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Preface

This project aimed to reveal how the human body has changed and is changing in various
social contexts by focusing on the practices of body modification and medicine, both of which
physically influence and transform the human body. The core members are Yujie PENG,
working on the body modification of the Baka people in Cameroon; Reiko HATA, working on
New Zealand Maori tattooing; and Kei NAGAOKA, working on Monpas’ traditional medicine
in the Himalayas. All members are doctoral students at Kyoto University in Japan.

We had an international study meeting in Yaounde, Cameroon, in cooperation with the
Department of Anthropology, University of Yaounde 1. This report contains a brief summary of
our meeting and the preparation process, and also overviews our short trips to some of the Baka

settlements in Cameroon.
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Outline

Preparation

Our preparation began in May 2013 in Japan. We had several meetings and discussed
the theme, venue, and so on. In October 2013, Nagaoka and Hata came to Yaounde and met
Peng, who was already there, and started the preparation. In Yaounde, the team started the
preparations on October 14. The work ranged from program planning to inviting speakers
and participants. Prof. MBONJI Edjenguélé, head of the Anthropology Department of the
University of Yaounde 1; Dr. Luc MEBENGA TAMBA; Prof. Antoine SOCPA; and Prof.
Godefroy Ngima MAWOUNG kindly supported us. We also received great cooperation
from the graduate students and worked especially on informing and inviting people using
invitation letters and posters.
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Our progress
[In Japan]

May 28 - Discussion on the theme, title, time, and venue of our international meeting
June 13 - Writing application and sharing our common research interests
20 - Writing application
July 7 - Discussion on the schedule and practical requirements
Early October - Preparing for photo exhibition

[In Cameroon] Meeting

October 14 - Meeting again as a team in Cameroon and starting preparation at Kyoto University

17 - Visiting University of Yaounde 1 and discussing the program
18 - Visiting University of Yaounde 1 and discussing the program
19 - Making invitation letters and posters

20-24 - Short research trip to Lomie (see Chapter 3)

25 - Discussion of the program

26-29 - Preparing all the requirements for the meeting

30 - International meeting at Meumi Hotel

Making Posters at University of Yaounde 1



International Study Meeting

Our international study meeting was held at the Meumi Hotel in Yaounde on October 30.
At the meeting, six speakers presented on their research. More than 45 people participated
in the meeting and had a lively discussion. A special photo exhibition by Kyoto University
students provided an image of the lives of Baka, Monpa, and Maori people from Cameroon,
the Himalayas, and New Zealand.
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Program

Study Meeting with Doctoral Students from Japan & Cameroon (Anthropology)

Human Body in Social Change

: Practice of Modification and Medicine

1:00pm-5:00pm 30th Oct. 2013 at Restaurant in Meumi Hotel

- with Special Photo Exhibition from Cameroon, Himalaya & New Zealand

Moderator: Dr. Luc MEBENGA TAMBA [University of Yaounde 1]

Opening Address 1:00pm-1:10pm
/ Prof. Antoine SOCPA  [University of Yaounde 1]

Section 1: Human Body in Social Change 1:10pm-2:40pm
“Changing Body Modification among the Baka Hunter-Gatherers”

/Yujie PENG [Kyoto University]

“Revitalization of Ta Moko/ Maori Tattoo in New Zealand”
/ Reiko HATA [Kyoto University]

“Socialization of Human Body through Tibetan Medicine in the Himalayas”
/ Kei NAGAOKA [Kyoto University]

Discussion (15minutes)

Break (30minutes /2:40pm-3:10pm) - Please Enjoy the Photo Exhibition

Section 2: Social Change in Cameroon 3:10pm-4:50pm

“Baka and Bakola strategies of resilience in Cameroon”

/ Jean pierre NGUEDE NGONO [Ecole des Hautes Etudes en Sciences Sociales de Paris]
“Women, Health, and Household Waste Management in the Beti Rural Central Cameroon”

/ Germaine NGA ELOUNDOU [University of Yaounde I]
“Dynamics of Anthropization of Body among Beti, Bulu, and Fang in Southern Cameroon”

/ Paul ABOUNA [University of Yaounde I]

Discussion (15minutes), Comments (10minutes)

Closing Address  4:50pm-5:00pm
/ Prof. Godefroy Ngima MAWOUNG [Chef de Division de la Promotion et de 'Appui a 1'Innovations ,

Ministere de la Recherche Scientifique et de 1'Innovation du Cameroun]
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Abstracts
Changing Body Modification among the Baka Hunter-Gatherers

Yujie Peng (£ %) / Kyoto University ( = #5 K %)

The Baka in southeastern Cameroon are a hunter-gatherer groups living in the tropical rain forests of central
Africa. They typically have many scars on their skin resulting from treatments for diseases or procedures to protect
themselves from disease. However, they also have some scars that are only for aesthetic purposes. Sharpened front
teeth, tattoos, brandings, and piercings are common body modifications among the Baka. Tattoos have the greatest
variety of design among the four types of body modifications, and they typically appear on the face, arm, chest,
abdomen, waist, and leg. This paper treats over 1000 points of data about Baka body modification, observed in the
East Province of Cameroon through my fieldwork of about fifty weeks in 2010, 2011, and 2013.

The performance of body modification is not a mandatory ceremony in Baka society, but it is a tradition
that is kept to this day. However, in some areas, the young Baka prefer modern fashion to the painful traditional
modifications.

This paper’s aim is to identify factors that are influencing the changes in body modification among the Baka. I
make a comparison between the past and present practices of body modification among the Baka, and discuss the
changes in their body modifications through (1) a comparison of the variations in design that occur across gender,

generation, and area, and (2) a discussion of the change in their meaning for the Baka.
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Revitalization of Ta Moko/Maori Tattoo in New Zealand

Reiko Hata (% % -F) / Kyoto University ( = #F KX %)

The purpose of this presentation is to reveal how people revitalized ta moko (Maori tattoo—the art name and the
process) and moko (Maori tattoo—the tattooed mark).

The Maori people strongly revitalized many cultural aspects in New Zealand from the 1960s to the 1970s. Ta
mokao is one of the cultural aspects that has been revitalized, and now moko, especially facial moko, is acknowledged
as an important cultural aspect of the Maori and often symbolizes the Maori on television or in magazines.

However, the process of the revitalization of ta moko is unveiled. From the early contact period, the eighteenth
to nineteenth centuries, the moko have always attracted people’s attention. There are many European writings
and drawings of the moko and some studies that examine those historical records. However, the research on the
revitalization is not fully advanced. Although there are some photographic works and academic studies on the revival,
it is still unclear how the revitalization occurred and how ta moko is practiced now. This presentation examines
and puts in order the history of the revitalization. The main materials used to draw the picture are local magazines,
newspapers, and interviews with artists.

The dynamic change in ta moko is connected with changes in New Zealand and Maori society, such as the Maori
political or cultural movement. The key aspect of the revitalization is detaching ta moko from the marginality or
stigmatism of “TATTOO,” which is also paralleled with giving the Maori a more positive public image. After the
practice of ta moko stopped in the middle of the twentieth century, tattooing practice was carried out by local gangs
and activists. Though gang and global tattoo culture played a great role in maintaining the practice, the tattoos of
gangs or political activists were sometimes seen to be a sign of hostility or radicalism by mainstream society and the
tattoos were no longer considered “normal” practice for Maori people. Those who started the revitalization of ta moko
and who reclaimed the normality of ta moko for the Maori people were the artists who came in the late 1980s—1990s
from Maori arts. Through “ta moko wananga”/learning or seminar and ta moko events, these artists educated people
and reclaimed the positive view of moko within Maori culture.

Now, ta moko is becoming more and more common in New Zealand, and for some artists and wearers, wearing
ta moko means the wearer is living the Maori lifestyle. Under the various mutual domestic/international influences, ta

moko and the Maori people have changed and will continue.
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Socialization of the Human Body through Tibetan Medicine

in the Himalayas

Kei Nagaoka (& ™ &) / Kyoto University ( =45 K %)

| discuss how traditional medicine acts as a mediator between the individual human body and society, and
the importance it has in people’s lives in the context of contemporary social change in Tawang, the west part of
Himalayas (India). My study found that medicine involves social knowledge and practices intended to improve the
body’s condition.

The Tawang people, one of the ethnic groups in the Himalayas, often use alternative medical care, such as Tibetan
medicine, biological medicine, ritual performances, and folk (domesticated) medicine, depending on the circumstances
of each illness. The Tibetan government-in-exile founded an institution of Tibetan medicine, known as Men-Tsee-
Khang, in Dharamsala, India in 1961. Men-Tsee-Khang clinics have been established in and around Tawang since
the 1970s. Men-Tsee-Khang began the reconstruction of Tibetan medicine by taking it out of the monasteries and
modernizing its medical practices, while positioning it as a political symbol of “Tibetan culture”. In social context, the
people’s use of Tibetan medicinal pills makes those pills important mediators in the relationship between individuals
and society in contemporary Tawang. Though an investigation of their practice of Tibetan medicine, | explore, from
a cultural anthropological perspective, how Tibetan traditional medicine socializes the individual human body within

contemporary society.
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Baka and Bakola Strategies of Resilience in Cameroon

Jean Pierre Nguede Ngono
/ Ecole des Hautes Etudes en Sciences Sociales de Paris

This paper proposes a thorough analysis of socio-environmental resilience in two communities of hunter-
gatherers, the Baka and the Bakola, in Cameroon. These formerly nomadic communities once lived in the forest,
from which they drew most of their livelihood and survival. Today they have been displaced from their ancestral
lands for the sake of creating protected areas, agro-industrial endeavors, forestry, and major mining projects. These
communities are in touch more than ever with the Bantu peoples, which largely influences their lifestyle (hunting,
gathering, and fishing) and often determines their future.

