performs the usual welcom-
ing ritual (lasakusa) to the instructions of the
Brahmin, who is still present. This includes a
mark being placed on the person’s forehead
in vermilion and yoghurt, and flowers and
rice being showered over their body. In this
case the ritual includes the act called siphd
luyegu (lit. “to pour from a wooden con-
tainer”’), in which flowers and ritual rice are
poured thrice over his body from a container.
This is also done on many other occasions,
such as during the boys’ initiation.

Carrying the Alidyah, the principle wor-
shipper is now instructed by the Sivécﬁrya
to lead the boy to the northeastern corner of

the Ganesa temple while pouring water from
a kalasa. The moment the boy places the
Alidyah there in its rough form, the children
of the square rush up and rip off the decora-
tions. Within a second the consecrated deity
is transformed into a lifeless, meaningless
lump of clay that waits to be reshaped into a
more sophisticated form.

Shaping the Alidyah

The potter then takes the Alidyah to his
workshop, where he gives it a proper shape
and adds eight serpent bodies along the shaft
in an effort to frame it. He also fashions four
small cups from the lump of clay, which are
later placed on the outer border of the firepit.

Later that afternoon, the Karmacarya and
the mhaynayah leave the house of the prin-
ciple worshipper with the sacred vase that
bears a representation of Ganesa, and turn to
a non-iconic Ganesa shrine at Inaygah, lo-
cated in a pit (gah) a few steps beyond the
western edge of the historic settlement. There
the pot is empowered by a Tantric ritual and
taken to the square of the potters, where the
potter is already waiting with the refined clay
object, the Alidyah. The ritual, similar to the
one in the morning, is now repeated. The de-
ity with its multiple identities is once again
given eyes, flags, and also yellow thread of
the kind that had earlier been handed out to
the girls participating in the lhi ritual. The
potter’s wife receives a ritual meal of samaya
(soybeans, ginger, meat, flattened rice, fish
and egg) and bikibaji, an offering of about
four kilos of rice.

With the vase of Ganesa in one basket and
the Alidyah in another, the mhaynayah heads
for the ritual place in the company of the
Karmacarya. At the entrance to the site the
Karmacarya prepares a yantra on which he
places the Alidyah and offers rape seeds and
broad-leaf mustard (ikapakha) seeds, which
are burnt on charcoal to produce a smoke that
purifies the access to the ritual place. The
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wife of the officiating Brahmin priest appears
to perform a welcoming ritual (lasakusa) be-
fore leading the two with their ritual objects
to the scene. The potter follows suit, carrying
the remaining sixteen pots in two baskets.
The principle worshipper and sponsor, Ba-
gat Bahadur, refers to the ritual on the Tala-
kva square of the potters simply as ca phyagu
(lit. “to mould clay”). He compares the gift of
unmoulded clay to the potter with the “Gift of
the Virgin”. The lump of clay is worshipped
in the usual sequence of flower, incense, a
bunch of keys and offerings from the sipha

vessel by his sister, who represents the pater-
nal aunts, the ninis. The ninis are called “living
ancestors” (Gutschow/Michaels 2005: 115)
because they no longer belong to the paternal
lineage but continue to visit their maternal
home (thaché). All Thi girls will eventually
leave their maternal home to become a “liv-
ing ancestor”. Worshipping the lump of clay
as a preparatory ritual prior to the “Gift of the
Virgin” might hint at an identity that never-
theless remains veiled. The potter to whom
the principle worshipper hands over the lump
of clay with the help of the Tini or Sivacarya

Thi ritual in Bhaktapur, 22
January 2007.

The making of the Alidyah on
the preparatory day (dusva).
For the first ritual in the early
morning, a roughly shaped
cylinder of black clay (1) with
the indication of a hair knot

is brought with charcoal and
a wooden seat (asana) and
placed on the plinth of the
Ganesa temple.

For the second ritual, the lump
of clay is taken by the potter
to his wheel (2) to provide a
more sophisticated yet non-
iconic shape with a pointed
top. Placed in a bowl together
with four small cups, the
moulded lump is surrounded
by eight snake bodies. The
wife of the potter places the
Alidyah on to the ritual place
and binds yellow kumahkah
thread around it (3). The
Karmacarya assistant priest
sticks auspicious flags into
the body of the deity and adds
three eyes onto the surface

to provide orientation. The
mhaynayah helper carries the
Alidyah and the Ganesa pot to
the entrance of the ritual place
to be formally welcomed by
the wife of the acting Brahmin
(4). The potter follows with
the remaining 15 pots which
have to be delivered to the site
to be painted there the same
evening.
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Bhaktapur, lhi ritual on 5™
and 6™ December 2006 in
Byasi, organised by the chief
worshipper, Bagat Bahadur
Lava.

The day preceding the
preparatory rituals (dusva),
the chief worshipper turns to
a potter (Kumah) at Talakva
square to collect a pot which
he hands over to a painter
(Citrakar, no. 1 on the map)
to be painted with Ganesa.
Early in the morning of the
dusva day he collects the

pot and takes it home (route
no. 2). The representative of
the wife-takers of the chief
worshipper’s family, the
mhaynayah, carries the pot

in the company of the acting
assistant priest (Acaju) to the
shrine of Inayganedyah (route
no. 3), located beyond the
western edge of the city. There
the pot is filled with water and
thus empowered by the Tantric
priest.

From Inayganedyah the group
turns to the potter (route no.
4) to collect the Alidyah deity,
which has been elaborately
moulded from the lump of clay
that had been worshipped
earlier that morning.

Upon the return to the chief
worshipper’s house (route

no. 5), both of the divine
objects, the pot representing
GanesSa and the clay object
representing Alidyah (Siva,
Agni or Bhairava) are
welcomed at the threshold by
the wife of the acting Brahmin,
Kalpana Sharma, with a
lasakusapuja.

In the meantime, the Brahmin
priest and his JoSi assistant
have prepared the ritual place.

Indyganedyah

- astrologer and
1ssistar
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(the purity specialist who later worships the
bel fruits) or, in his absence, by the JoSi, is
identified by the principle worshipper as
Daksaprajapati, the demiurge or sun genius
and son of Brahma, whose daughter Parvati
or Sati was married to Siva. On one occa-
sion, the principle worshipper declares that
Daksaprajapati failed to offer Siva a share
of a sacrifice that he offered to all the other
gods. Assuming the form of Virabhadra, Siva
killed him but restored him to life, albeit with
a goat’s head. It is difficult to say whether
this weird myth has any connection to the rit-
ual. Others do not share the explanation given
by the principle worshipper, but the openness
of this ritual allows many different meanings.
Thus, Bagat Bahadur immediately identifies
the lump of clay as Agnidyah and never re-
fers to Alidyah, Siva, or Bhairava. According
to him, the transformed and skilfully mould-
ed lump of clay that is brought to his house
represents the fire that is needed to kindle the
sacred fire the following day.

In the evening of the dusva day, the
mhaynayah brings the artistically mould-
ed Alidyah deity and the GaneSa pot to the
house of the sponsor, who worships him
while standing on the threshold stone, the
pikhalakhu. After this, the Brahmin priest’s
wife appears to take his hand and lead him
into the house of the sponsor, who has to feed
him dusvaja, cooked food that will be shared
by all the Thi girls that same day. Normally,
a Suval farmer would not share cooked rice
with a Kumah potter, in particular with one
to whom he is not related by marriage. Shar-
ing dusvaja demonstrates a rare transgression
of the otherwise strictly observed borders of
commensality.

The Worship of the Ancestors:
Nandisraddha

After the worship of the Alidyah, the par-
ticipants of the procession return to the place
where the Ihi ritual is performed — passing
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a rest house in which the buffalo is still be-
ing prepared for the evening meal (dusvaja).
All the girls and mothers have been waiting
there patiently. By this time it is already past
midday, meaning that the girls have been sit-
ting on their places for six hours without any
meal. During these long hours they do not
show any sign of impatience or discontent,
even though they have not yet been at the fo-
cus of attention.

What follows is the continuation of the pre-
paratory rituals, especially the Nandi(ka)- or
Nandimukhasraddha (see above p. 128), a
ritual that is not specific for Ihi but prescribed
for any auspicious event such as marriage or
initiation in order to worship and pacify the
nandimukhapitarah or ancestors (cf. Srad-
dhavidhi, pp. 87-105, and Kane 1973/1V:
526-528). Now the principle worshipper and
head of the family Bhakta Bahadur Lavaju,
the Brahmin priest and the JoSi jointly per-
form the worship of the deities.

After a few minutes one Brahmin priest asks
the girls to stand up while his elder brother
continues guiding the Nandimukhas$raddha,
also called Vrddhi- or Abhyudayikasraddha.
It is said that an even number of Brahmins
should be invited to perform the Sraddha.
During this the priest asks the nayah to place
bayar, dried fruits from the jujube tree (Zizy-
phus jujuba), and blades of dubo grass on the
seats arranged on the diagram. These repre-
sent pindas to the ancestors (pitr). The girls
are also asked to worship the ancestors and
all deities by throwing rice and flowers at the
sacred place.

The Measurement of the Girls (kumahkah)

Afterwards the girls are measured 108 times
or more from feet to head with the yellow or
white thread they have brought and placed
in the salapa bowl. This sub-ritual is called
kumchkah, “the thread of the Kumari’, or
satbhrndika, lit. “pure thread”. The nakhi, to-

gether with the women from the Brahmin’s
family and the assistant priest enfold the
girls nine times from head to toe with a six-
stranded thread. For this purpose they use
two sticks made of dwarf bamboo (z): one is
placed under the girl’s foot, the other held on
or above her head. In Bhaktapur, for instance,
it may be held above the girl’s head so that
the length of thread does not measure exactly
her height. The threads are then coiled around
the sticks and the girls, holding them in their
hands, receive the blessings of the Brahmin.
They then place the bundle on the piija plate.

After a while the ritual ends with a num-
ber of more or less short sub-rituals: arari,
in which the wife of the main priest takes
a special ball of rice (instead of sukiida, as
elsewhere) with three small burning torches
sticking in it and shows it to the nine girls
and mothers, who receive the sacred light
with their hands and then direct it over their
heads. The Acdju shows the light to the other
girls. Then the Brahmin does his rounds, col-
lecting the sacrificial fee (daksina) in a large
plastic bucket. This is quickly followed by a
ritual decision to present food (annasamkal-
pa), which is formulated by the priest in the
name of the children, blessings (asirvada) in
the form of verses (Santika-pustikamantra)
spoken once again by the priest, the release of
the sun as witness (sitryasakst), and, finally,
the priest and his helpers ritually cleaning the
sacrificial place.

In the late afternoon the girls are fed with
a meal (dusvaja) cooked under the guidance
of the Brahmin’s wife and served on a spe-
cial plate, the thaybhii, for the nine privileged
girls and on jélalapte leaves for the other
girls. It is regarded as the virgin’s last meal.
The food includes boiled rice, meat, vegeta-
bles and lentils, as well as many other items
including pasicamrta (milk, yoghurt, ghee,
sugar and honey) and khé svagd (meat, fish,
bean cake, egg, alcohol), considered to make
up the standard 84 varieties (cyepeta ghasa,
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Thi ritual at Naraincok on 22"
January 2007. Measurement
of the nakht, the privileged girl
of the group from feet to head
with the kumahkah thread on
the preparatory day (dusva).
The Brahmin's wife provides
the thread which is coiled
around bamboo sticks.
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Nep. caurasi byaiijan). In addition, the nine
privileged girls (nava nakhi) are served with
syi, i.e. the nine parts of the head of the sacri-
ficial animal (see Gutschow/Michaels 2005:
121). The girls must eat the dishes alone and
take at least five handfuls (pasicagrasa) in the
traditional way, i.e. with thumb and ring fin-
ger, then thumb and small finger, thumb and
middle finger, thumb and index finger, and
finally with all fingers together. In this ritu-
alistic way they demonstrate that they have
become independent and no longer need any-
body to feed them. It is also remarkable that
the girls are almost totally by themselves, i.e.
without any adults; the priest alone tells them
what to do. Only mothers with small chil-
dren will help their daughters. The leftovers
are brought to the nearest absorbing stone
(chvasah). From now on the girls are not al-
lowed to eat any food, especially salt, until
they are served light food and tea the next
morning.

Preparing the kumahkah Thread at Home

On returning home with the kumahkah thread,
the girls” mothers work hard under the guid-
ance of the other women of the house to pre-
pare the twelve objects that have to be knotted
into the thread. These are: 1 piece of ginger,
2 flattened rice, 3 betel-nut, 4 raw sugar, 5 a
copper coin, 6 four grains of unhusked rice,
7 salt and ginger, 8 four pieces of popped
rice, 9 fish, 10 a short twig of miciki (Nev.
svasthanisvd, Nep. jamane mandro, also da-
ruhaldi), 11 sujaphva (Skt. jyotismati?) and
12 malephva. The first nine items are regu-
larly kept in a Newar household. A twig of
miciki, the flowers of which are needed for
the observance of svasthani in January/Feb-
ruary, is not for sale in the market and has to
be obtained from a farmer or the women of
the Gatha, who supply the city with flowers
for rituals throughout the year. Sujaphva and
malephva are on sale at the shops that supply
the materials needed for annual and life-cycle

rituals. Sujaphva is a small dried flower, while
malephva is a walnut-size fruit that could not
be identified. Nobody in Bhaktapur has ever
seen the bush or tree bearing these fruits.

The question arises as to why these twelve
items are knotted into the thread. The inclu-
sion of rice, ginger and salt hint at provisions
for a journey similar to the desantara jour-
ney undertaken by initiated boys. These boys
even receive a miciki stick that is tied to the
bundle they carry on their shoulders. If the
girls are being equipped for a journey, is it
the anticipated journey to the realm of the fu-
ture human husband or is it the journey to the
world of the divine husband, Visnu?

Painting the Pots and Bowls by the Citrakar
In the evening of the first day every painter
family has to send a representative to the
principle worshipper’s house to paint the fif-
teen pots needed for the ritual on the com-
ing day. The Ganesa kalasa has already been
painted and taken earlier to the ritual place in
the company of the Alidyah. A potter brings
the remaining pots to the site in the morning.
Experienced painters such as Surje Chitra-
kar or Narain Krishna Chitrakar will attend
to the pitrnakalasa that will bear Brahma.
The others take care of the representations of
the astamangala, yaksa/yaksini, §rT/Lak$mi,
nagaraja and pranita. Young, inexperienced
boys are left the task of painting the salapa
bowls, of which six to 140 are needed.

The Second Day

On the early morning of the next day the ritu-
al place is freshly prepared for the forthcom-
ing consecration of the sacred vases (kalasar-
cana) and the domestic fire sacrifice (homa,
havana, yajia), as well as another worship
of the ancestors (nandikasraddha). For this
purpose the sacrificial area has been shifted
a few metres in order to use the limited space
to best effect. It is the place around which
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a number of sub-rituals will take place, in-
cluding the climax, the “Gift of the Virgin”
(kanyadana).

The Fire Sacrifice (homa, yajiia)

The consecration of the vases, in which the
gods are invoked, is a ritual that precedes
the fire sacrifice — which itself precedes the
main ritual event (vifesakarma). The homa,
which has little to do with its Vedic anteced-
ents (van den Hoek 1992, Gray 1979), is not
significantly different from other laukika-,
samanya- or Santihoma rituals, as performed
by Rajopadhyayas during various life-cycle
rituals and other occasions such as the conse-
cration of a house. For an event to be auspi-
cious, it is essential to invite a host of deities
— the main (mula- or pradhana-) and accom-
panying (anga- or parivara-), the personal
(ista- and kula-) as well as the local (sthana-
and desa-) deities (devata) — and to pacify the
ancestors and possibly malevolent deities.

All in all over one hundred gods are to be
invited and fed — among them the respec-
tive central deity (mitladevata), GaneSa,
Brahma, Agni, Mrtyufijaya and Amrte$vari,
the five Gomatrkas, éri, Laksmi, Kumari,
the paiicayatana or parivaradevata group
(Siirya, Siva, Grhalaksmi, Varuna, Nagaraja),
the Astamatrka, the Yoginis, the four Vedas,
the Rsis, the Navagrahas, the ksetrapalas,
dikpalas and lokapdlas, kalapatis (deified
“time rulers” such as the months, tithis or
naksatras), istadevatas and kuladevatas, and
local deities (sthana-, desadevata).

The homa ritual lasts for about three hours.
The Josi has already prepared the fireplace
with unbaked bricks on the evening of the
first day. He first purified the ground with a
mixture of cow dung, red clay and water. Af-
terwards he arranged the bricks for the firepit
in two layers in a quadrangular form with two
additional bricks each in the four directions.
To the north he had also built a rectangular

one-layered platform of unbaked bricks for
the nine sacred vases that have been described
above. To the east he made similar platforms
for the Nandikasraddha. These bricks have
been brushed with mud and cow dung.

Early in the morning of the second day,
four bamboo sticks, sugar canes and banana
poles are erected at the corners of the sacrifi-
cial place. They are connected with four thin-
ner bamboo branches on which several flow-
er garlands, pipal leaves and coloured paper
flags have been hung. This construction is
supposed to form a kind of sacrificial canopy
above the fireplace (yajiiamandapa). Fixed
to the corners are banana leaves, and sacred
vases (kalasa) are placed on the grounds in
the four directions.

The JoSi then places a layer of unhusked
rice as seats for the sacred vases and the eight
vases representing the astamarngala on the
rectangular platform in the north. In additon
he places the mirror (jvalanhaykd) to the east
and the vermilion container (sinhahmit) to the
west, together with an earthen vessel for yo-
ghurt (dhaupati). The sacred vases (kalasa),
especially the main vase (pitrnakalasa), are
filled with water and milk and covered with a
clay cup with a piece of white cotton, a betel
nut, rice (aksata) and a coin.

The JoS$i also strews with white and red
powder to create several diagrams on the al-
tar (vedi) and on the ground, thus marking the
seats for the deities. Yantras indicate the seats
for the offerings dedicated to various dei-
ties. Thus a tribali is prescribed for Ganesa,
gograsa for Gomatrka or Astamatrka, or
a paiicabali for Sirya, Siva, Grhalaksmi,
istadevata, Varuna or Nagaraja.

He continues by making an octagonal lotus
(astapadma) diagram round the firepit and
svastikas or various other circular and rect-
angular diagrams for the sacred vases in the
north and for the ritual items such as sukiida
or argyhapatra. For the seat of Visnu, one
of the earthen vases is placed to the east; a
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red disc in a green frame indicates his pres-

ence as pranita. For Brahma, a bundle of two

pieces of wood used to sprinkle holy water

(proksani) is placed in the west.

The seats for the priests and the nayah are
in the south, facing north. The JoSi places
a straw mat for himself on the ground and
arranges the necessary ritual items on and
around the altar, placing among them pipal
leaves with aksata for Agni at the centre of
the firepit, pipal leaves with sacred threads
and kusa grass for the four Vedas on the four
bricks at the sides, as well as on the sacrificial
ladles, various plates with grains and flowers,
and a vase with purified water (jalakalasa).
He also hangs a copper vessel (ghrtadhara)
over the fire altar, from which liquid ghee
will later be dripped into the flames.

Mukunda Sharma, the younger brother of
the main Brahmin priest Mahendra Sharma,
who performs the homa, uses a modern “spi-
ral pad” as his handbook in which he has
copied on 36 pages the main ritual events
(Nevari, red ink) and the mantras (Sanskrit,
black ink). For the Nandikasraddha he uses
a similar handbook. The priest performs and
combines the following ritual elements or
steps: 2
 Preparations: purification (aGcamana, Nev.

nasala), worship of GaneSa, worship of
Visnu with water (arghajala), ritual deci-
sion (samkalpa), worship of the mandala in
the firepit with water and flowers, spiritual
and ritual preparation of the priest (nyasa,
tika, water from the arghyapatra) and the
sacrificer (yajamana), worship of two piec-
es of firewood and two kusa blades.

* Worship of deities: worship of sukiida
and Ganesa; worship of GaneSa, Yoginis,
Durga, and dikpalas at a diagram on the
southwest corner of the sacrificial space.

* Preparation and worship of the firepit
(vajiiakunda): The priest begins with
incense etc. (atra gandhadi), he looks
(nirtksana) at the altar reciting the gayatri

mantra, he touches the altar, sprinkles wa-
ter on it, smooths the ground (mitlepana)
and worships the altar with unhusked rice,
flowers (marigold) and kuSa grass. He
then encircles the altar with three strings
of cotton thread (trisitra), and performs a
Laksmi- and Vagi§varapuja by creating two
small heaps of aksata and placing pieces of
sugar cane on them.

Piling up firewood: The priest takes one
piece of asvattha wood, sprinkles argha
water on it, recites once again the gayatri-
mantra (gayatriSodhana), and finally plac-
es four times four and three times three, a
total of 25 logs of wood in the form of four
squares and three triangles on the ground.
Kindling the fire (agniprajvalana): The
priest touches his eyes with water, takes
a small piece of wood, places a small cot-
ton wick on it and lights it with a lighter,
again reciting the gayatri-mantra and other
verses. He then lights the fire.
Worshipping sacred vases (kalasarcana)
and all other deities on the sacrificial place
with water, rice (aksata), incense (dhipa),
popped rice and/or sweets (naivedya).
Feeding the fire with oblations and inviting
the deities (devapratistha): ritual cleaning
of the three sacrificial ladles (Sruva, Nev.
dhagah and catuva), cooking ghee, pouring
ghee with the dhagah into the fire, throw-
ing ghee-saturated blades of kusa grass into
the fire, performing the ten life-cycle rituals
(dasasamskara) for the fire by reciting ap-
propriate mantras, offering eighteen kinds
of wood with ghee, offering ghee with the
catuva ladle and caru — a mixture of sev-
eral grains — for all present deities, mixing
seven kinds of grains (saptadhdanya) and
offering it to the fire three times reciting the
gayatri-mantra and three times in the name
of Agni, Ganesa, Durga, the ksetrapalas,
Brahma, Visnu (Pranita), the ten dikpa-
las, the four Vedas, the Navagrahas, the
Astaciraijivis, the seers (rsi), the family

2 For a more detailed descrip-
tion of such rituals see Kropf
2005: 384-406. Handbooks
similar to the private copy of
Mahendra Sharma include
Rajopadhyaya N.S. 1102, and
the Agnisthapana manuals of
the Purbiya tradition, e.g. the
popular edition of Buddhisa-
gara Parajuli, n.d.
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gods (parivaradevata, viz. Suryanarayana,
Sadasiva, Grhalaksmi, istadevata, Varuna,
Nagaraja), Ganesa, the five Gomatrkas,
the Astamatrka, Sri, Laksmi, and all other
gods. In the course of offering the grains
the priest throws them into the fire as well
as onto the seats of the deities.

During the homa, the principle worshipper
(nayah) again performs the Nandikasraddha
by throwing dried fruits of the jujube tree and
blades of dubo grass to the ancestors (pitr) on
the diagram.

The homa frames the main ritual event. It
will be concluded after the Ihi ceremony with
elements that will be described below. It is a
ritual by which the totality of deities is invited
for the protection and welfare of the main rit-
ual event (visesakarma). It resembles the so-
cial structure of the initiation rituals when the
totality of relatives, neighbours and friends is
invited to join and witness the transformation
of a member of the clan. Both homa and Thi
are integrating rituals.

The Welcoming (lasakusa)

The girls appear with their mothers at around
seven in the morning, once again dressed in
festive bridal clothes and wearing all the jew-
ellery from the previous day. On this day six
more girls show up. They are from the Gatha
caste and are not allowed to participate on the
first day and its concluding meal, the dusvaja
(see above). The main ritual event is the mar-
riage (ihi, Nep./Skt. kanyadana), when the
girls will be presented by their fathers to a de-
ity called suvarnakumara, the “Golden Boy”,
who is regarded either as Visnu or Siva.

The nakht and/or the wife of the priest re-
ceive the girls with a traditional welcoming
ritual (lasakusa) at the entrance to the sacri-
ficial place. Using a piece of dubo grass, the
welcomer(s) sprinkle(s) water onto the girls.
Afterwards the first girl is taken by the hand

and led round the fireplace. The wife of the
Brahmin then offers another welcome to the
girls using ritual rice, the sukiida lamp and
the iron key.

Bodily Purification

The girls first have to undergo bodily purifica-
tion. The Jyapu Acaju (or the Brahmin priest)
consecrates the hands of the girls’ paternal
aunts (nini), who carry a small braided bam-
boo tray (mimica) bearing the offerings for the
barber’s wife: a piece of buffalo meat, some
grains of a variety of rice that is only used
in ritual contexts (svdva, literally “flower-
rice”, see Gutschow/Michaels 2005: 65), a
small lump of cow dung, a small cup contain-
ing mustard oil, and a cup (kisli) with rice, a
betel-nut, a coin and a stylised jasmine flower
(daphahsva, Skt. kundapuspa) made of silver
(jona) and fixed to a toothpick, and a small
sacred thread. Only the nine privileged girls
receive the mimica tray from the hands of the
Brahmin’s wife. Before taking the first nine
girls to the barber and his wife, she raises the
Alidyah high above the girl’s heads and al-
lows everybody to view (darsana) the myste-
rious deity, which somehow acts as witness.

Then all of the other girls follow with their
paternal aunts; it takes almost an hour to pare
the toenails (lusi dhenegu) and colour the
feet (ala tayegu) of all the participating girls.
The barber’s wife does this work while her
husband asks for a fee of fourty rupees and
the already mentioned mimica offering. The
woman pares the toenails above a (bronze)
plate bearing a piece of red cloth and some
money. This plate is held and afterwards
taken away by the girl’s respective paternal
aunt (nini), who adds some uncooked and
cooked rice to the nails and takes them to the
Kalighat, the place specified for the house of
the sponsor as the place for discarding ritual
waste. In exchange she receives the length of
cloth.
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While the girls are still having their toenails
pared, the Josi prepares the ritual for empow-
ering the vermilion powder (sinhapiija). The
wife of the Brahmin priest goes round and
collects some powder from each of the girls,
which she adds to the powder that the Josi has
put into the small bowl depicting a radish —
the symbol of Ganesa. He spreads out the red
cloth that is later used to cover the girls’ faces
while colouring their foreheads. Uttering a few
mantras, he performs the pija while the prin-
ciple worshipper is engaged in his §raddha
and the Brahmin starts the sacred fire.

The Josi continues making further prepara-
tions, such as placing kisli cups on the four-
teen pots. The pot dedicated to Sri had been
filled with white husked rice (jaki), the one
dedicated to Laksmi with brown unhusked
rice (va). The colour of the rice mirrors the
colour of the non-iconic symbols painted on
the pots. The Josi also empowers the hands
and the brush of the painter, the Citrakar, who
now opens the eyes on the neck of the pots
with tiny strokes. For this act of turning the
earthen pots into ritual objects imbued with
life (pranapratistha) he uses the soot (mvah-
ni) that was collected during the sacrifice of
the goat on the first day.

Preparing for the Marriage

Having returned to the ritual place, each girl
is presented with the painted salapa bowl,
and a special sari (ihiparasi) with red and
yellow stripes, which is only worn during Ihi,
during the subsequent worship of the lineage
deity (dugudyahpuija), and occasionally up
until Barha tayegu. The presentation of the
bowl follows the parting of the hair (sincu
phayegu), which is performed by the wife of
the chief Brahmin priest. She takes some ver-
milion (sinhamhit) between her right thumb
and her middle and index fingers and smears
it from the centre to the left temple, and then
to the right across the girl’s forehead, return-

ing to the middle and finally without any in-
terruption into the girl’s parting. This gesture
marks the girl’s married status because only
married woman have vermilion in this form
in their hair. During this process the girl’s
eyes are covered with a piece of red cloth in
order to protect them from the powder.

Afterwards the girls receive a coloured
paper block print (sapakvah) bearing auspi-
cious symbols: in the centre a sacred vase
(kalaSa), on the left a citrus fruit (rahsi), and
on the right the blue lotus or water lily (ut-
pala). A fee of seven rupees has to be paid
to the Citrakar. The mothers fix the picture
carefully with a red thread (pasuka, Skt.
paricasitra) to the girls’ foreheads. It is be-
lieved that the future husband will be harmed
if the picture falls down during Thi. They also
receive a garland in the form of coiled yellow
or white thread in which the twelve offerings
were bound (see above p. 138).

Thi ritual at Byasi on 6*
December 2006.
The Brahmin's wife raises

the Alidyah to allow the girls
and their mothers to view the
mysterious clay deiry.
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thi ritual at the house of Tirna
Lal Karmacharya on dusva,
5" December 2004.

Above

The Brahmin priest presents
paja, vermilion, flowers, coins
and couch grass to the hands
of Narain Chitrakar, who
holds a brush and a pipal
leaf in his hands.

Below

Narain Chitrakar opens the
eyes painted on all 16 pots
behind the sacred fire. He
touches the eyes painted on the
neck of the pots with the tip of
the brush with soot that has
been collected the preceding
night by the Karmacarya at
the shrine of Indrayani, the
goddess presiding over the
northwestern direction.

lhi ritual at Mahendra
Sharma’s house in Khauma
on 28" November 2004.

The Brahmin's mother smears
vermilion with her right thumb
from the centre to the left
temple, and then to the right
across the girl’s forehead,
returning to the middle and
finally into the parting of her
hairs. This gesture marks the
girl’s married status.

Then all of the girls receive some bread
(phalimarhi) and some milk. A helper goes
round and distributes the bread to each of the
girls while another helper hands out a plastic
cup into which he pours water with milk. The
girls enjoy the food for they have not eaten
anything since the previous evening.

Meanwhile the priest has started the fire
sacrifice, during which he also worships one
bel fruit. At the same time, the Acéju performs
a deSabalipija, with gvajas, which he cannot
identify as individual deities. However, the
large bali (of cooked rice, often with facial
features in vermilion representing Bhairava)
is placed in a copper container, the kvalah,
which otherwise is used exclusively in death
rituals to arrange the pindas. The main of-
fering during this worship is represented by
a duck’s egg (haykhé). Shiva Ram, the offi-
ciating Jyapu Acaju, insists that in this case
this bali was offered to the Balakhu Ganesa.
In other cases it is discarded on the nearby
chvasah stones, thus establishing a link to the
pisacas — unpacified souls, which are fed at
these places.

Shiva Ram is of the opinion that the Josi
must have performed the belpija, but we
did not see him doing so. In other cases the
Sivacarya performs the belpija. Shiva Ram
also was not aware that the Brahmin offers
mvahni to the pipal leaves (as Bagat Bahadur
had mentioned the other day). The mvahni
soot produced during the circuit to the nine
protective deities and the mvahni of the desa-
balipuja is mixed and offered as a black
stroke to the girl’s foreheads in a gesture that
concludes the Ihi ritual.

It takes about an hour and a half before the
Ihi ritual slowly reaches its climax: the Gift of
the Virgin (kanyadana). The girls have now
been sufficiently purified and are ready to be
married. However, this central ritual event is
delayed by two other rituals that have been in-
serted on the occasion described here, a Kayta-
piija of two grandsons and a marriage of one of
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the sponsor’s grandsons. Both rituals are per-
formed by the ritual specialists in a quick and
rather simple manner, and the newly married
couple scarcely manages to circumambulate
the fire three times because the priests imme-
diately continue with the Thi ritual. It is not un-
usual to combine life-cycle rituals because this
helps to save resources and effort, but in this
case the Ihi ritual dominated everything else.
In the concluding parts of the fire sacrifice,
the wife of the chief priest offers sipharati to
all of the girls. First she worships the girls
by means of the wooden measuring vessel,
an iron key and the sukiida lamp, and then
she showers flowers, rice, and pieces of fruit
over the girls while touching their head and

T et TOT

shoulders. After that the Acaju once again
raises the conical rice ball (gvaja) with the
three burning torches up on high, and all of
participants wave the light symbolically over
their eyes and over their head.

Finally the worshipper together with his
wife, which is to say the grandparents of the
main girl, hand both priests, the JoSi and the
Acaju and the jicabhaju two lengths of cloth
and some money as daksina.

The Gift of the Virgin (kanyadana)
It is already afternoon when the girls’ fathers

appear. Up till now the scene has been entire-
ly dominated by female participants. Apart

thi ritual at the house of
Tirna Lal Karmacharya on
kanyadana, 6" December
2004.

Narain Chitrakar hands
out the coloured block print
(sapakhvah) to the Thi girls.
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Thi ritual at Naraincok
on 23"January 2007. The
Brahmin priest entertains

the sacred fire (homa) while
he fuces east. The chief
worshipper and his wife are
seen to his right, stretching
their hands to receive
offerings, prasada.

from the ritual specialists and the helpers,
as well as the observing field-workers, only
women and girls have been present. The fa-
thers — or in those cases where they have died,
are absent to attend office, or are working in
foreign countries, uncles or grand-fathers —
stand behind the girls and wait for the auspi-
cious moment (sair) when the priest is ready
to announce the moment of kanydadana.
Earlier, during the fire sacrifice, the
Sivacarya (or Josi) has already briefly wor-
shipped a basket with some 200 bya fruits
(Nep. bel, Skt. bilva or Sriphala, “the fruit
of wealth and fortune”) with mantras and
paiicamrta. He also places a tiny piece of gold
in the basket. The wood-apple tree (Aegle

marmelos) is widespread throughout South
and East Asia. It is popularly known as Bilva,
Bilwa, Bel, or Beli fruit, Bengal quince, stone
apple, and wood-apple. The juice is strained
and sweetened to make a drink similar to
lemonade, and is also used to make a refresh-
ing drink by mixing the pulp with tamarind.
The young leaves and small shoots are eaten
as salad greens. The cricket-ball-sized fruit is
eaten fresh or dried and used as a remedy for
various diseases. In Hinduism, the tree and
its dried fruits are mostly assigned to Siva be-
cause it is believed that he lived under such
a tree.

Now the mhaynayah takes the brass con-
tainer with the bya fruits on his shoulder and
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the Josi goes around twice to all the girls.
During the first round the girls and fathers all
worship the bel fruits, during the second the
Josi takes one fruit from the basket without
looking into it and hands it over to the girls,
who keep it in their hands. Contrary to what
is often the case in the Buddhist context in
Patan, Kathmandu, or Bhaktapur, their hands
are not tied together. It is said that the size
of the fruit resembles the size of the future
husband. In this instance the JoSi replaced the
Sivicarya, whose duty is to worship and dis-
tribute the fruits.

Subsequently the fathers worship the bel
fruit, which in this context is declared and
believed by most participants to be Suvarna-
kumara or Visnu. The Thipajavidhi says that
the “Golden Boy” helps to destroy the sins
(of childhood or the father’s sins?):

This form of the Golden Boy (Suvarna-
kumara) destroys the greatest sin. A glimpse
of (this boy) destroys the sins (performed) in
this and earlier births. (Ipv Nr. 21)

Bhaktapur, Thi ritual, belpijé
on 23" January 2007 at
Naraincok.

Bikhulal Shivacharya acts as
assistant priest, who offers
puja to the bel fruits, covers
them with white cloth and
empowers them in a Tantric
ritual.
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1hi ritual at the house of
Tirna Lal Karmacharya on
kanyadana, 6™ December
2004.

Above

The Tini hands out a sprig of
couch grass to every Thi girl
and instructs them how to
place it across the bel fiuit,
which is already covered by
offerings of black sesame and
barley (hamvah-thecva).

Below

The father’s hands support his
daughter’s hands, which in
turn hold the bel fruit across
which a sprig of couch grass
is firmly pressed. This gesture
demonstrates the final “gift
of the virgin” to the deity,
Suvarnakumara.

=
o

&




148 The Rituals

The fathers standing behind the girls take
some sprigs of kuSa grass in their hands,
together with a mixture of barley and black
sesame seeds (thecva-hamva), the bel fruit,
and some small square platelets of gold and
silver wrapped in a piece of paper on which
the word pratima, “image”, has been stamped
by the shopkeeper. Apparently the plates are
regarded as deities. The fathers also receive a
ring from the priest made of kusa grass, which
they put on the ring finger of the right hand.
Then the Brahmin’s wife pours water and the
principle worshipper’s wife pours milk from
a vase over the hands of father and daughter,
thus worshipping Visnu represented by the
gold (Pradhan 1986: 111), while the priest
formulates the ritual decision (samkalpa)
for the kanyadana. The father also utters his
name and the name of his ancestral lineage
(gotra), as well as the name of his daughter.
This is the auspicious moment when daughter
and “husband” get married. For this purpose
the Sivacarya lays a blade of kusa grass over
the bel fruit signifying a long life, since kusa
grass often stands for immortality.

During the whole kanyadana part of the Thi
ritual, both priests sing the so-called kanyada-
na-veda hymn(s):

om agnaye tva mahyam varuno dadatu so
‘'mrtatvam asiya-/

ayur datra edhi mayo mahyam pratigrahitre
71/

rudraya tva mahyam varuno dadatu so
‘'mrtatvam astya /

prano datra edhi mayo mahyam prati-
grahitre // 2 //

brhaspataye tva mahyam varuno dadatu so
‘'mrtatvam astya /

tvag datra edhi mayo mahyam pratigrahitre
/4

yamaya tva mahyam
‘'mrtatvam asiya /
hayo datra edhi mayo mahyam pratigrahitre
74/ (VS T47)

varuno dadatu so

To Agni, yea, to me let Varuna give you.
May I gain life that shall endure for ever. Be
you strong vital power to him who gives you,
and comfort unto me the gift’s receiver: To
Rudra, yea, to me let Varuna ... for ever. Be
you the breath of life to him who gives you,
and vigour unto me the gift’s receiver. To me
Brhaspati let Varuna ... for ever. Be you cov-
ering skin to him who gives you, and comfort
unto me the gift’s receiver. To Yama, yea, to
me let Varuna ... for ever. Be you a steed to
him who gives the guerdon, and vital power
to me the gift’s receiver. (Transl. Griffith/
Arya)

Afterwards the participants throw popped
rice and red powder onto the participants
and deities in a common sub-ritual called
pratistha.

Subsequently the father or mother fixes
the gold platelet (pratima) on the girl’s fore-
head and the silver platelet on the bel fruit.
Often the gold platelet, which costs around
forty rupees, falls straightaway to the ground.
Sometimes Visnu is engraved or believed to
be engraved on the gold piece.

This is followed by the blessing of the girls
by the senior-most woman with sipharati,
then the ritual payment (daksina) of the
priest. After the “Gift of the Virgin” the ex-
change of alms, bard chuye, lit. “to give alms
(Skt. bhiksa)”, takes place. Using both hands,
the mothers offer their daughters three times
vakijaki, a mixture of husked and unhusked
rice, and add a coin, a bank note (five or ten
rupees) and a piece of cloth. In recent times
the length of cloth has been replaced by a Chi-
nese-made garment, which is much cheaper
than having a blouse specially tailored. Then
the mothers do their rounds presenting three
kisli cups of rice grains to all of the other
129 girls. The final offerings of three hand-
fuls are dedicated to the deities present on the
occasion, represented by the sacred vase, the
kalasa.
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Thi ritual at Naraincok on 23
January 2007.

The offering of the virgin,
kanyadana. Lipisa Lakhe-
bindyo holds the bel fruit with
both hands which in turn are
held by her father’s hands

in a gesture of offering. On
her forehead can be seen the
golden platelet, representing
one form of the deity. Her
mother is seen on her right.

Following pages

Seven of the privileged nine
girls facing the sacred fire.
Wearing a new cap, their
fathers hold the bel fruit prior
to handing it out to the girls.
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Those wives in the neighbourhood who
have remained childless also present the same
kind of alms. Feeding the Thi girls is under-
stood as an act of devotion, which in turn will
result in being blessed with pregnancy. The
feeding of the virgins (kumari) may also be
performed in other ritual contexts. In neigh-
bouring Banepa, for instance, a kanyapuija is
annually performed in the month of Sravana.
Hundreds of virgins will line up in the main
street to receive offerings such as rice, sweets
or small gifts.

At this point the girls are taken to the fire
where they stand one after the other on the
north side of the fireplace facing east. They
perform the so-called “Seven Steps” (sapta-
padi), accompanied by the mantra “One for
sap, two for juice, three for the prospering of
wealth, four for comfort, five for cattle, six for
the seasons. Friend! be withseen steps (united
o me). So be thou devoted” (PG 1.8.1-2), but
not with wooden sandals as in the case of the
Buddhist boys’ initiation. This is followed
by grinding black lentils (may niyayegu),
a rite that the girls perform with both feet
using a stone pestle and mortar in order to
wipe out all their sins. Having completed the
“Seven Steps”, the girls touch the Alidyah,
which is brought there by the daughter of
the Brahmin priest. Immediately afterwards
they walk three times around the fire. The
“Seven Steps” and the circumambulation are
both part of any traditional Hindu marriage
ritual.

Concluding the Ritual

The ritual is concluded by the usual ritual
closure (cf. Kropf 2005: 398-400) of the fire
ritual (homa). The following steps are per-
formed: worship of the Brahmin by the sac-
rificer or yajamana (brahmanapija), giving
coins to all the deities in the sacrificial area
and then to the priests and the Josi, blessings
(asirvada, svastivacana) and giving a flower

to the sacrificer, recitation of the peace-giving
Santipatha (VS 36.17) by pouring ghee into
the fire with the §ruva ladle, giving a tika
with oil from the sacrificial ladle to the sacri-
ficer and all participants, sacrifice of various
substances such as sarvausadhi by putting
them into the fire in order to help Agni digest
the sacrifice, parnahuti, the Brahmin giving
a tika from the ashes (agniloha-raksa) of the
fire to the sacrificer and himself, throwing the
pipal leaves representing the dikpalas and the
Vedas into the fire, presenting his hands to
the fire and then touching them to his head,
placing the arghyapatra upside down, throw-
ing the pieces of proksani-wood, the rest of
the rice (vrihi) corns and the remaining ghee
into the fire (Sesahuti), then the look into the
mirror with the parnacandramantra and the
ritual release (visarjana) of the deities.

This is followed by the dana or daksina ele-
ment: As akind of daksina, the Acaju receives
a towel (rumal) and a dhoti. The cash is di-
vided into two halves. The Brahmin, together
with his brother, his wife and his daughter-in-
law, receives one half. The second half is di-
vided into thirds: the Brahmin gets one third,
the Josi and the Acaju share the second third,
and the third one is divided equally among
the Brahmin, the Josi and the Acaju. In this
way the Acaju received 4,500 rupees (50 eu-
ros). Of the vakijaki offerings (mixed husked
and unhusked rice) seven equal shares are
set apart. The Brahmin receives two shares,
while the Josi, the Acaju, the Nau (barber),
Citrakar (painter) and Kumah (potter) receive
one share each. One share amounted to 30
pathi or c. 135 kg of grains.

After the daksina, the priest takes the main
vase and pours water from the roof of the main
donor’s house on to the worshipper and his
wife, as well as on to the girls and other par-
ticipants, in a rite called brahmavisarjana.

At the end of the long day, all of the partici-
pants receive a meal, sponsored by the donor,
in which flattened rice (which can easily be
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shared by everybody across caste divisions)
is served with meat.

Returning home as late as half past seven
in the evening, the Ihi girls are welcomed at
the threshold stone of their home. Together
the female members of their respective lin-
eages, of which they will become members
on the occasion of the forthcoming worship
of the ancestral deity (the dugudyah), offer
them four mana (c. 2 kg) of rice and a piece
of cloth. At the same time all of the females
of the maternal home (thaché) of the girl’s
mother — the grandmother, grandaunts, moth-
er’s sisters and mother’s brother’s wives — of-
fer one pathi (c. 4.5 kg) of rice, a piece of
cloth and a symbolic coin or banknote.

Having returned home, the girl is disrobed
by her mother so that she may put on the co-
lourful and ornate dress she is presented with
on this occasion. The bel fruit, the kumahkah
garland and the blockprint are kept by her
grandmother in the storeroom, the dhukuti,
where not only provisions are stored but also
objects that are to be kept safe, away from
daily life. The bel fruit is now considered
to embody a special quality, equal to a de-
ity, a dyah. Menstruating women should not
touch these objects and in case of a death in
the house, the bel fruit, the garland and the
blockprint should be moved to a neighbour-
ing house to avoid pollution. The other sacred
objects may be kept in the house but should
not be touched during the first ten days of im-
purity. The earthen salapa bowl is stored in a
niche in the room that can be easily reached,
because more relatives will be coming to of-
fer three handfuls of unhusked rice, a piece of
cloth and a five rupee banknote.

After the Ihi girl has entered the house, a
feast is offered to the lineage members and all
those from the mother’s maternal home who
had invited the girl for ihimaca nakegu dur-
ing the days preceding the Ihi ritual. Thus the
rounds of feeding and being fed are brought
full circle for a distinct social group, to which

the girl now firmly belongs. As a Kumari she
was more or less a generic female being, al-
beit with a positive, auspicious notion. With
the Ihi ritual she remains a virgin, but she
loses the specific quality of a Kumari upon
entering the circle of the lineage and estab-
lishing firm links to the female world of her
mother’s maternal home — a bond that will
shift to her own natal home after her marriage
to a human groom.

The Third Day

Early in the morning, the mothers of the girls
for whom the ritual of the “offering of the vir-
gin” was performed the day befere go to the
GaneSa shrine of their quarter to offer pija.
Ganesa is inevitably addressed in every ritual
event: either at the very beginning or, in the
case of ancestor worship (sraddha), at the
auspicious moment indicated by the Brahmin
priest.

Kumaripija

Having returned from the shrine, the mother
will dress and make up the girl in the same
way as was done on the preceding days.
Dressed in the special sari, the ihiparasi,
which demonstrates the girl’s new status, she
is paraded from her house through the lanes
and streets of the city to the seat (pitha) of
Kaumari, the third of the Eight Mother God-
desses (Astamatrka) who guard the urban
space along its historic perimeter. The god-
dess is represented at her seat in a non-iconic
fashion by a stone, which was found there at
the time. By now, a few more stones have
been added which collectively represent the
Eight Goddesses. Along with the remaining
seven goddesses and the central Tripurasun-
dari, Kaumari had been worshipped on the day
preceding the Ihi ritual by the Acaju as part of
the pithapaja. On the third day, however, she
is the sole focus, because she is also identi-
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fied as the seat of Kumari, the virgin goddess.
The offerings to the deity include ritual rice,
popped rice, flowers, an egg and even a ci-
trus fruit (tahsi), which represents longevity
and fertility. One of the three objects on the
block-print fastened to the forehead prior to
the act of the “offering of a virgin” was also
that singular and remarkably sour citrus fruit
that is consumed exclusively on the day of
mhapuja, the worship of the body on the first
day of the Newar New Year (Nepal Samvat).
In a decisive gesture of worship, the mother
touches her forehead to the stone represent-
ing Kaumari and asks her daughter to do the
same.

The caretaker of the deity’s seat is a Pvah,
from the community of sweepers who live in
a settlement beside the shrine. He receives
offerings of rice and soybeans. As they re-
turn home, the mother throws a few grains
of rice to the shrines and temples they pass.
Passing the temple of Bhairava at Taumadhi
Square, the mother turns to the tiny iconic
representation of this powerful deity and asks
the girl to touch it with her head in a gesture
of reverence. The route home never follows
a straight line, but rather the prescribed ritual
route, which takes in temples and shrines that
are regularly worshipped by the families of
the particular quarter. Adults and children are
taught early on to follow the “correct” route.
Not that there is any notion of the direct route
being “forbidden™ — quite simply, returning
from rituals is such a frequent occurrence that
movement within urban space takes on a spe-
cial quality, different from that when pursu-
ing profane matters.

Returning Home: Worshipping the Ancestors

Having returned from visiting the seat of
Kaumari, the ihimaca is offered the ritual
welcoming meal (khé svaga) which includes
a boiled egg, a small dried fish, small pieces
of buffalo meat, soybeans, raw ginger, flat-

tened rice and, decisive in a ritual context,
brandy. The egg and brandy are received with
arms crossed; three initial sips of brandy and
a few small bites of egg are compulsory. In
this case, deep fried sweets were added be-
cause they are easily available on such festive
days during Yahmaripunhi, the full moon in
early December, which is celebrated by all
families by consuming rice from the recent
harvest. Itis a day similar to thanksgiving, on
which many death associations also have the
annual conventions.

Still fully dressed, the girl receives the egg
and brandy from the eldest woman of the lin-
eage, in this case the grandmother — the wife
of the principle worshipper. The girl does this
for the first time in her life, demonstrating her
passage into a new world in which she acts as
a member of the patrilineage. Equally impor-
tant is that she first offers food to the ances-
tors (dyah cayegu) before she starts eating.
Tiny heaps of flattened rice and bits of egg
and meat are placed on a leaf in front of her.

Before Thi the girl was a child without so-
cial duties. Through her marriage to the bel
fruit she has turned into a member of soci-
ety and as such of the lineage. She shares her
food with her great-grandparents who are still
known by name.

The third day of the Ihi ritual
on 24" January 2007.

For the first time in her life,
Lipisa Lakhebindyo receives

food from the eldest wonen

of the lineage which includes
brandy — see the small earthen
cup beside her dish. She also
offers food to the ancestors for
the first time before she starts
eating. Tiny heaps of food are
placed on a leaf in front of the
plate.
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Variations Demonstrating the Dynamics
of the Ihi Ritual and a Shift in Meaning

While Bhaktapur’s ritual tends to be per-
formed in a rather conservative manner, the
practice in Kathmandu has been greatly sim-
plified. The case presented here was observed
on the Indestructible Third (aksaya trtiya),
which may be used for Ihi rituals, Kaytapaja
and marriages without the necessity of con-
sulting an astrologer.

On 30" April and 1** May 2006 eight girls
and eight boys convened in front of the Tara-
keSvara temple, built c. 1800 by Rana Baha-
dur Saha on Kathmandu’s Darbar Square as
a long, two-storeyed structure on a stepped
plinth. The priest, Vasanta Rajopadhyaya, is
not only the caretaker of the temple, he also
lives there and performs the ritual there sev-
eral times a year.

