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Abstract

This thesis is a cultural study of music in Ladakh ("Indian Tibet").
Drawing upon interdisciplinary theories in symbolic anthropology and
musicology, the study stresses the primacy of symbolic action as a means
of defining and controlling social reality, and proceeds to examine the
relationship between the activation of musical structures and the social

construction of power and authority, in terms of the generation of
meaning.

Ladakhi music is particularly suited to this kind of study because the
instrumental genre of lha-rnga (literally "god-drumming") was once closely
linked to the structure of Ladakhi society as a feudal monarchy legitimated
by Buddhist authority. This music, associated with the personification of
deities or the divine aspects of certain mortal beings, constitutes a 'code'
which, in the context of public ritual and royal ceremonial, represents and
sustains political authority by embodying aspects of the ideal,
transcendental order. Building upon Sherry Ortner's concept of cultural
schemata, it is shown how music provides the key to 'naturalising' or
'grounding' these more or less predictable programmes of symbolic action
in emotional experience, so that through the patronage of performance,

those in authority can manipulate the conduct of their subjects or rivals in
expected ways.

In supporting cultural schemata, public musical performance also
constitutes a mechanism for dealing with conflict and change, as
historically demonstrated by the way in which the later dynastic kings used

music to negotiate the perceived Islamic threat from Kashmir

and
Turkestan.

Supported by the analysis of rhythmic structures, in conjunction
with historical, organological and iconographic evidence, it is proposed that
forms of military and chivalrous music of West Asian origin have been
accommodated by the indigenous Buddhist tradition: to the external Mughal
authorities, this represented the incorporation of Ladakh into their political
framework, but the Ladakhi monarchs presented this phenomenon as the

meaningful incorporation of the symbols of Islamic rule into a theoretically
immutable Buddhist cosmological order,

The research is intended, in part, to complement existing work in
Indian and Tibetan music, which has hitherto mainly concentrated on
liturgical or classical traditions, and which has tended to overlook the role
of the 'living', regional traditions in Indo-Tibetan culture. On a
theoretical level, the study also aims to further understanding of the
dynamics of culture change and continuity, and to develop lines of enquiry

aimed at bridging the gap between musicological and anthropological
contexts of explanation.

~ 15 -



Explanatory Notes on the Orthography and Promunciation
of Ladakhi and other Foreign Terms

Ladakhi is a colloquial form of Tibetan, and since it differs from Central

Tibetan dialects in terms of phonology, syntax and vocabulary, there are a

number of problems associated with the transliteration

and phonetic
representation of Ladakhi words appearing in the text.

It is only since the 1950s, when Ladakh became isolated from Tibet,

that Ladakhis have worked towards the use of Ladakhi in written form.

Since Ladakhi Buddhists have traditionally used Classical Tibetan for

literary expression, it is natural that they should use the Tibetan script

(both block and cursive forms) for this purpose. However, in accordance

literate Ladakhis demonstrate
various degrees in which they have been influenced by Tibetan orthography.
This lack of standardisation, and the tendency to spell words more or less

with their social and educational level,

'phonetically', is compounded by regional and social differences within the
Ladakhi speech community itself.

A further problem 1is that Ladakhi has

a vocabulary somewhat
different to Central Tibetan,

a fact which attests to Ladakh's marginal

social, cultural and political situation. From at least the early part of the

especially as spoken by Muslims - has
borrowed a number of terms from other

Persian and Turkish. In

seventeenth century, Ladakhi -

languages, principally Urdu,
modern times, Ladakhi has become further
enriched by neologisms derived mainly from Hindi, English or Anglo-Indian

(e.g. Ladakhi phi-lim glu, Hindi filmT git, English 'film music'). Some

literate Ladakhi-speakers who do not know written Tibetan, mostly non-

Buddhists, have even elected to use the more familiar Persio-Arabic or

Devanagari scripts for writing Ladakhi.

In conformity with Tibetological practice, most Ladakhi words in this
thesis are transliterated according to the

standard literary Tibetan
spellings.

Wherever possible, however, ways have been sought to reduce

the burden upon the non-specialist reader. Firstly, the generally simpler

Ladakhi spellings are preferred in cases (usually of words drawn from a

-17 -



more distinctly 'Ladakhi' vocabulary) where the orthography of the literary

Tibetan equivalent, if known at all, is doubtful or inappropriate. It would

be particularly cumbersome, for example, to persist with the 'correct'

Tibetan spelling brda-man for the kettledrum more simply written da-man

(although more strictly lda-man) in Ladakhi, when the latter has been

borrowed directly from Persian (damama), while the Tibetan seems to have
been corrupted by a reading through an altogether different word (meaning
'sign' or 'signal'). Secondly, proper names are given only in their common
'phonetic' forms, except where they first appear in the text: thus the
name of Ladakh's capital is given as it appears on maps (Leh, for gle or
sla etc). Similarly, Tibetan words used by Ladakhis which are current in
English (e.g. 'lama' for bla-ma) are given in their Anglicised form. Other
Tibetan-Ladakhi words which have more commonly known Sanskrit
synonyms, and which have in turn passed into the English language, are
also given as they appear in English dictionaries without diacritical

markings; these are mostly Buddhist terms such as mandala, karma,

swastika and so on (rather than dkyil-'khor, las, g.yung-drung, etc.).

Tibetan words are spelt as given in the standard dictionaries such as

Das (1902) and Jaeschke (1881); the latter also gives some of the Ladakhi

words which the lexicographer regarded as 'legitimate' spellings. Other
foreign language terms are rendered in the form given in the sources

referred to. Unless clearly indicated by the context of discussion, the

parent language of all foreign words, written in bold type, is determined

by the appropriate affix, viz. L (Ladakhi), T (Tibetan), S (Sanskrit), P

(Persian), U (Urdu), Tk (Turkish), A (Arabic) and H (Hindi).

Ladakhi and Tibetan words are transliterated according to the
standard system of Wylie (1959) with the exception that, as with the

Tibetan script itself, no letters are capitalised. Syllable boundaries within
As shown in the following

of thirty

lexical units are marked by a hyphen (-).
table, the Tibetan writing system comprises an alphabet
consonants and four vowel signs. This alphabet also functions as a
syllabary: most phonemes in Ladakhi occur as syllables that may be simply
represented by basic letters plus vowels, with only a few being represented

by certain combinations of letters in syllable-initial clusters.

_18_



Tibetan Letter/

Transliteration

vowels
31" ora’ aor'

& i
-~ u
~ e
v o
plosives
! p
' ph
Q' b
! t
A
< d
' k
R kh
T e
affricates
A c
D' ch
E j
B ts
B tsh
!f' dz
fricatives
' s
a' sh
B z
' zh
T3

Phonemic/Phonetic
Transcription
/a/ [a~e]
[a]
/i/ [i]
/u/ [ul
/el [e]
[e]
/o/ (r]
[o]
/p/ [p]
/ph/ [ph]
/b/ [b]
[b]
/t/ [t]
/th/ [th]
/d/ [d]
[d]
/t/ [t]
/th/ [th]
/d/ [d]
/k/ [k]
[x]
/kh/ [kh]
/g/ (g]
(g]
/tf/ [(tf]
/t§h/ (tfh]
/ds3/ (ds]
©/ts/ [ts]
/tsh/ [tsh]
/dz/ [dz]
/s/ [s]
/s/ [s]

157 (]

/2/ (2]
/3/ (3]
/h/ [h]

~19 -

Notes on Pronunciation

initially/medially, as in "ago™;
finally, as in "bat"

as in "beet" (short)

as in "boot™ (short)
initially/medially, as in "bet";
like French "é"
initially/medially, as in "hat";
finally, as in "boat"

as in "spill"

as in "uphill®

as in "bill";

fricative after /r/

as in "stand"

as in "right-hand"

as in "damned";

fricative after /r/ or /1/
retroflex [t] in some initial
positions, as in Hindi khat
("cot")

retroflex [th] in some
positions, as in Hindi
('right")

retroflex [d] in
positions, as in
('fear')

as in "scanned"
retracted in absolute
position, like ch in "loch"
as in "backhand"

as in "gander™;

fricative after /r/ or /l/

initial
thik

some initial
Hindi dar

final

as in "chill"

as in "church-hill"
as in "JilI"

as in "pizza"

as in "it's hot"
as in "adzuki"

as in "seat"
retroflex [s] in
positions, as in
('sage')

as in "sheet"

as in "zeta"

as in French gite
as in "heat"

some initial
Sanskrit ggi



trills

T r /t/ (r] as in "rat"
(1] voiceless in  some initial
positions before /ts/
laterals
oy’ 1 v (1] as in "lap"
[1] voiceless  in some initial
positions before /p/,/t/ or /t /
V74 (1] murmured [l] in some initial
positions, like Welsh "11",
nasals
S m /m/ [m] * as in "map"
q' n /n/ [n] as in "nap"
Q' ny /nj/ [nj] as in "new"
Q' ng /y/ [g] as in "sing"
semi vowels
=1 W /w/ (w] as in "ward"
w' y /il (j] as in "yard"

As the spelling rules are common to Ladakhi and Tibetan, these are

not specifically treated here, However, since the Ladakhi phonological

system is quite different from Central Tibetan, a summary is given here of

the principal differences; for a more detailed analysis, the reader is

referred to Koshal (1976).