To cope with these changes, the government of Cameroon as well as national and international organizations,
through extensive programs, are assisting the Baka and Bakola people in gradually rebuilding a new life that
incorporates the requirements of “modernity.” Despite this support, these people are still afflicted by the scourges of
alcoholism, disease, malnutrition, marginalization, un-schooling, non-recognition of their rights, etc. How do they
cope with the changes occurring in their lives?

This thesis aims to identify the different mutations affecting these societies, and to describe and analyze the
adaptation strategies established by the Baka and Bakola. Some of these mutations may appear, on the surface,
not to call into question their fundamental attachment to the forest and their ancestral values. However, different
exogenous pressures (such as settlement and globalization) and endogenous pressures (such as individual attitudes
and transmission), which determine the degree of progress of the various mutations, should not be underestimated, as

they can pose a threat to development.
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Women, Health, and Household WasteManagement

In the Beti Rural Central Cameroon

Germaine Nga Eloundou / University of Yaounde 1

Household waste (ngum) management is the occupation of women, just like any other domestic work, among
the Beti. This waste is dumped behind the house in a hole or on a flat surface called ikukuna after having been swept,
lifted, and transported using a piece of wood and a palm-frond broom and put in a raffia basket or waste buckets.
Waste is dumped behind the house for secrecy because of its filthiness; this place is also used for some healing rites
and the burying of the placenta.

It is forbidden to throw refuse during the night because the Beti people believe that their ancestors spend their
time at the dumping ground to protect their descendants. In the case of a death in the family, waste disposal can only
be done after the burial, and all the materials around the corpse are buried with the deceased.

With today’s changes, the quality and quantity of household waste has changed; tins, meshes, plastics, and other
materials are dumped instead of easily perishable waste like nut shells, remains of nuts, and vegetables. Although the
system of dumping waste has not changed, and the women and their families are exposed to pollution risks leading
to coughs, lung cancer, headaches, and more, it should be noted that there are also traditional risks, like the breach of

taboos by dumping waste at night, which is believed to cause the death of children and barrenness.
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Dynamics of anthropization of body
among Beti, Bulu, and Fang in southern Cameroon

Paul Abouna /University of Yaounde 1

The body appears immediately as an element that nature provides to humans. Among the Beti, Bulu, and Fang,
its anthropization and treatment by man make it a part of culture. This discussion aims to describe and understand the
dynamics of artificial transformations of the body in this cultural universe for culinary, aesthetic, magical-religious,
therapeutic, social-differentiation, and social-stratification purposes.

This body management is found in cultural elements such as body techniques, aesthetic elements, rites, sexuality,
and medicine. They are considered projects of transformation of nature but also as an ambition to protect, perpetuate,

and embellish life in the society.

FRlE, BRVAMIZEZE—2DEETHL, NT1A, TILA, 77V AIZBW, TryV/obE€—rar, o
FOAMOHIRIZH T 2B ENT NSO XL — B2 H R L%, KEADBWIL, O FHFIZHITL,
KR, AL O - B, BB, HADERICKBILOEDIITHANLALY L BEREEDI(F I/ AL SIE
BT LI Thb,

NTAAL TIVAL ey ADHEDOERII AN HE B L, LX2IE FEREM, EM, B, 72 x)T0,
EROUNILANTENL ZNLIZ BARNEZ K2 ERZ L7090 2 7NCHLLB BEIZ, ZDHRAICHEWTETESF),
R, BLIVISH T L ER YL AL IN NS,

Translated by Kei Nagaoka/ #1:R &M B

13



Working Papers

Changing Body Modification
among the Baka Hunter-Gatherers

Yujie Peng/ Kyoto University

Introduction

The Baka are one of the Pygmy hunter-gatherer groups living in southern Cameroon, northern
Gabon, and northern Congo Republic. Their population is about 30,000-40,000 (B. Hewlett 1996).
While they have settled down around the main road near the Bantu-speaking people and adapted
themselves to cultivation, they still like to spend months hunting and gathering in the rainforest. This
report aims to determine the changes in the Baka’s body modifications and to uncover the factors

influencing these changes among the Baka society.
The Baka have four body modifications for decoration: the piercing is called yuku, the sharpened

front-teeth sange, the brand on the woman’s arm batabata, and the tattoo tele. Moreover, we found

Figure 1 Piercing, sharpened front-teeth, brand, tattoo
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Figure 2 Blood letting treatment Figure 3 Modern tattoo

some scars following the medical treatment of bloodletting. The Baka people say these markings
are different from a tattoo or brand. They have different words for them, ka na ko (scar of sickness),
ka na sondo (scar of razor), or ka na laami (scar of razor). This bloodletting is a common medical
treatment among the Baka.

There are two types of tattoos. One is relatively traditional and common. The other is modern
and is only observed on the youths’ arms. The traditional tattoo consists of three simple patterns, but
the modern tattoo has more motifs; for example, it could be someone’s name, a leaf, a fish, a snake,
or a scorpion. In the case of the traditional tattoo, women use a razor to carve some scars and rub
some charcoal into the wounds. When they find scars that do not bleed, they must carve and rub the
charcoal again. I didn’t observe the practice of creating the modern tattoo, but according to the Baka

youth, they use needle and ink.

1. Method and Fields

The data in this paper are based on interviews with 1,134 Baka people from southern Cameroon
through my fieldwork in 2010, 2011, and 2013 and include information on sex, age, and clan and
pictures of their body modifications.In the interviews, participants were asked for stories about their
body modification experiences. I also spent over 10 months at Song Ancien village for the purpose
of observing their daily activities. The orange line is the arterial road, and the black spots are camps
I visited. I divided the camps I visited into five areas to analyze the variation across areas: Y-L, Y-B,
S-G, G-K, and D-M.

Figure 5 shows the categorized designs of the traditional Baka face tattoo. These designs are not
categorized by the Baka; I distinguished them after observing their practices or asking them, “When

did you get what tattoo, where, and from whom?”

15
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Figure 5 Designs of traditional tattoo on face
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There are also categorized designs of traditional Baka body tattoos using the same method of

categorization. These patterns are usually observed on the arm, chest, abdomen, waist, and leg.

i il
i i
BURRRRR B R RRR RN
AT = ®= 3
o1l i
el bypes E fype 3 Trpa 4
" Ak i
b §
AT AN
] [ FATATA AT AT
=| = T FAREAY
] Eo L= |
wpe & type 7 e 8 typs #

Figure 6 Designs of traditional tattoo on body

Figure 7 Distribution of design (face)
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2. Variation in area

Figure 8 shows a map with the percentages for each design in five areas. The shapes of types
C to J are very similar, but the shapes of types A and B are dissimilar in different areas. Those
two types are considered more difficult to carve than others, and receivers have to bear more pain;
hence, practitioners’ skill levels are suggested divided. However, the location of the camp and the
neighborhood ethnic group show no link to the distribution of the designs. Thus, the practitioners’
skills and the receivers’ ideas may be the strongest factors affecting design distribution. In contrast,
the modern tattoo has a very obvious gap between areas. Most collectors reside around the main road

or a large village.

3. Variation across generations

Figure 9 and 10 shows the variation in designs according to generation. The N value is the
frequency of designs in a generation. In children, these designs are limited, but new designs (types
A, D, and J) showed up when they became teenagers. After that, all of the designs’ percentages got
closer together. Significant change was not found after age 30. The chart of designs after age 70 is
not accurate, because it is difficult to recognize the designs on participants of that age. According to
the interview, most of the Baka start receiving tattoos before they are married. This means that Baka

children and youth either actively receive designs or start to choose not to receive those tattoos.
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50 a0 50
40 40 40
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Figure 9 Variation of design (face) in generation(%)

18



Age 10~19

(N=75)
40
1 Age 20729
N=(250)
30 30
25 25
20 - 20
15 - 15
10 i & 10 -
: \ I : I "
0 ,.nl,.l i1iil 0 Iﬁ.li II‘III- .....
ABCDEFGHI |2 ABCDEFGH ! 1123456809
Age 30~49
(N=741) Age 50~69
20 (N=353)
15 15
10 10
5 i s &8
T T LY PP | L TTTT

ABCDEFGHI 1123456789 ABCDEFGHI 11234567889

Figure 10 Variation of design (whole body) in generation

During the interviews, the Baka explained that they usually receive tattoos during adolescence,
so | picked up the data from roughly age 10 to age 70. The generation gap is more apparent in this
data. Only type 2 is observed in adolescents,but from age 20 to 29 the designs increase in variety,
and there is a little increase after age 20. After that age, most Baka women have gotten married and
given birth. According to their own explanations, they rarely receive any modifications again after
marriageand birth. Therefore, we can suggest that traditional tattoos, especially on their bodies, have
beenabandoned by young Baka. Young Baka prefer new fashion such as modern tattoos, hair dye, or

nail polish.

4. Gender gap in body modification

As shown in Table 1, the difference between sexes is more obvious. Even the ratio of sharpened
teeth is nearly equal, although some data show that females are in the majority. There are some men
who have an ear pierced. According to the interviews, those Baka men are almost all under age 30.
The arm branding is a good example of the gender gap, as is the traditional tattoo. Most of the Baka
men who have traditional tattoos are older than 50. In contrast, the modern tattoo is popular among
young Baka because it is new for the culture. There is also a gender gap in practitioners. The teeth

sharpening practitioners are men because they have to use daggers, which usually belong to men.
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Table 1 Body modification's receivers and practitioners in gender

Sharpened - Traditional Modern
teeth Plorcing S tattoo tattoo N
Female 58.3% 97.5% 55.6% 69.4% 5.9% 671
Male 57.5% 30.7% 0.6% 37.1% 3.2% 463
Practitioner | Male famale | Female ( Femile ot -
(mainly) | (themselves) | (mainly) (mainly)

The situation is similar for piercing; because women usually have needles, the piercing practitioner
is usually a woman. The modern tattoo is a new fashion for the Baka, so receivers and practitioners
are all young Baka; this suggests that young Baka appreciate new fashions and have more interest

than the older Baka in new techniques.

