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Thangmi Wedding Ritual Texts
Sara Shneiderman, Mark Turin, Bir Bahadur Thami and Hikmat Khadka

Introduction: bore paloke

This chapter presents excerpts from the bore, the weddingritual cycle of the Thangmi com-
munity. The Thangmi are an ddivdsi janajati (indigenous nationality) group of approxi-
mately 40 000 spread across central eastern Nepal (primarily Dolakha and Sindhupalcok
districts) and northeastern India (concentrated in the Darjeeling district of West Ben-
gal and the state of Sikkim)'. The Thangmi maintain a synthetic ritual system that draws
upon elements of Hindu and Buddhist practice, but relies exclusively upon Thangmi guru,
or shamans, as the chief officiants. Guru conduct ritual affairs largely in the Thangmi lan-
guage.

There are eleven discrete phases of the Thangmi wedding, which together comprise
the bore paloke, or “wedding recitations”.2 A Thangmi wedding is an involved and drawn-
out process that begins with asking for the bride’s hand, which in turn can only be under-
taken after consultations with the groom’s extended family. The bride can only be brought
to the groom’s house after several of the rites are completed, all of which involve specific
offerings made from the groom’s family to the bride’s family. This process usually takes a
minimum of one to two years. Between the first rite, called the langmi khutame, and the
last rite, known as senevd, a series of activities occur, all of which are essential to the suc-
cessful completion of the wedding ritual as a whole. Following the langmi khutame, the

1 With any undertaking of this size and complexity, there are many individuals who have
contributed time and insight over many years. First and foremost, we thank Lalit Bahadur
Thami (also known as Maila Guru), for allowing his oral text to shape this contribution. Maila
Guru’s patience and generosity have been invaluable from the moment of documentation in
2005 through to the final analysis, and we remain indebted to him for his patience and good
humour. Second, we thank Ram Jivan and Sangita Thami for permitting us to attend and
record their wedding ritual; we are grateful for their trust. Finally, we wish to thank our hosts
in Damarang, Mangal and Dalli Thami, for welcoming us into their homes and community,
and our many friends and research partners in Dolakha and Sindhupalcok who have guided
and advised us for two decades now, and continue to share the beauty of Thangmi culture
with us. We are grateful to the Fulbright Commission, the Social Science Research Council,
the US National Science Foundation, and Cornell University for funding Shneiderman’s
doctoral research during which this project first took shape; the Netherlands Organisation
for Scientific Research (NWO) and Leiden University for funding Turin’s doctoral research;
the Firebird Foundation, Williamson Fund, and St Catharine’s College Cambridge, for
supporting the analysis and community consultation phases of this project; and support from
Yale University and the University of British Columbia during the final phase of manuscript
preparation. Editor Martin Gaenszle offered many important and substantive suggestions
which improved the final text, and Aidan Pine provided crucial technical and layout
support. Any errors, omissions and misrepresentations are the responsibility of co—authors
Shneiderman and Turin.

N

Paloke is a general term used to refer to ritual recitations in Thangmi. It is comparable to the Ki-
ranti muddum as a form of ritual speech. For further details see Shneiderman (2015: Chapter 3).
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key ritual components are: deva sang (propitiation of the deities), sagun thotko (consecra-
tion of the ritual alcohol offering, discussed in section 1 of this chapter), deupaloke (recita-
tion of the origin myth), cyurkunko bhaka (the song of the deity cyurkun), sakhi (narrative
review of ritual progress), sarmako bhaka (placation of the deities), dyu (examination of
and offering to the soul of the groom), cardam (agreement and consent to the match, dis-
cussed in section 2 of this chapter), seneva (concluding ritual sequence, discussed in sec-
tion 3 of this chapter), and kholadapla (return of the deities to the divine world, discussed
in section 4 of this chapter).

The main actors during the wedding celebrations are the langmi (matchmakers), khami
(ritual officiant), guru (shaman) and syunduni (ritual manager). The role of the langmi is to
serve as envoys of the groom’s family, making several visits to the girl’s house to persuade
her parents of the value of the match. Only once they are satisfied can the marriage be ar-
ranged and the rituals proceed. Khami is a term reserved to refer exclusively to the guru
who is commissioned by the groom’s family to serve as chief officiant at a wedding ritual -
although the same individual may also be a guru who conducts funerary and curative rites,
other titles are used to refer to him in those contexts. The khami, as chief officiant, is usual-
ly joined by several other guru who play supporting roles. The night before the final day of
the wedding, the guru propitiates the household lineage deity and then calls upon various
territorial deities who must all be satisfied. The guru then asks the deities to ensure that
the groom is successful in his future work and life, and the khami explains the purpose and
meaning of the various rites to the community who are gathered as guests and witnesses,
including key members of both the groom’s and bride’s families. The role of the syunduni s
to prepare all of the necessary ritual materials and to ensure that that the guests and par-
ticipants are shown an appropriate degree of hospitality.

We cannot present all sections of the ritual sequence here due to limitations of space,
but are working to publish the full set of texts in the future. Here we focus on four prin-
cipal sections: 1. sagun thotko, 2. cardam, 3. senevd, and 4. kholadapla. These ritual com-
ponents contain crucial narrative sequences that help inform and shape our understand-
ings of the entire Thangmi wedding ritual complex, and hint at why certain acts must be
performed as they are. They also highlight several lyrical turns of phrase that demonstrate
the metaphorical flexibility of the Thangmi language. These sections are thus a rich basis
for analysis in both cultural and linguistic terms: by studying them closely, we can begin
to see how Thangmi wedding rituals work as a technique of cultural reproduction, as well
as how the Thangmi language itself embeds key cultural orientations, understandings and
values.

Rather than offering putative generalizations about the content of “Thangmi wedding
rituals’ which are of course conducted in greatly divergent ways depending on the of-
ficiant and locale, here we present excerpts from one actual ritual event as recorded in
Suspa-Kshamawati VDC, Dolakha, Nepal.> We offer a transcription (in Thangmi) and

3 Following Gaenszle’s discussion (2010), this is an iz situ performance, but our interpretation
of it also benefited from an in vitro performance by the same guru, as well as multiple elicited
descriptions from a range of Thangmi community members, who narrated the ritual in its
ideally imagined form.
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translation (in Nepali and English) of the oral recitations of the khami and guru at the fi-
nal wedding rituals of Ram Jivan and Sangita Thami, which took place on 29-30 Janu-
ary, 2005. Serving as khami, the chief officiant was Lalit Bahadur (locally known as Maila
Guru), with additional participation from the guru Bal Krishna, Dhal Bahadur and Chitra
Bahadur.

In consultation with Thangmi cultural activists and indigenous intellectuals, we have
chosen to render both the original Thangmi and the Nepali translation in Devanagari, the
abugida or alphasyllabary used by Nepali, Hindi and many other South Asian languages.
While at first glance this may appear somewhat unusual, our decision has a number of in-
terrelated motives. First, although Thangmi is a Tibeto-Burman language and thus geneti-
cally unrelated to Nepali, its phonological inventory can be very well represented by the
character palate of the Devanagari script (Turin 2012: chapter 3). In other words, it is sur-
prisingly easy to write Thangmi in the Nepali script.

Second, during the period that we have worked in partnership with the community
over the past two decades to document and support the revitalization of the Thangmi lan-
guage and the cultural traditions that it encodes, community members have expressed a
growing desire to see their language represented in a writing system that they can read.
As the script used by the national language, Nepali, and the writing system in which al-
most all literate activity in the region is conducted, Devanagari was the preferred commu-
nity choice for a Thangmi orthography. Other options included Tibetan (impractical for
many reasons) or the International Phonetic Alphabet (IPA), which although accessible
to outside linguists and scholars was perceived to be yet another form of alienation from
their own language for the already highly marginalized Thangmi community.? For these
reasons, we believe that using the Devanagari script is an act of inclusion that will widen
access to the material contained in this contribution, presenting it in a form that Thang-
mi scholars — who increasingly read all that is written about their culture — will see them-
selves in and be well positioned to engage with and critique.

The bore paloke are primarily carried out in vernacular, everyday Thangmi. Certain
Nepali loan words and phrases are widely used, and we have not attempted to ‘correct’
such usages nor are they marked in the Thangmi text. Other terms and phrasings derive
from an elevated ritual register of Thangmi, which includes specialised lexical terms for
many specific ritual items which have alternative names in the daily vernacular.

The materials presented here have been prepared for publication through a collabora-
tive process of research and consultatation that has involved many members of the Thang-
mi community. The recordings were transcribed by Bir Bahadur Thami who then worked
with Hikmat Khadka and Sara Shneiderman to produce the initial Nepali and English
translations. Mark Turin then worked to harmonize all three languages and ensure accu-
racy. We sought additional input from Maila Guru himself at several points in the transla-
tion process, as well as corroboration from other guru and community members in both

4 The Thangmi were classified as one of 14 ‘highly marginalized janajati’ (HM]) in a 2004
rubric promoted by the Nepal Federation of Indigenous Nationalities (NEFIN). See
Shneiderman (2013) for details.
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Nepal and India. In late 2009, Shneiderman and Thami presented drafts of the translation
to diverse members of the community in consultation workshops in Kathmandu and Dar-
jeeling. Approximately 150 attendees between both events offered written and oral com-
ments on the textual presentation, in response to which we have made several substantive
and stylistic changes. However, we have remained faithful to representing the text as it was
recited by Maila Guru at the original event in January 2003, with repetitions and Nepa-
liloans included even when there may have been appropriate Thangmi words that could
have been substituted in some instances. What follows should therefore be understood as
excerpts of the bore paloke in practice as recited by a specific guru at a specific place and
time. Itis not intended to promote a standardized or “scripturalized” (Gaenszle 2011) ideal
form of the bore paloke, and should be read in conjunction with other recent publications
that present Thangmi ritual texts (NTUS 2069 vs [2012-13]), as well as recent publica-
tions by community members that describe their sociocultural context (Thami and Tha-
mi 2069 Vs [2012-13]; Gurung and Thami 2014). By presenting the recitations in the origi-
nal Thangmi, with Nepali and English translations immediately following, we have aimed
to provide a resource which may be of interest and use to members of the Thangmi com-
munity themselves, as well as to scholars.

