EXPLORING PERSPECTIVES ON LANDSCAPE AND LANGUAGE AMONG KAIKE SPEAKERS IN DOLPA, NEPAL 

By
Maya Daurio
Introduction
Meanings of landscapes and acts of speech are personalized manifestations of a shared perspective on the human condition. –Keith Basso

The relationship between landscape and language is significant because all people reside in and experience landscape, or environment, and process this experience through the medium of language. This thesis focuses specifically upon the interaction between landscape and language among Kaike speakers, also called Tarali,
 in Sahar Tara, Nepal by examining the following processes: one, how transmission of knowledge is expressed in beliefs and practices; two, how experience of the landscape is delineated by, and articulated in, language; and three, how different social roles define the relationships among language, environment, and knowledge.
Study Area

Sahar Tara

Sahar Tara is a village of between seventy and eighty houses located at approximately 28˚ 53’latitude and 83˚ 00’ longitude in Sahar Tara Village Development Committee (VDC) in the district of Dolpa in Nepal.  There are seven villages comprising Sahar Tara VDC located on the west side of the Bheri River.  On the east side are six villages which constitute Lāwan VDC. Both of these VDCs are located in what is known in Tibetan as Tichurong, a steep valley cut through by the Bheri River.    The villages of Tichurong are situated approximately between 2352 and 3636 meters.  A map of the thirteen villages of Tichurong Valley, with Sahar Tara highlighted in blue, is displayed in Figure 2.  The number of fields concentrated within the vicinity of Sahar Tara compared with Tāchen in the far east is striking.

Sahar Tara itself ranges between 2432 and 3000 meters and is one of the largest villages in Dolpa district. It exerts greater political and economic influence than other villages in the valley. Only the residents of Sahar Tara, Tupa Tara, and Tarakot speak the Kaike language, a language distantly related to Tibetan and spoken nowhere else in the world.
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Demographics
There are 373 residents in Sahar Tara, 220 females and 153 males, respectively.  Table 4 shows the distribution of Sahar Tara citizens throughout Nepal and abroad.  

Of the seven villages in Sahar Tara VDC, all have primary education government schools up to the fifth grade.  Only Sahar Tara has a lower secondary school with grades up to class eight.  It is only feasible, however, for students from the villages of Gumba Tara, Tupa Tara, and Tarakot to commute on foot to Sahar Tara and back home everyday to attend school after the fifth grade.  There are no boarding facilities in Sahar Tara, and the farthest village in the VDC, Tachen, is a five to seven hour walk up river. 

Kaike: The Fairy Language
Kaike belongs to the Tamangic language of the Bodish section of the Bodic branch of the Tibeto-Burman language group.
  Kaike is a glossonym, the name of the language,
 but cannot be used to refer to the people.  Kaike is one of over 100 mother tongues spoken in Nepal.
  For reasons not entirely clear, Kaike is spoken only in three villages of Dolpa district: Sahar Tara, Tupa Tara, and Tarakot. Although Kaike is exclusively spoken at home and usually within the village, the majority of people from these communities are also fluent in Nepali and Tibetan, with the exception of small children and some elderly people.  It is unknown how long Kaike has been mutually unintelligible from any other language, but the linguist Merritt Ruhlen says this process probably takes from 500 to 1000 years in most cases.

Current estimates about the number of Kaike speakers are difficult to decipher.  Van Driem
 asserts Kaike is spoken by 2000 people in several villages in “Dolpo” [sic] district.
   The 2001 Central Bureau of Statistics Report claims that while the Tarali population is 2000, only 794 people (39.7 percent) speak the language as their mother tongue, three of whom apparently live in Lamjung district.
  As yet, there has been no census taken of Kaike speakers living in the Kathmandu Valley, even though according to my crude estimates, there are fifty-two people from Sahar Tara alone living in Kathmandu and Bhaktapur (see Table 4, page 31), which does not account for migrants from Tupa Tara or Tarakot.  Because Sahar Tara is the largest of the three Kaike-speaking villages with 373 people, it is impossible that the villages of Tupa Tara and Tarakot make up the rest of the population of 2000.  It is feasible that there are only 794 speakers of Kaike in Nepal distributed primarily among Sahar Tara, Tupa Tara, and Tarakot, but an assessment is needed of the number of mother-tongue speakers in neighboring villages, particularly Gumba Tara.  Also interesting to consider from a linguistic standpoint is the village of Riwa, populated entirely by Kamis, or people from the blacksmith caste.  As noted above, although they speak Nepali at home, because of an ongoing working relationship with Taralis in which the Kamis perform work in exchange for grain, cloth, or cash, they are also fluent in Kaike.  Kaike is not their mother tongue, but perhaps it should be included as a second language in any linguistic survey that is undertaken in this area.