5. Meaning and the past
In my interviews, | also asked the Baka about the meaning of their body modifications.

When asked about the sharpened front teeth, they gave me a number of answers, including “for
eating meat,” “for fashion, beauty,” “to identify as a Baka,” or “just followed others.” There was

considerable disagreement in their answers. Thus, | presume that there was some meaning for their
body modification in the past, but for some unknown reasons, they forgot them and continued with
them for no reason or based on their own explanations. When asked, “Why do you not receive a
modification?” they responded that it was because it hurts or is forbidden by school educators or
churchmen.

Through analyzing their daily conversations and the interview, I uncovered some information
about the history of their body modifications. In the past, male Baka have used the “traditional”
tattoo that is now predominantly found on the women. In addition, there were some male tattoo
practitioners in the past. Lip and nose piercing is now only observed in older Baka women, and
adolescents rarely brand their skin, so lip and nose piercing and branding are old fashions.

I also found little information about their body decoration from books and papers. The Baka told
me they used to paint their bodies with special plants, like lesa and lingembe. You can see examples
in my pictures, but the practice is now only considered child’s play. Bark cloth is used by the Mbuti
people, another Pygmy hunter-gatherer group, but the Baka have completely abandoned it. Even old

Baka do not know it.

Conclusion
Through this report, we can conclude that village location, school educators, and the church
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could be influential factors in the changing of body modification among the Baka. Body modification,
except for medical treatment, is a part of their decoration culture. It was popular but might soon be
abandoned and replaced by some new body decoration in the future. Therefore, | suggest that body
modification is not transmitted as identification or ritual in Baka society, and its meaning has no
importance for them nowadays.

On the other hand, the male Baka rarely receive or conduct body modification, but it is obvious
that, in the past, they have practiced something similar to what the female Baka now do. However,
this means they abandoned some old fashion and tried a new fashion earlier than the women. Based
on this assumption, | presume that the men, while not in the majority, may serve as the primary

pioneers or innovators of body decoration culture in the Baka society.
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Revitalization of Ta Moko/ Maori Tattoo
in New Zealand

Reiko Hata / Kyoto University, JSPS

1. Purpose of Study

The purpose of this study is revealing how people revitalized ta moko/ Maori tattoo in New
Zealand.

When considering ta mokao, it is important to understand that ta moko underwent a discontinuation
and a revitalization. The Maori people had moko (the tattooed mark) before contact with European
people in the eighteenth century. However, after European contact, in the twentieth century, the ta
moko practice stopped. Half a century later, ta moko underwent a powerful resurgence in the 1980s
and 1990s. Today, ta moko is broadly regarded as one of the most important cultural practices of the
Maori, and people think that moko is a beautiful and sacred part of Maori culture.

The paper aims 1) to reveal how ta moko has changed in a social context, 2) to examine how
the image of ta moko has drastically changed from something unusual to a sacred Maori cultural
practice, and who changed it, and 3) to discuss how the Maori people of today regard ta moko, given

the variety of mutual domestic/international influences.

Point of View

A preceding study on ta moko can be seen in the works of the Waikato University research group
headed by Dr. Te Awekotuku [Nikora & Te Awekotuku 2002; Nikora, Rua & Te Awekotuku 2003,
2005, 2007; Te Awekotuku 1997, 2002a, 2002b 2006; Te Awekotuku, Nikora, Rua, Karapu & Nunes
2007] . They cover not only ta moko in the old days, but also ta moko in the present day. They have
attracted people’s attention to the beauty of moko. However, they mainly focus on the experience of
each individual and the spiritual continuity of ta moko from the past to the present.

The originality of my study is based on my 1) paying attention to social change, especially how
the image of ta moko is shared in society, and 2) recognizing the discontinuity of ta moko practice

and understanding ta moko and Maori in the dynamic revitalization movement.

2. Methodology and Subject of Research

This study was conducted mainly using data that I collected during my 128 days of fieldwork
(Feb.-Mar., Jun.-Sep., Nov.-Dec. 2010/ Preliminary fieldwork 28 Sep. 2009- 26 Nov.). I also studied
at the University of Auckland for 10 months (Feb. -Dec.2011) and collected some data there. The
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research area was the whole of New Zealand, but my main research was conducted in the towns and
cities on the north island.

During the fieldwork, I participated in ta moko and tattoo events and visited and stayed at artists’
homes to interview them' and observe their practice. Additionally, national or regional newspapers
and magazines and TV programs were used as important sources in reconstructing the history of ta
moko revitalization.

New Zealand is an island county that ranges 270,534 kii *and the population is 4,184,600. The
population consists of, Maori descendants (14.9%), Asians(9.7%), Middle Easterners(0.92%), Pacific
Islanders(7.2%), European descendants etc. (76.8%)°.

The Maori are the indigenous people of New Zealand. As an indigenous people, the Maori led
the movements for indigenous rights. They strongly appealed their rights in society and started the
cultural revitalization movement. Their struggle has finally bore some fruits. For example, the Maori

language was officially authorized as the national language of New Zealand in 1987.

Terminology

In this paper, “tattoo” refers to a mark with an indelible design that is created by inserting
pigment into punctures in the skin. “Tattoo” can be expediently classified into three categories. 1)
Ta moko: the traditional/conventional tattoo of the Maori people of New Zealand. Ta moko is the
name for the tattooing process and also often used as the art name. The mark itself is called moko®. 2)
“Global tattoos™: tattoos that are done around the world in the USA, Japan, Europe, and so on. It is a
mixture of diverse tattoo practices from all over the world. 3) “Gang/prison tattoos™: tattoos worn by
criminals or gang members.

In certain contexts, some people use the word “tattoo” to differentiate between “global tattoos™ or
“gang/prison tattoo” and the Maori’s ta moko. To clarify this intention to differentiate, I use the word
“TATTOO” in capital letters. This is done on the basis of my informants’ intention of differentiation,

not mine.

Visual Feature of Today’s Moko

Now, it is very common to wear moko on the arms, shoulders, legs, back, or behind the ears. The

1. I have had interviews with more than 19 artists.

2. http://www.mofa.go.jp/mofaj/area/nz/data.html) 14 Dec.2010

3. Statistic NZ based on 2006 census data http://wdmzpub01.stats.govt.nz/wds/TableViewer/table View.aspx

4. However, the difference between ta moko and moko is not necessarily clear in daily usage. It is common to use

the word ta moko for both process and the marks.
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face, thigh and buttocks are not as common, and are seen as “culturally important” “sacred” parts
for moko.

The tools used to be uhi or tattoo chisels made of bone, rock or later metal, but the techniques
were lost. Instead, modern tattoo guns are usually used for today’s ta moko. The photo on the left
is @ moko design drawn by pen before being tattooed. The photo on the right is a completed moko,
tattooed with a tattoo gun.

Diverse spirals are featured in moko design. Negative and positive space created with black ink is

regarded as traditional design.

Tattoo gun (2010.02.09 Boydie) Moko (lain by Inia)

3. History of Ta Moko
European Contact

One of the few ways to learn about moko before European contact is the historical record of the
myths and lives of the Maori people by European people. After European contact in the eighteenth
and nineteenth centuries, ta moko and moko changed drastically®. In the early contact period,
many people such as whalers or explores were fascinated by moko [Nikora, Rua& Te Awekotuku
2004]. However, in the colonization, moko was becoming seen as something negative. For many
missionaries, moko was a mark of hostility and savageness®.

As a result of the major social change after contact, male facial moko was stopped in the
nineteenth century’, and female facial moko was stopped in the middle of the twentieth century [King
& Friedlander 2008 (1972): 13].

5. Ta moko and moko experienced various changes in terms of the technique, physical appearance, tools and so on.
The age of wearers and the social value of the moko also changed [King & Friedlander 2008 (1972)].
6. There would be the influence of British etiquette that required clothing to cover the body [Paama-Pengelly 2010].
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Moko on Kuia, or Elderly Women
In the 1960s to 1970s, moko was only seen on the chins of elderly women and some people were
beginning to pay attention to the ta moko practice once more. Many people thought that both ta moko

and the Maori race was being lost.

“Their passing was seen as a symbol for the passing of a whole way of life” [King &

Friedlander 2008 (1972): 13]

Gang tattoo- “Hostility, Poverty, Violence” / Activists or Political Advocates- “Radicals”

The other people who had tattoo before the 1980s were gang members. It is universal
phenomenon for gangs and criminals to wear tattoos, but Maori gangs wear dots, stars, and lines on
their face, and they sometimes shares the designs as moko. Whether or not these tattoos are moko or
not is still controversial, but some artists say that gangs played a great role in revitalizing ta moko® .

The other people who have a strong connection with ta moko are political activists. Katz told that

the political advocates with facial moko had a positive influence on the people’s feeling.

“ [when the Maori political movement bore some fruits, other Maori people started
to think] ‘he was fighting for our land, and he had the face (=facial moko] . I gonna
get the face now. (20 Feb. 2010 Katz)”

In the political sphere, ta moko has strongly appealed the presence of Maori and Maori culture in
New Zealand.