To justify changes in the organisation of
the ritual, the priest told us stories filled with
a sense of magic. Thus, originally five girls
had the privilegedrole of the five virgins (pari-
cakanyd). Some girls became sick, at which
the priest grew alarmed and introduced nine
Kumaris, reflecting the nine Durga (Nava-
durga, also named Navayogini) of the temple.
The wife of the Brahmin later admitted that
the local Cleaning Club (young boys who
keep the place clean) persuaded them to al-
ter the pattern. The Alidyah is no longer pre-
pared and the ambiguity of the deity has fi-
nally been resolved: it is the Tarake§vara that
is worshipped in the temple by the girls as
Alidyah. The sacred vase dedicated to GanesSa
is also no longer required, because Ganesa’s
presence in the temple fulfils the need. Some
fifteen years ago the arrangement of earthen
pots was replaced by three unpainted copper
kalasas: the central one represents Brahma,
to the god’s left a kalasa dedicated to the
Eight Gods (Astavasu, alternatively identi-
fied as MaheSvara), to his right by the Nine
Planets (Navagraha, alternatively identified

as Visnu). The fact that the planets are paci-
fied on such an occasion does not surprise
us. The presence of “a class of gods regarded
as atmospheric powers” (Stutley 1986: 327)
is, however, unique. The power of the Eight
Vasus explicitly prevents enemies interfering
in sacred rites and ceremonies and bestows
treasures on their worshippers.

On the first day the girls are led round the
ritual place and bow down to a non-iconic
representation of Candabhairava, who pre-
sides over the place. The officiating priest
dominates the entire process of organis-
ing and procuring food and materials. The
Nandimukhasraddha, however, is still per-
formed by the principle worshipper, whose
son had booked the ritual long in advance.
Returning to Nepal from Boston on a vaca-
tion, it was his wish to perform the Ihi ritual
for his daughter. The initiation of boys does
not require a sacred fire, and the few mantras
uttered by the Brahmin can easily be trans-
mitted by telephone across the oceans. The
Ihi ritual, however, depends on the Brahmin’s
presence. Before long, the Newar communi-
ties in New York or San Francisco will be
large enough to organise such a ritual every
few years. Surprisingly, there was not a sin-
gle principle worshipper, but four more had
decided to join together and perform their
own Nandimukhasraddha.

On the second day, the girls are again led
round the ritual place before having their toe-
nails symbolically pared. The woman barber
had been called in by the priest and paid in ad-
vance. She was offered neither a bamboo tray
with the prescribed offerings nor daksinda.

For the final “Gift of the Virgin” (kanyada-
na), the girls wear the yellow thread (ku-
mahkah) without the prescribed offerings
woven into it. A piece of paper decorated with
a painted bell (sapakhvah), which is fixed to
the hair, and just a short length of cloth of the
prescribed pattern (ihiparasi) add to the eco-
nomical trappings of the ritual — every item
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Navayogini

Tarakesvara

550

Candabhairava

T ) 43

Kathmandu

The second day of the 1hi ritual
at the Navayogini temple in
Kathmandu,

I May 2006 (the day after
Aksaya trtiya).

The central TarakeSvara linga
replaces the usual Alidyah
linga. The eight participating
Ihi girls are first lined up

(A) along a north-south axis
and then circumambulate

— guided by the officiating
Brahmin’s wife — the ritual
place, offering worship to
Candabhairava. The copper
pots (1) are placed on a flag
stone in front of the shrine:

in the centre Bhairava, to the
west Visnu and to the east
Mahadeva. The copper vessel
(kvalah) with a representation
of Survarnakumara is placed
in front of these (2).

Later (B) they face north,
lined up behind the organizer’s
parents (nayah and nakhi)
and the Brahmin who
maintains the sacred fire. (3)
In a final act (C) the Ihi girls
assemble below the guardian
lion across which the
Brahmin's helper pours
water.
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Kathmandu, Thi ritual,
kanyadana on 1" May 2006
at the Tarakesvara temple.

Left

The 1hi girl holds the bel fruit
in her left hand while her
father holds the thumb of her
right hand.

Middle

The priest’s wife holds the
copper vessel with an image
of Visnu. The father induces
the thumb of the girl to touch
a golden plaque of Laksmi-
Narayana.

Right

A small golden plague
depicting Laksmi-Narayana is
tied to a larger one in silver.
By touching this emblem, the
marriage to Suvarnakumara
is carried out.

is reduced to a symbolical minimum. The sa-
cred fire is maintained only symbolically in a
ready-made pit cast in brass.

The “Gift of the Virgin” displays an im-
pressive variation. The girls hold the bel fruit
in their left hand while their fathers hold the
thumb of the right hand in their right fist, to-
gether with kusa grass and the usual mixture
of barley and black sesame. The priest goes
around carrying a copper vessel with a figure
of Visnu buried beneath flower petals and a
small, seven-centimetre-long silver medal-
lion, to which a four-centimetres-long plaque
in gold is tied, depicting Laksmi-Narayana.
The fathers guide the thumbs of the girls in
their efforts to find and touch the plaque.

In the end, the girls are guided round the
ritual place to the location where they grind
black lentils, but without having performed
the “Seven Steps”. Finally the Brahmin’s
helper showers water from the eastern lion
guarding the plinth of the temple (brah-
mavisarjana).

The disappearance of the Alidyah, and the
reduction in both the endowment made to
the ritual site and in the girls’ parapherna-
lia is part of a well-known phenomenon of
economisation. Symbolic representations do
no more than recall the original costumes.

The priest constantly explains his actions in
Nepali, he tells jokes, laughs and uses even
English terms to entertain the crowd of moth-
ers and fathers as well as the foreign field
worker. The ritual proper seems to fade away
even though the prescribed steps are followed
faithfully. One of the paternal aunts, for ex-
ample, did not appear in time to receive her
niece’s toenails, which are not in fact pared
in reality but merely touched with a knife.
The crowd got nervous and even angry when
she could not be reached on her mobile tele-
phone. A relative had to go and search for her
as her mere presence was vital. She was no
longer necessary in functional terms, but she
had to be there in her role as paternal aunt
who has to share certain duties in the future
of the girl’s social life.

The appearance of a duality, the be! fruit
of the left hand symbolising the presence of
Siva as a witness and the gold platelet bearing
Laksmi-Narayana — together forming a cou-
ple to be touched with the thumb of the right
hand - seems to be revealing. In Bhaktapur,
the bel fruit and the gold platelet are joined to
produce an ambiguous entity. In Kathmandu
the ambiguity is resolved.
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Conclusion

Why do Newars perform Thi? It has often
been noted that only Newars celebrate this
ceremony, which in all likelihood is one of
the longest and most important of their life-
cycle rituals. So Ihi is clearly a characteris-
tic part of Newar identity. Newars regard
the non-performance of Ihi as inauspicious,
and a Newar girl who has not undergone the
ritual would have problems finding a suitable
husband. G.S. Nepali (1965: 107) reports that
Newars from Kathmandu refused to inter-
marry with some Newars in Birgunj who had
given up Ihi.

It is also true — on the whole — that only
Newars perform Thi. However, there are two
exceptions. Firstly, not all Newar castes per-
form it (cf. P. Srestha V.S. 2062: 85, Gellner
1991: 120f.). This holds true in Bhaktapur
for the Nay (butchers), Jugi (musicians), Dva
(musicians), Kulu (leather workers), and Pvah
(sweepers) (Levy 1990: 665), and perhaps
also for the Balami, Gopali (cowherds), and
Dui castes living on the periphery of the other
Newar cities. Levy (1990: 665) also says that
Rajopadhyayas of Bhaktapur did not use to
perform lhi. According to Mahendra Sharma,
the reason for this was that they practised child
marriage and regarded the boy as Suvarna-
kumara. Secondly, in rare cases castes other
than Newars join modern Thi parties. Thus,
in an Thi performed on aksaya tritya 2006 in
Kathmandu (Maru tvah), a Parbiya Brahmin
girl (Baral) was also among the total of eight
girls. Asked for the reason, the parents said
that she has an extremely inauspicious birth
horoscope, which predicts the death of her fu-
ture husband. In order to avoid this, the par-
ents decided to have Thi be performed for her
since a god-husband cannot die.

This motive — first noticed by Hamilton
(1819: 42-13) — is also the one chiefly men-
tioned when Newar participants are asked
why they perform Ihi (see also Gellner 1991:

110f.). It is repeated time and again that the
girls are married to a god (including Buddha)
and therefore cannot become a widow. Con-
sequently, the “real” marriage with a human
groom is regarded (at the time of Thi) as a
secondary marriage. This means that the term
“mock marriage”, probably introduced with
reference to lhi by Allen (1982) who took it
from Gough (1955), and which many schol-
ars have now used, is not at all appropriate
because a girl cannot survive in traditional
Newar society without Ihi, but can do so with-
out getting married to a human husband. Seen
from the ritual point of view, lhi (Pali bihi,
Skt. vivaha) is a real marriage. In Nevari, it
is the same term that is used for the marriage
with a human husband, and the essential parts
of it — kanyadana, saptapadi and the three-
fold circumambulation of the fire — are the
same. Consequently, these sub-rites, which
are inevitable in a Hindu marriage, are lack-
ing in a Newar marriage preceded by Ihi.
The fact that the girls are married to a de-
ity does not necessarily mean, however, that
the role of Newar women is less demanding
than that of women in other Hindu communi-
ties. There are probably as few re-marriages
among the high-caste Newars as among other
groups (Gellner 1991: 110 and 1992: 204).
Rajendra Pradhan has deftly refuted the of-
ten-expressed view?* that Thi has meant that
Newars have lax sexual standards, divorce
easily and readily allow widows to remarry
by arguing that “this view cannot be derived
simply from the prevalence of ihi, unless
other ethnographic evidence is presented”
(Pradhan 1986: 113). This also holds true for
the view that the mortal marriage is delayed
by Thi — “often long after it” (Levy 1990:
666). It is not the ritual that generates dif-
ferent gender roles. Newars, especially the
educated, regard lhi as an expression of a dif-
ferent attitude towards girls and women. And
it is indeed significant that Newar girls are
honoured by such an important (initiation)

4 See Dumont 1964, Vergati
1982, Allen 1982, Bennett
1978, Levy 1990: 665,
Kunreuther 1994.
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ritual that equals if not surpasses the boys’
initiation (Kaytapuja) with regard both to the
amount of ritual material and paraphernalia
involved, as well as to the number of ritual
specialists and participants. So it is not too
misleading to say that Ihi expresses a certain
respect for the female members of Newar
social groups, although it should be added
that this mainly concerns the status of virgin
girls. In fact, Newars preserve a special cult
of the virgin goddess, the Kumari (see Allen
1976). It was again R. Pradhan (1986: 111)
who pointed to the important difference be-
tween kanya and kumari. Both terms mean
“(pre-pubescent) girl, maiden, and virgin,”
but only kumari connotes a “married” virgin.
Thus, only through lhi do virgins become vir-
gins who are marriageable for human and di-
vine beings. Only through this ritual can they
become a member of the extended family or
—to be precise — of the father’s lineage group.
And after lhi girls are no longer eligible as an
incarnation of a goddess (kumari) because,
ritually and socially (see below), they have
now become adults.

It is also stated that the girls’ sexuality
comes under control through the [hi marriage
and that “kumdaris and not kanyds are consid-
ered dangerous unless their sexuality is con-
trolled” (Pradhan 1986: 112). This view is
accompanied by the underlying notion of the
male fear of female sexuality in Hindu societ-
ies. We do not reject this concept in principle,
but it is difficult to see this manifesting in the
Ihi ritual. To be sure, in the Dharmasastra it
is often stated that a girl has to be married
before her menarche, otherwise it would tan-
tamount to the murder of an embryo. Levy
(1990: 665) even says that the Rajopadhyayas
started to celebrate Ihi only after girl-mar-
riage was banned in Nepal in 1951. However,
it is rather problematic to reduce a complex
ritual — one that is basically rooted in parts
of one ethnic community and probably older
than the Dharmasastra rules — to the gender

identity of the girl, who through Ihi becomes
a potential marriage partner.

The heavily disputed question about which
deity the girls are married to is a great source
of confusion (see, for example, Levy 1990:
764 fn. 23). In a Hindu context, the major-
ity favours Visnu or Kubera, while in a Bud-
dhist context mostly Buddha or Jambhala,
a Buddhist equivalent of Kubera (Gellner
1991: 112), is mentioned. The texts, how-
ever, refer to Suvarnakumara, the “Golden
Boy”, without specifying his identity. As al-
ready mentioned, for most Newars Visnu is
the marriage partner whom most believe to
be present in the bel fruit, whereas others see
him in the gold platelet, or in both. It can also
be heard or read (e.g. Levy 1990: 668) that
the bel represents Siva or his son Kumara,
and that the golden “image” (pratima) rep-
resents Visnu, or that Siva is the witness of
the marriage with Visnu. Allen (1982: 190)
reports that during Ihi ritual he observed in
the Khusibahi in Kathmandu, a golden statue
named “Suvarna Varna Kumara” was set up
and worshipped by both the Buddhists priests
and the girls. But, Allen continues:

Kumara is, of course, the eternal bachelor
son of Siva who is often represented as tho-
roughly disliking women — a seemingly cu-
rious husband for the daughters of Buddhists
priests. (Allen 1982: 190)

Interestingly, there is almost no written
source that preserves the myth of this mar-
riage. What is narrated resembles Puranic
myths, but these have not (yet?) been found
in the vast corpus of mythological sources
contained in the (Sthala-)Puranas or eulo-
gies (Mahatmya). The most coherent version
we know is found and quoted in a booklet
that was given to us by Surje Bahadur Chi-
trakar during an lhi celebration (Shing V.S.
2057:39). It runs as follows:
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Once upon a time lord Siva and Parvati were
walking at the Aryaghat (at the Pasupatinitha
temple: Michaels 1994 and 2008). At that
time they saw a woman lamenting a dead
body. When Parvati saw this crying woman
and asked Siva about it, he told her that she
is crying because her husband died. Then
Parvati requested Siva to prevent in future
widowhood. According to her wish, Siva re-
vealed her a way how women would never
become a widow. Siva let her know about
a marriage ritual with Visnu in his outward
form (pratik svarip) of Suvarnakumara. In
this way (people) started to marry their daugh-
ters with an icon of Visnu after they have had
prepared a golden icon of Visnu (Visnuko su-
varnako pratima). (However), the boys then
started to fear to marry those girls married to
lord Visnu. They began to cover their faces
in front of such married girls because of the
fear that the lord (Visnu) might get angry.
As a result the population decreased. After a
long time, Siva and Parvati passed again by.
They found the population had become much
less than before. Therefore Parvati requested
Visnu (to prevent such consequences). Visnu
told her: ‘I am (always) hiding in the mind
of men; therefore marrying a man should
be regarded as marrying me.’ It is said that
when Siva heard this answer (to Parvati’s re-
quest), he arranged a form of a marriage ritu-
al (vivaha samskara) with pure water filled in
a vase (kalasa) and mantras. From that time
this ritual has been practised in its traditional
form (paramparagata rapama) as described
in the Hindu Dharmasastra.?

The myth repeats the above-mentioned topos
of avoiding the dread consequences of widow-
hood (cf. Vergati 1982: 283) in a society that
does not allow re-marriage, and relates it to
Parvatt and the Himalaya (or Nepal) as her
natal home. However, it remains a fact that
the god to whom the girls are married has
no clear identity. In the Buddhist context, it

is generally said that the marriage partner is
Buddha, and “Suvarnakumara” an expression
of Buddha, but it is difficult to find this epi-
thet actually related to Buddha. Unless more
material is found, most likely in manuscripts,
the only thing that holds true in this question
is that the divine bridegroom has no clear and
generally accepted identity.

The notion of uncertain identity also applies
to a deity that plays a major role during Ihi,
especially on the first day: the Alidyah, which
has been widely neglected or overseen in the
literature on [hi. Our description of the ritual
leaves many open questions regarding the na-
ture of the lump of clay and Siva’s presence,
the role of the potter’s son and the welcoming
ritual dedicated to him. The ritual specialists
involved have no ready answers. Our questions
seem rather irrelevant to them: whether it is
Siva or Agni or another deity makes no differ-
ence. Important is the involvement of a priest
and his helper, an assistant priest and the crafts-
men, a painter and a potter. In a concerted ef-
fort they literally create the Alidyah ritual in all
its details. Equally important is the definition
of the choreography on the urban square. For
barely one hour, a few square metres of pub-
lic space turn into ritual space. Markers in the
pavement ensure that the choreography within
the confined space within a wider continuum s
remembered by the actors. The Ganesa of the
temple in the potters’ quarter presides over the
place, standing there as an immovable peg in
the urban landscape. Invisibly tied to Ganesa
are two stones that are purified on fifteen to
twenty occasions during the annual Ihi-sea-
son, which covers a few days in early May and
the period between November and March. It
appears that the ritual place is inscribed onto
urban space. Texts preserve the sequence of in-
dividual actions, ritual specialists inherit their
roles, and urban space provides a fixed loca-
tion for the ritual to be enacted.

The alidyahpija is a unique feature of the
Ihi ritual in Bhaktapur. In Kathmandu the

3 Shing refers to Rehand vanu:
nepalt samskrti-vidhi paksa
Kathmandu: H.M.G., Publi-
cation Department (Sucana
Vibhag), V.S. 2038: 119-120);
a similar myth is given by
Levy 1990: 666.
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Alidyah as an independent object has disap-
peared altogether, while in the Buddhist con-
texts of Bhaktapur and Patan the Alidyah is
identified as the Paficabuddha in the shape of
a small caitya either of clay, or in the form of
an object cast in metal, while an even more
mysterious Phalidyah is identified as the Pafi-
catara in the shape of a ring of paper.

The Hindu Newars in Bhaktapur identify
the Clay Deity as Siva, Bhairava, Ganesa
or Agni, but call it mostly by the Nevari
name. The priest Mahendra Sharma, who
says that alidyah is a short form of amiir-
tilingamah&dyah, i.e. Siva in a non-iconic
form, gives the most plausible philological
explanation. Physically and iconographically
it is not much more than a lump or shaft of
clay that resembles to some extent a linga,
especially when shaped in the afternoon of
the first [hi day. At the back there is kind of
round tuft which Mahendra Sharma explains
as being Siva’s twisted locks of hair (jata).
The Suvarnakumaravivahavidhi (fol. 14r)
also identifies Alidyah with Siva by reciting
Sivo namasi (VS 3.63) when waving the Clay
Deity.

There are several possible explanations for
the identity of the clay shaft. The clay could,
for instance, be related to the traditional
mrdaharana part of Hindu marriages, when
some clay is brought to the ritual place:

A few days before the wedding, the ceremo-
ny of Mrdaharana (bringing some earth or
clay) ceremony is performed. The origin of
this ceremony is popular and it does not find
mention in the ancient scriptures of the Hin-
dus. The Jyotirnibandha quoted by Gadadhara
says, ‘In the beginning of [a] very auspicious
ceremony sprouts should be used for Man-
gala decoration. On the ninth, seventh, fifth
or third day before the marriage, in an auspi-
cious moment with music and dancing, one
should go in the northern or eastern direction
of his house to fetch the earth for growing

sprouts in pot of clay or a basket of bamboo’.
(Pandey 1969: 209)

Interestingly, the passage quoted by Rajbali
Pandey is from Gadadhara, a commentator
of the Paraskaragrhyasutra which is widely
known in Nepal. The rule of getting clay
for a marriage is only found in some Grhya-
satras when the girls are asked to select from
a plate of different forms of soil and clay (e.g.
ASvalayanaGS) in order to examine the fu-
ture (similar to the Annaprasana ritual). The
clay as such might represent the kitchen uten-
sils, which are regarded as a necessary part
of the marriage, and the Alidyah might in
fact represent the fire that is the centre of any
kitchen. However, the apparent equation of
the Alidyah and the clay in the mrdaharana
ritual is questioned by the simple fact that the
Alidyah is also sometimes used in other ritu-
als that require a dusva or piarvanga ritual,
i.e. other life-cycle rituals, especially the
cidakarana and vratabandhana initiation
rituals as well as the old age rituals (jakva).

Another interpretation could be that the
clay is used to make the fire altar in which the
sacrificial fire is lit and around which the mar-
riage vow is made. However, the unfired clay
or mud bricks for the vedi are not taken from
the potters. So it seems likely that Alidyah
is in fact a local form of Siva who has to be
present during the ritual as a witness.

Multiple Identities

The multiple or vague identities of Hindu de-
ities is not a problem for the participants, but
only for the Western observer. Obviously, the
ways of identifying a deity in South Asia do
not work very well when it comes to Hindu
deities (the following is partly taken from
Michaels/Sharma 1996: 332-4). To identify
a deity, more often than not scholars either
reduce the god or goddess to certain aspects
— in which they either display a preference
for textual sources (sometimes just one group
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of texts) or are overly influenced by field
observations, especially festivals — or they
mistake historical evolution for systematic ar-
gument. Western scholars of Hinduism have
been more concerned with questions of origin
than identity. However, neither the reductive
model nor the historical model is ultimately
satisfying. Both neglect more or less overtly
the fact that many Hindu deities, especially
the goddesses, still have (and probably al-
ways have had) various identities at the same
time.

Another problem is that “identity” is a
term usually understood in the framework
of Western psychological categories. Some-
body‘s identity is strong if he or she has set
boundaries and limitations in his or her be-
haviour, if she or he can separate herself or
himself from others, if he or she shows a dif-
ferentiated, individual, unique character. In
this sense, many Hindu deities have many
and sometimes even contradicting identities,
but not an identity in Western terms. Judging
them in Freudian terms, many of these deities
could never be strong because they do not
know who they are, and are full of contradic-
tions.

Why is it then that so many deities have
an oceanic, almost unlimited identity? In
our view, Hindu deities are often “allowed”
to have precisely that. This notion reflects,
in sharp distinction to Western concepts of
identity, the Hindu belief in the power of pri-
mary, pre-verbal, pre-conscious experiences
of reality. What makes Hindu gods, especial-
ly goddesses, powerful lies beyond words,
theories, analyses, separations, and boundar-
ies — beyond identity.

As with all rituals, the Thi is full of further,
in principal unlimited interpretations and as-
sociations. Thus, there is a host of speculation
about the colours red and yellow that can be
found in many ritual items and much of the
paraphernalia: the sari, the vermilion and other
powder, the threads, etc. Some have seen red

as the colour of menstrual blood and as a sign
of sexuality or fertility, and the colour yellow
as symbolising asceticism. We regard these
kinds of symbolism as problematic. We feel
that not enough evidence can be forwarded
to reduce such manifold associations with co-
lours. The red and yellow colours could just
as well be an expression of festivity, joy (as
in Holi), purity or auspiciousness, and yel-
low must not necessarily be connected with
asceticism — although this is an aspect that
should not be overlooked because at the end
of the second day the girls do indeed receive
alms (bhiksa).

For us, Ihi like all Newar life-cycle rituals
cannot be seen as an event focussed on an
individual. We regard such events rather as
links in a chain that runs through the indivi-
dual’s life and connects him or her with other
rituals and with the social group. Ihi, for in-
stance, must be seen as a ritual that is connect-
ed with the menarche rituals (Barha tayegu)
and the marriage with a human groom, as
well as a ritual that transforms the individual
to a member of certain social groups. The
first aspect will be elaborated on in the next
chapter, the latter is indicated by a number
of clear, yet hitherto frequently ignored fac-
tors. Firstly, it is remarkable that the Thi ritual
takes place in public and not within the house
or a courtyard of a monastery, as in the Bud-
dhist monastic initiation. Ihi is a social event,
which is never performed for individuals,
an event that takes place on the street or in
public places and is often organised by social
organisations. It is an event, which blurs the
caste order because many castes sit together,
often without any hierarchal order — such that
the girls even consume boiled rice together,
which they would never do in any other con-
text. Thi brings together members of different
castes, lineage groups and extended families.
Although by definition a life-cycle ritual, it is
performed as a trans-familial ritual.
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Digudyahpiija at Bisinkhel
across the Hanumante river on
22" April 1999.

Two girls pose with the yellow
kumakhalh thread and block
print on their forehead at the
lineage deity (dugudyah).

They are offering him the
salapa bowl with the bel fruit
to which they have been tied
by marriage. Until they marry
a human bridegroom they are
members of the lineage.

On the left is a boy who had
Jjoined the lineage on this
occasion. He is shaved for the
second time in his life and with
that becomes a full member.
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From Childhood to Adult
Another important implication of this is the
fact that through Ihi, the girls become not only
marriageable candidates but also members of
their father’s lineage group or extended fam-
ily, the phuki, i.e. the main and most active
social group in Bhaktapur society. This is
especially evident in the rituals following
the core lhi days, because the girls lose their
status of being a virgin (kanya) and qualify
themselves for membership in the phuki. The
membership initiation takes place during the
following joint worship of the lineage deity
(dugudyahpiaja) when they have to offer a
duck and hand over the bel fruit to the lin-
eage deity. The caretaker of the shrine returns
the fruit to a shop in the city, which sells it
in the following season to other customers.
Thus, only after the Ihi ritual do girls become
a member of the lineage with all its rights and
obligations, and seen from this perspective
Ihi is more an initiation than a marriage rite.
Moreover, girls are only members of the fa-
ther’s lineage for a few years, the period be-
tween lhi and marriage — when they become
a member of their husband’s lineage. Boys,
on the other hand, become a member of the
phuki not only through Kaytapija but even
beforehand, i.e. as soon as they are able to
walk independently. They then go to the lin-
eage deity and offer husked ritual rice (kigah)
and popped rice (td@y) and perform darsana
(Nev. bhagye yayegu, lit. “to bow down”).
This ritual encounter with the digudyah is
called dip tayegu, and after that the boys are
members of the phuki. In contradistinction to
the “real” marriage to a human husband, the
girls do not change their lineage through Ihi.
On the contrary, the lhi marriage “reaffirms
the girl’s ties with her father and confers
on her full membership of his caste” (Allen
1982: 192).

The assumption that girls after Lhi are — rit-
ually and socially — adults is strengthened by
the fact that in case of death prior to Kayta-

pija and Ihi, four to six days of mourning are
required for both boys and girls, but after Ihi
the full period of mourning is needed. Inter-
estingly, the pre-menarche ritual (Barha) has
no influence on this mourning period. Thus,
lhi is a life-cycle ritual that celebrates not a
biological but a social change; and it is not so
much a ritual that makes a girl marriageable
but eligible to the most vital social group, the
extended family and lineage group. This is
overwhelmingly demonstrated by the offer-
ing of vakijaki, a mixture of husked and un-
husked rice by the lineage members (phuki)
and the maternal relatives upon entering the
house at the end of the ritual. Thus the Ihi rit-
ual fits well into Fuller’s distinction between
first and second marriages: in the first mar-
riage girls become an adult, in the second the
offsprings are legitimised (Fuller 1976: 105).
To sum up, [hi is to be regarded much more
as an initiation than as a marriage ritual. No
wonder lhi is said to be the girls’ vrataban-
dhana or upanayana (cf. Allen 1982: 192).
With the lhi ritual, the girls take a first step
towards womanhood. But more than that,
it confers lineage and caste membership,
enabling and strengthening social ties and
identities based on ancestor and clan deity
worship, commensality and ritual solidarity,
especially in the occurence of death.
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Poster advertising the 1hi ritual
at Nyakhacuka, Patan, on 24"
and 25" November 2006:

“Om salutation to Ratnatraya.
Coming N.S. 1127 (2006),

on the 4" and 5" day of the
bright half of the lunar month
of Thimla (on 8" and 9" day of
the solar month of Mamsir
2063 V.S.) a combined Ihi
ritual (is going to be held).
All parents are welcomed to
bring their girls who have to
perform lhi.

Contact place:

Vajracarya Pajavidhi
Adhyayana Samiti
Nyakhacuka, Patan.

Phone no.: 5554268 (from

5-8 pm)

Rajbhai Vajracarya,
Nyakhacuka

Phone: 5534650

Organizing Group:
Vajracarya Piajavidhi
Adhyayana Samiti
Nyakhacuka, Patan.

Phone no.: 5554268"

|| @m namo ratna trayaya |
thvahe vaigu ne. sam. 1127
thimlathvah cautht va vivaha-
paiicami / (2 063 mamsira

8 va 9 gate) kunhu juigu /
samuhika thi / jyajhvahsa thi
yayemanipim thah mhayay
macata ihi / yay hayeta sakala
mahanubhavapinta/ lasakusa
yandcvana |

/ svapi tayegu thay:

/ Vajracarya Pajavidhi
Adhyayana Samiti

/ Nyakhacuka, Yala

/ phona lya: 5554268,
(bahaisiya 5 bajesinem

8 baje taka) / Rajabhai
Vajracarya, Nyakhacuka

/ phona: 5534650

gvasah khalah:

Vajracarya Pajavidhi
Adhyayana Samiti
Nyakhacuka, Yala |
55-54268

The Girl’s Buddhist Marriage
to the Bel Fruit: Thi

Not only Hindus but also Buddhists mar-
ry their girls to the bel fruit. We will only
present here selected details from rituals
staged in November 2006 at Nyakhacuka in
Patan and in February 2007 at PaSubaha in
Bhakatapur in order to highlight the differ-
ences in terms of organisation and ritual per-
formance.

The Thi Ritual at Nyakhacuka in Patan,
24% and 25" November 2006

The ritual was organised by the Vajracarya
Puja Vidhi Adhyayana Samiti, a Buddhist as-
sociation that was established in 2003 to teach
ritual to the sons of Vajracarya. It was felt that
there was a lack of young blood to uphold the
traditions and to perform the life-cycle rituals.
The head of the school, Buddha Ratna Bajra-
charya, said that people were very frustrated
because it was difficult to find priests willing to
perform the rituals: most of them have joined
the modern working world, which places regu-
lar demands of attendance on them.

Weeks in advance a poster announced the
performance of the Ihi ritual and invited par-
ticipants to enroll in advance. The day be-
fore the ritual, 48 girls had enrolled at a fee
of 1,000 rupees (10 euros). The receipt in-
formed the parents as to what the participants
needed for the ritual: pitja material, a vermil-
ion container, the sukiida lamp, the thayabhit
plate with tripod, and ten betel-nuts. All other
items, namely the ithipa bowl, the bel fruit,
a jélalapte leaf, a handful of unhusked rice,
the sapakhvah block print and a rope of straw
to bind the girl’s hands were supplied by the
organisation.

On the eve of the first day, five young
men aged between 17 to 22 are busy paint-
ing the ihipa bowls under the instruction
of the teacher. The pair of pots designated

1 T 77 I 4T N
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for yaksa/yakst is likewise painted and the
Alidyah fashioned out of clay. Painters and
potters are no longer needed. The entire ritual
agency is monopolised by the school of ritual,
which also engages one member as principle
worshipper with the duty of performing the
Nandimukhasraddha.

There is a conspicuous hierarchy in the
way the girls are placed. Each seat has a
number and a helper keeps the list with the
corresponding names. The daughters of
Vajracarya priests are seated first, followed
by the Sakya girls, and finally a Rajkarnikar
girl and five girls from the sub-caste of farm-
ers (Maharjan).

The arrangement of the central pitrnaka-
lasa, pots and ritual objects (see sketch) dif-
fers considerably from the arrangement ob-
served in Hindu contexts. The central square
platform bears the sacred vase with water
(kalasa), and the vijayakalasa, representing
the Paficabuddha and the Paiicatara. These
vases are flanked by miniature baskets filled
with husked and unhusked rice, symbolizing
the sun and the moon. These are followed by
pairs of vermilion container and mirror in one
of two forms, either in bronze or as earthen
pots, and which are accompanied by a pair of
yaksa/yaksini. The southern end is marked by
the Alidyah in the shape of a lump of clay and
a wooden container which stands for Vasun-
dhara, a female deity who ensures well-be-
ing. The northern end is marked by the female
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counterpart of Alidyah. As Phalidyah, the de-
ity is shaped as a painted cylinder of paper,
representing the Paficatara. Three earthen
pots follow, representing the king of serpents
(nagaraja), Aksobhya (seen as a blue vajra),
and his Sakti, represented by a blue water lily
(upasva, Skt. utpala).

The Thi Ritual at Pasubaha in Bhaktapur,
21% and 22 February 2007

The PaSuvarna Mahavihara in the north-east-
ern quarter of Bhaktapur houses one of the
five Dipankara Buddhas of the town, which
constitutes a frequent destination for Tibetan
pilgrims. This deity is, however, only margi-
nally involved in the course of the Ihi ritual.

We will not portray the customary framing
rites such as gurumandalapija, the worship of
the sacred vases (kalaSapija) and the fire sacri-
fice (homa).”® Instead, we shall concentrate on
Buddhist variants in the Ihi ritual. The text used
by the priestis the Panigrahanavidhi (Pgv), “The
Rules for the Joining of Hands” (i.e. marriage),
a thyasaphu manuscript with fourteen folios.

A total of 34 girls were initiated by the priest
Jnanaratna Bajracharya and his son Mahesharat-
na Bajracharya. Each girl paid 60 rupees for the
bel fruit, the pots (ihipa, sapakhvah), the thread
(kumahkah) and other pija materials, as well
as 100 rupees as the ritual fee (daksina) to the
Vajracarya priest. The privileged girl leading
the row of participants (minakhi) had, how-
ever, to pay 200 rupees as daksina and 1,000
rupees for the piija materials.

The sacrificer (yajamana) and father of
the leading girl is Ramesha Buddhacharya
from Siryavinayaka in Bhaktapur. The fam-
ily originates from Panauti and belongs to the
Buddhacarya caste.

The First Day (dusva)

The rituals of the first day start with the invo-
cation of Vajrasattva and his worship in the
sacred vase (kalaSapija), the worship of the

(Astabhairava and Astamatrka)
upasva (pot with blue water lily)

nagaraja (pot with snake king)

tvapi (pot, Varuni)
mvahni (cup with black soot)
yaksini (pot, female guardian spirit)

o= el

sinhamhi (vermilion container of brass)
gogras (the share of the cow)

241 em

kala$a (sacred vase on tripod)

jvalanhayka (mirror of brass)
jvalanhayka (pot with picture of mirror)
yaksa (pot, male guardian spirit)

mvahni (cup with fire producing soot)

Ganes$a (pot, with reddish on top)
alidyah (lump of clay, Paficabuddha)

siphah (wooden container, Vasundhara)
south

clan deities and the ritual decision (samkal-
pa) being made by the priest together with a
gurumandalapija.

Ataround nine o’clock in the morning, the
guruma (the wife of the priest) welcomes the
34 girls with their mothers and in some cases
their sisters or other, mostly female, relatives
to the monastery (vihara). She performs the
purification rite, niraiijana, a kind of apotro-
paic rite in which charcoal is lit with mus-
tard seeds, a flower and rice in a clay cup and
brought to the absorbing stone (pikhalakhu)
at the entrance of the courtyard.

The girls all arrive after having had their
nails cut at home, which means that there is
no barber present in the vihara for the Ihi
ritual.

The girls are from Buddhacarya (2), Vajra-
carya (7), Sakya (2), Srestha (1), Citrakar (2),
Balami(2),and Manandhar (17) families. Their
present residence is mostly in Bhaktapur, but
some families have come trom Thimi, Chaba-
hil, Kathmandu, Sankhu or Banepa.

nilavajra (pot with blue vajra — Aksobhya)

phalidyah (painted paper ring, Paiicatara)

Candra (basket with unhusked rice, symb. the moon)

vijakalasa (pot with lotus, Paficabuddha and Paficatard) e and officiating

kisli (earthen cup, representing mahabali-offering

sinhamhi (pot with picture of vermilion container)

homa (sacred fire)

Vajracarya priest

Sirya ( basket with husked rice, symb. the sun)

tah gvaja (pot of bronze, with offering to the pith)

Patan, Thi ritual on 24" and
25" November 2006 at
Nyakhacuka, organised by

the Vajracarya Pija Vidhi
Adhyayana Samiti for 47 girls.
On a platform of fifteen and a
half unfired bricks 23 objects
have been placed including
nine earthen pots. The central
pair of sacred vases (kalasa
and vijakalasa) are flanked

by two guardian spirits, yaksa
and yaksini, also identified

as Simhini and Byangini, the
guardians of Tantric Buddhist
shrines. The pair of mirror and
vermilion container — identified
as Cakrasamvara and
Vajravarahi — are present as
ritual objects in bronze and as
images painted on earthen pots.

20 For this see Locke 1980:
104-114, Gellner 1991a and
1992: 157-159, Kropf 2005:
406-431.
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Buddhist Thi ritual at the house
of Divya Bajracharya

in Itaché on 18" November
2005.

Above

The parents, Rachana and
Dharma Bajracharya hold the
hands of their daughter Lasta
while the chief worshipper
pours water over the bel fruit
from the sacred vase.

Below

Measurement of a girl with the
yellow kumahkah thread. In a
spectfic Buddhist variation, the
arms of then girl are stretched
out, her father coils the thread.
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The ritual begins with the invocation of
Vajrasattva. After the kalasapiija follows the
measuring of the girl’s body length by means
of a yellow thread (kumahkah or Skt. Satabrn-
dika). After measuring her body 108-fold, the
thread is wound up and kept for the next day.
In contrast to Hindu versions, the girls are
measured with their arms extended and the
thread touching their fingers.

While the kalasapija in the monastery con-
tinues, the eldest woman of the lineage or the
wife of the acting priest (guruma or nakhi) of
the vihara worships the Thi girls at their seats
with the Ganes$a kalasa, Alidyah in the shape
of a caitya cast in bronze and milky water
from the conch.

She then applies vermilion three times
vertically to the parting in each girl’s hair —
a rite called sinha cha (offering of the
sindiira). During this rite the girls sit on their
mothers’ laps, holding a red cloth on which
the traditional mirror, ten rupees and a coin
are placed. After receiving the vermilion they
hand over the money to the nakhi.

The brother of the main priest then per-
forms sipharati, showering fruit and flowers

from the wooden measuring vessel (phda) over
the girls’ heads by way of welcome.

Meanwhile the priest offers rice (aksata) to
the deities and gives blessings (asirvada) to
all of the participants.

In contradistinction to the Hindu [hi at
Byasi, this Buddhist Ihi ritual finishes early
in the afternoon. No food is given to the par-
ticipants or family members.

The Second Day: The Gift of the Virgin

In the morning, at around half past seven, the
guruma worships at a small Ganeda shrine in
the monastery with a GaneSa kalasa. Three
women, Padmakeshari, Lakshmeshvari and
Nita Vajracharya, help the guruma as they
did the day before.

Gradually the girls arrive with their moth-
ers and relatives carrying a basket with the re-
quired items and the sacred vase (kalasa) and
the sukiinda lamp from their home. Adorned
and dressed in red and gold clothes, they take
their seats, which have been prepared with a
svastika as on the day before. The first girl,
sitting to the left of the Vajracarya priest (gu-
ruju), is called the manakhi. She is followed

Bhaktapur, Buddhist lhi ritual
at Pasubaha, kanyadana on
22" February 2007

Right

The girl holds the bel fruit in a
Jélalapte leaf while her wrists
are tied with a braided straw
rope.

Left

Rear view of the platform for
the arrangement of the sacred
vases and pots. The centre is
occupied by the parnakalasa,
the sacred vase with a depiction
of a four-armed Vasundhara.
A shaft is emerging from the
vase with five ceremonial
umbrellas in the colours of the
Paiicabuddha; to the left the
pair of yaksa/yaksint, followed
by the pot of the serpent king
(nagaraja) whose paper
cylinder covers the vermilion
container. To the right a
regular kalasa, the pair of pots
representing S/ri/LukA_s'mi, a
caitya in bronze representing
the Alidyah, the mirror and the
Ganesa pot.
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%7 Offerings to Nine Mother
Goddesses and Bhairava as a

protector of the area (ksetrapa-

la).

by her mother and her younger sister, while
sitting to the right of the priest is her father
who serves as the yajamana. Another seven
girls sit inside the temple, the others in a rec-
tangular arrangement on mattresses and cu-
shions outside in the courtyard.

The ritual starts by worshipping the sun
and the clan deities, mental commitment
(nyasa) of the priest, the ritual decision, and
one more gurumandalapija. It is significant
in the arrangement of the sacrificial place that
the Alidyah — the Clay Deity in the Hindu
version — is a small brass caitya with a small
bamboo stick with five leaves (paiicapallava)
attached to it. The Panigrahanavidhi lists the
ritual items to be placed and the deities to be
invoked:

On the next day, first display whatever is nec-
essary for the sacrificial fire (such as) the flask
(called) bija, the main flask, Sri (and) Laksmi,
Yaksa, Yaksini, Alidyah, the flask (represent-
ing) GaneSa, the flask (representing) the ser-
pent (deity), the Great Offering (mahabali),”
ritual mirror, vermilion pot — place whateveris
necessary (in the sacrificial area). (Pgv, fol. 3)

Set in front of the girls are a kalasa with jas-
mine twigs and leaves, sukidda lamps, the
pija plate with two kisli cups, two cups with
diluted yoghurt, incense, rice, fruit, leaves,
flowers, red and yellow powder, a package
of decorative material, and rice cones (gvaja)
for the Three Jewels, i.e. Buddha, Dharma,
and Samgha.

The next step is for the ritual decision
(samkalpa) for gurumandalapija to be made
by the sacrificer, and for the girls to touch the
puja plate and lighting the sukiida lamp. The
girls then worship the gurumandala and the
priest.

The Panigrahanavidhi (fol. 4-8) inserts here
a dialogue between the girls and the priest in
which the girls ask the priest to perform the
initiation (upanayam, sic!, read upanayanam)

for them by marrying them to a handsome
(dhanya) boy. This Thi story (kathd) is read
out to the girls by the priest.

After this comes the grinding of black len-
tils (may niyayegu): in the south-western cor-
ner of the courtyard is a mortar with pestle,
framed by three long, slender bamboo poles
tied together at the top and attached to this
a kisli cup wrapped in a white cotton cloth.
Three women and one girl stand at the cor-
ners holding the main Ganes$a kalasa, a win-
nowing tray painted with a svastika diagram,
a brush (Nep. kuco), the wooden measuring
vessel with an iron key, and the sukiida lamp
— as well as the Alidyah. They touch the Thi
girls with the brush, tray and wooden measur-
ing vessel before the girls grind black lentils
under the tripod of bamboo sticks by moving
the pestle in the mortar with their left feet.
Meanwhile the son of the priest recites sar-
vapapa mardaya mérdayo hum, “May all evil
be destroyed”. Finally, the girls are touched
with the kalasa and the Alidyah Caitya.

Immediately after this ritual to remove im-
purity, the Thi girls are purified in a rite called
khau kayegu, “to take khau (ground sesame
with oil-cake and water)”. The gurumé or one
of her helpers pours water with sesame, oil
and sarvakhau over the hands of the girls and
sprinkles a few drops into her hair.

Meanwhile a woman helper prepares the
painted bowls for the bel fruit by placing a
jélalapte leaf, the block-print, and a rope of
straw in them. At the same time, preparations
begin for the homa in the rectangular firepits.
Assisted by his wife, the priest decorates the
place and assembles the necessary material
and ritual objects. The purpose of the homa is
to invite the fire god (Agni).

The priest’s son then touches the girls’ fore-
heads while holding a vajra and the iron key
in his right hand. This is followed by another
siphd luyegu: pouring fruit, peas, carrot piec-
es, popped rice, and flowers from the wooden
measuring vessel over the girls’ heads.
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Afterwards an assistant Vajracarya priest
distributes the painted pots with the bel fruit
to the girls while another helper collects the
pieces of wood that the girls have brought
for the fire sacrifice. Then the guruma wor-
ships the girls with kusa grass and milky wa-
ter from a copper container. Meanwhile the
preparations for the homa continue. The prin-
ciple worshipper (yajamana) now acts on the
command of the priest and lights the fire.

Two elderly Tibetan pilgrims appear with
a lama to worship the Dipankara Buddha, al-
most without noticing the lhi ritual.

There now follows the Gift of the Virgin
(kanyadana): the guruma places a jélalapte
leaf — Panigrahanavidhi (Pgv) fol. 12: “with
(its) stalk (facing) inside (i.e. to the body of
the girl)” — the bel fruit — Pgv fol. 12: “with
(its) stalk upwards (on the leaf)” —and a bank
note in the girl’s hands. Pgv indicates that the
leaf is to be regarded as the female (Sakti)
principle and the bel fruit as the male prin-
ciple.

The guruma then ties the girl’s hands to-
gether with the rope while the mother fixes
the block-print into her hair, without using
any special yellow thread. No gold or silver
platelets are attached to the bel fruit at this
point. Then father and mother (!) hand the
girl over to the fruit. The Panigrahanavidhi
says: “Here then follows the worship of the
bel fruit (in its) real (form)”, but does not re-
veal the esoteric meaning of the fruit.

The parents then hold the hands of the girl
as follows: first the left hand of the mother,
then the left hand of the father, then the child’s
two hands, then the right hand of the mother
and on top the right hand of the father. Some-
times it is the mother who encloses the hands
of the child and the father. An assistant priest
pours milky water three times from a kalasa
from head level over the hands into a brass
vessel in which afterwards the parents throw
some money. At the same time the priest re-
cites the kanyadana verses (see Pgv fol. 13):

Afterwards all the girls circumambulate
the burning homa fire three times — adorned
now with the yellow thread (kumahkah) from
the first day. They are again worshipped
(touched) with the wooden measuring vessel
and the sukiida lamp (inside the temple) as
well as with Alidyah, the GaneSa kalasa, the
winnowing tray and the brush (in the court-
yard). The Panigrahanavidhi (fol. 14) includes
a kind of joke here, because the priest should
ask the girls what they have stolen, because
with their hands tied together they look
like prisoners. Subsequently the assistant
Vajracarya unties the rope, touching it with
the sacrificial ladle (Sruva) from the fire sac-
rifice.

Now the girls receive milk and biscuits.
The main priest ties a multi-coloured thread
around a be! fruit, worships it, marks it with
a tika and fixes a small piece of gold to it.
He does the same with a small citrus fruit
(khaist). Afterwards the mother of the main
girls throws both pieces of fruit into the fire.
A folded piece of paper containing a collec-
tion of herbs (yajiiosadhi) is also consigned
to the fire in order to help it digest the many
oblations.

This is followed by daksina, collected on
the sacrificial ladles by the assistant Vajra-
carya, and pure food (nisla) being given to
the manakht;, after this comes the “full obla-
tion” (pirnahuti), when all of the remains are
thrown into the fire.

Subsequently bara tayegu or chuye, “alms
giving”, is performed: women and a few men
bestow various things (coins, sweets, fruits,
packaged fruit juice etc.) to the Dipankara,
the main kalasa with a depiction of the blue
vajra at the front and Vasundhara on the back,
to the fire, to the priest as well as to his wife
and son, the assistant Vajracarya, and finally
to all girls. In addition, rice is given to the
girls using the wooden measuring vessel.

The concluding rites entail zika and again
daksina: The son of the priest and the assis-
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tant priest give all the girls a tika from the sac-
rificial ladles and receive daksina in return.
The mothers give tika to the girls and place
yoghurt on their right temples. The yajamana
gives a tika to the priest and his assistants.
The main priest gives a tika to the mothers
and fathers of the Ihi girls and receives da-
ksina (money) in return. He gives all of the
girls a tika together with a five-coloured
thread (pasuka, paficasiutra) which they bind
around their necks. He also receives daksina
in return.

Then the priest worships a wooden im-
age of Jagannatha brought by a neighbour
wrapped in cellophane and worships it with a
tika, thus giving soul (pranapratistha) to the
not yet vitalised image. Such a ritual should
be done with homa, so the neighbour took the
opportunity of using the homa of the Ihi ritual
to have his image sanctified, something that
may often be seen at [hi rituals.

It does not matter whether the sacred fire
ritual is performed by a Buddhist or Hindu
priest. The fire empowers any ritual object,
be it a deity or the copper bowl, which is re-
served for ritual use in death and purification
rituals.

Even the remains of the firepit, the green
bricks forming the mandala shaped frame,
embody a special quality. They are not dis-
carded in the river but presented to a relative
or friend who had asked for the bricks long in
advance so as to use them in the foundations
of a newly built house.

Finally, the area is ritually dissolved (visar-
Jjana). At around three in the afternoon the
ritual is finished.

Conclusion

Ihi rituals are performed with many variations
depending on the locality and the organisers.
Sometimes sub-rituals are performed on the
second day rather than the first and vice ver-
sa. Thus, the paring of the toenails and the
smearing of vermilion on the parting were
performed on the first day at the Buddhist Ihi
in Patan, Nyakhacuka. And at the Ihi ceremo-
nies in Patan and Kathmandu, the Citrakars
were seen performing the opening of the eyes
on the Ihi pots.

The main variation, however, is the differ-
ence between Buddhist and Hindu Ihi rituals.
The Ihi ritual as performed by the Buddhists in
Bhaktapur parallels in many aspects the Hindu
versions that have been described above. On
the surface it could be seen as a Buddhicised
ritual, but that is assuming that it was origi-
nally a Hindu ritual. This, however, is more
than doubtful. It rather looks as though a trib-
al substratum ritual has been transformed into
both a Hindu and Buddhist life-cycle ritual,
absorbing elements from other rituals such as
the gurumandalapija, the fire ritual (homa),
ancestor worship (nandimukhasraddha), the
worship of the sacred vase (kalasapuja), the
“Seven Steps” (saptapadi), the circumam-
bulation of the fire, and the almsgiving rite
(bard chuyegu).

This view is supported by the fact that
several elements are not to be found in the
Sanskrit tradition, especially in the texts on
domestic and life-cycle rituals, the grhya-
sutras and dharmasastras. The feeding of the
girls (ihimaca nakegu), the ritual welcoming
(lasakusa), the siphdarati element, the wor-
ship of the Alidyah, the measurement rite
(kumahkah) with yellow or white threads, the
purification by applying oil on the head, the
grinding of black lentils, or the Kumaripaja
make for a typical Newar ritual without
any direct links to the Great (Sanskrit) Tradi-
tion.
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The Buddhist variant of the Ihi ritual is
characterised by a number of special features
that are related to the Buddhist context. Bud-
dhist deities are worshipped and accordingly
other mantras are used, especially during the
specific gurumandalapija and kalaSapija.
No §raddha, and no meat or animal sacrifices

are incorporated into Buddhist Ihi rituals.
Moreover, some details are different. Thus,
it is significant that the girls do not wear the
special Thi sari (ihiparasi), that the “Seven
Steps” (saptapadi) are not performed, and
that collective meals for the girls are not
served on both days.
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The barha pasah, the “friend
in seclusion”, kept to make

up an even number of persons
during seclusion, is 17 centi-
metres long, and carved from
wood.