The unreliability of data available about the number of Kaike speakers reflects the immense need and utility of a comprehensive linguistic survey of Nepal as proposed by Yadava of the Department of Linguistics and by SIL.  In order to determine the forces behind possible endangerment and whether the Kaike language is endangered, an accurate census must be taken of Kaike speakers not only in Tichurong but in all of the places in Nepal where its speakers have migrated.  This would also assist in understanding to what extent desires for a better education for one’s children or a perceived better quality of life are driving Taralis to emigrate to places outside of Tichurong, and how these migrations are affecting both language retention and cultural identification among younger generations.

During Fisher’s tenure in Sahar Tara, he found that the Kaike language was held in low regard because it is “unsophisticated and unexpressive.”
 Considering this perspective, it is remarkable that it survives forty years later and has persisted through continuous contact with non-Kaike-speaking populations.  The retention of Kaike through space and time suggests a level of choice, or social selection, on the part of Taralis to maintain their language.  According to Nettle, computer simulations show that without the element of social selection, a “very low level of inter-group contact destroys local diversity.”
 Based on Fisher’s population estimates of Sahar Tara, the number of people living in that village has remained approximately the same.  He records that everyone was able to speak Kaike during his time there.
Only a few people believe the Kaike language is currently endangered.   In particular, those who have moved to Kathmandu either for business purposes or to provide a better education for their children are the people most invested in taking measures to preserve the language.  For example, although nobody in the village was opposed to my research project, and indeed most people were flattered that I was interested in the Kaike language, it was the Tarali people living in Kathmandu who perceived the project through the lens of language preservation.  Ironically, it is mostly the children of these Kathmandu emigrants who will likely be the first to discontinue the use of the Kaike language.  This is because the language will cease to be relevant for those removed from a place-based upbringing and its associated livelihood systems.  

Tarali perspectives on the Kaike language differ according to several factors.  As explained above, those who live outside of Sahar Tara tend to be more aware of potential trends of endangerment.  There is also a notable gendered outlook, which, similarly, might be related to exposure outside of Sahar Tara.  Most women I spoke with about the matter had no sense that the Kaike language would ever disappear because the majority of them have never left the village.  In contrast, several young men who have traveled to 
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and lived in Kathmandu noted changes in the language.  One young man in particular, who is studying painting specific to Tibetan Buddhist monasteries in Kathmandu, acknowledged the possibility of language loss.  He explained that there is a noticeable trend when speaking Nepali, during which English words are frequently incorporated in conversation.  Similarly, he says that when speaking Kaike, sometimes Nepali words are substituted.  He said that he and his friends sometimes speak in Nepali when they are together rather than Kaike.  Similar sentiments were expressed by a thirty year old male Dunai storeowner originally from Tachen whose father’s mother is from Sahar Tara.  He believes Kaike is an endangered language for four reasons: 1) More exposure to other cultures and languages which has caused Kaike to be mixed with other languages; 2) modernization and the adoption of Western ideas and behaviors; 3) emigration of children to Pokhara and Kathmandu for education; and 4) the fact that Kaike has no writing system. 

In contrast, the older men and men in their mid-thirties in Sahar Tara with whom I spoke adamantly denied the potential for language loss as well as for mixing Kaike and Nepali.  Indeed, one older man in his seventies told me this was impossible. Several men in their thirties insisted that language loss could only occur if everyone left the village.  As long as there is a village, there will be Kaike.  

Because of their higher educational attainment, mobility, and social leeway in adopting new modes of dress and behavior as well as in how they allocate their time, young men (Figure 6) are the primary agents of change in Sahar Tara. It is interesting that they are also most aware of external influences impacting preservation of the Kaike language.

  
Certain English words have permeated the Nepali spoken by some in the village, most likely those who have spent time in Kathmandu.  Ironically, however, they do not realize they are using English words, and a non-Nepali speaking English speaker would probably not recognize them as English either.  In particular, “first” has replaced pahile in some circumstances, and “last” has replaced antim.  Even those who are illiterate in both Nepali and English used these words, although usage was not widespread throughout the village.  These instances imply that some language changes occur subconsciously, without the user necessarily recognizing that certain words belong to another language.  Whether there is also a tendency to insert Nepali words while speaking Kaike requires further study.  

Regardless of gender, age, level of education, and residence, everyone with whom I spoke supports efforts at language preservation, including teaching in Kaike at the school, creating a written system for the language, and publishing materials in Kaike.  It is unclear whether this implies a subconscious acknowledgement of changes in Kaike within their lifetimes, but certainly there has been a positive shift regarding the language by its speakers since Fisher’s research.  Although lacking at the policy and implementation levels, there is at least greater societal recognition of the value of Indigenous languages and cultures, encouraged by various organizations advocating for Indigenous rights.  Compared to forty years ago when Fisher conducted his research, more Sahar Tara residents are emigrating, particularly to Kathmandu and Dunai, and also sending their children to boarding schools.  There are even more who split their time between Sahar Tara and Kathmandu.  Greater regard for the Kaike language may stem from observations of language loss as a result of these migrations.  Exposure to other ethnolinguistic groups who have retained their languages may also encourage Kaike speakers to value their own.