Moko: Maori Tattoo [Nelman, Iti, Turei & Macdonald 1999], one of the first books focusing on
contemporary moko, shows the various elements connecting with moko in the 1980s and 1990s, such
as Maori political movements, gangs, and Rastafarians. Though the book is photograph orientated
and the information is limited, it is clear that some of the moko are tattooed in the 1980s. The texts

include the claim for Maori rights written by Tame Iti, a famous Maori political advocates, the

7. Interestingly facial moko underwent resurgences in the 1860s and 1930s. The last recorded male facial moko was
done in 1865, and the last recorded female facial moko by Maori artists was done in 1956[King & Friedlander 2008
(1972)]. After that some women visited non-Maori artists and wore moko[King & Friedlander 2008 (1972); Nikora,
Te Awekotuku& Rua 2007].

8.There are some artists practicing ta moko who used to be a gang member or in prison, and some of them played
a certain role in the revitalization movement[Anon. 2001]. In my interview, some artists who started ta moko in
1980s-early 90s also said they learned how to use tattoo guns from the people who were in prison. In the 1980s and

early 1990s, the other way to learn tattooing techniques was reaching global tattoo.
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celebration of Black Power gangs’ influence on ta moko revival and the Rastafarian philosophy.

However, the tattoos of gangs or political activists were sometimes seen to be a sign of hostility
or radicalism by mainstream society and the tattoos were no longer considered “normal” practice for
Maori people. The critical comments on Moko: Maori Tattoo[Nelman, Iti, Turei & Macdonald 1999]
by Paama-Pengelly’[2000] clearly shows the stigma opposed on these tattoos. For her, the book
mixed Maori ta moko and “TATTOO”.

One can’t help but notice that there is a mixture of work represented in Moko-
Maori Tattoo, and that there is a decided lack of any informative discourse or
korero on the development of ta Moko. | suspect that many will be more shocked
to see the over-representation of gang tattoos and work from the East Coast Maori
Rastafarian community, with a page of writing dedicated to the Rastafarian community
alone[Paama-Pengelly2000]. (Attack Counter Attack! Tii mai Vol.12 2000.4)

4. Revitalization: Changing the Image

After ta moko ceased to be normal, the situation changed drastically once more in the late
twentieth century.

It was the Maori artists who started the revitalization of ta moko and who reclaimed the normality
of ta moko for the Maori people™. Around 1990, artists of various Maori arts, such as carving and
visual arts, started tattooing. The artists organized Te Uhi 2 Mataora, a national committee of ta
moko (tattooing) in 2000, and for many years, they have held educational workshops in Maori

communities. Many of them were already famous artists or art teachers at that time.

Ta moko vs. TATTOO

During and after the revitalization, Maori ta moko and TATTOOs are often compared with and
differentiated from each other. For example, gang tattoos are seen as artless, “crude” and unhygienic
and global tattoos are seen as “commercial” and as being “meaningless fashion.” On the other hand,

ta moko is a meaningful Maori cultural practice, based on whakapapa /genealogy.

“TATTOO is like just a printing on a T-shirt. You know, you wear it, so it looks good

9. She is one of the leading artists of revitalization movement and also an academic.
10. Note that my discussion focus on the image on moko and ta moko. It is important that there were some artists
from gang and global tattoo before the revitalization movement by Maori artists, and they often played great roles in

the revitalization and the ta moko practice today..
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on you. Then it doesn’t tell us story. We call, what we call no mauri, or no life force
in it. So, for me, that is the main difference between moko and tattooing. Moko is life,
and has a family tree, genealogy or whakapapa. Tattooing is just a something put on
the skin to (make) beautiful oneself.” (26 Nov. 2010 Q)

That is, the revitalization of ta moko is a movement to differentiate pakeha or European
TATTOOs and ta moko once more, and to reclaim the normality and the cultural importance of
ta moko.The revitalization of ta moko is strongly connected to other Maori political or cultural
movements, which grew in the 1960s and have borne many fruits. The Maori people have strongly
reclaimed their rights to the land, and have revitalized language and many cultural practices. They
also struggle for spiritual decolonization through the cultural practices.

The dualistic view of TATTOO and ta moko is parallel to the dualistic view of pakeha/
European and Maori in these political movements. It is a very common discourse that the Maori are
community-orientated, spiritual, and nature-friendly and the pakeha are individualistic, rational,
and destructive to nature. The revitalization of ta moko is strongly connected to the other political/
cultural movements, and the Maori artists came to the ta moko world in the larger context of Maori

political/cultural movements.

Reclaim the positive image
Let us examine what the Maori artists did to achieve the revitalization of ta moko in the 1990s.
The first thing they did was to reclaim the positive image and the sacredness of ta moko. Artists
actively commented in regional or national newspapers and magazines on the cultural importance
of ta moko. They also had many wananga/ workshop or seminar in Maori communities and talked

directly to the people about the cultural importance of ta moko.

The Ta Moko Wananga held at the Ukaipo Galley and sponsored by Creative NZ was
very successful. Approximately 600 people attended the Wananga during the week.
Mark Kopua, Kaimahi (=practitioner) Moko, stated that the wananga (=workshop or
seminar) was very successful because of the information at all its different levels had
the desired effect. Participants gained a clearer understanding about the differences
between moko and tattoo, health standards, required clinical measures and cultural
measures [Anon. 2000]. (Ukaipo Ta Moko Wananga huge success Pipiwharauroa
\Vol.8 No0.9)

11. Te Papa Tongarewa HP http://www.tepapa.govt.nz/Education/OnlineResources/Moko/Pages/overview.aspx
(2010.12.15)
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One achievement of the revitalization movement was an event called “Ta moko, a history on
skin” at the New Zealand national museum Te Papa Tongarewa in 2004, by the national committee
Te Uhi a Mataora. The purpose of this event was providing people with the opportunity to see ta
moko and to learn how moko represents the personal/ tribal identity™. Six artists actually tattooed
moko and explained the name, meaning, and history of ta moko to the participants (21 Jun. 2010
Julie).

In 2000s, the revitalization looks accelerating and bore some fruits. Some ta moko events were
held. For example, “Moko Otautahi” was held in Christchurch in 2001, which focused on the
traditional tattoos in the Pacific [Wakefield& Te Aika 2001]. The books focusing on the tradition
and contemporary practice of ta moko, such as Dedicated by blood [Hatfield and Steur 2002] or
Mau Moko [Te Awekotuku, Nikora, Rua, Karapu & Nunes 2007], were also published in 2000s and
attracted people’s attention to the beauty of moko.

It was a historic event that some groups of women took the facial moko in honor of the late
Te Aikinui Dame Te Atairangikaahu (Maori queen) in 2007. It was happen in Waikato area and

Gisborne, and about 50 women aged from 20 to 77 received moko [Findlay, Fox and Corfield 2007].

The Sophisticated Beauty of moko

In addition to reclaiming ta moko’s cultural importance, Maori artists improve the moko itself and
make ta moko acceptable to mainstream society. In the past, Maori people used tattoo chisels made
of bone. However, during the revitalization, tattoo guns became more common. One of the reasons
for this change is that they lost the knowledge and the technique of the old way. As a result of the
change, ta moko became more beautiful than before. Tattoo guns can create tiny fine lines, which
makes it possible to tattoo various contemporary designs in a hygienic way.

Acrtists are sophisticated at creating moko, and the beauty of moko attracts many people. One
artist talked to me about their artist spirit. “It is becoming bored” so “it is natural to seek a new way.”

Artists learned ta moko and the traditions of ta moko in the past. At the same time, they have

developed more sophisticated moko with their artistic sense.

Educating the Maori Community

The Maori artists then changed the Maori communities themselves. The Maori were seen to have
many social problems, such as alcohol, drugs, domestic violence, health problems, lack of education,
and gangs. The negative image of gang tattoos was also an image of the Maori themselves. The
artists tried to educate the Maori communities and it changedthe community in a way that is healthy

and acceptable to mainstream society.
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For example, some of the artists were strongly aware of smoking, alcohol, and drug issues in the
Maori community and they talked about these issues and ta moko at the same time. For some people,
wearing moko represents stopping smoking, drugs, or alcohol and becoming a good Maori.

It is also important for some leading Maori artists to provide education on hygienic and safe

tattoo tools, that is, professional tattoo guns rather than sewing needles or homemade tattoo guns.

(The organizer of hui/ gathering on moko said) “The aim is to hold and host a ‘ta
moko whakairo’ (= ta moko] education wananga (=workshop or seminar) targeting
youth at risk”... “It’s about providing a safe learning forum for 11 to 19 years plus
who are dabbling or close to the activity of home-made tattooing which is unsafe,
unhealthy, and unknowing ”

“Some institutions have already identified that this will be an excellent way to
empower our youth with an opportunity to have hands on experience and to participate
in a marae [(=traditional meeting place] -based learning environment encompassing
human values”

(The organizer] Tui said ta moko whakairo offers an alternative tattooing process
that enhances change through learning and understanding the kaupapa [=purpose) of
ta moko patterns and tribal designs, history, whakapapa [Anon. 2002]. (TA MOKO v
TATTOO Pikiao Panui 55)

The artists reclaim the positive value and the beauty of moko to make it acceptable to mainstream

society, and, at the same time, they reclaim the beauty of the Maori people themselves.

Ta moko Now — Stigma to Beauty/ Sacredness

It is now becoming more and more common to see moko on people’s bodies. Around 1990,
the revitalization started, and it was the mid-2000s when the revitalization progressed and ta moko
gained greater acceptance as an important part of Maori culture.

The revitalization achieved a great change in the image of ta moko, Maori, and Maori culture.

The drastic change happened over just 10 to 15 years.