The Girl’s Seclusion: Barha tayegu

After the Thi marriage and before the onset
of menstruation, a Newar girl generally has
to undergo ritual seclusion for twelve days.
She is kept in a room that is not necessarily
dark but cut off from all males and from the
sunlight. The ritual is called (Nev.) Barha
chuyegu or Barha tayegu, “to place in seclu-
sion or a cave”. On the 12* day, the girl has
to worship the sun. It is a pre-menstrual ritual
similar to the Pirbiya seclusion ritual (Nep.
gupha basne), which secludes girls from so-
ciety in order to open up a new perspective.
Viewing the sun again after the meaningful
period of twelve days (which reflects the
twelve months of the year), the girls are in a
way reborn so as to be mothers before long.

The Preparations

The ritual is normally performed between the
ages of eight and twelve. Should menstrua-
tion occur unexpectedly prior to the perfor-
mance of the ritual, the girl will immediately
be secluded for the prescribed twelve days
without first consulting the astrologer to find
an auspicious time.

As with many other lifecycle rituals, the
preferred time is winter and spring, from No-
vember to March (Magha to Phalguna). In
exceptional cases it can also be performed in
summer. One family always takes the lead in
asking the astrologer for an auspicious time
(sait). In order to approve the suitability of
the room, the astrologer also scrutinises clay
or dust collected from the four corners of the
room that will serve for the seclusion. The
horoscopes of the other girls will also be put
before the astrologer in order to realise a rare
planetary opposition.

Usually, up to six girls from relatives join
in. Should only three or five girls enter the
seclusion, a fourth or sixth “companion” has
to join, a barha pasah (Nev. barha, “cave”,

pasah, “friend”), which often is a twenty-
centimetres-long wooden female figure or a
puppet made of cotton, covered with brightly
coloured cloth. The number of girls in seclu-
sion must be even. Such puppets are called
katamari. While these puppets are ritually
treated as girls, a second category of barha
pasah, mothers or friends of the girls in se-
clusion act as mediators between the seclud-
ed room and the outer world of light and sun.
The twelve days of seclusion are regarded as
an impure time, which makes ritual purifica-
tion (barha byékegu) mandatory on the morn-
ing of the twelfth day.

The girls’ toenails have already been pared
by a barber’s wife, a nauni, on the occasion
of the lhi marriage, although the Ihi ritual is
not regarded as an impure event. Impurity oc-
curs also after giving birth: macabu byékegu
is performed on the fourth or sixth day after
birth. The nauni arrives to pare the toenails
and the woman in childbed is offered the same
food the girls in seclusion are offered on the
sixth day. The juice and bread made of the
isica root is served exclusively on the occa-
sions of barha byékegu and macabu byékegu.
The root is served to potential mothers and
mothers in childbed.

The period of impurity restricts the social
life of all lineage members if the daughter of
a single lineage member is in seclusion. No
pija can be performed; no invitations are ac-
cepted even to feasts. The lineage members
are under the powerful spell of asuddha, im-
purity. During menstruation, the period of
impurity extends over four days. No pijas
are performed, no temples are visited, and
houses where the regular death ritual is being
performed may only be entered after the final
offering has left the house to be discarded on
the stone that absorbs ritual waste.

During the second half of the twelve days
of seclusion, relatives and triends of the main
girl come with various items of food. The
characteristic offering includes six types of
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grains and pulses (nasa) such as flattened
rice, popcorn, wheat, soybeans, peas, and
large beans. Milk and raw sugar with butter
(gyah-caku) have to be added. Chickpeas and
groundnuts as well as sweets are optional.
The relatives of the other girls bring these of-
ferings to their parental homes. Their moth-
ers or grandmothers will carry a share of
these grains to the seclusion room, the barha
kvatha, to be offered to the room’s ghost, the
barha khyah.

On the final day the family of the main girl
will call in the Brahmin priest and the barber’s
wife with whom they have an inherited client
relationship. Among the sub-castes of farm-
ers and potters it is not compulsory to call in
a Brahmin. More often, the eldest woman of
the lineage, the nakhi, will perform ceremo-
nies and she will receive the due offerings of
food and coins (daksina).

It is said that if a girl dies in seclusion, she
will become a malevolent ghost (barha khyah)
and her dead body will have to be buried in
the ground below the seclusion room. The
body cannot be carried down the staircase so
the floors have to be broken open to transport
the body straight down to the ground floor.

The Ritual

The following description is based on three
sources. In January 2003 Bijay Basukala
documented the concluding day of the period
of seclusion of his daughter Benita, whose
brother’s initiation in January 2005 is de-
scribed in a previous chapter. In December
2005 and January 2006 Tessa Pariyar had
access on three occasions to groups of con-
fined girls from sub-castes of farmers. Since
men cannot enter the room with the secluded
girls, our account of this period depends on
her observations. On 2™ February 2007 we
were able to document the twelfth day of the
Barha tayegu ritual on the roof terrace of a
house in the quarter of Kvaché belonging to

Mahendra Sulu, whose wife Mangal is the
daughter of Bijay Basukala’s maternal uncle,
his paju. A third girl, Rasina, joined their
daughters Manisa and Shrisa. As her father
had died a few years ago, it was her uncle
Ram Gopal Sulu who acted in his capacity
as the head of the lineage (nayah) through-
out the entire ritual as chief sacrificer (yaja-
mana). Our account here draws on a number
of different occasions; we are not presenting
a single case — as has been done for example
for Annaprasana.

The First Day

On the first day of the seclusion the girls en-
ter the “cave” (barha) at the auspicious time
that was asked for from the astrologer, the
JoSi. The girls first have to clean their bodies,
but this is often reduced to quickly washing
their hair. It is said that they are locked up
in the room (barha kunegu), which should
not allow any sunlight to enter. Candles may
be lit and electricity used, but sunlight has to
be avoided at all costs. Male persons are not
allowed to enter the room except small boys
who have not received their loincloth as the
symbol of procreative energy.

The situation is of an ambivalent charac-
ter: the girls should not see men, but likewise
men have to avoid seeing the girls when they
leave the room to be guided and guarded on
their way to the toilet by a companion. In old-
er times nature was relieved using brass pots
within the room, thus reducing the danger of
contact. There is a notion of danger emanat-
ing from the girls in seclusion, which men
have to avoid.

The eldest woman of the lineage performs
the usual paja at the auspicious moment of
the first day in the presence of a GaneS$a lamp,
the sukiida, and places a red mark on the girl’s
forehead. Ritual food, samaybaji, is offered
which includes flattened rice, egg, dried fish,
raw ginger, black soybeans and alcohol.



The Girl’s Seclusion 175

The Second and Third Days

The second and third days pass without any
special occurrences. Visitors may occasion-
ally enter the room to entertain the girls,
playing cards or carom or even watching
television. Although it is said that the barha
ghost appears only from the sixth day on, the
girls may decide to summon the ghost ear-
lier and force him to come out (Nev. barha
khyah pikayegu). One of the visiting elder
girls switches off the light and the girls will
listen in the dark for any unusual noises to
ascertain the presence of the ghost. The scene
ends in them teasing and tickling each other.
Once the light is on again, one of the girls
will admit to having seen the white shadow
of the ghost and any disorder in the room will
be attributed to it. The ghost is neither male
nor female but neuter. It is regarded either as
a protective agent or as a threatening one that
represents the procreative powers of men,
whom the girls explicitly avoid by being
confined. Michael Allen goes as far as to in-
terpret the ghost’s presence as a deflowering
agent, symbolising incipient sexuality (Allen
1982: 193; Kunreuther 1994: 343).

On the first three days, the girls are fed
solely with cooked rice and milk (duruja),
thus reflecting the period of six months after
birth during which they are fed solely on milk
and a paste of rice. Only after the ritual feed-
ing of cooked rice will salted vegetables also
be offered.

The Fourth, Fifth and Sixth Day

On the morning of the fourth day, the girls
take the first salt of the period, which is first
exposed to the sun. Ginger and soybeans are
offered with flattened rice and raw sugar with
butter. The sun god Sirya receives the same
offerings — as does the ghost, which is only
manifestly present from the sixth day on.
This dietary restriction up until the fourth day
might also reflect the period of impurity dur-
ing the menarche.

The fifth day also passes without any spe-
cial occurrences. But the sixth day halfway
through the overall period is of great impor-
tance. The eldest woman of the lineage enters
the room early in the morning, purifies the
girls and the corners of the room with fresh
water and performs pija. The essential offer-
ing of this day, bvahcabaji, a small (ca) dish
of food (bvah) with flattened rice (baji), is
presented on a jélalapte leaf, which is always
used in the ritual context instead of a cop-
per or brass plate. Twelve lots are prepared,
reflecting the twelve suns (aditya). These
represent “the whole range of phenomenal
manifestations, each individual aspect of it
being generally assigned to a particular adi-
tya” (Stutley 1986: 3). The number twelve
stands for the months of the solar year. As
aspects of light they are collectively regarded
as one, the sun.

The single-most important food item on the
sixth day is isica, a root similar to ginger but
with far larger tubers, growing some 40 cen-
timetres below the ground surface. It is not
available in regular vegetable shops, but must
be obtained directly from farmers who grow
the roots on the edges of dry fields. Only
women consume isica on two occasions. It is
offered to women after childbirth at the end
of the period of impurity, and in the context
of the girls’ seclusion after six days and at
the end of the impure period. The juice of the
root is occasionally consumed as medicine
when the body feels “hot”. The cause for this
might be a cough or even the consumption
of chicken meat, which is believed to create
heat. The root is smashed, mixed with salt,
cumin and turmeric, and fried in mustard oil
in the shape of small pancakes, the product
being called isicava. In addition, a small pan-
cake of peas (kasuva) is offered as well as a
paste of peas mixed with salt, red pepper and
cumin (kdghasah), fermented spinach (sike),
soybeans, ginger, buffalo meat, flattened rice
(baji) and fried rice (sabhu).
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The tray with all twelve dishes is brought
to the roof terrace to be exposed to the sun
in a gesture of obeisance. One dish is of-
fered explicitly to the sun by placing it on the
parapet of the roof terrace or directly on the
roof. The second dish is offered to the ghost
(khyahbvah) in the room of seclusion, whose
presence by now is localisable in a wall niche
or in a basket (kalali) that is normally used to
carry pija materials. The remaining ten dish-
es are distributed among the girls in seclusion
and their friends.

If the Brahmin house priest is involved, he
has to be offered twelve betel nuts, twelve
cloves, some khvah paste and yellow paste
(mhasusinhah). Some of the khvah paste is
brought back from the Brahmin as a conse-
crated gift, prasada. Having distributed the
twelve bvahcabaji dishes, the girls in seclu-
sion apply a special make-up to their faces
with a paste (khvah) that is produced on the
spot from fried and ground grains. The ingre-
dients for the paste are mustard seeds (paka),
toasted wheat (chusya), barley (thecva) and
corn (laja). Flattened rice (baji) is optional.
The ingredients are all fried and ground into
a fine meal a week beforehand. On the morn-
ing of the sixth day they are put into a special
container called khvahkvalah, and water is
added. The girls smear the paste over their
faces and wait until it dries and crumbles off.
Looking at one another they unanimously de-
clare that they look fairer than before. This
paste is only applied once in their lives in a
ritual context. Otherwise it may be used again
in winter to soften dry skin. A small portion
of the paste is also offered to the ghost.

The Seventh to Eleventh Days (nasa nakegu)
From the seventh to the eleventh day of their
seclusion, the girls’ relatives come and visit
the barha room. Most of them receive a for-
mal invitation. Any female member of the
invited household may represent the entire
family and may be joined by children. In

The twelve days seclusion
(Barha tayegu) of Benita
Basukala, January 2003.

On the 6" and 12" days a
special dish, bvahcabaji, is
offered on a leaf plate from the
banana tree. On top is placed
the essential item, isica, below
fattened rice, a piece of wheat
bread, spinach, pease pudding,
fermented spinach, a piece of
dry fish and ginger.

Six different grains and pulses,
nasa, are offered by relatives
on the 6" to 11" days: above
centre (white) flattened rice,
clockwise large beans, wheat,
red beans, soy beans and chick
peas.

Photographs Bijay Basukala,
14" January 2003
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the case of Benita Basukala’s seclusion, the
granddaughter of her father’s maternal uncle
(paju) joined her. Her relatives brought the
specific nasa offerings to her parental home,
and from there a small portion is brought to
be given to the ghost. Only those families
are invited that are classified as bhvah pahd.
These are families whose members are all in-
vited on the occasion of a formal feast upon
completion of a life cycle ritual. In the case of
Benita Basukala, 37 families sent ritual food
offerings, in a performance called nasa na-
kegu (see map) — an act of solidarity by the
well-defined group around the girl in question
that reflects a similar offering of food made
to mothers within a month after childbirth.
Three well-defined groups are formally in-
vited to discharge this duty. The first is the
lineage (phuki) comprising the paternal male
relatives of the preceding two to three genera-
tions. The second group comes from the pa-
ternal female relatives, whose husbands have
“taken” wives and as such act as jicabhaju
in the case of death rituals. The third group
comes from the maternal relatives, those who
have “given” wives. In the case of Benita Ba-
sukala, the mother of her best friend already
appeared by way of exception with an offer-
ing on the sixth day. The majority of the 25
women who turned up came from the pater-
nal side and twelve from the maternal side.
Her father’s family covers five lineage mem-
bers, father’s sisters (her nini), grandfather’s
sisters (niniaji) and their daughters. Others
came from her father’s maternal side, the
pajukalah. From the third group, mother’s
sisters, her grandmother and her grandmoth-
er’s sisters and brothers (her pdju) came to
present the prescribed offerings. On the 7"
day of the seclusion five women came to visit
the girls (nos. 2-6 on the map), on the 8" day
only three (nos. 7-9), on the 9" day 24 (nos.
10-33), on the 10" four (nos. 34-36), and on
the 11" four (nos. 37-40). The nine essential
food items are flattened rice, popcorn, wheat,

soybeans, peas, large beans, not to forget milk
and raw sugar with butter to be added. Butter
and raw sugar (gyalh-caku) are a regular of-
fering in times of crisis. Mothers in childbed
are fed with this, and the change of seasons
on the occasion of the winter solstice is even
named after this food: gyah-caku samkranti
(14" January).

The girls in seclusion consume only a por-
tion of the offerings, but the visitors and their
daughters willingly help them. The friend in
her wooden shape receives an equal share and
asubstantial share goes to the basket in which
the ghost is believed to have taken refuge. On
no account may the girls touch this share. All
of the visitors will be invited to the conclud-
ing feast. Members of the lineage will have
to make sure that the jewellery needed for
the final ritual will be obtained from others.
Quite often the jewellery has to be borrowed
at a fee.

The 11" day is characterised by thorough
purification (byékegu). The mothers of the
girls will renew the surface of the floors in the
house. This is done with a rag, coating them
with a mixture of red soil, cow dung and wa-
ter. The girls join in by cleaning their cave-
room in the same way. Late in the evening
the girls will have to change their clothes.
Both these and the bed sheets are immedi-
ately washed and stored away. They remain
impure and can only be exposed to the sun
and dried after completion of the concluding
ritual, which signals their arrival in society as
sexual beings. At the end of the day the girls
are led to the bathroom on ground floor level
amidst great precautions to prevent even a
chance encounter with a male. The cleaning
of the body is once again confined to wash-
ing their hair and their head down to the neck
with soap.
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The Twelfth Day: Leaving the Cave

Decorating the Girls

Early in the morning the eldest woman of the
lineage starts organising the ritual site on the
roof terrace of the house, one storey above the
room of seclusion. Organising the place gives
rise to some confusion and arguments, be-
cause nobody in the house seems to be abso-
lutely sure as to what is needed and what will
be used in which sequence. Such a confusion,
which occasionally turns into serious quar-
relling, characterises the ambiguity of ritual
prescriptions. Rules have to be followed but
each person identifies the mandatory steps,
tools or offerings in a different way. Family
tradition or personal predilection may well
shape specific procedures.

The barber and his wife — who have had a
client relationship with the family for genera-
tions —arrive early in the morning to enact the
most important purificatory ritual. First, the
barber pares the toenails of the male mem-
bers of the lineage, and then his wife tends to
the women before she enters the barha room
to tend to the feet of the girls in seclusion.
The girls have experienced a similar purifica-
tion on the occasion of Ihi: not every toenail
is pared; often the nauni simply touches the
toes. And arguments arise when is comes to
applying the dark lotion to the front part of
the feet and outlining the feet with a red line
as to how to make the colouring desirable or
attractive. Some mothers are particular about
producing a skilful line, which they consider
an essential part of beautifying the girl. In the
end, the naunt receives part of the grains used
to make the beautifying paste (khvah) and a
small bottle of mustard oil as remuneration,
along with a few banknotes as a ritual gift
(daksina). Inevitably she will complain and
demand more (in 2006 it was up to 300 ru-
pees, approx. three euros). On this occasion in
particular the clients are scared of the nauni’s
complaints. Her purificatory act is absolutely

essential; the family feels it is at her mercy
and resents this very much. Finally, the share
for the ghost, the khyahbvah, is handed over
to her. In a way the nauni absorbs the poten-
tial threat posed by the ghost. Her impurity
allows her to neutralise the negative connota-
tions of the seclusion.

Helpers arrive to put the girls’ hair in shape.
The tying of a knot (Nep. satangi) at the back
of the head is done for the first time: it indi-
cates the marriageability of the girl. Her face
is painted with professional make-up, but she
is not offered a set of red bangles, mirror and
comb on this occasion — in contrast to the ri-
tual for Brahmin and Chetri girls, for whom
the auspicious (saubhagya) saman constitutes
an essential ritual gift. The jewellery (barha
tisa) is brought, of which a double headdress
with five chains on both sides (nyapu sikhah)
is much desired. Also desirable is a collar ring
of brass depicting the snake king and his con-
sort (naga/nagint). Except for the collar ring,
these ornaments were used earlier in the con-
text of the Ihi ritual. Every extended family
still owns some of these ornaments. They may
also be rented from other lineages or from
professional dance groups, the devipyakha.

The Worship of the Sun

In the meantime, the roof terrace is puri-
fied and the Brahmin priest arranges the
ritual place. The customary sacred vase in
the centre, the kalasa, placed on unhusked
rice, represents the presence of Brahma,
Visnu and Mahesa. A twig of white jasmine
(daphvahsvd) has been inserted inside it. It is
flanked on the left (as seen from the Brah-
min) by a mirror and on the right by a ver-
milion container, representing the goddesses
Sri (or Sarasvati) and Laksmi. Behind them
are eight kisli cups, and five heaps of beaten
and watered rice (phyaybaji) which are dedi-
cated to the paficayana gods, as well as five
similar heaps to the east for Bhairava and to
the west for Kaumari. Set in front of the ka-
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Barha tayegu ritual at the
house of Mangal Sulu at
Kvaché on 2" February 2007.
Three girls are led to the roof
terrace under a red shawl to

view the sun for the first time
after twelve days of seclusion.
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The twelve days seclusion
(Barha tayegu) of Benita
Basukala, January 2003.

The Brahmin priest prepares
the ritual place on the 12" day.
The sacred vase of jasmine

is placed on the central axis
amid a pile of unhusked rice
on a tripod. To his right

the vermilion container
(representing Laksmi), to his
left the mirror (representing
Sri or Sarasvati), on his far
left offerings dedicated to him
and the sacred lamp, sukiida,
representing Ganesa, and

on his far left the wooden
container, siphd. In the
Soreground two unbaked bricks
which serve as platforms for
the offerings dedicated to the
sun, Sarya. In between is the
.S:riyumm diagram, indicating
the location of a copper bowl.
Photo Bijay Basukala,

14" January 2003

lasa is a copper or brass container in which a
representation of Siryanarayana is placed, or
simply a mirror. Sun-dried bricks are either
placed directly below the kalasa so as to be
touched and worshipped by the girls collec-
tively, or each girl has a brick of her own.
In some cases two bricks are placed in front
of each girl and covered by a large jélalapte
leaf, which is the preferred base for ritual
offerings. If there are an uneven number of
girls, one brick is dedicated to the wooden
doll, the katamari. The Brahmin marks each
brick with twelve dots and places flower pet-
als on every dot. The priest then takes the
stalk of a rose flower and paints with it an
om sign on the mirror, after which he com-
mences the ritual with the ritual decision
(samkalpa) and the worship of the vase (ka-
lasapiija).

After a while the girls appear on the roof
terrace covered in a red shawl and led by the
nakhi, the eldest woman of the lineage. The
moment the shawl is removed under which
the girls have been led up to the roof terrace,
the girls fold their hands with the palms di-
rected outwards in such a way that a small
hole remains through which the dazzling sun
may be viewed for the first time after twelve
days (barha pikaygu). The brightness on the
light, which the girls have not seen for twelve
days, means that they take merely a brief
glimpse of the sun.

They are then led to their seats facing east
on the west of the terrace. Squatting on a
wooden base whose position had earlier been
defined by a svastika fashioned with rice
flour, the girls first offer pija to the sacred
vase and the lamp, under the directions of the
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The twelve days seclusion
(Bdarha tayegu) of Benita
Basukala.

Six essential steps make up the
ritual on the 12" day:

1 (above left) the participants
throw rice and flowers towards
the sun;

2 the mirror in the container,
which represents the sun,
Sirya, is lustrated with water
and milk poured from a conch
shell;

3 while the face of the initiate
is covered with a red cloth

the parting of her hair is

given vermilion powder three
times from the left hand of her
mother;

4 the two participants are
showered with flowers and
popped rice by Benita’s
mother;

5 the twelve dishes of special
food including isica are offered
to the sun, the two participants
and other girls present;

6 Benita receives an offering
of husked and unhusked rice
from her relatives.

Photos Bijay Basukala,

14" January 2003

priest, who carefully avoids looking at the
girls. Ritual rice and flowers are also offered
to the sky. The girls finally present the usual
offering of a small cup (kisli) with rice, a be-
tel-nut and a coin to the vase and add marks
of respect (tika).

The girls also receive a package from the
nakhi containing a little comb, a small box
with a mirror and bangles — beauty products
to equip them for adult womanhood.

In a decisive act the girls now receive ver-
milion (bhva sinha) as a symbolic transfor-
mation of the girls into sexual beings. While
the mothers cover their daughters’ faces with
red cloth, the eldest woman of the lineage
spreads red powder across the parting of the
hair (bhvdsinha tekegu), which has been care-
fully separated with a porcupine quill (dumsi-
ka). Both sides of the parting and the forehead
are also coloured with three times vermilion.
The quill is fastened to the girl’s hair, as is a
peacock feather (mhaykhapapu).

After an hour the priest puts some ver-
milion on the right thumb of the nakhi, who
gives it to the girls, followed by marking the
left temple with yoghurt (dhau svagd). She
also presents them with new clothes, includ-
ing modern Chinese jeans. The girls touch
them with their right temple.

The marking of the hair is followed by
gestures of acceptance and welcome. Popped
rice, flowers, sugar cane, peas (sutibaye) and
fruits are poured (in an action called siphd
luyegu) from a wooden container onto the
mirror as the symbol of the sun deity Siirya,
and then onto the heads of the girls. This
showering of fruits and flowers — which is
sometimes peformed later, after the worship
of the twelve Adityas — is followed by the of-
fering of a mixture of husked and unhusked
rice (vakijaki). This action of offering had
already been performed at the end of the Ihi
ritual and is similar to the offering of alms
on the occasion of the initiation of boys. The
first handful of rice goes to the officiating

Brahmin priest, and only then are three hand-
fuls offered to the girls. The first offering
comes from the girls’ natal home, and then
other relatives join.

The rice oftferings are followed by gifts of
readymade garments such as jeans, together
with a five rupee banknote and leaves of but-
terfly bush (sinhasva), often with disgruntled
remarks by the priest because the clothes of-
tered on ritual occasions should be “pure”,
preferably hand-sewn and not imported. The
first offering of clothes comes from the moth-
ers, the second — often a shawl with a betel
nut — from the eldest woman of the lineage.
Later in the day presents are also handed over
by all those who had brought food over the
preceding days.

After the customary lengthy worship of the
spouted vase, the girls mark the bricks twelve
times with vermilion and add twelve sacred
threads (yajiiopavita), twelve wicks, and
twelve coins as daksind. This is done collec-
tively as and when the bricks are arranged un-
der the vase, or individually on a single brick
or the leaf on top of the brick. The nakhi also
places a kisli cup with milk, butter and honey
(gyah-kasti), dubo grass, betel nut and a coin
on each pair of bricks.

Having identified the bricks with the twelve
forms of Aditya or the cycle of time, a sec-
ond sequence of worship is directed to the
container with the mirror. The girls are given
aconch (Sankha) with kuse grass, milk and ho-
ney (gyah-kasti) and a flower from the sacred
vase, and while the eldest woman of the lineage
pours milk and water into the conch, the girls
direct the stream on to the mirror in the con-
tainer in a performance called arghya biyegu.
Having now done this for the first time in their
life, they have managed another transformation
from a pre-pubescent girl to a fully acknow-
ledged ritual being, similar to their brothers
through the acceptance of a loincloth.

Following the worship of Surya, the el-
dest man or woman of the lineage (or her
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husband, the nayah) will take the mirror, ex-
pose it with outstretched arms to the sun and
then ask the girls to look one by one into the
mirror. By looking indirectly at the sun the
girls are finally purified, the period of impu-
rity (aSuddha) is transcended. Similarly, their
brothers looked into the mirror after receiv-
ing the loincloth, as do the members of the
lineage who, after looking into the mirrors,
have achieved the first step of purification on
the 10" day of the death ritual (du byekegu)
after having shaved their heads.

S
A

Finally, some five hours after the girls
started their purification and dressing up,
the eldest woman of the lineage appears
with twelve portions of bvahcabaji on a
tray. These are the same food items as on
the sixth day. The girls offer ritual rice and
vermilion to the tray before it is touched
to their foreheads in a gesture of offering.
The first portion is now offered to the sun,
the remaining ones are taken as prasad
by the girls and those who attended the rit-
ual.

The twelve days seclusion
(Bdrha tayegu) of Benita
Basukala.

The initiate with a peacock

feather and a porcupine spine

in the bun of her hair. The
parting of her hair has had
vermilion applied to it, while a
white and a red thread frame
her head.

Photo Bijay Basukala,

14" January 2003
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Turning the bricks upside down or placing
the two bricks one on top of the other demon-
strates the completion of the ritual. The girls
then receive a mixture of milk and water from
the sacred vase, which they sprinkle about the
house using sprigs of dubo grass in an act of
purification. Continuously sprinkling, they
are led to the Ganeda shrine of their neigh-
bourhood by the eldest woman of the lineage.
The non-iconic representation of the deity is
worshipped according to the instructions of
the eldest woman of the lineage. Still sprinkl-
ing along the return route, the girls are offered
khé svagd, the first food of the day, which is
of a ritual character. After that each girl will
receive a full plate of food (bhvay), although
very little of it is consumed.

The remainder will be discarded at the
absorbing stone at a nearby crossing, which
takes the ritual waste of a well-defined num-
ber of households. Being termed in this case
a kalah vaygu action, there is a notion on
this occasion of feeding the ancestors. In the
meantime the mother of the main girls togeth-
er with a female helper has been to the near-
est river embankment to cast the ritual waste
- such as the green bricks and leaves — into
the river. Every household of Bhaktapur fol-
lows a prescribed route to one of the seven
embankments along either the Hanumante
River in the south or the Kasankhusi River
in the north. These are the places where the
purificatory rites on the 10" day after death
(du byékegu) are observed and where the of-
ferings to the ancestors (pindas) and the hair
of initiated boys are discarded.

The day ends with a feast (bhvay) to which
only those families of bhvah paha status ap-
pear who had contributed nasa food on the 7
to 11" day of the seclusion. A small portion
of each food item is set aside and dedicated
to the ghost, who seems to be still around.
The transformation of the girls into ritual and
sexual beings is completed, but they will
spend the 12" night again in their “cave”

and consume the food that was meant for the
ghost.

Conclusion

The pre-menarche ritual extends over twelve
days — a period that reflects the general cycle
of time. Representing time, the sun is present
in its twelve manifestations.

The fundamental transition “from a pre-
sexual to a sexual being” (Bennett 1978: 33)
is accompanied by a demonstration of soli-
darity, in which the lineage, the wife-takers
and the wife-givers participate. The potential
mothers, the girls in seclusion, undergo a se-
quence of events within a symbolic period
of growth: they enter the “cave” as if into a
womb, where they are fed like infants for a
quarter of the period. After half of the peri-
od they consume food that is otherwise pre-
scribed for mothers in childbed, and for the
five days to follow they enjoy the solidarity of
relatives in much the same way a mother does
after childbirth. For twelve days the girls are
potential mothers, then to appear before the
sun or be “born” as mothers — fully dressed
and with their forehead and parting coloured
fully in red (bhva sinha). It is the same colour
that is used for lhi, the marriage (biha), as
well as for the marks on the forehead at blood
sacrifices, while on regular svagd occasions
the deep red of abhir is used.

Inside the cave the girls have to control the
dangerous forces of the ghost, which threaten
to make them pregnant. But as presexual be-
ings they entertain an ambiguous relationship
to the ghost, which is also a playmate that
receives an equal share of all the offerings.
The final absorption of these offerings by the
barber’s wife suggests once again the pollut-
ing if not dangerous character of the ambigu-
ous ghost. Allen (1982: 194) suggests that the
ghost or Suryanardyana are even believed to
deflower the girls during their seclusion, but
Rajendra Pradhan (1986: 133), who is of the



186 The Rituals

opinion that the barha khyah is female, re-
jects this argument.

Leaving the cave and being led upwards
under a blanket to finally view the sun as the
manifestation of time through a hole that is
formed with the help of the two hands comes
across as a gesture of opening up. Symboli-
cally, the girls have transformed into sexual
beings, ready to be impregnated.

The seclusion of girls among the Newar re-
flects an almost identical ritual among Brah-
mins and Chetris in Nepal. But contrasting el-
ements reveal a remarkable shift in meaning.
No doubt, menarche in all societies is “asso-
ciated with the beginning of a girl’s fertility”,
as Lynn Bennet (1978: 37) says. But among
the Brahmins it is the husband’s group that
“is threatened by the sexuality and fertility of
its incoming brides”. Even if the daughter is
already married, she will receive clothes and
red pigment from her consanguine males on
the occasion of her menarche. She is mar-
ried before the onset of puberty to allow her
emerging sexuality to be controlled. The fol-
lowing period of twelve days seclusion (Nep.
gupha basne) in her husband’s house is less
rigorous than a premarriage seclusion in her
father’s house. Unattached sexuality is seen
as “an anomaly which endangers herself and
her male consanguinal relatives” (Bennett
1978: 37). The seclusion is “a ritual attempt
to protect the purity by establishing a sym-
bolic barrier between the girl’s sexuality and
her consanguine male kinsmen” (ibid., 39).
The notion among Newars of separation be-
tween the male lineage members and the girls
in seclusion reflects this barrier, although
their sexuality is only a potential one. They
are never immediately married. Neither the
father nor the head of the lineage has any part
in this ritual. Instead, the wife of the head of
the lineage, the nakhi, attains a priestly role,
which she only delegates to a Brahmin if the
family feels the need to demonstrate status.
By putting vermilion into the parting of the

girl’s hair, she probably shows her solidarity
with the girl’s potential sexuality.

Since Barha tayegu is clearly a pre-men-
arche ritual it can be undergone in groups at
an auspicious moment. The menarche itself
causes impurity but not the necessity of an-
other purifying ritual. While for Brahmins
vermilion in the parting of the hair “carries a
strong connotation of the groom’s impending
sexual possession of the bride” (Bennet 1978:
39), the identical act by a woman among the
Newars can be understood as an acknowl-
edgement that the girl has reached a mar-
riageable age, or, as Robert Levy says, has
become a “notionally sexually mature girl,
with religious and social forms and controls”
(Levy 1990: 672).

The liminal period of seclusion transforms
the girls symbolically into sexual beings.
Such a symbolic enactment of a rite allows
the girls a playful passage during their liminal
isolation and frees them from the dreadful ex-
perience Purbiya Brahmin girls are exposed
to when the sudden appearance of menstrual
blood enforces action. Having transformed
only symbolically into a sexual being, the
girl’s danger fades away, she is readily rein-
tegrated into the lineage until her “true”” mar-
riage separates her from her natal group in
order to become part of her husband’s patri-
lineage.

The marriage of pre-pubescent girls to the
bel fruit and their subsequent pre-menarche
rituals are designed to strengthen ties to their
natal home, their thaché. Their prominent role
in the death rituals of their consanguine kin,
their demonstration of what Levy called soro-
ral solidarity, their return on the occasion of a
great many feasts, can be seen as evidence of
ties unknown to Parbatiya Chetri or Brahmin.
As in-laws, their husbands bear well-defined
responsibilities. As wife-takers they return
ritual obligations. The marriage to a deity and
their menarche ritual before their transition to
a sexual being — both performed with mother



The Girl’s Seclusion 187

or grandmother as guardians — are achieved
under the protection and shield of the natal
home and the entire lineage. Eventually they
will marry and subsequently belong to a new
lineage. For the paternal lineage they are lost,
but they are still present to such an extent that
they are called “living ancestors”.

These relationships distinguish Newar wom-
en from Parbatiya women. In both groups,
there is a deep concern with purity and protec-

tion from the dangers arising from sexuality
and menstruation. But on the whole “Newar
women have, in reality, relatively high status,
a large degree of involvement in economic
life, and regular and secure ties to their natal
homes” (Gellner 1991: 115). Newar women
and men remain in their own way influenced
by Brahminical values, and yet are indepen-
dent in many social and ritual aspects.



Opposite

Bodhnath, consecration
(pratisthapija) of nine caityas
(stapas) in the courtyard of
Hyatt Hotel on 25™ August
2000.

In the context of a sacred
fire, a Vajracarya performs

a ritual that transforms the
built objects into ritual beings.
That includes performing the
dasakarma rituals, both male
and female and among those
the Thi marriage, for which a
salapa bowl with a bel fruit

is placed on the periphery

of the ritual place. Lined up
are objects and household
utensils which are vital to lead
life. From left the alms bowl
(bhiksapatra) to a bed (Saya)
on the right.
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Introduction

In the conclusions to the previous chapters
we have focussed on what we believe to be
specific aspects of various life-cycle rituals
within the community of the Newars in Bhak-
tapur. In this final chapter we will examine
what these rituals have in common. We pro-
pose that all rituals are in way non-recurring
initiation rituals that are embedded in a highly
complex, urban and literate socio-cultural en-
vironment. With the exception of the rituals
for infants (Annaprasana or birthday rituals),
all these rituals integrate the children and
adolescents into a social group and involve
certain aspects of learning, socialisation and
the definition of cultural identity. They mark
admission to a kin group and socio-religious
community. For that reason, we consider all
these events as initiation rituals.

In these rituals, boys and girls are ritually,
psychologically and socially transformed.
Ritually, because they obtain the right to per-
form and participate in certain ritual activi-
ties; psychologically, because the son’s and
daughter’s maturity, adulthood or manhood
and womanhood (their ability to marry) is
celebrated; socially, because the coherence
and status of a family unit is confirmed. Only
in a limited sense are these initiation rituals
plainly life-cycle rituals of adolescence in that
they ceremonially recognise the change to a
new stage of life (but also ritually conclude
the coming of age). Newar initiation rituals
have little to do with adulthood or with com-
ing into one’s majority, and even less with
finding one’s identity or coping with a crisis
of adolescence. After all, there is no term for
adulthood in Nepali and Nevari: lyahma (for
males) and lyase (for females) denotes young
people aged between fifteen and thirty inde-
pendent of their marital status — simply boys
and girls who are neither children nor adults.

In generating personhood and adulthood,
Newar initiation rituals possess many fea-

tures that they share with other life-cycle
rituals in general and initiation rituals in par-
ticular. Therefore, there is no need to repeat
or summarise the vast literature on initiation
rituals here.® We also do not claim to have
developed a new theory of initiation rituals
since most of our findings accord with the
observations made by Mircea Eliade, Arnold
van Gennep or Victor Turner — to mention
only the most prominent scholars of initiation
rituals. Such rituals are steeped in connota-
tions of rebirth, renunciation, separation and
integration. They may follow van Gennep’s
basic, though simplifying, scheme of separa-
tion, liminality and incorporation (see Mi-
chaels 2000).

Instead we aim at highlighting certain as-
pects of childhood and adolescence, social
participation, moral community, purity/im-
purity and auspiciousness/inauspiciousness,
space and time, ritual transfer and transfor-
mation, text and intertextuality, as well as
constructions of immortality. We deliberately
do not wish to reduce the rituals to one or two
aspects or functions, because we consider
that to be misleading. Life-cycle rituals are
rich and dense events full of ritual elements
and socio-religious relations that have a kind
of irreducible and singular richness. One can
only arrive at broad generalisations by ne-
glecting the specificity of the event.

Childhood and Adolescence

Most of the described life-cycle rituals confer
rights on those for whom the rituals are per-
formed or who are at centre-stage of the ritu-
als. The rituals transfer membership rights of
the lineage group (phuki), sub-caste or socio-
religious institutions, such as the monastery,
to the individual. They bestow the right to
learn or teach the sacred Hindu (Veda) or
Buddhist texts, to worship the ancestors or
(lineage) deities, and to marry or to perform
the death rituals. They thus imply a concept

8 Snoek 1987 presents a fairly
reliable overview of this litera-
ture. For the Hindu initiation
see Michaels 2004: 71-98 on
which parts of the following
are based.
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of adulthood that encompasses notions of
self-control, responsibility or moral account-
ability. The children leave childhood and its
lack of restrictions behind them. Growing up
in traditional South-Asia means leading a life
together with many children of all ages, in an
extended-family community, with relatively
little school instruction and individual free-
dom. With initiation, the children become
members of a social body defined and bound
by a complex set of moral and ritual rules.

The Western concepts of life stages such as
childhood, youth, and adulthood only inad-
equately mark the subtle processes of matur-
ing and aging in traditional societies. Child-
hood is not only a biological phase, but rather
a cultural construct. Only in the aftermath of
the Renaissance did Europeans begin to per-
ceive the child not only as a small adult but
as a creature with its own thoughts and feel-
ings. Youth, puberty, or adolescence became
the focus of public attention only in the late
nineteenth and early twentieth century.

In ancient India, these phases of life were
not conceptually delineated. Thus, in the tra-
ditional legal literature of India, childhood
rarely appears. In Sanskrit texts, the first
years of life are sometimes divided into sepa-
rate phases: Childhood (kaumara) ends at
the age of five, boyhood (pauganda) at ten,
adolescence (kiSora) at fifteen; then begins
youth (yauvana) (Bhagavatapurana 10.12.32
and 41). Or: “A child is called an infant ($isu)
till his teeth are cut; till the tonsure ceremony
he is called a child (bala); a boy (kumdra) till
the kusa girdle is given (i.e. during the boy’s
initiation or wupanayana)” (Garudapurana,
Abegg 1921: 17).

Most legal scholars consider children to
be ritually impure. Only a few childhood
rites are treated, very briefly, in Sanskrit and
Nevari texts on life-cycle rituals. They con-
cern the naming of the child, its first outing,
and the ingestion of its first solid food. This
is because Indian children in their early years

are predominantly in the care of mothers and
sisters, and not in the world of the men who
wrote the Sanskrit texts. Only from initiation
rituals onwards do the legal texts become
more eloquent. But this silence about child-
hood in the Sanskrit texts should not make
us ignore this phase of life when analysing
the processes of socialisation (see Michaels
2004: 99-110).

Adulthood among the Newars (and in
Hindu South Asia) is ritually marked by the
Brahminical ideal of the four asramas or
life stages, i.e. studentship (brahmacarya),
householder (grhastha) with the establish-
ment of the family, and then a retreat to ascet-
icism, first as a forest dweller (vanaprastha),
then as a wandering ascetic (samnyasa). The
asramas were originally theological concepts
of equally valid life-styles, which an adult
male could feel compelled to follow all his
life (cf. Olivelle 1993: Chapter 3). Life-long
scholarship or a direct transition from the
phase of studentship to that of the wandering
ascetic was possible, although this was more
the exception. But increasingly these paths
became a theological ideal of successive
life stages with specific tasks and life goals
(purusartha), which succeeded mainly in in-
tegrating asceticism into the stages of life.
Although only very few people practice the
life forms of first (and third or fourth) stage,
the phase of studentship is symbolically en-
acted during the male initiation by the desan-
tara episode, “the rite of (going) to a foreign
(country)”. In this sub-rite, practised by both
Hindus and Buddhists, the son leaves the
house, equipped with the ascetic’s parapher-
nalia of wandering: staff, hide, begging bowl,
bow and arrow. He explains that he wants to
go to the forest to become an ascetic-monk
or to Benares to study the Veda for twelve
years. But his mother points out the dangers
and troubles of life abroad. She asks him not
to violate his obligations to others. Instead,
she praises home and family life, promises
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him a bride. But the son prefers to woo Saras-
vati, the goddess of the arts and sciences, as
a bride. Only when the game threatens to be-
come serious and the son sets out on the road,
does his maternal uncle hold him back.

[tis by such symbols that certain rights and
obligations are bestowed. Receiving ritual
competence is also a key element in initia-
tion rituals among the Newars of Bhaktapur.
For the boys, and to a lesser extent the girls,
it is an initiation into the sacra or the right
to worship the ancestors and the lineage dei-
ties (digudyah), to join the annual feast of the
lineage (phuki), to perform the death rites,
and, above all, to marry. Among the farm-
ers (Jyapu) the aspect of learning the Veda
is almost absent; for they do not receive the
sacred thread and are therefore not taught the
Gayatri hymn or the Veda. However, they
also have to learn specific things. They have
to learn and are taught in the rituals how to
worship the gods and Brahmins with gifts and
gestures, to respect elderly people, to ritually
eat cooked rice (paficagrasa), to exchange
gifts, and to bind a loincloth.

This learning does not imply a specific
age or consciousness. “Adulthood” is often
achieved by a symbolic and mimetic educa-
tion independent of the maturity of the chil-
dren, who are quite often at an age when they
are incapable of understanding what they are
doing and what is done with them. In the le-
gal Dharma$astra texts, the age of initiation,
calculated from the time of conception, not
of birth, depends on social class: a Brahmin
is to be initiated at the age of eight, a Ksatriya
(aristocracy, warrior class) at eleven, and a
VaiSya (merchant, farmer class) at twelve;
the Sadras (slaves, manual labourers, serfs)
are not considered to be Twice-Born. In mo-
dern Nepal, hardly anyone follows the age in-
structions of the legal texts. To save the high
cost of such a celebration, many parents ini-
tiate several sons together or along with the
sons of relatives from the same lineage. Thus,

a small child who has just cut his teeth may
stand in line in the same ritual ceremony with
a boy who has already grown a beard. Oc-
casionally, the initiation is put off even until
shortly before the wedding, the reason being
that one has to be initiated in order to be mar-
ried.

More important than the understanding of
the initiates are the signs communicated to
the society, above all to the members of the
extended family and other kin groups, fellow
caste members and the neighbourhood. In the
case of initiation, what is communicated is
that a child has changed its role, has left child-
hood and become a partially or fully respon-
sible member of the social group. The aspect
of a new life or second birth is therefore at the
centre of the boy’s and girl’s initiation rituals.
It is made noticeable by a number of ritual
elements and notions. For the boy the most
obvious signal is his first ritual haircut (busd
khaygu, Skt. ciidakarana) with all its accom-
panying symbolism; with his bald head, the
boy looks visibly different.

Another clearly discernible sign of the
transformation of the boy into an “adult” is the
tuft of hair (Sikha) that is left unshorn, unless
somebody enters a Saivite monastic order.
Traditionally it symbolises the sign of the pa-
ternal line. According to Hindu belief, the in-
dividual soul escapes from the body through
the crown of the head during the cremation
of the male corpse. It then begins its journey
to the forefathers. Cutting the §ikha means
severing the patrilineal “umbilical cord”. It
keeps the ancestors in their deplorable in-be-
tween state, in which they are unable to get
to heaven. Much like the sacred thread, the
lock of hair came increasingly to be identi-
fied with the right of a person to conduct/ex-
ecute a sacrifice. With that the (ascetic) cri-
tique of the Vedic sacrificial ritual as the only
path to salvation was given a striking means
of expression: those who renounced the faith
needed only to have their heads fully shaved
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and to cut up the sacred thread (see Michaels
1994a), the sign of the Twice-born. Since
Buddhism also criticised the central mediat-
ing role of the Brahmans for individual sal-
vation, Buddhist monks came to shave their
head completely. Even in the separate world
of Nepalese Newar Buddhism, a form of
Buddhism almost devoid of monasticism and
with a social caste structure, boys have their
tuft of hair cut off at their consecration, even
though the other parts of the rite are based on
the Hindu initiation.

A new birth or the birth into ritual immor-
tality (see below) requires not even the death
of the former life. Indeed, such notions can be
observed during the rituals: the boy renounces
the world by temporarily becoming an ascetic,
i.e. a person that is dead to society because he
refuses to produce offspring. In ritual terms,
a man that is not allowed to sacrifice is not
yet born (Satapathabrahmana 1.3.2.1), and in
social terms a man that is not initiated is not a
member of the socio-ritual communitas. Mir-
cea Eliade’s general observation that initia-
tions often represent a regressus ad uterum,
followed by a ritual “rebirth”, also applies to
the Hindu initiation rites.

This is also the case in the context of the
substitution of the biological parents by ritual
parents. The boys even have to leave their
parents in the ritual choreography. This may
occur not only in the desantara sub-rite, but
also when the boy has a final meal with his
mother during the vratabandhana initiation
or, as we were able to see, the Annaprasana
ritual. Throughout the meal he sits on her lap.
Once again he returns to the well-protected
place of his childhood. After the initiation,
other norms will apply to him. Then he may
no longer eat with his mother (only in very
traditional high-caste families is this regula-
tion maintained).

The natural parents only play a subordi-
nate or caring role in the rituals. Much more
important in terms of ritual activity are the

Brahmin and the n@yah and nakhi, the senior-
most elder couple of the phuki, as the ritual
parents, or the maternal uncle (pdju) and the
father’s sister (nini) as the nearest consan-
guine brothers and sisters.

It almost goes without saying that the ini-
tiation rituals treated in this volume also have
to do with sexual maturity. After all, they
turn both boys and girls into potential mar-
riage partners. The rituals imply sexual con-
notations on various levels. In the Kaytapuja
and Bare chuyegu, the boys are completely
undressed and then receive a loin cloth, a gar-
ment that covers the private parts; in the Ihi
marriage the girls are dressed like brides, and
in the Barha tayegu they are secluded from
the world in order to ritually protect them and
their family from the supposedimpurity of the
menarche. However, we challenge the com-
mon view that the girls’ sexuality becomes
controlled through the Ihi marriage and that
girls are considered dangerous until and un-
less their sexuality is tamed. We argue that
this aspect should not be overestimated since
it is fostered by the underlying Western no-
tion of the male fear of the female sexuality
in Hindu societies. We do not reject this con-
cept per se. But we hold that it is difficult to
see clear evidence of it surfacing in the con-
text of the girl’s initiation rituals. To be sure,
the initiation rituals highlight the sexuality
of the adolescents. But not so much out of
fear of sexuality as due rather to the fact that
with marriage the autonomy and coherence
of the extended family is endangered because
either a partner from another kin-group is
admitted, or a member of the own kin group
leaves it. The initiation rituals mark the bio-
logical change of adolescents. But this has to
be understood as a social atfair instead of the
individual’s personal body transformation.
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Purity and Impurity, Auspiciousness
and Inauspiciousness

Like most religious rituals, initiation ritu-
als have a lot to do with purification, bless-
ings, and appeasement. Through them, the
biological and social changes are challenged.
In an ideal world nothing changes because
it cannot be improved. In rituals, men are
identified with this world in order to protect
themselves and participate in and benefit
from this eternal perfect world that never
changes. It is the Brahmin who, in a Hindu
context, knows how to make such identi-
fications with the ideal world. He purifies
and blesses the house and calls on the gods
for assistance and pacifies the ancestors, he
prepares the sacred place, performs the fire
sacrifice (homa), the centre of the rituals’
activities, and the pacifying rituals for the
forefathers and -mothers (e.g. nandikamukha-
sraddha).

In order to bless the ritual specialists and
participants with auspiciousness, they have
to be purified. This happens time and again
by employing the symbols of immortality:
gold (coins), dubo or couch grass (kusa), or
the kalasa, the pot into which the gods have
been invoked. Initiates and participants are
welcomed with Newar symbols of blessings,
especially with svagd, a yoghurt mark made
on the temple, wet rice with red powder on
the forehead, or ritual food.

In many contexts the children themselves
are treated as deities. They sit on gods’ seats,
are fed special foods and are worshipped as
gods or goddesses. They receive and give the
tika or gifts like a temple deity. By accepting
certain gifts they also bless the donors. How-
ever, paradoxically girls lose the ability of
becoming a kumari, a “real” virgin goddess,
through their Thi marriage. They then become
a kanya, a maid that has to be given away.
By this the girl becomes liable to impurity
whereas as a child she was beyond such cat-

egories. Purity, thus, becomes important for
the distinction of status.

The creation of purity entails the removal
(or shifting) of impurity. This is performed,
for example, by discarding polluted substanc-
es, e.g. nails, umbilical cord or the shaved off
hair, on the absorbing stones (chvasah) or in
the river, by washing the children’s body and
anointing them with turmeric, by pouring wa-
ter over them from the sacred pot (kalasa),
e.g. during the kanyadana subrite in the Ihi
marriage, by wafting fire and smoke over the
ritual participants, or by holy words, especial-
ly mantras, that accompany the ritual acts.

Most Newars regard substances that have
to do with the body, but even more so with
alterations and transformations in life, as pol-
luting: liquid excretions such as sweat, saliva,
semen, blood, especially menstrual blood, as
well as excrements, hair, fingernails and toe-
nails. However, these excretions and other
substances are not polluting as such, but rather
because they are an expression of a visible,
biologically physical process, and hence of
a change. Life-cycle rituals are intended to
bring these changes to a standstill and to cre-
ate a life that never changes.

Moreover, it is not the individual body that
is polluted through its biological changes
(birth, food, menstruation, death etc.), but the
social body of the lineage (phuki). Therefore,
pollution is not a question of personal feel-
ings, like disgust, but due rather to biologi-
cal change or the violation of the norms of
an extended family and the position of the
individual in it.