Yadava encourages the implementation of comprehensive mother-tongue instruction while delaying the introduction of international languages such as English.
  This is a well founded recommendation.  In the United States, American Indian children 
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who were educated in Diné (Navajo) and learned English as a second language performed almost two grade levels above other Diné children who began school in English.  Similarly, in Hilo, Hawai’i, children who went to Hawai’ian immersion schools had a zero percent dropout rate, and their college attendance was greater compared to non-immersion-school children.

As is revealed in Taralis’ own origin story about Kaike, explained below, the language is strongly rooted in the Tichurong Valley.  It has been perpetuated until now largely because it continues to be relevant to the Taralis.  They have, for instance, twenty to forty names in Kaike for areas encompassing different fields and twenty-four names for different areas of forest.  The village of Sahar Tara itself is divided into twenty areas with different names indicating geographical location vertically and horizontally across the hillside.  Everyone knows which houses are included under which area.  This wide-ranging knowledge of environment and landscape extends to children, who produced a map of these names seen in Figure 7.
   It is only by engaging in the systems of agricultural production which encompass social identity construction and religious and spiritual expressions of the community’s relationship to their land that the Kaike language is contextual and relevant.  For those children growing up in Kathmandu without participation in this socialization process, Kaike will cease to be applicable. 
Kaike Origins

“Kai” means fairy, and “ke” means language,
 implying the holy genesis of the language according to its origin myth. Fisher records this legend in his book Trans-Himalayan Traders, and the version I was told differs only slightly. It was told to me by my host, a thirty-one year old woman.  She recorded it in both Kaike and Nepali, and I translated the story from Nepali to English.

In the beginning, how did our country come to be?  In this place, how did this come to be?  In the beginning, what happened was that near India,
 a big war took place.  And near India, after this war had started, was a pregnant girl.  Saying to herself, “this child is in my stomach.  Am I going to I die or…,” she escaped from India.  And after escaping, she was followed by a soldier.
  The pregnant girl was ahead, and the soldier came behind.  Coming farther, the girl arrived at the Byas River.
  A long time before there lived a king at this place.  The escaped girl beseeched the king, “I am running away from somebody trying to kill me.  I am with child.  My child’s… If I am killed, my child will be killed.  I will be killed.  Please give me a place to hide, king,” said the girl.  The king, who had never told a lie in his life, had to tell a lie for the girl that day.  So the king, after having been beseeched by the girl, hid her away.  After she was hid, the king sacrificed a chicken and spread the blood around outside.  Later, the soldier arrived at the Byas River and asked the king, “Hey King, I have come here after a girl who has escaped.  Have you seen this girl?” The king responded, “Nobody has come here. I haven’t heard anyone’s voice or seen anyone.  I am alone here. I have one daughter who has just given birth, and I have killed a chicken.  Look at the blood here.  Nobody has come here,” said the king. After this, that soldier turned around and left.  

The next day or so, the girl left.  She came to Tarakot, below here. Two days later the child was born, and it was a son.  After the son was a little bigger…now the mother…they had many cows.  The son would take the cows to Gumba, where there was a big flat area.  In this area, there was a big lake of milk, and the boy would only take his cows there to graze.

And going there, what did he see?  Three goddess sisters.
 With his own eyes, he saw them descending from the sky.  They would bathe in the lake of milk and then fly back into the sky, those sisters. They would always come to the lake to bathe and then fly away into the sky. The boy with his cows would see this. “I’ll tell my mother when I get home today,” the boy would say, forgetting after he arrived.  The next day he would forget again.  Then one day he decided to take a stone with him in his pocket to remind him to tell his mother.  So from the flat area where the lake of milk was, he picked up a stone and returned home.  

When they were eating some food, the stone fell out.  After this, the mother said, “Son, you and I are the only people.  I escaped and came here.  We two live here.  Today are you going to kill your mother?  Why have you brought a stone?” the mother asked.  The son replied, “No, mother, it’s nothing.  It’s just that at the place I take the cows to graze, there is a huge lake of milk.  At that lake of milk, I saw with my own eyes three goddess sisters; three goddesses fly down from the sky to bathe in the lake of milk.  After bathing and cleaning themselves well, they fly away again.  For several days I have kept saying that I have to tell my mother about it, but I kept forgetting. And today, in order to remind me to tell you, I have brought this stone with me.  I only brought it with me to remind me, not to kill you, but to make you understand at your side.”

The mother replied, “Son, there is not one other person in this place.  There is nobody else in this house, nobody but mother and son.  Now, you have to grab a hold of one of those sisters so we can make her a daughter-in-law.”