5. Moko and TATTOO are in the Same World

During and after the revitalization, ta moko has taken on many aspects of TATTOO. For example,
it is common to use tattoo guns or tattoo ink, and some Maori artists have tattoo studios in town.
Especially for the young generation, it is becoming common to participate in international tattoo

events like many global tattoo artists.
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The relationship between ta moko and TATTOO can be dangerous for ta moko, however, since
it can blur the lines between ta moko and TATTOOS, even if they are clearly different for Maori
people. Some artists express anger and dismay to the international artists who try to tattoo moko. For
some international artists, ta moko is one of the many tattoo cultures all over the world. Some Maori
artists say, “They don’t know the proper meaning of moko” or “It is not moko; it is just a TATTOO.”
However, in the small country of New Zealand, they are mostly limited to merely criticizing the

appropriation.

Educate the world: Moana Moko

Despite these difficulties, a Maori artists group, Moana Moko, started a unique challenge against
the appropriation. Moana Moko is a young artists group based in Tauranga. Six artists in their 30s are
leading the group.

Their intention is to actively approach and educate the global tattoo community rather than

criticizing them or trying to keep ta moko in Maori’s hands only.

“It (=non Maori tattoo Maori designs or symbols.] is inevitable, ay? That’s
happening, happening throughout the world now. No matter what we do, it is gonna
happen. So, the best we can do is trying to inform them, as much as possible.” (Karem
2010.11.27)

“To inform and educate them” (27 Nov. 2010 Q)

They had a 3-day hui /gathering to talk and educate the international tattooists in November
2010. It was aimed at the international tattooists who visited New Zealand for an international tattoo
convention soon after the hui. Including me, there are six participants. We paid 800 NZ dollars (about
600 US dollars) to participate. The participants are from the US, Australia, and England, and me. We
stayed at a Maori gathering house and shared everything for 3 days.

The program included visiting the mountains and talking about the nature of this area. We also
cooked a Maori traditional meal, hangi. We also visited a local elementary school and saw Maori
dances by children. During the hui, the Maori artists emphasized the connection between nature and
the Maori. The hui was about ta moko, but they never talked much about the skill or the design of it.

The program showed the idea of Moana Moko that ta moko is a part of Maori life; talking about

the Maori is talking about ta moko. A leading artist Stu said, in my interview,

“I believe...first, they have to come here, so we can immerse them into the

environment. Because | have tried to educate them overseas, but it was hard. Because
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it was without people. No big house like that. So they cannot see carvings of ancestors,
photos on the wall. So for us, it’s the vital parts of moko. You have to understand it

before you understand moko. » (27 Nov. 2010 Stu)

It was also obvious that the hosting Maori artists and the guests developed strong friendships.
One Maori lady, who looked after the guests closely, said to one of the guests from England, “Ben
has the same wairua or spirit as the Maori.The hosts and guests grew close friendship by spending
time together.

The new friendships could be seen in the exchange of tattoos. Some guests and hosts tattooed
each other. Tattooing naturally involves spending a great deal of time together. Their friendships
grew tighter through an exchange of tattoos.

Although Moana Moko intended to educate international artists, the new friendships made
changes on the Maori side, too. The artists of Moana Moko and their family or friends saw many
beautiful TATTOOSs on the international tattooists. Especially a female aritsts from Australia, Claire,
attracted many people. Everywhere, people asked her to show them her tattoos. One lady told me, “We
have always talked about ta moko, but now I want a TATTOO!”

For Moana Moko and their people, ta moko and TATTOO are obviously different from each
other, but the negative feelings about TATTOO have certainly changed through the contacts and close

relationships with international tattooists.

6. Summary and Conclusion

As we have seen, people revitalized ta moko from aound1990, and there was a drastic change in
the image of ta moko and Maori culture itself, from negative to positive. Though there were artists
who was practiced tattooing in the context of gang/ prison tattoo or global tattoo, it was the Maori
artists who started the revitalization of ta moko and who reclaimed the normality of ta moko for the
Maori people.

Through the revitalization of ta moko, Maori artists appealed the difference between ta moko and
TATTOOs, and reclaimed the beauty and the cultural importance of ta moko. They make ta moko
acceptable for society by reclaiming ta moko’s sacredness and positive image in national/regional
newspapers or magazines and in many workshops. It was also important to make moko more
sophisticated. Interestingly, it is also connected to the social problem of the Maori community, and
the revitalization movement of ta moko influenced Maori communities.

Now, ta moko is becoming more and more common in New Zealand, and for some artists and
wearers, wearing moko means living the Maori lifestyle. However, at the same time, ta moko and

TATTOOs are in the same world, and they have influenced each other. Ta moko and the Maori people
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have changed and will continue to as a result of dynamic social change.

Appendix: Articles from Local Magazines and Newspapers

Title Magazine, Newspaper Vol. | page
Mana ‘ the Maori News
Tattoos are Back 1993.4/5 | Magazine for all New 2 4-11
Zealanders
Aim to Promote Moko Art Turanganui a Kiwa
1993.12 o 34
Form Pipiwharauroa
Ta Moko a Uetonga raua ko
1994.10 | Pu Kaea
Mataora
Ta Moko Belongs to the 1997.10 Te Maori - Nga hui hui nga
People ) korero o Aotearoa
‘About Face’ Ta Moko 1997.3 Pua Kaea 17
Taa Moko Rite of Passage 1999.5 Pa Kaea 4
Visible On Our Skin, Close o
2000.1 He Kupu Tiori 4 6-7
To Our Hearts
Attack Counter Attack! 2000.4 Td mai 12 38-40
) . . Vol.
Ukaipo Ta Moko Wananga Turanganui a Kiwa
2000.9 o 8 14
Huge Success Pipiwharauroa
No.9
The Magic of Ta Moko 2001.4 Kokiri Paetae 32
Ta Moko Wananga/ Ta Moko . . Vol.
. . Turanganui a Kiwa
Group Established to Identify | 2001.9 . 9 1,4
Pipiwharauroa
Needs, Promote Art Form No.9
- ) 2001 Te Karaka ‘ the Ngai Tahu
Moko Otautahi i . 10-11
winter magazine
TA MOKO v TATTOO/ Moko . )
. 2002.12 | Pikiao Panui 55 22
Whakairo
Mata Ora- The Face of Ta ~ )
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Socialization of the Human Body
through Tibetan Medicine in the Himalayas
Kei Nagaoka /Kyoto University

Introduction

I discuss how traditional medicine mediate between individual human body and society in
the contemporary social change of Himalayan region. My study found that medicine involves the
social knowledge and practice of making the body be in better condition in the same way that body
adornments make the body more ‘beautiful’. After their transcultural encounter (Pratt 1992) with
the West and India since the 20th century, the Himalayan people have more complex and hybrid
structures (Latour 1993) in their concepts of health. For instance, they seek treatment from healers
professing Tibetan medicine, Biological medicine, ritual performances for treatment, and their
hybrids. These healers and clinics coexist in the Himalayan landscape with their distinct theories,
systems and policies. Their social relationships and ties support as well as alter people’s health
and their own “dividual” body in that landscape (Marriott 1976). In terms of the human body from
a social context perspective, the cultural anthropologist Terence Turner who conducted research
on body painting in the Amazon pointed out that the surface of the body, as the common frontier
of society, the social self, and the psychobiological individual, becomes the symbolic stage upon
which the drama of socialization is enacted (Turner 2012: 486). He discusses how dress and bodily
adornment encodes social identity and class as a system of values and relationship structures. |
focus on Tibetan traditional medicine which is used by Tibetan and Himalayan people through his
perspective of ‘socialization of human body’. This study is based on three months of fieldwork I

conducted between 2009 and 2012 in Tawang, which is located in the eastern part of Himalayas.

Tibet emerged in the 7th century as a unified empire founded by The King of Songtsin Gampo.
Under the next few Tibetan kings, Buddhism was established as the state religion. The Tibetan

fundamental medical text, called “Gyushi” (Fourfold Treaties) was founded by a Tibetan physician in

”Sq_‘:r\‘iwﬂ\ih‘:\{@gﬂ'lis‘i\(‘-:hi{‘a; 7\‘_-;4\'\'@u_:(ﬁ'r\'q’%‘a:i:qﬁq‘m-aii".\q'u .

(Source: Tibetan medical béintings Tmhanka)
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the eighth century. Thismedical theory was based on the concepts of Buddhism and Indian medical
texts. The Gyushi was likely codified in the twelfth century and Tibetan medicine became popular.
In the seventeenth century, the Tibetan government was established by Dalai Lama the 5th. He
established a medical school and endeavored to develop Tibetan medicine. Tibetan medicine was

one of the most important acts of Buddhist monks.

1. Reconstruction of Tibetan Medicine in in the late 20th century

Nowadays, Tibetan medicine has political importance for the people who used to live in olden
Tibetan area, and it is reconstructed by their medical institutions.Tibet was located in a plateau
region and Himalayan mountain region from 7th to 19th century, although the east part of Tibet were
at various times under Mongol and Chinese over lordship. In 1904, a British expedition invaded
Tibet and imposed a treaty to open Tibetan country to foreign trade and diplomatic relations. The
British India had drawn border in the Himalayan region, and the Himalayan ethnic groups were
incorporated in British Empire. On the other hand, from 1950 Chinese troop started to invade the
Tibetan plateau region. In 1959, when the 14th Dalai Lama refuged to India, Chinese troop finally
invaded the central Tibet, and then Tibetan plateau region was incorporated under the Chinese
government. From 1960’s, many Tibetan refugees escaped from Tibetan plateau region to the

Himalayan region and other place of India.