The latter audience may also be interested in a discussion of comparative aspects in
relation to existing research about wedding rituals in the Kiranti communities of eastern
Nepal. For instance, Nick Allen’s 1987 article about Thulung weddings describes nine ritu-
al elements, several of which appear to be cognate with elements of the Thangmi ritual as
described here. Allen sets out to understand which ones have become “Hinduised” (Allen
1987), as a means of making sense of the ritual cycle’s “apparent incoherence” (1987: 25). At
first glance, the Thangmi wedding ritual cycle might be seen as similarly elaborate and dif-
ficult to parse in a linear, episodic fashion. However, Allen ultimately concludes that “the
Hindu-tribal dichotomy provides a model that is exceedingly crude” (1987: 33), and there-
fore inadequate for understanding the complexity of actual Thulung practices. Rather, the
Thulung wedding ritual cycle moves in multiple directions at once, both Hinduising and
indigenising ritual elements and ritual participants at the same time.

While the scholarly debate over “Hinduisation” has developed significantly in the
decades since Allen wrote (see for instance Fisher 2001), such that we as non-Indigenous
scholars no longer feel compelled to identify which elements are “Hindu” and which are
“tribal” in such a diagnostic manner, Thangmi community members themselves remain
concerned with such questions.> For this reason, placing the Thangmi ritual as recount-
ed here in conversation with Allen’s piece, as well as Gaenszle’s (2010) description of cer-
emonial wedding dialogues among the Mewahang Rai, will help generate deeper under-
standing of both shared non-Hindu ritual substrates, and different trajectories of adapta-
tion to the encounter with the Hindu state. Areas of overlap between the three wedding
traditions (Thangmi as described here; Thulung as described by Allen; and Mewahang as
described by Gaenszle), include the dialogic exchange between the “wife-takers” and the

5 See Shneiderman (2014) for further considerations of how these different perspectives shape
understandings of ethnicity in a broader sense.
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“wife-givers”, in which the former party displays exaggerated modesty and the latter feigns
ignorance; and the distribution of meat among several recognized social groups that taken
together are deemed to comprise the “whole” of the community.

The ritual context

The full Thangmi wedding ritual cycle and its cultural import is described in detail else-
where (Shneiderman 2015: Chapter 7; Gurung and Thami 2014). Here we offer just a few
notes to set the recitations excerpted below in context.

Marriage rituals are at once central to the reproduction of Thangmi ethnic identity,
and a highly flexible form which has shifted significantly over time. Historically many
Thangmi couples did not wed until they had children, or even until their own children
were grown and prepared for marriage themselves. In recent decades this practice, of-
ten called budho biha, or “old-aged wedding” in Nepali, has become unpopular, and most
Thangmi now wed in their late teens or early twenties.

Although always officiated by Thangmi guru and khami, weddings are one of the sites
where the influence of dominant hill Nepali Hindu culture on Thangmi cultural practice
is most evident. In the 1940s, during the last years of Rana rule in Nepal, many Thang-
mi families consciously attempted to remove some of the elements of their wedding rit-
ual deemed “impure” in caste Hindu terms: most notably, the offering of a bovine leg by
the bride’s family to the groom’s to indicate their acceptance of the marriage offer. Today
there is a strong awareness of how marriage rituals have been altered over time, and a de-
sire among many Thangmi community members to return to what they imagine as “au-
thentic practices.” However, given the lack of a written tradition or other forms of textu-
al documentation until relatively recently, it is difficult to know precisely what such a re-
turn might mean. Since the resultant cultural politics and their present day impact are de-
scribed elsewhere (Shneiderman 2015: 212-214), here we simply note that the lines below
referring to a goat’s carcass would most likely have instead referred to various cuts of beef
prior to the 1940s. Other elements of the recitation may also have shifted significantly over
time, but once again it is difficult to pinpoint such transformations in the absence of any
prior detailed documentation of Thangmi ritual practice. As Allen astutely states, “The an-
thropologist who attempts to set his field material from a non-literate society within a dia-
chronic framework risks being excessively speculative” (Allen 1987: 32).

Despite these changes, we can see how the recitations offered below present a template
for Thangmi cultural reproduction over time by instantiating a clear sense of belonging
and ethnic boundedness. References to the seven clans and their required presence dem-
onstrate how wedding rituals serve to bring disparate branches of the Thangmi commu-
nity together to reaffirm their solidarity through the union of each couple. For their part,
the individual bride and groom are also “inducted” as fully adult members of the Thangmi
community through the process of becoming temporally and spatially specific subjects of
these recitations which themselves are repeated in more or less the same format — albeit
with individualized stylistic shifts unique to each officiant — each and every time a young
couple wed.
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After the langmi khutame, or confirmation of the bride’s acceptance, which takes place
at her house, all other ritual sections usually take place at the groom’s house. After the
bride’s family accepts, gifts are exchanged through a ritual sequence known as sauti (ko-
seli in Nepali). Once these exchanges are completed, the wedding itself may take place at
any time. The timeframe for this is highly flexible, however. Historically, as noted above,
once these preliminaries were completed, in many cases the actual wedding was not held
until the couple’s children themselves were old enough to wed. In recent years, this has be-
come less common, and weddings are often held within one to two years after the langmi
khutame and sauti take place. Wedding dates are usually set after consulting the Nepali as-
trological calendar, which designates only a limited range of dates as auspicious for wed-
dings. These must be calibrated with the agrarian cycle to choose a time when all of the
key actors are available, and may also be shaped by other factors such as recent deaths
in either family (which would delay the ritual for a period of one year due to a pollution
taboo). Occasionally the process is speeded up further, for instance in cases where the
groom is due to migrate abroad for work. There is no standard timeline, and each couple’s
experience varies due to individual, familial and community factors. For instance, dur-
ing especially tense phases of the Maoist insurgency (1996-2006) some weddings were
delayed due to emergency-era restrictions that prohibited large outdoor gatherings from
taking place; however, the preliminaries could be completed as these take place behind
closed doors in the couple’s homes.

The first set of recitations involves propitiating lineage and territorial deities in the
deva sang recitations. These are long lists of deities and place names, many of them spe-
cific to the locality in which the wedding is being conducted. The deva sang recitations
are comparable to those that initiate any other Thangmi life cycle ritual (such as funerary
rites) or household deity propitiation, and for that reason, we have selected to not include
them here.

1. Sagun thotko (Consecration of the ritual alcohol offering)

Instead we come directly to the sagun thotko recitations. By this time in the ritual se-
quence, it is late at night, and all of the deities have been propitiated and are present in the
indoor domestic space of the groom’s house. Each holding a baldane leaf while incense is
lit on a flat wicker nanglo tray that holds several flour effigies of the deities (pucyuk), the
guru chant to consecrate the bowls of grain beer that have been presented to them by the
groom’s family. The deities are requested to activate and “move” the powers immanent in
the natural and social world around them. Sagun (a multifacted term of Nepali origin that
is often used in wedding sequences, including among the Newar and the Mewahang Rai)
is a ritual offering of grain beer (called rem in Thangmi ritual language, tong in vernacu-
lar Thangmi, jad in Nepali), and thotko refers to its consecration. The line numbers in the
examples in this article reference the line numbers of the entire original text in order to
facilitate easy cross referencing with the complete forthcoming publication. The missing
line numbers will indicate to readers the length of the sections that we have not included
in this article due to limitations of space.
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Thangmi qre

34 ST ARGAG 93], TAG=Y AEAEAG qred |

38 n%wrii ?rlflTﬂ‘cF Ww&wa@l

36 WWWWI

37 TETOSY HIATEAE ATeT |

38 FHIHICT T-gY AT Te] |

39 WEHH! AR SACHE AEEAG A= |

40 atréﬁ a@?wﬁﬁww AU AEEAE Ar3 7 |
41 WWWWWWH@I
42 TR TSI ST HIRTE A W & T e |
43 T39S AIHTSATG 9137 |

Nepali STt

34 SAGAT TAAIH! AT, TAGAT TIATIH] FATS, |

35 TTEHTAT, THI, T TR TS, |

36 TTEhT @l T TellS,, @Yl THATHT TS, |

37 @Glchlcbl FERINEENINEIRCSIR

38 I A=l oAbl TS, |

39 Wb YUIEIH ATHTHIT T TATS, |

40 ST HUERE AAGUIRT THAH] FaTS, AT THAH! TS |
41 A STIET ORI AR, SR T S, |

42 THTET TS T GHIAFATe] ATUH] SelTS; & TCHA Ao |

43 1 FATHI AT THAAIRT =S, |

English

34 Move the unmoved with the sacred water, move the unmoved with the sacred earth.

35 Move the unmoved with the household’s mother deity, the planet Venus, or the
rooftop beam.

36 Move the unmoved with stalks of dry wheat or by the leaf of the brown oak.

37 Move the unmoved with the big door.

38 Move the unmoved with the bamboo strips that bind together the beams of the
house.

39 Ifyou are in the high pastures, move the unmoved with the jatamasi bush.

40 Ifyou are in the low pastures, move the unmoved with the incense of the sal tree or
by the incense of the gokul plant.

41 Ifyouare in the middle pastures, move the unmoved with various other plants
and by the bhairum leaf.

42 Move the unmoved with the incense of saurisukpd from the Timal region, oh
parmesvari.

43 Now move the unmoved with the divine congregation.

m
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While the purpose of this chapter is to focus the reader’s attention on the narrative flow,
and not to offer an interlinear analysis, we should highlight at the outset that the Thangmi
ritual register is replete with loans from Nepali, Newar and even Sanskrit elements and
morphemes. The jal-thal binary of the opening line (No. 34), with evident Sanskrit roots,
can be understood in a number of ways, indicating water and land respectively, or mean-
ing marshy land if read as a combined element. It is quite common for loan words to have
a different, even more metaphorical meaning from that of their original linguistic context.
The recitation continues with an additional invocation of unmoveability:

Thangmi TS

44 TGS ATHISAG AT |

45 SAENY HIETSATE W |

46 AR AETEAG 4137 |

47 =3 T GATAT, AT ARG Ael TRHE |

48 TS Hab S=aTcldh [=IH SATwaTeid b1 Iwel A e |
49 HATEATHATAT, TICATHTER. AIHTSATG ATST |

50 SATHTET AETEIE AET & wHEd |

51 g, My adl ATarEATg aret |

52 HIHIEATE A& A7 |

53 TS BT el e, g, et 3ar & wad |

Nepali =Tt

44 TN AT TS, |

45 AT TIAAIHT TS, |

46 ATZEA TR =TS, |

47 S T AT GATSTHL, AT AR el T |

48 TT T A T &l IEeTel FHATUHT TeTS, |

49 VTEHT STFHT THT ¥ AIHT e dadTel TaaTUah! TS, |
50 T ATl FEUa] el & aaad |

51 g, RFHat ToemgH Tars |

52 TEAUHT TATS, AT |
53 A1 A A AT, FIER, B, Brsmat daar & wcdad |

English

44 Move the unmoved with the ritual offerings.

45 Move the unmoved with itar lamps.

46 Move the unmoved with the large lamps.

47 Now parmesvari, move the unmoved with the sunabarmi or the golabarmi.
48 Move the unmoved with the small and large totala flower.