Likewise, pollution is not a material sub-
stance that is independent of the status of its
originator or bearer. Dust and sweat on feet
are not impure in principle, but gain their
meaning through their relation to the person
in question. If a younger person touches the
feet of an older person, if a woman touches
the feet of a Brahmin, her husband or of her
child (see, for example, the section on An-
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® For a critique of that, see
Sen 1993:452ff.

naprasana), this is a sign of subordination and
respect. And even when a person has ritually
purified himself after pollution, he or she
might still not be pure for all other members
of his or her sub-caste.

Biological intervals imply extreme chang-
es of the body and thus are extremely pollut-
ing. This concerns especially birth (including
the second birth that initiations are meant to
be) and death. According to the legal Sanskrit
texts, the woman in childbirth is on the same
level as corpse-bearers or dogs. Or, for exam-
ple, a death in a family: for four to six days,
many relatives, especially the women of the
lineage, are polluted. But life-cycle turning
points like childbirth, initiation or marriage
are also changes that require special rites of
purification. At these points the social body
changes to a certain extent. A child becomes
a Twice-Born; a virginal daughter becomes
a marriageable girl or a wife. These are rites
of passage in which the extended family
changes because the family roles have to be
redefined.

In short, it is contact and change that are
polluting, and life-cycle rituals help to over-
come such critical moments by creating time-
lessness and changelessness, in other words
immortality.

The Individual and the Social

Initiation rituals have mostly been studied
as events that concern the individual’s trans-
formation from one life-stage to another. Jan
Snoek (1987: 152), for instance, summarises:
“The object of an initiation thus is an indivi-
dual person.” Without neglecting this aspect,
we regard such rituals primarily as a family
show of membership, honour and prestige,
and as an event that orchestrates ritual actions
and spatial relations that involve and bind to-
gether the members of an extended family or
lineage group and inhabitants of the neigh-
bourhood, city quarter, or to a certain extent

even the whole city. It is only by initiation
that a boy or girl can become a full mem-
ber of the lineage. The initiation therefore
is a matter of the nuclear family’s standing
within the extended family and the greater
kin group. It is not a personal ritual where a
social group celebrates an individual for his
or her own sake.

Newar initiations can therefore only be un-
derstood in social relational terms. It is the
son or daughter, father or mother, maternal
uncle or father’s sister who are required, but
not the individual. Psychological analyses of
childhood and initiation rituals underscore
the relative ego strength of the individual and
often tend to underestimate the strengths of
the extended family’s cohesion. Max We-
ber’s methodical individualism, as well as
Louis Dumont’s transcendental holism — to
some extent the obverse — illustrate that the
actual dynamic social force in South Asia, the
extended family, is neglected. Neither indi-
vidual persons nor caste alliances are South
Asia’s social driving force, but rather the ex-
tended family. However, Western economic
theories recognise individuals and business
units, but not families as driving social for-
ces.” Individuals are paid salaries; indivi-
duals work, buy, and sell. Just as housework
is seldom included in economic calculations
because it is not subject to market rules, so
the family as an economic and social agent
in India is not perceived, or is perceived
only negatively. Such thinking maintains
that strong family cohesion leads to unprof-
itable parcelling of the family property, low
mobility, nepotism, and a lack of initiative.
But the Indian extended family is basically a
company with capital, production of goods,
distribution of labour, hierarchical corporate
organisation, bookkeeping, reserves, and so-
cial security, but also with a market value, as
becomes clear in initiations and marriage ne-
gotiations. The cohesion of this “company,”
its corporate identity, is attained, among other
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things, through childhood and it is marked by
such rituals.

Initiation rituals are an event by which the
extended family demonstrates its social status
by inviting many guests. The preparations for
the important day must be meticulous and ex-
travagant in order to impress the guests. Ev-
erything is prepared with great accuracy and
in enormous detail. Other ritual specialists
(barbers, Josi, Tini) are involved and the ma-
terials for the ritual have to be acquired: these
include ritual items as well as food, animals
that are sacrificed, party tents, chairs, tables,
carpets, crockery, lamps, and so on. Since the
1970s, families send out printed, often gold
engraved invitations to relatives, dignitaries
or prestigious personages, neighbours, and
also friends.

Although most initiation rituals concen-
trate on the individual, Ihi and Bare chuyegu
are, to a certain extent, collectively organised
status group rituals in which many families
and castes come together in public. Other ini-
tiation rituals are performed in the privacy of
the houses or courtyards of the nuclear or ex-
tended family, generally without much public
attention. But even in these cases the volumi-
nous joint meal (bhoj) concluding the ritual
is obligatory.

In all these rituals, members of the extended
family are integrated on various levels. The
Thi girls have to visit the relatives before their
marriage to the bel fruit, while the consan-
guine relatives, especially the maternal uncle
and the father’s sisters, take an active part in
the rituals. In this temporary communitas,
kinship boundaries and brotherhood (which
also include the ancestors) are reaffirmed.

The act of binding, which in a way symbol-
ically expresses the bounds of a social group,
is seen on a number of occasions. Threads
and girdles are used to make connections
between the children or sacrificers and dei-
ties, to encircle auspiciousness in the case of
the kumahkah thread in Ihi, or to mark with a

sacred thread (mekhala, yajiiopavita) the sec-
ond birth of boys.

Given these aspects, initiation rituals can
even be regarded as events of de-individu-
alisation. Pierre Bourdieu (1990) has aptly
remarked that rites of passage separate those
persons who have undergone them from
persons who have still yet to. They are last-
ing demarcations of this difference because
there is no return. The way in which this is
done might appear or even be arbitrary, but
it is more important that it is socially legiti-
mised and accepted, independent of what an
individual may actually believe or feel. Such
rituals are related to a symbolic and authori-
tative cosmos by which the group (extended
family, caste etc.) defines itself. Only if this
value system is commonly shared are the ritu-
als effective. Bourdieu calls this a reasonable
fallacy and a plausible act of social magic,
through which any family member can be-
come a member of the lineage group even if
he or she might be a lunatic, a criminal or a
transsexual. The status ascribed in the ritual
effects social norms and rules that are diffi-
cult to overcome unless the whole system is
questioned. In initiation rituals this system is
established and celebrated.

Aspects of Space and Time

In their complexity as social events, Newar
initiation rituals include various spatial as-
pects. They happen in a place that is topo-
graphically larger than the sacrificial place.
They include temples, public buildings, homes
of relatives, and processions through the
city to holy places, ritually absorbing stones
(chvasah) and rivers. Thus, during the Ihi
marriage the girls have to move from the
house to the spaces where the rituals are pub-
licly announced and performed; often with a
loudspeaker so that everybody in the vicinity
gets to know about the event. Moreover, at the
end of the Annapra$ana, the infant is taken to
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the Ganesa shrine of the city quarter, and this
is believed to be the first social outing for the
baby. Or during Buddhist Kaytapija the boys
in their ascetic’s dress do a round to worship
the nearby stipas, caityas and shrines of the
deities. Often such processions are accompa-
nied by a little band with flutes, drums and
cymbals.

In and through these ritual dynamics, pri-
vate events transmute into public events in
which many people and ultimately the whole
city are involved. At certain times, Bhaktapur
pulsates with all the life-cycle rituals being
performed at numerous places.

Furthermore, a constant task for the initi-
ates is performing all the movements from
the natal to the conjugal space by sending or
receiving gifts or obligatory ritual items. A
striking example is the large number of trips
the potential Thi girls make to their relatives
(see map, page 124). By this the young girls
move within the city space and become fa-
miliar with the realm of their future life. As
we have pointed out, in a way the city can be
imagined as a “greater house” which the girls
inhabit as ritually mature beings after the Thi
marriage. The outer limits of Kvapade, the
extended territory of Bhaktapur as defined
by two rivers, are only transcended when ac-
companying the parents to work in the fields.
The ritual space is protected by the seat of
the Eight Mother Goddesses, the Astamatrka,
while the inner space is literally occupied by
the girl’s paternal and maternal relatives.

Interestingly, despite its importance for so-
cial coherence, there is no central place such
as a large temple or a central town square for
Newar initiation rituals. The rituals are fami-
ly-bound events and mainly incorporate near-
by shrines or temples to local deities close to
the family’s house. This is of course due to
the fact that Hinduism does not have a central
institution such as the church. In Hinduism,
the house is the temple, and an initiation is
an initiation into the community of the house

(as a symbol of the lineage) but not into the
community of a religion or church.

Initiation rituals are rituals of separation
(from childhood) and integration (into the
extended family). In between lies a liminal
phase that is replete with spatial connotations.
Thus, the mothers and newborns are impure
and socially avoided for four to six days af-
ter birth, girls undergoing Barha tayegu are
secluded in a separate room for twelve days,
and the Buddhist boys of Kaytapuja are for a
moment on their way to Benares or into the
forest. They all return bathed and with new
dresses in order to be transposed into their
new life stage.

A last spatial aspect that appears unique
to us is the spatial construction of the ritual
events. Most rituals are performed in a highly
congested space with very little room for the
ritual specialists and individual participants to
move. Often they have little more than a small
cushion on which they can sit. Despite the
long duration of a ritual, nobody ever seems to
complain about these conditions. It seems that
this density corresponds with the close bonds
that are enacted through the rituals.

Newar initiation rituals also show specific
features with respect to ritual time. In the in-
troduction, we have already remarked on the
importance of the calculation of the exact mo-
ment (sait, Skt. muhirta) for the core element
of rituals. This time is based on the personal
horoscope of the initiate, as is true of most
initiation rituals. This fact, however, does not
emphasise the importance of the individual
because a horoscope places a person within
cosmological coordinates that are related not
only to the planets, but also to the parents and
ancestors. [t makes a person become part of
an astrologically fixed structure that has little
room for personal preferences and choices.
Newar Hindu initiation rituals take place in a
time that relates the individual to the lineage
and the cosmos. The exception is the time
for the Thi marriage, which is calculated ac-
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cording to an auspicious date in the calendar.
In this case, the ritual is at once a public and
collective event so that the individual aspects
do not concern the ritual time in the same
manner.

Another striking quality of Newar and many
other South Asian rituals is their duration. Thi
and Kaytapiyja take three or more full days,
Barha tayegu takes twelve days during which
many family members, especially the women,
are absorbed and kept busy by a great number
of activities. From a Western point of view,
the duration sometimes seems like a waste of
time, and even more and more Newars com-
plain about the long phases where they just
have to wait for the next ritual step. However,
given the fact that these initiation rituals are
essential for establishing and demonstrating
the status and honour of the extended fam-
ily, ritual time becomes a highly productive
time in which different forms of efficacy sur-
face. One could even argue that the longer the
ritual takes the more prestigious and socially
productive it is.

In life-cycle rituals we also often observe
the contrast between ritual and natural time.
Thus, in the Thi marriage girls are “married
off” before reaching a marriageable age;
boys leave their home to study before actu-
ally being able to read and write. In a way,
Newar life-cycle rituals are embodiments
of ritual time that show much greater vari-
ety than natural time. The time span of the
age for Thi, Kaytapija, and Bare chuyegu is
considerable: infants might stand in a row
with grown-up boys or girls. This does not
hold true for Annaprasana, birthday rituals or
Barha tayegu, where the biological phase is
more important.

The ritual time of initiation rituals also in-
cludes phases of liminality, i.e. periods for
seclusion, separation, or reversal of roles. We
have already mentioned the spatial seclusion
after birth and during Bahra tayegu, or the
desantara episode when the boy is positioned

outside the boundaries of his social group as
an “ascetic” or “monk” — as neither child nor
man but a hybrid. Such periods seem to be
inserted in order to make the rebirths more
impressive and effective.

The final aspect we want to point out in
this part of the conclusion is the procedural
character of Newar initiation rituals. Many
of them are linked and combined and have
to be seen as gradual steps in a process of so-
cial and religious integration into the lineage
group of the religious community. Thus, the
Ihi marriage is the first of three marriages,
for it is followed by the marriage to the sun
during Barha tayegu and the “real” marriage
to a man. Kaytapuja, too, is combined with
Busa khayagu (cadakarana), the shaving of
the head. In this way, certain life-cycle ritu-
als have to be performed in order to allow
another one to take place. It is impossible to
marry without Kaytapija or Thi. Likewise, a
Newar man who has not undergone Kayta-
pija cannot light his father’s funeral pyre. It
seems as if the life of a Newar is embedded in
a parallel ritual life which is constructed ac-
cording to principles that have a lot to do with
salvation and immortality, while at the same
time being closely intertwined with everyday
social relations.

The Construction of Immortality

Initiations can be seen as rebirths into a world
of immortality. In the male initiations the boys
are identified with the immortal Veda or Bud-
dha, in the Thi marriage the girls are married
to Buddha or Suvarpakumara or Visnu, an
immortal god. All Hindu and even the Bud-
dhist rituals are performed together with the
fire sacrifice (homa), which in brahminical
tradition is the Veda that stands for immor-
tality and salvation. Seen from the perspec-
tive of the sanskritic-brahminical scriptures,
initiation is not therefore a transformation.
Instead, it is the construction of a world that
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man, or rather the absolute principle, brah-
man, has created itself; a world of the sacri-
fice or Veda.

The Hindu initiation is therefore full of
identifications with this immortal world ex-
pressed for instance in the fire, the mantras,
the evergreen couch (kusa) grass, the gold,
or the virgin cult. To give just two examples:
in the Ihi ritual and the Kaytapuja, the priest
hands the father a ring, called the “ring of the
kusa grass” in Nepal (Nep. kusaumti). Kusa
grass is an attribute of Brahma, the creator god
and the personification of the eternal brahman
principle with which the Brahmin priest sees
himself identified by virtue of his knowledge
of the Veda. In the boy’s initiation, especially
the Vratabandha, this ring is bound into the
son’s hair on the evening of the day before and
keeps apart the tuft (sikha) of hair that will not
be cut off later because it represents the pa-
ternal line and thus the link to the ancestors.
In the Thi marriage, the father wears the ring
during the kanyadana sub-rite when he hands
over his daughter to the Suvarnakumara de-
ity. In both cases, the initiates are thus ritually
identified with immortality. As Marc Bloch
(1992: 4) aptly remarkes, in initiations indivi-
duals are made ““part of something permanent,
therefore life-transcending”.

The other example has to do with parent-
hood. The new birth also signifies a ritual
substitution of the parents: ritual parentage
almost excludes biological parents. By main-
taining a distance to natural parentage, it is
intended that ritual parentage will acquire a
greater legitimacy in the religious training
of the children. Natural biological parent-
age is linked with deadly forces. According
to Hindu belief, birth is an impure process,
which poses an obstacle to the realisation of
immortality. Birth actually implies death.

Only human beings need birth whereas gods
never die and therefore are not born. As a re-
sult the natural parents have either to be iden-
tified with immortal substances, such as the
“ring of kusa grass”, or they have to be sub-
stituted by ritual parents such as the Brahmin
priest who in ritual terms is to be regarded
as immortal on account of his identification
with the brahman. It is therefore the Brahmin
priest who teaches and instructs the boy dur-
ing the initiation, even though the boys are
not initiated into learning the Veda.

Such identifications are the bases of all
sacrificial ritual practice and theology (cf.
Michaels 2004: 332-239). They are an essen-
tial characteristic of Hinduism. However, the
aspect of immortality is certainly not pres-
ent for all participants. In terms of doctrine,
the initiation is a release from individualism
aimed at incorporating the individual into
immortality, making him equivalent with
it. But an initiation has to do with individu-
als and actors, not with virtual ritual beings.
The danger in rituals conceived as normative
and textual is that reality is seen as an im-
perfect realisation of an ideal. It is assumed
that rituals have to proceed by plan according
to rules. Such rituals exist only in the minds
of those who codify the ritual rules: priestly
theologians and scholars. Standardised ritu-
als are also an expression of habits that are
thought and felt, done and experienced, that
are acquired, learned, and shaped in a spe-
cific culture; and introduced deliberately in
this manner, they can be moulded tactically,
combatively, jokingly, or playfully. With the
cultural awareness acquired in childhood,
most of the participants know what is per-
mitted and what is not, what is good or bad,
beautiful or repulsive.
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Beginning of the Suvarna-
kumaravivahavidhi manuscript
edited in this volume. The
manuscript is owned by Lava
Kush Sharma of Bhaktapur
and guides him during the
performance of the Lhi ritual.
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Introduction

The edition of the following texts — writ-
ten in old Nevari interspersed with Sanskrit
mantras — 1s based on the manuscripts used
during the respective rituals.*® The Sanskrit
part is often corrupt. Considering the fact that
they were written for the personal use of the
priests and certainly not meant for publication
or translation, we have not “corrected” them.
We also did not aim at a literal translation,
which would mirror all “mistakes*, inconsis-
tencies and lacunae therein. We rather tried
to present a readable and practicable transla-
tion as this is what the texts have been written
for. Thus, we often translated the gerund by
finite verb forms in the imperative or optative
mood in order to underline the prescriptive
character of certain statements.

All manuscripts edited here are still used
by the priests during the performance of the
respective rituals — a phenomenon we pointed
out in the detailed descriptions of those ritu-
als in Part II. This, in fact, was one of the
most important factors in the selection of
these manuscripts for edition. We wanted
to analyse when, why and how manuscripts
are used within a ritual context. We have not
looked for an especially rare, old or interest-
ing text, but for the “notebooks” which priests
take into consideration when they prepare or
perform the life-cycle rituals.

The ritual handbooks are not only read and
studied, but are used. They are usually placed
on the ritual material and paraphernalia or,
during the ritual on the lap of the priest. Full
of red or yellow powder, oil or ghee, their
pages are often besmeared and script some-
times faded away. Occasionally, these are
even burnt at the edges from the sacrificial
fire.

In order to avoid the material loss of the
texts, the priests frequently copy and re-write
them afresh, nowadays mostly in school or
copy books that are available in the market.

It also became fashionable to make photo-
copies, and in Patan some Vajracarya priests
nowadays get these copies even laminated so
that the texts become washable. The tradi-
tion of learning the texts by heart from the
teacher or father is not prevalent any more in
Bhaktapur, but the tradition of copying texts
is still active. Manuscripts are therefore still
produced as well as adopted and altered to the
ritual requirements and changes.

The priests use the handbooks differently. In
some cases, such as the homa in the Thi ritual,
it is almost impossible to perform it without
looking at them for reciting the proper man-
tras. In other cases such as the rice-feeding
ceremony, where only very few and common
mantras are to be recited, a priest could do
without looking into the books. However, he
rarely would come without a handbook, even
though carrying it serves only to demonstrate
his major ritual device. In a complex ritual it
is also sometimes necessary to look at several
handbooks simultaneously for it might hap-
pen that in a priest’s collection of handbooks
a certain ritual element or sequence is better
preserved in some other book than the one
he is using currently or predominantly. Like-
wise, it might happen that in a certain ritual a
priest looks more often in the handbook than
in another. This, however, does not indicate
how well versed a priest is to perform a par-
ticular ritual, but seems more to be an expres-
sion of his mood, or perhaps even nervous-
ness, if, for instance, many ritual participants
are involved and the ritual place is not within
the privacy of a familiar worshipper.

Editorial Principles

Spelling pecularities and variants — e.g. s for
§ and s, m for nasals, yy for y etc. — have not
been emended. However, if kh stands for the
retroflex sibiliant it has been changed into .

The nasalisation has been transcribed as fol-
lows m = anusvara, m = nasalation in o #t,

¥ For an analysis of the texts
see Chapter III.
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31 Raj p. 20: grahadisu.

m and m = Vedic gum, a nasal sound used in
mantras before sibilants or A.

yathakarmatvam: time (sait) for the main
ritual act fixed by the Josi.

yathavana (v.l. yathaban): abbreviation
for a formula (kavaca) for protecting the
ritual: siddhir astu kriyarambhe vrdhilr astu
dhandagame pustir astu Sarilresu Santir astu
grhe®' tava sarvavighnaprasamalnam sar-
vasantikaram param, ayu putram ca ka-
mam ca | laksmt samtanavardhanam, yatha
bana(pra)haranam kavacam bhavativaranam.
“May the beginning of the rite be well! May
there be an increase in gaining wealth! May
there be vigor in the bodies! May there be
peace in your house! (May) all the obstacles
be calmed down, (may) there be all embrac-
ing highest peace, (may you attain) long life,
(many) son(s), (fulfilment of) desires, increase
in wealth and progeny. Like a shield protects
from the blows of arrows (similarly this ritual
will be a protective shield against the blows of
all sorrows).” The formula is mostly spoken
while handing over the pitja plate of offering
water (siryarghya). See Dkv, fol. 12¥or Raj p.
20 and Kropf 2005: 247f.

santika-pustikasitkta or -mantra (Skt.):
mostly recitation of RV 2.42.1ff. or 7.35.1-
15, VS 36.8-12 or AV 19.9-11 together with
verses from VS; cp. Kropf 2005: 217-233.

siddhir astu...: see yathavana.

Mantras: In the editions the mantras have
been verified but not “corrected” in order to
present them as they are written in the man-
uscripts. In the translations, however, the
mantras have been spelled as in the standard
editions of the Vedic sambhitas, mainly the
Vajasaneyisamhita. For the sake of avoiding
redundancy they have mostly been abbrevi-
ated (marked by three dots). A full list of the
used mantras and their translations is given
in Appendices.

Bold text: Mostly Sanskrit mantras, in the
Buddhist texts mostly invocations or quota-
tions from canonical sriptures.

In the translations, singular forms of cer-
tain nouns (e.g. puspam) have often been
translated in plural for they mostly denote a
group of such items.

Sigla and abbreviations (for further abbrevia-
tions see References, Part I):

/ or // (danda)

/I'll (two double danda)

Abbreviation of fully quoted mantras

which are listed in App. 1; mantras

without such dots are abbreviated in

the manuscript itself.

Abbreviation of mantras etc. as used

in the manuscripts

I End of line

2 Sign in the manuscripts indicating a

sandhi (partly also avagraha)

(Underlining:) Nevari

X.¥.Z Meaning or verification unclear

X Unreadable aksara

[1] Emendations; titles of texts or chap-
ters in square brackets are not in the
original manuscripts but have been

given by us.

<> Refers to parallels in other texts.

2 if part of the Sanskrit or Nevari text =
namah (with dative)

3 if part of the Sanskrit or Nevari text =

repetition (three times)

BaudhGS Baudhayanagrhyasitra

BuSto Gururatnatrayastotram, in: Baudha-
stotrasamgraha

DCN A Dictionary of Classical Newari
(Malla 2000)

Dkv  Dasakarmavidhi

fol. folio (plural: fols.)

Ipv lhipajavidhi

KS Kéanvasamhita

KMb Kaytabiya-Mekhalabandhana(-vidhi]

1. line

ms. manuscript (plural mss.)

Nev. Nevari
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Nep. Nepali

PG Paraskaragrhyasttra
Pgv Panigrahanavidhi
RV Rgvedasamhita

RVKh Rgveda-Khilani

Skv  Suvarnakumaravivahavidhi

S.V. sub voce (referring to a lemma in dic-
tionaries or indeces)

VbP  Vratabandhapaddhati

VS Vajasaneyisamhita
VSKh Vajasaneyi-Khilani

la. Dasakarmavidhi, (Dkv )

Anonymous author, Nevari, personal hand-
book of the priest Mahendra Raj Sharma,
Bhaktapur, dated [vikrama)] samvar 2005, on
Tuesday, the 23" day of Caitra, i.e. 1948 A.D.
(see the colophon at the end of fol. 117). The
mekhalabandhana section (fols. 12'ff.) follow-
ing the colophon seems to be added later; this
is also supported by the more elaborate form of
quoting the mantras in this part of the manu-
script. The scribe is mentioned in the colophon:
astrologer Syama Krsna Josi from Dokaché
at Khaumatvah in Bhaktapur. Nepali paper,
23 fols., c. 20 x 12 cm, 17-18 lines per folio,
Devanagari script, black ink, occasional un-
derlining of the mantras with yellow (haridra)
and red (kumkuma) colour, some additional re-
marks on the margins.

Front page:
Sribhargavikantasv atha,
dasekarmmavidhi,

oin,

Sr1 xxxdhyaya

[cadakarana]

lv

Sri ganesaya nama. atha ciudakarnavidhi,
! yajamana acamana 3, puspabhdjana,
adyahldi, amuka gotrotpannasya jaja-
manasya almukasya cidakarna kalasarcana
karnabhedakamalrngasambhiita kalasarcana
puja kartum kamandalu | puspabhajanam
samarpayami nama, siddhir astu... [Raj p.
20]l, yathavana... [Raj p. 201, brahmanana
vidhithyam kalasarcalna yaya. thana kasab-
hiisa sodasa candra palja, om indrave nama,
om candraya nama, om nilSanathaya 2, om
Sitamsave 2, om sasalamchalmaya 2, om vi-
dhave 2, om taradhipataye 2, om | Sasine 2,
om ajvaya 2, om vhadhaya 2 om rlksaya 2,
om purnimaya 2, om dvijarajaya 2, | veda,
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[hi. The priest Narendra
Sharma reading in the
lhipajavidhi during the

homa ritual.

2 Read mimica.

om iman deva asapanam [VS 10.18), thana

vathalkarma, nayakana _maca _la_salalaha-

va, svastihlkasanas taye, ikapalkana gale,
raksolhanam [VS 5.23), jaki lamkhana piye

ca bhaved vameh pascime plaksam eva cal,
si(m)ghyaya mamtra, osadha trayasva sva-
dhite| maibham himsi[VS 4.1). thvate dhuna-
va pajuyd, lahatasa svastika coya pija yaya,

taya, adhy avoca2 [VS 16.5] | mata taya, tejo
’si [VS 22.1], arghapatraya lamkhana halye,

daksilna, lumulu vahamulu khocah ohakhoca
lalva lhaya, babunan kaka lamkhah khvaum

devasya tva (VS 1.10], kalasa piaja yacake,

lamkhasa_taya, valuya, om usnena vayur

sammpuilrnakalasaya idam asanam na[mah),
puspam 2, candana | simdhitra yajiiopavitaka
puspam 2, dhitpam, dipa

lr

, atra gandhadi, mata phah talaca paja, algni
mirddha [VS 3.12], tratarav idra [VS
20.50], mata pha tadacana tvalya, sucha,
mivicota® tvaya, asuraghna [RVKh 2.4.1b],
suchalya, kapalasa lahatasa tutisa haye, om
| kandatkanda [VS 13.20], yajamananam
cusapana_salkhina bothaya, dirghayus tva
[KS 3.9.6], simghaya, valtavrksa bhavet
purve daksine udumbaras tatha, alsvastha

udakena hrdiyake | S$anayasa [PG 2.1.6].
iti_mamtrena_mikhiscapa, pualrvasa babuna
lamkha haye, pajuna suvelasalsa dhene, om
savita prasuta divya ’apaul dantutena
nu dirghayustvaya valaya varttaseh [PG
2.1.9]l, daksine, om osadhetrayasva svadhi-
mate, | mainam hirgumsi, [VS 4.1] uttare,
om Sivo namamlsi [VS 3.63], pascima, om
ya bhar iScara-divamjyolkapuscat adhisi-
yam, te ca te ca pami brahma

2v
pa jivata ce jivanaya suslokyaya svastaye
[PG 2.1.16] |, kapalachagolana khana
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bhava yaya, om yaltksurepa majjayatra
supesasa casma kipayalti kesasii chimdhif
siro maskayu mukhanilsi [PG 2.1.19],
om mirdhanan divo aratim prthivyad
vailSvanaram rta’ a jatam agnim, kavim
sam|rajam atithin jananam asann a patran
Jjanayati deva [VS 7.24), nepota pva khane,
javasa lumululna khavasa vahaya muluna
khane, om bhradran karnelbhih srnuyama
deva bhadram pasyemaksabhir yaljatra,
sthirair angais tustu vamsas tanabhir
vyalSemahi devahitam yad ayu [VS 25.21].
candanadi salgona biya, siphana luye, ya
phalani [VS 12.89] 3, | mata kene, tejo ’si
[VS 22.1], taya hole, mano | jiti [VS 2.13].
nauva lhahata paja yaye, lukholca ohakhoca
daksina taya biya. suchali | vica vive. dhvate
dhunenava, nayvakana, | maca la salayava

yane, svastikasanasa | taye, sa khatake, ninina
sa__phaya. laduna | kayake, _balina _snana

rusas carantam paritasthusah rocamnte
rocanahldi [VS 23.5|, cakalaphani ghaye,
tava vayu brhaspalti tvastir japatad ad-
bhuva, apamsya vrpniimahe [VS 27.34],
candramandala bhina luye.) sagvana bilye,
devasta tane, macayata candana ticake

[Foll. 3" - 57, 1. 6, deal with marriage: from
gandharvavivaha until caturthikarma or kese-
bandhana; foll. 5', 1. 7-6r concern the ritual
insemination (garbhadhanay)]

[sasthijagarana, Nev. chaithi]

7V

atha sasthi jaga vidhi. kumara snana yacalke,
visnusthapana yanathasa visarjana yalye,
bali choya lakhusa, nardayanatvam snana
yacalke, marja-tathyam vasalapye, kumara
amguli_bilye, dvarasa khadga jonakamsam

vacake, vastra_tolave | thvate dhiananava

navakana® lasa lava _halye svastikasanasa

taya, thayasa pulspa bhajana yatacake, mar-
jatathyam puaja yayva |, dhiipa, dipa, japa, sto-

taye, ika palkana ga-

2['

le. raksohanam (VS 5.23] valaga, jaki
lamkha piyalva japicasa taye, adhyavoca
[VS 16.5], mata kelne, tejo si [VS 22.1],
arghapatraya lamkhana haye |, devasy tva
[VS 1.10], kalasa paja yacake, sampiilrna
kalasaya idam asanam nama, puspam namah
| evam canadana sindira yajiopavitaka
dhilpa dipanam, atra gandhadi, mata pha

tra, brahmana puja, | Santika-pustika, om sv-
astino mimita[RV 5.51.11], | om kanikrada
[RV 2.42.1], om asuh sisano [VS 17.33], om
yaj jalgrato [VS 34.1], om sahahsra Sirsa
[VS 31.1], om agnes tani [VS 1.15], om |
vayam soma [VS 3.56], jatasthane sasti
mandira puja | marjatathyam, lohamaca taya.
sasthi mata.biya, 6, atra gandhadi, japa, sto-
tra, om | Siva sabhiiti nama ca priti samta-
ti eva cah | anusuya ksema caiva sad_ete
sasthidevata®, | atra gandhadi, Santika-sva-

tadalca paja, agni mirddha [VS 3.12], tra-
tarav indra [VS 20.50], malta pha tadaca
sagona tvava, asurghnah [RVKh 2.4.1b]l,
(Ykumaraya kapalasah candanam_svastika
| cova kapala chagolana paye, gandha-
dvaram [Srisikta, RVKh. 2.6.9] |, bhui mola
haye, kumhmalakana hine |, raksohanam
[VS 5.23), pakana hine, pavitrestho [VS
1.12], | cosapana chuke. dah kaki cana
chuke. | kusa buna chuke, pavitrestho [VS
1.12], kuSabuya, bralhmanaspate [VS
34.58], ajana uyake, yuiijati brabhra mal

na bive, annalsamkalpah, daksina, vacanam,
deva asirvada | visarjanam, bali choya, ab-
hisekha, candalnadi, asirvada, jataka lhaye,
iti sasthiljagarcana vidhi samapta, Subham,

[namakarana]

’71‘

(a)tha namakarnavidhi, vidhivat kalasa
calnam, amukagotra amukasya namakara-
nama bhilta kalasarcanam kattum kamamn-
dalu  puspabhajanam | samarppyayami

3 The following is an almost
identical repetition of foll.
1v-2n

* The bracket — written as such
in the ms. — closes at the end
of fol. 2.

% This sentence is repeated

on the margin with slight
alterations: Siva sainbhiiti
nama ca priti sanatir eva ca.
anusitya ksama caiva sad ete
sasthidevata. Unidentified
verse, read: Sivasambhiiti
nama ca priti santati eva ca,
anusiya ksemam caiva sad ete
sasthidevata.
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% sarvamangalamangalye Sive
sarvarthasadhike, Saranye try-
ambake gauri narayani namo
"stu te (Markandeyapurana
91.9, cp. mangalaprarthana in
VbP, p. 33).

7 The verse is partly found in
a Grahamalika manuscript of
Giridra Sarma Rajopadhyaya,
quoted by Kropf (2005: 210).
Read: dadityo raktapasanam
vacam somam tathaiva ca,
kastamangarakain jaieyam
Sriparnabudham eva ca;
putram jivim gurum vidyad
ajagamdham ca bhargavam
loham SanaiScaram phant
rahus tathaiva ca, masi(mikam
ca tatha) ketum samayuktam
iteta grahamalika.

nama, siddhirastu, yathabanah |, luyépiuta
pija, veda, askannam adya delvebhyah
ajyam sastriyam amam amghrina visno
| ma tvaca kramisam vasumatim agne
te chayam ulpa sthestam vispo sthanam
asi ta ‘indroviryyam a \kravnod uddhed
dhira ‘asthat [VS 2.8], om sam akhya
delvya dhiya san daksipayor ucaksana,
ma ma | ayuh pra mosir mo ahan tava
ciram videva ta | devih sandrasi [VS 4.23],
avahanadi, yathakarmalsa _machala _sa-
lava haya, om asuraghnim indralsakham
samrtsubrhadyaso namavivasahema, |
amho mucamam girisamjayn tasvastya-
treyamah | nasa ca tarksam prayatapani,
saranam prapadye |, svasti samvadesu-
bhayam nnostu [RVKh 2.4.1b), ikapalkdlna
gale misalisa taye, raksohanam [VS 5.23],
lamkha | kego piyava taye, om adhy avoca
[VS 16.5], mata talya, om tejo si [VS 22.1],
pikhalakhu choya, arghapaltraya lamkhana
haye, omdevasya tva[VS 1.10], svam chuya,
| mata pha tadaca piaja, om agni miarddha
[VS 3.12], om traltaram indra [VS 20.50],
mata pha tadacana tvayah, om a-

8v
suraghna [RVKh 2.4.1b], sagonana tvaya,
kalasapija, salmpirna  kalasaya idam

asanam nama, puspam 2, camlndrana simd-
hura puspa dhiipa dipa naivedyadi, stoltra,
ratnosadhi, atra gandhadi, sagona biya |,
candana yad adya ka (VS 33.35], sindiira,
tvam javista dah [VS 13.52]l, sagona, da-
dhi kravpo [VS 23.32], michalana goca
svalna tayava kasabatasa jaki cikam amguica
| amjasala tayava macayata bive, om vasoh
| pavitra [VS 1.3], gvalana tvaya, asura-
ghna [RVKh 2.4.1b], balakhalyata nama
kane, macayata ghrtaprasana yake |, megu
gvalana bali biya, prasana yacake, | gvapa 2
maca buvathasa amgalasa pumke, | om svas-
ti no mimita [RV 5.51.11), balakha nosike
kalamlkha choya. sipha aratih, yah phalani
[VS 12.89), aralti, om tejo si [VS 22.1],

sakalasena taya hole, malnojuti [VS 2.13],
pratistha, brahmana amnnasamkalpa | ka-
lasadaksina, kalasa-visarjana, uchalya, ka-
lasaabhisekha, candana, asirvalda, pi(rna)
candra, saksi thaya, vakya, purvavat, | sarva-
mamgala mamgalye® iti namakarnavidhi
sal(ma)pta subham.

[annaprasanal

8r

Sriganesaya nama. atha annaprasanavihldhi,
yajamana acamana, puspabhajana adyatya-
di, amuka gotrotpannasya yajamalnasya
amukasya annaprasana kalasarcana | pija
nimityartham kamamndalu puspa-bhajanam
salmarpayami namah, siddhir astu... [Raj
p. 20], yathabana... [R3j p. 20], | vidhithyam
kalas&rcana yaye, bhelukhvalalpija, askamn-
nam adye devebhya ’bhajyam | sastriyahr
mam aghninna visno ma tvava kramilsam
cah, sumatim agne te chayam upa sthesa
visno | sthan namah sita indro viryyam
akrnom iarddhad dhvalra asthat [VS 2.8],
sam akhya devya dhiya samn daksilpnayor
ucaksasa, mana ayu pra mosir mo | ah-
antava viram videya va decindrsi [VS
4.23), avahalnadi, kanika taila, vijayabija
Jirnalvastra a$vatthamala kudave sthapyah
ciptahlnnena bhairavi mirti kalamakha ne-
tram krtva |. grahamala kalaSe sthapya.
grahamalayalthah siddhartham vakapus-
pam ca priyam nagakesaram |, durvaksata-
samayuktam madhya kumndali piarakam |,
suvarna riipya tamrani trideveti prakirtilta,
adityadikramenaiva sthane sthane pra-

9v

dapayet, adityo rakta pakhanam vacah sol
mastathaiva ca, kiita mangarakojiieyam sri-
parnalbudham eva ca, pamcajati gurum vid-
yatdajam gamdham | ca bhargavam, loham
’sanaiscaram phani ralhus tathaiva ca, masi
kretu samayuktam mitelta grahamalika,”
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[diagram of grahamala)

kalasacanam, yathakammatvam, matra saha
ballaka jyasthena jala dharayah svastikasane
sthalpya, nrpamchanadi, dipaloharaksa,
arghapaltrodakena abhyu-ksanam, kalasa-
pija, bhairavi | vastrena saha sagonah,
mrtika bhande phalaldi samsthapya Sira-
si baho janvo ksipet, | 3, phala Sakalpa,
sampirna kalasaya bralhmanebhyo phala
samkalpa, sarvebhyo phala bha-

9r

ndam dadyat. phalaprasanam, tambile
phallamiilena pamacabali, rambhayam nari-
kela | pagivica kararpiram sthapya. pamca-
grasa, | omyah phalini[VS 12.89], om svasti
no mimihta [RV 5.51.11], | phalasesa anye-
tra sthapya, kalamke uchilstham prasarayet.
asirvada, om yah phallini [VS 12.89], bhami
mrtika grha mrtika dham\nya Sastra pustaka,
alamkara valstra valakena sa grhyatha, om
hiranyavalrpa haranim suvarna rajata-
yetam candrahihiramma yim lalaksmi
Jatavedo mamavaha tam | avaha jatavedo
laksmi manayagaminih [RVKh 2.6.1-2]|,
puna sagunavastram dadyat. Sirasih | dhanya
sthatavyam, balakaye anna-prasane | sparsa,

pustakam grhet, sala-karena saubhagyam
| lekhaniyam ca mamnyakam, mrtika ksa-

tram ahipnoti tatha balakah grhyate, mu-
nayo vadal ti Sruiman annaprasanakarmini.
annalsthalya trsu ksipeth, om asuraghna
[RVKh 2.4.1b].

107

svetahamsa puja, hamsamukhena balak-
khesya | mukhe ksipet, hamsagni grahanam
bhava, om i1lrmyonasah, stelikamadhye
masah sam bhuralsamo divyaso ‘atpa,
hamsa ’iva SrenilSo yatante sadaksisur
ddivvam  ayambhyam [VS  29.21],
pamlcabali. saryabhaga, pamcamgrasa, om
Isvasti no mimita [RV 5.51.11], viragrasa
3 dha. | annasthali anyatra sthatavyam, ka-

lamke ulcchistha bhaga, om annapate [VS
11.83], annasamkalpa | daksina, vacanam,
nyasa, kalasa vilrsajanam, abhiseka, can-
danadi, astlvarda, purnacandra suryya sa-
chi, kaumarilvisarjanam, siaryadarSanam, iti
phalla annaprasanavidhi samapta Subham.
200
28005 12
3

101‘38
iti samvat 2005 sala caitra 23 gate roja 3
Subham

200
25 D 12
3

2005, 12, 23, 3 ma

181K
lekhaka bhaktarpii  khaumatola dokakse
vasne | daivajia Syama Krsna JoSi

11" (empty page)

[mekhalabandhana]

12v 39

om nama SriganesSaya nama, atha kalarsah!
rcanam, yajamanena trir acamya 3, puspam
bhaljan, adyatyadi, amuka gotrotpannasya
yaljamanasya amukasya mikhalabandhana
kala\Sarcana pija kattum kamamndalu pus-
pa bhajanam |samarpayami, siddhir astu
kriyarambhe vrdhilr astu dhanagame
pustir astu Sarilresu Santir astu grhe®
tave, sarvavighnaprasamalnam sarvasant-
ikaram param, ayu putram ca kamam
ca | laksmi samtanavardhanam, yatha
bana(praharanam) kavacam bhavati vara-
nam [Raj p. 20]. trir alcamya 3, adyatyadi,
amukagotrotpannalsya yaja-manasya amu-
kasya mekhalabandhana | kalasarcana

3 It follows as a page filler
the kapotasikta which is not
related to the rituals described
here.

¥ The following text is written
on the back of the thyasaphu.
Y Raj p. 20: grahadisu.
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pujanimitertham karttum, Sri sitlryaya ar-
gham na(mah), om akrsne [VS 33.43 = RV
1.35.2], puspam nama, | gurunamaskara,
trir acammya, argha-patrapilja, atmapiyja,
tato devasnana, om svahlsti na indro
vrddhasravah svasti nah pisa vis§vaveda |
svasti nas tanyarkso aristamemih svalsti no
brhaspatir da-dhatu [VS 25.19], paficamrta
snanam | om payah prthivyapayah [VS
18.36], dadhi krapno [VS 23.32,], madhu
valta [VS 13.27], ghrtam ghrtam [VS 6.19],
nama sambhavaya ca [VS 16.24], om de-

12r

vasya tva savitu [VS 1.10], candana, yad
adya ka [VS 33.35],sindilra ra, tva javistha
da [VS 13.52], aksata, om aksannami [VS
2.8]l yajaopavitam, puspam, om yah phalani
[VS 12.89], tato | dvararcanam, om tatvaya-
mi brahmana bandamalna tada saste ya-
Jjamano varuno hamvirbhih, | ahevamano
varuno hamvo-dhyurusgum samanah |
ayupramosi [VS 18.49], om devasya tva
savituh pra-salvesvino bahubhyam pusno
hastabhyam [VS 1.10], ganana |tva ga-
napatgumi  havamahe,  nidhinamtva
nidhi patigurm havamahe vasomama’aham
ajani, | garbhadham atvamajasi garbhad-
hvam (VS 23.19], om brhaspalte ati yad
aryyo arhadyumad vibhati kratuma
janesu, yaddidayachavasa rtaprajata
tasyalh sudravinam dhehi citramm [VS
26.3], om catvari Srimlnga trayo asya pada
dve sirse sapta hasta so | ‘asya, tridha vad-
dho vrsabho roraviti maho | devo martyam
avivesa[VS 17.91], omdvaro deviramnyas-
ya | visve vrata dadante ‘agne uriivyacaso
dhahlmna patyamana [VS 27.16], om hi-
ranyagarbhah sam avarttaltagre bhiutasya
Jjatah patir eka asit sa daldhara prthivim
dyam uteman kasmai devaya havilsa vi-
dhema [VS 13.4), om sapta rsayah prati-
hitah sa[ri]-

L3N

re sapta raksamti sadam apramadam, sap-
tayah svapalto lokam imyus tatra jagrto
‘asvaptajau satramaldau ca devau [VS
34.55], om brahma yajianam [VS 13.3],
om vispor arayta |si [VS 5.21], om namah
sambhavayaca [VS 16.24], avahanadi. |
dvararcana vidhe tatsarvam vidhi pitrnam
astu. | adhara Sakti kamalasanaya nama,
anantasalnaya nama, kandastaya nama, na-
lastaya nama, |padmasnaya nama, patras-
taya nama, kesarastalya nama, karnikastaya
nama, veda, om ajilghrakalasam mahya
tva visamtvindava, punar urjja | nivartta-
svasanah sahasram dhuksorudhara-paya-
svalti punarma visatadrayi [VS 8.42],
adityadinavalgrahebhyah idam  asanam
nama, puspam 2, om adiltya-yanama, somaya
nama, amgaraya nama, buldhdaya nama,
brhaspataye nama, Sukraya nama, |Sanis-
caraya nama, rahuve nama, ketave nama,
ljanmane nama. om akrspe (VS 33.43],
iman devah | sapatnagum suvadhvam ma-
hate jyesthyaya mahate jalnrajyayendra-
semdrayaya, imam apuspam putram
aspai visa’esa vo mi raja somo smakam
bralhmananagum raja (VS 10.18], om agni
mirddha [VS 3.12], om udbuldhyasvagne
prati jagrhi tvam istapatte sagum

13"

srjetham ayamca. asmin samdhasthe
adhy ultarasmi visve deva yajamanas
ca sidata [VS 15.54), | om brhaspate adi
yadaryyo’arhad yumad vihlbhati katuma
Jjanesu, yachidaya chavasa’|rtapraja-tatah
dasmasu dravinam dhehi citralm [VS
26.3], om annat parisruto rsam brahyana
vy alpivat ksatram paya, somam praja-
patih rtena | satyam indriyam vipanagum
Sukram andha-sal’indrasyendriyam idam
payo mrtam madhu [VS 19.75], om san
no | devir abhistaya’ apo bhavantu pitaye
Sayyolr abhis cavantu na [VS 36.12], om
kaya nas citra ‘a bhulvad ati sadavrdha
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sakha, kaya sacistaya vrtta [VS 27.39), om
ketum krspvamn aketave momyyal’ape-
sase, sam usadbhir ajayatha[VS 29.37), om
ta ‘|asya siidadohasah somahgum Srinanti
prénalya, janman devanam visas trisv a
rocanediva[VS 12.55]|, navagraharcana vi-
dhe tatsarvavidhi paripahlrnam astu, indradi
dasSa-lokapalebhyo idam alsanam nama,
puspam 2, indraya nama, agnaye nalma,
yamaya nama, nairtyaya nama, varundlya
na, vayave nama, kuberaya nama, isanalya
nama, anamntaya nama, brahmane nama.

14v

om trataram indram avitarav indragum
have have siillhavagum suram idram, riya-
mi Sakram purahitalm indragum svasti
no mayavatv indra [VS 20.50], om agnilm
mirddha [VS 3.12), om yamena dattam
trita eham ayunag ilndra ‘ena prathamo
adyetisthat gandharvo ‘lsya rasanam
agrbhnosurad asvasavo nilr atastha [VS
29.13], om yat te devi nirrtir abandha
palngikasv avivrtpam uttante, visyam
ayuso na | mahdhyad athaim pitum adhi
prasita namo bhutyai yeldaf cakara [VS
12.65], om imam me varupa [VS 21.1], om
tava vayu | brhaspate tvastu jamanad ad-
bhuta, avahgumlsy a vrnimahe [VS 27.34],
om kuvid anga javamanti ya |trascin atha
daty anupirva viyaya, ihehailsan krpuhi
bhojanani se barhi nama ‘ukti | yatti
[VS 10.32], om abhi tva Sira pomumo
dugdha’liva dhenava, isan asya jagata
svardasami | satam indra tasthusa [VS
27.35], trini pada ni cakrame | vidmor
gopa ‘sna-dabhya, ato dharmani dhalrayet
[VS 34.43], om brahmanaspate tvam asya
janta silktasya bodhi tana.yaiic ca jinva,
viSvam tada bhaldram yad avanni deva
brhad vadema vidathe supira [VS 34.58].

14
indradidaSalokapalarcanavidhe tatsarva |
vidhi paripiarnam astu, asvasthamadi alsta-

ciramijivibhyo idam asanamm nama, puspam 2
|, asvasthamane nama, balaye nama, vyasalya
nama, hanumate nama, vibhisanaye nama |,
krpacaryyaya nama, markkendeyaya nama, |
om asvasthe vo nidasam parno vorvvasatils
krta, go-bhaja it kilasatha ya yatvana| va-
tha parasam [VS 12.79], om mahi dyauh
prthivi vana ‘ISma yajna mimiksatan,
piprta no bharimalti [VS 13.32], om yasya
kurmmo grhe havis tam agre vardhuya |
tvam, tasmai deva ‘adhi bravan annyas
ca brahmanalspati [VS 17.52], om tivran
yosan krnvate vrsa palnayo sva rathebhih,
saha bhajayatta, avakrahlmatta prapader
amihtran ksnatti Satrum anayavyayamltta
[VS 29.44), om raksasa bhagosi nirast-
agum raksa ‘idalm ahagum rakso dhan
tamo nayami ghrtena dyavaprthil vi pror-
navatham voyo ve stokanam agnir ajyalsya
ketu svaha svaha krtte urddhanabhasam
mariultam gacchatam [VS 6.16], om ayam
sahasram rsibhilh sahakrtah samudra iva
pravrathe, satya soh a-

15Y

sya mahima grne savo yajiiesu viprarajye
[VS 33.83], om praljapatatyen anvade-
tam nyanno vi§varapani palrija vab-
hava yatkamas te juhumas tan no ‘astu
| vayagum syama yatayo rayinam [VS
10.20], om saptarsalyah pratihitah sarire
sapta raksamti sadam apramanam | sap-
tayah svapata lokam iyus tatra jagrato
asvalpnajau satrasadau ca devau [VS
34.55]. atragamdhadi, asvalsthamadi
astaciramiijivarcanavidhetat  sarvavilvidhi
paripirnam astu, masadipaksebhyo idam
alsanam nama, puspa nama, om arddha-
masah parugiam|si te masa’adyattu sampa-
da, ahoratrani malruto vilistam sidayattur
ta[VS 23.41], om agne-paksalti cayo nipak-
satir indrasya trtiya somasya | caturthy
adityai paficam indraranyai sasthi maru-
togum | saptami brhaspater astamippam-
sepa navami dhatu | dasamindrasyaikadasi
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varupasya dvadasi yamasya | trayodasi
[VS 25.4], om indragnyo paksasarsvatyai
nilrya-ksati mitrasya trtiyapaficaturthi
nirtyai | paficamy agnisomayo sasthi sapa-
nam gam saptalmi vidmor askrmi pisno
navami tvasur dasalmindrasyaikadasi ya-
myai trayodasi varunalsya dvadasi dyava-
prthivyo daksinasparsva-

15

m visvesamn devanamm uttaram [VS
25.5), om naksetrebhya | svaha naksa-
triyebhya svaha horatrebhyah svalhar-
dvamasebhy svaha, masebhya-svaha, rtul
bhya svaharttavebhya svaha, samvat-
saraya svalha, dyavaprthivibhyam gam
svaha, candraya svalha, suryyaya svaha,
rammebhya svaha, vasubhya | svaha, ru-
drebhya svaha, dityabhya svaha, marud-
bhya | svaha, visvebhya svaha, devebhya
svaha, milebhya |svaha, Sasabhya svaha,
vanaspatebhya svaha, | puspebhya svaha,
phalebhya svaha, ausadhibhya |svaha [VS
22.28], om suvarpa parjanya’anivahiso
dalrvida ttedhayave brhaspataye vvacas
pataye paingalrajo laja atparitpaksah
plavo mangurm matsyas ta | nadipataye
dyava-prthiviyah karyah [VS 24.34], om
krapa | siSun pahimam grhid ivam, visva
pari plilmorasadvivam [RV 9. 102.1], om
yoge yoge savastaram vajedvalje havama-
he sakhaya indram uatteye [VS 11.14], om
rtavals te yajiam vi tatvattu masa raksattu
te havi [VS 26.14], samvaltasaro si parivat-
saro Sidavatsaro sivatsalro si, usamas te
kalpatam ahoratras te kalpalttam ad-
dhamasas te kalpatram masas te kalpatta-

16Y

tamvas te kalpatta, gum samvatsaras
tekalpattam | pretya ‘etyai satyai sasvafica
pu ca saraya supalrpacid asi taya deva-
tayangirasva dhruvah sida [VS 27.45]l,
om asvas tiparo gomrgas te prajapatyah
krsnalgriva’agneyo rarate purastath

sarasvati melsy adhastad bhrtyor adhinav
adhoramo baho, saulmapo-mah Syamo
nabhya sauryya-yamau Svetas ca | krsnas
ca pasvayos tvasdau lomasakyosakaltho
sakathyo vayavya, Svetapucha indrayas-
vah | pas-paya vehad vaisnvon vamana [V S
24.1], om ayam puro halrikesah siryya-
rasmis tasya rathagrhas ca rathauljatas ca
senanigramanyo, iijikasyalpa ca | kratu-
sthala capsarasau daksanava [VS 15.15a],
om pasavo heltih porusoyo vadhah prahe-
tis tebhyo namo ‘astu | te no vantu te no
mrdayatu teyenhasyo yas ca no | dvesti
tam esamjamme dadhma [VS 15.15b], om
brahmanasah piltarah saumyasah Sive no
dyavaprthivi ‘anelha-sa, pisa nah patu
duritard krta-ditavrddho raltha makirne,
adya sagumsa ‘isata [VS 29.47], om alSvina
tejasa caksu pranena sarasvatiyam |, sa-
cendro bale-neyavamya dadhar indriyam
[VS 20.80].