“Mother, how can I do that? They can fly into the sky, and how can I, a person bounded to the earth, catch one of them?” the son asked.  The mother replied, “Son, wherever is the place in that lake where they bathe, go and sit there.  Sit there and pretend that you are sleepy.  After pretending to fall asleep, quickly grab one of the girls.  After you touch them, you will contaminate them because they are goddesses and we are people.  After you touch them, they will not be able to fly. So catch one of them and bring her here, okay?” the mother instructed.

In the next day or so, the son again took the cows to graze. Just as his mother had instructed, he sat by the edge of the lake of milk. And he pretended to fall asleep.  Then, from the sky above, the three sisters came and bathed.  And first, the eldest sister bathed and went.  The second sister also bathed and went.  And at the last, the boy grabbed a hold of the youngest sister.  He said to her, “I am just a human, and I have contaminated you.” And she couldn’t fly. 

The boy brought the girl to his mother’s side. After bringing the girl to the mother’s side, the goddess did not say a word.  Today she didn’t speak, tomorrow she didn’t speak, never did she speak, that goddess. She didn’t say a word to the mother and son. 

The mother said to her son, “Oh, son, she doesn’t speak.  The daughter-in-law is very pretty, and she is also a goddess. Today we have to sacrifice a chicken and worship her.  Who knows, maybe she will speak then.” So they killed a big rooster. They brought a mat and put down a white cloth.  On the son’s head they wrapped a white cloth, and the daughter-in-law wore nice clothes.  The two were put together, and on a plate they put the meat from the rooster.  The head of the rooster they placed in the center, and here and there other meat was placed.  And they also put meat in the rooster’s mouth.  The mother asked that the daughter-in-law’s voice be brought from anywhere it could, and while doing puja, the daughter-in-law spoke for the first time.  “Oh ho, what are you doing?” And she spoke Kaike, our own Kaike language was spoken by the daughter-in-law.  The goddess who flew from the skies to earth and the earth to the skies said, “What are you doing?” in the Kaike language. “Tai ke ma je,” the daughter-in-law said in Kaike.  “Tai ke ma je,” and she laughed.  After she spoke, the mother, son, and daughter-in-law, these three people spoke this goddess’ language, God’s language, language that came from the skies to the earth and the earth to the skies.  From then on, the Kaike language we speak is that.  And the daughter-in-law who didn’t talk spoke after puja was done.  After this, they became a family of three people.  

And the son and daughter-in-law conceived three sons. And those sons grew up and came up from Tarakot to Sahar Tara. After they came here, they stayed here and lived.  The three sons said, “There is nobody in this world, no castes, no names, nothing.  If we wanted to marry, how would we marry?” So the three sons created clans for themselves, in order to marry.  For one, they assigned the name Rokaya, another was Budha, and another Garthi.  After these three clans were formed, one son went to Tibet.  One went to India and married.  And another brought a girl from near Rukum, near Deurali.  They all brought women back and married them and three clans were created, Rokaya, Budha, and Gharti.  And after they married, many people were conceived.  And many people lived in Sahar Tara, in this place.  And the Kaike language was taught by a goddess, our Kaike language. Tupa, one, Sahar Tara, two, and Tarakot.  The Kaike language exists in these three villages.  And that’s it.
In addition to the three clans mentioned above, there is a fourth clan named Jhankri, the origin of which is explained in Fisher’s book.  One day, one of the three sons, who was a shepherd, followed a female goat which ran off from the rest of the herd everyday.  Near the present day village of Tupa Tara, he discovered a baby boy in a hollowed out section of a bamboo tree, to whom the female goat was giving her milk.  After returning home and discussing the situation with his family, they decided to bring 
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the boy home.  He is the ancestor of the Jhankri, whose descendants do not eat she-goats in honor of the she-goat who fed their ancestor in the bamboo tree.

The details attached to the story explaining the origin of the Kaike language illustrate its significance for the Taralis, perhaps most cogently apparent in the language’s godly foundations.  Additionally, although linguists and anthropologists would insist that Taralis originated from Tibet, their own belief in ancestral ties to India or Jumla, depending upon the version, indicates the importance of their self-identification with a Hindu people and place.  

Most interesting, however, is the way the story serves to situate the Taralis in the valley of Tichurong both temporally and spatially and to exemplify their profound relationship with this area.  It is also a reflection of the depth of their environmental knowledge of the area.  For example, the village of Gumba Tara (Figure 8) is located where the lake of milk used to exist, a large flat area on a ridge where relatively fertile fields are half-encircled by houses.  Today, as one young man informed me, the rocks found in these fields are round and smooth like those which have been worn by water. The soil is sandy, indications that there did indeed exist a body of water at one time, or perhaps a lake of milk.
Situated Knowledge

People in Sahar Tara not only possess extensive knowledge of the fields and forests surrounding the village, which is encoded linguistically, they are also bound spatially within the village by a number of sacred sites.  Typical of Buddhist communities in Nepal, the symbolic entrance to Sahar Tara both below and above is marked by a chorten, a religious cenotaph.  The trails leading to the east and west and to the villages of Gumba and Tupa, respectively, are marked by smaller stupas.  These are visible upon close inspection in Figure 9, a map drawn by a group of young men and copied and translated into English from Nepali by me.  It is my reproduction seen here.
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Additionally, Sahar Tara is partially ringed by sacred trees spread out across the landscape which are sites of puja during certain times of the year.  The map in Figure 10 drawn by a group of women illustrates both the location and type of these trees inhabited by deities.  This map is also a reproduction. 