1. Unlike many Tibetan dialects, stress, duration and tone have no
phonemic value in Ladakhi, and therefore have no bearing upon musical
settings. However, free variation at phonemic and sub-phonemic levels,
especially between voiceless/voiced and unaspirated/aspirated consonant
pairs and between the vowels [a~B~@~3], seem to be especially prominent

in song, compared to speech,

2. As in Tibetan, the prefixes, g, d, b, m and ', are not usually
pronounced, except in some cases where they follow an open syllable, e.g.
the m in rna-mchog ('ear'). The special combinations involving d before b
are pronounced as in Tibet, i.e. db as /w/, and dby as /y/; thus dbang
("power') is pronounced ([wag]l and dbyangs ('tune') as [yapsl.
Additionally, in Ladakh, dp has the value /sp/ or /sp/; e.g. dpyid (the
season 'spring') is pronounced [spit] or [spit].

that may surmount

3. Unlike Tibetan, the head letters, r, s and 1,
In general, these

certain basic letters always affect Ladakhi pronunciation.
consonant combinations have the expected sound values resulting from the

combination of the component phonemic units, subject to the small
phonetic changes given in the table; thus /r/+/d/ = /rd/ [rd], as in rdung,
the verbal stem meaning '(to) beat' (e.g. a drum), which is pronounced

[rdun). Exceptions to this general rule are:
r above k, m, n, ny and ng becomes /s/ [s], giving

/sk/ [sk], /sm/ [sm], etc
s above b, d and g becomes /z/ [z], giving /zb/ [zb],

etc.

-20 -



s above ts becomes /r/, giving /rts/ [fts]

1 above k becomes /s/, giving /sk/ [gkl

1 above b becomes /r/, giving /rb/ [rbl

1 above h gives /3/ ]
Note that, in the absence of a prefix, the pronunciation of head letters
may be preserved when following an open syllable; thus lha-rnga is
pronounced [farga] whereas rnga ('drum') is pronounced [sga].

4. In dialects of Upper Ladakh (including Leh), the subjoined y has the
same affect as in Tibetan, thus:

y below m gives /njy/ [njyl

y below p gives /tf/ [tf]

y below ph gives /t[h/ [tfh]

y below b (except when prefixed by d, see note 2)

gives /dz/ [dzl

The subjoined r or 1, however,
differently:

r below k, t and p gives /t/ [t]

r below kh, th and ph gives /th/ [th]

r below g, d and b gives /d/ [{]

r below s, h and sh gives /s/ [s]

r below m becomes /s/, giving /sm/ [sm]

1 below k, g, b, r and s gives A/ [1]
N.B. 1 below z gives /lz/, not /d/ as in Tibetan

affects Ladakhi pronunciation somewhat

5. As a general rule, the pronunciation of final letters is preserved in
Ladakhi. The letters b, g, and d tend to become voiceless plosives (i.e.

/p/, /k/ and /t/), especially when followed by an extra final (always s and
always pronounced).

Most of the isolated examples of Ladakhi words given in the text
are one of three types with characteristic forms. Nouns (e.g. lha-rnga)
have an invariant stem, usually of one or two syllables, and may include
noun particles. Adjectives (e.g. snyan-po, ‘sweet-sounding') have an
invariant monosyllabic stem and, usually, a lexically-specific adjective
particle (here -po). Verbs typically have a variant, but always
monosyllabic, stem; here they are usually given with the 'nominalising'
particle (-byes or -shes, equivalent to the Tibetan -ba or -pa) which may
be taken as being the 'infinitive' form. For a detailed account of Ladakhi
syntax, readers may consult Koshal (1979).

N.B.

1. References to Francke's (1926) edition of the Tibetan text of the
Ladakh Chronicles (la-dwags rgyal-rabs, LDGR) and Minor Chronicles
(MC) are indicated in the form: LDGR [chapter numberl-[page

number].[line number] or MC.[document number]-[page number]l.[line
number].

Dates are indicated using the Common Era (CE or BCE) convention.

-21-



Preface

When I recall my first musical impressions of Ladakh in 1985, I am

reminded of the way that Victor Turner, author of The Drums of Affliction

and one of pioneers of modern symbolic anthropology, was inspired by the
seemingly constant beating of ritual drums among the Ndembu of Zambia.
For any visitor to Ladakh cannot fail to be struck by the sound of drum

and reed music resounding around the mountain valleys whenever some

event of 'special' significance is occuring. One soon learns that this

music, known as lha-rnga (which translates as "god-drumming"), is always

regarded by the Ladakhis as "auspicious" (bkra-shis), and that it is

somehow considered to bring about a change of state in the person and in

the community, perhaps both. One readily appreciates that this is a

musical genre which is deeply embedded in systems of symbolic action,

from the personal to the social level. A number of difficult questions

almost clamour for attention with the same din which the drums

themselves at first seem to make: why is it that the music sounds the way

it does? Does it have to be this particular arrangement of sounds, or

would something similar have the same effect in its place? What are the

processes of musical signification? At what level of communication do

specific musical structures become socially meaningful?

These are some of the central questions which at least characterize,

if not define, the field of ethnomusicology as the study of music in

relation to culture. It is, however, perhaps easier to define the discipline

by what it fails to answer, rather than the questions it sets itself. Indeed

it has almost become a well-worn line of criticism that many

ethnomusicological studies tend either to describe the meaning of musical

events without probing the musical ways in which that meaning is

especially true of the 'Great
Traditions' of Asiatic systems - they define the operational principles of

musical structures without considering their effects
context.

communicated, or else - and this is

in the performance
The field has not helped itself in the past by driving a

paradigmatic wedge between music as a system of relations with its own,
apparently autonomous, principles of organization, and music as a mode of

patterning set in a matrix of social structures and events.
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This study makes no claim to resolve this problem, but it does aim
to bridge these two polar contexts of explanation by exercising a timely
exploration of their common ground: the processes of symbolization. The
study of symbols, because of their very nature, can be notoriously
speculative and capricious, and I have attempted to avoid this by heeding

Firth's (1973:27) call for an empirical approach to the investigation of
symbolism:

The anthropological approach, fully applied, has as its objective
to provide a systematic description and analysis of...a symbolic
act in its verbal and non-verbal aspects; to distinguish those
parts of the action held to be significant from those which are
incidental; to mark the routine or standard elements as against
those which are personal and idiosyncratic; to get elucidation
from actor, participants and non-participants of the meanings
they attach to the act; and to set all this in its general
conceptual and institutional framework, and in the more specific
framework of the statuses and group relationships of the people

concerned.

This is indeed an ambitious task, but the kind of methodology proposed,
and adopted here as far as practicable, sets a challenge which is a
familiar one in ethnomusicology. That it is expressed with reference to
symbolic systems in general, and not only to music, should reassure us that
the scientific study of the relationship between musical and other forms of

communication is possible through intensive ethnography.

The definition of symbolics in relation to the range of entities - even
just musical ones - it encompasses is a large and abstract enough topic to
fill a study of this nature in its own right. The present research, of
course, has a musical and cultural focus which suggests the adoption of a
more particular set of terms and perspectives appropriate to it. It will
become evident that the word 'symbol' is used in a dualistic sense to
refer to an entity which (to paraphrase the Oxford English Dictionary
definition) represents (or re-presents) or recalls an idea or affective
quality, either by association in fact or thought, or by possession of
analogous properties. In other words, it includes an ideological dimension
where the idea referred to relates to principles of social organization and
social values, and a sensory dimension relating to aspects of emotional life.

This definition also implies different modalities of relationship, ranging
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from one of identity (iconic), logical necessity (indexical) to arbitrary
association (symbolic, in its narrower sense).

This definition is broad enough to admit the linkage between the
human organism and social structure in pursuit of the aim of this thesis,
which is to wunderstand some of the ways in which the use and
interpretation of symbols ('symbolic action') involving music relates to the
realities of social structure and social process, and particularly political
power. The notion that symbols are invoked to explain the social order
and justify its institutions of power has, since Weber, been a persistent
paradigm in Western social theory. Weber (1958) himself saw the
elaborate cosmological systems of the major Asian religions as intimately
linked to the creation and support of stable social orders ruled by priests
and ‘'charismatic' rulers; he characterized their cultural procedures as
practical tools for orienting themselves in a world which, for their
followers and subjects, remained a symbolically rich 'enchanted garden'.
His theory of legitimation has had an important influence on the study of
symbolic communication as a means of social control, not only in
traditional societies (e.g. Geertz 1980, Wechsler 1985) but also in modern
industrial ones (e.g. Cohen 1976). [n each case, the fundamental
legitimating principle is that power - which may be defined as the
capacity of an actor to modify the conduct of others in ways intended by
the actor - is most effective when justified (i.e. gains authority) by the

beliefs, expectations, and values of those who comply.

This study will, then, attempt to demonstrate how an anthropological
approach can show how musical structures can become socially and
politically significant. Ortner's (1989) perspective of symbolism as a
system of meaning anchored to social structure has proved particularly
useful, as her analysis is both theoretically and culturally relevant.
However, like most of the anthropological literature on symbolism, there is
a tendency to emphasize the ideological interpretation of symbols, without
accounting for how symbols become empowered with their dynamic
properties. I hope to show that music can play a role in energizing the
social order, and that the study of its own modes of organization can
equally inform the study of symbolism in other disciplines.
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A second principal aim of this study is to document a musical
tradition which has never been studied before. In fact, very little has
been published on Ladakhi music of any kind, partly because of the
political conditions which kept the region's borders closed to outsiders
between 1948 and 1974. Between 1896 and 1906 the Moravian missionary
August Hermann Francke collected a number of traditional songs, and
published a few musical transcriptions (Trewin 1992), but he barely
mentions the existence of lha-rnga. In modern times, published studies
have only addressed the 'Great Tradition' of Tibetan monastic music and
dance (e.g. Helffer 1980; Tsukamoto 1980), whilst a growing group of
Ladakhi scholars have only studied their musical traditions from a literary
or cultural perspective (e.g. Ayu 1986; Dorje 1976; Rabgias 1979; Shakspo
1985a, 1985b; Tshering 1977). Anthropological studies of Ladakhi culture
(e.g. Brauen 1980; Dollfus 1989), invaluable ethnographic sources as they
are, only mention lha-rnga in passing. Surprisingly perhaps, none of the
published sound documents of Ladakhi village music (Crossley-Holland 1968;
Helffer 1978; Larson 1983; Lewiston 1978a) or of the instrumental music of
the broader region (Lewiston 1978b, 1978c) contains a single example of
the genre, and McCormac's (1980:327) observation that Ladakh is "a
culture in need of continuing documentation" is as true now as it was
then. This is especially true of lha-rnga, which is so closely tied to a

political system which is defunct, and a ritual one which is in a state of

decline.