16°

om a mindrair indri haribhi yahi mayiro-
mabhi |, ma tva ke cin nim trayasino ti
ddhamnve tagum ilhi [VS 20.53], om yatra
vanah sampatamti kumara visilkha sva ta-
tra ‘indro brhaspatir aditih sarmma | yac-
chatu visvahasarmma yacchatu[VS 17.48],
om u dutyam | tata vedasam [VS 7.41], om
paifica nadyah sarasvatim ayi | yanti susro-
tasa, sarasvati tu pamicadha so| dese bha-
vat sarit [VS 34.11], om upahvre girirnam
| samgame ca nadinam, dhiyo vipro
‘ajayalta [VS 26.15] om vispo karmmani
pasyata yato vratani | pasyase, indrasya
yujya sakha [VS 6.4], om namah svabhyalh
svapatibhyas ca vo namo namo bhavaya ca
rudralya ca nama sarvaya ca pasupataye
namo nama, | nilagrivaya ca sitikamcaraya
ca namo [VS 16.28], | om ajighrakalasam
mahya-tvavisamtvimdavya | punar urja-
ni-varttasvasana, sahasradhukso | rudha-
rayayasvatipunarmavisatadrayi [VS 8.42],

—————
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Sirse |sapta hastaso asya, tridha badho
vrsabho roralbhiti maho devo matyam a
virvasa [VS 17.91], atra gam\dhadi, masadi
paksarcanavidhe tat sarvam vi-

17

dhim paripurnam astu. sagona puja, dadhi
umalpataya idam asanam nama, puspam 2,
om dadhikralvno ‘akarisaii jispor asvasya
vajina, sulbhi no mukha karat pra na ay-
amamsi tarisalt [VS 23.32], om vasoh pa-
vitram asi sahasradharamm, | devas tva
savita punatu vaso pavitrena saltadharena
supva kam adhuksa (VS 1.3], om
dirghayuls tvaya valayavarcase suprajast
vayasuravilryaya, sahasathojiva saradah-
satam |KS 3.9.6], om |tvam javisthada
[VS 13.52], om ya phalani [VS 12.89], om
parnaya | ca parpasadaya ca nama, udgu-
rumanaya cavilghnate ca nama ‘adhidade
ca nama, isukrdbhyo | dhanukrhyas ca
vo namo nama vah kirikebhyo | devanarm
hrdayebhyo namo viksinatkebhyo | namo
viksmitke-bhyonama anirhatebhya [VS
16.46], | tato paiicabalipaja, om gapanam
tva [VS 23.19], om | jatavedase sunavama
soma manatiyato | nijahani veda, sanah-
parsatiduganivi | Svanaveda-sindhvum
duritaty agni [RV 1.99.1], om ima |ru-
draya tapase kapardinai ksayadvaraya
pra bhalramahe mati, yatha sam asa dvi-
padi catu-

1|7/

spade visvam pustam grame asminn
anaturam [VS 16.48] | om ghrtam
ghrtapavana pibata vasapavana, | piba-
tatariksa havir asi vaha, disah praldisa
‘adiso vidisah udiso digbhyah | svaha [VS
6.19], namo vabhrusaya vyadhine nanam
patalya namo namo bhavasya hetyai jaga-
tam pataye Inamo, namo rudrayatata yine
ksetrana| pataye namo namah sutayaham-
tyaivananam paltaye namonama [VS
16.18], om asamkhyata [VS 16.54], om

almbe ambike ambalike na ma nayati
kamii calnah samusty ascaka subhadrikam
kapalivasilnam [VS 23.18], om sam akhye
devya dhiya san daksinayorolcaksasa,
ma ma ayuh pra mosir mmo aham ttava
dviramm videya tava devi sandrsi [VS
4.23), avahanadi, | gana gograsa kaumari
piaja, om gananamtva [VS 23.19]l, om
ganebhyo, ganapatibhas ca vo namo namo
Ivratebhyo vratapatibhyas ca vo namo
namo grtselbhyo grtsapati bhyas cavo
namo namo viripelbhyo visSvariipabhyas
ca vo namo namo [VS 16.25], om ah | gauh
prsnrir aktamid asadan mataram pura,
pitaram |ca prayantya [VS 3.6], om jatave-
dase sunavama soma-

18

m arati yato nidahati veda, sanah parsada-
ti | durgani visvanadeva simdhunduritaty-
agvi [cp. RV 1.99.1], | avahanadi, dukepija,
om dirghayustvaya |varayavaccasesu pra-
Jjarucaya suviryaya sahalsah athojivasara-
dahsatam [KS 3.9.6], §ri saryadipulja, om
$ri siryaya nama, narayanaya, Saldasiya 2,
grhalmi 2, istadevatabhyo 2, | narayanaya 2,
nagarajaya 2, om akrsne [VS 33.43]l, om
visno rarata [VS 5.21], o namah samb-
havaya ca[VS 16.24]|, om Sris ca te laksmis
ca patnyav ahoratre |, paparsve naksatrani
rupam asvinau vyaptam)| istann isapamum
ma’isana sarvalokamm malh isana [VS
31.22], om brhaspatya ‘ati ‘adaryyo alrha
dyumad ibhati kratumaj janesu, yad dida
| ya chavasa rtaprajata tad asmasu divi-
nam dhelhi citram [VS 26.3], avahanadi,
darpana simdiralbhandapija, om Sriyai 2,
om laksmyai 2, | om samitam sakalpetharm
sapriyo raji lspu sumanasyamanau [VS
12.57), om sam vam ramsi sam | vrata sam
u cimtany akaram, agnepuriksa-

18
dhipa bhavas tvan na ‘isam urja
yajamanalya dhehi [VS 12.58)], om §ri$ ca
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41 Unidentified verse, read:
om catuh svasti payah
paficasadvimod dvadaSade-
vatd, asto Santiprakurvitah
mahapatakanasanam.

42 Unidentified text, read:
sakalatirthajalena piirnam
Sata-patra-suSobhitam (pus-
pamala). yajiiesu yajiia visa-
yam munibhih prasastam tam
kumbha mirti Siva Sakti yutam
namami. istadeva namastu-
bhyam kuladeva namo namah.
sthanadeva namastubhyam
pujagrham namostute.

4 Unidentified text, read:
mohdamdhakaram ajiianam
Jananam jiianarasmibhih,
krtam udvahanam (?) yena
tan naumi Sivabhaskaram.

4 Foll. 20*-23" have been
re-arranged according to its
content.

B e L e o

stubhyam kulladeva namo _nama, sthana
deva namastubhyamh| piijagrhm namos tu

prakurvvitah mahapataka-nasanam®, om
svalsti na indrau payahprthivyam paya’
osadhilsu payo divy amtarikse payo dha,
payasvatih | pradisah samtu mahyam VS
18.36], om vispo rarata [VS 5.21], om |
agnir devata vato devata siiryo devata
calndrama devata vvasavo devata rudra
devatadiltya devata maruto devata visve-
deva devata | brhaspati devata indro de-
vata varuno delvata |VS 14.20), om dyauh
santir amtariksam samntih | prthivi s$amn-
tir apa samntir osadhayah saminti vana-
stayah samntih visve deva santih | brahma
Santi sarva santih santir eva santi sa | ma
santir edhi [VS 36.17], avahanadi, vedar-
calnavidhi tatsarva vidhiparipiarnam astu. |
dhapa, om dhiir asi dhiryva dharvamttam
dhiirva ta yo|sman dhirvati tamn dhurvva
sasva yam dhurv vama VS 1.8]. | dipam,
om tejo ’si Sukram asy amrtam asi | dha-
ma namasi, priyam devanam anadhrstaln
devayajanam asi [VS 22.1], om agnir yyoti

Jyo-

19

rtiragnih svahah siiryyo jyotisiiryyas vaha
| agni varcco jyotir varcah svahah siiryo
varcco | jyotiv varccah svahah jyotih siir-
yah siiryo jyolti svahah [VS 3.9], naivadya,
om annapate nasyah| no dehy anamimasya
siismana, pra-pra dattaram | tariksa iirja
no dhehi ddipade samh catuspahldhe |VS
11.83]. phala, om yah phalani [VS 12.89],
pratistha |, lajaksepanam, om mano juti
Jjusatam aljyasya brhaspatir yajam imam
tanotv ariksa | yajiahgum sam imam
dadhatu, visve devasa tha madayatam om
pra tistham upratisthav aralda bhavamtu
VS 2.13], mandala, japa, stotra, ratnolyadhi
sakalatirthajalena pirnasva chatrapaltra

munibhih prasastam nvam-kumbhamaurtti

Siva | Sakti yutam namami, istadeva nama-

te** atra gamdha puspa dhilpadipa naivady-

adyarcana vidhi tatsarve vildhiparipiarnam
astu, brahmanapiyja, yaja-

19

manena trir &cammya, siuryyargha, adyatya-
di \vakya purvavath brahmana pija kattum
Sri | suryaya arghyam nama, puspam nama,
mohamldhakaram __agnanam___jananam
Jhanarasmibhi, krtam ud-vara—-nam yena
tannomi__sivabhaskaram®|, sapiarnakala-

Saya svasthanaksatrapalalya idam asanam
nama, puspam nama, evam padargha |
hastargha candandksata pus—pam nama,
yajurvedalya bharadvaja gotraya brahma-
daivataya tristulpcham-dase padargham 2,
evam hastargham candanaksata puspam
nama, nadi-keSvaracaryaya halrstargham
candana-ksata yajiiopavitaka puspam | nama,
dhiipa, dipa, atra gandhadi, atha |Samtika,

hari omm, svasti no mimitalm asvina
bhagah svasti tevy aditi nirvvalpa, svas-
ti pusa asuro dadhatu nah svasti | dyava-
prthivi sucetana, |,

svastayeh | vayum upa bravamaheh so-
mam svasti bhuvanalsya yas pati, brhaspati
sarva gapam svalstaye svastaya adityaso
bhavamtu na, 2, |

visve deva no adya svastaye vaisvanaro

2 3v 44
vasur agnih svastaye deva avavamt rbhava,
Isvastaye svasti no rudra patv amhasa, 3,
sva |Isti mitravaruna svasti pathyena
revati, | svasti na indras cagnis ca svasti no
adite | kvadhi, 4,
svasti pantham anu carema siiryalya cam-
dramasariva, punar dadhataghrata jalnata
sam gamemahi, 4, [1-4: RV 5.51.11-15]
svastyayanam taksyamlm aristanemi
mahadbhutam vayasadevatanam |, asu-
raghnam imndra sakham samatsu brhad
yaso | namas ivaruhema, 6, [RVKh 2.4.1]
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aho mucam amgiralsam gayam ca svasty
atrayam manasa ca tarksam prayalta
panis aranam prapadye, svasti samvadesv
albhayanno astu,7, [RVKh 2.4.2]

om kanikradam janusam pra |vruvana-
Syattivacamaritevanavam, su-mamga |
lasva sakune bhava-simatvakacidavibha
Ivesvavidat, |,

matvasynaurdvadhinprasu |parnoma-
tva-vidadisumanviro asta, pi |tramanu-
pradisamganikradatsumamgalo  bhadra
Ivadivadeha, 2,

avakramda daksinamto grha |pam
sumangalo bhadravadi Sakumnte, manas-
te | nassatamadya samso vrhad-vademavi-
dathe su-

281
vira, 3, |[RV 2.42.1-3]

pradaksinid abhigrkmnamtil kara-vova-
yovaamtta rtuthah Sakumtaya| ubhevava-
dati samagayatram catraistubha |canura-
jati, 4,

ungateva sakune sama |gayahsi brahma-
putrarsvasavanesu Samsasi | vrseva vaji-
SiSumatirapitya sarva tona, 5,

sakune bhadram avada visvatona |hsa-
kune pranyamavada, avadamstva sakune
| bhadram avadatii-mimasina, 6,

sumati |cikicchinah yadutpatan-vadasi-
karkkariyalthabrhadvathe-mavidathema-
vira, 7, [RV 2.43.1-3]

bhadram valda daksinato bhadram ut-
tarato vada, bhadram | purastan no vada
bhadra pascat kahlpijala, 8,

bhadram vada putrair bhadram vada
griheva, bhadram asmakam vada bhadron
no abhalyam vada, 10[sic!],

bhadram adhastan no vada bhadralm
uparisthan no vada bhadram bhadram na
avada bhaldram na sarvato vada, 10,

asapattva purastaln nah Sivam daksi-
natas krdhi, abhayam sataltam pascad
bhadram uttarato grhe, /1,

yauvalnani mahayasi jigyasam iva dum-
dubhih

2
Sakumtaka pradaksipa Sata patrabhi no
vada, 12 |,

apadas tvam sakune bhadram a vada
[8-12 = RVKh 2.2.1-5] tidimi malsinah su-
matis cikidvina, yad ut patvadasi| karkari
yathah brhad vademavithesuvira |, |3,
[RV 2.43.3]

iti santisikram, atha pustikasilktam,

om asuh Si§ano vrsabho na bhimo |
ghanaghanah ksobhanas caryaninam, sa-
kramldano mimisa ‘ekavirah Satam sena
‘aljayat sakam indra VS 17.33], /,

yaj jagrato diram uldaiti daivam tad u
suptasya tathaivaiti, diragalma jyotisam
Jjyotir ekam tan me mana Sivalsam-kal-
pamastu |VS 34.1], 2,

sahasrasirsa purusah | sahasraksa saha-
srapatra sa bhimirn sarvata| sprstvat pra-
tistha dasangulam [VS 31.1], 3,

vibhra dvrhalt pibatu somyam adv ayu
dadha yajnapatav avihultam vatajitto yo
‘abhiraksati nmana prajah | praposa pu-
rudha virajati [VS 33.30], 4,

namas te |rudra mamnyava ‘uto ta is-
yave nama, bahulbhyam uta tte nama |VS
16.1],5,

vvayam soma vrate | tava manas tanasi
bibhrata, prajavamtah sa-
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ce mahi | VS 3.56], 6,

esa te rudra bhagah saha svastam | bi-
kaya ttam jusasva svahai sa te rudra bha-
ga ‘lakhus te pasru [VS 3.57], 7,

ava rudramad imahy ava delvam tryam-
vakam, yatha no vvasyasas kara yvatha |
nah Sreyas karad yatha no vyavasadyayat
[VS 3.58]l, 8,

(b)hesajamm sukham mesaya mesyai [VS
3.59b], 9,

tryavalka yajamahe sugandhi pusti-
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4 Unidentified verse, read:
sadkarmam ucyate tatra
vivaham garbhasambhavam,
namannaprasanam ksaudram
mekhalabandhanam kramat.

varddhanam, ulrvarukam iva bamdhanan
mrtyo muksiya mrltat [VS 3.60ab], /0,

tryambakam yajamahe sugandhim
yalnivedanam, urvarukam iva bamdhanad
ito| muksiya mamuta [VS 3.60cd], /1,

esa te rudravasat telna paro mujato
tihi, avatatadhanva pilnakavasah krttivasa
ahimsan nah Silvo tithi [VS 3.61], 12,

(try)ayusam jamadagneh kasyalpasya
(try)ayusam [VS 3.62], 13,

Sivo namasi svamldhinis te pita namas te
‘astu ma ma himlsih, ni varttayamy ayuse
nnasadyaya ppraljananaya rayas posaya
suprajastvamya sulviryaya [VS 3.63], /4,

catusvasti, 15,

svasti|na indro [VS 25.19], 16,

payah prthivyam [VS 18.36], 17,

visno-
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rarata [VS 5.21], 18,
agnir devata [VS 14.20], /9,
dyauh santilre [VS 36.17], 20,
tato yathakarma karayat, sadkalrmam

.......................................

karmakartta__svastilkasane _sthaye, kayata

2l

Jjambhayamt sarvas ca yatuhdhanyo dh-
varacih para sulva [VS 16.5], dipa, om
tejo ’si sukram asy amrtam asi | dhama
namasi priyam devanam anadhrsthan
devalyajanam asi [VS 22.1]. argha-pdtro-
dakenabhyuksanam |, om devasya tva [VS
1.10], Silapene, om tava vayuv rhalhaspate
tvasur jamatar adbhuta, apamsy a
viipimah [VS 27.34|, kavata-viyahmana
kalasapija ydlcake, sampiirna kalaSaya
svasthanaksetrapalla vahidvaram ganebhyo
idam asanam nama. | puspam nama, evam
padargha hastargha canda-nalksata puspam
nama, dhitpa, dipa, stotra, ratnolsadhi saka-
la tirtha jalena purnasvachatrapaltrava
susobhitapuspa-mala, yajhesuyagyalvisaya
munibhih prasastam tvam kumbhamiirt-
tisilva Sakti yutam namami, kegve tanake,
Santilka-pustika puspam deyam, om dyauh
Santire [VS 36.17], malta phah, tadacapva
pija, om agni miardha [VS 3.12]l, om tra-
taram indram avitaram idram have halve
suham Siaram indra, hvayami Sakram
praru-hviltam imdram svasti no mady-
ava dhatv imda [VS 20.50], malta phana
tvaye, om asuraghnam im [RVKh 2.4.1b],
tadacana

bivahyayata nalyakana lasalayva svastikasa-
nasa taya |, om asuraghnam indra sakham
samutsu brhalneso nama vivaha hema, aho
mucam olgirisam jayamnti svasty atriyam
manasa cal tarksyam prayata panisaranam
pra-padye svasti| samvadesu bhayamn ostu
[RVKh 2.4.1], ika_palkana galle, raksoha-
nam valagahana vaispmavim idam alham
tam valagam uktiramismme nisthyo sam
almatyo nicakhanedam ahanam valagam
uktiralmih yam me samano yamasamano
nicakhanedalm aham tam valagam ukti-
ramifiyam me savandhu yalm asavamdhur
nnica-khanedam ahan tam valagam ulktira-
mi yam me sajato nicakhanotkrtyam| kira-
mi[VS 5.23), vali, om adyavocad adhivakta|
prathamo daivyo bhisakii, ahims ca sarvah
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tvaya, sagonanam _tvaya, sagona valava
devalstam tane, macayatam candana ticake,
om yahd aldya ka [VS 33.35],(s)imdiira,
tvam javistha da[VS 13.52), sagona, daldhi
kravno [VS 23.32], mimicana tvaya, gutact
kamko | sathunava haye, om kanatkandata
[VS 13.20], nalyakanam lasalava svasti-
kasanasa_tava, | lusi dhenake, lusi_ninina
phaya, snana yaltakava lasalava haya
svastikasanasa_talye, nrpamchanadi purva-
vat, patakayata svalna lavahlaye, om vasoh
pavitram asi satadhalram vasoh pavitram
asi sahasradharam, deva tlva savita puna-
tur vasoh pavitrena satadharena | supva
kam adhuksa [VS 1.3], nayakamna vela
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telanava | kayata cike. putugathi javasa lake,
svalsti na mimita [RV 5.51.11], gathisa
lamkhana haye, om | devasya tva [VS 1.10],
candana, yad adya ka [VS 33.35], simndiira,
| tvam javistha a [VS 13.52], puspa, yah
phalani [VS 12.89], kiga talnake, jenendra
[AV 1.9.3], puna macayata_sagona biya |,
candana, yad adya ka [33.35], sindira, tva
Javistha ya (VS 13.52]\, sagona, dadhi kra
[23.32], vasasuya kayata svalna taya biya,
om vaso pavitre [VS 1.3], sipha alrarti, om
ya phalani [VS 12.89], arati kene, tejo
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si|VS 1.3], sakalana taya hole, manojiti[VS
2.13|, thoteh | dhunandava, anna-samkalpa,
kaleSadaksina, | sagona pamcavali daksina
chayah, bra-hmanayalta biye, joSi acary-
ayvatam _biya, cumadhi | catamadhi chaye
sakalata biya, dcamana |, nyasa likaya, ka-
lasa visarjana, kalalsaya lamkhana hnas-
kanasa luya, abhiseka | biye, om devasya
tva [VS 1.10], candana simdira sagolna
ticake, asirvada bonava svana biye |. hnas-
kana huya choya, pirpacandra, devasta |
kene thavatam svaya, sachi thaya. adyad,
| amuka gotrapannasya amukasya mekha-
lavam\ndhana kalasarcana sampandrtham
krta karmalsdachina Srisiwyyarya argham
nama, puspam nalma, vali visarjana yaya
sarva mamgala mamlgalye [see fn. 36], iti
mekhalavanadhana kalasarcalna piajavidhi
samapta.

1b. The Manual of the Ten Ritesl

Now Sri Bhargavi Kanta’s Manual of the Ten
Rites. Owi. Sr1 [Rajopa]dhyaya.

The Shaving of the Head (ciidakarana)

lv

Salutation to Sri Ganesa. Now the ritual of
(the first) shaving of the head. The yajamana
should sip three times water (from the palm of

the hand). (Place a) plate (with pizja materials
such as) flowers (etc. on the ground).*® Ritual
decision (vakya) starting with “Today etc.”:¥’
The Brahmin should perform the worship of
the sacred vase (kalasa) with the protecting
formula(s) siddhirastu. .. (until) yatha-vana...
(see Réj p. 20 and Dkv, fol. 20%). (Perform)
here the worship of the sixteen (digits of the)
moon’s (disc) on the bronze plate with salu-
tations to Indra, Candra, Nisanatha, Sitaméu,
Saéaléﬁchana, Vidhu, Taradhipati, Saéin,
Abja, Udupa, Rksa, Purnima and Dvijaraja.*
(Recitation of the) veda (i.e. mantra) imam
deva asupatnam (VS 10.18). (Act) here in
the auspicious moment (yathdakarina). The
nayaka* should bring the boy holding his
hand and make him seat on a svastika.>® Fan
(the smoke of) burnt rape and mustard seeds
(reciting) raksohanam (VS 5.23). Wash rit-
ually (the body of the boy) with water and
rice (reciting) adhy avoca (VS 16.5). Saluta-
tion.’' Offer a lamp (with a burning wick and
the mantra) tejo ’si (VS 22.1). Sprinkle wa-
ter from the arghyapatra® (reciting) devasya
tva (VS 1.10). Let (the boy) worship the sa-
cred vase (saying) “This seat (is) for all the
filled sacred vases (or the deities invoked
in the vases)”. Salutation. Salutation (with)
flowers. (Give a tika to the yajamana and/or
boy with) sandalwood (paste) and vermilion.
Salutation (with) flowers and a sacred thread
(vajitopavita). Incense. Light (with a burning
wick).

lr

Now fragrant materials etc. Worship of the
lamp, the wooden measuring vessel*® and the
key (reciting) agnir miirdha divah (VS 3.12)
(and) trataram indram (VS 20.50). One
should wave* with lamp, wooden measur-
ing vessel and key. Offering of 0il.» Wave a
bamboo plate (reciting) ausraghnam (RVKh
2.4.1b). Offer oil on the head, hands and legs
(of the boy with) kandat-kandat (VS 13.20).
The worshipper should comb the hair (of the
boy) with a porcupine bristle and divide it

46 The plate should be given by
the yajamana to the priest: see
below under annaprasana.

47 See Michaels 2005 for the
full formula of samkalpas.

# Names of the moon or lunar
mansions; the list is incom-
plete.

4 The chief or senior most

of the extended family (Nev.
phuki), in modern Nev. nayah.
50 The traditional Newar wel-
come ritual.

31 The number 2, abbreviation
for namah, is somehow irritat-
ing here since the object of the
greeting is missing.

52 A ritual vessel filled with
water which is used for the
reception and purification of
participants in the ritual; see
Glossary, s.v.

3 pha, a (wooden) measuring
vessel for 8 mana (c. 2 kg) of
rice.

54 The ritual items are usually
waved in front of the boy; this
should be done by the eldest
woman of the family; see
Glossary, s.v. mata-pha-taca-
puja.

53 Normally any woman dips

a bundle of dirva grass into
sesame or mustard oil and then
touches with it the head, hands
and feet of the boy.
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% Cf. also Dkv, fol. 5r.
37 See Glossary. s.v. daksina.
38 In other texts and in modern

practice it is mostly the nayah.

% Meaning unclear. Is it japa?
% The maternal uncle should
only imagine this; the actual
shaving is done by the barber.
61 <O Barber! You are the cut-
ter of the hair. Cut and shave
the head of the child with

that swift soft razor. Do not
decrease (cut or shorten) the
child’s life.”

%2 This is the traditional
sipharati ritual (see Glossary
S.V.)

63 DCN s.v. suchalimi, “a kind
of basket”, nowadays called
mimica.

into two parts (reciting) dirghayutvaya (KS
3.9.6). Bind wood and leaves (in the hair). (For
it is said:) “In the east (above the forehead, a
piece of) the banyan tree (Skt. vatavrksa, syn.
nyagrodha, Nev. bar, cl. Nev. barhasi; Ficus
bengalensis), in the south (above the right ear,
a piece of) the country fig tree (Skt. udum-
bara, syn. sadaphala, Nev. dubasi, cl. Nev.
dumbalasi; Ficus racemosa), on the left (i.e.
north, above the left ear, a piece of) the bo
tree (Skt. asvartha, syn. pippala, Nev. valasi,
cl. Nev. varangatasi; Ficus religiosa), in the
west also (above the right ear, a piece of) the
bastard teak or flame of the forest tree (Skt.
palasa, Nev. palasi, cl. Nev. palasasim, laha-
si; Butea fondosa).”*® (The following is) the
mantra for binding the wood (and leaves into
the hair): osadhe trayasva... (VS 4.1). After
this draw a svastika on the hands of the ma-
ternal uncle and worship (the hands). (Give)
daksina (to the priest or gods®?). Hand over a
golden needle, a silver needle, a golden razor
and a silver razor (to the maternal uncle). The
father*® should pour hot (and/or) cold water
(reciting) usnena vaya... (PG 2.1.6). By this
mantra mikhiscapa.> The father should pour
water in the east (of the hair), then should the
maternal uncle shave the hair at (the given)
auspicious moment (reciting) ya bhariScara
divam ... (PG 2.1.16). (The same) in the
south (reciting) osadhe trayasva svadhite
mainam himsih (VS 4.1). (The same) in the
north (reciting) $ivo namamsi (VS 3.63).
(The same) in the west (reciting) ya bharis-
cara divam ... (PG 2.1.16).

2v

Imagine that the whole head is shaved® (re-
citing) yatksurepna maskayu mukhanisi
(PG 2.1.19%"). mardhanam divo aratim ...
(VS 7.24). Pierce the ears: on the right side
with a golden needle, on the left side with a
silver needle (reciting) bhadram karnebhih
srnuyama ... (VS 25.21). Give sandal-wood
paste etc. and svagd. Shower pieces of fruits

(etc.) from the measuring vessel (on the head
of the boy with) yah phalini (VS 12.89).
(Make this) three (times).%> Show (and offer)
the lamp (to the boy with) tejo ’si (VS 22.1).
(Everybody should) throw popped rice (on
the head of the boy while the priest recites)
mano jitir (VS 2.13). Worship the hand(s)
of the barber. Give the golden and silver ra-
zor with daksina (to the barber). Give (him
also) a small plate.®® After finishing this
much, the chief person (nayakh) should take
away the boy holding his hand. Place (him)
on the seat (decorated) with a svastika. Shave
the head. The father’s sister (nini) should col-
lect the (shaved) hair. Throw sweet meat (on
the plate for the barber). Let the boy be be-
smeared and bath with mustard oil cake. Let
(the boy) undress. After finishing this, the
nayah should bring the boy holding his hand.
Let (the boy again) sit on the seat (decorated)
with a svastika. Fan (the smoke of) burnt rape
and mustard seeds (reciting)

2r

raksohanam (VS 5.23). Clean (the eyes)
with (uncooked) rice (and) water (and) place
(the rice) in the woven (bamboo) basket (re-
citing) adhy avocad (VS 16.5). Show (and
offer) the lamp (to the boy with) tejo ’si (VS
22.1). Sprinkle water from the arghyapatra
(reciting) devasya tva (VS 1.10). Let (the
boy) worship the sacred vase (saying) “This
seat is for all the filled sacred vases”. Salu-
tation. Salutation (with) flowers. Also (give
a tika of) sandal-wood (paste and) vermilion
(to the boy). (Give him the) Sacred Thread
(yajiiopavita). Burn incense. (Wave) light
(with a burning wick). Now fragrant materi-
als etc. Worship the lamp, the wooden mea-
suring vessel and the key (reciting) agnir
miirdha (VS 3.12) (and) trataram indram
(VS 20.50). Wave the lamp, the (wooden)
measuring vessel and the (iron) key (over
the head of the boy reciting) ausraghnam
(RVKh 2.4.1b). Draw on the head of the boy
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a svastika with sandal-wood paste. Apply this
(sandal-wood paste) on the whole head (re-
citing) gandhadvaram (RVKh 2.6.9). Place
some white sesame on the head (of the boy).
Bind the kumahkah thread® (around on the
head with) raksohanam (VS 5.23). Bind a
silk thread (around the head with) pavitre
’stho (VS 1.12). Stick a porcupine bristle,
stick a traditional comb,® stick a piece of kusa
grass (in the hair again with) pavitre ’stho.
For kusa grass (the mantra) brahmanaspate
(VS 34.58). Apply black soot on the eyes (of
the boy reciting) yunjanti bradhnam ... (VS
23.5). Bind a round paper decoration (Nev.
phani)®® (on the tuft reciting) tava vayav ...
(VS 27.34). Wave the (Nev. thaybhi) plate
on which is a candramandala is drawn. Give
svagd. Offer (rice) to the gods. Paste (a tika
of) sandal-wood paste on (the forehead of)
the child.

[Fols. 3*-57, 1. 6, deal with marriage, from
gandharvavivaha until caturthikarma or
kesabandhana, fols. 5', 1. 7-6" treat the ritual
insemination (garbhdadhana))

The Night Vigil for the Goddess Sasthi
(sasthijagarana, Nev. chaithi)

7\/

Now the rules for the night vigil for the god-
dess Sasthi® (in the sixth night after deliv-
ery).®® Let the child take a bath. Wherever
Visnu is established (i.e. the place where the
ritual is commenced), exactly there the rit-
ual dissolvement (visarjana) should be per-
formed. Send a share of the offerings (bali)
to the absorbing stone (pikhalakhu). Make a
ritual bath of (the statue of) Narayana. Wel-
come (the child with a white cloth) at the aus-
picious time.* Give a finger to the boy (to
welcome him). Place (a person) on the door
holding a sword. Here hand over the flower
basket. Worship (Visnu) according to the
custom (i.e. with) incense, light, recitations

(and) prayers. Worship the Brahmin. (Recite
the) Santikapustika (mantras with) svasti no
mimita (RV 5.51.11, see VbP, p. 25); kani-
krada (RV 2.42.1); asuh Sisano (VS 17.33);
yaj jagrato (VS 34.1); sahahsrasirsa (VS
31.1); agnes tanar (VS 1.15) (and) vayam
soma (VS 3.56).Worship at the birth place
(of the child) in the temple of Sasthi at the
auspicious time. Place a grinding stone. Offer
alamp with six (wicks) to the Sasthi goddess.
Offer fragrant materials etc. Recitation and
(the following) prayer: “Siva, Sambhiti, Pri-
ti, Samtati, Anusiiya and Ksema — these six
are (the names of) the Sasthi goddess.”” Of-
fer fragrant materials etc. Give flower during
the (recitation of the) Santikamantra. (Make)
the ritual decision for food. Daksina (should
be given to the gods and priest). (Auspicious)
recitations. Blessings from the gods (in the
form of prasada). Release (the deities). Send
a share of the offerings (bali) (to the pikhda-
lakhu, see above). Ritual washing. Fragrant
materials etc. Blessings. Speak (a few pleas-
ing words) to the new-born child. Here end
the rules for the night vigil for the goddess
Sasthi. Hail.

The Name-giving Ritual (namakarana)

7
Now the ritual of name-giving. The worship
of the sacred vases should be performed ac-
cording to the rules. (The ritual decision:)
“(I wish) to make the worship of praising the
prosperous (bhita) sacred vase (for the rite) of
the name giving for (a boy or girl from) such
and such lineage (gotra). (Therefore ) I hand
over the water pot (and) the plate with flow-
ers (etc.). Salutation. May it be successful!”
(Hand over the pija plate with the protecting
formula(s) siddhir astu...until) yathavana...
(see Raj p. 20 and Dkv, fol. 20Y). Worship
of the (child’s) golden bangles (piuca™).
(Recitation of the) veda: askannam adya ...
(VS 2.8) and sam akhye devya ... (VS 4.23).

% Also used in Ihi ritual; see
Glossary s.v.

% Usually made of ivory.

See figure on p. 56.

7 A popular goddess and
mother of Karttikeya or
Kumara, see Slusser 1982:
120.

® Normally a Brahmin is not
called for this ritual.

® marjata = Skt. maryada, see
DCN s.v.

" On the margin this sentence
is repeated with slight correc-
tions: Siva sambhiiti nama ca
priti sanatir eva ca. anusitya
ksama caiva sadete sasthide-
vatra. Read Sivasambhiiti
nama ca priti santati eva cd,
anusiya ksemams caiva sad
ete sasthidevata.

"' These bangles are often
presented by the father’s sister
in the weeks after delivery, see
Nepali 1965: 95.

66
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2 Bhaktapur-Nev. gvésva, a
lilac betel nut shaped flower
representing longevity.

1t is said that the name given
at this moment is not disclosed
to others.

™ From the Markandeya-
purdna 91.9; see above fn. 36.

Invocation etc. Bring the child holding his
(or her) hand at the auspicious time (recit-
ing) asuraghnam ... (RVKh 2.4.1b). (Fan
the smoke) of rape and mustard seeds (burnt)
in an earthern cup filled with fire (reciting)
raksohanam (VS 5.23). Clean the eyes (of
the child) with water (and uncooked) rice (re-
citing) adhy avocad (VS 16.5). Offer light
(to the child reciting) tejo ’si (VS 22.1). Sent
(the clay cup with fire) to the absorbing stone
(pikhaldkhu). Sprinkle water from the ar-
ghyapatra (reciting) devasyatva (VS 1.10).
Place flowers (on the head of the child). Wor-
ship (him or her) with lamp, wooden measur-
ing vessel (and iron) key (reciting) agnir
miirdha divah (VS 3.12) (and) trataram
indram (VS 20.50). Wave the lamp, wooden
measuring vessel (and iron) key (over the
head of the child reciting) a-
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suraghna (RVKh 2.4.1b). Wave svagad.
Worship the sacred vases (saying) “This seat
for the fully filled sacred vases”. Salutation.
Salutation (with) flowers, sandal-wood paste,
vermilion, flowers, incense, lamp, food (na-
ivedya) etc. Recitation of the ratnosadhi
(-verse): “I salute the sacred vase which is
full with water from all the religious places,
which is decorated with many leaves (and
flowery garlands), which is the object of sac-
rifice in a sacrificial ritual, which is eulogised
by the sages (and) which has the presence of
Siva and Sakti.” Fragrant materials etc. Give
svaga. (Give a tika of) sandal-wood paste (to
the child reciting) yad adya kac (VS 33.35).
(Give also a tika of) vermilion (reciting)
tvam yavistha da[suso] (VS 13.52). Give
svagad (reciting) dadhi kravpo (VS 23.32).
Give a dress (called michalana) placing on
it the goca flower” and a small saucer with
oil, rice, a ring, a case with black soot (Skt.
afijana) to the child (reciting) vasoh pavit-
ram asi (VS 1.3). Wave with a betel pouch
(reciting) ausraghnam (RVKh 2.4.1b). Tell

(secretly) the name to the child.” Feed ghee
to the child. Give bali with another betel leaf
(to the gods?). Paste two betel leaves on the
wall where the child was born (reciting) svas-
ti no mimitam (RV 5.51.11). Wash the
mouth of the child. Send left-overs out (to the
chvasah). Wave the wooden measuring ves-
sel with a light on it (reciting) ya phalinir
(VS 12.89). Wave lamps (reciting) tejo ’si
(VS 22.1). Everybody should throw popped
rice (on the child while the priest recites)
mano jatir (VS 2.13). (This rite is called)
pratistha. (Make a) ritual decision for the
food of the Brahmin (annasamkalpa). Offer-
ings (of money) to the sacred vase. Send off
the (deities in the) sacred vases. (Throw) the
left-overs (on the chvasah). Sprinkle water
from the sacred vase (on the participants).
(Give a tika of) sandal-wood paste (to the
participants). Blessings. Clean the mirror and
(let the participants) see their face (in the mir-
ror) and release (the sun) as the witness. Reci-
tation as before: sarvamamgalamamgalye’.
Here ends the ritual of name-giving. Hail.

The Rice-feeding Ritual [anna-prasana]

gr
Salutation to Sri Ganesa. Now the rules for
the rice-feeding ceremony. The worshipper
(yajamana) should sip water (from the hand).
(Hand over) the flower basket. (Ritual deci-
sion:) “Today etc. (I wish) to make the wor-
ship of praising the sacred vase (for the rite) of
the rice feeding ceremony for such and such
(boy or girl) of a worshipper from such and
such lineage (gotra). (Therefore) I hand over
the water pot (and) plate with flowers (etc.).
Salutation. May it be successful!” (Hand over
the pija plate with the protecting formula(s)
siddhir astu...until) yathavana... (see Raj p.
20 and Dkv, fol. 20"). Perform the worship
of (the deities in) the sacred vase according
to the rules. Worship the face of Bhairava
(reciting) askannam adya ... (VS 2.8) and
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sam akhye devya ... (VS 4.23). Invocation
etc. (Purify the child with) grain (and) oil.
Place marihuana grass, the old clothes (of the
child), the garland of leaves from the pipal
tree (aSvattha, Ficus religiosa) and the wood-
en measuring vessel (on the ground). Make
the eyes on the Bhairavi (or Bhairava?) out of
watered beaten rice (moulded on the body of
the wooden measuring vessel). Hang the gar-
land related to the Navagraha (grahamala) on
the kalasa reciting: “Place the garland (graha-
mala) in a serpentine form (around the pot)
with baka and lovely nagakesara flowers ac-
companied with (dirva) grass and rice on it.
Place according to the procedure for the sun
etc. (i.e. the Navagrahas): on each place.

9v

For the sun (take) a red stone, for the moon
the vaca (Acorus colamus?) herb, for Mars a
part of the kusta plant is recommended, for
Mercury a lotus flower, for Guru the seeds of
the putranjiva plant, for Jupiter a Basil twig,
for Sani (a piece of) iron, for Rahu a phani
twig and for Ketu a little bean” — such says
the Grahamalika.

|Here follows a sketchy diagram for placing
the grahamala:]

Worship of the sacred vases. Perform accord-
ing to the karma(kanda). The child together
with the mother should be taken to be placed
on the seat (marked) with a svastika; let the
eldest male member of the lineage (nayah)
then pour (water on the ground). Purification
etc. Wave with light and the iron (key). Rit-
ual washing (abhiseka) with sprinkling wa-
ter from arghyapatra. Worship of the sacred
vases. Give svaga with a pair of dress (bhai-
ravivastra, sic!). Fruits etc. from the clay pot
should be poured three times on head, hands
and shoulders (of the child).” (Make) a ritual
decision for the offering of fruits (i.e. phala-
prasana). (Make) a ritual decision for the
(feeding of) fruits, Brahmins (and) all (sacred

vases). To all (participants) the pot of fruits
(etc.)

9r

should be given. (Now) the feeding of fruits
(to the child). Offer paiicabali with roots and
fruits on a betel leaf. Mix a seed of coconut
and betel nut in a banana. Feed five hand-
fuls (pasicagrasa, reciting) yah phalinir (VS
12.89) and svasti no mimitam (RV 5.51.11).
Place the rest of the fruits somewhere else.
Send out the left-overs to the kala-Ajima (i.e.
to the absorbing stone, the chvasah). Bless-
ings (again reciting) yahphalinir. Now clay
of land, clay for (building) a house, rice,
weapons, book, ornaments or clothes should
be taken by the child (while the priest recites)
hiranyavarpam harinim ... (RVKh 2.6.1-2)
Give again svagd and a dress. Put rice on the
head (of the child). The following will be the
result of the touching of the child during the
rice-feeding ritual: “When he or she takes the
rice, then (he or she will have a lot of food in
her future life); if he or she takes the book,
he or she will become the king of poets;
with (taking) the ornaments he or she will be
lucky; if the pen (is chosen), he or she will be
respected; if clay is taken, he or she will get
land; such it is what the child takes.” That is
what the sages say in the respected rice-feed-
ing ritual. Rice should be thrown three times
(reciting) asuraghnam (RVKh 2.4.1b).

10v

(Now) the worship of the white goose.”
Touch with the mouth of the goose the mouth
of the child. Imagine this as taking the (inner)
fire of the goose (and giving it to the child).
(Recite) irmantasah ... (VS 29.21). Offer
paiicabali. Sent a share (without salt) to the
Sun (god). Take five handfuls of food (from
the thaybhu plate reciting) svasti no mimitam
(RV 5.51.11). Take three times big handfuls
of food (from the thaybhi plate). Place the
food plate elsewhere. (Send) a share of the

5 This is the traditional
siphéarati ritual (see Glossary
S.V.)

" The hamsa is the vehicle of
Sarasvati.
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77 A garland is hung at the
entrance door of the house of
the worshipper.

left-overs to kalda-Ajima (i.e. to the absorb-
ing stone, the chvasah). (Recite) annapate
(VS 11.83). Ritual decision for the food. Dak-
sina (for the deities and priests). Recitation
(of blessings). (Dissolve the) mental commit-
ment (nydsa). Release (the deities in) the sa-
cred vases. Ritual washing. (Give tika with)
sandalwood paste etc. (and) blessings (to all
participants). (Let them look into the mirror
with the) puarnacandra(-mantra: see Glos-
sary s.v.). (Release) the sun as the witness.
Release (i.e. send a share to) Kumari. Have
a look to the sun. Here end the rules for the
feedings of fruits and food. Hail.

200
23 5 12
3

Thus in the year (V.S.) 2005, on Tuesday, the
23" day of Caitra. Hail.

200
2 D) 12
3

In (the year) 2005, (month) 12, (day 23), (week
day) 3 (= Tuesday)

11
Scribe: Astrologer Syama Krsna Josi, resid-
ing in Dokaché at Khaumatvah in Bhaktapur

11" (empty page)

The Loin-cloth Ritual (mekhala-bandhana,
Nev. kaytapiija)

12

Onir, salutations to Sri Ganesa. Now the wor-
ship of the (deities in the) sacred vases. The
worshipper (yajamana) should sip three times
water (from the hand). (Hand over) the flower
basket. (Ritual decision for the worship of the
sacred vase:) “Today etc. (I wish) to make
the worship of praising the sacred vase (for
the rite) of the tying of the girdle for such and

such (boy) of a worshipper from such and
such lineage (gotra). (Therefore) I hand over
the water pot (and) basket with flowers (etc.).
May the beginning of the rite be well! May
there be an increase in gaining wealth! May
there be vigour in the bodies! May there be
peace in your house! (May) all the obstacles
be calmed down, (may) there be all embrac-
ing highest peace, (may you attain) long life,
(many) son(s), (fulfilment of) desires, increase
in wealth and progeny. Like a shield protects
from the blows of arrows (similarly this ritual
will be a protective shield against the blows of
all sorrows). Through this protecting formula
(kavaca), which averts all arrows (of misery),
the (following ritual) will be warding off (all
obstacles).” Sip three times water (from the
hand). (Ritual decision:) “Today etc. (I am) to
make the worship of praising the sacred vase
(for the rite) of the tying of the girdle for such
and such (boy) of a worshipper from such and
such lineage (gotra).” Ritual water (argha) to
Sri Surya (as the witness). Salutation (reciting)
a krsne... (VS 33.43). Salutation with flowers.
Salutation to the guru. Three times sipping
water (acamana). Worship of the arghapa-
tra. Worship of the self. Then (ritual) bath for
the gods (reciting) om svasti na indro... (VS
25.19). Bathing (the deities) with five kind of
cow products. Bath with paiicamrta (and the
mantras) payah prthivyam paya (VS 18.36);
dadhikravno (VS 23.32); madhu vata (VS
13.27); ghrtam ghrtam (VS 5.38 or 6.19);
namah sabhabhyah sabha-patibhyas (VS
16.24) and de-

12

vasya tva savituh (VS 1.10). (Tika to the
deities with) sandalwood (paste reciting) yad
adya kac (VS 33.35). Vermilion (i.e. tika
to the gods reciting) tvam javistha dasuso
(13.52). Unbroken rice (reciting) askannam
adya (VS 2.8). Holy thread (and) flowers (re-
citing) yah phalani (VS 12.89). Then wor-
ship of the doors” (of the house reciting) tat
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tva yami brahmapa... (VS 18.49); devasya
tva savituh... (VS 1.10); gapanam tva
ganapatitﬁ (VS 23 19); brhaspate... (VS

ari §rn e (VISRL7:9118e
dvaro devir anv asya ... (VS 27.16). hirany-
agarbhah sam avarttatagre... (VS 13.4).
sapta rsayah pratihitah ... (VS 34.55).

13Y

brahma yajnanam (VS 13.3), visnor rara-
tam asi (VS 5.21) and namah sambhavaya
ca (VS 16.24). Invocation etc. (Thus) the
worship of the doors according to the rule;
this all should fulfill the rules. (Salutation to
the) power of the (wooden measuring) vessel
on the seat of the lotus (kamala). Salutation
to the seat of Ananta (i.e. Visnu). Salutation
to the seat of Siva (Skanda). Salutation to the
seat of the stalk (nal/a). Salutation to the seat
of the lotus (padma). Salutation to the seat of
the leaf (patra). Salutation to the seat of the
filament (kesara). Salutation to the seat of the
pericarp (karnika).” Recitation (of) ajighra
kalasam (VS 8.42). Salutation to the seat of
the Navagrahas beginning with the sun. Salu-
tation to the flowers. Salutation to the Sun.
Salutation to the Moon. Salutation to Mars.
Salutation to Mercury. Salutation to Jupi-
ter. Salutation to Venus. Salutation to Sat-
urn. Salutation to Rahu. Salutation to Ketu.
Salutation to the birth planet. 4 krsnena
(VS 33.43). imam deva asupatnam... (VS
10.18); agnir miardha divah (VS 3.12); ud
budhyasvagne... (VS 15.54);

13

brhaspate adi yad aryo... (VS 26.3); annat
parisruto... (VS 19.75); §$am no devir... (VS
36.12); kaya nas citra ... (VS 27.39); ketum
krsnvann (VS 29.37); ta asya siidadohasah
.. (VS 12.55). Thus the worship of the Na-
vagrahas according to the rules. This all may
completely fulfill the rules. Salutation to this
seat of the Ten Protectors of the World begin-
ning with Indra. Salutation with flowers. Salu-
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tation to Indra. Salutation to Agni. Salutation
to Yama. Salutation to Nairrtya. Salutation to
Varuna. Salutation to Vayu. Salutation to Ku-
bera. Salutation to I§ana (§iva). Salutation to
Ananta (Visnu). Salutation to Brahma.

14¥

trataram indram... (VS 20.50); agnim
mirddha (VS 3.12); yamena dattain trita...
(VS 29.13); yam te devi... (VS 12.65); imam
me varuna (VS 21.1); tava vayav rtaspate...
(VS 27.34); kuvid anga yavamanto ... (VS
10.32); abhi tva sira ... (VS 27.35); trini
pada vi cakrame... (VS 34.43); brahmanas-
pate tvam... (VS 34.58).

14

(Thus) the rules for the worship of the Ten
Protectors of the Worlds beginning with In-
dra. This all may completely fulfill the rules.
Salutation to this seat of the Eight Immortals
beginning with A§vatthaman. Salutation with
flowers. Salutation to A§vatthaman. Saluta-
tion to Bali. Salutation to Vyasa. Salutation to

Hindu initiation of boys.
Paper announcing the
auspicious moment (sdit) for
the Mekhalabandhana rite at
Vikram Samvat 2063, Magh
14.

8 Cp. the “Handbook of the
Latya Ritual”, ed. Gutschow/
Michaels 2005: 154ft, fol. 14"
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" Para$urama is missing in this
list of the Eight Immortals.