Rungpikhi and Rungpachā are deities described as the older and younger brother, respectively, who inhabit two of the trees near Sahar Tara.  Both of them are worshiped during Rung, a month long Indigenous festival usually occurring around January or February.  Each household has two flagpoles, one mounted with Buddhist prayer flags and replaced when it gets old.  The other flagpole, called Tarjuā, which is mounted with 
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juniper branches and a local flag, is replaced annually during Rung.  The festival’s beginning is marked by the mounting of a new pole, which is determined by a particular alignment of the stars.  When the constellations Rungpachā (Seven Sisters) and Kārmā ( I do not know the English equivalent) appear to touch in the sky, indicating the presence of one of the major deities, Jobatā, it initiates a four day puja beginning at Rungpikhi.  The next morning the new flagpole is erected.  Jobatā resides at the Kang glacier, to the east of Gumba Tara.  If the glacier were ever to melt, inhabitants believe their villages would all be destroyed.
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In order to perform puja, holy water is collected in either seven or nine bottles from the stream in between Tupa and Sahar Tara, and these are placed in certain locations inside one’s house for four days, trapping the deity there for this length of time before he is let go.

Another deity, Chiseru, resides below Sahar Tara and is considered the friend of Rungpikhi and Rungpachā.  Chiseru is worshiped to ask for rain or in times of too much rain, for the rain to stop.  People make special food during this time and take it to Chiseru to offer it to the deity and share food with each other.  Similarly, Lashin Tānamā, who resides in a tree directly above the village and is considered the father deity among the tree dwelling deities, is worshiped during the Nepali month of Baisākh to induce it to rain.  The deity Lashin Tānamā flew in and settled in the tree, which was here before the arrival of people.  At another time, a sheep is sacrificed at Lashin Tānamā, whereas this is not allowed at Chiseru.


In addition to the deities inhabiting trees around the village, each household is made of up three levels (Figure 11), on each of which resides a deity.  The uppermost and lowermost level deities (Chān and Lamu, respectively) must be worshiped with the help of a lama.  The deity residing on the middle level, Risumgombo, can be worshipped on one’s own.  In the map of Sahar Tara drawn by a group of women, each house clearly has three levels. This was not an important depiction in the map drawn by young men, but it was in the map drawn by sixth, seventh, and eighth grade boys, seen in Figure 12.  There is also a fire deity residing in the fire pit in each household.  When I inquired whether the women would welcome the installation of stoves with a stovepipe releasing the smoke outside, I was told that even if a stove were installed, the fire pit must remain so as not to offend the deity.


There are also three deities who reside in the Himalayas and come to Sahar Tara three times a year and possess the bodies of shamans, or dhāmis.  Each dhāmi has his own house where only puja is performed, and villagers go to the puja house during the three times of the year to ask questions of the deities.  Interestingly, these three deities have only Nepali names, Mastā, Deurali, and Lāthi, respectively.  Deurali and Lāthi are brother and sister, and once, shepherds lit a fire in the grass near Deurali’s home in the Himalayas, igniting all the fire around.  Six of his other sisters were old enough to 
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recognize fire and ran away, but the seventh was too young to know better and became engulfed in the flames.  From that time on, she was no longer able to speak, and so she is called Lāthi, which means mute.


Clearly, Sahar Tara residents worship a plethora of deities who exercise control over individual health, climate, and community cohesion and who reside in tactically important places such as trees surrounding Sahar Tara, in the Himalayas towering above, and in individual households.  Additionally, people have a strong working knowledge of the stars and constellations, alluded to earlier.  Although watches do exist, time is also assessed according to the constellation Mintun, which is the Big Dipper.  The most important star, however, is Karchen, who sometimes dwells in a woman’s stomach for ten months, tricking the woman into thinking she is pregnant.  When the woman gives birth, the room is illuminated with a bright light, but there is no baby.  Other times, a baby will be born and die as an infant, and it is said the baby is taken to this star to live.  One day in the third week of November during my stay in Sahar Tara, one woman noted that Karchen had not risen in the east that morning as it usually did.  Perhaps, she speculated, the star was residing in somebody’s stomach, pretending to be a child.