The present research {is particularly timely in the light of the
disruption brought to Ladakh by the political violence in Kashmir, which
surfaced during the 'ethnographic present' of this study in 1989, and which
at the time threw the whole project in jeopardy. Fieldwork, conducted in
March-April 1988, February-July 1990, and July-August 1992 (following
preliminary studies in July-September 1985 and August-September 1986)
was a vital part of this research, and it is unfortunate that circumstances
did not allow me to cover the entire annual cycle of ceremonies and

rituals as intended. This meant that more music was recorded out of

context than 1 would have wished, but it has to be said that many

performance contexts have in any case changed to such an extent, or

ceased to exist, as to render a significant portion of the lha-rnga
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repertoire redundant, and much of my endeavour in the field was devoted

to 'recovering' as much extant musical material as possible, though I have

no doubt there is yet more., My dependence upon secondary sources for

the investigation of historical contexts of musical performance, to

complement the field material, had always been part of the research plan.

After an introductory chapter describing the ethnographic setting and
introducing some key themes relating to the aims of the thesis, Part One
presents the general conceptual framework of the study, examining the
nature of musical symbols and their manipulation. Chapter Two shows how
musical sounds are ordered by cosmological concepts, and how in social
contexts music can be used to represent aspects of the ideal order.

In

contrast to this schematic framework, Chapter Three examines the
transformative power of symbols by exploring the dynamics of musical and

ritual performance in the context of the ritual drama and the ceremonial
gift.

Part Two turns to the material basis of music-making in Ladakh, and

offers a detailed analysis of the political economy of musicians and

musical instruments. These two chapters focus specifically on the cultural

and historical contexts of drum and reed music in Ladakh, and draws upon
a range of literary, iconographic and ethnographic sources. Chapter Four
deals with the ways in which the social organization of music-makers is
controlled through the manipulation of ritual symbols, and the implications
this has for musical behaviour. Chapter Five explores the history,
symbolism, and use of musical instruments in the Kingdom of Ladakh

against the background of cultural contact with neighbouring powers and
the processes of state formation.

Part Three presents a descriptive analysis of the lha-rnga repertoire,
based upon material collected during fieldwork. Chapter Six details the
role of music in each performance event, and its social and political
significance in terms of the ideas so far developed. Chapter Seven is a
systematic analysis of the musical repertoire, supported by transcriptions

and recorded examples, which shows how this significance is underpinned by
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principles of musical patterning. The main arguments and key themes are

finally summarized in a concluding chapter.
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CHAPTER ONE

INTRODUCTION: THE KINGDOM OF LADAKH
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Plate 1: Ladakh: view north from the Nimaling Plain (c.5500 m,

in the Zanskar mountains above Matho, marked + on map)



1.1: Ladakh: Land of High Passes

The Ladakh region of trans-Himalayan Kashmir was formerly
independent kingdom which

an
in modern times has become a politically
integral part of India. However, geo-physically, and to a large extent

culturally, it belongs to the greater Tibetan region. Indeed, it has
variously been referred to as Little Tibet, Indian Tibet, or Tibetan
Kashmir, for its people are predominantly of Tibetan stock, speak a variety

of Tibetan and mostly follow Tibetan forms of Mahayana Buddhism. [1]

While a Tibetan element remains a strong component in their

composite identity, the Ladakhis have over the centuries acquired a sense
of their own nationhood which developed as their country successively
gained prominence in various domains: firstly, it played a key part in the
transmission of Buddhism from India to Tibet; secondly, it became a major
entrepot of international trade, connecting India and Tibet with the Central
Asian caravan routes; and latterly, it has been a zone of great strategic
interest to a number of the great Asian powers. Ladakh's music, being
one of the means by which this sense of nationhood is

accordingly testifies to the strong cultural, economic,

expressed,
and political ties
which the region has historically sustained with Central Asian countries,
notably Kashmir, Afghanistan and Turkestan, besides Tibet itself. [2]

As cohabitants of a vast mountainous plateau, the Ladakhis share with

the Tibetans a harsh environment which places severe constraints upon

social and cultural life (Plate 1). Ladakh (la-dwags, also mar-yul) has a

trans~-Himalayan climate characterised by low precipitation and long, cold

winters where the temperature can fall as low as -40 C. The apparently

inhospitable terrain of bare mountains, dusty plains, and deep ravines

covers an area of some 98,000 sq. km, accounting for more than two-

thirds of the entire (unpartitioned) state of Kashmir. Ranging in elevation

from about 2,900 to 7,700 m, all but the very lowest of the life-supporting
areas lie in the alpine zone; there is little plant life and only a few trees

(principally willow, poplar and juniper), while its animals (including

marmots, ibex, wolves, lynx and snow-leopards), are generally

inconspicuous. Ladakh's human inhabitants mainly occupy scattered
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settlements in the valleys below 4,500 m; with a total population of
approximately 134,000 (Census 1981), Ladakh is by far the most sparsely
populated district of India.

Although Ladakh has a geographic unity deriving from its position in
the Upper Indus basin between the watersheds of the Himalaya and the
Karakoram, the region is subdivided physically - and to some extent
ethnically and culturally - by a series of parallel mountain ranges running
northwest to southeast (Map). The southwestern boundary is formed by
the Great Himalayan Range, separating Ladakh from the Kashmir Valley in
the west, the Punjab hills in the south, and the rest of the Indian
subcontinent. Zanskar, Ladakh's southernmost district, is a remote valley
lying between the Himalayan and Zanskar ranges, while the Dras and Suru

valleys in the northwest constitute the area of Purig.

Flowing between the Zanskar mountains and the Ladakh Range, the
Indus River (seng-ge kha-phab, "falling from the lion's mouth") intersects
the entire country, from the point where it enters from Tibet in the
southeast to its confluence with the Suru River just beyond Purig in
Pakistan-held Baltistan.  Approximately 400 km long and up to 15 km
wide, the Indus Valley is Ladakh's heartland, for it has tracts of fertile
soil and a relatively mild climate, especially in Lower Ladakh (Sham),
which make it suitable for agriculture and amenable to human settlement.
These relatively populous stretches of the valley are dominated from its
central portion (Zhung) by the city of Leh, the region's cultural, economic
and administrative capital. The highest reaches of the river, above the
villages of Upper Ladakh (Stod), bifurcate the remote plains of Rupshu and
Changthang (byang-thang) in the southeast. Beyond the Ladakh Range in
the northeast, the Shyok and Nubra valleys make up the region of Nubra,
separated from Chinese Turkestan (Xinjiang) in the north by the Karakoram
Massif. To the east, the desolate and virtually uninhabited Aksai Chin
plains stretch across the Changthang plateau to the Kun Lun mountains.

Since 1959, this area has been under Chinese control,
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1.2: Ethno-linguistic and Religious Affiliation

Unlike many Himalayan districts, Ladakh is not inhabited by a great
number or variety of clearly differentiated ethno-linguistic groups. The
contrast is particularly marked when compared with the more densely
populated southern slopes, where, generally speaking, caste has played a far

greater role in regulating patterns of human interaction. Nevertheless,

even beyond the Himalayan divide, a number of racial strains representing
successive layers of settlement are present, and this ethnic composition is

reflected in the diversity of musical influences arising from waves of

assimilations, migrations and conquests that have swept through the region.

(31

Most of the population consider themselves to be Ladakhi (la-dwags-
pa), although this ethnic identity is actually a composite,
proportions, of Mongoloid (Tibetan)

in varying
and Caucasoid (Irano-Afghan and
Indian) components. Only in the case of certain sub-groups, where for one
reason or another extensive intermarriage between these strains has not
occurred, are any of the component races distinctly identified. These
groups - Dard, Mon, and Tibetan - are normally perceived by the Ladakhi

majority as being ethnically distinct; only in a broader political sense
might they be considered as Ladakhi.

Although the prevailing stock of the Ladakhis is Tibetan, the earliest
layer of the population to have settled in Ladakh probably consisted of the
so-called Dards, an arguably distinct Irano-Afghan race found throughout
northern parts of present-day Afghanistan, Pakistan and Kashmir. [4]
There is evidence that Dardic-speaking groups colonised this larger region
during the second millenium BCE, developing a relatively advanced material

culture based on collective hunting and trade, agriculture, animal husbandry

and the use of iron and bronze. Recent research suggests that they might

have broken away from the mass migration of Indo-Aryan speakers to
India, remaining in the mountains of the Hindu-Kush and Karakoram region;
the Dardic languages still spoken in these areas have, for example, been
shown to be archaic forms of Indo-Aryan which evolved from Sanskrit less

quickly than other Indian languages (Fussman 1989). Dardic groups from
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Gilgit, perhaps migrating further up the Indus Valley to escape invading
hordes (Huns then Turks) from the northwest, probably reached Ladakh
during the early centuries CE. Locally, they once inhabited a far greater
area than they currently occupy, and some of the beliefs, customs and
musical traditions they brought to the region have survived in Ladakhi
culture. Today, the only distinctly identified Dards in Ladakh, numbering a
few thousand, are to be found in the remote valleys of Lower Ladakh
(Plate 2). These Brokpa (brog-pa), as the Ladakhis call them, speak a
dialect of Shina, a Dardic language also spoken in Gilgit, and they
maintain a number of oral traditions which they claim to have originated
in that region. Most are nominally Buddhist but some, like their related

neighbours living to the north in Baltistan, have converted to Islam.