49 Move the unmoved with the deities gathered on the floor and on the leaves.
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50 Move the unmoved with the madrsi variety of unhusked rice, oh parmesvari.

51 Move the unmoved with the nibaro leaf and the paiyii leaf.

52 Now move the unmoved.

53 Now [we call upon the] deities jalesvar, kdsesvar, bisuni and bisvakarma, oh parmes-
vari.

At this point, the guru begins to invoke specific territorial deities:

Thangmi DIEA]

54 RraTETeiiT HATEIE ATEAg FAT: BTELIS, g, Age, =gerdint 34T, g
TgSH! T |

55 IS, TITHoP! 44T, YA 31, Frirersisn a1 & wrargg ey |

56 TG A9 HHIET 2919 347 |

57 ATETTSHTRT (GH, AT TSHID] (&H, ATSATG a1 718, FHT HebaTdh! ad, BHaraib!
e, T AL |

58 HTHTE <A1, HT Wb 3], TRIIAAD! ATH S 3d, TTHTATET a4, M@HT= 3],
ATSTEHT 3T, ST 2T, TCHART T 9IS 4 |

Nepali STt

54 GHTFIEATE HATFIE ATTHT AT SIS, FEETS, WFS, =qerdHl 3 e, g4
TFHH! 34T |

55 ATCATh! AT, TIGUTH] 3ddT, Jal ST IAqEEATS TAATH] TS, |

56 HHTE FTHE HHET T & 3o |

57 SATET TSR] (GH, HATET TSTHIEHT [EH, ATTHT 37T, fTHl AT &l eleelahl adT, |0
STATH Tadl, 2 THAL |

58 AT HTE AT, AT @I=D] 3o, el Ga ATl GHI! aadl, SUHTA & adl, A A=

AT, ATSTECHT SadT, MEHT 3T, WHED A1 9 STSH! TadEE = |

English

54 Now [we call upon] the deities who came from Simangghat and Kumangghat:
haidingma, huidingma, sanggungma, the deity nyutati, and the deity sunai gunggung.

55 Make active the deities of the rdksd rosary, the deity of the one-sided drum, the
deity of the two-sided drum, and the deity of the large fotala tree.

56 Now we call upon the deity kamakshanu, from the place called Kamaru.

57 Aha, you deities who have come from Thime of gorjuma, oho,you deities who have
come from Thime of gorjuma, this deity of the large totala, deity of the small totala,
oh parmesvari.

58 The mai deities of the deep places, the deity of the tall road-blocking stone, the
deity cyurkunmaca, the deity gorkhamaca, the deity of the senior-most household,
the deity of the animal shelter, oh parmesvari, all you deities must move.
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In this section, we have seen how the congregation of deities is called upon to activate,
animate and enliven the environment around them, coming to inhabit various domes-
tic spaces such as “the rooftop beam” and the “big door.” The “road-blocking stone” re-
ters to the bampad, or hearthstone that is the single unique feature of Thangmi domestic
design (see Shneiderman 2015: Chapter 4). Some deities bear names that will be familiar
to those accustomed to the Hindu pantheon, such as bisvakarma and parmesvari. Others
are territorial deities, such as haidingma, huidingma, sanggungma, gorjuma, cyurkunmdca,
gorkhamaca. In most Thangmi rituals, such deities reside together in a synthetic space,
where the notion of “Hindu”, “Buddhist” or “Thangmi” deities as separate categories holds
little relevance or appeal to community members. Rather, these are all of the deities with
whom Thangmi guru have established lines of communication, and all of them must be
present to comprise the quorum necessary to conduct a wedding.

Key locations are also mentioned, notably Simangghat, another name for Simraun-
gadh. This is a town along the contemporary Indian-Nepali Tarai border, to which Thang-
mi origin myths trace one line of descent. It is generally understood by community mem-
bers that the territorial deities currently residing in Thangmi areas of Nepal’s hills were
brought by the original Thangmi settlers Yapati Chuku and Sunari Aji (also known as
Ya’apa and Sunari Ama) from Simraungadh.

This story is recounted in detail in the next section of the wedding ritual, the deupaloke.
The myth of Yapati Chuku and Sunari Aji can be read elsewhere (Shneiderman 201s:
Chapters 3 and 6; Shneiderman and Turin 2006: pp. 145-162; Turin 2012: pp. 108-115;), s0
we have not included these recitations here.

The next three phases of the ritual sequence are cyurkunko bhaka, sakhi and sarmako
bhaka. Cyurkun is a deity that resides in outdoor animal shelters, or goth, and the propitia-
tion of this deity extends the consecrated space from the human world inside the house to
the domain of livestock beyond those four walls. Maila Guru’s recitation at Ram Jivan and
Sangita’s wedding includes this propitiation of cyurkun, but the particular deity invoked
at this stage in the ritual process can vary depending upon the clan lineage of the groom,
in whose house the ritual takes place; in another household the guru might call upon sun-
dravati or gate at this point in the recitation instead. During the sakhi, a brief narrative is
offered to recount how the ritual has proceeded until this point, and the deities are asked
to ensure a clear passage from this point in the ritual sequence until its conclusion. The
narrative description of the ritual is repeated in both the cardam and senevd, as presented
below. Sarmako bhaka provides an interlude to placate the congregated deities; the focus
shifts from the bride and groom to the deities themselves while the guru go into trance
to commune directly with the presences gathered in the house. Ayu is a loan word from
Nepali meaning “spirit” or “soul”. In this phase of the ritual, the groom’s dyu is examined
and offered various gifts to increase the groom’s vitality and life essence. This ritual com-
ponent has some parallels with Tibetan wang (dbang) rituals (Gerke 2012).
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2. Cardam (Agreement and consent to the match)

This brings us to heart of the ritual: the cardam.6 Here the guru recount the ritual sequences
through which they have arrived at this moment. Through a montage of reported speech,
narrative description and offerings to the deities, the guru bring all ritual participants into
the fold. Even those who have not been present at earlier ritual phases are now included
as full participants by virtue of having listened to the cardam. Through the process of ar-
ticulating in detail how a wedding should be conducted, these recitations work to repro-
duce culturally specific knowledge that strengthens prospects for the ritual reproduction of
Thangmi ethnic identity in the future. The recitation also portrays several details of day-to-
day Thangmilife in a manner thatis at once celebratory and self-deprecating. These contain
a strong dose of humour, which works to keep participants engaged during long drawn out
ritual sequences, while also objectifying in discursive terms several Thangmi identity mark-
ers, such as the bampad, the Himalayan nettle bag, and so forth.

We should note here that the cardam reproduced below takes place during the final
phase of the wedding ceremony. However, a shorter version of the same narrative is recited
at the bride’s house before she departs for the final portion of the ritual at the groom’s home
—her own home to be. In this manner, the final cardam recitation at the groom’s house itself
refers to the earlier cdrdam that has already taken place at the bride’s house.

Thangmi AT

486 THTCTS AT, ATATATSH a8 4T, TEHTC a8 4al, a5 1< 4T |

487 TS 94T, & ATI1g 9% 4T |

488 THoBT STEoRT HaTA Al el 9 2T, Tefigel @l o draH |
489 THIIg BRUGTE o &1 [EATeAg Ag 7% 313 |

490  FITHIUR A HTSH |

ﬁ
491 M™ilep H"‘Cilaé'dobld"ll |

492 T HEHEH! ¥l gveb] WA AT @TH AT |

Nepali STt

486 T TS THEBT, HIH HIEZACATE U THEDT, TEEETE Ui THEHIL, AT
i THERT |

487 T, TG TIBEATS i THEDT |

488 BTHT SGETR W=l Tollel TTHT Ui STFAT ITAT, STl TolT=l @IHT af ST I |

489  STFHT TRafey ST Sitg 9 ST T |

490 T ST LT Ui SHFAT T |

491 UITT Al AT Ui AT T |

492 S BT HTHT STTTAT WA FHA T |

6 In the Thulung context, Allen notes the use of four ‘pice’ coins, termed ‘car dam’, and cites
R.L. Turner’s definition of the Nepali ‘car dam’ as ‘earnest money, any money or gift offered
before purchase’ (Turner 1997[1931]: 172). Gaenszle (2000:56) also notes that the term is used
in the context of landownership, as a new settler in the Mewahang area must give a symbolic
‘cardam theki’ to the village chief, a usage corroborated by McDougal (1979: 30).
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English

486

487

488

489

490

491
492

Seva to everyone; sevd also to the bride’s respected natal family; sevd also to the
guru, sevd also to the bamboo winnowing tray.

Seva as well to the flowers offered in the ritual and to all those who have received
enough meat.

Our groom has brought the knowledgeable and ignorant matchmakers together, he
has also brought the knowledgeable and ignorant khami together.

[The khami says:] After bringing together [the langmi and khami], he [the groom]
also filled the clay pot with grain beer.

He also gathered together three pieces of bread.

He also collected one Himalayan nettle cloth bag.

Then they said that they had to go to the bride’s house.

Thangmi TS

493
494

495
496
497
498
499
500

501
502
503

S BT AT [EBTTE [T 7% ANTE et |

“ST FER=RT T &7ab] WA STAIl UGS 9ATS, o 2151 o of AdTd Hea
A |

Rt AT o feetielie dig eamardie |

TRt wft afeadre e |

R EIEIR IS RIPE ST

I ATl ST SHIEH |

“ &t 21 9 1 el Bl i Shette 2 SRt |

AT, WA <t BT 3 267 HEqeehTS 81T <3l Hig <rgr:” $8g
FHIME, o A A3 a5 TS &g |

TS F @A A |

T &5 BIvC T35 ool el |

WU AN o Hobl Il BT |

Nepali =Tt

493
494
495
496
497
498
499
500

501

AZATD! ATl §5 ST THTETS SlepT Ui < |

“ e SIGATB | SATHI | ETHT ATHAT” AL T ST ATt Aealep! e (W |
U S AT T BT wite Ut A |

T3 U U FHU Y |

AFAD] ATATATS] BATT |

FAHT U SIS T |

“G, 7 T A= AT, Tl WIweg AT 27 9T |

g FETATHT il ETHT T AT SETE o T, Bl TR 27 T T O
JETR T |

FORATS U THEH T |




502
503
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e a1few et AT e o |
T JU HSIID! SIAT oY |

English

493
494

495
496
497
498
499

500
501

502
503

The groom’s father also offered tika to two of the matchmakers.