Sahar Tara is a society dependent on its agricultural output and hence also the weather and other forces of nature.  It is also a society with extensive environmental knowledge systems, and this knowledge is revealed in both small and individually reckoned ways as well as within a larger socio-cultural context.  The above-mentioned descriptions and examples illuminate communal strategies for coping with life, death, and illness and for situating one’s self within one’s community and within one’s environment.  These strategies are often expressed and transmitted through language.  On a daily basis, people make sense of, and occupy, their world through private conversations, in passing observations, and in diminutive actions, all positioned within a larger cultural framework.  Full moons are marked by lighting oil lamps; women whistle as they winnow to call the wind to them to help blow away the chaff from the grain; on a cloudy day women speculate someone’s climbing the mountain Deurali and causing the advent of clouds.
  On the first windy and cold day I experienced in the village, I was told that this kind of weather either clears out clouds after it rains, brings clouds of rain, or takes an old person, meaning that old people die on days like these.  Similarly, after relating a dream I had had the night before to my host, I was told that when the leaves are falling from the trees, which was during this time, people have many dreams.  Even if they are bad dreams, they do not cause any harm. 
 The Gender Factor


Because of gender-assigned social behavior and labor roles, men and women move through their lives and their land differently, conceptualizing and enacting sense of place in both convergent and divergent ways.  During the three times of year when a dhāmi is alternately possessed by the three deities from the Himalayas, for instance, both the dhāmis, those playing the musical instruments, and those inside the puja house making bread are always men or older boys.  It is the women who ask questions of and make offerings to whatever deity is possessing the dhāmi at the time.  Thus the men guide and execute the ceremonial procedures while the women interact directly with the deity on behalf of themselves and their families.  Interestingly, the deity, channeled through the dhāmi, is sometimes a woman, sometimes a mute, and sometimes speaks in Nepali, even if questions are asked of him in Kaike.  


Perhaps most revealing about the function of gender in shaping worldview and relationship to place are the different maps created by a group of young men and a group of women, respectively (see Figures 9 and 10).  Several comparative differences are immediately apparent.  The men’s map was drawn from a more distant perspective and heavily focused on pathways and Sahar Tara in relation to other villages, alpine grazing grounds, and bodies of water.  Men tend to have a higher level of education than women and engage in trading activities, both of which involve traveling great distances.  In addition to all having some level of education, most of these young men had lived in Kathmandu at some time, but so had several of the women who participated in drawing their map.  Furthermore, as far as I am aware, none of these six men were traders themselves and so did not travel in this capacity. There are, perhaps, more relevant factors.  Men have more spare time than women because women perform the majority of the work in the village, allowing men to travel more widely.  Sahar Tara has a men’s volleyball team, for example, which traveled to a village two days walk over a high pass to compete in a tournament.  They were gone several weeks when I was in Sahar Tara.  Even if women did play volleyball, which they do not, they would never be able to leave their responsibilities as mothers and laborers for this long.  Additionally, men’s work involves shepherding animals, and a few men take a pack train of horses to the Terai for the winter, coming back in the spring with rice, oil, and other supplies.
  


The women’s map, which six women participated in making, shows a greater amount of detail within the village itself, depicting houses with three levels whereas the men just drew proportional polygons to represent where houses are and how many.  The women meticulously drew representations of the sacred trees previously discussed, whereas the men simply placed these trees on the map without acknowledging their sacredness or their type.  The women also drew various crops where they grow in and near the village, specifically sweet buckwheat, potatoes, marijuana, beans, and apples.  No illustrations of crops exist in the men’s map.  Women are wholly involved in the production of food from beginning to end, whereas most men only do the plowing of the fields.  Interestingly, both men and women included the only permanent source of water in the village, even though the vast majority of villagers use another tap that sometimes freezes in winter or is washed out in the monsoon but otherwise provides water consistently.  The permanent source, a spring, is located about five minutes walk below the village and frequented by cows and horses on their way to and from grazing in the surrounding fields.  


The differences in the two maps illuminate the gendered division of labor, the occupation of divergent social and physical spaces by men and women, the role of women as transmitters of cultural-environmental knowledge, and the role of men as harbors of change.  The latter is evident in appearances, as well.  All of the women wear lungis, or sarongs, and a cummerbund.  If it is warm, they wear t-shirts or tank tops with this, over the top of which they wear a choli, a Nepali shirt which ties together in four places, for warmth.  They also have old, valuable lungis which are passed down from mother to daughter and also given as bridal presents from the groom’s family. They usually wear these once a year during the four day puja for Rung, the month-long festival.  The young men invariably wear t-shirts, jeans, and fashionable jackets, accompanied by sunglasses.  They are indistinguishable from their Kathmandu counterparts, whereas the women would stand out as villagers in the city.  Women are also the primary caregivers within the family.  Information about livelihoods, spirituality, and relationship to both place and the community as expressed both linguistically and behaviorally is conveyed principally through mothers.  One mother, whose son has lived and studied in Kathmandu for the past seven years, expressed her desire for a writing system for Kaike so that he can learn about deities, the village, and the language.