A number of traditions maintain that the Mon were an Indian race
that settled in Ladakh during prehistoric times, even before the Dards.
However, given that the word mom is a rather vague term used by
Tibetan-speakers to denote a number and variety of sub-Himalayan groups,
there is some doubt as to whether such a distinct race ever existed.
Nevertheless, it is clear that Indian migrants from the southern slopes of
the Himalaya have been coming to Ladakh for at least several centuries,
and that they are likely to have contributed to ‘the racial composition of
te Ladakhis. The caste-like group of mubician-carpenters today known as
mon-pa (Plate &) are probably not, as it is sometimes claimed, an
aboriginal group but are more likely to be relatively recent migrants whose
ethnic identity is perceived to be unique. In several ways, though, these
mon-pa are not categorically distinct from the Ladakhis; numbering only a
few thousand and widely distributed throughout Central Ladakh, they have
for the most part adopted the language and culture of their Ladakhi

patrons.

The earliest Tibetans to arrive in Ladakh were herders drifting
westwards across the Changthang plateau, and at least some evidently
entered into alliances with the Dardic settlers. Similar nomadic or
semi-nomadic groups called Changpa (chang-pa) by the Ladakhis still
inhabit the high plains of Rupshu and Changthang in southeastern Ladakh,

but on the whole they have only marginal contact with the Ladakhis, and
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Plate 3: Mon-pa musicians, playing sur-na (oboe) and da-man (kettledrums)



Plate 4: Changpa sgra-snyan (lute) player with female dancer



retain a dialect and life-style that has more in common with the nomads

of Western Tibet. They are, however, partly responsible for introducing a

number of Tibetan elements of musical culture to Ladakh, including the
Tibetan lute (sgra-snyan), the a-che lha-mo folk theatre, and the zhabs-
bro, together with other types of songs and dances (Plate 4).

The first Tibetans likely to have had any lasting impact upon
Ladakh's hitherto mainly Indo-Iranian population arrived in the wake of the
expansion of Tibetan dynastic rule under King Songtsen Gampo (srong-
brtsan sgam-po, ruled c. 627-650). By 720, Tibet had established some
kind of suzerainty over Ladakh and Baltistan; their further advance into

Gilgit was checked by the Chinese, who with their Kashmiri allies were at
that time

the Arabs.

unsuccessfully defending their dominions in Central Asia against
It seems that Tibetan rule over Ladakh was maintained until
the collapse of the Central Tibetan dynasty in 842, after which Ladakh
apparently fragmented into a number of petty Tibeto-Dard principalities.
The extent of this early period of Tibetan influence is difficult to assess,

but the Tibetan language was probably introduced to Ladakh and Baltistan

at this time, Ladakhi and Balti being closely related languages which

probably arose from an ancient Tibetan dialect (Bielmeier 1985).

The main Tibetanization of Ladakh occured in all but the remotest
valleys still exclusively occupied by the Dards after the tenth century
when, as a result of the internecine feuds that followed the collapse of

the Central Tibetan dynasty, a branch of its ruling family migrated to

Western Tibet. One of its members, Palgyi Gon (dpal-gyi mgon), whom

the Ladakhis claim to be a direct descendant of Songtsen Gampo, founded

a kingdom in Ladakh in about 930. The Tibetan settlers who sought refuge

in Ladakh have clearly been assimilated by the local population over the
centuries; recent Tibetan refugees, on the other hand, are considered to be

ethnically related to, but by no means identified with, the Ladakhis.

This historical overview underlines the profile of Ladakh's present-day
population (Table 1a). Those in Leh tehsil (U.tahsil), Ladakh's eastern
administrative district, together with the Zanskaris in the southwest, are

clearly the most Tibetanised: they are predominantly Tibetan Buddhist and
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Ladakhi-speaking (Plate 5). By contrast, the inhabitants of Purig, which
makes up most of the western Kargil tehsil, are mainly Muslim (Shitite),
and they exhibit a much stronger Irano-Afghan admixture than the Ladakhis
to the east (Plate 6). Their dialect is closer to Balti than Ladakhi, and is
classified, by the census enumerators at least, as Balti. Indeed, on
cultural and political as well as ethno-linguistic grounds, the eastern
Ladakhis tend to identify the western Purig people with the Baltis; their

traditional songs, for example, are called "Balti songs" (sbal-ti-glu) rather

than "Ladakhi songs" (la-dwags-kyi-glu).

The composition, in terms of religious and linguistic affiliation, of
Ladakh's small urban population (about 9%) differs significantly from that
of the rural districts (Table 1b). Kargil's population has a profile which
probably reflects or enhances that of Purig in particular, rather than Kargil
district as a whole, since the latter includes Zanskar. The Leh community,
however, has a characteristic urban pattern which countervails the
composition of Leh region in general, for there is a sizable minority of
Muslims, and a collectively significant number of other religious minorities.
Most of the Muslim minority are, unlike their co-religionists in Kargil
district, predominantly Sunni and Ladakhi-speaking; they are mixed-race
descendants, called Argon ('ar-gon) by the Ladakhis, of Central Asian
peoples (kha-che - Kashmiris, hor - Turki-speaking Kashgaris, Yarkandis,
Khotanese etc, and ta-zik - Persian-speaking Tajiks, Afghanis etc) who
have, over the centuries, settled in the capital and taken Ladakhi wives.
The small Moravian Christian community of Ladakhi Buddhist converts dates
from the last century, while the Sikh, Hindu and the remaining Muslim
population are mainly recent Indian migrants, many temporary, who speak
their own native languages (Kashmiri, Punjabi, Hindi etc.). Outside the
capital there are only a few local concentrations of Muslims in otherwise
exclusively Buddhist areas, including Balti (Shi'ite) communities in Chushot
and Phyiang (both near Leh) and in the Chorbat area of Nubra, and a
number of Sunni Dogris, called Gulamzade (U."sons of Gulam (Singh)") in

Padam, Zanskar,
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Ladakh W Ladakh E Ladakh
(Rargil) (Leh)
Area (km*) 96,701 14,0386 82,665
Population 134,372 65,992* 68,380
No. of Villages 242 129 113
Religion (R) / R L| R L | R L
Language (L) (%)
Buddhist/Ladakhi 51 52 19 19 81 84
Muslim/Balti 46 35 78 67 15 4
Other 3 13 3 14 4 12
*includes 8,317 in Zanskar

\a) Total and Regional Populations (Rural and Urban)

Kargil Leh
Town City
Area (km?*) 2.1 9.2
Population 3,527 8,718
Urbanization (%) 6.1 12,7
Religion (R) / R L R L
Language (L) (%)
Buddhist/Ladakhi 2 1 52 72
Muslim/Balti 91 83 34 11
Other 7 16 14 16

(b) Urban Populations

Table 1: The composition of Ladakh's population
by religious and linguistic affiliation (Census 1981)




Plate 5: Ladakhi dancer from Leh district



Plate 6: Balti musician from northwest Ladakh



1.3: Religious and Cultural History

Although there are roughly equal numbers of Buddhists and Muslims in
present-day Ladakh, the official religion of the Ladakhi state during
dynastic times remains dominant in the areas, principally Central and
Upper Ladakh, over which its rulers had most control. Buddhism permeates
the thought and behaviour of the Ladakhis, and is thereby closely linked
with their social organisation, economy and polity, in addition to their
conceptualization and practice of music-making. A descriptive analysis of

Ladakh's musical culture would nevertheless be inadequate without

acknowledging the impact of pre- or non-Buddhist religions upon the

culture of Ladakh, and especially the profound influence that Islam and its

attendant culture has progressively had throughout the region. [5]

Descriptions of traditional Tibetan religion, and its hold over the
people, broadly extend to Ladakh. The assessment that it generates a
characteristic tension in the Tibetan consciousness could also be maintained
in the Ladakhi context; Tucci (1967:73-4) described this ambiguity as being
composed of "on the one side the fear of capricious spirits that was
inherited by Lamaism from the country's original religions and, on the
other, the conviction that man possesses the means to control these dark
vengeful forces demanding propitiation.” Like the Tibetans, Ladakhi

Buddhists draw a notional distinction between the orthodox tradition of

monastic Buddhism (lha-chos, "the religion of gods™) and the religious

beliefs and practices of the lay people (mi-chos, "the religion of men").
The latter is represented in Ladakh by a belief system rooted in Dardic

culture, whereas in Tibet it is represented most strongly by what became

the iaostitutional Bon religion. What these religious substrata have in

common, and have survived as a dual undercurrent running through Buddhist
practice - musical and ritual - in both Ladakh and Tibet, is an animistic
world-view combined with a set of shamanistic techniques; the first
current calls for the appeasement of the worldly gods for mankind's

damage to nature, while the second current seeks a higher knowledge by
which nature may be controlled.
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A comparison between the religious practices of the Ladakhi Buddhists
and the Brokpa of Ladakh shows a number of continuites along both of
In the first instance, their traditional belief systems share
river and fire worship, animal sacrifice

these themes.
animistic elements of mountain,
and the belief in ancestral spiritss But at the same time, there is a

strong tradition among the Ladakhis, as among the Dardic-speaking peoples

of Ladakh and the areas to the north, of witchcraft, shamanism and other

'powerful' possession phenomena. [6]

Buddhism among the Ladakhi_ laity has therefore been shaped in a
particular way by this underlying belief system. One feature of the
cosmological framework that seems to have been inherited by the Ladakhis
from the Brokpa is its relationship with the natural environment, most
strikingly apparent in the way in which vertical space acts as a metaphor
of ritual status, The Ladakhi belief in purity goes beyond orthodox
Buddhist concepts of merit (bsod-nams, S punya) and demerit (sdig-pa,
S papa), and is characteristically interpreted through the belief in
paranatural polluting forces which dwell in the streams, and supernatural

protective beings which inhabit the mountain-tops. The variety of ritual
practices designed to bring about purification clearly reflects the needs of
an agricultural people whose immanent concern is avoiding disease,

pollution and misfortune, rather than accumulating merit for liberation, but

the two are not irreconcilable. Indeed, the mutual accommodation of the

lay and clerical forms of religion, together with their associated musical
traditions, becomes socially and politically problematic once the issue -

central to this study - of the culture-based validation of secular and

religious authority is raised.