Saying, “Now we must go to the bride’s parents’ house,” one friend slung the
Himalayan nettle bag over his shoulder.

Another friend carried a clay pot of grain beer.

They also carried one piece of bread.

They went to the bride’s parents’ house.

At the door, they made a lot of noise.

“Oh! Who has come, what kind of people have come?” they [the bride’s parents]
wondered.

“What shall we do with our bride, and how shall we do it?” said the bride’s mother
and father, as they slowly opened the door.

They offered greetings to the threshold.

Stepping in with their right foot first, they entered.

Having opened the door, they sat down in the middle of the room.

Thangmi qrait

504
S0S
506

507
508
509
S10
S11

TG BB 3 “Sl, I BT o3, Big sl ” AT | GrehT dlaie |
“BTRT S herAT g, Sad e 2 ” TS |

A, ATAT ATATATEAT 9 51 €T ST, ORI A el MEHTE 3 TSTeh! S
FHRIA AT AT |

“FHeBT IR o HIET ” S HRIVIE 3, ol 7 3 e eferg Shefiv i |
AT @ T o e G AT |

AT AT = AeAATE T |

ATHTAEATIIEY FHRIA FTeAearE |

HTHTRACATIIEE AT ToAearE |

Nepali =Tt

504
S0S
506

507
508
509
S10
S11

AT A, A 5 TR, BT T2 9 | I o0 |
“ 3 T AT, Tl SHTHHT AT 2”97 |
<, ATHTITE, BT o ST SATITAT, @ SATIICHT AT, Hells d & gell
AT AT 9 |
“ETH BREA T G Ty, T &TH T HoaTahT AAT AT 9 |
TS ST A ST AT STHIA T Leb! STedl AFER M |
A Gy S |
AT ATHIC =T ST |
AZAHT ATHT Tl ST |
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English

504 Having sat down, [the bride’s parents] asked them, “Lau, now what shall we do,
how shall we do it?” They [the match-makers] sat in silence.

505 “What have you come for, what brings you here?” they [the bride’s parents] asked.

506 “Oh, mother and father, we’ve come to trade cows and goats,” they said, “Ineed a
healthy young female calf from your animal shelter.”

507 “Butwe have no young female calf,” they [the bride’s parents] said, “Oh, our pur-
pose is to find a virgin,” they said.

508 The knowledgeable and ignorant matchmakers made faces like dogs.

509 The bride’s father shook a khukuri at them.

s10 The bride’s mother shook a sickle at them.

511 The bride’s mother shook the stone cooking stove at them.

Thangmi DIE}

s12 “al, BRI AIET, B eigre” AT |

s13 <, FgTe e sifear | -

S14  TSIFAT ARTHEAT | amfrardTe e ArET |

515 TRt e S e |

s16  Taar e ferelt ferelt ameT |

517 ATE Heall AT GFIT AU Alediel A |

s18  fRaprar fordh fordt dram 2|

519 T 898 HRUTE of JAATH ATETET AT, SATH ATETET AIg T, JATH Il A8
JATH ATl qIg |

Nepali STt

s12 o, B, A 27 9 |

s13 o, fefeears w1

s14 AT | St oy Hesr T |

515 U ST AHIel B L T |

516 U ST I diegateg T |

517 eI ST (M A 2T AL FrSAUL €T |

s18 s ST ATl ufgafe TeeE @ |

519 TSR At SIEGH T, ST T, SIS T, S e |

English

512 “Oh, what shall we do, how shall we do it?” they [the bride’s parents] said.

513 “Fine, you are responsible for the house.”

514 Having given them [the matchmakers] the responsibility, the bride’s father left the
house.

515 One of the matchmakers stayed at the house.
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516 Another of the matchmakers followed him [the bride’s father].

517 [The one who stayed in the house] hung a Himalayan nettle bag containing three
pieces of bread [on the household bampa).

518 One friend had followed [the bride’s father].

519 He followed him, up he went, and down he went, following all the way.

Thangmi TS

520 HeTd ATET Held I Ag |

521 I ATET SITHT a5 9gT |

522 T ATET T a8 g |

523 SR ATET AR a8 WgHT |

524 AT ATET ATETd a5 TG |

525 IgE HIIVIE o V@l AIgl Sl ATAHSTS BIFAISATed of G A |

526 ATATHEH! GId BBl “olf, WA el A |

527 HATFET U FH HICIZ IS AH HICASAT, AT 3T BT Tidg S @™
FHIeTee eg |

Nepali STt

520 HATHT AT, HATHT IS |

521 STAT 9 I, ST g |

522 FTSHE T, FSHH R T |

523 TeRwTIEN, fEEwr o geam |

524 GTHTITET, GHMT 9 T |

525 TBATSITER d &l WITeh! &ell GIEAT T8 H4 W |

526 WIEHT GIATTRL o, FATR” 9 |

527 SITAT T ST IS TE, ATEAT GETeT WA @ STed 4 18 ol |

English

520 He [the bride’s father] went to do communal work in fields, he [the matchmaker]
followed him there.

521 Wherever he [the bride’s father] went, he [the matchmaker] followed.

522 When he [the bride’s father] went to a meeting, he [the matchmaker] followed him
to the meeting.

523 When he [the bride’s father] went to a wedding, he [the matchmaker] followed him
to the wedding.

524 When he [the bride’s father] went to a gathering, he [the matchmaker] followed
him to that gathering.

525 Following along, they sat on a big bridge by a large river, and talked.

526 Sitting by that bridge, they said, “Alright, let’s talk.”

527 Like a bamboo mouse cutting bamboo, and like a thampa mouse scratching at the

earth, they [slowly] began to talk.
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Thangmi TSN

528 TauRg o FrerE=n g7 |

529 I, BTCTel AT TE Bedgl |

530 TR HAEg HIRIIE o {2561 o1 of &bt Sl SAr3aret of REgal g @ |

531 @M, TS T TR B AT |

532 “TH1 BIRCHD] AT ST TG SATE S e, AT ATATAA, el ArraTS e
! AT | ”

533 “ep! HTaTCHTS AT | AT |

534 T A |

Nepali =Tt

528 m@ﬁqﬁﬁwlcwéa\?{rmlﬁaﬁl

529 o, A AT BT <M |

530 ATYH! HRUTHT q U ST ATt B! feaht Sidl diei Rrag ermdar & |
531 “Q, AT AT EIAT S 9 |

532 “HRICHI WIHT T 9, T, ATATHEE, eTdl AAHIEdeers TEIE |7
533 “ETHI WrECs T 9 |

534 WA TG |

English

528 Like a fish cutting through water, they cut through the conversation.

529 So, he [the matchmaker] managed to convince him [the father of the bride] to re-
turn home.

530 Bringing him [the father] back, they found that the other friend had burned the
household rice-husking foot-mortar and quern as though they were a $ivadhuni (a
sacred fire made by Hindu ascetics).

531 “Lau, now let’s have a talk at home,” they said.

532 “Let’s talk about the engagement gifts,” they said, “Lau, father and mother, now we
must call together the bride’s paternal relatives.”

533 “We must call together the bride’s maternal relatives,” they [the bride’s parents]
said.

534 'The natal household came together.

Thangmi TSN

535 ATHU AT ZHISG S gAHIS Al Bl |
536 T el ATFI [ =T A8 |

537 U] WIHT S |

538 T (HapT ARETHET ATEHT AT |

539  ARETHHT ATHTETE o AR TR e |




540
541
542
543
544
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T ST, AT T BT |

FATA @TH T BIFATST Il GAT a8 BIFATST T A |
“%T g1 T+ Bg ST q Mg 2"

T ST A Y2 A 7 Ry

“HEMA A [T g qHg 2

Nepali =Tt

S35
536
537
538
539
540
541
542
543
544

HTel G o Tl Gohe T |

S STec THT ATATH] q= HAT |

AT HTHT TR |

T ARETHHT AT T 9 |

ARG HTHTHT T A AL =T |

I T, I T o0 |

EIEREIERCRIREECRE E R ekt e T e
“TAEEH BT BIE ST U1 g (2"

AT NG [ @R NG &2

“WEWG & gy @

English

535
536
537
538

539
540
541

542
543
544

Like an eagle lying in wait for a chicken, they lay in wait.

Now, they finally had a good conversation.

They performed the part of the ritual that involved exchanging gifts.

They also performed the part of the ritual that involved the cardam [meaning that
they spoke nicely with one another, and exchanged gifts.]

During the cardam ritual, representatives from four villages sat together.

Seven representatives [of each clan] and seven from each village sat together.

The knowledgeable and ignorant khami also sat down, the knowledgeable and igno-
rant durmi also sat down and they held a meeting.

“Inyour house is there really a big hang?” [king]

“Do you really have a large axe? Do you have a large khukuri?”

“Is there really a rich man? Are you truly wealthy?”

The metaphorical allusions contained in the previous section attest to the poetic richness

of the Thangmi language. “Like a mouse cutting bamboo,” “like a fish cutting through wa-

ter,” and “like an eagle lying in wait for a chicken,” are the ways that the matchmakers fi-

nally cajole the bride’s parents to sit down for what eventually becomes “a good conver-

sation”. Present at that conversation are seven clan representatives, and “seven from each

village”. These double sevens refer to the fact that the Thangmi historically maintained

a system of parallel descent — meaning that there are seven female as well as seven male

clans, and girls receive their clan identity from their mothers, while boys inherit from their
fathers.

121



122

THANGMI WEDDING RITUAL TEXTS

The Thangmi forefather and foremother, Yapati Chuku and Sunari Aji, had seven sons
and seven daughters, who were compelled to marry each other due to the lack of any oth-
er suitable partners. Both the male and female clan names were bestowed upon them by
their parents during their joint marriage ceremony (see Turin 1999, Shneiderman and Tu-
rin 2006, and Shneiderman 2015: Chapter 7 for further details). While in contemporary
practice the female clans are falling into disuse for reasons that we cannot explore in depth
here, Thangmi universally see their heritage of parallel descent as a crucial identity marker
as it distinguishes them clearly from other janajati groups (Shneiderman 2015: Chapter 7).
In this recitation, the “seven from each village” refers to members of each male clan, since
Thangmi origin myths state that each of the large Thangmi villages in Dolakha was settled
after one of the sons shot his arrow there, while the “seven representatives” refers to the
female clans. In practice, there is not always a representative of each clan at each wedding
ritual, but representatives of as many different clans as possible are always sought.