The realm of work constitutes the primary mechanism for gendered responsibilities.  Both men and women travel to the fields and the forests in different capacities beginning at an early age, and children’s worldviews are also shaped by these gender-specific tasks and experiences.  Men usually take care of animals because women are religiously prohibited from causing animals to suffer.  Whereas women must collect firewood on their backs, men are able to use horses to bring wood back to the village.  There are three shepherds in Sahar Tara, and all of them are men.  Men engage in trade both near the Tibetan border and in Pokhara and the Terai.  Men plow the fields and fix terraces but do little else in the fertilizing, planting, harvesting, drying, threshing, pounding, pressing, and winnowing process of subsistence agriculture.  Of course some men do more and some do less.  Women perform all of these tasks, in addition to those associated with running a household:  laundry, fetching water, cooking, cleaning, rubbing in fresh applications of cow manure on a roof or wall, picking up the monthly supply of rice from the district headquarters, and worshiping household deities and important Buddhist Lamas.  This extensive division of labor according to gender also results in social segregation, in which women spend the vast majority of their time with other women and men with other men.  Thus men’s and women’s perspectives of and progression through their lives, their village, and the cultural-ecological landscape are simultaneously informed by the same broad values, beliefs, and traditions and by highly gender-specific worldviews. 
Children’s Perspectives


While staying in Sahar Tara, I volunteered at the local school, primarily as an English teacher.  I was assigned to work with the sixth- to eighth-grade classes, which were comprised of approximately five boys, because there were no girls in these higher grades.  During this time, one of the exercises that I conducted was to have the boys create maps, one of their village (Figure 12, page 94) and one partially representing the different areas of fields having names in Kaike (Figure 7, page 83).  These maps illustrate several critical points: they serve as evidence of effective inter-generational transmission of cultural-ecological knowledge; they indicate gendered perspectives among Sahar Tara children regarding space and place; and they depict the autonomy of children’s worldviews.  The map in Figure 7 is an intricately detailed geographical representation not just of field area names but also of the location of certain crops.  Sahar Tara children have more experiential knowledge about the food which sustains them than most American adults, as exemplified by their accurate drawings of walnut trees, chinu chāmal, Japanese millet, and amaranth, among others.  


Interestingly, the boys drew the school disproportionately large and central relative to the rest of the village, a building which is absent from the women’s map and barely apparent on the young men’s map.  The houses, similar to the women’s map, are mostly drawn with three levels, and the boys were meticulous in drawing every family’s house, even pointing out to me in which house I was staying.  Boys, and children in general, travel the village paths more than anyone else to fetch water from the tap, to follow a herd of horses up the hillside, to chase water buffalo (during the slaughtering season), and to engage in play.  In the top right corner, they also drew a section of forest and the kinds of animals found in the forest.  Their map illustrates the intersection of play and work worlds, the mobility of children in Sahar Tara, and their absorption as male children of gendered knowledge systems, those passed on by both the men and women in their lives.
Implications

Taralis negotiate their social and spiritual lives through highly developed adaptive knowledge about the environment, mitigated by natural forces, deities, and intimate historical ties to the land.  As explicitly revealed in the story about the origins of the Kaike language, Taralis define themselves and their collective history in the Tichurong Valley concurrent with their conceptualization and cognition of the landscape.  This is also expressed in the abundance of Kaike names with which they categorize and compartmentalize their spatial understandings of where they live and work.  


Taralis situate themselves on their land and in their environment through site-specific traditions of remembering in the form of oral histories and social narratives, highlighting the important role of language in perpetuating these traditions.  These histories and narratives are reinforced and observed through ceremony and engagement with the metaphysical and spiritual, affirming the idea put forth by Pearce and Louis
 and Oliveira
 that Indigenous sense of place is often articulated through performance. In Sahar Tara, people worship a variety of deities in socially mandated and community-wide ceremonies, while other deities are worshiped individually and privately, such as Risumgombo.  This sustained “place-making,”
 though occurring within a socio-cultural context, is negotiated simultaneously at the individual, familial, and communal levels. 
Discussion

This thesis seeks to explore relationship with place as it is encoded, expressed, and transmitted in language among Kaike speakers in Sahar Tara.  An exploration of livelihood systems, spiritual beliefs and practices, and social narratives illuminates the ways Taralis conceptualize their place in the cosmos, in Tichurong, and in Nepal.  Social memory about place takes the form of cultural-ecological knowledge orally transmitted through language and performative practices.  The gendered division of labor and gender-specific social roles differentiate among men and women and young and old in the adaptive learning process.  This research was particularly concerned with how gender and age shape worldviews, illustrated primarily in the maps drawn by three different groups of people.

Taralis situate themselves in their landscape through culturally specific and linguistically coded experiences.  Their worlds are strongly delineated, and these boundaries are both named and imbued with spiritual significance.  Houses, fields, and forests are grouped into areas and assigned names.  Different deities inhabit multiple spaces, from the fire pit in every house to the invisible Himalayas towering over the other side of the mountain.  Their successful and highly adaptive system of agricultural production is understood through oral histories, as is the origin of the Kaike language, through which they continuously articulate their personal and social relationships with each other and with the land.  