The interaction between these traditions probably dates to at least
the Kugana period (first to third centuries CE), when Buddhism flourished
in Kashmir and spread from there through Ladakh and the other centres of
the Central Asian trading routes (Khotan, Yarkand, Kashgar) to China and
beyond. The gods, myths and ritual practices of the Brokpa, some of
which correspond to Vedic forms, suggest that the Dardic inhabitants of
Ladakh may even have been bearers of earlier Indian religions, and were

-38-



, . ",;,-*'%‘-:L%

Plate 7: Lamayuru monastery (g.yung-drung)



well placed to accommodate elements of Buddhism to their traditional
belief system (Schetelich 1990; Ripley 1990; Staal 1982).

The main cultural elements of Ladakhi life continued to come from
Buddhist Kashmir after the foundation of the Lhachen (lha-chen, "great
god") dynasty in about 930. Tibet had yet to embrace Buddhism fully, and
the styles of the earliest Buddhist monuments in Western Ladakh show that
the Lhachen kings continued to be patrons of Indian Buddhism until the
thirteenth century. During this period, within the time-frame of what the
Tibetans call the "second spreading" (phyi-dar) of Buddhism, Ladakh played
a substantial role in the restoration of the religion in Tibet. The Kashmiri
yogin Naropa (956-1040), the spiritual figurehead of the Kargyupa (bka'-
rgyud-pa) school, was active in Ladakh and is said to have selected the
site of Ladakh's oldest monastery at Lamayuru (Plate 7). The renowned
"translator" (lo-tsa-wa) and saint Rinchen Zangpo (rin-chen bzang-po, 358-
1055) built several temples in Ladakh using Kashmiri craftsmen, notably
those preserved at Alchi. Together with the influential Indian scholar
AtTéa (982-1054), who came to Western Tibet partly at Rinchen Zangpo's
initiative, he brought about a number of musical and artistic developments

that were continued by their school in Tibet, the Kadampa (bka'-gdams-
pa).

With the decline of Buddhism in India, and the rise of Muslim power
in Kashmir, Ladakh instead looked in spiritual matters to Central Tibet,
which had now developed a major Buddhist civilisation of its own. In
doing so it potentially became politically dependent upon Lhasa as well.
The later kings of the Lhachen Dynasty came under the influence of the
Drigungpa ('bri-khung-pa), a sect of the Kargyupa, but no single school
ever gained complete ascendancy in Ladakh, and its monarchs often
patronised a number of sects simultaneously. The earlier rulers of the
second, Namgyal (rmam-rgyal, "victorious") Dynasty (c.1460-1842) even
managed to resist the growing power of the new Gelugpa (dge-lugs-pa),
the reformed Kadampa school which became the basis of theocratic rule in
Tibet. From the seventeenth century, the Ladakhi monarchy, like the rulers

of Bhutan, maintained its autonomy in close association with the Drukpa
(*brug-pa), another sect of the Kargyupa. [7]
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The earlier part of the Namgyal Dynasty, which could be described as
the kingdom's 'Golden Age', saw a great deal of cultural activity,
including the building of Ladakh's principal palaces and monasteries, and
the inauguration or revitalisation of its spectacular monastic festivals and
royal pageants. Ladakh's religious dependence upon Central Tibet meant,
however, that it harboured few original philosophical, literary or artistic
developments that it could call its own, and the 'high' religious arts,
including painting, calligraphy, music, and dance strictly followed the
Tibetan style. Nevertheless, unlike the Tibetan monastic ruling elite, the
Ladakhi lay monarchs enthusiastically supported the secular as well as the
religious arts, and patronised numerous artisans of foreign provenance.
King Sengge Namgyal (seng-ge rnam-rgyal, ruled 1616-42), for example, is
said to have brought Newdri metalworkers from Nepal; their alleged
descendants in the village of Chilling still manufacture luxury items in
silver and gold, including musical instruments. Meanwhile, the musicians
who are supposed to have come to the Ladakhi court during the reign King
Jamyang Namgyal ('jam-dbyangs rnam-rgyal, ruled c. 1595-1616}, were

Balti Muslims.

Thus, whilst the monastic culture of Ladakh closely followed the
Tibetan tradition, the influence of the flourishing Islamic cultural centres
of Kashmir and Turkestan is clear only in Ladakh's secular arts and
crafts. Yet the profound impact of the alien civilisation is barely
acknowledged by the Ladakhi Buddhists themselves. This is hardly
surprising given the geo-political situation of their country: historically,
they have been characteristically oblique in their apprehension of the
perceived imperialistic threat posed by the Muslims' Holy War (A jihad).
In fact any acknowledgement of the cultural implications of this critical
position rarely goes beyond an explanation of why Ladakh's oral traditions
are less literary in orientation than those of Tibet: one Ladakhi scholar
states that "as a frontier state, defence was foremost in the popular
consciousness and consequently the traditional folk songs tended to incline

more towards bravery and chivalry than morality and religion™ (Shakspo

a
1985:4).
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Accordingly, the official Ladakhi Chronicles give no account of how
Islam was introduced to the region, and they frequently omit accounts of
Muslim raids or even make spurious claims of victories over Ladakh's
neighbouring Muslim states. [8] Although the Arabs record a victory over
the 'Tibetans' in 814-5, the earliest inroads of Sunni Islam brought by
their expansions of the eighth and ninth centuries probably had little direct
impact upon Ladakh, but some Muslims in the Gilgit and Chitral area
preserve traditions which date their conversion back to the Arab conquest
of Badakhshan, and some measure of early indirect cultural influence from
West Asia cannot be ruled out. The more thorough Islamization of the
region occurred much later: the mainly peaceful propagation of Shi'ite
Islam from Persia in Baltistan and parts of Ladakh post-dates the
establishment of the Kashmir Sultanate (1326), and is usually attributed to
the 1379 mission of Amir Qabir Sa®fd fAIT Hamadanl. However, the
prevalence of Nur Baksh, a sect unique to Purig and southern parts of
Baltistan, might indicate that Islam did not reach Ladakh until the arrival,

from Iraq via Kashmir, of the teacher MIr Shams ud-Din f-I-raqT in 1438 or
1448.

This missionary activity coincided with a period of military incursions
from Kashmir and Turkestan which undermined the stability of the Ladakhi
kingdom and which probably brought about the collapse of the Lhachen
Dynasty in about 1460, although none of these events are recorded by the
Ladakhi historians. On the contrary, they boasted that Ladakh had once
ruled Kashmir before its Muslim rulers came to power, claiming that their
king Lhachen Gyalbu Rinchen (lha-chen rgyal-bu rin-chen) was its last
Buddhist ruler. In reality the Kashmiri rulers, notably Sult3n Zain ul-
‘Abidin (1420-70), plundered Ladakh on several occasions and exorted
whatever tribute they could. Although these raids proved to have oo
lasting impact, they heralded the rise of a major foreign Muslim power on
Ladakh's western borders. Ladakh now found itself a buffer state between
two imperial powers - the Mughal and the Tibeto-Mongol - with rival
economic interests and conflicting traditions and Dbelief-systems.
Consequently its own autonomy rested upon a political system, revitalised

under the Namgyal Dynasty, which necessarily depended upon cultural
symbols for its authority.
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During their rule of Kashmir (1589-1752), the Mughals wished to
consolidate their northern frontier not so much by the outright military
subjugation of the difficult trans-Himalayan areas, but by symbolic means.
In particular, they expleited Ladakhi-Balti conflicts over the disputed area
of Purig by alternately threatening war or granting imperial favours, to
whichever side they deemed necessary in order to contain their power.

Thus the Ladakhi kings, and their Balti rivals, were themselves drawn into

dual strategy of conflict and alliance in order to assert their

Ladakhi history of the seventeenth and early eighteenth
usually following direct

a
independence.
centuries is therefore rich with periodic pacts,
intervention by the Mughal authorities in Kashmir, which were subsequently

disregarded by the Ladakhis.

Ladakh's relations with its eastern neighbours were no less turbulent

during the same period. Ladakh had cause to be concerned by the rise of

Mongol-backed Gelugpa power in Tibet, and it came into direct political
with Tibet after the Ladakhi conquest of the western Tibetan

conflict
when a dispute arose with the Lhasa

kingdom of Guge (1615-1633),
government over the position of the Gelugpa in the territories held by
Ladakh. Tibet was meanwhile worried by Mughal interference in Ladakh.

Relations finally deteriorated after 1677 when Ladakhis pledged to aid the

Drukpa rulers of Bhutan in their war with Tibet. The ensuing Ladakh-

(1679-1684) turned into a three-sided
by Tibet, opted to seek Mughal protection.

Tibet war conflict when the

Ladakhis, facing defeat
Unfortunately for Ladakh, the outcome was that it had to submit not to

one, but to two, foreign powers.

Ladakh's binding treaties with the Mughals (1683) and the Tibetans

(1684) achieved a measure of stability in Ladakh, at least in terms of its
but at a heavy political and economic cost. Now

external relations,
power in the northwestern

deprived of its supremacy as a political

Himalaya, Ladakh's rulers relied more and more upon cultural means of

asserting their authority and defining their identity. This in itself was no

easy task: to appease their Mughal superiors, the Ladakhi kings upheld a
fictional front of Islam by incorporating the symbols of Islamic rule. But

at the same time they carefully guarded their own religion and culture,
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and, partly on behalf of the Tibetans, kept a watchful eye on their non-
Buddhist neighbours, particularly the Afghans (1752-1819) and the Sikhs
(1819-1846) who controlled Kashmir. The peace they attempted to
consolidate was nevertheless fragile or intermittent; when the Dogra
invasion led to Ladakh's final loss of sovereignty in 1842, the Ladakhi

monarchy could do little more than cling to symbolic vestiges of its
authority.