Thangmi AT

545 AN T g 2"

546 UTEG HRIE o WS a8 AHATATET |

547 OIS A5 AHIQEM |

548 TSI 5 HHIATEM |

549 3T RIS, AMEe®, @ qaEg:

550 TG HRIE of HT [FUZelb, AHSEId AHIATET ATHG HRIVIE o, F e a5
AHEM |

551 T T ARG HIHT A1 UG HRIVIE, of ARETHHT AHT a5 ArgH |

552 BT I BIHTC] “ T ATATEI3 41 a5 IS AIAT” ATHG HRIVIE, of ATATEI-G LT
IR AT, Al @IH AT, T FeAeell AT gl | =R T a8 g |

Nepali BRI

s45 W EmgE:

546 ST BT o I HTH U 2@ |

547 NI AR 2T |

548 TR U 3T |

549 Ul BT RISt agh!, ITH! agH! [Av g &

550 ?é\gwaﬁﬂ?qgw, eI STgehT T Wl HOTHT o A7 % a

|

551 3Te AT ARETHE HIEHT TRI” WATe) O FRETHET AT T T |

552 T I R “ AT ATAET=E L U AT A HIRUTHT T AT W TR, STl
STl GTHT T, AT STl AfTe! THl T | =R &1 9ie e |
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English

545
546
547
548
549
550

551

552

“Is there fishing to be done?”

Meaning to say, we didn’t see any fishing.

We also didn’t see any wealth.

We also didn’t see a rich man.

Are there bowls of nirong, bowls of alder, and poison in your house?

Meaning to say, we didn’t see nirongtoke and bosingtoke, that’s to say, we didn’t see
anything.

“Now let’s recite the ritual melody of the cardam,” they said, and with that they re-
cited the melody of the cardam.

With these representatives sitting here, “We must perform the asasyunduri ritual,”
meaning to say, having recited the melody of asasyunduri, and having gathered the
knowledgeable and ignorant khami, they summoned the knowledgeable and igno-
rant matchmakers; they also summoned the four nasta [representatives].

Thangmi AT

583
554
58S
556
5§87
558
559
560
561
562

A HT GEq3! HIHE o |

%1 el sigatTd T gHar g IMe AT et |
TG ST BT AT IS, AT T ahele T |
IR SRR SSI EERRINIRIE R

AT 7 AThTers I el |

IR e, Faal AT g |

AT ASAN (! 1 T |

H BTH FIelTs, TH G 1, M@ Wi a8 ag |
1 (T SR e 7% g |

A U AehTers AIATATS A &l |

Nepali STt

583
554
58S
556
5§87
5§88
559
560
561
562

EERIKEESER I Can ol

ETAT SElTHT A1 g gERY Fed ggiug 91 |

T TEHT ETAT Y2y e g o |

e A geiy wed geRuT a1 |

AT o gE A |

BIRAT =AYbl a1 T |

TR B 5 |1 |

A areft s, < e e, eTerdeRT sreRT ufs I |
BTET =TT W1t 9+ 7T |

TS U, T ST AAIS AT Ui THE |
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English

553 Now [they performed the] melody of the khuitung.

554 Like a crowd made up of all the people in the entire world, they crowded around our
groom.

555 Like the wind surrounding a huge tree, they surrounded him.

556 They crowded around as bees would crowd around a cliff.

557 Theyall crowded around our [groom)].

558 On green pastures, they were like a white congregation.

559 Having congregated, our business is finished.

560 With three pathi of beaten rice, and three pathi of husked rice, he also sang the mel-
ody of the nidakhari.

561 He also sang our melody of the cenemati.

562 Seva to the winnowing tray and to all those of the respected natal household.

3. Seneva (Ritual transformation: the bride’s funerary rites and rebirth)

After the cardam is completed, another sagun thotko interlude repeats very closely the sec-
tion reproduced above. We then move on to the senevd, the final phase of the ritual in
which the transformation of marriage is actually effected via a mock funerary rite for the
bride. This affirms that her previous identity as a member of her natal household has now
passed, and she is reborn as a member of her husband’s household. For this recitation, a
tutumbarang (wedding tent) is constructed in the front yard of the groom’s house. Various
items, such as the goat’s meat, are stored there.

This ritual sequence is described as a “meeting”, during which all those who worked
hard over the course of the ritual cycle (which may take several years) are rewarded. For
instance, the khami does a lot of talking during the wedding, so he is given the tongue of
the goat carcass. The groom’s mother gets the chest of the goat carcass for breastfeeding
him when he was little. The langmi spends a long time walking in order to find the right
match for the groom, so he gets the legs of the goat carcass. Also during the seneva, the
bride and the groom are seated together for the first time, and the khami gives them advice
about their future. The seneva picks up the narrative where the cardam left off, and then de-
scribes in detail the ritual sequence as it takes place.

Thangmi TSN

618 a1 A FT Bl ARETHS! Aid =are |

619 T T AG T T+l T4 ATl GBI |

620 T TR AT AL I, WIS T BNk WA |

621 BTIeRT TTHT 35613 HIAH |

622 <, FH TN G2

623 BT TG T HIcIahT |TAT el |

624 <RI METR T=4% el |

625 HIAHI G A el |

626 TS ATCERI I Hel A TTHTS, THT I8 Toah! T Gor |
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Nepali =Tt

618
619
620
621
622
623
624
625
626

TET 97et AT g ARaTHe G @ |

e AT AZATD] TTHT =AMNE el b |

PIEREIEARIGIEIER EE ISR ERCISERIl

T T AT ST T |

<, et wiE grel H g

St Grecl TelHT FHH <73, |

ATSATH T3 92T =% TS |

TR A TS, |

Il TS, I FeT W A WA qoells, WSl Si1E o T Gedas |

English

618
619
620
621
622
623
624
625§
626

Now, we have completed the first part of the cardam ritual.

Then, at the groom’s house, they blocked the path.

Whether we know it or not, we must carry out the seneva ritual.

We must gather together all of the necessary things here.

Lau, who here will help filter this grain beer?

Syunduni, bring all the things up here.

Bring two pucyuk effigies on a winnowing tray.

Bring the meat up here.

Bring the chest [of the goat carcass], bring five types of principal offerings: the main
alcohol offering is for the guru, the delicious grain beer helps unleash his voice.

The syunduni mentioned in line 623 above is the person responsible for making and pouring

the grain beer. Pucyuk are effigies made of mixed grain (usually rice, wheat or millet).

Thangmi qreq

627
628
629

A [FepT et 7% A |

T I 7Y R e |

AT RHTT S, AT R ST, AR AT 3, & Y T,
FTTATTAE FAHIT W6, T U T, =l o e |

Nepali =Tt

627
628
629

oo BT Wil i < |

A 9! RREe Tt |

I, TF AT A, JHATH] UF WA A, WA T AT A, © YO,
ST U |, <Al & ¥ T, St af ored |
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English

627 Now let’s seat our maternal relatives [of the groom].

628 Letus place the head and feet [of the carcass] on top of the alcohol offering.

629 The chest [of the carcass], one mana of husked rice, one mand of husked rice for the
senevd, one mand of husked rice for the maternal relatives, money worth five rupees,
one mand of husked rice for the mother’s menfolk, money worth five rupees; then

light the lamp.

Thangmi It
630 T ATATATE el |
631 SgeTegett AT |

632 THATETAT AT STl STRTS T |

633 I AT ARG WIVTE =g TRl 31 GiohT, AT ST el Areied T4t
TTIAT AT |

634 IGH ATAT BTA BT CTFARTE, AT |

635 WW@%WI

Nepali =Tt
630 AT qSIE TATS |

631 SgelTegell U |

632 EraTEtaT TE TH I BT |

633 AT AT THT ALY, =g TP S Grobr, Wi STIAT el ML A1 €Il T |
634 IGH! U BTl AN TEFARTE TS, |

635 A YA T |

English

630 Now bring the oil mixed with grain beer.

631 Seat the bride and groom.

632 Seating them next to each other on the left and right, cover them with a shawl.

633 Now, with the bread made for the life essence ritual and twelve pathi of fermented
beer mash, stake posts in five places. Bury the cut branches of the wild cherry tree.

634 Using leaves of the sugarcane, make this tutumbarang (wedding tent).

635 Now we must perform the seneva.”

7 At this point, Maila Guru interrupts his recitation to explain, “Now in order to perform the
funerary rites for seven brothers: long ago, no matter how many children [were born], they all
died, which is why we perform the funerary rites for seven brothers. It is said that long ago, our
ancestors lived in Gompha Apok (Gompha Cave).”
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Thangmi TSN

636 AT g (WA gersaTg |

637 RN @gdard Rurdt w=an, R e, JaaaF i |

638 AR T, AR AeaT, ATl Sq=31 gargarg |

639 TfRen TH=sT gargarg | ford Agef gemdang |

640 AT AR, AN Al AT, FI ATATET Sgell AT ST [eTdl sIgetah]

R SRR e e

Nepali STt

636 AT TIUTe gl (A gogl |

637 U3 WA Uab Wl a1, b AT <A, TR o |

638 OIS T I, UT =T CICeTehl el w\q(aﬁ_ﬁgﬁ |

630 TReTIAAgedt | oy gl gt

640 U= AT ST B, Ui AT AT, AU AW Agell geldie; gl AT UH(e,

gl UhafE TE Afee ger ufeer |

English

636 After doing this, we will herd the groom inside.

637 Inone large cooking pot [with rings on both sides], we put one pathi of unhusked
rice, one manad of husked rice and one piece of gogan wood placed on the threshold.

638 We herd in five kinds of offerings, five totala flowers and the saimundro.

639 First we herd in the saimundro; after which we drive in the bride.

640 Afterleading the bride in, having placed five totala flowers, five lamps, and alcohol
offerings, with the mother of the groom on one side [of the large pot with the rings],
and the bride on the other, with the right foot first.

Thangmi TSN

641 AT GG qo1aT T STl B |

642 T T 0l H G |

643 BT B Yool a5 AB18g, FId el GHIeg AIS Is =AT8TLg |

644 TS WA HIE, AT AT [HRAT GAIS3 |

645 T T HISHT =T ATHIE ATATA A AGEST |

646 FEATA, Tl RN feclieper srram, iR seee s/, oief, refrer O <
ey |

647 A @M A Agg |

648 WHIHTS IICTS IS, (4T AT |
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Nepali BRIl

641 S AZATAGAT ATaT T STIAT e |

642 T HA A HT O |

643 ] ool U =Miaveg, Taf A1el bl Vel I =es |

644 T TIA ATE, AT AfeATeh! HRAT A=ars |

645 T I ATZ, AT AT U Folg THT ol 918 5 |

646 WS, b+l U3l [EeliahaT qe, TSeT ST S aredt e A e |
647 A GHT QT T |

648 HIATE TATSEATS Al SIS R0 |

English

641 Now the bride and groom sit in the place where the seneva will be performed.

642 Then the alcohol offerings for the main officiant.

643 Along with the spines of banana leaves, and the bread with which the path was
blocked, are needed.

644 Now we exorcise the funerary spirits of the seven brothers and seven sisters.

645 There is a saying that seven brothers married seven sisters.

646 After gathering together madyauli and lokanti, some oil in a small wooden vessel
and turmeric and leaves on a leaf plate, the ritual must commence.