% These deities are represented
in handfuls of naivedya food.
81 Meaning unclear; DCN:
“duke, n., a kind of rice?”.

Hanumat. Salutation to Vibhisana. Salutation
to Krpacarya. Salutation to Markandeya.”
asvatthe vo nisadanam... (VS 12.79); mahi
dyauh prthivi... (VS 13.32); yasya kurmo
grhe ... (VS 17.52); tivran ghosan krnvate
.. (VS 29.44); raksasam bhago ’si ... (VS
6.16); ayam sahasram rsibhih ... (VS
33.83);

15Y

prajapate na tvad.. (VS 10.20). sapta
rsayah pratihitah... (VS 34.55). Fragrant
materials etc. (Thus) the rules for the worship
of the Eight Immortal beings beginning with
Agvatthaman. This all may completely fulfill
the rules. Salutation to this seat for the fort-
nights of the months (of the year) etc. Salu-
tation (with) flowers. ardhamasah paramsi
.. (VS 23.41); agneh paksatir vayor... (VS
25.4); indragnyoh paksatir ... (VS 25.5);

13y

naksatrebhyah svaha... (VS 22.28); su-
parnah parjanya .. (VS 24.34); kranpa
sisur... (RV 9.102.1); yoge yoge tavasta-
ram... (VS 11.14); rtavas te yajnam... (VS
26.14); samvatsaro ’si parivatsaro ... (VS
27.45);

16

asva staparo gomrgas ... (VS 24.1); ayam
puro harikesah... (VS 15.15ab); (...) pasa-
vo hetih pauruseyo ... (VS 15.15b); brah-
manasah pitarah... (VS 29.47); asvina te-
Jasa caksuh ... (VS 20.80);

16"

a mandrair indra.. (VS 20.53); yatra
vanah sampatanti... (VS 17.48); ud u tyam
jatavedasam... (VS 7.41); panca nadyah
sarasvatim...(VS 34.11); upahvare girinam
. (VS 26.15); visnoh karman ... (VS 6.4);
namah svabhyah S$vapatibhyas... (VS
16.28). ajighra kalasam (VS 8.42); sahas-
ram dhuksvorudhara... (VS 8.42); catvari

srnga trayo... (VS 17.91). Fragrant materi-
als etc. (Thus) the rules for the worship of
the fortnights of the months (of the year) etc.
This all may completely fulfill the rules.

167

Worship with svaga. (Give tika with) curd
(to the child). Salutation to this seat of Siva
(Umapati). Salutation (with) flowers. dadhi
kravno akarisam... (VS 23.32); vasoh pa-
vitram asi... (VS 1.3); dirghayutvaya ...
(KS 3.9.6); tvam yavistha da[Suso] (VS
13.52); yah phalinir (VS 12.89); namah
parnaya... (VS 16.46). Then worship with
paiicabali; gananam tva (VS 23.19); jatave-
dase sunavama... (RV 1.99.1); ima rudraya
tavase ... (VS 16.48);

167

ghrtam ghrtapavanah... (VS 6.19); namo
babhlusaya... (VS 16.18). asamkhyata (VS
16.54); (...) ambe ambike ’mbalike... (VS
23.18); sam akhye devya... (VS 4.23). In-
vocation etc. Worship of Gane$a, cow and
Kumari® (reciting) gananam tva (VS 23.19);
namo ganebhyo... (VS 16.25); ayam gaubh...
(VS 3.6); jatavedase sunavama ... (cp. RV
1.99.1).

18"

Invocation etc. Worship with duke.®' Recita-
tion of) dirghayutvaya ... (KS 3.9.6). Wor-
ship of Sri Siirya etc. Salutation to Sri Sirya,
Narayana, salutation to Sadasiva, salutation to
Grhalaksmi, salutation to the istadevatd, salu-
tation to Narayana, salutation to Nagaraja. a
krsnena (VS 33.43). visno raratam asi (VS
5.21); namah sabhabhyah (VS 16.24); $ris
ca te laksmis ... (VS 31.22). brhaspate ati
yad... (VS 26.3). Invocation etc. Worship of
the mirror (and) vermilion pot. Salutation to
Sri (mirror), salutation to Laksmi (vermilion
pot). samitam sam kalpetham... (VS 12.57);
sam vam manamsi ... (VS 12.58).
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18"

pacasadvi-modvadasa devata. asto samtti
prakurvvitah mahapatakanasanam.® sva-
sti na indro (VS 25.19); payah prthivyam
paya... (VS 18.36); visno raratam asi (VS
5.21); agnir devata... (VS 14.20); dyauh $an-
tir antariksam... (VS 36.17). Invocation etc.
Thus the rules for the worship with the (man-
tras of the) veda. This all may completely ful-
fill the rules. Incense. dhiir asi dhiirva... (VS
1.8). Light. tejo ’si sSukram... (VS 22.1). agnir
Jyotir... (VS 3.9).

19

naivedya. annapate ’nnasya ... (VS 9.83).
Fruits. yah phalanir (VS 12.89). Popped rice
(should be thrown). mano jitir jusatam... (VS
2.13). Mandala. (Recitation of the) ratnosadhi-
(verse): “I salute the sacred vase which is full
with water from all the religious places, which
is decorated with many leaves (and flowery
garlands), which is the object of sacrifice in
a sacrificial ritual, which is eulogised by the
sages (and) which has the presence of Siva and
Sakti.” (Thus) the rules for the worship with
fragrant materials, flowers, incense, light, nai-
vedya etc. This all may completely fulfill the
rules. Worship of the Brahmin. The worship-
per

19"

should sip water three times by the hand. Ar-
ghya-water to Siirya. The worship of the Brah-
min is to be done with ritual decision as given
before. Salutation with arghya to Surya. Salu-
tation (with) flowers. (Recitation of) “I salute
the auspicious creator of light (the sun) who
destroyed the darkness of ignorance of the ig-
norant people through the rays of knowledge.”
Salutation to this seat for the filled sacred
vase(s and) the Protectors of the Local Area
(ksetrapala). Salutation (with) flowers. In the
same way salutation (with) washing of hands,
washing of feet, sandal-wood paste, aksata

and flowers. Salutation with padargha to the
Tristubh metre, the Brahma deity, the lin-
eage (gotra), the (seer) Bharadvaja (and) the
Yajurveda. In the same way salutation (with)
flowers, incense (and) aksata with hastargha.
Salutation (with) flowers, sacred thread
(yajiiopavita), incense (and) aksata with has-
targha to the NandikeSvara (= Josi). Incense
and light. Now fragrant materials etc. Now the
santika(-sukta and svastivacana):

svasti no mimitam... 1 (RV 5.51.11), svas-
taye vayum... 2(RV 5.51.12),

visve deva no adya ... 3(RV 5.51.13)

23v 83
svasti mitravaruna... 4 (RV 5.51.14), sva-
sti pantham... 5 (RV 5.51.15), svastyayan-
tarksyam... 6 (RVKh 2.4.1), amho mucam
angirasam... 7(RVKh 2.4.2);%

kanikradaj janusam ... 1, ma tva Syena ud

vadhin ma suparno... 2, ava kranda daksina-
to...3(1-3=RV 2.42.1-3),

23]

pradaksinid abhi grnanti... 4, udgateva Saku-
ne... 5, Sakune bhadram... 6, suma-tim cikid-
dhi...7.(4-6 =RV 2.43.1-3), bhadram vada
daksinato... 8, bhadram vada putrair...
9, bhadram adhasthan ... 10, asapatnan

purastan... 11, yauvanani mahayasi... 12,
(8-12 =RVKh 2.2.1-5)

205

tasnim asinah sumatim cikiddhi ..
2.43. 3).

Thus the Santi(ka)siikta.

. 13 RV

Now the pustikasikta: asuh sisano vrsabho
... 1 (VS 17.33), yaj jagrato diiram... 2 (VS
34.1), sahasrasirsa purusah ... 3 (VS 31.1),
vibhrad brhat... 4. (VS 33.30), namas te
rudra... 5 (VS 16.1), vayam soma... 6 (VS
3.56),

82 Unidentified verse, read:
om catuh svasti payah
pancasadvimod dvadaSade-
vata, asto santiprakurvitah
mahapatakanasanam.

83 Foll. 20"-23', which are
falsely numbered in the manu-
script, have been re-arranged
according to its content.

8 1-7 = svastivacana, cp. VbP
p. 27.
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85 Unidentified verse, see fn.
41.

8 Now it is time to give the

loin-cloth.

8 Meaning unclear, possibly
derived from si “fruits” and

pene “to spread”.

20

esa te rudra.. 7 (VS 3.57), ava rudra-
mad... 8 (VS 3.58), bhesajam asi ... 9 (VS
3.59a), tryambakam yajamahe... 10 (VS
3.60ab), tryambakam yajamahe ... 11 (VS
3.60cd), etat te rudravasam ... 12 (VS 3.61),
tryayusam... 13 (VS 3.62), Sivo namasi... 14
(VS 3.63), catusvasti 15%, svasti na indro
16 (VS 25.19), payah prthivyam 17 (VS
18.36), visno raratam asi 18 (VS 5.21),

21"

agnir devata 19 (VS 14.20), dyauh Santire.
(VS 36.17) 20. Then perform the astrologi-
cally calculated main ritual (yathakarma).®
“Marriage, insemination, name-giving, first
feeding of solid food, tonsure (?), and girdling
of the loin-cloth” — such is called the sequence
of the (first) six rites of passage (samskara).
The helper for pouring water shall stay near
the seat (marked with) svastika. The nayah
should bring the boy who receives the loin-
cloth to the seat (marked with a) svastika by
holding his hand. asuraghnam... (RVKh
2.4.1b). Wave with rape and mustard seeds
(reciting) raksohanam va-lagahanam... (VS
5.23). (Ofter) bali (reciting) adhy avocad ...
(VS 16.5).

2"

Light (reciting) tejo ’si... (VS 22.1). Sprinkle
the water from arghapatra (reciting) devasya
tva (VS 1.10). Throwing pieces of fruits®’ (re-
citing) tava vayav rtaspate... (VS 27.34). Let
them make a worship of the sacred vases for
the boy who receives the loin cloth. Salutation
to this seat for all the sacred vases, protec-
tor deities of the local area (and) the Gane§as
outside the door. Salutation (with) flowers.
In the same way salutation (with) washing of
hands, washing of feet, sandal-wood paste,
aksata and flowers. Incense, light (and) the
(recitation of the) stotra: “l salute the sa-
cred vase which is full with water from all
the religious places, which is decorated with

many leaves (and flowery garlands), which is
the object of sacrifice in a sacrificial ritual,
which is eulogised by the sages (and) which
has the presence of Siva and Sakti.” Worship
with rice (aksata). Give flowers (from the
recitation of the) Santikapustika(-sitkta recit-
ing) dyauh santir (VS 36.17). Worship with
lamp, (wooden) measuring vessel and (iron)
keys (reciting) agnir mirdha (VS 3.12).
trataram indram... (VS 20.50). Wave with
lamp and measuring vessel (reciting) asura-
ghnam (RVKh 2.4.1b). Wave with keys.

20"

Wave with svagd. Mix (all) svaga (materials
and) offer it to the deity. Give a sandal-wood
(tika) to the boy (reciting) yad adya kac ca
(VS 33.35). (Make a) vermilion (tika on the
forhead of the boy reciting) tvam yavistha
dasuso (VS 13.52). (Give) svaga (to the boy
reciting) dadhi kravno (VS 23.32). Wave
with the bamboo plate. Offer oil with dirva
grass (reciting) kandatkandat (VS 13.20).
The nayah should place the boy on the seat
(marked) with a svastika by pulling (his)
hand. Let the nails (of the boy) be pared (by
the barber’s wife). The father’s sister should
collect the cut nails. After a ritual bath bring
(the boy) by holding (his) hand and place
(him) on the seat (marked) with a svastika.
Purification etc. as mentioned above. Hand
over the silk loin-cloth (with) flowers (recit-
ing) vasoh pavitram asi... (VS 1.3). At the
(calculated) auspicious time the loin cloth
should be tied by the nayah (around the hip
of the boy). Keep the knot on the right side
(reciting) svasti no mimita (i.e. svastiva-
cana). Sprinkle water on the knot (reciting)
devasya tva (VS 1.10). (Worship the knot
with) sandal-wood (reciting) yad adya kac
(VS 33.35). (Worship the knot with) ver-
milion (reciting) tvam javistha dasuso (VS
13.52). (Worship the knot with) flowers (re-
citing) yah phalanir (VS 12.89). Worship
with aksata (reciting) jenendra (AV 1.9.3).
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Give again svaga to the boy. (Give again)
sandal-wood (zika to the boy reciting) yad
adya kac (VS 33.35). (Give again) a vermil-
ion (tika to the boy reciting) tvam javistha
dasuso (VS 13.52). (Give again) svagd (to
the boy reciting) dadhi kravpo (VS 23.32).
Give sewn loin cloth with flowers (reciting)
vasoh pavitram (VS 1.3). Wave with wood-
en measuring vessel and the lamp (reciting)
yah phalanir (VS 12.89). Show the lamp (to
the boy reciting) tejo

20"

’si (VS 22.1). All participants throw popped
rice (on the boy while the priest recites)
mano jatir (VS 2.13). After finishing this
(follows) the ritual decision for the food (an-
nasamkalpa). Ofterings (daksina, i.e. money)
to the (deities in the) sacred vases. Svaga,
paiicabali and daksina (to deities). Give (da-
ksina) to the Brahmin. Give (daksina) to the
Jo$1 (and) Karmacarya. Offer breads called
cumarhi and catamarhi (to the deties and)
give it to everybody (as prasada). Sip water
from the hand (Gcamana). Dissolve the men-
tal commitment (nyasa). Release the (dei-

ties) in the sacred vases. Pour water from the
sacred vase to the mirror. Give ritual purifi-
cation (abhiseka reciting) devasya tva (VS
1.10). Give tika of sandal-wood, vermilion
(and) svagd (to all participants). Give flowers
after reciting blessing stotras. Clean the mir-
ror (reciting) parnacandra(-mantra).®® Show
(the mirror) to the deities (and let the partici-
pants) see themselves. Release the witnesses.
(Ritual ending) “Today etc. (the ritual) of
praising the sacred vase (for the rite) of ty-
ing of the girdle for such and such (boy) from
such and such lineage (gotra) is entirely fin-
ished.” Salutation with ritual water (argha) to
Sri Siirya, the witness of the ritual. Salutation
(with) flowers. Take the bali offerings out (to
the seat of Kumari). (Recitation of the sar-
vamangala-verse:) “At all the propitious oc-
casions salutations to you, O Godess, who is
auspicious, who facilitates the fulfillment of
all the aspirations, who is the refuge of every-
one, the mother, the fair-complexioned (wife
of Siva and) wife of Narayana.™ Here end
the (prescriptions for the ritual of) tying of
the girdle of the loin-cloth.

8 See fn. 119.

¥ sarvamangalamangalye Sive
sarvarthasadhike, Saranye
tryambake gauri narayani
namo ’'stu te (Markandeyapura-
na 91.9)
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% Read here and in the follow-
ing lalhaye.

9! kra is added above the line.
92 Read kalasa-adi.

93 Read sipha.

2a. Dasakarmavidhi, (Dkv,)

No title page, anonymous author. Handbook
of Hari Sharan Sharma (Rajopadhyaya), La-
laché, Bhaktapur. No date. Nepali paper, 84
fols., incomplete. Size: ca. 28 x 9 cm, 17-19
lines per folio, Devanagari script, black ink,
occasional underlining of the mantras with
yellow (kumkuma) and red (haridra) colour,
some additional remarks on the margins.

[namakaranal]

lv

Sri ganesaya namah. atha namalkarma. yi-
dhithemkalasa boye.|triracamya, 3. puspabha-
Jjanam,| adyatyadi vakya, amukagotra almuka-
nama namakarma kalasarccana pulja kartum
puspabhajanam samarppayami \namah. kala-
Sasa puja yacakel, sampirna kalasdya va-
hidvaram ganebhya | idam asanam namah,
puspam 2. puja | lhaye® kamandalupuspa-
bhajanam samarppalyami, vidhithem kala-
Sarccana.| suryyargha vakya uthem. yatha-
kalrmmatvam. mamanam maca jonakam |
yajamananam la salava _haye. svastilkasana
samtaye. nimamchanadi|. ika pakam gale. om
raksohanam | valagahanam valagahanam
vaisnavim idalm

2r

ahan tam valagam ut kirami yam me nistyo
| yam amatyo nicakhanedam ahan tam vala-
gam ut kilrami yam me samano yamasama-
no nicakhaneldam ahan tam valagam ut
kirami yam me savandhu yamalsavandhu
nicakhanedam ahan tam valagam ut kirami
| yam me sajato yam asajato nicakhanot
krtryam kirami [VS 5.23). kigo lamkha

[VS 33.35], sindhira, om tvam ya visthada
[VS 13.52] |, svagona, om dadhikravpo [VS
23.32].%", lam, vasoh | pavitram asi [VS 1.3],
svam, om yah phalani [VS 12.89].| gvalasa
ghela ilava nama coye.| gvala kalasaya deva-
ne taye. jata-

2V

lyake nama caye srikhandana josiva aldhikara.
macaya_nhaspotasa_nama_kalne _thamkadi-
nam. ghrtaprasana _thakadilnam, mamitra,
om pranaya svaha, om panaya | svaha,
om vyanaya svaha, om udanaya | svaha,
om samanaya svaha [VS 22.23 and 23.18].
bau_biye mal. ucistha choye, gvala ghelana
buyalgu macaya phusam punake. macayatam
| asirvada. sipharti pratistha. | brahmanada-
ksina vacanam. kalasalbhi-seka, asirvada.
saksi thalye, pirnacandra. iti namakarmma,

[annaprasana]

annaprasanaphalaprasanavidhi.|  vidhi-them
kasa-adi®* boye. yajamalna puspa-bhajanam,
adyadi, vakya | amuka-gotramukanamasya
phalanna

3r
|prasanakalasSarccanapija-nimityalrtham
kartum  puspabhdjana  samarppayami.|

Suddha$Santam. vrahmanena vidhilvat ka-
lasdrccanam karayet. dildivali, kulesa coki
ci_vekana pullamgu michunamca tayava
baji phoyalgulinam bheritkhvala dayeke pu-
jagraha malla kalasasam taye, bhvucasa tisa

talye, sipati jiveke. yathakalrmata puja dhu-
nake. mamana_maca | vuyeka thakalina la
svayava_sva-stilkasana taye. nirmachanadi. |
bherulam tayanna sipatinam®® tvave.| kalasa

kayava _macayatam_piyava_balisa_taye, om
adhyavoca [VS 16.5], | mata biye, om tejosi
[VS 22.1]. mi sali pikhallamkhu choye. thana

brahmana-adi biye. svalgona biye. macayata
phalaprasalna. gvala phala mila-agama
chalye vidhithem. kerasanam kya miikhe |

tham-kadinam _mata _pha svagonanam_tvaye,

miutayava pamcagrasa prasana yacake.|

om asuraghneti [RVKh 2.4.1].| svagona biye
michulana taya. candanam|, yad ald|ya ka
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3\/

om yah phalini [VS 12.89], svasti vaca-nam
pathat|, sipati kana kothasa taye, ucisthal si-
pati taya kalamkha choye. &\Sirvada, om yah
phalini [VS 12.89]. thand | macayata tisa
tike, om hira-nyalvarpa. [RVKh 2.6.1] va
nigo macaya kapala sam chuyeke. thayebhusa
jataya tvalye. veda, om asuraghneti [RVKh
2.4.1]).| paluhasapuja yanava macayd mhutulsa
hamsayva agni ka&ve. veda, om imasama sili
kamadhyamasah sam Silrapaso divyaso
atyah, hamsa ’iva | Sreniyatantesadaksisur
ddivvam ayama | svaha [VS 29.21].
paiicavali suryya bo chayel, pamcagrasa nake,

valm, suram indram, hvayami $akram puru-
hiitam indralm svastino maghava dha-tvin-
drah [VS 20.50], maltaphataca svagonanam
tvaye, om asuraghna (RVKh 2.4.1]. suchéye,
om kandat kandalt prarohanti purusah
purusas pari, eval no durvve pra tanu sa-
hasrena satena ca [VS 13.20].| kouna uthem.
vagutam chuke, om dilrghayus tvayavala-
yeti [KS 3.9.6], candandldi svagondsirvvada,
sipharati |, sipham luye, om yah phalini [VS
12.89]. alrti, om tejo si [VS 22.1], pratistha,
om | mano jiti(r) [VS 2.13). candra manda-

bra|hmalnam svastivacana | pathet. viragrasa
nake, 3.| thayebhu dune yamke chekhesa taye.
cilpa kaye. grahamalana kokhaye-

4r

ke. veda, om akrsneti [VS 33.43]. | asirvada,
om annapate[VS 34.58). annalsamkalpa. dak-
sind, kalasavilsarjana. abhisekadi, asirvalda,
sdchi _thaye. yajamanasya phallannaprasana-
kalasar-ccana pujakartum | Srisiuryyaya ar-
gham namah puspam namah.

[cadakarana-karpabheda]

atha ciudakarana-karnabheda. vidhilthem ka-
lasa boye, vrahmananam vidhithem | kala-
Sarccana yéye. suryyargha, valkya, amukago-
trasyamukanamasya cildakarana karnabheda
kalasarccana kartum | §ri suryya&ya argham
namah, puspam 2. yath&karmata kalasa pija
dhunake.| thamkadina kuméra lasalava svastil
kasana taye. nirmachanadi.| raksohanam
[VS 5.23], adhyanno [VS 16.5], tejosi [VS
22.1]. &

4y 94

arghapatraya lamkhana haye, om devasyatva
[VS 1.10], | kumaranam kalasaske ketani. San-
tikapustika svana viye, mataphata\ca puja, ag-
nirmmirdha divah [VS 3.12]. om traltaram
indram avitaram indram, hava have suha-

lanam tvayel, om vayam [VS 3.567), paju nini
nauyeata
5

lahati puja yaye, pajuyata kholca hlaye. niniya-
ta candramandalla bhu hlaye mimicasmetam.
stjolyd badasa dhali bho-yiamodijatayalva misa
dechunavataye. khocamilmica hlaye mamtram,
om savita prasitadelvya api udakam tu te
tanu [PG 2.19], vavanakvakallamkhataye
mamtra_thvate. thamkadinalkhvana, nalam-
kha_taye, om svasti na indro [VS 25.19].
cusd _valana kheye, om dirghayastvaya
[KS 3.9.6]l sa cive, pramana, vata vrksa
galvet pirvam daksined umvaram tatha,
asvalttham ca bhaved vame pascime pla-
ksam eva ca, | suvarpamudrikamadhye
darbha prsthasamanviltam, madhye parica
sikhasthane cudakarpa | vidhi-smrtah,
puarvakrama, om osladhe trayasva svadhite
mainam himsith [VS 4.1].1 daksina utiara
pascima evam.

5V

sighanakathanamsa dhene, paju namkholla
kaye mamtra, Sivonamasi ardham palthet
[VS 3.63a?]. sasa-kholanam thiye mamtra.| ni
vartayamya yuse [VS 3.63b]. samdhene mam-
tra.| om yanava(?)vet savita murana soma-
syal rajiavirunasya vidvan, tena vrahmalno
va(?)pated amasyayusmajadalijathalsata
[PG2.1.11). saphayeke nininam.|vabiina kvaka
lamkha taye, om savita pras-taltadevya ’apa

%4 At the margin: om
dirghayustvaya valaya varcase.
suprajastvayasahasra ‘tho jivah
Saracdah Satam. This mantra
probably belongs to the asirva-
da of annaprasana, q.v.



Dagakarmavidhi, 229

% Crossed out in the manuscript.

% cakrapheni?

9" Read sipharati.

% Read veddrcana.

¥ a- is added to suraghneti by a
second scribe.

‘udakam, tu te tanu[PG2.1.9]. saldhene mam-
tra, om tryayusam yamadagnehti [VS 3.62],
olm yena bhur iscaradivamjyoktapascadhi-
siaryye, | tena-tevapami vrahmana jivanaya-
su [PG 2.1.12] Slokyayastaye, sasakalemkhaye

puruhiitalm indram svastino maghava
dhatv indrah [VS 20.50], | sepham arati.’’ om
yaphalani [VS 12.89].3, om teljosi [VS 22.1],
pratistha, om mano jiati [VS 2.13], | vrah-
manadi annasamkalpa, daksina.

| bhavanayaye. nauyatakhocavilye, lumu-
lunajavahraspotapvasvalne, om bhadram
karnebhih srnuyama devan tam [VS 25.21]

6r

bhadram  pasSyemaksabhir  jayatras thire
ramgai | stutuvagum sastanubhir vyasemahi
evahiltam jadyayu, vahya mulunam depa-
sa pra khalne. om tivran ghosan krnvate
brsapanalyo svva-rathebhih saha vajayanta
asu [VS 29.44]| thvate dhunanava mamana
maca buyara thakallna la salaava yane svas-
tikasane tale. naunam Sisabahikana samkhake
| nauyata ladum keyeke. khusisam cuyekella
choye dhaubaji taya. kumarayalta... moda-
lhuyeke. khau sarvo. sadhi taya. | thakalina la
salayane svastikasale taye. nimam-chanadi.
arghalpratraya lamkhana haye. om devasyat-
va | sirapyane. akasamala taya. om talva vayu
brhaspates tvas-tujamaataradbhita [VS
27.34] | apagum birnimahe. kumdlra yata ka-
lasa ke tanake Sudha sa-

6V

ntam. mata pha taca svagonanam _tvalye, om
asuraghneti (RVKh 2.4.1], modasa Srikhanda
elle, svasti_coye, josina |at the margin: si-
yagu_hamo _holelbhoyii_malla_taye, modasa

7
vacana__kalasasam taye, svasti _bhalvanto
me_bratam _svasti, samaye chaye.| vedac-
cana.®® om ajighrakalasam mah-yaltveti[VS
8.42], om ghrtam ghrtapavaneti [VS 6.19].1
nyasalikaye, kalasa visarjana. om | udvayan-
tamasah iti [VS 27.10 = 20.21]. valithasa 2
| choye. nhaskana taya abhiseka, candanadi
svagonasirvada. om delvasyatva [VS 1.10],
om yad ald]ya ka [VS 33.35], om tvay-
avistha [VS 13.52], | om dadhi kravno [VS
23.32], asirvada, om | mirdhanam divo [VS
7.24], om bhadram karnebhi [VS 25.21],
phaskana huye,

purnpacalndreti, saksi thaye, kaumalri visar-

jana. iti cidakaranakarnlabhedasamaptam
Subham..
[mekhalabandhana]

atha-mekhalavandhana, vidhithem | kalasa ti-
yeke, virahmanena <vi>dhivat

7‘.

kalasarcanam kiryat, yatha karmatvam.|
thamkali nayakanam kumara lasa lahaye |

kumbhaka hine, om ralksohanam [VS 5.23],
pakam_hine, om pavitre stho [VS 1.12].]
cusavala dantakakica _dumvarasi _amjalsala
kusabiim eakraphant* mhaikhapa solkapvaye,
om namah sambhavaya ca [VS 16.33].I
candanadi _svagona vastra viye, camdana,
om | yad adya ka [VS 33.35). sindhiira, om
tvam yavisthada [VS 13.52)._svalgona, om

svastikasana taye, om (a)suraghneti [VS
RVKh 2.4.11”°.| nimamchanadi, om rakso-
hapam valagahanelti [VS 5.23], adhyavo
cadadhi iti [VS 16.5], om tejosi [VS 22.1] 1,
salim mila pikhalamkhu choye. alrghapatraya
lamkhana haye, om devasyatva [VS 1.10]l .
sipene, om tava vayu vrhaspate [VS 27.34].1
kumarana_kalasayake ke tanake.| mata pha

dadhikravno [VS 23.32], vastra, om vasoh
| avitreti [VS 1.3], cakraphaxx®’ye, om | tra-
taram indram avitaram indram have have
| suhavam Siuram indram hvayami sakram

tadaca paja, om agnir mirdheti [VS 3.12]I,
om trataram indram avitaram indram
have halve suhavam siiram indram hvaya-
mi $akram puruhiltam indram svastino
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maghava dhatv indrah [20.50], | mata pha
taca svagonana tvaye, om alsuraghnam in-
drasakam [RVKh 2.4.1]. svagona biye.| om
Yadadyaka [VS 33.35], om tvamyavisthada
[VS 13.52], om dadhi | kravpo [VS 23.32],
om ya phalini [VS 12.89). siphalrati yana
vali lusi dhene.-ni

&
nina_lusi_phaye. khau sarvosadhi | taya
kumara_snana_yacake, lalsa lava napaya
thayasa duta yene.| nimamchanadi. mata
pha _tadaca, svagonanam_tvaye. kumdaraya
lahaltisa_svasti_coye. pataya kaslta'®® taya
svagona_viye. vela jullanava _thakalinam
kaeta cike, vedal, om yenendraya brha(s-
pa)ti vasah paryyadadhaldamrtam tenet-
va paridhanyayuse dirghalyas tvaya va-
laya varccase [AV 1.9.3], gramthi jalvasam
latake gramthi pija, snana candana |_sva-
gona puspam nama, patistha.'® Manoljiti
[VS 2.13]. thvate dhuna.nava suyagu kaleta
vasa_taya svagona_biye, uthe., vasa _hlaye
veda, om vasoh pavitram asi [VS 1.3]l,
dirghayus tvaya [KS 3.9.6]. vasa tiyeke.|
sipharati, pratistha. annasam-

8V

kalpa. devadaksina, vrahmanaldi sarvesam
briitam svasti. trilr acamya, nyasa linam,
kalasavisarjalnam, udva-yamtamasvah
iti [VS 20.21]. jvalalnhaskanasa kalasaya
lamkhana haye jvallanaskanasa. ghadiya
lamkha taya | abhiseka, om devasya tva [VS
1.10], camdana.| om yadadyaka [VS 33.35],
simdhitra, om tvam yavistha da[Suso] [VS
13.52]l, svagona, om dadhikravno [VS
23.32], asirvalda, om dirghayus ta ’osadhi
[VS 12.100]. salkalastam biye. saksi thaye.!
iti mekhalavandhana samapta.

[Here follows Gandharvavivaha]

2b. The Manual of the Ten Rites2

The Name-giving Ritual (namakarana)

l v

Salutation to Sri Ganesa. Now the ritual of
name-giving. Display the sacred vases (ka-
lasa) according to the rules. Sip three times
water (from the palm of the hand = acamana).
Plate (with pija materials such as) flowers
(etc.).' Ritual decision (vakya) starting with
“Today etc. (1 wish) to make the worship of
praising the sacred vase (for the rite) of the
name giving for (a boy or girl from) such
and such lineage (gotra) having such and
such name. (Therefore ) I hand over the plate
with flowers (etc.).” Salutation. Let (the wor-
shipper) worship the sacred vase. Salutation
with offering a seat to all sacred vases and
the outside Ganesa (i.e. the Ganesa of the lo-
cality). Salutation (with) flowers. Hand over
the pigja (materials saying:) “I hand over the
water pot (and) the plate with flowers (etc.).”
Worship of the sacred vases according to the
rules. The recitation of pouring water from
the arghyapatra to the sun is the same (as
above). (Act) here in the auspicious moment
(vathakarma). The worshipper should take
the child carried by her mother (inside) hold-
ing his or her hand. Make him or her sit on a
seat with a svastika. Purifying etc. Wave (the
smoke of) burnt rape and mustard seeds (re-
citing) raksohanam ... (VS 5.23).

2
After taking rice and water and washing the
(eyes of the) child place it into the bali pot
(reciting) adhy avocad (VS 16.5). Offer a
lamp (with a burning wick and the mantra)
tejo ’si (VS 22.1). Sent the clay cup with fire
to the absorbing stone (pikhalakhu). Here the
nayah should wave with a lamp, the (wood-
en) measuring vessel and (a plate of) svaga
(reciting) asuraghnam (RVKh 2.4.1b). Of-
fer svaga with the dress called michula.'®®

100 Read Nev. kayta; according
to DCN kasta is “a kind of gar-
ment”, here it is the loin cloth.
19" Read pratistha.

192 The plate should be given by
the yajamana to the priest.

193 Read macald, an infant dress
with one or two knots given to
the child.
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194 The plate should be given by
the yajamana to the priest.

195 didivali, read: digvali.

1% Unclear term.

197 A small garland related to
the Navagrahas which can be
purchased in the market.

1% A plate with various orna-
ments and other things is shown
to the child to see which it will
grasp. This is interpreted with
regard to the future of the child.

Incense (reciting) yad adya kac (VS 33.35).
Give vermilion (reciting) tvam yavistha
da[Suso] (VS 13.52). (Again) svaga (reci-
ting) dadhi kravno (VS 23.32). (Give a new)
dress (to the child reciting) vasoh pavitram
asi (VS 1.3). Flowers (reciting) yah phalinir
(VS 12.89). After smearing ghee on a betel
leaf write the name (of the child on it). Place
the betel leaf on the sacred vase.

2V

The Jos$1 has the right to write the name of
the child with sandal-wood paste on the horo-
scope. The nayah should spell the name in the
ear of the child. The nayah should feed (the
child) with ghee (and the mantra) pranaya
svahapanaya... (VS 22.23). It is necessary
to make a bali offering. Send the left-overs
(to the absorbing chvasah stone). Place the
betel leaf besmeared with ghee on the child.
Blessings also to the child. (Perform) arati
with siphd. (Throw) popped rice. Daksina to
the Brahmins with recitation. Ritual washing
(with water from) the sacred vase. Blessings
(to all). Relase the witnesses (such as Sirya,
Navagraha etc. reciting) piérnacandra...
Here (ends) the (chapter on the) name-giving
ritual.

The Rice-feeding Ritual (annaprasana)

(Now) the rules for rice-feeding (and) feeding
of fruits. Prepare (lit. display) the sacred vases
(kalasa) etc. according to the rules. The wor-
shipper should hand over the plate (with pija
materials such as) flowers (etc.).'® Ritual de-
cision (vakya) starting with “Today etc.”: “(I
wish) to make the worship of praising the sa-
cred vase (for the rite) of feeding (the child)
with fruits

3r

and cooked rice for (a boy or girl from) such
and such lineage (gotra) having such and such
name. (Therefore) I hand over the plate with

flowers (etc.). (Be) pure (and) peaceful (by
heart).” The Brahmin should worship the sa-
cred vase according to the rules. (Offer) a bali
(to the Protectors of the Ten) Directions.'% Af-
ter putting grains of broken rice, salt, oil and
the old dress (of the boy) called michula®
on the two manas measuring vessel. Make
the face of Bhairava with soaked beaten rice.
Worship (and) place the grahamala' on the
sacred vase. Place omaments on a plate. Deco-
rate with sipati-wood. Finish the worship in the
auspicious moment (sait). The nayah should
welcome the boy carried by his mother and
make him sit on a (place prepared with a) svas-
tika. Purifying etc. After offering a dress for
Bhairava, wave sipati. Sacred vases should be
given to the Brahmins etc. Give svagd. (Now
follows the) feeding of fruits to the child (i.e.
phalaprasana). Offer betel leaves, fruits and
roots to the agda(-dyah) according to the rules.
Feed five handfuls (of cooked food) after put-
ting a coconut and an egg on a banana (leaf)
(reciting) yah phalinir (VS 12.89). Recite sv-
astivacana(-verses). Place also the thread of si-
pati in a room. Send (to throw) left-overs with
sipati. Blessings (again reciting)

3v

yah phalinir (VS 12.89). Let the child take
the omaments'® (reciting) hiran-yavarpam
(RVKh 2.6.1). Put some unhusked rice on the
head of the child. Wave the thaybhi plate to
the child. Veda (i.e. recitation of) ausraghnam
(RVKh 2.4.1b). After worshipping the root
of the ginger plant take Agni in the mouth
which belongs to the soul (reciting) irman-
tasah... (VS 29.21). Ofter panicabali (and) a
share for Siurya. Feed five handfuls of food
(to the child). The Brahmin should (again) re-
cite svastivacana(-verses). Feed vira-grasa (=
gogras?) three times. Take the thaybhii plate
inside (and) store (it) in the house. Collect (all
the) left-overs (from the ground). Let the gar-
land be hung (over the child).
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4
Veda (i.e. recitation of) a krsnena... (VS
33.43). Blessings (reciting) annapate (VS
34.58). Ritual decision for the gift of food
(to the priest). (Give) daksina (to the tlasks
and priests). Remove the sacred vases. Ritual
washing etc. Blessings (reciting) dirghayut-
vaya (KS 3.9.6). suprajas tvayasahasra ‘tho
Jjivah saradah satam. Release (the sun etc.) as
the witness(es) (saying) “I made the worship of
praising the sacred vase (for the rite) of feed-
ing (the child) with fruits and cooked rice on
behalf of the worshipper.” Salutation to Stirya
with water from the argha pot. Salutation with
flowers.

Shaving of the Head and Piercing
of the Ear (cadakarana-karnabheda)

Now (the rite) of (the first) shaving the head
(and) piercing of the ears. Prepare the sacred
vases according to the rules. The Brahmin
should worship the sacred vases according
to the rules. Give water (argha) to the sun.'”
Ritual decision (vakya): “(I wish) to make
the worship of the sacred vase (for the rite)
of the shaving the head (and) piercing of the
ears for (a boy from) such and such lineage
(gotra) having such and such name.” Saluta-
tion with water (argha) to Sri Surya. Saluta-
tion (with) flowers. The worship of the sa-
cred vase should be finished according to the
auspicious moment (sait). The senior most
man (thakali) should bring the boy holding
his hand and make him sit on a svastika. Pu-
rifying (of the involved persons) etc. (recit-
ing) raksohanam (VS 5.23), adhya no (RV
5.82.4), tejo ’si (VS 22.1).

4V

Sprinkle water from the arghyapatra (recit-
ing) devasya tva (VS 1.10). The boy should
worship the sacred vase by throwing rice.
After (reciting) the Santipustika verse, give
the (dvaphvah) sva.""® Worship the lamp, the

(wooden) measuring vessel and the keys (re-
citing) agnir mirdha divah (VS 3.12) (and)
trataram indram... (VS 20.50). He should
wave with (a plate of) svaga with lamp,
wooden measuring vessel and keys (reciting)
ausraghnam (RVKh 2.4.1b). Offering of
oil""" (reciting) kandat-kandat... (VS 13.20)
(or) dirghayutvaya... (KS 3.9.6). Do the
same below (i.e. on the feet). Put grains of
unhusked rice (on the head of the boy recit-
ing) dirghayutvaya (KS 3.9.6). Incense etc.,
svagd, blessing. (Perform) arati (with wav-
ing a lamp on the) sipha. Scatter (the mate-
rial from the) sipha (on the head of the boy
reciting) yah phalinir... (VS 12.89). (Again)
arati (reciting) tejo ’si... (VS 22.1). (Throw)
popped rice (pratistha) (reciting) mano jitir
(VS 2.13). Wave the (thaybhi) plate on which
a candramandala is drawn (reciting) vayam
(VS 3.56). Worship the hands of the maternal
uncle, sister of the father (nini) and barber.

5
The razor should be handed over to the ma-
ternal uncle. Hand over the plate with the
candramandala together with a small bamboo
plate to the nini. Put the copper pot together
with curd and grinded grey sesame (paste)''?
on the fire. The mantra(s) for handing over
the razor and the bamboo plate: dirghayu-
tvaya'® (KS 3.9.6) (and) savitra prasita
daivya... (PG 2.1.9). The (preceeding) man-
tra is for pouring warm water by the father
(on the head of the boy before shaving the
hair). The senior most eldest man (thakali)
should pour cold water (reciting) svasti na
indro (VS 25.19). Divide the hair with a por-
cupine bristle (reciting again) dirghayutvaya
(KS 3.9.6). Tie the hair. Evidence: “In the
east (above the forehead, a piece of) the Ban-
yan tree, and in the south (above the right ear,
a piece of) the country fig tree (udumbara),
in the south (above the right ear, a piece of)
the bo tree (asvattha), and in the west also (a
piece of) the fig tree. In the middle a golden

1% The water is poured with the
argh(y)apatra (see below), i.e. a
kind of small copper cup, with a
conch or with both hands.

1* The flower of a kind of white
Jjasmine with one stalk of dirva
grass pierced in it.

"' Normally any woman dips

a bundle of diirva grass into
sesame or mustard oil and then
touches with it the head, hands
and feet of the boy; see Glossa-
1y, S.v. sarvakhau.

12 This paste is later smeared
on the shaven head of the boy in
order to heal the wounds.

'"* The mantra is written on the
margin.
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'1* The maternal uncle should
just imagine the shaving which
is, however, performed by the
barber.

115 At the margin corrected into
“grey sesame’.

116 Usually made of ivory.

17 Little box usually of silver to
contain maskhara (black soot).

coin together with darbha grass at the back;
in the middle, on the place of the five top
knots (paiicasikha) the rule for the ciadakarna
is remembered” (cp. Dkv, fol. 17). Start from
the east (reciting) osadhe trayasva... (VS
4.1). In the same manner in the south, north
(and) west.

5v

Immediately after tying the pieces of wood
(and the top knot) the shaving of the hair
should be started. The mantra while taking the
razor by the maternal uncle (is the following):
sivo namasi (VS 3.63a). He should recite it
half. The mantra while touching the hair with
the razor (is the following): ni vartayamy
use (VS 3.63b). The mantra while shaving
(is the following): yenavapatsavita ksurena
(PG 2.1.12). The hair should be collected by
the sister of the father. The father should pour
warm water (on the head of the boy reciting)
savitra prasita daivya (PG 2.1.9). The man-
tra for shaving (is) tryayusam yamadag-
nehti (VS 3.62) (and) ya bhuriScara divam
(PG 2.1.16). Recite the $loka loudly. Make
an imagination of all the hair being shaved.''*
(Afterwards) he should hand over the razor to
the barber. Pierce the right ear with a golden
needle (reciting) bhadram karnebhih... (VS
25.21).

6r

Pierce on the right side (i.e. the right ear) with
a silver spike a hole (reciting) om tivran...
(VS 29.44) Afterwards the senior most male
member of the lineage (nayah) should wel-
come the boy carried by the mother and make
him sit on a (place prepared by) a svastika.
The barber should shave the head except for
the tuft. Give the barber (a piece of) sweet
meat. Send the hair into the river adding the
mixture of curd and beaten rice. The boy
should take a ritual bath with khau (water
with sesame paste) and sarvosadhi (a collec-
tion of herbs). The nayah should welcome the

boy and make him sit on a (place prepared by
a) svastika. Purifying (by) sprinkling water
from the arghyapatra (reciting) om devasya
tva (VS 1.10). Throw pieces of fruits (over
the parti-cipants). Hang the akasamala on (?)
reciting om tava vayu... (VS 27.34). The
boy should throw rice on the sacred vases
(reciting) suddha-santam(-verses).

6V

He should wave with (a plate of) svaga with
a lamp, the (wooden) measuring vessel and
(iron) keys (reciting) asuraghnam (RVKh
2.4.1b). Rub sandal-wood (paste) on the
head. Draw a svastika (on the head). The Jos$1
should throw brown sesame seeds (on the
head).!"® Bind the kumahkah thread (around
on the head reciting) raksohanam (VS 5.23).
Bind a silk thread (around the head reciting)
pavitre ’stho (VS 1.12). Stick a porcupine
bristle, a traditional comb,!'® a piece of udum-
bara wood, a bit of black soot,'"” kusa grass
(and) a peacock feather (into the hair recit-
ing) namah sambhavaya ca (VS 16.33).
Hand over sandelwood paste, svaga and the
dress (to the boy). (The mantra for) sandel-
wood paste (is) yad adya kac (VS 33.35).
For the vermilion (the mantra is) tvam
yavistha da[suso] (VS 13.52). For svaga:
dadhi kravno (VS 23.32). For the dress: va-
soh pavitram asi (VS 1.3). Place cakraphani
(on the head reciting) trataram indram...
(VS 20.50). (Perform) arati (with waving a
lamp on the) sipha (reciting) yah phalinir
(VS 12.89). Repeat it three times (reciting)
tejo ’si (VS 22.1). Throw popped rice (on
the boy reciting) mano jitir (VS 2.13). The
Brahmana etc. (should be given) food with a
ritual decision (and) daksind (and) reciting
(the following stotra?).

7r

Keep (snacks) on the sacred vase (reciting)
svasti bhavanto me_briitam svasti, Offer-
ing of snacks (to the sacred vase). Worship of




234 The Texts

the Veda (reciting) ajighra-kalasam mahya
tveti (VS 8.42) ghrtam ghrtapavanah (VS
6.19). Dissolve the mental commitment (nya-
sa). Release the sacred vases (i.e. the deities in
the sacred vases reciting) ud vayam tamasas
(VS 27.10=20.21). Sent bali otferings to dif-
ferent''® places. Give purification (abhiseka)
together with a ritual mirror. (Give a tika of)
sandal-wood paste etc., svagd and blessings
(to the boy reciting) devasya tva (VS 1.10),
yad adya kac (VS 33.35), tvam yavistha
da[suso] (VS 13.52) and dadhi kravno (VS
23.32). Blessings (reciting) muardhanam
divo (VS 7.24), bhadram karnebhih (VS
25.21). “Hail to all”. Clean the mirror (recit-
ing) parpa-candra(-sikta).''® Release the
witnesses (such as Siarya, Navagraha etc.).
Release Kaumari.'?® Here ends (the chapter
on) the shaving the head (and) piercing of the
ears.

The Loin-cloth Ritual (mekhala-bandhana)

Now the binding of the girdle (mekhala). Pre-
pare the sacred vases (kalasa) according to
the rules.

7V

The Brahmin should worship the sacred
vases at the auspicious time. The thakali (or)
nayah should bring the boy holding his hand
and make him sit on a seat with svastika and
(recite) the mantra asuraghnam (RVKh
2.4.1). Purifying etc. (reciting) raksohanam
valagahanam (VS 5.23), adhy avocad
adhi (VS 16.5) and tejo ’si (VS 22.1). Sent
the clay cup with fire to the absorbing stone
(pikhalakhu). Sprinkle water from the arghy-
apatra reciting) devasya tva... (VS 1.10).
Throw pieces of fruits'?' (reciting) tava vay-
av rtaspate (VS 27.34). The boy should wor-
ship the sacred vase by throwing rice. Wor-
ship the lamp, the (wooden) measuring vessel
and the (iron) keys (reciting) agnir miirdha
divah (VS 3.12) (and) trataram indram...

(VS 20.50). He should wave with (a plate
of) svagd with a lamp, the measuring vessel
and the keys (reciting) asuraghnam indra
sakam (RVKh 2.4.1b). Give svagd (reciting)
yad adya kac... (VS 33.35), tvam yavistha
da[suso)... (VS 13.52), dadhi kravno... (VS
23.32) (and) yah phalinir... (VS 12.89). Let
the nails be pared after having performed
sipharati.

8r

The father’s sister should collect the nails.
Let the boy take a bath after anointing the
body with khau and sarvosadhi. Take the boy
again inside holding his hand and make him
sit on the previous place. (Again) purifying
etc. (Again) waving with (a plate of) svaga
and the lamp, the (wooden) measuring vessel
and the (iron) keys. Draw a svastika on the
hands of the boy. Give svaga together with
a silk-made loin cloth (kayra).'” The thakali
should fasten the loin-cloth at the proper (i.e.
auspicious) time. Recitation of the Veda:'?*
yenendraya (AV 1.9.3). Put the knot on the
right side (of the hip of the boy). Worship
the knot. Ritual bath, (give tika of) sandal-
wood (and) svagd. Salutation (with) flow-
ers. (Throw) popped rice (on the boy recit-
ing) mano jutir ... (VS 2.13). After finishing
this, give svaga together with a stitched loin
cloth (kayta). In the same (way)'?* hand over
the dress with the recitation of the Veda (re-
citing) vasoh pavitram asi... (VS 1.3, and)
dirgh-ayutvaya...(KS 3.9.6). Put on the
dress. (Perform) arati with siphd. (Throw)
popped rice. Ritual decision for the gift of
food (to the priest).

8v

(Give) daksina to the deities (i.e. the kalasas
etc.). Give daksina to the Brahmins etc. and
all other (ritual specialists?).'? Blessings (va-
cana) (reciting) svasti_bhavam. Sip three
times water (from the palm of the hand).
Dissolve the mental commitment (nyasa).

'8 The number 2 in the manu-
script seems to express here
repetition.

19 Usually the mirror is cleaned
by drawing a moon (candra) or
onionit.

120 By sending a paja plate to
the Kumairi.

12t Meaning unclear, possibly
derived from si , fruits* and
pene ,.to spread”.

12 Kasta is the old word for
kayta or kaeta.

1Z3Although the boy is not
entitled to receive the Veda,

the main actions are liturgically
accompanied with Vedic verses.
124 He should give svagd reci-
ting ont yad adya ka (VS 33.35)
etc. as before.

125 Josi, Acaju etc.
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126 According to the tradition
one Josi should tell the accurate
ritual time (Nep./Nev. sair)
using a clock water pot and the
water from that pot should be
used for the abhiseka.

Remove the sacred vases (reciting) ud va-
yam tamasas... (VS 27.10 = 20.21). Sprinkle
water from the sacred vase to the pot of ver-
milion and the ritual mirror. Ritual washing
(abhiseka) with water from the clock water
pot (ghadiya)'® (reciting) devasya tva ...
(VS 1.10). (Give a tika of) sandal-wood (to
all participants reciting) yad adya kac ... (VS
33.35). (Give a tika of) sindira (to all par-
ticipants reciting) tvam yavistha da[suso)...
(VS 13.52). (Give) svaga (to all participants
reciting) dadhi kravno... (VS 23.32). (Give)
blessings (reciting) dirgh-ayus ta osadhe...
(VS 12.100). Give (this blessing) to every-
body. Release (the sun etc.) as the witness(es).
Here ends (the chapter on) the binding of the
girdle.