The Ladakhi rulers of the Namgyal Dynasty, since the Mughal period,
have consequently encouraged the creation of a 'high' secular culture
which, though borrowing extensively from the Islamic world, they could
present as their own. A similar ambivalence may be identified in the
interaction between ordinary Buddhists and Muslims within Ladakh, for
despite there being much scope for open conflict, this appears to be a
comparatively recent phenomenon. One would not otherwise expect to find
Islamic cultural influence in areas as diverse as painting, carpet-making,
costume, cuisine and music. In areas of mixed population, notably in the
Mulbekh-Bodh Kharbu region of Lower Ladakh, Islam and Buddhism even
produced a syncretic system under which people frequently took mixed
names, and freely took part in common cultural and religious activities.
As one commentator suggests: "not the least valuable contribution of the
settlements of Muslims in the Buddhist heartland of central Ladakh...has

been to give the opportunity for the practical expression of Buddhism's
tolerance towards other faiths" (Rizvi 1983:6).

To whatever extent this particular opportunity may now have been
lost in the wake of recent events in Kashmir, what has been realized -

and not quite lost - is a unique musical tradition arising from the complex
interaction of two very different cultural systems.
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1.4: Social Organization

The organization of Ladakhi society is shaped by a Buddhist value-system
adapted to the limiting environmental conditions of life on the Tibetan

The dualism in the Tibetan consciousness, rooted on the one hand

plateau.
the active desire to

in the passive fear of nature and, on the other,
it, is socially manifest in the tension between communally-
The former generates

overcome
committed compassion and world-renouncing wisdom.
an ethic of egalitarianism (other-power) in which mundane tasks
while the latter creates a status-seeking
This principle

and

scarce resources are shared,

tendency (self-power) legitimated by ranked ritual practice.

of interacting horizontal and vertical relationships is widely applicable

throughout divisions of society at all levels, and the theme of unequal

reciprocity is one which recurs in a variety of contexts (Stein 1972:94;

Samuel 1978; Ortner 1989:33-34). In Ladakh, music-making - an activity

which can undermine human order as much as create it - has a particular
role in articulating these relationships. In some communal contexts, most
simply in work songs, it engages participants on an equal level, while in
others, where itffused as a hierarchically-valued symbolic offering, it forms

a basis upon which prestige is generated and maintained.

Ladakhi society is patrilocal and patrilineal, and the traditional

practice of male primogeniture coupled with fraternal polyandry ensures
In

This

that the ancestral home, and its economic potential, is kept intact. [9]

the absence of a male heir, soretal polygyny achieves the same aim.,

system not only produces large, efficiently-run households, but also

maintains the population at a low enough level such that the resources of

the land are not over-stretched. The extended family unit (nang-chang) is

therefore also the basic economic and residential unit, its members being

identified by the name of the ancestral "big house"™ (khang-chen) rather

than by any family name. Within the family, domestic and agricultural

duties are shared, and all work is divided according to the needs of the

group. Privacy is not highly valued, but commonly understood norms of

supportive behaviour ensure that interactions are mostly free and easy.

Gender relations are not strongly asymmetric. The primacy of household

solidarity extends to a belief in a household deity (khyim-lha) residing
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behind the central hearth.
(mchod-khang).

Most homes also have an upper prayer-room

The majority of Ladakhi families are engaged in subsistence farming.
The main crop, especially at higher altitudes, is barley; a large proportion
of the yield is used in the domestic manufacture of beer (chang), for this
has a number of practical and symbolic functions in regulating social
relationships both within and beyond the level of kinship (Dollfus 1985).
As the growing season is short, agricultural work is intense, and demands a
high level of concerted human endeavour. By contrast, there is little to
do in winter apart from routine maintenance work, so this is when most
festivals, marriages and other communal celebrations are held. Due to the
problem of maintaining the fertility of the land, animal husbandary is a
prerequisite for agriculture; even human waste is saved for manure. The

cows, goats and sheep owned by each family are also kept for their milk,

meat, and hide or wool. Yak-cow hybrids (dzo) are used for ploughing,

threshing and other heavy agricultural tasks. During winter, the family's

livestock is kept indoors, in the lower part of the house.

Beyond the immediate household, familial ties are maintained with an
exogamous kinship group, called rgyud ("lineage"), which often extends to

members of both male and female lines connected through several

generations. A smaller, but culturally more important unit, known as pha-

spun, operates as a 'fictive' or 'ritual' kinship group at the village level.
Typically including about five to ten neighbouring households, membership
is defined according to the worship of a common ancestral deity (pha-lha).
The group owes its solidarity to an extension of paternal authority into the
supernatural realm, rather than to a shared blood ancestor, although the
institution may well have its origins in some kind of clan structure. In
several ways they treat one another as if they were of the same kin:
besides being responsible for one another's mundane welfare, for example
by sharing labour or lending livestock, they carry out certain ritual duties,

particularly on the occasion of death. Membership of a particular pha-

spun also defines an individual's religious affiliation, for the pha-lha, being

in communication with the higher gods, is thereby associated with a

particular monastic sect. The pha-spun system is therefore an effective
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way of enforcing communal solidarity, as well as relieving individual

families of excessive economic and psychological burden.

A similar reciprocity is evident in the relationship between households

and the monastery (dgon-pa) of the village. The clergy do not form a

hereditary class, but are drawn from the community; traditionally each

family would send a younger son at an early age to live in the monastery
as a monk, while surplus females, though usually residing at home, would

work in the monasteries as nuns. This system reduces the size of

polygamous marriages, helps to keep the population low, and ensures that
relationships between the monastery and the village are closely maintained.
In return for spiritual services to the community, and for the upkeep of
the monastery, each household has to provide a certain amount of labour

to work the monastic estate during the year, in addition to donating a
Some of this surplus goes towards maintaining

proportion of its own yield.
in times of

a grain store from which individual families may borrow

hardship.

As a result of this reciprocal socio-economic system, there are no

obviously vast discrepancies in economic status. Social rank (rigs) is,

however, a matter of great status-pride and relationships of inequality in
Ladakhi society are generated, marked, and sustained in a number of ways,

not only economically through the exchange of wealth, but also

symbolically through the exchange of hierarchicly-valued cultural products,
The concept of rigs

including language, dance, music, food and costume,
sometimes

species") includes the notion of birth and is

("extraction,
'caste' but although implied, endogamy is not always

translated as
important in practice and the symbols and values associated with these

(essentially four) groups are in any case somewhat different from the

Indian varna model. Except for the lowest artisan class (rigs-ngan, "those

of low extraction"), which are essentially endogamous, the term stratum,
which may be defined as a group of individuals occupying the same social

position, is preferable (Table 2).
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The clergy (bram-ze-rigs) are not usually considered to be part of
the Ladakhi social order, but the ranks of its own hierarchy tend to reflect
all but the lowest strata from which its community derives. The highest
of these, rgyal-rigs ("those of royal extraction"), consists of families
related to the king and his vassals, followed by the small but influential
class known as rje-rigs ("those of noble extraction") or sku-drag ("noble
body"). Like the monasteries, they often owned large estates upon which
villagers were required to work, and they served as ministers and tax
collectors in the king's government. These positions were frequently
hereditary in practice, although the king had the theoretical right to
determine who could be admitted to this privileged class. Under the
monarchic system, they exercised a virtual monopoly on long-distance
trade, and they enjoyed certain rights of dress: at one time, they alone
were allowed to wear the maroon gon-chas(traditional woollen cloak), but
when ordinary Ladakhis started to use the dyed wool, they instead
monopolised the wearing of Chinese satin (gos-chen) and velvet hats and
boots from Turkestan. Religious members of rje-rigs families frequently

rose to high positions within the monastic hierarchy, notably rin-po-che
("precious jewel", i.e. high lama).

The vast majority of Ladakhis belong to a general class of
householders called dmangs-rigs, sub-divided into tong-chemn (large
households) and tong-chung (small households). The former once paid
taxes to the king, but they were sufficiently wealthy to be able to employ
servants and labourers, rent out land or livestock, and enjoy a relatively
more luxurious life-style: their houses were larger and had ornamental
doors and windows; they adorned their mchod-khang with paintings and
statues from Tibet, and their kitchens were. well-equiped with decorous
stoves and fine utensils. They could also afford to have meat (goat or
sheep mutton mainly eaten as mok-mok, spiced filled dumplings), rice
(sometimes prepared as phu-la (Tk pilav), i.e. pilau), tea, silver jewellery,
and fine clothes. The smaller households were simpler, and lived on thuk-
pa (noodle soup) and barley products such as kho-lag (roasted flour mixed
with butter, curd or beer), skyu (plain dumplings with vegetable curry), ta-

gir (flat bread of the chapatti type), and tan~dur (hard bread baked in a
tandoor oven).
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At the level of village organization, in which the royal and noble

classes are not necessarily represented, the concept of rigs is applied

somewhat differently. The villagers use the term gdol-pa'i-rigs to decribe

livelihood depends not upon land ownership but upon the

those whose
On

provision of certain services on the basis of a patron-client contract.
the whole, Ladakhi households are resourceful enough to be virtually self-
sufficient, so there is not any large scale division of labour; most families,

for instance, can construct their own buildings (made from sun-dried mud

bricks and wooden beams), make their own clothes and shoes, and mill

For more specialised tasks, however, these artisans, also

their own flour.
Although a functional group, rather than

known as lag-shes, are engaged.
a social one, they tend in practice to be hereditary (ideally patrilineal).

They are also ranked according to occupational status, with the lay

religious specialists am=-chi (physician), dbon-po (astrologer) and lha-bdag-
pa (official in charge of the cult of the village deity) uppermost. While

these practitioners belong to the same social stratum as the ordinary

villagers, the lowest ranking occupations (musician, blacksmith) are, in

fact, exclusively represented by members of the endogamous groups of the

rigs-ngan.

In the case of the musician (mon-pa) and blacksmith (mgar-ba), then,

their status is ascribed, for they are grouped with other members of their

kind who are unskilled. Traditionally, their houses were very small, wore

black wool and ate only barley.
once tent-dwellers and lived as beggars.