These oral histories constitute Taralis’ collective social memory, which is also differentiated according to gender and age.  The village maps drawn by three different groups consisting of women, young men, and boys, respectively, exemplify this varied knowledge acquisition.  Women, more than men, maintain spiritual and religious beliefs and practices.  Their spiritual rendering of the world is evident in their map replete with sacred sites and accurate representations of specific fields and trees.  The young men, in contrast, are the mediators of change, reflected in their sense of themselves and their environment within a much larger geographical context.  Both the women’s and young men’s maps are made up of limited symbolic representations, whereas the boys’ map is the most detailed.  The school is disproportionately large and central, but each path, house, forest and field area is meticulously situated.  Their map is a reflection of both their work and play worlds, which are often intermingled.  They are already preparing themselves for the mobility that they will possess as men.  The different maps illustrate how sense of place is articulated individually, socially, and culturally, and experienced in different ways throughout one’s life.   

In spite of living in a remote location, the Taralis of Sahar Tara have long engaged in trade with people from Tibet and Upper Dolpa as well as from the lowlands of Nepal and into India.  This negotiation between two worlds, one Buddhist and one Hindu, has profoundly affected and continues to influence the choices Taralis make about their lives.  Their self-identification as Magars, for example, assigns them an acceptable rank within the caste system, a system which has dominated the political, social, and economic spheres of the country since its beginning.  The caste system is ultimately about status,
 and maintaining the highest status possible requires persistence.  For instance, the Taralis depend upon subsidized rice and greater cash expenditure on rice from the Terai, even when they are able to produce a grain surplus in most years.  This signifies the importance of constantly renegotiating and upholding one’s position in society, illustrated by the status associated with rice versus other grains.  Being able to eat rice instead of other grains is an indicator of wealth.  Ironically, in order to obtain rice the Taralis depend partly upon government handouts, but this is not seen as problematic.

Taralis have a highly successful agricultural production system.  While this system relies primarily on the same set of crops and practices for its maintenance, it is also subject to changes.  These changes represent adaptive choices which, in most cases, serve to make Tarali cultural-ecological knowledge more resilient.  For example, the introduction of potatoes and corn, both within the last 150 years, has altered cultivation and consumption habits considerably, but to the Taralis’ advantage.  

The harvest of yarsagumba has generated significant cash income in Sahar Tara, and the impact on education, trading circuits, social relations, and traditional agricultural cycles requires additional research.  However, based upon initial observations and discussion, the harvesting of this fungus largely represents a cash bonus without hugely disrupting agricultural production.  The market for yarsagumba continues to fluctuate and, with such an influx of people from outside of Dolpa to harvest the fungus, it is unknown how long the demand will continue to outstrip the supply and produce such a high selling rate.   Nevertheless, the Taralis’ capacity for social and ecological adaptation simultaneously fosters successful agricultural production and trading as well as important cultural traditions.

Ironically, the greatest threat to language retention and cultural identity is formal education.  Significantly, education removes children from the culturally formative, place-based experience of growing up in Sahar Tara and also introduces ideas of modernization antithetical to cultural identity and language retention.  Because of poor infrastructure and educational opportunities only up to the eighth grade for people in Sahar Tara, parents are obligated to send their children to boarding schools, primarily in Dunai or Kathmandu, to obtain a complete and higher quality education.  Accumulation of cultural-ecological knowledge and language acquisition are place-based experiences.  The removal of children from the social and environmental setting in which these experiences occur, to schools outside of the village, precludes them from the traditions, beliefs, and performative practices which embody the adaptive knowledge necessary for continued social-ecological resilience.  Furthermore, the skills and knowledge learned at schools outside of the village setting render pursuing one’s livelihood in Sahar Tara unviable.  At the moment, a small percentage of children are placed in boarding schools.  However, greater societal emphasis on education and literacy without associated local educational options will likely encourage increased out-migration.

Further research is needed regarding the impact of formal education upon the preservation of the Kaike language, traditional livelihood systems, and socio-ecological resilience.  Currently, Taralis are presented with limited choices, and greater exploration regarding self-determination as a factor in making decisions about education would provide a basis for the introduction of better options.















Figure 6: Young Men Drawing a Map of Sahar Tara (Photograph by M. Daurio, November 2008)





Figure 7: Partial Map of Field Area Names Drawn by Boys, Grades 6-8 (Photograph by M. Daurio, November 2008)





Figure 8: View of Gumba Tara and the Flat Area Where the Lake of Milk Was Located (Photograph by M. Daurio, November 2008)





Figure 11: Typical house With Three Levels, On Each of Which Resides a Deity (Photograph by M. Daurio, November 2008)





Figure 12: Village Map Drawn by Sixth to Eighth Grade Boys.  Most of the Houses are Depicted With Three Levels (Photograph by M. Daurio, November 2008)
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