3a. Kaytabiya-Mekhala-
bandhanalvidhi] (Buddhist)

Modern copybook of Shukla Jyoti Bajracarya,
Pasuvarna-Mahavihara, Bhaktapur, with var-
ious pujavidhis, e.g. mekhalabandhana (pp.
2-9), digud-yahpuja (10-13), lasa kusah (14-
17), mangalacaranastrotra (19-21), badha
bemkeguvidhi (22-24) etc. White paper with
24 ruled lines per page. Black ink, Devanagari
script, complete.

p. 1
sarva-ausadhi mho luyake

p. 2

om namah S$ri bajra satvaya. mekhala
bandhanalbidhi nhapa puja samkalpa subha
vasudha tayalgurumandala. pamca-gar-
bye sodhana. sinhamu puja. | kalasa puja.
deva puja. pahild sa makhani | bale kayata
vimha sita thakali nakinam bali piya va sos-
tfisa phetuke. puja samkalpa-\pamcagarbye
biya, gurumandala danake. vanam lipa |.
khocapuja, kajiya hastapuja, analipa pajum
lukhoca vakhocam samkhake biya. | analipa.
sarba  ausadhi  molhuyake.  napayagu
cvayatayagu thasentum phetuke pacagarbye
biya | pujasamksalpa. gurumandala danake.
sukundapuja | buddha, dharma, samgha
samha chakalam puja. sva boya, bud-dhaya,
om bairocanaye svaha. om aksobhyaya
| svaha. om ratna sam-bhavaya svaha.
om amrtam bhavaya svaha. om amogha
siddhiya svaha. |. locaniya svaha. om
mamakiya svaha. |. panduraya svaha.
om aryataraya bajra puspamlpraticcha
svaha. dharmayagu svapho. | om prajia-
paramitaya svaha. om gandabyuhaya |
svaha. om dasa-bhumisvaraya svaha.

p. 3
. om samadhirajaya svaha. om lamka-
vatalraya svaha. om lalitabistaraya svaha.
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l. om saddharma pundarikaya svaha. om
tathagatal guhekaya svaha. om suvarna
prabhasaya svahal. samghayata svapho.
| om aryebalokitesvaraya svaha. | om
maitriyaya svaha. om gaganagamjaya
svaha |. om samanta bhadraya svaha. om
bajrapanaya | svaha. om maiiju ghosaya
svaha. |sarvani varna viskabhya svaha,
om ksitigalrhaya svaha.om khargabaaya
svaha, pancapacare puja | pacamrta chaya
jala |. sinham, sva, naivadya, dhi, dhupa,
kyane. | mata biya duru chaye | buddhaya
kigatane | trspa jimha masaddhi kalpa
Sirasam pradvasa cacalta phalam kama
krodha visam bitarka darsanam ragal
pracamda ksanam mohasyam sva sarira-
ko tarasamya-|citora gamdaranam prajna
mantra padena yasmitalvana buddhaya
tasmai nama (BuSto 32.1).'¥ dharmayata
svapho'® | yo jatya dika duhkha tapta ma-
hatam caksupada-

p- 4

praninam yasmai dhatu kapam jala da-
haraha samtvalsamakarsati atranam ca
Jjagata samudhara samkresa | duhkharnva
sambuddhacyutaya mahate dharmmaya |
tasmai nama.'” samghayata svapho'* | cat-
vara prati pannaga bhava sukhe catvara
vidveSana | catvarasca phale sthita amara-
ta samta mahalyogina itestau vara pumga-
ta bhagavata yasmigane | byapita prajia-
Sila samadhi tapta va pusesamlghaya
tasmai nama."' kiga tane dhumka. | nila-
jana, matapha, taca tvaya, luci, hici mhica
lalhaya, pakayata | cike, bake. om vajra sa-
dhi vandhane svaha. | nam phike, gadayeke,
calaya chégu dusa ghake | samga biya tilaka-
mala lalhaya, thuli dhumka | svasti cvaya
svastikhe dyane kvepalakam taya macayalta
nhyake biye kiga kaya, mam bau yatanam |
biya macayata nam biya binti yaka taye. |
kvepalakam taya bakhd kane lava, gve, da-
ksina taya

p-5

| bakham kane | he balakha thamya dine jy-
usam maina tithi | naksatra yoga bara rasiya
dine mekhala | bandhana dhayagu karma
khamka biya dhuna he guru. | chalapola sy-
anam jita krpataya mala ji | vanavasa vanegu
iksa byala biya bijyahu. | he Sisya balakha
Jjulasam nyada khuda ya | umera tini data cha
vanavasa vane phai makhu. | cham thukhu
khé lhayamate. he guru, he mata, pita, | cha-
lapolapim chuhe dhandha kaya bijyaya mate
| jita raksa yana bijyaimha isvara madula [?]
Jji | vane tela jita gane mate he sisya. vana-
vasa | vane dhayagu tacotamhe gyanapugu
khah gathe | gyanapugu dhasa he balakha
che nam pihalvanevam chanta pasa sunam
daimakhu cha jaka juligu jula vanavasa vane
dhayagu he nadi khulsi bhaya parvataya
bhaya dhii bhalu kist | sera kalasarpa gomja
cald gayada biksa balnaya raja raksasa tha-
thim thathim japi jival jantu bhaya daya cona
thathimgu bhaya chanam mada-\yakegu
samartha da la [?) phasa vanavasa vanegu
utama | khahva he balakha he guru, he mata,
pita, chalalpolapim chhe dhanda kaya bi-
Jjyaya mate samundra | nadiya bhaya khusiya
bhaya davasa dhanusaya

p.6

tapu taya vane jivajantu dako dhanusabana
| kayaka choya sthanaya ganedyo va devati
raksa | yana bii vanya vana devatanam ji
balakhalyata karuna taya raksa yana bijyai
he mata | he pita chalapolapim chu dhanda
kaya mate | jita byala biya disam he putra he
balakha thva | grhe grsti thva kula kulayana
kuladharma sunam | cale yai putra dhyamha
kaybinam mepisam yayilgu dharma makhu
kaya-macam he yay magu kha he putra | he
mata he pita kuladharma yakimha isvara he
| kha janma marana yaimanam isvara he
kha | anan paripurna yanabimhanam isvara
he kha vanalvasa dhyagu lipanam vane ma
nhapanam vane ma | cone dugu makhu he
mata he pita ji vanavasa | vane tela jita byala

121 Read: trsnajihvamasad-
vikalpasirasam pradvesa-
canicatphalam, kamakro-
dhavitarkadarsanam atho
ragapracandeksamam;
mohasyam svasarira-
kotiSatacintatigam darunam,
prajiiamantrabalena yah
Samitavan buddhaya tasmai
namah. (BuSto 32.1)

128 Qverwritten with kiga.

12 Read: yo jaty adikaduhkha-
taptamahasam caksuh satam
praninam, yastraidhatuka
panijaradaharahah sattvan
samakarsati; atramamca jag-
atsamuddharati yah samklesa-
duhkharnavat, sambuddhams-
ca punaScyutacca mahate
dharmaya tasmai namah
(BuSto 32.3).

130 Qverwritten with kiga tane.
131 Read: catvarah pratyutpan-
naga bhavasukhe susvada-
vidvesima-, Scatvarasca phale
sthitah Samaratah santa maha-
yoginah; ityastau varapumgala
bhagavata yasmin gane vyaki-
tah, prajiasilasamadhitaptava
pusa samghaya tasmai namah
(BuSto 32.5).
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132 According to the priest
Shukla Jyoti Bajracarya, a kind
of invocation.

133 Lit. “minister”, also nick-
name of the barber.

'3 Invocation of the Five
Tathagatas and four prajias of
the Tathagatas: cp. Lienhard
1999: 84.

biya disam chikapim | chu he dhanda kaya
mate he mata he pita hita | asiravada biya
disam he putra kayamaca | cha vanathay taka
chu he majuya ma luphim mahalya ma satu-
ra pisam konhyaya maphaya ma yakanam |
lith-yamka thagu kula kulayana kuladharma
sthira | yaya phayaka lithyane ma. nhesala
pale jayake | jala ha yaka. tuphim luya svati
vakye | bvane. ma bau pajum jaki 3 svaka
bhiksa | biya

547/

svasti bavane dhumka | pikhalakhui dvapho-
sva | taya svarge chaka . patale chaka, mar-
tye loke | chaka banam kayaka bisyu vake,
pajum | gana haya. ganedya thalya] | choya.
pekhalakhusa svasti coya | javam khavam
tvariva taya kalasanam taya. | svasti bakye
bvane. sukunda puja svapho yaya | kalasa
svapho yaye | pajum samga biya nam lal-
haya | pha | bara chuya visarjana yaya |
chem lihavaye thakali nakinam chapata tike
| caka puja purva pascima, uttara, daksina
puja yaye | nayonakinam dhala danake | kiga
tane, asirvada | deva dachina mandala bisar-
jana, samgampatu visalrjana. sagam tvake
gurupuja yake, ha daksina | nisala kaya, ka-
lasa kokay nayo naki ma bau | yata sinha tike
sinhamu jvalanhayakam kokay | sinha chaya
nhayakam kene sinha tiya. kiga binti | yana
bajrasatva bvane. kiga binti | yana bajra-
satva bvane. chemapana yaye | (bisarjana)
dakva thate take choye.

3b. The (Rules for) Binding
the Loin-cloth and the Girdle

p. 1
Make a ritual bath with sarvausadhi

p. 2
Orh salutation to the venerable Vajrasattva.

(Now) the rules of the binding of the loin-
cloth. In the beginning the ritual decision for
the worship (pija). (Perform) guru-mandala(-
puaja) with subha vasudha.'*> Purification
with Five Cow Products. Worship of the
vermilion pot. Worship of the sacred vases.
Worship of the gods. At first, before shaving
the hair, the eldest woman should make the
ritual welcoming purification (balipiya, Skt.
niraiijana) of the boy who gets the loin-cloth
and place him on the (seat prepared with a)
svastika. (Make) the ritual decision for the
worship, give Five Cow Products (to the par-
ticipants), perform (again) the gurumandala(-
pija). After this, worship of the razor (blade),
worship of the hand of the barber (kaji'*),
after this the maternal uncle should give the
golden (and) silver razor to (the barber) in or-
der to shave the hair. After this, (let the boy)
take a ritual bath with sarvausadhi. (Let them)
sit on the previous place mentioned above.
Give (again) Five Cow Products (to the boy).
Ritual decision for the worship. (Perform
again) a gurumandala(-pija). Worship of the
sukunda. Worship together all Three (Jewels,
i.e.) Buddha, Dharma and Sangha. Decorate
with flowers. (Recitation) for the Buddha:'**
Ormn Vairocana, hail! O Aksobhya, hail! Om
Ratnasambhava, hail! Om Amitabha, hail!
Om Amoghasiddha, hail! (Om) Locanti, hail!
Om Mamaki, hail! Om Pandara, hail! Orm
Aryatara (and) accept the Vajra flower, hail!
(Offer) flower to Dharma (invocating the
Nine Sitras): Orh Prajiaparamita, hail! Om
Gandayiiha, hail! Orh Dasabhiimika, hail!
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p-3

Om Samadhiraja, hail! Om Lankavatara,
hail! Or Lalitavistara, hail! O Sad-dharma-
pundarika, hail! Orh Tatha-gatagarbha, hail!
Orm Suvarnaprabha, hail! (Offer) flowers to
the Sangha (invocating six Bodhisattvas):
Orm Avalokite$vara, hail! O Maitreya, hail!
Om Gaganagamja, hail! Om Samantabhadra,
hail! Om Vajrapani, hail! Om Maiijughosa,
hail! Worship (with) five ritual offerings
(upacara). Offer paficamrta (ghee, curd, hon-
ey, sugar and milk), water, vermilion, flower,
naivedya; show incense stick (dhi#) (and)
double twisted incense (dhupay). Give light
(i.e. burning wick), offer milk, throw rice
to the Buddha (reciting'®®) trspajihvam...
(BuSto 1 = Buddharatna-stotra). Throw rice
to Dharma (reciting) yo jatyadikaduhkha
taptamahasam ... (BuSto 3 = Dharmarat-
nastotra).

p.- 4

Throw rice to the Samgha (reciting) catvarah
pratyutpannnaga bhavasukhe... (BuSto 5
= Samgharatnastotra). After throwing rice,
perform the nirafijana, waving with a lamp,
(wooden) measuring vessel and (iron) key(s),
hand over a tiny golden ritual flower (luct),
hici (7), and a purse. Bind the silk loin-cloth
(around the hip of the boy) reciting o vajra
sadhi vandhane svaha'*® (“Orm, in the join-
ing of the Vajra, hail!”). Let (the boy) dress,'*’
let him be wrapped with a shawl; if there is
a deer-skin, hang it (also) over (him). Give
svagd. Hand over a garland (tilakamala). Af-
ter finishing this, draw a svastika, give to the
boy to wear a pair of wooden sandals placing it
on a svastika diagram. Take rice (on the hand)
and give it to the parents. Let them make the
namaskara gesture. (In the manuscript fol-
lows an instruction referring to a svastika pat-
tern with a line for the seven steps.) Keep the
wooden sandals (here). Tell (the following)
story,'* place (on the diagramm) a clove, a be-
tel nut and daksina (i.e. coins).

p-5

“O boy, today, on the month x,y, on the lunar
day x,y, in the constellation x,y, in combina-
tion x,y, on the day x,y, in zodiac sign Xx.,y,
I have performed the ritual of binding the
girdle (mekhalabandhana).”

“O teacher, you must do me a favor. [ wish
to perform vanavasa (i.e. live in the forest),
thus allow me to leave.”

“O boy, disciple, you are only five or six
years old. You cannot go for vanavasa. You
shall not talk about it.”

“O teacher, o mother, o father, you must not
worry about anything. Is not there a god'* to
protect me? Please do not stop me. It is time
for me to go.”

“O disciple, going for vanavasa is very
dangerous. (You do not know) how danger-
ous it is. O boy, if you go out from the house,
there will be no friends. There will be danger
of rivers, streams, mountains (and also) the
dangerous animals like tiger, bear, elephant,
lion, black cobra, crocodile.'*® Are you able
to face such a danger? If you can, then only it
is good to go for vanavasa, o boy.”

“O teacher, o mother, o father, you do not
have to worry. If there is a danger of an ocean
(or) ariver, I will cross it by creating

p.6

a bridge with (my) bow (and arrow). I will
hit all the animals with (my) bow. The local
Ganes$a and other gods will protect (me). The
forest god will also compassionately protect
a boy like me. You should not worry. Let me

EE)

go.

“O son, o0 boy, who will run away from the
house, lineage (and) the dharma of lineage
(kula)? A son must do this (sort of duty), o
son.”

“O mother, o father, it is god who lets (you)
care for the dharma of lineage. It is god who
gives birth and death. It is god who gives
plenty of grains (food). Nonetheless, one has
to go for vanavasa. It does not matter wheth-

13 The following three stotras
are from the Gururatnatrayasto-
tram in BuSto, no. 32.

1% Read: om vajrasamdhi-
bandhanaya svaha, cp. Lien-
hard 1999: 72.

137 Since this ritual is performed
for the farmer castes, the boy

is not dressd with the monk’s
robe, but normal clothes.

13 The story is similar to the
Des$antarakatha during the
Hindu Initiation (vratabandha):
see Michaels 1986.

1% Interestingly, it is not the
Buddha mentioned here.

10 During the Mekhalabandhana
ritual of the Citrakars in Bhak-
tapur on 28" January, 2007, the
relatives were teasing the boy
by pointing to the dangers of the
Maoists living in the forest.
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141 The cup represents in this
case the Eight Immortals
(astaciraiijivi).

er one should go now or later. One shall not
(always) stay (at home). O mother, o father,
I am going to leave (now) for vanavasa. Let
me go. Do not worry at all. O mother, o father
bless me.”

“O son, wherever you go, nothing bad may
happen. You may not fall down. May your
enemy not defeat you. May you return soon
in order to continue your kuladharma.”

Let (the boy) take seven steps with sprin-
kling water. Recite svasti verses by sweeping
a broom (in front of the boy). The mother,
father and maternal uncle should give three
times alms.

p.7

After the recitation of svasfi and offering a jas-
mine flower (dvaphvahsva) to the pikhalakhu
(stone of the main gate) let (the boy run away)
throwing an arrow each to the heaven, the un-
derground world and the earth. The maternal
uncle should bring (the boy) back. Send (the
boy) to the (nearby) GaneSa (shrine). Draw
a svastika diagram on the pikhalakhu, place
a Newar lamp (fvariva) on both sides (i.e.)
on the right and the left, place also a kalasa
(there). Recite svastikavakya (blessing vers-
es). Worship (with) sukida, offer a flower.

Offer a flower to the kalasa. The maternal
uncle should give svagda, hand over (a pair
of) dress. (Pour the pieces of fruits from) the
ritual measuring vessel (on the head of the
boy). Give alms. Conclude (the ritual).

Come back to the house. The senior most
lady should offer a tika (on the forehead of
the boy). Worship all (deities) around. Wor-
ship (all the four directions) east, west, north
(and) south. Let the senior most man and lady
worship the gurumamndala (dhala dane). Wor-
ship with rice. Give blessings. Offer daksina
to the god. Conclude the mandala (worship).
Conclude (the worship of the) small ritual
cup filled with curd (svaga patu).'*' Wave
svagd. Worship the guru. Take the main da-
ksina (and) a plate of preserved food (nisala).
Take the kalasa down. Offer a tika to the se-
nior most man and woman, (and) to the fa-
ther. Show the ritual mirror (and) the vermil-
ion pot around. Offer vermilion. Let the ritual
mirror be seen. Give a tika (on the forehead).
Make the namaskara (gesture) holding rice
in the hand. Recite the Vajrasattva (mantra).
Worship by pacifying (the gods: ksamapana).
(Conclude the ritual.) Send all (the items and
gods used) to their (original) place.
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4a. [Thipujavidhi] (Ipv)

No title page. Modemn copybook of Narendra
Sharma, Bhaktapur, younger brother of Ma-
hendra Sharma (see above). No date. White
paper with 26 ruled lines per page. Blue ink,
Devanagari script, Nevari language. The Ipv
covers three pages of the notebook. The manu-
script lists and numbers the essential ritual
sequences (krama) together with some man-
tras.

p- 1

1. sakasiyam puspabhajana yaye yavodaka
Sraddha

2. yathakarma thenevam, jasakusa yaye,
raksohanam [VS 5.23] —adhyavoca [VS
16.5]—tejosi [VS 22.1]

3. matapham puja - trataram indra [VS
20.50], matapham tvaye—agnimurddha
[VS 3.12] | tacapvaem svagampujam tyae
asuraghna [RVKh 2.4.1b] mimicam tvae |

4. gitam ko cikam thund dyoyata—I, maca-
vata—3, haye | om kandatkandat praro-
hanti (parukhah) parukhaspari evano
durbe | pratanu saharena satenaca [VS
13.20]. guta va nigaca chene chuke.

5. mimica lalhdye

6. nau ya niniya laha puja kapa bhi lava
lhaye | chalamca puja nauyata lavalhaye—
lasakusa yana svastilkasane phetuke lusi
dhenake—lusiphayd sarvakhau mikhapiye

7. kalase jala thane—om imam me varuna
sruddhi havam adhya ca mrdaya ltvam
asvasyura cake (VS 21.1].. om ajighra
kalasam mahyatva | vipsatvindavah pu-
nar urja nivartasvasanah. sahasra x |
ksorudhara payasvati punarma vinsa-
tadrayih VS 8.42]..

8. tininam  brahmayata suchayaye—citra-
karim brahmayata | pithapujaya mohanim
drsti kamke—om taccaksur devahitam
[VS 36.24]

9. maca lasalaya svastikasanasa taye, dya-
uh Santi [VS 36.17 = Santikamantra)

10. raksohanam [VS 5.23] — adhyavoca
[VS 16.5]-tejosi [VS 22.1]

11. salapa ihi parast satabrndika (dusvaka)
sapakhva, lavalhaye macaya lhatesam
taye. bhuixxxpuja'*

12. hyaumkapa bhuisinha nakim nam kaye—
brahma yavodaka | brahmana nandi-
kesvaracaryayata sinha bhéga taye |
macayata sinhachd yaye — om sindiirain
sarva tvamjavistadal [VS 13.52] | da-
ksina kaye (nakimna)

at the bottom of the page: yavodaka sidhayeke

vajiidrambha, thana yasam jyi

p.2

13. svagébiye - salapa, ihi parast satavmdika |
sa'®khva lavalhaye - sapakhva kapale taye,

14. sipha arati manojati (VS 2.13], | da-
ksina chaye biye sidha'*

15. phalimbaji (taya madhi) tvaye bram-
hayata 7 bhdga taye, macayata namke

16. yajiia drambha

17. vyd puja

18. bramha vya (suvarna kumara) pipala
bhaga

19. lathala duru thala puja, ye tirthanil [VS
16.61|, om payah pr [VS 18.36]

20. baupinta amgi nhake

21. suvarnakumdra puja yake, prarthana
bvamke | kumara svarna ruposau
mahapataka nasanal janma janmanta-
ram papam darsanena vinasyati'®’,.

22. kanyayata vya biye

23. baupinta tilakusa biye

24. la dhara duru dhara hayeke

25. vedah - agnayetval [VS 1.13] 3 11 prstha

26. samkalpa mahdvakya, imam mama pu-
trim .. .. namnim prajé-patidaivatam
suvarnakumdaraya sam-pradade |

27. svasti kodat kamodat| [VS 7.48]

28. kanyadanayd daksina kaye svam biye

29. kanyd va macaya baupinta pipala biye

30. sakasike samuhika daksina kaye si. ni-
sala

31. barham chuye

142 Corrected at the top of the
page into bhuisinha pija.

> nandi added above the line.
' pa added above the line.

145 Unidentified verse, read:
kumaras suvarnariapo 'sau
mahapatakanasakah, janma-
Jjanmantaram (krtam) papam
darSanena vinasyati.
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146 yare jake added above the
line.

p-3

82

354
34.
35.
36.
S
38.

SOk

40.
41.

42.
43.
44.
45.

yajamana nam bramha yajiiayata pu-
jayadke daksind | chayeke daksind biyeka
sidha nisala

yavodaka sidhayke

vacanam valiharanam ghrtaprasanam
purnd homa - piurné

dyo japiye mandala stotra

yajita asirvada atma asirvada
kanyamacayata bramhadi yajiia pari-
krama

bramha visarjana pranita abhisesa yaja-
mana'*

vedi visarjana lhapane

trayayusam [VS 3.62a] yajiiaydta gva
chaye — dhau baji chaye

purnpacandra nibham

sinhamit lavalhaye sriscate [VS 31.22]
abhisesa candana saguna asirvada
saksi thaye bramha lava lhay, dhurijala
abhisesa | maca lasakusa maya ghirira
yaya | l& pake

4b. The Thi-Worship Handbook

il

Hand over the flower basket (puspabhdja-
na) by all. (Perform) nandika (yavodaka)
Sraddha.

. (During the course) when the act of as-

trological auspicious time (yathakarma)
comes, welcome (the girls, reciting)
raksohanam (VS 5.23), adhy avocad
(VS 16.5), and tejo ’si (VS 22.1).

. Worship a lamp (and the) ritual measuring

vessel (reciting) trataram indram (VS
20.50). Wave the lamp (and) the (wooden)
measuring vessel (reciting) agnir miirdha
(VS 3.12). Wave (iron) keys, the Alidyo
(and) the materials of svaga-piuja (recit-
ing) asuraghnam (RVKh 2.4.1b). Wave
the bamboo basket (mimica).

Sprinkle oil by dipping a grass called guta
(diurva, Cynodon dactylon) once to the
god and three times to the girls (reciting)
kandat kandat... (VS 13.20). Place some

S.

10.

11.

guta grass (and) rice on the head (of the

girls).
Hand over the bamboo plate (mimica) to
the barber.
Worship the hands of the barber and the
father’s sister. Hand over a cloth (and) a
plate (to them). Worship the chisel (and)
hand (it) over to the barber. Welcome
(the girls) and let them sit on the svastika
diagram. Let (the barber’s wife) par the
nails (of the girls). Collect the nails (and)
clean the eyes with oil-cake and other
seven ingridients (sarvakhau).
Fill the established sacred vase (kalasa)
with the water (reciting) imam me...
(VS 21.1) and ajighra kalasam... (VS
8.42).
The Sivacarya should invocate Brahma.
The Citrakara (painter) should draw the
eyes of the Brahma (kalasa) with the
black soot (brought) from the worship
of the pitha (reciting) tac caksur deva-
hitam (VS 36.24).
Place the girls on the svastika diagram
after pulling their hands (reciting the san-
tikamantra) dyauh santir (VS 36.17).
(Recite) raksohanam (VS 5.23), adhy
avocad (VS 16.5), and tejo ’st (VS
22.1).
Hand over the earthen vessel (salapa),
sari (ihi parast), the garland made of yel-
low thread (satavrndika or dusvaka and),
a coloured block print (sapakhva) (and)
place them in the hands of the girls. Wor-
ship of the light yellow tika (pot, bhut
sinhapujé).

. The senior most lady should take a (piece

of) red cloth (and) the light yellow tika
(pot). (A) Brahmin (should continue per-
forming) Nandikasraddha (yavodaka).
Brahmin should separate the fika share
of the Nandike$varacarya (i.e. the Josi or
astrologer). Offer the light yellow (paste)
to the girls (on the head, reciting) vermil-
ion to all (reciting) tvam yavisthadasu-
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so (VS 13.52). The senior most Bramhin
lady (nakhi) should collect the ritual fee
(daksina). Finish the Nandikasraddha
(yavodaka) (and) start at that place the
performance of the fire sacrifice (yajiia).

p.2

13. Give saguna tika (svagd). Hand over
the earthen vessel (salapa), the sari (ihi
parast), the garland made of yellow
thread (satavrndika and) painted deco-
rative paper (sapakhva). Place the co-
loured block print (sapakhva) on a (piece
of) cloth.

14. Wave a lamp with the ritual measuring
vessel (sipharati, reciting) mano jitir
(VS 2.13). Let (the girls) offer daksina.
(Offer also) a plate of uncooked food
items (sidha) to the JoSi (nandi).

15. Wave (a plate with) popped rice (and)
breads without salt (phalimbaji) (in front
of the girls and) separate seven portions
(bhaga) for Brahma. Let the girls eat
(popped rice and breads without salt).

16. Start the fire sacrifice.

17. Worship the bel fruit (vyapuja).

18. (Offer) the share of a leaf of a pipal (tree)
to Brahma (and to the) bel fruit (i.e. Su-
varnakumara).

19. Worship of the sacred vase (filled with)
water and milk (reciting) ye tirthani
(VS 16.61) and payah prthivyam (VS
18.36).

20. Let the fathers (of the girls) wear rings
(made of kusa grass).

21. Let(them) worship Suvarnakumara (and)
pray “This form of the Golden Boy (Su-
varnakumara) destroys the greatest sin.
A glimpse of (this boy) destroys the sins
(performed) in this and earlier births”.

22. Hand over the bel fruit to the girls.

23. Hand over black sesame seeds (and) kusa
grass to the fathers (of the girls).

24. Pour water and milk (over the hands of
father and girl).

25,

26.

27.

28.

29.

30.

31.

(Recite) the veda agnaye tva (VS 1.13)
three (times?) from (i.e. as quoted on)
page 11.

(Make) the ritual decision (samkalpa
mahavakya): “l hand over this daugh-
ter of mine named x,y who worships
Prajapati to the Golden Boy (Suvarna-
kumara).”

(Recite) svasti ko dat kasma adat (VS
7.48).

Collect the fee (daksina) for the kanyada-
na (ritual). Give flowers.

Give leaves of pipala tree to the girls and
(their) fathers.

Receive collective (samuhika) daksina
from all, (also) a plate of uncooked food
items (sidha) and pure food (nisala).
(Let) alms be given (bahrd& chuye) (to the
girls).

p. 3.

32.

38
34.

855

36.

37.

38.

39.

40.

Let the yajamana worship Brahma (and
perform) a fire sacrifice (yajia). (Let
him) offer daksina. After the offering
of daksina (let him offer) a plate of un-
cooked items (sidha) (and) and pure food
(nisala).

Finish the Nandikasraddha (yavo-daka).
Recitation (vacanam) and feeding (of the
fire) with ghee (ghrtaprasanam).
Completion of the fire sacrifice (piirna
homa).

Remember the names of god continuous-
ly (japa), (draw) a mandala (and recite)
a stotra.

Blessing of the fire sacrifice (yajiia-
asirvada) (and) the self (atma-asirvada).
(Let) the girls circumambulate Brahma,
the fire sacrifice (yajiia) etc.

Release Brahma (brahmavisarjana).
Sprinkle water from the pranita (sacred
vase) to the yajamana only.

Clear the sacrificial arena (vedivisar-
jana). Make the hand dry from the fire
(lhapane).
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Alidyahpija.

A Karmacarya priest dialing
his mobile while performing
the worship of the Clay Deity
on 22" January 2007, Talakva
square.

41.

42.
43.

44.

(Recite) tray ayusam (VS 3.62a). Otfer
a betel pouch to the fire sacrifice (yaj-
Aa). (Also) offer curd (and) a beaten rice
(mixture to the fire).

(Recite) piarnacandra nibham.

Hand over the vermilion pot (sinhamit)
(reciting) Sris ca te (VS 31.22).

Sprinkle holy water (abhisekha), give
sandal wood paste (candana) and svaga
(for the tika) (and) blessings (asirvada to
all participants).

45. Release (the sun) as witness. Hand over

(the sacred vase of) Brahma (to the ya-

Jjamana). Sprinkle water from the roof

(dhurijala abhisekha). Welcome (lasa-
kusa) the girls (for) the sub-rite of grind-
ing the black lentils (maya ghirira yaya).
(Let young boys) stop (the girls) on their
way.
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Sa. Suvarnakumaravivahavidhi
(Skv)

No title page, part of a larger mansucript,
anonymous author. Handbook of Lava Kush
Sharma (Rajopadhyaya), Lalaché, Bhaktapur.
No date. Book format, Nepali paper, pp. 35,
complete. Size: ca. 24 x 24 cm, 21-24 lines per
folio, Devanagari script, black ink, occasional
underlining with red (kumkuma) colour, some
additional remarks on the margins.

lmx

Sriganesayanamah. cyanhusu[nu]vapinhunhya
pithapaja'® choye, brahma dumkaya. prohita |

candana, om yad adya ka° [VS 33.35), sin-
dura, om tvam yavistada® [VS 13.52), aksata,
| om aksanmimadam® [VS 2.8]. yajiiopavita,
om yajiiopavitam°® [cp. BaudhGS 2.5.7-8],
drsti, om tac caksur devalhitam® [VS 36.24],
aduvala, om vasoh pavitram asi° [VS 1.3],
puspa, om yah phalani® [VS 12.89).

2\/

thakadisyam puspabhajana, acamya, ady-
etyadi, amuka gotropannasya | amaka
karyya nimitaka nanimukha puja karttum
paspabhaljanam samarpayami, Siva Siva-
karam santa® [PG 1.8.5?], siddhir astu®
[Rdj p. 20|, yathavana® [Raj p. 20] | sva-

adi conava chesa pujaja yake. chesa thamka-
di_nakina va kamnya va tasyem pujdaja yalke,
adyadi, amuka gotra yajamanasya yathakaryya
nimittaka nannika puja karttum | kamandalu
puspabhdajanam samarpayami, om Siva Siva
santa® [cp. PG 1.8.5), siddhir astu® [Raj p.
20], | yathavana® [Raj p. 20]. piuja [la]lhava,
cd _puja vane, acamya, guruya catyakana |
mrchana ydye, raksohnam valagahanam
vaisnvim-idamahantam  valagamutkirami
yamye nilstyo yamatyo nicakhanedamaham
tam valagamutkirami yamme samano yama-
samanonicakhane | damahantam valagam-
utkirami yamme sabamdhurnicakhane
damahantam valagamutkirami yam | me
sajatonicakhanekrtyam kirami |VS 5.23].
vali, om adhyavocyada® [VS 16.5), dipa, om
teljosi® [VS 22.1), snana, om svasti [na) in-
dro [VS 25.19), dugdha-snanam, om payah
prthivya® [VS 18.36), dadhisnanam |, om
dadhi krapno® (VS 23.32), madhusnana, om
madhu-vata’rtayate madhuksaranti sind-
havah | madhirnah samtvopadhih mahdu-
naktamutosaso madhumat parthivim rajah
madhudyaurastu nah pitalmadhu-manno
vvanaspatir madhumam astu siaryyah mad-
virgavo bhavantunah [VS 13.27), ghrtasnana.
om grtam grta° [VS 6.19), sarkkarasnana, om
namah sam-bhavaya ca® [VS 16.24], puna
jalasana, om svasti [na) indro® |VS 25.19],

na tene, brahmana suryyargha, adyetya-
di, yajamanasya yathodesa yaltha karyya
nantkapuja nimityartham® puspa 2 om a
krsne® [VS 33.43]). gurul namaskara, nyasa
arghapatrapija, atmapaja. , tato dvararcar-
nam | <'¥ om tat tva yami° [VS 18.49], om
devasya tva° [VS 1.10], om gananam tva°
[VS 23.19], om brhaspate® [VS 26.3] | om
catvari srnga° [VS 17.91], om dvaro devir®
[VS 27.16], o hiranya-garbhah® [VS 13.4]
om saptar|sayah® (VS 34.55], om brahma
yajianam® [VS 13.3], om visnoraratam
asi® [VS 5.21], om namah sambhalvayaca®
[VS 1641],> avahanadi, om sadyojataya
namah, om sadyojatopamamiti yajiamm-
agnir-dunisa, bhavapuraga asya hotuh
parisrutah svaha vvake krtam | havir
indredevah [VS 29.36], om vamadevaya
namah, om vamamadhya savitur vva-
mamuso | dive dive vvamamasmabhaym
savih vamasyahi ksayasya devabhiire raya
dhivalvvamabhajah syama [VS 8.6], om
aghoraya nama, om yate rudrasiva® (VS
16.2), om tatpulrusaya namah, om yatpu-
rusadhyah® [VS 31.10], om iSanaya namah,
om tam isanam jagaltas tasthusasya
nidhiyanjinvamavasye nham mahevayam
pusano yathavvedasama sadvrdheraksilta
vayuradajah svastaye [VS 25.18], avahana-
di. <om adityaya namah, somaya, | amgaraya

147 On the top yamasanabute.

148 ju is added above the line.

149 < > brackets mark parrallels
to the mekhalabandhana section
of Dkv,: see translation.
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130 Ly is added above the line.
151 ha is added above the line.
pa is added above the line.

2, budhaya 2, brhaspataye 2, Sukraya 2, sanis-
caraya 2, ralhal-

2r

ve 2, ketave 2, janmane 2, om a krsne° [VS
33.43], om imam deva° [VS 9.40 = 10.18],
om agnir miirddha dilva® [VS 3.12], om ud
budhyasyagre prati-jagrhitvabhistapartte
sam srjetha ma-yaiica, asmin | sadhaste ‘a-
dhyutarasmi visvadeva yajamanasya sidata
[VS 15.54), om brhaspate® [VS 26.3], om |
om annat parisruto rasam brahmana vya-
pibat ksatram payah somam praja[pa]tih
rtenasatyamindriyam| vipanamsukraman-
dhasa indrasendriyam idam payomrtam
madhu [VS 19.75], om $am no devi® [VS
36.12), om | kaya nas citra® [VS 27.39),>
om ta asya sidadonohasah somam Srinamti
prsnyah, janmam devanam | visas trisv a
rocane divah (VS 12.55] avahanadi, <om
indraya nama, om agneye 2, om yamalya 2,
om nairityaya 2, varundaya 2, om vayave 2, om
kuveraya 2, om ananta 2, om | brahmane
2. om trataram indram avitaram indram
have have suhavem suham suram | indram,
hvayami Sakram puruhvitam indram sv-
asti no madhyava dhatv imdrah [VS 20.50],
om agni miurddha diva [VS 3.12], | om yame
datta trita yenam ayunagendra ‘enam-
prathamo adhyatisthata, gandharvo asya
rasanalm agrbhanotsirad asvasvasavo nir
atastham [VS 29.13), om yat te devi nirrtir
ababandha pasangi | vasvavinrtpam, ta-
tre nisyam ayuso na madhyad athaitam
pitum adhi prasiatah namo bhiltyai yedan
cakara, tatre nisyam ayuso na madhyad
athaim pitum adhi prasiatah namo bhiltyai
yedam cakara [VS 12.65], om imam me
varuno srudhi® [VS 21.1], om tava vvayu
brhaspate® (VS 27.34), om | kuvid anga
yavamanti ya vasci yatha datya anupirv-
va viyayah, ihehaisan krnuhi bhojalnani
ye barhi nama’ukti yajatti (VS 10.32], om
abhi tva sura nonumo dugdha ‘iva dhena-
va, | iSan asya jagatah svaradasmisanam

indra tasthusa [VS 27.35], om trini pada
vi cakrame |[villsnor gopa ‘adabhyah, ato
dharmani dharayet [VS 34.43), om brah-
manaspate® [VS 34.58],> | avahanadi, om
asvathame namah, om valaye 2, om vydsaya 2,
om hanumate (2, |

3V

vibhisanaya 2, krpacaryyaya namah, parSu-
ramaya 2, markkandeyaya 2, <om al$vasthen-
the vo nisadanam parne vovvasatiskrta,
gobhaja ‘it kilasatha yatstana valtha
purisam [VS 12.79), om mahi dyauh prthivi
vana ‘Sma yajfia mmimiksatam, piprtan no
bhalrimabhbh [VS 13.32], om yasya kurmo
grhe ha'vis tam agne vvardhaya tvam,
tasmai deva ,adhi pravanna yalksa brah-
manaspatih [VS 17.52], om tivran dyosan
krnvate vrsa pal pa)'*’ yosvarathebhih saha-
bhaljayatta, avakrahmatta prrapadair ami-
tra sinatti satumm nnayavyayajamtta [VS
29.44], om | raksasam bhagosi nirastam
raksa ‘idam ahagum rakso bhitisthom idam
aham rakso | vavandha ‘idam aham rakso
dhamattamo nayami, ghrte dyavaprthvi pro-
rpavayam | voyo ve stokanam agnir ajyasya
vvetu svaha svaha krte ‘urddhanabhasam
mmaratalm gaccha-tam [VS 6.16), om ayam
saharram rsibhih sahaskrtah samudra
‘ivaya prathe, saltyah so asya mahima grne
Savo yajiiesu vviprarajye [VS 33.83], om
prajapat anve® [VS 10.20], om | saptarsah
[VS 34.55].> avahanadi, om masebhyo nama,
paksebhyo 2, tithibhyo 2, | naksatrebhyo 2,
prthivyai 2, karnebho 2, yogebhyo 2, rtubhyo
2, samvatlsarebhyo 2, rasibhyo 2, rathaya 2,
vasarebhyo 2, uccaisrvaya 2, arunaya (2, | |
kumdaraya 2, paiicanadibhyo 2, ratnagarbhaya
2, <om arddhamasah parumsilte masa’ad-
yattu Sampatah, ahoratrani marute, vilistam
sudayattute [VS 23.41], om | agnem paksati
vvayo inpaksatir indrasya trtiya somasya ca-
turthe adityai paiicami indra[ra]lnyai sasthi
maurtam saptami brhaspater astamyar-
pamro navami dhatu dasamindrasyaikada-
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3
§T vvarunasya dvadasi yamasya trayodasi
[VS 25.4], om indragnyoh paksatih svaras-
vatye paksalti mmitrasya tiyayan-caturthi
nirtyai pancamyam agnisomayo sasthisar-
pananm im salptami puspe navami tvasur
dasamindrasyaikadasi varupasya dvadasi
yamyaitrayoldasidyavaprthivyodaksinas-
pasvam visvesam devanam uttaram |VS
25.5], om naksatrelbhyah svaha naksatri-
yebhyah svaha horatrebhyah svaharddha-
masebhyah svaha maselbhyah svaha rtu-
bhyah svahattarvebhyah svaha samvat-
saraya svaha dyavaprthilvibhyamm svaha
candraya svaha siaryyaya svaha rasmi-
bhyah svaha vasybhyah|svaha rudrebhyah
svahadityebhyah svaha (the following lines
are added on the top of the page: marud-
bhya svaha, visvebhyo-devebhyah svaha,
miilebhyah svaha, sakhabhyah svaha)
vapaspatibhyah svaha puspebhyalh svaha
phalebhyah svahausdhibhyah svaha [VS
22.28], om suparne parjjanya’atirvahalso
darvvida tevvayave brhaspataye vvaca-
sya pataye paingarajo laja ‘antariksah
plalvo mangum matsyas te madipataye
dyavaprthiyah kirmmah [VS 24.34],
om kranasisun mahilmam grhidid ivam,
visvapariplu torasadvivah [RV 9.102.1],
om yoge 2 stavastaram valjye 2 hava-
maye, sakhaya indram ittaye [VS 11.14],
om rtavas te yajiam vi tamnvattu masa |
raksamtte havi, samvatasar ste yajiam
dadhantu sa'>*prajam ca patiyatunah® | VS
26.14), om samvatsaro | si parivatsaro sida-
vatsaro sivvatsaro'*si, isayas te kalpatam
ahoratre kallpattam addhamasas te kal-
patrammasas te kalpattamrtavas te kalpat-
tam sam-valtsaras te kalpattam, pretyam
‘etyai saflcafica pravasaraya suparnacid
asi taya | devatayangirasva bhruvah sida
[VS 27.45], om asvas thaparo gomrgas te
prajapatyah

4y

krsnagriva ‘agneyo rarate purastatsa
sarasvati mesy adhustad bhrtnor athinav
adholramau bavho, somayausnah syamo
nabhyam sauryyayamau svetas ca krspam
ca pasvalyos tvasthau lomasasakyau sakai-
thyo vvayevyah, Svetapucha ‘in-drayasva
pathyaya | vehad vaisnavo vamanah [VS
24.1], om ayam puro harikesah siryyaras-
mistasya rathagrtsa ralthaus ca senanigra-
manau, pufijikas-thala ca kratusthala
capsarasau dakspavah [VS 15.15a], | om
pasavo hetih pauruseyo vadhah prahetis
tebhyo namo ‘astu te no vantu no mrdayam
| tu teyenhosyo yas ca no dvesti tam
esamiijjamme dadhmah [VS 15.15b], om
brahmanasah pitarah | somyasah Sive no
dyavaprthivi ‘anehasa, piisa nah patu du-
rita drtadr!dho raksa makirno ‘adya sam-
sa ‘isat [VS 29.47], om asvina tejasa caksu
pranena | sarasvativirya, vvacendro bale-
nen idraya dadhur indriyam, om a mind-
rair indra harilbhi yahi mayiira-romab-
hih, ma tva ke cin tim trayasino ti dhamne
tam ihi [VS 20.80], | om yatra vana® [VS
17.48], om u rutyam jata vedasam® |VS
7.41], om paica nadyah sarasvatim api
yalnti sasrotasah, sarasvati tu pamncadha
so dese bhavat sarit [VS 34.11], om upah-
vare gilrirpam samgame ca nadinam dhiya
vipro ajayata [VS 26.15], om visno karm-
mani | pasya yato vratani pasyase, indras-
ya yujyah sakha [VS 6.4], [om] namah sva-
bhyah° [VS 16.28] om a'*jigralkalasam®
[VS 8.42], om catvari srnga® [VS 17.91],>
avahanadi, gana gograsa kaumari pija | om
gana gograsa kaumarimurttaye idam asane
namah, om [galnana[m]tva® (VS 23.19],
om alyam gau® [VS 3.6], om jatavedaso
sunavama somam arati yato nidahati ve-
dah sana | pavati durgani visrano veda sin-
dhuduritatyagni [RV 1.99.1], davahanadi,
saguna pija

153 sa is added above the line.
'3 1o is added above the line.
1> @ is added above the line.
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1% The next mantras are from
the svastivacana: see Dkv1
23v-23".

4r

dadhi umapataye namah, <om dadhi kra-
pno° [VS 23.32], om vasoh pavitram asi°
[VS 1.3], om | dirghayus tvaya® [KS 3.9.6],
om tvam yavisthada® [VS 13.52], om yah
phalani® [VS 12.89], om parnaya ca® [VS
16.46),> | avahanadi, tato paficavali pija,
svasthana ksatrapalebhyo idam asanam
nalma, puspa nama, <om ganana[m]tva°
[VS 23.19], om jatavedase sunavama so-
mam arati yate | nibrahati vedah, sanah
pavati durgani visvanam veda sindhu-
duritatyagni [RV 1.99.1], om ilma ru-
draya tapase® [VS 16.48],> om grtam
ghrtapavana® [VS 6.19], namo vabhriisa-
ya® [VS 16.18], avahalnadi, paricavayu
dvandu pija, na la ke madhi se thvate thane,
om pancavalyu-dvadvandumiirttaye idam
asanam namah, puspa namah, om mahi dy-
auh prthivi vana ‘Sma | yajia mmimiksa-
tam, piprtan no bhalrimabhbhi [VS 13.32],
om apsvavantarmrtam atsu bhevax |
susrvaprasastisthasva bhavata vajina, devi
rapoyovaksarmih pramirtika kumaca |
Jjakastenayam vajam set [VS 9.6], om tejo
si° [VS 22.1], om tava vvayu® [VS 27.34],
om yate rudrasiva® [VS 16.2=16.49], | om
asmaka indra® [VS 17.43], om prthivyai
namah om agne 2 om tejase 2, oim vayav®, |
2. tato panicayana pija. Srisuryyaya namah,
| narayanaya 2, sadasilvaya 2, grhalaksmi 2,
istha-devatayai 2, om a krsne® [VS 33.43],
om visporara | tam asi®° [VS 5.21], om
namah sambhavayaca® [VS 16.41], om
sri[$]ca te° [VS 31.22], om brhaspate® [VS
26.3). | atragamdhadi, nhaskana sindira
maia paja, $ri namah, laksmi, om samitam
| sakapetham sampriyo rajispu sumanas-
ya-manau [VS 12.57), om sam vam ramsi
sam vrata sam u cintany akaram agnepu-
riks-vadhipa bhavas tvan na isam iurya
yajamanaya dhehi [VS 12.58],

5v

§ris ca te® [VS 31.22), atragandhadi, catusv-
asti payaparniedi, dhitpa dipa, naivedya, | pha-
la, [om] manojuti [VS 2.13), pratistha, japa
stotra, Siva Sivakaram santa®. atralgamdhadi.
bra-hmana pija, Santika pustika, svasti
no mamite-[RV 5.51.11)-tyadi | , <om'*
kanikramdan junusam pavruvanasya-
rttivacamarinat, sumangalosca sakune
| bhavasimatvakacidavibha isvavit, om
mavvasevaudvavinmasu parpomaltvavi-
dahisunmanviro ‘asta, pi- tramanu-
pradisam kunikradatasumangale bhadra
valdivadeha, avakram daksinato grha na
sumangalo bhadravadi sakunne, malnas-
te nassatamatha samanso vrhatvude su
vira, pradaksinid abhigrnhnti | karavo-
vayovadanta rtudha sakuntayah, ubheya-
cauvadati samagayatram galya-trasca-
trestabhain canurajati, udgateva sakune
sama gayahsi brahma-putrarsvalsavanesu
samsasi, vrseva vajisisumatirapitya sravva
tonah, sakune bhaldram apahamuttarato
bada, bhadra yadastatro vada bhandr
uparastan no vada vadbhadram bhadram
| na avada bhadranah sarvato vada, om
asapatna purasthan adya Siva daksinatas
krdhi, | abhaya satata marudam uttarato
grho, yauvanani mahayasi gimyuyam ival
dumdubhih, Sakrattaka pradaksina Sata
patrabhi nau vada, apadas tam Sakune
bhalriryyatha brhad varemavithesuvirah
[RV 2.42.1-3], om asuh sisano®° [VS 17.33],
om yalj jato diram udaiti® [VS 34.1], om
sahsrasirisa® [VS 31.1], om vibhra dvrhati
vatu somyam [VS 33.30]| om namas te ru
manvava® [VS 16.1], vauam soma vre° [VS
3.56], esa te rudra bhaga® [VS 3.57]. a-

5
va rudramad imahy ava devam tryam-
vakam, yatha no vasyasas kara thatha nah,
Sreyas karadyalthano vyava-sayat |VS
3.58], om bhesajami° [VS 3.59b], tryam-
bakam® [VS 3.60cd], eta te° [VS 3.61a], ava
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tatva | dhanva® [VS 3.61b], [trylayusam®
[VS 3.62a), Sivo namasi® [VS 3.63], nivart-
tayamya® VS 3.63b], catusvalsti paya° VS
12.70b], svasti na indro° [VS 25.19], payah
prthivyam® [VS 18.36], visno raratam alsi
[VS5.21), agnirdevata/°|[VS 14.20], dyauh
Santi VS 36.17]>, jose tava svana munava
devava kolsam thala chaguli tvava, svana
chaphola yajamana yata biye, | yinini maté

vajam-bhayam sarvvasca yattudhanyo
dharacih para suva [VS 16.5), mata, om
tejosi® [VS 22.1), | brahma astakalasa'”
puja, om brahmano hamsasandya dhuradi
astakalasebhyo idam &\sanam namah, pus-
pa namah, evam padargha candan-aksata
puspa dipa dipa stotra. | atra gandhadi,
arghapatraya lamkhana héye, sychaye laha
tuti kapale 3 pola | hahe, om kandat kandat

pha tadaca sagonana tvacake, deva yatam
candr'¥ana sagona | bive, Santika svana biye,
anasamkalpa, brahmana daksina | vacanam,
parivara pija choye, nyasa likaye. visarjana,
om | u dvayam® [VS 20.21, 27.10, 35.14 or
38.24]. thana prajapati svastikasana thane,

purohamti purusah purusas pari, eva no
dirvvapetalntu hase-nenena ca [VS 13.20],
thvate dhinakava napikaya lahati svastika
coye, chalca bive, gva | dheva biye, kamnya
la salava svastikasanasa taye, lulsi dhenake,
kamnyd khvala sike la soyavo yajiiasa taye,

thamkadise priapraltiva latasa lamkhana
haye, cetana svatika coye, kusunacina tilcake

nrmachanddi pu[rlvalvalt | . matd pa téca-
nam_tvaye om asuraghnam idra® [RVKh

kumdlata cetasvana jajamkd dam 2 daksind
bive, pajanam, | prajapatimurttattaye idam
asana namah, evam padargha hastargha
cadana yajiiopavilta puspa daksind, atra-
gandhadi, thamkadisye catyvaka lavalhaye,
pilja choye vose takva, abhisesa cetasvana
gvalava che yatam biye, candalnadi sagona
asirvada. doke biye. sephdrati, pratitvam
dhunake

6\/

lamkha dhara hayakava prajapati choye, om
asuraghnam idra sakham°® [RVKh 2.4.1b],
sachi thaye, thvate capiuja vidhi, samaptam.
Subham. |

[Fols. 7-13" deal with Nandikasraddha]

]41‘158

Sriganesaya namah. sindura chayeke vidhi.
nhapamm _inaya kaya, alini kalye, yavodaka
yaye, Sivacaryanam brahma asta kala[Sa]
pija yacake. yavoldaka yaye, yathakarmma,
kanya la salava haye. om asuraghnam®
[RVKh 2.4.1b], nrmanchalnam. raksohnam®
[VS 5.23), vali om adyavoca dadhivakta
pathamo daivyo bhisaka, alhimca sarv-

2.4.1b), simdura patranam tvaye |, om asur-
aghneti® [dto.], Subha lagne sundura cayeke
mamtra, $ris ca te° |VS 31.22], candalnadi
saguna bive lu chetana ticake, asivada, om
yatra vana® |VS 17.48), | palininam tvaye,
phani cha mamtra, om trataram indram avi-
taram indram have halve suvaham suram
indram, hvayami Sakra puruhviitam in-
dram svasti no madhyava dha'tv imdrah
[VS 20.50] | [thi patast Simke]'®', Satavrnda-
kanam kokhayake, om a krsnpe® [VS 33.43],
prasada_pitini_biye, om prajapalteti® [VS
10.20], alininam_tvaye, yvajiaya yathakarma
kanyadanah, om Sivo namasi® [VS 3.63],
hasanam gayekam tvaye,

IS

om tava vvayu °[VS 27.34), sapakhvala
sala biye,'® badham chuye jaki om dir-gha-
yus taya valayavarcase | suprajas-tvaya-
suviryaya [KS 3.9.6], sephdrati pratistha,
om manojuti® [VS 2. 13), | jajaayatd pijaj

japa lake, la salava yane, masa ghele yacake,

| om sukharathir asvani vayan manus-
yaneniyatebhi suvvirvajina’iva |, hrtpra-
tistham yyadad-idam yavistham tamnme
manabh siva simkakalpam astu (VS 34.6), |
talesa piurvva sokam svastikasa taye, phalini

157 Another r is added above

the line.