647 Now the khami performs the ritual.

648 In order for him to speak without ceasing, grain beer must be given to the khami.

Thangmi AT

649 TN ATF S 4T |

650 TATS IR 4T |

651§ AATg a5 4, g HRIVIE, o WISl Areg a5 9T, SUIg HRE o H1 o
LCEHRE R ARITE

652 TfqdTd =TT A1Eg UM |

653 T <&, T I BIFTET |

654 T A YT WIHT Aga |

655 ATCSHIY G g, Wet H & 9% g |

656 T E, ATgT ATHICTS TG |

657 T HATHT HIHT |

658 ST HATH T HEHATHT THT gwah AT [ARdTel Heqarahl Areag 3, et el
TS e Eihl a8 AnaEH |

Nepali STt

649 ATECATCTS U THEHT |
650 THTHI AT-ATS THER |
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651 HIE IS U THEFIY, ST FHIRUTHT el FATATS THERTR, AT o AT A
RUCEAIRIEN

652 Afcalal TrSired Tkl 4 |

653 Tl T, Tl I =7 |

654 9T JATRT AT T |

655 TIT AT A i AT, Hel Awga! A3 i e |

656 AN HTY, =AY g fHror e |

657 AT UTATH] A |

658 gt B! LA SITTTAT WX G HAIE g5 T <! TETITATS (7G|
&1 9= eI |

English

649 Seva also to the winnowing tray.

650 Sevd to the congregation that has gathered.

651 Seva also to those who have enough meat; meaning to say, greetings to all, thisis a
tradition started by the kings of the Raghu lineage.

652 This is a ritual started by King Patipati.

653 Seven representatives and seven important persons came together.

654 Then we affirmed the agreement of the seneva.®

655 Five kinds of offerings were made, the offering to the main officiant was also made.

656 This meat, the chin [of the carcass] and all of the required items were in position.

657 This is the agreement of the seneva.

658 In order for the two matchmakers to go from the groom’s house to the bride’s house,
the groom even offered them a tika [made] of sindur.

Thangmi TSN

659 BT T T AT TEATSTS, TATTA ATHT (a1 o BT HER=TH] ¥l AT of
! Tt a8 amme da=and |

660 T, ST = HESTHT ¥ ATATe] € - SIS |

661 “FH BRI H HeAT2”

662 TSl ST <etl, = ferwsm arRrE Aeht et WA frdarer |

663 TReT AT Hivah Ediel T@INS L el |

664 TAINSETE o AN HIve Grodl ol |

665 HSIHT FId BIFIISH |

666 TTEATEhT 3o BRbTel o “BTRT HY el Hig d el ” EGerel 3 i, B Saiet
e IS, oIl e 2"

667 <, e 61 €A1 =AU Sheliv] Ut sATIRA el S 0 & Weerg AgHT

Rat ammEdEg @ |

8 Here the term bhaka is translated as ‘agreement’, which emphasizes the promissory aspect of
the term as used in the seneva context. Elsewhere in this chapter we have translated bhaka as
‘melody’, which reflects Maila Guru and other key informants’ descriptions of the term.
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Nepali =Tt

659

660
661
662
663
664
665
666

667

T T T A TEAHT STl T TH 8 ST T SAgetiahl =TT MU T Rwaaht

&1 uf| T |

W, AT g HCHT UL GATEEAE T |

“FT A, A7 ATAT2”

me qledl T clehl (dlvg W |

Tl S THI A FTfe Gl ated o |

DT HIH o |

FTEATHT SIHT FRR “F AIwe AT, FHeal /ey, AT T2 T “ W, % HIHeT A1,
el BT AT

i, BT o 7T SATATCHT ST, ST SATIICHT ATAT 9 FHROTAT o ATeTCHT 81

BT TR & |

English

659

660
661
662
663
664
665
666

667

The two knowledgeable and ignorant matchmakers went to the bride’s house, where
they recevied sindur tika from seven representatives of the clans and seven repre-
sentatives of the villages.

So then, they went to the bride’s house and made aloud noise: khyang-khyang.
“Who has come? What kind of person has come?”

The matchmakers replied, “We are helpless, you must give us a torch.”

Bringing a padlock, one of the matchmakers opened the door.

At the large door, they each put their right foot first.

They sat in the middle of the floor.

Sitting by the bampa, they [the bride’s parents] said, “Who has come? What kind of
person has come? So, on what business have you come? What brings you here?”
They [the matchmakers] said, “Lau, we have come to trade cows, we have come to
buy goats,” meaning to say, they [the bride’s parents] looked at their [the matchmak-
ers’] faces and saw that they were wearing tika.

Thangmi qrait

668
669

670
671
672
673
674
675

“ A FH=T A et AT |

& AT ATSH =SS |
AT FHIRICA TS |
ITIRAATITE T AT SISTaTE T |
AT ST T |
rIriETdTE, ATHTRITEATITE SidTel AT |
2T =T e |

BT am e |
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676 TRFT AT o BIehTel ¥ AU AT |
677 WTIT HIVIE, of QBT AT o [l {Tall AT |
678 SATH ATl AT IEATH BIATel g, IATH ATSTET ATET STH ATarE dg |

Nepali =Tt

668 “BTHI A FH=aT AT AT~ =4 |

669 T oot Rt ¥ S HTRUTHT I €T STl {2 g3+ Wl IRUTAT o SITael
GH I |

670  ATHICT (=T STASeATAT |

671 STl Tl AISTAT |

672 TR el TSI |

673 SATIATHT (T T |

674 U ST AT B AT |

675 T ST AT AT |

676 U S AT T AL A AT AL FUSAAT |

677 TSI HIRUHT A U <1 ATt uf= afegafey i |

678 STSTHI AT, ACTAITY T, SNEraf T4, S| Te=raT |

English

668 “We have come for a virgin,” they said.

669 “You must give us your virgin,” they said, meaning to say, [her parents] said,
“Lau, we should not give our child,” saying that, the father raised a khukuri.

670 The mother shook her sickle.

671 The father shook the stone cooking stove.

672 The mother shook a piece of smoldering wood from the fire.

673 'The father and mother left the house.

674 One of the friends stayed back at the house.

675 The other friend went [with the parents].

676 The friend who stayed behind hung up three flat breads.

677 While he was hanging them up, the other friend went following behind [the
parents].

678 He followed behind them, up he went, and down he went, following all the way.

Thangmi TSN

679 I ATET Helld qIg |

680 SITHIC AT SITAT T |

681 AR ATET AR T |

682 T ATBT A AIE |

683 SUIF HIIVNE of WIS AT BIeHTl Hebig =T aTg |
684 T ITU IS @TH HIETSH 27! |
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685
686

AT 3T AHF HICg Mg @H HIeTel eg |

g FRTE F Rl R FrerdEr a |

Nepali STt

679
680
681
682
683
684
685
686

HATHT AT, WATHAT JearT |

AT Y= T, S 9 g |
[EREIRIDIRCEE IR ERIDIN
SRTEHAT T, ST I |

el SHTUTHT T @A AT ST a0 Tl |
T G TET 3 1 A |

< Gl ST 1 el 4 Flad ol |

1 FTCUTHT o Ao TTHT 1S STedll & Fles ol |

English

679
680
681
682
683

684
685
686

He even followed them to their communal work in the fields.

Wherever [they] went, he followed behind.

[They] went to a wedding, he followed behind.

[They] went to the representatives, he followed behind.

Meaning to say, they rested on a bridge over a river, and he brought them back
home.

Like a thampa mouse, he cut through the conversation.

Like a bamboo mouse cutting bamboo, they cut through the conversation.
Meaning to say, like a fish cutting through water, he cut through the conversation.

Thangmi AT

687
688
689
690
691
692
693

T AT

T faeet @t o fea Sitar sarsdret Agare |

<o, ATATATA” ATTT 3 Fee S |
“ARETHDT HTHT o ATgT 7+ o ARETHEHT AT AT |

“HTET T BT S ¥ Fg 2 oS 1 g A o 1 Ay 2 Figd,
Ardigeis g

Nepali =Tt

687
688
689
690

LA |

AT U3 A ek Ieital qrei T |
TR, TR EAT R |

<<, STEe” faRfeRT Sredl g8 e’ A |
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<, TR AT AT 9 |
92 “FRATHE AT o [l BTAT AT FRETHET AT 4 T |
693 T BTE Tal W1 G [ 2 ool gal 01 g o » Wl gl W1 g 1o 2 FRRIsT oy,
AR AR G 2

English

687 They went home.

688 Athome, one of the matchmakers set fire to the rice-husking foot-mortar and
quern.

689 “Lau, what shall we do? How shall we do it?” They sat down to have a talk.

690 “Alright, guys,” [the bride’s parents said]; the two [matchmakers] made faces like a
deer.

691 “We must perform the melody of the koseli,” they said.

692 “[We must perform] the melody of the cardam at your house,” so they performed
the melody of the cardam.

693 “Is there a big hang in your house? Is the axe large? Is the khukurilarge? Are there
bowls made of nirong and alder [in your house]?” [asked the bride’s parents.]

Thangmi DIE)

694 T T SrET A% WA, TS % A/, AN a8 A AT |
695 ATEIE BRIV = <Al I ARATHT HTHT 7 WA |
696 TARETHT HIHTAE F GEqg ATHICIHT HIHT a5 g |
697 <, ST = o AT WACEg I AT HelgT |
698 BRATAZL Greball |ra g |

699 GEAE ITHICIHT HIFHTSTE o SATHI % g |

700 T GFRTH ST, GFRTH TTeily, g |

701 BATARIA 1 9% AL [Gedbr= a1 |

702 HTAAEHTS [HRAT ATl &1 SHIHTS [gT |

703 WH"MM’HW@@"IH

704 TTATHT WIHTETE, o TN AT A |

Nepali EEIEl

694 “BTHIRT Tl Gedl U S, Tof ATg Ui TG 9= |
695 VTR FHIRUTHT O Al A8 TRETHET HIEHT Ui TR |

696 FRETHH! ATHTEAC d GSqS, STHICIHT AT Ui T |
697 I, TGl ST & A g2y Sted g oy |7

698 BRI SICAT Gibedl T |

699 @%@Wﬁﬂmﬁmﬁwl

700 9@ A AT <, e reh gy ot e |

701  ATSIANE 7 U HHTCL T |
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702 AT GRS [ RAT AATIE Sarelrs & |
703 AT HATh] ATHT AT |
704  HATHT FTHTHT T STl TIT=l H! T |

English

694 “We didn’t see a large axe; we also didn’t see a rich and powerful person [in the
house],” he said.