The resistance movement of the Tibetan refugees is performed to acquire the right to self-
government and to protect their “Tibetan culture”. The Tibetan government in exile was established
in Dhramsala, north-west India in1960. The government quickly founded the institution of Tibetan
medicine (called Men-Tsee-Khang) in 1961. The official medical institution, Men-Tsee-Khang
started the reconstruction of Tibetan medicine by separating from monasteries, but as the political
symbol of “Tibetan culture”. It accepted students from the Tibetan, Himalayan and Mongolian

communities both to provide medical care for the Tibetan refugees and to preserve this symbol of

e —_—— -

refugees

@DBritish India
(1903-1947)

Figure 1 History of the Himalayan Area
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Figure 2 Figure 3
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their culture of Tibet. The Institute now oversees the operation of more than fifty branch clinics, and
more than one hundred twenty physicians and several hundred staff members work there (Kloos
2011). Their new elite levels of doctors become not just medical healers but also political leaders
(Pordié 2008). Tibetan medicine links to modernization and the Clinics of Men-Tsee-Khang began
to expand to India and Nepal since the 1980’s. Tibetan medicinal pills are made from natural herbs,
animals, and minerals, but are manufactured in factories. Tibetan medicine became known in
Western countries during the Tibet boom that took place around the Dalai Lama the 14th won the
Nobel peace prize in 1989. The education of Tibetan doctors and manufacturing Tibetan pills has

been supported by the donationfrom Western countries.

2. Research AreaTawang and its History of closure border

My research area Tawang is in the eastern Himalayas. Tawang was a part of Tibet until the early
20th century, but now itis underthe Indian administration. The ethnic people who live there are called
Monpas and they are mostly Tibetan Buddhist. In Tawang, Monpas wear unique dresses. The color,
design, and quality of the dresses indicate the identity and social status of the person. Monpa dresses
are mainly pink in color and have
complicated geometric patterned embroidery. Children wear dresses without geometric patterned

embroidery. Monpa people also wear black caps made of yak fur or caps made of cloth. The
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Tawang District, Arunachal Pradesh, India
- Population: 38924, Square measure: 2072sgkm Figure 6

Figure 5 Location of Tawang District The Monpa people

difference in caps indicates the local subgroup of Monpas. They wear traditional dress at festivals, at
New Year, and other special events where various Himalayan ethnic groups come together.

Before the closure of the border, Tawang has been one of the nearest transit points to Tibet for
the trans-Himalayan trade between Tibet and India since ancient times. Since the 17th century, the
taxation system imposed by Lhasa, the capital of Tibet, on Tawang defined the village economy and
social life of the Monpas. At that time, Tibetan medicine was introduced into Tawang society and
Buddhist monks played an important role as practitioners of this medicine. In the Tibetan period,
there were various movements of people and goods by the network of trade and taxation between
Lhasa and Tawang. But the border was changed by the British invasion in the early 20th century.
According to the Simla Accord of 1914, the McMahon line was drawn to separate Tibet and Tawang.
Tawangbecame under British India but this accord was never accepted by China (Maxell 1970).

Actually, Tawang was still functionally a part of Tibet until recently, because the McMahon
line was not effective for more than 40 years and the British had no political power there. In 1951,
the Independent India government gained practical control by cutting the network of the Tibetan
tax system and introduction of Indian administration system. The Indian government assumed
sovereignty over the area by legitimacy of the McMahon line. The border conflict between China
and India led to the Sino-Indian War in 1962. The Social change of Tawang resulted from the
complete closure of the border due to the Sino-Indian War (Dhar 2005, Nath 2005). The Indian
government started a military-buildup and development policy to protect Tawang as its “defense
wall” of Indian Territory. This meant the progressive incorporation of Tawang into the Indian regime.
Every development policy made the Tawang people and society “Indianized” through introduction of
Indian system of medicine, education, food corporation, agriculture and an inflow of Indian workers.
The Tawang people experienced social unrest as a result of the growing economic divide, the tribe

discrimination against Mongoloid minorities, and the increase in lifestyle-related diseases.
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3. Treatment of Tibetan Medicinal Pills in Tawang

There are a Tibetan medical clinic, a district hospital and 8 health centers, and tantric and
shamanic ritual performances in Tawang society. The Tawang people insist that “there was no illness
in olden Tibetan days in Tawang” but nowadays there are so many kinds of illness here.” They also
say “Tibetan food such as burned barley flour, yak meat and lake fish is good for health.” They came
to believe that their body is unbalanced after they lost their ‘Tibetanness’ by closing border.

The local clinic of Men-Tsee-Khang, the Tibetan official medical clinic, was established in
Tawang in 1998. The Tawang people have continued to cure unbalanced bodies with Tibetan

medicinal pillsin the following case-1.

Case-1 Hearing loss

An old man came from Eastern Bhutan. He had hearing loss in his right ear. A Tibetan medical
doctor made the following diagnosis: excessive lung (the nature of wind element) had brought cold
to his body and this unbalance caused his hearing loss. In his treatment, the doctor chanted mantras
and placed a burned iron bar with gold on the top over points on the patient’s head to heat his cold

body. Next, the doctor prescribed pills.

Figure 7 Figure 8
Treatment for hearing loss by Tibetan medical doctor Tibetan medicinal pills

Tibetan medicine doctors prescribe two types of medicine for morning and night or three types
of medicine for morning, noon, and night. If the efficacy of the medicine is good and the patient live
far from the clinic, the doctor prescribes medicine for two or three months. The Tawang people often
say that they have relapses of internal diseases in biological medicine but that Tibetan medicine can
cure the fundamental causes of internal disease and that, although it takes more time, the disease
neverrecurs. The price of Tibetan pills is almost three to five dollars, which is cheaper than biological

medicine in Tawang.
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Table 1 Details of illness and medicine dispensed in the one day (December, 2011)
1Rs(Indian Rupee) = 0.016USD

Sex Illness Dosage and time of medication Total Price
A. Yama 2 (morning/night) 195Rs.
Female (Bad condition of face) (60 Pieces)
B. Powa natsa 3 (morning/noon/night) 315Rs.
Male (chronic gastritis) (90Pieces)
C. Tipa natsa 3 (morning/noon/night) 170Rs.
Female (liver problems) (90 Pieces)
D. Tipa natsa 3 (morning/noon/night) 170Rs.
Male (90 Pieces)
E. Yama and Tipa natsa 3 (morning/noon/night) 285Rs.
Female (90 Pieces)
F. Trak gi natsa 3 (morning/noon/night) 270Rs.
Female (high blood pressure) (90 Pieces)
D. Sogpo kyopo 3 (morning/noon/night) 285Rs.
Female (Weak in body) (90 Pieces)
E. Tsa gi natsa 3 (morning/noon/night) 270Rs.
Female (Neuralgic pains) (90 Pieces)

4. Ordinary Pills and Precious Pills

The people take medicinal pills to treat body imbalances of the Tibetan concept of the five
elements (such as nature of fire, water, earth, wind, and void), gods, evil spirits, poison (including
black magic), and insects. There are two classifications of pills in Tibetan medicine. The first is
ordinary pills and the other is precious pills. Ordinary pills have fixed and definite potencies for
each disease, but precious pills are panacea and can be used for every disease. In other words,
the potencies of precious pills are ambiguous and are strongly affected by religious beliefs. These
precious pills play a very important role in Tawang society. Tawang people use precious pills
individually on their own, as emergency medicine, as preventive medicine, or as an alternative
medicine when they have used up the medicine prescribed by a physician. They also often use
these pills as gifts and souvenirs, as ritual offerings for the safety and well-being of the family, or

as good luck charms to prepare for a trip abroad and a difficult exam. For example, rinchen rilbs is
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the general name for special precious pills (Table2). Eight sorts of rinchen rilbs that are packaged in
blister packs to meet global standards are available in the Tawang clinic. They are very expensive in
comparison with other ordinary pills. These prices are about three to ten times the cost of ordinary

pills.

Table2 Rinchen rilbs in a Tibetan medical clinic (Tawang)

English Name Nature Price
(1 Piece)
1.The Great Cold Compound Precious Black Pill Slightly cool 35Rs
2. The Precious Wish Fulfilling Jewel Neutral 30Rs
3. The Great Hot Compound Precious Pill Hot 20Rs
4. The Great Multi-Compound Precious Pill Slightly cool 15Rs
5. The Great Precious Purified Moon Crystal Slightly cool 13Rs
6. The Great Precious Old Turquoise Twenty Slightly cool 10Rs
7. The Great Precious Iron Pill Slightly cool 10Rs
8. The Precious Coral Twenty five Cool 10Rs

Tawang people used this kind of precious pills in the following cases in my research.

Case-2 Stock-farmers who bought many pills

A group of many young and senior stock-farmers who lived in a remote village came to a
Tibetan medical clinic but unfortunately a physician did not stay to take part in the ritual. They said,
“We want to have rinchenrilbs now because we cannot come here again easily.” They looked very
healthy but they wanted to have every eight sorts of rinchenrilbs, which was a compound of various
herbs and minerals. Theykeeptthese pills in their homes and shared them in their village to have
good fortune. A person who worked as an assistant in the clinic gaverinchenrilbs to them without a

prescription.

Case-3 Medicinal gifts from relatives

A woman named Dolma who was in her 50s was suffering from a common cold during the cold
winter. She could not eat any food and was unable to move. She took several pieces of manirilb
and dukzye, which are Tibetan precious pills, and drank local wine. Mani rilb is made from ritual
offerings made in powders of burned barley and dukzye is a kind of herbal powder that is burned
to create smoke that is used in the treatment of illnesses. The patient opened her mouth and inhaled
clouds of dukyze smoke. They were gifts from relatives who were supplied in return for donations to

the famous monasteries in India. The next morning, while, | asked if she was okay. She replied, “Yes,
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I got well,” and she was cooking breakfast for her family and me.