1% On the top of the page
sisndura chayake vidhih is
written in bold letters, and in
small letters /. hapa hasa tupht
ya karma 2. yaye dhumka. On
the left margin: L _alini pija
yave vauyenam 2. nirmasichana.
paryantam saguna sahita. and
1. yavodaka yaye uathakarme 2.
sinha chayake.

1% sa is added above the line.

10 dha is added above the line.
' 1hi patasi Simke is added on
the bottom.

162 E[—lllﬂ—kﬁ!’i_l'l SE[!!— b”,z l%
added on the top.
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163 Unidentified verse, read:
caturbahum brahma caturan-
anam, hamsasanam ca bibhra-
nam aksamala-kamandalum

| brahimame dhyanapuspaih
nama.

164 On the top of the page kan-
yadanah is written.

195 o is added above the line.

vosyam vaji nake, iti sindurddirohanam. atha
suvarna kumdri vivaha vidhi, | kusumdi yajiia
vase haye kalaSacana dhuneva brahmhécarna
vaye, brammhane | hamsasanaya dhuradi
astha kalasebhyo idam d&sanam namah,
puspam namah, | evam padargha &camana
camdana simdiira yajiopavitaka puspam
namah. | tato astakalasa pija, om dhardya
namah, om yuiijate manah utayulate dhiyo
viprasya brhato vipascitah, vihotra-dadhe
vayuna videlka’inmahidevasya savituh
paripratisvaha[VS 5.14], omdhurayanama,
om idam vilspu® [VS 5.15], 2, om somaya
namah, om iravati dhenumati hi bhiatam
suyavasini | manavedaSasya, vvyask-
abhrarodasi vis-nave tedadhaththe prthivi
madhito malyukhaih svaha [VS 5.16], 3,
om devasrutai dilesvaghoravatam praci-
pretamadhvarangalpayanti | ‘uduyajiiam
nayatanmmajihvaram, khadgostamavad-
anndevi duryyo ‘ayurmma | ivvadistam
prajammanirvvadistam asraranathavas-
man prthivyah [VS 5.17], 4, om

15

anir&ya namah, om visnonukam viryyani
pravocayah parthivani vimalretajamsi
yo ‘askambha yo taram sadhastham vi-
cakramans tedhoruga | yo visnave tva
[VS 5.18], 5, om naraya namah, om prad-
ivo va visna ‘uta va prthilvya maho va
visna’urorantariksat, uvahi hasta-vva-
sana prnisva prayaccha | daksina domama
vyadvisnave tva [VS 5.19], 6, om prtyiisaya
namah, om vrata visnu| stavame vviryyona
mrgonabhimah kucaro giristhah, yasyo
rusuttrisu  vikralmanes-vadhiksipayanti
bhuvanani visva [VS 5.20], 7, om prab-
hasaya namah, om visonor aldatalmalsi®
[VS 5.21), &, iti astakalasa pija, atha brah-
mdcarnam, om brahmane nalmah, om praja-
pataye namah, om vedadhipataya namah,
dhyanam, om pitavarnam | caturbahim
brahmanam caturananam, hamsasanam
ca_vibhranam aksamala kamandalum |

om brahmyajianam® [VS 13.3], om praja-
patena tvaldetainyoti° [VS 10.20, 23.65?],
om abrahman brahmano® [VS 22.22],
om vedesiyo na tvam devadevadevelbhyo
vedo bhavas tena mahavedo bhuyat svaha
[VS 2.2la), om dhamachadagnir indro
brahmaldevo brhaspatih sacetaso vis-
vedevayajinam prabhavantunah subhe
[VS 18.76]. | avahanadi, japastotra, hamsa-

sanagatam deva saumyaripa pitamaha,
|_brahmam-ndavyapinam nityam danda-
panim_nama-myaham, iti brahmarcanam,
| nagapva pija, om namo astu sarpebhyo®
[VS 13.6], om yaksaya namah, om yaksani

namah,

]6v 164

om agne ‘achavadehanah pratinah
sumanabhavah pranojacha sahastra jit-
vam hidhalnada ‘asi svaha [VS 9.28], om
pranoyacha tvarmamaprapusa pravi-
syati pragvadeva dadatu | nah svaha [VS
9.29], om Sri namah, laksmi namah, om
dhyamalekhir amntariksam pahimsilh
prthivyasambhava, ayam hitvasvati sveti
Jjanah parninaya mahate saubha | bhagaya,
atas tvam deva vvanaspate sata valyav-
virohasahastra valsa vivayam ruhemah
[VS 5.43] | $ri $ca te° [VS 31.22]. supopa
naga puja, om varianasy-ottabhanam asi
variunasya skaml/bha sajanistho varinasya
rta sadamnyasi vvariunasya rta sadanama-
sida [VS 4.36]. | malako kalasarcana. yjiia
vava yathakarma, brahina astakalsa adi
vose | takvam tvaye, thava thava vedana. om
mano juti° [VS 2.13), samkhyahuati tvam
dhunake, | Sivacaryana Sripahala puja ya-
cake, brahmana Sriphala yata ahiti biye |,
dha 54, Sripalaya svaha, om sivo'® namasi®
[VS 3.63], pratistha mano juti°[VS 2.13], |
, kamnyddana viye vyala mélako vyéla taye,
kanyaya babiina vyala pija yacake |, suvar-
na kumaraya idam asanam namah, puspam
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namah, evam padargha acamana candana |
Jajiio-pavitaka puspam dipa dipa atra gan-
dhadi. kiisa 2 pu kayava babuna kamnya |
thive, mama putri suvarna kumérdya danam
datavva dhavake, dadasva, babuna | luya la
jela laptesa tayava kitsa hamala tayava vakya
vave, adya svetavardalhakalpetyadi, amuika
gotropannasya yajaménasya, mama putri
suvarna kumaraya | salamkdra sahita kiya
vanmsno jyestha Sesa papa prasamandrthe
svargavasa malmandya imé kamnyd tuvyam
aham sampradadye, kumdra svargarupa
tvam mama pataka ndsa-

16

nam vivada phaladam caiva pratigrhi tvam
atmajam, maya tami-sahasrad-dhabhih kaml
nya Subhagunan-vita, tasmai pradatta ve-
doktam tubhyam bhava-phalapradam, pani
samarppalyitva,'®® dugdhadara lamkhadhara

Sanno aryyamadevah pratomiscantu ma-
paya svalha, lamkhadharana hayeke, mandpa
Auyake, om svati no ‘agre diva prithivyam
vi§vanidhaja yathaya tatra, padasyam api
yotam prasastam tasyanu chuldravinam
dehi citramm svaha (PG 1.6.2). masa dhede
2 vacake, om sukharathi°,'"’

17

isane [vanel'® om bhyamagne prapavah
suryyovahamtunnosahah punahpatib-
hyo jayadagneprajalnaya svaham [RV
10.85.38], alini tvaya. om Sivo namasi° [VS
3.63], om pajapatena tvalde-tamnnyo® [VS
10.20]. agnikundasa jo-hasa taye tasya gale.
om tava vayu brihaspate® [VS 27.34). puna
laja _homa, om nmayanayupatam lajan
avaraktika a | yusmarastu me prativedhana
yo mama svaha [PG 1.6.2]. hathvathem tvaya
julo, puna lalj@ homa. om ima lajanam vapa-

hayake, veda, om agnetvamahyam vari-
no dadattu | somtatvamasi yayurddatra
edhivayo mahaiyam pratigrahite rudra-
yatvam-ahyam varilno dadatu somrta-
tvam asi yapranodatra edhi mayomahyam
pratigrahite | brhaspatayetvamahyam
varuno dadasomrtatvamasiya pranau
datraye dhipayomalhyampratigrahi-teya-
mayatvamahyam varuno dadatu-somrtat-
vamsiyahayodatrel dhivayotih-yam prati-
grahite [VS 7.47], om kodat kasmadat®[VS
7.48], om kamam kamadhu | ge dhuksva
mitraya® [VS 12.72], tolate, suvarnadaksina
bive, kamnyaddana-pratisthalrtham hiranyam
agnidevatam yathasradha daksinds tubhyam
maham sampradadye. | vacanam, abhisesa, om
devasya tva® | VS 1.10], asirvada, dirghayus
tvaya® [KS 3.9.6]. Sivarcar-yyana koSakha-
lana cike. kamnyadanahuti, dha 108 kamnya
iva vahamtu me tava ‘api afijjafijanam ab-
hicakasima, yatra solmah S$ruyate yatra
yajio grtasya dhara abhitatpavante [VS
17.97]. tato lajahiti |, jela laptesa taye ghela

myagnau samrddhikaranam tava, mama
tuvya ca | samvedanam tadegnir-anumnya-
tamiyam svaha [PG 1.6.2]. hathvathe tvaye
Julo. | pecakaland johdsasateva tayava duyake.
on bhagaya svaha, om prajalpataye svaha,
yajiia-syotare _saptapada__jayake, nhasagu
mandala dayake, | gva® gvayeca® gvala lavara
taye, om emise visnustvanayaju, 1| om dve-
Jjume visnustvacayantu, 2, om trinirayas-
Yyose visnustvanayantu, 3, | om catvarimaso
bhagaya vispustvana yamntu, 4, om pa-
fcavasubhyo visnustvalnayamntu, 5, om
rtubhyo visnustvana- yamntu, 6, om sakhe
saptal palda bhavasamma malmanu vratab-
have visnutvanayamntu, 7, [PG 1.8.1-2'%]
thvate saptapada, isanasa sirya darSalna ya-
cake. om tat caksur dveva-hitam purastvac-
chukram usarata, pasvema saradah satam
| jivena saradah Satam srpuyama saradah
satam ca vabruvama Saradah Satam madil-
nama syama Saradam Sata bhiya saradah
satat [VS 36.24). la pane, utarasa utara
solcakam dhruva dasana yake, om dhrurvam

samidha tasya kamnyana doyke mantra, om
aryyalmanam devakanyagnimayah krtah

asi dhrurvam tva pasyami dhrurvai mapi-
yosyam ma-

1% Read: kumara svargarupas
tvam mama pataka nasaka, vi-
vaha-phaladascaiva pratigrhita
mamdatmajam. mayda tam saha-
Sraddhabhih kanyam Subha-
gunanvitam. tasmatr pradattam
vedoktam tubhyam bhavaphala-
pradam. pani samarpayitvd.

167 On the bottom of the page
following two lines are added:
1. kamam kamadraghedhufica
mitraya$ca dndrayasca, 2.
bhyaumanclo prajabhya osed-
hibhya. I1.

1% yane is added above the line.
1% The numbers mark the seven
steps.
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' yastu bive is added at the end

of the text marked as a kind of
foot note.

' Mostly, the priest sticks
replica of eyes made out of
silver to the clay; sometimes the
Citrakdra paints the eyes.

172 Stripes of cotton in five
colours.

173 The sequence of the follow-
ing 11 maniras is identical with
Dkv, fol. 12=13".

7

mayi tva vrhaspatimaya[cp. VS 1 .8], patya
prapejavati sataijiva Saradah satam [cp.
RV 10.85.39]. vajiiosyol tare kamnya taye,
desapatana, kalapatana. santika pustika, ya-
vadhal nyadi, bra-hmanadaksin'™, yajiaya
malako dhunake, chatra chaye, brahimana |
bhoja yacake. iti suvarna kumari vivaha vi-
dhi samapta. Subham

5b. The Rules of the Marriage
with Suvarnakumara

[
Salutation to Sri GaneSa. Send pija (mate-
rial) to the pitha (deities, i.e. the goddesses)
either on eighth or fourth day. Bring Brahma
(i.e. the main kalasa etc.) in (the house). The
(domestic) priest etc. should (start the) wor-
ship staying in the house. Let the eldest wom-
an (of the lineage) and the girl stay and wor-
ship in the house. (Ritual decision:) “Today
etc. (I wish) to make the nandimukhapiija tor
such and such (girl) of a yajamana trom such
and such lineage (gotra). (Therefore) I hand
over the water pot (kamandalu) and the plate
with flowers (etc.). Siva Siva $anta... (cp.
PG 1.8.5). May it be successful.” Hand over
the pija plate with the protecting formula(s)
siddhir astu... (until) yathavana... (see Raj
p. 20 and Dkv, fol. 20"). Go for the worship
of the clay (i.e. Alidyah). Clean the mouth
with water (acamana). Make the purifica-
tion for the clay of the guru (Siva? reciting)
raksohanam... (VS 5.23). Sacrifice (bali,
reciting) adhy avocad (VS 16.5), light (re-
citing) tejo ’si (VS 1.31 or 22.1), ritual bath
(reciting) svasti na indro (VS 25.19), ritual
bath with milk (dugdhasnana, reciting) pay-
ah prthivyam (VS 18.36), ritual bath with
curd (dadhisnana, reciting) dadhi kravno
(VS 23.32), ritual bath with honey (madhus-
nana, reciting) madhu vata rtayate... (VS
13.27), ritual bath with ghee (ghrtasnana, re-
citing) ghrtam ghrta (VS 6.19), ritual bath

with brown sugar (Sarkardasnana, reciting)
namah sabha-bhyah (VS 16.24), again ritu-
al bath with water (jalasnana, reciting) svasti
na indro (VS 25.19), (tika) of sandalwood
paste (reciting) yad adya kac (VS 33.35),
vermilion (reciting) tvam yavistha da[suso]
(VS 13.52), ritual rice (reciting) askan-
nam adya (VS 2.8), sacred thread (reciting)
yajnopavitam (cp. BaudhGS 2.5.7-8), (make
the clay) seeing (drsti,'”" reciting) tac caksur
devahitam (VS 36.24), hang a cloth (aduva-
la'™) around it (reciting) vasoh pavitram asi
(VS 1.3), (decorate with) flowers (reciting)
yah phalinir (VS 12.89).

2V

The thakali should perform puspa-bhajana,
cleaning of the mouth with water (acama-
na). (Ritual decision:) “Today etc. (I wish)
to make the nandimukhapija for such and
such a ritual by such and such a yajamana
from such and such lineage (gotra). (There-
fore) I hand over the water pot (kamandalu)
and the plate with flowers (etc.). Siva Siva-
karam santa... (cp. PG 1.8.5). May it be
successful.” (Hand over the pija plate with
the protecting formula(s) siddhir astu...un-
til yathavana... (see Raj p. 20 and Dkv, fol.
20¥). Decorate with flowers. The Brahmin
should give water to Sarya (with the ritual de-
cision:) “Today etc. the nandimukhapiija for
such a ritual at such a place by (such) a yaja-
mana...” Salutation with flowers (reciting) a
krsnena (VS 33.43). Greetings to the guru,
mental commitment (nyasa), worship of the
arghyapatra, worship of the self (atmapiija),
then worship of the doors (of the house of the
worshipper). (Recitation of'”) tat tva yami
brahmana... (VS 18.49); devasya tva savi-
tuh... (VS 1.10); gananam tva ganapatin...
(VS 23.19); brhaspate... (VS 26.3); catvari
srnga trayo... (VS 17.91); dvaro devir anv
asya... (VS 27.16); hiranyagarbhah sam
avartatagre... (VS 13.4). sapta rsayah
pratihitah... (VS 34.55); brahma yajnanam
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(VS 13.3); vispor raratam asi (VS 5.21) and
namah sambhavaya ca (VS 16.41). Invova-
tion etc.'™ Om, salutation to Sadyojataya (re-
citing) sadyo jato (VS 29.36), om salutation to
Vamadeva (reciting) vamam adhya savitur
(VS 8.6), om salutation to Aghora (reciting)
ya te rudra Siva (VS 16.2), om salutation to
Tatpurusa (reciting) yat purusam vy adad-
huh (VS 31.10), om salutation to I§ana (recit-
ing) tam isanam jagatas (VS 25.18). Invo-
cation etc. Salutation to the Sun. Salutation
to the Moon. Salutation to Mars. Salutation
to Mercury. Salutation to Jupiter. Salutation
to Venus. Salutation to Saturn. Salutation to
Rahu.

21‘

Salutation to Ketu. Salutation to the birth
planet. a'” krspena (VS 33.43). imam
deva asupatnam... (VS 9.40 or 10.18); ag-
nir mirdha divah (VS 3.12); ud budhyas-
vagne... (VS 15.54); brhaspate adi yad
aryo... (VS 26.3); annat parisruto... (VS
19.75); §am no devir... (VS 36.12); kaya
nas citra... (VS 27.39); ta asya sidado-
hasah... (VS 12.55); ta asya (VS 12.55).
Invocation etc.'”® Salutation to Indra. Saluta-
tion to Agni. Salutation to Yama. Salutation
to Nairrtya. Salutation to Varuna. Salutation
to Vayu. Salutation to Kubera. Salutation to
Ananta (Visnu). Salutation to Brahma (reci-
ting'”") trataram indram... (VS 3.12); ya-
mena dattam tri-ta... (VS 29.13); yam te
devi... (VS 12.65); imam me (VS 21.1); tava
vayav rtaspate... (VS 27.34); kuvid anga
yavamanto... (VS 10.32); abhi tva Siira...
(VS 27.35); trini pada vi cakrame... (VS
34.43); brama-paspate tvam... (VS 34.58).
Invocation etc. Salutation to Ag$vatthaman.
Salutation to Bali. Salutation to Vyasa. (Sa-
lutation) to Hanumat.

3V
Salutation to Vibhisana. Salutation to
Krpacarya. Salutation to Parasurama. Salu-

tation to Markandeya.'” asvatthe vo nisa-
danam... (VS 12.79); mahi dyauh prthivi...
(VS 13.32); yasaya kurmo grhe... (VS
17.52); tivran ghosan krnvate... (VS 29.44);
raksasam bhagosi... (VS 6.16); ayam sahas-
ram rsibhih... (VS 33.83); prajapate na
tvad...(VS 10.20). sapta rsayah pratihitah...
(VS 34.55). Invocation etc. Om, salutation to
the months. Salutation to the halfs of a month
(paksa). Salutation to the lunar days (tithi).
Salutation to the lunar mansions (naksatra).
Salutation to the earth (prrhivi). Salutation to
the eleven divisions of a day (karana), Salu-
tation to the conjunctions (yoga). Salutation
to the seasons (rru). Salutation to the year
(samvatsara). Salutation to the solar man-
sions or zodiacal signs (rasi). Salutation to
the chariot of the sun. Salutation to the so-
lar days. Salutation to the horse of the sun’s
chariot. Salutation to the suns. Salutation to
Skanda (Kumara). Salutation to the Five Riv-
ers (Satadru, Vipasa, Iravati, Candrabhaga,
and Vitasta). Salutation to Kubera (recit-
ing'”) arddha-masah... (VS 23.41); agneh
paksatir vvayo ... (VS 25.4);

3
indragnyoh paksatir... (VS 25.5); naksa-
trebhyah svaha... (VS 22.28); (the follow-
ing lines are added on the top of the page:
marudbhyah svaha... (VS 22.28)); su-
parnah parjanya...(VS 24.34); krapasisur...
(RV 9.102.1); yoge yoge tavas taram... (VS
11.14); rtavas te yajiiam... (VS 26.14); sam-
vatsaro si parivatsaro... (VS 27.45); asvas
taparo gomrgas... (VS 24.1);

4y

ayam puro harikesah... (VS 15.15ab); (...)
pasavo hetih pauruseyo... (VS 15.15b);
brahmanasah pitarah... (VS 29.47); asvina
tejasa caksuh... (VS 20.80); a mandrair
indra... (VS 20.53); yatra vapah sampa-
tanti (VS 17.48); ud u tyam jatavedasam
(VS 7.41); panica nadyah sarasvatim... (VS

174 1t follows the worship of the
five faces of Siva.

173 The sequence of the follow-
ing 10 mantras is identical with
Dkv, fol. 1415,

176 Tt follows the worship of
the Protectors of the World
(dikpala).

177 The sequence of the follow-
ing 9 mantras is similar to Dkv
fol. 14",

178 The sequence of the follow-
ing 10 mantras is identical with
Dkv, fol. 13*-13".

17 The sequence of the fol-
lowing 24 mantras is almost
identical with Dkv, fol. [5*-16'.

1
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'8 The deities are represented in
handfuls of naivedya food.

181 The sequence of the follow-
ing 6 mantras is identical with
Dkv, fol. 13*-13".

182 The sequence of the follow-
ing 5 mantras is identical with
Dkv, fol. 17",

183 Meaning of dygndu pitia
unclear. dondu = dvandu?, see
DCN, s.v.: “an implement used
for ritual worship”.

' The sequence of the follow-
ing 6 mantras is almost identical
with Dkv, fol. 23*-23".

34.11); upahvare girinani... (VS 26.15);
visnoh karmani... (VS 6.4); namah sva-
bhyah svapatibhyas (VS 16.28). ajighra ka-
lasam... (VS 8.42); catvari Srnga trayo (VS
17.91). Invocation etc. Worship of Ganesa,
cow and Kumari'® (saying) “Om, this seat is
for Ganesa, the cow and (reciting) gananam
tva (VS 23.19); om ah gauh (VS 3.6); om
Jjata-vedase sunavama... (RV 1.99.1). Invo-
cation etc. (Give tika with) curd (to the girl).

4
Salutation to this seat of Siva (Umapati, recit-
ing'®") dadhi kravpo akarisam (VS 23.32);
vasoh pavitram asi (VS 1.3); dirghayut-
vaya (KS 3.9.6); tvam yavistha (VS 13.52);
yah phalinir (VS 12.89); namah parnaya
(VS 16.46). Invocation etc. Then worship
with paricabali (saying) “This seat is for the
Protector of the (local) Area (ksetrapala).
Salutation. Salutation (with) flowers (recit-
ing) gananam tva (VS 23.19);'$ jatavedase
sunavama... (RV 1.99.1); ima rudraya
tavase (VS 16.48); ghrtam ghrtapavanabl...
(VS 6.19); namo babhlusaya... (VS 16.18).
Invocation etc. Five kind of winds, dvandu
paja:'® place fish, meat, lentils, (sweet)
bread, a piece from the lung (of a sacrifial an-
imal but) not more (in a clay saucer), this seat
for the image of the Five Breaths and Twelve
Suns (read: dvadasendu). Salutation. Saluta-
tion (with) flowers (reciting) mahi dyauh
prthivi... (VS 13.32); apsv antar amrtam
(VS 9.6); tejo si (VS 22.1); tava vvayu (VS
27.34); yate rudra siva (VS 16.2=16.49);
asmakam indrah (VS 17.43). Om, salutation
to the earth. Om, salutation to the fire. Om,
salutation to the light (tejas). Om, salutation
to the wind (vayu). The worship of the Five
Deities: Salutation to the Sarya, salutation to
Narayana, salutation to Sadasiva, salutation to
Grhalaksmi, salutation the personal deity (re-
citing) a krsnena (VS 33.43); visno raratam
asi (VS 5.21); namah sambha-vaya ca (VS
16.41); sris ca te (VS 31.22); brhaspate (VS

26.3). Now fragrant materials. Worship with
ritual mirror (and) vermilion pot etc. Greet-
ings to Sri (and) Laksmi (reciting) samitam
sam... (VS 12.57); sam vam... (VS 12.58);

5
$ri§ ca te (VS 31.22). Now fragrant mate-
naivedya and fruits (reciting) mano jatir
(VS 2.13). (Throw) popped rice (on all par-
ticipants). (Silent) recitation (japa), recita-
PG 1.8.5). Now fragrant materials, worship
of the Brahmin (and recitation of) Santika-
pustika(-mantra): svasti no mimite (RV
5.51.11) etc. (reciting'® the Santikasikta:)
kanikradaj janusam... RV 2.42.1) (as well
as the pustikasikta:) asuh sisano (VS 17.33);
yaj jagrato (VS 34.1); sahasrasirsa (VS
31.1); vibhrad brhat (VS 33.30); namas te
rudra (VS 16.1); vayam soma (VS 3.56);
esa te rudra bhagah (VS 3.57);

5
ava rudramad (VS 3.58); om bhesajam asi
(VS 3.59b); tryambakam (VS 3.60cd), etat
te (VS 3.61); avatatvadhanva (VS 3.61b);
(try)ayusam (VS 3.62a); sivo namasi (VS
3.63a); ni vartayamy (3.63b); drjasvati
payasa (VS 12.70); svasti na indro (VS
25.19); payah prthivyam (VS 18.36), visno
raratam asi (VS 5.21); agnir devata (VS
14.20), dyauh santir (VS 36.17 = santi-
kamantra). After collecting the flowers (used
during the ritual and scattered) below the de-
ity in a vessel,'® give a flower to the worship-
per. Let (the eldest woman of the lineage or
wife of the priest) wave the Alidyah, a lamp,
the wooden measuring vessel, the (iron) keys
(and) svagd. Offer a tika of sandal-wood paste
(and) svagd to the deity. Give a flower from
(i.e. used during) the Santikapustika recita-
tion. Ritual decision for food (annasamkal-
pa). Daksina to the Brahmin. Recitation of
blessings (by the Brahmin). Send a (plate
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with) pija (materials) from the family (of the
worshipper to various deities in the vicinity).
Release the mental commitment (nyasa). Dis-
solvement of the ritual place (i.e. sending off
the deities reciting) u dvayam (VS 20.21).
Here, let the Prajapati (boy) stand on a seat
(prepared) with a svastika.'®® The elder most
man of the lineage (thakalt) should sprinkle
water on the hands of the Prajapati (boy).
Write (i.e. draw) a svastika with sandal-wood
(paste: Nev. ceta = Skt. candana). Let (the
Prajapati boy) wear a kusa mark (i.e. ring).
Give (a tika of) sandal-wood (paste), a flow-
er, a sacred thread and two coins as daksina
(to the Prajapati boy). (Continuation of the)
worship: This seat is for the icon of Prajapati.
Salutation. In this way, (offering of) water for
the ritual washing of the feet and the hands
(padarghya, hastarghya), sandal-wood paste
(candana), a sacred thread (yajiiopavita),
flowers, daksina. Here fragrant materials etc.
The thakali should hand over the shaft of clay.
Bring all implements for the Five Breaths
(paficavayu), light, (ritual) rice, fruits, sweets
etc. Send all the paja (plates to the deities
around). Sprinkle water (abhiseka). Give (a
tika of) sandal-wood (paste), flowers, betel
(pouch), clove to the house (of the worship-
per). (Give a tika of) sandal-wood paste,
svagd (and) blessings (to the musicians and
others). Give doke.'®” Wave lights (in front of
the Alidyah and the Prajapati boy) with the
wooden measuring vessel (sipharati). Af-
ter finishing (the sub-ritual of) spreading of
popped rice (pratistha),

6v

send the Prajapati (boy) back (to his home)
pouring water (on the way reciting) asura-
ghnam (RVKh 2.4.1b). Release the (sun as
the) witness. Here end the rules for the wor-
ship of the clay. Hail._

|Fols. 7-13¥ deal with Nandikasraddha]

14

[At the margins:| (Now) the rules for offer-
ing vermilion. After finishing the ritual of the
winnowing basket (and) the broom in the be-
ginning, perform the worship of Alidyah; af-
ter coming back (from this worship to the Ihi
place perform the ritual) up to the niraiijana
(purification) ritual together with svagd. Per-
form the Nandikasraddha (and) offer vermil-
ion during the auspicious time. Salutation to
Sri Ganesa. Rules for offering of vermilion
(sindiira). In the beginning bring Ganesa.
Bring Alidyah. Perform Nandikasraddha.'®®
Let the Sivicarya priest worship the eight
sacred vases (astakalasapiija) including
Brahma(-kalasa). (Continue) Nandikasrad-
dha (yavodaka). Now at the auspicious time
bring the girls holding their hands (recit-
ing) asuraghnam (RVKh 2.4). Purification
(nirmdcana, reciting) raksohanam (VS
5.23). Sacrifice (bali, reciting) adhy avo-cad
adhivakta... (VS 16.5) (Offer) light (recit-
ing) tejo ’si (VS 22.1). (Continue) the wor-
ship of the sacred vases including the vase of
Brahma. Oma, this seat (is) for the eight sacred
vases (including) Brahma riding a goose as
(his) vehicle. Salutation. Salutation (with)
flowers. Also, offering water to wash the feet
(padargha), sandal-wood paste (and) ritual
rice, flower, incense, light and recitation (sto-
tra). Now fragrant materials etc. Sprinkle wa-
ter from the arghapatra. Sprinkle oil on the
hands, legs (and) head three times (reciting)
kandat kandat... (VS 13.20). After finish-
ing this much, draw a svastika diagram on
the hand of the barber. Hand over the razor.
Give one coin (to the barber). Let the girl sit
on the (seat with the) svastika diagram hold-
ing her hand. Let the nails be pared (by the
barber). Let the girl wash her face (and make
them) seated at the side of the fire sacrifice
after welcoming them. Purification as given
above. Wave a lamp, the wooden measuring
vessel, (and) keys (reciting) asuraghnam
(RVKh 2.4.1b). Wave a vermilion pot (recit-

"% Some flowers spread around
the deities (i.e. the sacred vases)
are collected and presented to
the yajamdna.

1% A boy from the potter caste
holding the clay deity (Alidyah)
stands on a wooden seat placed
on a svastika diagram. Potters
are called prajapati among the
Newars.

87 Meaning unclear = duke ?,
sce fn. 81.

8 yavodaka, lit. “barley and
water”.
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Alidyvahpija.

The Brahmin priest Mahendra
Sharma reading in the photo
copy of a Suvarnakumaravidhi
similar to the manuscript
edited in this volume (cp.

fol. 27), 28" January 2007

18 phalint could be either

the round paper representing
Phalidyah (see Glossary, s.v.
cakraphani) or food without
salt (cp. Ipv no. 15). The first,
however, is only used in the
citdlakarma ritual.

1% A special red and yellow
sari worn only during lhi and
marriage

191 The plate painted with a
svastika.

ing) asuraghnam (dto.). The mantra for the
offering of vermilion during the astrological
auspicious time (is) sris ca te (VS 31.22). Give
svagd, tika of sandal-wood paste etc. (and)
place a golden tika (on the forehead of the
girls). Blessings (reciting) yatra vanah (VS
17.48). Wave the phalini, mantra for offer-
ing the (cakra-)phani:'® trataram indram...
(VS 20.50). Let (the girl) wear the Ihi sari.'®
Hang the yellow thread (Satabrindika, around
the neck reciting) a krsnena (VS 33.43). Dis-
tribute prasada (to all participants reciting)
prajapate na (VS 10.20). Wave the Alidyah.
(Now) kanydadana during the fire sacrifice (re-
citing) sivo namasi (VS 3.63). Wave the win-
nowing basket (jvahasa, reciting)

5

tava vayav (VS 27.34). Hand over the paint-
ed paper to be fixed on the forehead (sapdakh-
vala and) the earthen bowl (salapa)."' Give

alms of rice (reciting) dirghayutvaya... (KS
3.9.6). (Wave) the measuring vessel with a
lamp, throw popped rice (reciting) om mano
Jutir (VS 2.13). Worship (and) meditate on
the fire sacrifice. Take (the girls) away hold-
ing (their) hands. Let (them) grind black len-
tils (reciting) om sukharathir asvani vayan
manusyaneniyatebhi suvvirvajina ’iva.
hrtpratistham yyadadidam yavistham
tamnme manah Siva simkakalpam astu
(VS 34.6). Let (the girls) sit on a seat (with)
a drawn svastika on an raised place facing
east. Feed beaten rice after displaying saltless
food (phalini). Here end (the rules) for offer-
ing vermilion (sinduradirohana).

Now the rules for the marriage of the Golden
Boy (suvarnakumdra). After performing a fire
sacrifice (kusum-diyajiia), bring (the girls).
Worship Brahma after worshipping the sacred
vases. This seat (is) for the eight sacred vases
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(including) Brahma who has a goose as (his)
vehicle. Salutation with offering a flower.
Also, salutation with offering water to wash
the feet (padargha), washing of the mouth,
sandal-wood paste, vermilion, sacred thread,
flowers. Now the worship of the eight sacred
water vases: (1.) Om, salutation to the Earth
(?, dhara, reciting) yufijate mana... (VS
5.14); 2. Om, salutation to the polar star (?,
dhura, read dhruva, reciting) idam visnpur...
(VS 5.15); 3. Om, salutation to the Moon
(reciting) wravati dhenumati... (VS 5.17);
4. devasrutau... (VS 5.17); 5. Om,

154

salutation to Anira (reciting) vispor nu
kam... (VS 5.18); 6. Om, salutation to Nara
(reciting) divo va visna... (VS 5.19); 7. Om,
salutation to Pratyusa (the dawn, one of the
eight Vasus, reciting) pra tad vrata vispu...
(VS 5.20); 8. Om, salutation to Prabhasa (one
of the eight Vasus, reciting) visno raratam
asi (VS 5.21). This much is the worship of
the eight water sacred vases. Now the wor-
ship of Brahma. Om, salutation to Brahma.
Om, salutation to Prajapati. Om, salutation to
Vedadhipati. Meditation (silently reciting and
offering a flower) om pitavarpam catur-
bahum brahma caturanana, hamsasanam
ca bibhranam aksamala-kamandalum
| brahmane dhyanapuspaih namah.'”?,
(Recitation of the) Veda: brahma yajnanam
(VS 13.3); prajapate na tvad etany anyo
(VS 10.20); a brahman brahmano... (VS
22.22); vedo si yena... (VS 2.21); dhamac-
chad agnir... (VS 18.76). Invocation etc.
Meditation (and recitation of the) stotra “I
salute the benevolent grandfather (Brahma),
the eternal god who is immanent in the world,
who carries a sceptre in his hand and is seated
on the swan.” This much for the worship of
Brahma. Worship of the sacred vase of Naga
(reciting) namo ’stu sarpebhyo (VS 13.6).
Om, salutation to Yaksa. om, salutation to the
Yaksinis.

16Y

(Now) The “gift of the virgin” (kanya-dana):
agne ’achavadeha nah... (VS 9.28). Om,
salutation to Sri. Salutation to Laksmi (recit-
ing) dyam ma lekhir... (VS 5.43); sris ca te
(VS 31.22). Worship of sacred vase of Naga
(reciting) varunasyottam-bhanam asi...
(VS 4.36). Worship the sacred water vases as
prescribed. Perform the fire sacrifice on the
astrologically auspicious time. Wave (a lamp
and a wooden measuring vessel with iron
keys to) all eight sacred vases etc. includ-
ing Brahma’s (sacred vase) which have been
displayed (there) with (mantras of the) Veda,
(such as:) mano jutir (VS 2.13). Continue (the
ritual) up to the samkhyahiti (part).'”® Let the
Sivacarya worship the bel fruit. A Brahmana
should sacrifice (the grains) for the bel fruit,
54 times (reciting) sriphalaya svaha (and)
Sivo namasi (VS 3.63). Throwing of popped
rice (reciting) mano jitir (VS 2.13). Place
the bel fruits as required (for) giving the gift
of a virgin (kanyadana). Let the father of the
girl worship the bel fruit. This is the seat for
the Golden Boy (Suvarnakumara), salutation.
Salutation with flowers. Also, salutation with
offering water for washing feet, cleaning the
mouth, sandal-wood paste, sacred thread,
flowers, incense, lights (and) fragrant materi-
als etc. The father should touch the girl after
taking two blades of kusa grass (in his hand).
Let (him) say: “I give my daughter as a gift to
the Golden Boy.” The father should let water
flow (and) pour on a jelalapte leaf through
his hands in which he holds kusa grass and
black sesame seeds. Recite the (kanydadana-)
samkalpa: “l, yajamana from such and such
gotra, give my daughter (decorated) with
ornaments to you, Suvarnakumara, in order
to get rid of the remaining sin caused by the
body, speech and mind and to reach heavenly
abode.” kumara svargarupa tvam mama
pataka nasa-

192 Unidentified verse, read: ca-
turbahum brahma caturananam
hamsasanam ca vibhranam
aksamala-kamandalum,
brahmane dhyanapuspaih
namah.
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193 Offering of items (grains etc.)
according to a certain number.
194 Read: kumaram svarga-
rapas tvam mama pataka-
nasaka, vivaha-phaladascaiva
pratigrhita mamatmajam. mayd
tam saha-Sraddhabhih kanyam
Subhagunanvitam. tubhyam
pradattam vedoktam tubhyam
bhavaphalapradam. pani
samarpayitva.

193 On the bottom of the page the
following two lines are added:

1. kamam kamadraghedhuiica
mitrayasca dndrayasca

2. bhyaumasno prajabhya
osadhibhya. 11

16
nam vivada phaladam caiva pratigrhi
tvam atmajam. maya tamisahasraddha-
bhih kamnya S$ubhagunanvita. tasmai
pradatta vedoktam tubhyam bhavaphala-
pradam..'”* Pour milk (and) water (reciting)
Veda (mantra): agnaye tva mahyam (VS
7.47); ko dat kasma adat (VS 7.48); ka-
mam kamadughe... (VS 12.72). Release
(the deities). (Let him) give a golden coin as
daksina (saying) “I offer respectfully gold as
daksind to the god of fire in order to fulfil the
kanyadana (ritual).” Recitation (of the Veda).
Sprinkling of water (reciting) devasya tva
(VS 1.10). Blessings (reciting) dirghayus
tvaya (KS 3.9.6). Let the Sivarcarya tie (the
hands of the girls) with a rope (koSakhala).
Offering of the grains for the kanyadana
(ritual), 108 times (reciting) kanya iva vaha-
tum... (VS 17.97). Now throwing of popped
rice. The girls (should) burn popped rice,
ghee (and) pieces of wood after placing them
on a leaf (jelalapte) with the mantra “To the
god Aryaman the girl have made sacrifice, to
Agni; may he, god Aryaman loosen us from
here, and not from the husband. Svaha!” (PG
1.6.2). Pour water. (Let them) circumam-
bulate the (fire) platform (reciting) “These
grains [ throw into the fire: may this bring
prosperity to thee, and may it unite me with
thee! May Agni grant us that. N.N.! Svaha! ”
(PG 1.6.2).

Let (the girls) grind the black lentils (recit-
ing) om sukharathi (VS 34.6).'%

i1 7M
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(the girls should) go to the north east. Wave
Alidyah (reciting) Sivo namasi (VS 3.63)
(and) pajapate na tvad etany anyo (VS
10.20). Winnow popped rice from the win-
nowing basket into the fire place (agnikunda,
reciting) tava vayav rtaspate (VS 27.34).

Again, offer popped rice on the fire sacrifice
(reciting) ‘This the woman, strewing grains,
prays thus, may my husband live long! May
my relations be prosperous!’ Svaha!” (PG
1.6.2). He should wave (the winowing bas-
ket) like before. Offer again popped rice on
the fire sacrifice (reciting) “These grains |
throw into the fire: may this bring prosperity
to thee, and may it unite me with thee! May
Agni grant us that. N.N.! Svaha!” (PG 1.6.2).
He should wave (the winnowing basket) like
before. Offer popped rice from (all) four sides
(into the fire sacrifice) keeping it on the win-
nowing basket (reciting) om bhagaya svaha.

perform the Seven Steps (saptapadi) in the
north of fire sacrifice. Make seven mandala
diagrams. Place betel nuts, betel leaf (and) a
clove (on top of the diagrams). (Recite the fol-
lowing mantras for saptapadi) “One for sap,
two for juice, three for prospering of wealth,
four for comfort, five or cattle, six for the sea-
sons. Friend! be with seven steps (united to
me) So be thou devoted to me” (The words),
‘May Visnu led thee’ are added to every part
of the formula” (PG 1.8.1-2) This much for
the Seven Steps. Let (the girls) look at the sun
in the north east (siryadarsana, reciting) tac
caksur devahitam... (VS 36.24). Let the way
be blocked (by the boys). Let (the girls) look
in the north at the pole star (staying) in the
northern side (reciting) “Firm art thou; I see
thee the firm one. Firm be thou with me, O
thriving one!

17

To me Brhaspati has given thee; obtaining
offspring through me, thy husband, live with
me a hundred autumns” (PG 1.8.19). Let the
girls stand in the north of the fire sacrifice.
Offering in the fire sacrifice for the gods of
the locality (desapatana). Offering in the fire
sacrifice for the gods of time (kalapdtana).
(Recitation of the) Santika (and) pustika(-
sukta). (Offerings) of barley, unhusked rice
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etc. (in the fire sacrifice). (Let) a fee (da-
ksina) (and) materials be given to the Brah-
mana (priest). Finish whatever is necessary
for the fire sacrifice (yajiia). Let an umbrella
be offered (to the priest). Let the Brahmana
be fed a feast. Here end the rules of the mar-
riage to the Golden Boy. Hail.

6a. Panigrahanavidhi (Pgv)
(Buddhist)

No title page, anonymous author. Handbook
of Jnanaratna Bajracharya from PaSuvarna
Mahavihara in Bhaktapur. Thasaphu, Nepali
paper, 14 fols., complete. Size: ca. 20 x 8 cm,
6 lines per folio, Devanagari script, black ink,
occasional underlining red (kumkuma) co-
lour, some additional remarks on the margins.
Nevar1 with Sanskrit mantras.

1

om nama $ri vajrasatvaya. pa(nigrahana vi-
dhi) | nakasam dusala yaya. pija samkalpa
yaya. (gurumanda)la | yaya. deguli yaya.
dhunakava.. | ihimoca la svayava haya. tha-
na gurumandala damke. mamlndala visarja-
na. nilamjana. mata pha tacam tvaya.. | sata-
vimruka vake. xduksi tu saksiva. 108. sagona

2

tvaya. va cu sagana biya. simdhrura chaya.
sipa luya. | nakinam svana boyake. kiga tane.
ksmapam. asivada | biya. mamndala visarjana.
deva daksina. sagam kvakaya. | gurupuja. ha
daksina. kalasa kvakaya.| samaya cakra | tha-
na vali |l iti dusala kriya vidhi (samapta) | om
nama $ri vajasatvaya . i (ti)... ...

3

satikhunum. nhapam. jajiiasalasa. malaka
boya. vijaya | kale. mii kale. $ri laksmi. jaksa
Jjaksani. alini. inalya kve. naga po. mahavali.
nhayakam. sinhamiim. makva thalpana.. ina
ku. ayalini kayake choya. hala jalva pikha-
lakhusa taya. nakim nam la svase haya-
va thayasa. | haya. nasasam. Suryargha.
gurumamndala dane. dya-

4
guli yaya. kalasa nyasa. malakva pija.
agni (pija) | thapana. vidhanathyam yaya.
prathamahuti. jianahuti | kalas-ahuti' deva-

1% Above the line 2 is added
which means it should be read
after no. ‘1’ (see below).
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Panigrahanavidhi, fols. 1-4.
The manuscript is owned by
Jnanaratna Vajracarya of
Bhaktapur and guides him
during the performance of
the Buddhist [hi ritual.

197 Above the line no ‘1° is
added which means it should
be read first and later no. ‘2’
written above.

1% Above given words havala
dhakam are crossed out.

tahuti’’. thana. ihimocalla la svasya hayava
svastisvane. namsanam haya. gurumameala
| damke. guru-prarthana yake. kiga jonava
ha jalapam taya. | bakha kane.. he balakini
uvaca he guru chalapo

5

lasena jipani pranigrahana lacakam prasam-
na juse biljyaya mala dhakam. balasapa-
nisenam lhatam.. guru | uvdacah he kumari
balakinica ham. mamajiiani jamndramam\pih
mahanatha kupalovaih balakinih upanayam
kurusame | tamh dhamde dhamdeh balasa
chamisena dhaya sava khah dharma naya |
dharmma. balakini uvacah bho guruh chala-
polase

6

namh krpayahunya dhakamh jepani chala-
polasenah ihi yalndah prasamna jusanah bho
guru chalapolasyanah nepani juyivalh gath-
imgu dhalasah jija mahagajiianih balatini..
| guru uvaca balakinih chamisena dhaya-
Jjiva sah pranigralhana ldacake thakusya. bho
guru chalapolasenah aljiia dayava prasamna
Jjusya bijyaya mala.. he balakini chami-

7

sena nenah jyanemkane jula.. thana adi deva-
tah thana | devatah ista devatah indradi de-
vatah navadurga devatah varulna nagaraja
devatah dharmmadhatu devatah lachimi de-
vatah | jaksa kaksani devatah kalasaityadih
Jjajiia sampurna yaya mallah thathyam bala-
kini chimisyanam havala dhakam guru nam
ahljia bila.. balakini uvaca bho guru chami-
syanm ha

8

vala dhakam'® ajiia dayagulih jipanisenam
haya byu dhakamh | dhayava.. guru uva-
cah he balakhah balakini chamilta jinam
pranigrahana yaya jula dhakamh ajiia bilah
bianam | balakini panisakalyanah harkha-
mana-namh rasatayavah halrsamana yata..
balakini uvdaca’ bho guru chalalpola-syanah
anugraha yahuneh ksamya ya nhavah jepa-
nitah

9

pranigranahkriyah yayamala dhakam dhéaya-
va.. thana mamlndala visarjana. thana jaj-
fiasalasa pichoya. pirvv svayava svalchaya.
susi pacukam. svacham livimcam gayake. om
ahum | sarvvamala nayanaya svaha.. masa
keyake. om sarvvapapa | mardaya 2 hum
svaha.. amva hamanam mohuyakya. thanah
Jjajiia | sala duta haya. svasti thava thava tha-
sa svand. lamsa
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10

nam haye. om sarvvatathagata kaya vis-
vadhana svaha.. | no sike. om hrim amr-
tam jivamtya svaha.. pamcagavya bilye.
om hum am jim sam humh sarvva buhdha
kaya visvadhanya svaha.. | thanah guru
mamdala kamke. visarjana. nilamjana mata
phalh tacamh tvaya. trikaya adhisthana.'®
thana salasalva mhatim mhatim lava lhaya.
simdhura chaya..

11

thana panini chaya®. indamtam sarvva
budhanam tridhatukam namalskrtam
gusa manakam pujanarthayah maksata-
mam ca makulotabhata |. thana sata-
vimnduka kva-sayake. om asodasasvarah
dvaltrimsatanu vyamjana Sutrah gamdhi-
malah taranatih niskamdhara | hum phata
svaha.. ayali-ninam bhusa taya. om sarvva
budha cudalmani lahje. mlisavane sthita 2
hum phata svaha.. hasa tu-

12

phinam tvaya. om mahasamayah manus-
maraya svaha.. sala | vasah vyala pam-
cagavenam have. thanah tatva Sriphala paja.
nila\jamh mata pham tacam tvaya. saganam
tvaya.. thana kvasa sepo | bhavana. Sumnya-
tam karunatmakamh bhodhicittasvarupa
bhavaya | thana lahatasah jelalapatyaya cu-
nam dusvaka taya. vyalaya | cunam pisvaka
taya. kvasasipanam ciyake.. thana kanyada-

13

nam. tra x. iyam gathda. gatimudra jinana
lokotrattarih grhe | tva praninam pranih
prani budha prakiritah tena satyana
samksalnam  prajiopayoni mandaleh
tyana satva namanarthamh kamartham
parilpurayata. thira bho.. cartudiga conava
mata pha tacamh | tvaya. ayalininam tvaya.
hasa tuphinam gale. siphaml\nam luya. thana
Jjajiia mamndala nuyake.. thava thava thasa
fa

14

ya. jojakahuti yaya. Sulapatam vyala thiyake..
{ chu khuya dhayake. cina taya vyala phemke.
vastra tayavah sagam | bike.. mahdatau biya.
parna jolam duya. pana yayah | thana ja-
yamam dhalam dake. kiga tanya. asirvada
taya. mamlndala visarjana. saganham kaya.
diva daksina. gurupiajahlha daksina. thana
badha chuya. kalasa kvakaya thamasa.

6b. The Rules for Taking the
Hands (Marriage)

1

Orit salutation to Sri Vajrasattva. (Now the
rules for) marriage (panigrahana). Perform
the initial part of the ritual (dusala) first. Make
a ritual decision. Make deguli worship.?' Af-
ter worshipping the sacred vase, welcome
the ihi girls. Then (lit. here), (follows) the
gurumandala worship. Finish the mandala
(worship). Purification. Wave with a lamp,
the wooden measuring vessel (and iron) keys.
Let (the girls) bind a yellow thread one hun-
dred and eight times. (In f