695 Meaning to say, now they also performed the melody of the cardam.

696 After the melody of the cardam, they also performed the melody of the khuitung and
cenemadati.

697 “Lau, they came and surrounded your house like bees,” [they said].

698 On green pastures, they talked happily.

699 [He] also offered a turban while performing the melodies of the khuitung and
cenemadti.

700 Then [he] also offered three pathi of husked rice and three pathi of beaten rice.

701 From today, we have also untied [the bond of] salt.

702 Having exorcised this daughter, she has been given to our son-in-law.

703 'This melody of the seneva was performed.

704 [They] brought together the knowledgeable and ignorant matchmakers for the
agreement of the seneva.

The preceding stanza is where the ritual transformation of marriage actually takes place.
Marriage is considered a symbolic death for the bride, whose spirit is ritually banished
from her natal household with these lines. The “bond of salt” refers to the taboo in place
during the funerary ritual sequence, or mumpra, during which the mourners may not eat
salt. Here, by “untying” the bond of salt, the khami metaphorically pronounces the bride’s
symbolic funerary rite complete. She is no longer a living member of her parents” house-
hold as her spirit has been “exorcised” in its natal form, to be reanimated only after it has
been transferred in this way to the groom’s household. There is no such essential transfor-
mation for the groom. This demonstrates that despite the system of parallel descent, the
Thangmi must not be misunderstood as a “matrilineal” or “matriarchal” society. Rather,
like most other Himalayan ethnic groups, they practice virilocal residence, where a new
wife must formally be exorcised from her natal home and take up a new life in her hus-
band’s home, although formally her clan affiliation remains the one she has inherited from
her mother.

Thangmi TSN

705 FATA @IHT AU |
706 AT AT ATASAT |

707 SeAAT 0T o€ ARG |
708 ST Hel A A% AU |



709
710
711
712
713
714
715

SARA SHNEIDERMAN /MARK TURIN /BIR BAHADUR THAMI/HIKMAT KHADKA

“ATENG TS o BT AGAH H-ATE A2

T BT HA AT Ta A3 1 | |~
ATAEL D! WIHT, ATARGGUH a1 a5 A |
HWHWWﬂ%H‘%WWl

T T ST |

1 i B! Fegkdie arst A/ |~

Nepali =Tt

70S
706
707
708
709
710
711
712
713
714
715

ElEEEIERGILIRCE

STl Tl IHT T |

ST TSl 0T i T |

ST AT el =g 9 T |

« gTorered ot 3 T, A~
AN AeATATEEe! THEBT T |7
ARG G U] AT, ATAELEAH! H I W |
“ &S AT Sgedled g At =o |~
T uf Feree | -

“Tdh WIRT AT g5 WRT T |7
“U oI AT 35 B! T |7

English

708§
706
707
708
709

710
711
712
713
714
715

Knowledgeable and ignorant khami were brought together.

Knowledgeable and ignorant barmi were brought together.

Knowledgeable and ignorant gonaicd were also brought together.
Knowledgeable and ignorant principal officiants were also brought together.
“What have you done up until this day, and how did you go about it?” [the guru said
to the bride].

“The madyauli must offer their seva,” [ordered the khami].

[The khami] performed the melody and the recitation of asasyunduri.

“Now this bride must get to know the water spout,” [said the khami].

“She must also get to know the nagari.”

“She must divide one portion of cooked rice into two.”

“She must divide one piece of meat into two.”

Thangmi DAl

<, T TeTehTE feahTsh! HT ARATHONE o, “T, AR o BT TFgorEd
TS = A% AT | WA STed Joa= a5 A | el 1 | Tear a1 W a5
ST | I T ARG STEd e AT | 61 GaTeh] ATehT 7% feahTeh! qrar”
RICIEICE
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Nepali =Tt

716 i, BTAT ATCATCATE TGET” Sl BTN A, A, ATSTI R o AN BIehT SIS Eed
AT | T STSAT RS <l | 218 31 |1 STt 1 =9 9 e |
AT STIAT GATSR AT | A1 AR T AT 9 W A 9 |

English

716 “So, here, keep our child,” meaning to say, “so, from today, we have patched all the
tears; we have sewn all that was unravelled; we have even brought the seven repre-
sentatives and the seven villages and clans together; we have filled up that which
was in short supply; [having done this,] we brought the performance of the seneva
agreement to an end,” they said.

Thangmi TS

717 T A aE AAEA |

718 <@, A FelFel @ 7% e, Fefgel e 7 A, g A, W Wl a8 e,
F1E AIg qS TaT, T Areg Far |

719 T ARIA A9 g, At a9 e gy A |

720 T BIEETS Y Agg fAfd |

721 T EIEY A 1gg (A |

722 TeHT T S it |

723 &, A ABTeTE Wb TE Far= 3 |

724 g, Feer i, foq A 3|

Nepali aredt

717 9T W 9 TG |

718 T, A STl T @I G THEHT, ST TS T i THEHT, AT 0, A0l
T U THEDTR, /Y T I THER, A1t I3 91 THERR |~

719 AT LA S9Tel WA, Afata 59T Teirel TdehT fAfd |

720 AT ETEETS ATl U@ fafd |

721 A TR A q@aT {47 |

722 TTeHAT TolTel @ {9l |

723 A, ¥ G A elTs THERR T a¥T |

724 BTSN, e, AT T TAAE THEF |

English

717 ‘'They brought together seven representatives.

718 “So, seva as well to the knowledgeable and ignorant khami, seva also to the know-
ledgeable and ignorant matchmakers, sevd also to the seven representatives and
seven important persons, sevd also to those who have received enough meat, and
sevd also to those who have enough leaves.”
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719 'This tradition was started by the Ratirati lineage and the King of the Patipati
lineage.

720 This tradition was started by King Haihai.

721 'This tradition was started by King Syusyu.

722 This tradition was started by King Golma.

723 Right then, now he has pretty much greeted everyone.

724 Sevd to our winnowing tray, to our friends and to all those gathered here.

The preceding passages demonstrate clearly how the Thangmi wedding ritual cycle works
to reproduce ethnic identity writ large. As co-author Bir Bahadur Thami explained in ref-
erence to Maila Guru’s recitations at Ram Jivan and Sangita’s wedding, “Marriage is about
bringing our community together. It’s about the bride and the groom and their families
recognizing each other as pieces of the Thangmi jati (ethnicity) and becoming whole”
(field notes, January 30,2005, as cited in Shneiderman 2014: 290). The ritual process works
to patch “all the tears” and sew “all that was unravelled” in the social fabric, using the
temporally and spatially specific occasion of two young people’s marriage to reaffirm the
timeless, transcendent continuity of the ethnic collectivity as a whole. By offering sevd, or
“service” to all members of the collectivity (as represented by the seven clan members), the
gurus — and by association the deities — recognize each as an essential part of the whole.
Ultimately the bride and groom must also offer such recognition (see below), to each oth-
er and each member of their extended families.

Thangmi T

752 WIS HIEIE A= |

753 OAAH] AT ATG-ARIS AIHTSATG are T |

754  AREAH! faciaeiel, eiars, T, Rgam, S, Sadt o agar e
Q1|S;°|I'1\'a TCHAE |

755 1T A, A Tl |

756 F?r,HHWFﬁWI

757 A SR Qeqa TS HISTETE, e HIAT T SASTS 1 AT T JgaT Ah! | |

758 SBATEGAIETS HEATH] /AT |

759 TRl gelTahT STHT 2hel, Tgeil GFAIHT are |

Nepali STt

752 FARG,, TSR] FAS, |

753 AT STga!, AYERI TAATHT FATS, |

754 SRR AP, BReg, g, fgar, s, sy, S s=at cad i,
& T |

755 AT TTE QI A€ A0l |

756 I, S G |

757 A 3% AT J=YH S AIEH HIIHAN TSI |
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758
759

AEATAgA TS THEB I TS TTAT |
TR AT SgeATehl ATHT TS, T G ellel A qeah THEHR X |

English

752
753
754

755
756
757
758
759

Move the unmoved.

Move what has not been moved by basuki and basundhari of the earthly realm.
The 33 million deities (tettiskoti) of the four directions, haricandra, gopicandra,
siddhavan, bhagavan, bhagavati, we have completed that which we know how, oh
parmesvara.

Os salo, with the guru’s alcohol offering.

Lau, we performed the sagun.

Now we must cut two pucyuk effigies in the middle and join them together again.
We must instruct the bride and groom to say seva [to all those present].

First of all, come here, oh mother of the groom, and bride: say sevd to her thrice.

Thangmi DAl

760
761
762
763
764
765
766
767
768
769

EENIREGRICIH I UCE IER RGN

G ATHIHTS AR, Agerrel ferell, Sgeiid GrAIaHT ATIT HATHIHTS JaTgH |
T R4l HET Wb el AIehTeTs TS Haren! /T |

fee A, ferdifer sgeiia, %1 T arcfieTs TangH |

T g FHAEHT A |

BTl fHepT 26T ATHT el |

B B |

! =AY |

T Hieh! ! @Il |

AR T gl ST st i 2 S, 2 R S, < |

Nepali STt

760
761
762
763
764
765
766
767
768
769

gl SATATS I qeeh THEBI T |

ATATATS Tieell SgaTel, Te) Sgeiiel i qed ATHTETETS THEHR X |
T U G e T G SHICATE THEBI T |

AfeeT Sg e, dfeyufe; Sgeiet A1 TRIATS THERR TR |

EERIK CEIRSEDI

BTHT AT SATATHT A et |

AHD! R G |

G AR =1 |

T Ao I T3 T |

R = AgeliehT ATHIATS Ueb WA =6, TgaT 9 e |
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English

760
761

762

763
764
765
766
767
768
769

The bride must say sevd to the groom thrice.

First the groom, then the bride, must say sevd to the [groom’s] mother and father
three times.

Each holding a handful of this husked rice, [the bride and the groom] must say seva
to all those present.

First the groom, and then the bride, said sevd to these representatives.

Now the meat must be shared out.

This chest is for [the bride’s] mother.

For the matchmaker, a leg.

For the khami, the chin.

For the main officiant, the head.

First, to the mother of the bride, one mana of husked rice, one coin and the chest
[of the carcass].