The lowest group of all, the bhe-da, were

1.5: Political Economy

The environmental constraints upon Ladakh's village organization, which

lead to a high value being placed on the ownership of land in scattered

settlements, do not favour the formation of a tightly centralized political
general are characterized by rural

structure. Himalayan states in
independent

common consent of tough

economies managed by the
the essentially egalitarian

no exception;

communities, and Ladakh is
at least a subsistence level of

organization of the village secures
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agricultural production, for every member of the community. The process

of state formation in Ladakh has therefore depended upon gaining control
of the economic surplus deriving, firstly, from the development of an

efficient agricultural base, and secondly, from the exchange of goods

resulting from domestic manufacture or transit trade. [10]

The development of settled agriculture is severely limited in Ladakh
because of the scarcity and unpredictability of rainfall. According to the
theory put forward by Wittfogel (1957) concerning the relationship between
ecological factors and forms of political organization, this places Ladakh in
the category of the 'hydraulic state': the cultivation of available soil,
accounting for less than 0.25% of the total land area, is only possible
through highly intensive irrigation. Even the banks or flood plains of the

larger rivers cannot be used because the seasonal and diurnal variation in

water volume is too high. Instead, melt-water from mountain streams is

brought over long distances through a carefully regulated network of

irrigation channels, sa that as much as possible of the lower hillsides and

side valleys can be cultivated. The dependence of Ladakh's agriculture

upon the close co-ordination of labour and transport in the construction of
canals and bridges means that human resources must be mobilised on a
scale larger than kinship alone can provide.

As Emerson (1984) shows in the case of neighbouring Baltistan, the
establishment of units of authority at the level of village polity is a

process which may account for the earliest phase of state formation

(colonization) in Ladakh. Even today, Ladakhi villages are essentially

corporate social units under the leadership of elected headmen (mgo-pa)
whose main duties are to organise labour rotas and to monitor irrigation
and grazing. Furthermore, these operations are traditionally co-ordinated
by the lha-bdag-pa who, as the incumbent of the village deity, oversees
the performance of fertility rituals at the start of the agricultural season.
Among the Brokpa, these roles are combined: the village 'council' consists
of several lha-bdag-pa, drawn from different pha-spun,

each being
responsible for certain agricultural and ritual duties.
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These observations support the idea that Ladakhi civilisation demanded

a higher level of social cohesion and central authority than in Tibet.

Although the early Tibetan kingdoms were described as "river states”

(chab-srid), the Tibetan political economy had a mixed agricultural-pastoral
base leading to a system that has been characterized as stateless (Samuel
1982). The agrarian system of Ladakh, however, favoured the formation of
levels of social organization with authority over wider groups of people.
One of the clearest ways in which the emergence of central authority
became manifest is in the social organization of Ladakh's music-making:
here, it is traditionally a formally organized activity co-ordinated from the
political centre, and its musicians are professional specialists whose status

is socially ascribed. In Tibet, on the other hand, there was a

predominance of amateur or
whose status depended more upon personal

semi-professional, especially itinerant,

musicians qualities and

individual artistic skill (Vandor 1979).

The complex relationship between the music of the village and that

of the state is bound up with the more general problem of state-

formation, and particularly the transition from a kinship-based tribal social

system to one based on higher levels of social organization. A key factor

in the development of the Ladakhi state apparatus was the control of the

economic surplus deriving from agriculture and trade. Economic control of

this production was one of the principal means by which Ladakh's rulers

generated their power, and by which the local population was incorporated

into the political economy of the state.

Ladakh has traditionally been conducted at

Some surplus trade in
At

the local level, particularly between regions with different resources.
lower altitudes it is possible to grow wheat, vegetables and fruit, and so

the people of Lower Ladakh have traditionally traded these items locally
Zanskar, Nubra and Upper Ladakh in

with the inhabitants of Baltistan,
It was mainly the larger

exchange for wool, salt, borax and sulphur.
surplus-producing households who were engaged in this barter trade, and
some men even went on longer summer expeditions to Changthang to trade

in pashmina (P pashm), the prized raw material of Kashmir shawl wool.
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Larger scale transit trade probably dates to Ladakh's pre-dynastic
period, when it had already established trading links with the merchant
centres of Central Asia. Long-distance trading expeditions, involving the
extensive organization of human and animal labour, and of supplies, were
major undertakings, and during the period of the Ladakhi kingdom, most
long distance trade, and all foreign trade, was strictly controlled by the
state. From Lahore, Amritsar and Ludhiana in the Punjab, through Kashmir
and Rupshu, the main imports were opium, rice, spices and textiles while
from Yarkand, Kashgar and Khotan in Eastern Turkestan, over the
Karakoram and through Nubra, came hashish, tobacco, carpets and silver-
ware. Tea and silk were mainly imported from China via Tibet. All these
routes converged on Leh, which served as a staging post for traders of

many nationalities as well as a centre of trading in its own right.

The Ladakhi government generated wealth from this trade in
numerous ways. Some trade was conducted directly, principally (under the
terms of the 1684 treaty) the triennial lo-phyag mission to Lhasa which
included letters and gifts for the Dalai Lama. It was led by an official of
Hemis monastery but managed by Muslim Ladakhis. In return, the cha-pa,
or tea caravan, was brought by a Tibetan official from Lhasa each year.
In addition, the government had control over the pashmina wool trade
between Western Tibet, Changthang and Kashmir, Other official missions,
which also could benefit from the use of compulsory local porterage in the
name of the state, included trade between selected monasteries of Ladakh
and Tibet. In addition to these monopolies, a tax was levied on Muslim
traders and brokers residing in Leh, and duty was collected by customs
officers on all goods passing through the kingdom.

Although most Ladakhis were not directly involved in this trade, they
were incorporated into the political economy through a fiscal system which
combined taxation with concessions. The bureaucracy required by this
system was supported by the exchange of goods, services, rights and
obligations at all levels of the social hierarchy. The supreme head was
the king (rgyal-po), who theoretically had complete authority over the
granting of rights and privileges to his subjects. He collected the property

taxes levied on them through a state administration, headed by the Prime
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Minister (bka'-blon) and the Chief Treasurer (bka'-mdzod). Under their

control there were a number of district governors (blon-po) in Central
'chiefs' of the regions under

These officials, drawn
and

Ladakh, together with up to eight feudal

indirect rule (principally Purig, Zanskar and Nubra).
were themselves exempt from taxes

from the sku~drag nobility,
They held considerable power in the

enjoyed certain trading rights.
villages in which they normally resided; in other villages for which they

were responsible, government business was delegated to lesser officials and

the village 'go-pa.

There can be little doubt that this system of taxation, softened by

pecuniary concession, was a precarious one which the Ladakhi population

were not automatically willing to accept. Given that geo-political factors

made centralized rule difficult, this kind of political authority clearly could
not be established merely by imposing brute force or by appealing to
In terms of Weberian legitimation theory, popular

financial motives.
instance more effectively achieved by appealing to

support is in this
popular moral beliefs and sentiments, and it follows that a good deal of

the manipulation of power and authority was provided by symbolic means.

As Macdonald (1987) argues for the Himalaya in general, this manipulation

need not depend upon Hindu or Buddhist ideology. In the case of Ladakh,

the early Dardic chiefs apparently acquired charismatic qualities that gave
them the mandate to rule; their heroic attributes were celebrated in myths

and legends, and in certain festivals they had a special role as guarantors

of fertility and prosperity. It was only after Ladakh became a Buddhist

kingdom that it developed more elaborate religious ideologies, and even
then the new Tibetan-style rule had to be 'de-alienized' - the second

phase of Emerson's state formation model - by adapting it to local

conditions.

Although Ladakh, like Tibet, could be described as being a

civilisation without cities', in the sense that the main concentrations of

population occurred as rural monastic centres rather than urban ones, their

political organization was quite different. Broadly speaking, whereas the

monasteries in Tibet were political institutions in their own right, those in

Ladakh had a legitimating function towards secular rule (Samuel 1984).

-52 -



The religious establishment thus played a substantial role in the symbolic
construction of kingship, for example by officiating at royal ceremonies

and public festivals, and by condoning his sacral character in the
perception of local people.

Another aspect which distinguished the political system of Ladakh
from that of Tibet was the role of militarism, the third and final phase of
state formation. The dual strategy of conflict and alliance which
characterized the relations between rival political forces competing with
one another for political authority and economic control meant that
warfare and defence were uppermost in the legitimating functions of the
state. Since the nobility acted as military commanders responsible for
mobilizing local armies in time of war, it was expected that potential
leaders, and above all the king himself, should be in possession of the
charismatic qualities of the ideal guardian-warrior.

In accordance with this symbolic construction of kingship, the king
lived in appropriate splendour. A proportion of the state's wealth was
allocated for the maintenance of the royal palaces and the luxurious life-
style of the royal family. The royal court (mkhar) was itself served by a
number of stewards and attendants, under the control of the Prefect of the
Palace (mkhar-dpon). It was their duty to ensure the personal comfort of
the king and his family by maintaining sufficient stocks of fuel and

provisions, which were supplied directly by selected crown villages.

Among the specialists in the service of the king were the royal
musicians (mkhar-mon). Performing whenever he appeared in public, they
played a vital role in the ceremonial life of the court, a life which acted
out something akin to what Geertz (1980:13) has termed the 'exemplary
centre': "the court-and-capital is at once the microcosm of the
supernatural order...and the material embodiment of political order". The
music of royal ceremonial and public ritual was, in its own way, also a
statement of this idea, for it provided the model of an ideal order which

gave shape and meaning to Ladakhi life, rather than merely reflecting it.
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1.6: Leh: Court and Capital

Leh's prominence dates from the early seventeenth century, when Ladakh
was at the height of its paramountcy in the northwestern Himalaya. [11]
Before then, the ancient capital was at Shey, fifteen kilometres further up

the Indus Valley, where the palace continued to be used as the summer

residence by successive generations of the Namgyal dynasty. The massive

nine-storey palace at Leh (slel-chen dpal-mkhar), which towers above the

city from the hill to its north, was built by King Sengge Namgyal in about

1620, but since the Dogra invasion has stood semi-derelict. Further up the

hill (known as rnam-rgyal rtse-mo, "the peak of victory"), are the remains

of an earlier fort and temple built by Tashi Namgyal (bkra-shis rnam-

rgyal) in the mid-sixteenth century, probably ruined by the Tibetan

invasion during the 1680s, and which may have occupied a site of much

earlier Dard fortifications (Plate 8).