5. Sharing Medicine

In this way, the Tawang people share precious pills among their family, relatives, and friends to
improve their relationships to confirm and strengthen their identity, and to treat their unbalanced body
after they lost their ‘Tibetanness’. Sharing medicine with other people signifies their mercifulness,
tolerance, consideration, and thoughtfulness in Tawang society, which is deeply connected with the
values of Tibetan Buddhism. If you give a present to someone, you should take account of his likes
and dislikes, but anyone who has a Buddhist identity wants precious pills, which are panacea for
individuals and relationships. People who have many precious pills (which means that they have
contributed to a monastery by many donations) and shares them with many other people are highly
honored.

Nowadays, monasteries and medical institutions produce many kinds of precious pills with
modern packaging in the Himalayan region. These precious pills mediate the political authority of the
monastery and institution. The precious pills that are made by more famous monasteriesand medical
institutions seem to be higher ranked and more effective and valuable for the Himalayan people.
They often go on short pilgrimages using the large transportation network, such as buses, railways,
cars, and domestic airplanes, between Himalayan regions and other areas in India constructed under
Indian political control after the Sino—Indian War. They can get and share various precious pills
with valuable social rank by a contemporary style pilgrimage during times of social change in the

Himalayas.

Conclusion

In conclusion, my study in Tawang suggests that traditional medicine socializes individual
human body by political and cultural use of the pills. In the current context of social change of
the Himalayas, the precious pills mediate the authority of the medical institution or the monastery
through the process of modernization, on the other hand, they mediate social relationships through
sharing with other people. The Turner’s perspective of socialization of human body is useful in
discussing not only body adornment but also medicine in the studies of cultural anthropology.In
the dynamic change of the human life, medicine has enactedand encoded more complicated social

meanings by mediating between individuals and society.
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Overview

We went to Lomie, which is a town in the Lomie District in the Upper Nyong
division of the East Province of Cameroon, for five days between October 20 and 24. We
visited three villages, Sissoh (about 3km from central Lomie), Payo (about 9km from
central Lomie), and Abakoum (about 18km from central Lomie), and talked with the
Baka who live there. The main habitants of these villages are the Baka and the Njime,
one of the Bantu-speaking ethnic groups in these villages. The Baka living there had
already adapted themselves to village life, and it is typical for all Baka children to go to
school every morning while the adults go farming, hunting, or gathering.

We carried out a small study examining their knowledge of giving tattoos and using
medical plants. They hunt wild animals, gather wild plants, and cultivate plants such
as plantains, cassavas, and bananas in the surrounding tropical forest. Most Bakas live
in rectangular huts made of leaves or bark, mud, and wood, but some Bakas live in
traditional-style huts called mongulu, which are domed shaped and made of branches
and leaves. These villages follow an unpaved road, and many trucks came and went
carrying timbers when we stayed there.

(Kei Nagaoka)
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Payo Village
Wild Medical Plants in Payo Village
We visited Payo village on October 21 and 23, 2013. On the first day, we went into the forest near the
village with various health conditions (see Table 1, Nos. 1-11). On the second day, we met a female nganga
(herbalist or spiritual healer in Africa) who lived in the village. She and three other women told us about the
use of plants for pregnancy and delivery in the forest (see Table 1, Nos. 12-17). These women were skilled
in using various wild plants in all their forms, such as trees, leaves, fruits, and roots. Their term for medicine,
ma, includes broad social meanings such as having a good dream, a good hunting excursion, or a good
marriage. Their practice of making ma seemed to refer to treating illness and infertility.
1. Stripping the bark from a tree

— Putting the bark on the skin

..... .

— Drinking the grindings of. bark with (boiled)

water

— Drinking or administering latex pressed out from

grindings on the skin
2. Burning fruit and root Into.S00t--+--++-- "7

— Rubbing the soot on the skin after bloodletting
3. Mashing leaves intoapulp ...

— Drinking with (boiled) water

— Eating with other food stuffs
4. Also: rubbing the raw fruit on the skin/dropping

boiled latex of root into the nose by wrapping it in

other leaves

We saw some Baka women, including nganga, using modern pharmaceutical products in the village for
a young child. They acquired these products in Lomie town and other places. There is a small shop selling
medicinal drugs, a plastic drip infusion set, and other pharmaceutical products manufactured in Africa and
imported from France and other European countries, from India and from China. Mr. Wickham Jean Pierre
and a young staff worked in the shop. He has traveled to sell drugs in Ghana, Congo, Gabon, and Chad in the
past. He came to Lomie town a month prior to our visit, and the staff stay there when he travels elsewhere.
One woman came to buy medicinal tablets for a headache, and another woman bought a drip infusion set
while we were talking with him. Mr. Wickham said that the Baka people also came to his shop to buy drugs

drugs for muscle

and that most of them bought

P

pain and weakness from exhaustion.
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Discaoenn: Boctiam 1

47



‘uedep AjrsaoAtu) 030 J[IN( ST YOIyM ‘BOLIJY UL SJUSPISOI [BI0] 93 UOI}RZI[IIN JUr 0 9seqejep ayj ST BIO
dep £jrsroATU) 0304} Aq 3[IN] ST YOIY, LIJY Ul P1sax [e00] oY) £q UOTIBZI[T d3 qejep oy} ST BIO[JV 1

SI UOIIN]OS AL, “I0}eM PI[I0q YILM PIXIW PUL JOOI Y} WO} PJOLNXI SI pimbi sayoepeayean 0l 100y BSSBI0 BUBIUOWORILIGE], opueo ‘g

sured Joge| pue
‘pabepueq uayr  Aoueubaid 18811 0] &

SI Y21ym ‘punom ayy 03 patjdde pue xseq punoib sy woly paloesixs si des ay | SpPUNOM JeaJ 01
9B82BUYI0
unJp aq 0} J8jem pajlog Jo snanw [eseu ‘gIem
Jall] © 01 pappe pue pajoe.ixa si des ay) pue aaJ) ayl wody padduis sixieqayl  pue ybnod e Jeas o yreg  (wiaw) sisuajobue snylueudid abualg v
"unJp aq 0} J8jem pajlog Jo sweaip
J1811] & 0] pappe pue pajoeJlxs si des syl pue asJ1 sy} woJy paddiis si xJeq ay L peq yopremol  yleg — eyeleg ‘9
aeadeukaody ‘srsuasuood
"unJp ag 0} Jajem pajloq Jo BLIR[RW 1831 O & BIUOISTY | *19Z}Y B1I0}IWOA
Ja]1| & 0] pappe pue pajoelixa si des ayl pue aaly ay} wolj padduis si yJeq ay L plooeiean ol  >leg eljjoANRY / '13U00( BIUCIS|Y ebno G
"S3WI} OM] 10 3UO opoov.IEUUO))
01 dn Jsjem pajiog JO JaM| & yim qunip pue dind e ojul paysew aJe SaAes| ay L sniseb 1ean o) a1 5[y vyeorojinbrqo voanoy esmyn] v
"OBWOIS 3] JO 93BLINS 8Y1 UO paqgnJ sl liniy mel ayl  aberirew poob e Jo4 14 - eAluegN g
¢PraoruOUUY,
‘Bums|poo|q Jeye ‘sajdwial ayy o3 paljdde 'SUS[09ARNS TPA S[OI(] P (¢ebumog)
pue |10 wied yum paxiw si 300s Bunnsal ayy usy} ‘pauing Isiif s 1004 ay L sayoepeayleann 0] 100y [SUG] Sus[09ABNS BIYI[RATOL Bumog 'z
‘Buma|poojq Jaye Yoeq Jamoj ayi 03 paljdde ured
pue |10 wied yum paxiw S 100S Bunnsal syl Usyl ‘paung 1Sy STUNIE8YL  X9eq Jemoj Jessi 0] Mnu4 — eyelr T
abe||In 0Aed Ul usW exeg :S32IN0S
wo4 2I0[4/ 01 82UBIBJ3I YIIM  Beg Ul SWeN
PoyIe Al asn  eld aWeN J1uUaIdS palew sy Je|ndeussA  ON

"sjue|d 8say} JO aWOS INOge SN Plo} OYM ‘0Aed Jeau afie]|IA Ul Wol) sexed syl JO Jaquuall B ‘(. YSLI9Ise U Y1IM PaxJew) esequyy Al JO SJUSWILIOD ayl Sapn|oul aqe) SIY L

abe| I ohed ul syue|d [euldIpaiN ‘T a|qeL

48



sansesed Aqg pasned

(swreu youai4 mauy AJuo uswom oAed)