Thangmi AT

770
771
772
773
774

775
776
777
778

TTF I T |

HIHTAHTS T |

Tt AT 4 |

ATl HIRITATS A &0 |

AT BT AT ASISTE, (HETHIS AT, T T S (Gl HIETArFaT &1
T ATHTTE |

o, TEAFT G ToEAH |

T EHAEAY [ BT T el ST |

TG A HACNHTE (2 2o STiah, = T |

A FETATEATRTE & BUATHT el TS | G 2T 13 b Sire, o=y e |

Nepali =Tt

770
771
772
773
774

775
776
777
778

ATEAITe THEHR |

oS THEDT |

I T THERR |

AT AATHATE TS THEH |

THERR | AT =AMTe ATATC FIAAT AT, T HROT AT A (@A e ar
ATATATS |

<M, SgeiF1 A Fe |

TS A WA U GUATHT 9T eardeaq ¥ |

AGE T A WS U W =Ted, oer O |

A TRTHIAATCATE Usb BUATHT Sl ATIEAN T | oI 2 Uob /T <A, W o |
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English

770
771
772
773
774

775

776

777

778

Sevd to the winnowing tray.

Seva to all.

Seva also to those who have received sufficient leaves.

Seva to the gotepite and respected members of the natal household.

Seva [to the bride’s mother]! The mother put it [the groom as a child] to sleep on her
chest, so this chest cannot be given to this mother [so instead she receives the chest
of the carcass].

Lau, we have shared out the bride’s [share of ] meat.

Then it is said that the immediate relatives of the bride’s mother would buy a shawl
for one rupee.

In exchange for this, one mana of husked rice and five coins were given to the im-
mediate relatives of the bride’s mother.

It is said that the male kin of the bride’s mother arrived with a blouse worth one
rupee. For this, one mana of husked rice and five coins [must be given].

Thangmi qrSq

779
780
781
782
783
784
78S
786
787
788
789
790
791

TG A AT Bl ATATAE SATET |

T T AT Ive G eareT |

AT 1 o] B |

A @RI T T 98 TS HIg g aTgl HIesgd |
QAT AT 6T aTST |

e, AT BT BT SR et e |

EIRIEIESIGCIR

BTN AT {o/ TTWeaT vieet a1 & STeb! T |

T AT W HTH &7 AT HH TG 95 |

AT TIATH! G AT T HA B |
BTl e T g3 |

AT FH IR AT AT B T |

T T AT @IATSToATSR ] ST I el 2 AT A1ME AT SR |

Nepali STt

779
780
781
782
783
784
78S

AN A aahT T ATATIG 2T |

TTE T AT Hive GUg LT |

AT T U] B |

T @HIT T 1 98 TeSdIg JaTe argl H1asgy |
Q! AT T AT |

T, 1 BT BT SRR e T |

HATATS AT 4T |
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786 BRI AT felg A=t dfe el a1 I Sleh! I |

787 O: AT YN HTH &1 AT HH T T4 |

788 TN TIATHT GAHT TG T WA & |

789 B G M Ea |

790  TTHT HATH TR /A AT HH T |

791 AT HTH TR @RISR FHTH T Tl FH AT <A1Me AT ST |

English

779 Itis said that the matchmaker spent three years looking for a bride.

780 And over these three years, his legs shriveled [due to overuse].

781 Inreturn for that, he received the goat’s leg.

782 Itis said that the khami’s chin hurt from reading the ved.

783 Inreturn for that, he receives this chin [of the goat].

784 Lau, this marriage ritual has been concluded.

785 Seva to the respected members of the natal household.

786 [Guru explaining in Nepali:] Before this wedding of ours is undertaken, this sagun
thotko must be performed.

787 Usually, while carrying out auspicious works, this task must be performed.

788 This sagun of the deities must be carried out in this way.

789 We cannot do it just any old way.

790 This task should be performed only after sama sergam [gathering together all the
materials that are needed].

791 After performing this task, the kholadapla must be performed, [and for that pur-
pose] this shrine has been constructed.

In these final segments of the senevd, the sacrificial goat offered by the bride’s family at
the groom’s house is parceled out between various ritual participants. The mother of the
groom receives the chest, the chief matchmaker the leg, the khami the chin, and the chief
guru the head. Often the khami and guru are one and the same person, in which case he
would receive both cuts of meat. Once the meat is distributed, the marriage ritual itself is
formally concluded; the bride and groom are fully united and most attendees disperse.

4. Kholadapla (Return of the deities to the divine world)

The final stage of the wedding is the kholadapla, in which the deities who have been called
into presence are dispatched back to the divine world. Experientially, this feels almost like
an afterthought — most guests have left, many are sleeping after the nearly 24 hour ritual,
and the khami and/or guru chants almost on his own, speaking directly and exclusively to
the deities. The recitations of the kholadaplalargely repeat those of the deva sang and sagun
thotko as described and presented above. Deities and their territorial abodes are named,
and they are asked to “move the unmoved” with reference to several household and ritual
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objects visible within the home in which the ritual takes place. All of the deities are then
collectively called into a “shrine” which the guru constructs out of grain offerings and ef-
figies. Once in the shrine, the guru beseeches the deities to rest at peace and be sated with
the offerings they have received. Upon conclusion, the “shrine” is disassembled and dis-
posed of in a nearby water source, thereby returning the deities to their territorial abodes.
Phaselung is the local Thangmi name of the hamlet where the ritual is taking place.

Thangmi AT

900 TTSEITH! [CTE1 34T, Wiehah! 31, WIAATSTCAT 1 HATILTS oorl & 341 1 |

901 BT AT STEAT TSI shorl & 4 AT 8 A4 |

902 THTHTE AISAISISHI a1 RAH! ST, ATHT BT 11 1 a5 2143 |

903 WS IS G e |

904 TTETUE 3T A= Fet |

905 T I AT GA=T e |

906 HTel ATATH] ATE TSSSH! AT gl STATAT | For@Iel [RTSATS! ATea T Frar
ATHTE 6T T |

907 1A TSI STATATC | 1 9 JTEHT AT e |

908 HTATCHIg AT e |

909 TI~cTehT TFIUT &THT o], ATE ATl |

Nepali STt

900 TSI GFThT A, GEeh! FadT, GIeTEeellH! 3T I 4TS, € 21 €
A |

901 AU M WL oA, T 3o € AT T |

902 IS STSHI ATd R ST, ATHI Rl H1AT AT I 5 |

903 Y STEAT THIT AT, |

904 =T WEAN HUT TS, |

905 SATHET ST o1 BT TS, |

906 IT T AT AT TR | TS AT T 9K | Forge figarga! a1 Rereh!
AT ATHT fReTehT 74T |

907 AT T WA | AT A TR WL AT |

908 I IT2 AT |

909 Tl 9P &3 T, I AT |

English

900 Oh deities of the stone, deities of the gorge and kholadapla deities of the place
known as Kabrecaur, come to the shrine, oh now you deities.

go1 Come like this, to the right side, oh now you deities.

902 The shadow of the father’s heart and the body of the mother’s heart of the place
called Phaselung, these are also here.
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903 Come, ripening like a banana.

904 Come, being like a bird.

905 Come, growing leaves like the bouquet grass.

906 Talkin the language of these traditions. Saying, let us speak in the tradition of
dangdang [the sound of the shaman’s drum], the shadow of the father’s heart and
the body of the mother’s heart of the place called Sarjekhola Lingdang.

907 Meaning]let us also do this, let this also come to be on the right side.

908 Ifyou haven’t enough, well then please come feeling sated.

909 Come, feeling completely peaceful, os salo.

Conclusion

Writing about Anakalangese society, on the Indonesian island of Sumba, anthropologist
Webb Keane notes that ritual speech “creates authority by enacting icons of imputed an-
cestral originals” and that it “exemplifies the problem of agency because of the way it fore-
grounds the ambiguous authorship of spoken words: they must be attributable at once to
the speaker and the ancestors” (1997: 24). The same may be said for the language, regis-
ter and speech patterns in which Thangmi wedding rituals are performed. There is some-
thing about ritual speech that “compels speakers to be aware that their words are not fully
in their control” (ibid), and thereby open to misunderstanding or misattribution. There is
avulnerability among khami and guru who perform Thangmi wedding rituals: they are at
once elevated and empowered by the timeless quality and ancestral gravity of the ritual
register, and yet critically aware of its inherently reflexive character. “While saying things
about the world, ritual speech is constantly making reference to itself” wrote the organiz-
ers of a 2010 workshop on ‘Ritual Speech and Subjectivity’.?

Thangmi ritual speech is heavily stylized and highly marked, and distinctively dif-
ferent from everyday speech. The Thangmi ritual register includes rhythms and rhymes
absent from the vernacular, and is replete with repetitive elements, reduplications and
paired couplets. While loans (both nominal and verbal) are a common feature of every-
day Thangmi, such borrowings are mostly from Nepali, Newar (Nepal Bhasa) and even
English in the vernacular. The Thangmi ritual register, by contrast, borrows more from
Sanskrit, Tibetan and Classical Newar, reinforcing a widespread sense that Thangmi rit-
ual speech “embodies an unchanging heritage that transcends the here and now” (Keane
1997: 115). This sense of linguistic elevation, loftiness, antiquity — even superiority — in
Thangmi ritual speech is further advanced by the use of specialized lexical items for oth-
erwise mundane nouns that have commonplace vernacular equivalents. These elements
are not sacred per se, meaning that non-officiants are free to use them, but they are inex-
tricably linked to the production and context of Thangmi ritual, and essentially meaning-
less outside of ritual activities.

At the level of practice, we can see how each instance of marriage at once serves to
unite two individuals and their families, and to reproduce the ethnic collectivity as a
whole through a social ritual that incorporates the entire community. The fact that some

9 See http://art.rituel. memoire.free.fr/?p=311, last accessed 10 December 2015.
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elements of the ritual cycle have been subject to Hinduisation does not diminish their
power within the Thangmi social context. Rather, the wedding ritual with its many com-
ponents should be viewed as a synthetic whole that has remained remarkably vibrant as a
ritual form over time, even if some of its specific contextual elements have shifted in rela-
tion to broader socio-religious transformations. Indeed, each wedding is different, accord-
ing to the personal style of the officiant; the characteristics of the locale where it is con-
ducted and the territorial deities who abide there; and the personal traditions and desires
of the two families in question, not to mention the bride and the groom themselves. By
presenting excerpts from the recitations at one actual wedding event, we hope to have con-
tributed to the ongoing discussion about the broader dynamics of cultural, linguistic and
ritual change both within the scholarly community and the Thangmi community itself.
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