At an altitude of 3505 m, the city is situated about 10 km north-
east of the Indus in the alluvial fan of a fertile side valley below the
Khardung~-La, the main pass leading to Nubra and Turkestan. Lying at the
the town became Ladakh's

junction of the major trading routes,
In attracting

commercial centre in addition to its seat of royal power.
numerous foreign traders, many of whom were Muslim, it soon acquired an

urban character, and Leh also became Ladakh's cultural centre: enhanced

by the spirit of city life, and encouraged by royal patronage, the arts and

crafts flourished in a cultural environment quite unlike any other in

Ladakh. All three of the traditional hereditary musician-groups of Ladakh
are still represented in the capital although, since the last century, their
roles have undergone a great deal of change: few present-day members of
the traditional mkhar-mon and mon-pa families are active musicians, and
the current generation of urban professional musicians are nearly all bhe-

da.

Leh in some respects resembles the typical pattern of a pre-industrial

Central Asian city: it once had surrounding walls with a number of towers

and gateways to control the entry of people and goods. All that remains

today, in what is now the centre of the city, is the south gate, or "horse-
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Plate 8: Leh, with palace and old city in background



gate" (rta-sgo, probably so-called because it was large enough to pass
through on horseback), adjoining a portion of the old wall. Together with
the north gate, these were monitored by customs officials who registered
all incoming merchandise. Use of the eastern gate, or "king's gate”
(rgyal-sgo), on the road leading to the palace, was reserved for members
of royalty and nobility. Within the city walls, in an area which now forms
the labyrinth of the 'old city' below the palace, there were clusters of
houses reserved for the nobility and servants of the royal court, including
the homes of the head mkhar-mon (called ti-chong) and the no-chung, the
leading family of court dancers (drag-shos-ma). At the edge of the city
there were two gardens or leisure sites for the royal family's use: Murtse,
a stretch of desert to the southeast, containing the original royal polo
ground (P? shagaran) believed to have been built by King Sengge Namgyal;
and, to the west, the fine garden of Karzo.

The ceremonial life of the royal court at Leh lost most of its real
splendour after 1842, when monarchic rule was abolished under the terms
of the Ladakhis' treaty with the Dogras. Although stripped of all formal
political authority, the royal family and the nobility nevertheless retained
their popular esteem. As one Western visitor in 1938 remarked: "the
ancient Ladakhi political organization was still in existence at the time of
my visit, but was divested of all powers, and only survived because of the
prestige it still enjoyed in the eyes of the people" (Prince Peter 19633'5'.
The king was still allowed to hold court in Leh on ceremonial occasions,
and the mkhar-mon continued to serve as royal musicians, albeit on a
reduced scale. After 1846, when Ladakh became a part of the princely
state of Kashmir under British protection, the symbols of the king's
authority were increasingly incorporated within the framework of newer,
wider political entities, for the Ladakhi royalty and nobility took part not
only in their own traditional festivals, but also in the ceremonial functions
of the state and imperial administration. After 1870, Leh became the
summer capital of a regional administration jointly governed by a Kashmiri
Wazir (Governer) and a British Joint Commissioner, who annually invited
the king and Ladakhi nobles to take part in lavish festivities in the
Commissioner's compound, formerly the king's garden (Karzo). In 1886,

King Sonam Namgyal, and a delegation of Ladakhi nobles and artisans took
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part in the cornotion ceremonies of Maharaja Pratdap Singh in Jammu, in

the presence of the British Viceroy of India.

The modernization of Leh began in earnest after Ladakh's loss of

sovereignty. The main bazaar, a grand avenue extending southwards away

from the base of the palace was built in the king's "mother field" (ma-

zhing) by the Dogras in 1842 (Plate 9). A new bazaar was laid out by the

British in 1897, encouraging further expansion away from the old city.
They also built a 'charas house' near the North gate, under the
management of a resident British trade officer, for controlling the trade -in
hashish from Turkestan. Nearby is the Moravian Church, dating from 1885.
The present-day polo ground, also used for other sports and lying adjacent
to the National Archery Stadium, was built in the same year. Nearby are

which has a daily programme of Hindi movies, a small
and a

the cinema,
auditorium where plays and concerts are occasionally performed,

conference centre. Most of the other more modern buildings, including the

main secondary school, the hospital and the radio station are situated to
the south along the road to the airport, while the richer land to the west,

on the banks of the Sankar stream, is an area occupied by a large number

of the higher-grade hotels and guest houses. Spreading eastward into a

small side valley used as a cremation site and tipping-ground is a housing
colony somewhat disparagingly referred to by the Ladakhis as bhe-da gling,
the "bhe-da district”, for this is where the 40-50 families of bhe-da have

recently been housed by the state government,

Much of Leh's commerce and cottage industry is still conducted by

the Argon Muslims. They carry out their traditional trades as jewellers,

tailors, bakers, butchers and barbers in an area concentrated around the

seventeenth century Sunni "Kashmiri mosque™ (kha-che mas-jid) at the end

of the main bazaar beneath the palace. Some of these families who once

were involved in long-distance trade are still relatively wealthy, and are

considered by citizens to belong to the upper class. Others, particularly

the Kashmiri 'antiques' dealers, are more recent settlers from the Kasmir

Valley attracted by the lucrative summer tourist trade. The Buddhist

storekeepers, mainly from trading families in Lower Ladakh, are few in
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Plate 9: Leh bazaar in 1988, with palace above



number, but some are turning to selling jewellery and other crafts in order
to profit from tourism.

The impact of the modern world has also brought with it a wide

range of modern goods and services, including motor vehicle repair,

restaurants, video and cassette shops, and even beauty parlours, but

although some enterprising Ladakhis have set up business in these expanding
areas, many engaged in these trades are immigrants from the plains.
Remarkably, it is the Tibetan refugees who have been more successful,
especially in the new bazaars spreading along the Old Road.

Despite the influence of modern capitalism, and the profound social
and political changes which have been brought about since Indian
Independence in 1947, Ladakh's royalty and nobility still enjoy a good
measure of piestige, and even some political influence. Ladakh's first
representatives elected to the Kashmir state legislative assembly in 1934
included King Jigmet Dadul Namgyal ('jigs-med dgra-'dul rnam-rgyal) and
a nobleman, Kalon Tsewang Rigzin (bka'-blon tshe-dbang rig-'dzin), who
also became the first president of the Young Men's Buddhist Association in
the same year. Now called the Ladakh Buddhist Association, this semi-
political organisation, under the leadership of the present king's younger

brother, has been at the forefront of recent political demands for Ladakh's

separation from Kashmir. It has also campaigned for greater direct

political representation: even though India's first Prime Minister, Jawaharlal
Nehru, visited Leh during the country's first parliamentary elections in
1949, Ladakh did not get its own Member of Parliament until 1968, a

position which became held by Queen Disket Wangmo (bde-skyid dbang-mo)
in 1977,

As in other parts of India, the royal traditions of Ladakh came under
public ownership at the time of Independence. The royal musicians were
officially disbanded, but some of their offspring have served as Staff
Artists at the local station of All India Radio, which made its first
broadcast in 1972. Under the terms of the so-called Leh Settlement,
provisions have also been made for festivals and ceremonies formerly

sponsored by the king to be funded by the municipal administration.
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transfer in patronage will have changed Ladakh's royal

Inevitably this
At present,

musical traditions in ways that are difficult to assess.

however, it does seem that most have survived if, in some cases, only in a

somewhat degenerate form. For a number of political and economic

reasons, government {state or national) support of the arts in Ladakh is
neglected, and the single government-funded cultural institution, the Leh
branch of the Jammu and Kashmir Academy for Art, Culture and Languages
(established 1969), is unable or unwilling to directly support the training of

new musicians. For the most part, these skills are still passed on by

traditional means whose continuity is threatened.
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PART ONE

SYMBOLOGIES OF POWER

Rhythm is the creator and upholder of the world. It is the law
of periodically flowing order...

Music,...s0 long as it has not fallen victim to a chaotic way of

thinking, has always been regarded as the archetype of the
cosmic order,

Marius Schneider, Klangsymbolik in Fremden Kulturen [1979]
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CHAPTER TWO

ORDERED SOUNDS: MUSIC AND SYMBOL IN BUDDHIST COSMOLOGY
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2.1: Music and Cosmos

Music lends itself to symbolic analysis because it embodies, in moral and
aesthetic terms, conceptions of the social order and its relationship to the
natural world. In Ladakh, music is intricately connected with their
cosmological conceptions: to the Ladakhis, all perceivable entities, including
sounds, which belong to the phenomenal world represent manifestations of
the ideal natural order. To them, this transcendent order (lha-chos, "the
religion of the gods") is more or less embodied and empowered in the
social order (mi chos, "the religion of men).

To the outsider (analyst), this cosmology represents a mental
construction of the type that all human beings use to orient themselves
within their world (Neisser 1976). Set in terms of human action, lha-chos
encompasses the 'ideal types' through which everyday experiences are
assimilated to form higher levels of meaning; it forms the basis of all
logics of form upon which the generation of meaning depends. Mi-chos, on
the other hand, represents the 'prototypes' which determine individuals'

immanent action and behaviour in dealing with material and social reality
(Ripley 1990).

Both insider and outsider views place the realms of lha-chos and mi-
chos in a dialectical relationship: they are complementary and mutually
defining. To the Ladakhis, human affairs are, in one (contrastive) sense
distinguished from those of the gods, but in another (inclusive) sense, the
two realms are both considered to belong to the domain of "religion"
(chos). The world of the gods is both transcendent and immanent: divine
beings and their sounds properly belong to the other world, yet are ever
present in the everyday concerns of mortals. Anthropologists, meanwhile,