“J3YeM Pa]10q Y yunip pue dind e 0jul paysew ase sanes| ay L SUOI193)Ul 83l O Jea1 egaI0gdy [9097] ‘IT
Buipss|q ybils e
"JTeM Pa]10g Yum yunip pue dind e ojul paysew aJe Sanes| ayly YU ybnod 1essl 0] « 9Ba2BPIYIAOo]
ybiu A1ani[sp pue Joge| “ueqry (Anvog )
je sdog[s juaned oy o[Iym Jeamiopun s juoned oy 1040 pooe[d are soAed] oY I, Asea ajowoud o) Jea] sndrgoorovtl SNYIUBISINS] 0sog ‘9T
(‘apm s1y Joy siyy woyiad Aew puegsny e AjuQ)
‘BuIma|poo|q Jae Noeq Jamo| sy} pue ‘sybiyl syl ‘[sAeu 8y} AKJanijap pue Joge|
MOJ3( ‘peay ayl uo paggni si 100s Bunjnsal ay) uayl ‘pauing s 1 Wals ay L Aseaaowoid ol  wals — og ‘ST
yuiq
(‘A1an1)ap Jayye swa|qod 1ean) 0] pasn os|e aJe emilg pue nqueip) Buinib saye Apoq
‘ybiyr ayr uo paqqgnu ale sbuipunb yleq 3yl azijennal o Miegq - aqeN VT
‘Buns|poolq Jaye ‘pesy syl uo paqgni
pue 10 wied yum paxiw s1100s Buinsal syl Usy} ‘pauing 111y S11004 8y dydepeayelean ol ooy
ovaoBpUEJ WIJOE 3 ¥ XBJ
"(4addad pJo2 ® 1eas 01 edIvooovUl I8A YOUB[J X0
““fa) poo} Jay1o apisbuoje usyes pue dind e ojul paysew ase sanea| ayl  Adueubaid pione o] Jea T Yooy enieqnd SIWISOPOIIIJ] 4 €T
‘(snu pue Jjes “6°8) pooy Jayio apisbuoje Koueubaid
ualea pue ‘4a1em pajiog Yiim unip ‘dind e ojul paysew ate sanea| ay L abeinoous o Jea1 - ehehlN A
abe||in ohed ul uswom exeq :$82In0s
Bununy
"pesyaJo} 8y} Uo pagqgnJ SI 1INy Mmed ay | |NJ$$899NS 104 nni4 - BYRWOg TT
¢aeadelgioydng (¢aqwaxog)
‘punom ay3 01 paijdde pue aa. ay1 woly paddiiis s yieg SpPUNOM Jeal} 0] Nleq "ally/M o euesjhoy souhdsoiq abuslog 0T
“Buyreq
Jaye upys ayl 01 paijdde pue usjem pajiog Yyum paxiw ase sbuipuiib yieg Buiyou dois o) Nleq - amny3 ‘6

‘sanes| Jo Buiddelm e Buisn asou ayy ojul paddoup usyr

An[enA 15000 01

araoruAo0dy

usg

49



ﬁmm’mnm ¥
h b 4
| K |
a i Ris ﬂ -

No. 11

Female Nganga Bomaka,
fruit for succrssful
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Palm Wine in Payo Village
Two young men took us to the place where they made palm wine. There were many
palm trees planted in the forest. One of the men made palm wine after he had cut a palm

tree two months prior.
He opened the palm bark covering the cut part of

the tree.

7l 4T T e ; T } '
The sap coming from the cut was The man added some sugar and bark
fermented into white-colored wine in a grindings from other trees into the sap to
plastic container. promote fermenting and make a stronger

wine.

When we drank his palm wine, it was very
tasty, sweet, and easy to drink.He told us he
sometimes distilled this palm wine into even
stronger wine. He added some peppers in
the distillation process to stop the wine from
becoming poisonous. The men of this village
sell their homemade palm wine whenever they
need money. The man said, “I sell the weak
wine for 600 FCFA and the strong wine for 600
FCFA in a bottle of plastic pet (350ml).”

(Kei Nagaoka)
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Sissoh Village

Tattoo practice in Sissoh village ~ We visited Sissoh village on October 22, 2013.

A Tattoo Practitioner
Begua

Her mother was also
a tattoo practitioner in
the old days.
BT B XT3, TR
DI &L R R
ZE S0,

Tattoo wearers

Yeyu Esanga
Thedesign The de5|gln
is a group of ync?m;non Y]
short lines. Itncludes a
figurative butterfly
f22X4, motif on her cheek.
R FYHRhy HOE P
R AT TS e AP
S F—7I4%,

Process of applying a tattoo

(D Grinding the soot from a lump. @ Drawing designs with eboo plant string, which

T T DORERR)EN TR 2T 5, is used for the roof of houses. o E &4 AL T\
LAEHEM (ZRA) (TEZOF T 2R,
: - ‘ M

(3@ Cutting skin with a razor.
713/ THEDIT S,
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@) After washing the blood away with water, the tattoo practitioner adds some soot and

rubs it into the skin. She repeats cutting and rubbing until the black color stays.
L% K CHN \kéﬁ*] VAL, HEOTLHLEE O 7”%4’? ES2 ’i’sl“ _

= TN

(5) Rubbing pepper leaves on the skin 6 Washing it away and | el
and then putting some soot on it. rubbing soot into the skin. |
BEFTOEER)RAL, KEST5, The procedure can be ‘%%
— =S8 repeated. ->:.' R &
N K CHRGRLTEI R RE o R
& (12, CnE@)ET, B

Soot\is applied to coat the whole
design.

Lom )% 51 CR AR, .
: R (Reiko Hata)

Pepper in Sissoh Village

Mrs. Begua, who lives with her mother’s big sister and her F
children, including a son and three daughters, showed us a pepper
plant growing behind her house. She uses boiled pepper as an enema =g
when she suffers from constipation or diarrhea. She also drinks
water after boiling pepper when she has a cold. She does not eat
pepper leaves in daily life (she said some Baka eat them) but always
uses them in tattoo practice. She rubs the pepper leaves on the cut
part of the face colored black by lamp soot because that part of face M
becomes swollen if she doesn’t rub them. She doesn’t use other P
leaves at all for this process. She brought the pepper plant from her |
birth village when she moved to live in her husband’s home village *
after marriage.

She never uses the white ashes of firewood to provide the black
color on the skin in the tattoo practice though people use firewoods
when they cook and get warm in their house. She said these ashes
are dissolved in water and drunk when someone has a stomachache
or a cold.

(Kei Nagaoka) &
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Abakoum Village

We visited Abakoum village on October 24, 2013. To welcome us, the Baka of

Abakoum consented to our request and showed us the practice of sharpening front teeth.

This body modification is common among the Baka society, but Baka youth have started

The practitioner, Mr.
Mosolo, is an old man
about 40-50, the only
person who has the skill of
sharpening front teeth in
this village.

Madam Lona, the volunteer for this practice, is a
middle-aged Baka woman who already has a teenage
daughter. According to my own observations and
interviews over about 10 months with more than 1000
Baka people, this is considered unusual because the Baka
usually receive sharpened front teeth at about 10-15
years old.
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The tools Mr. Mosolo used were a knife,
which can easily be bought from the Lomie
center market for about 900 FCFA (=180JPY), a
stick of wood—the plant is called fifi in the Baka
language, and its leaves are used to heal some

common sicknesses—and an iron stick that he

took from a discarded car.

First, Mr. Mosolo asked the woman to lie down on a
piece of cloth—usually the Baka use their special straw
#l mat called bungu—and asked her to bite on the wood
-' stick.

Another man helped her to open her lips to show her
front teeth clearly. Then, Mr. Mosolo started to cut off
both sides of her four upper front teeth. This process

only took about 10 minutes.

The process looked extremely painful,
but Madam Lona maintained her smile
during this practice.

However, Mr. Mosolo’s skill at
sharpening front teeth is not considered
advanced because the shape of the
sharpened front teeth was not as good
as what | had observed on Bakas from

another area.

(Yujie Peng)
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4. Members

Yujie Peng is a doctoral student of the Graduate School of Asian and African Areas Studies of Kyoto

University. She is the first Chinese student to study Pygmy hunter-gatherers and has already become the

Yujie n |

Award-winning photographs by Yujie Peng

expert on Baka body modification. Her focus is on
the Baka people, one of the Pygmy hunter-gatherer
groups living in the eastern Cameroon rainforest. Her
main topic of interest is their body decoration and
cultural transmission. She has traveled to the Cameroon
rainforest three times over one year of fieldwork with
the Baka. She was the runner-up of the Body Canvas
Photography Competition sponsored by the Royal
Anthropological Institute in 2012. The award-winning
pictures, "Do You Want to be Pretty"(left below) and
"New Style"(right below), were also exhibited during
the international study meeting. Yujie has already joined
one of the Baka’s clans and has been given the Baka
name “Ambala.” The best times of her life are when she

is with her Baka families in the forest.
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Kei Nagaoka is a doctoral student at the Graduate School of j( 4
el Nagaoka

Asian and African Area Studies at Kyoto University, Japan. She

studied geography (geomorphology) and cultural anthropology
in her undergraduate coursework. Her research topic is Tibetan
medicine in the Himalayas, where there is a complicated border
area among India, Nepal, Bhutan, and China. Focusing on the
social process of the reconstruction of Tibetan medicine across
borders, she explores the social meaning of medicine as it is deeply
connected with people’s life, nature, and science. She has already
stayed in northern India (main research field), Bhutan, and Nepal

for more than a year in total. Her publications are“Ruptures in

the Everyday Life and the Practices of Repair through Tibetan Medicine in Tawang, Eastern Himalaya,”

Ruptures and Repairs in South Asian History (Onta, Prayoush and Yogesh Raj, eds. Nepal: Martin

Chautari. 2014 [in press]). Her favorite thing in Cameroon is gombo fufu (okra soup with cassava).

Reiko Hata

Reiko Hata is a doctoral student in Human and Environmental
Studies at Kyoto University and a researcher for JSPS. Her
main research topic is the moko (tattoos) of the New Zealand
Maori people. Focusing on the revitalization of the traditional
practice, she has deepened her understanding of the power and
flexibility of the people and their culture. Her love for Maori
culture led her to New Zealand, and she has already stayed in
New Zealand for more than one and a half years in total. Now,
she is fascinated by the art of moko and the people surrounding
its practice. She says she also loves Maori kai (food).

Her first trip to Cameroon was a new experience for her. She

said it was wonderful to see the tattooing of the Baka people,

which is very different from moko in terms of the design, tools, and circumstances of tattooing. Plantain

bananas became one of her favorite foods through this trip.
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5. Gallery

Photos from Yaounde

Sunset

Fufu with okra soup

Shoes salesman
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Photos from Lomie

Payo village

Lomie Center
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