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Chapter 3: Methodology of Research 

3.1 Introduction 

The problem that I am investigating is whether TCK can be utilised as an integral part 

of transformative education to promote sustainability. In this chapter I explain how my 

methodology is inseparable from epistemological and ontological considerations. I 

argue here for a realist view of ontology and a relativist view of epistemology. This is 

consistent with research concerning sustainability and SE. I describe that methodology, 

and explain why a qualitative ethnographic case study style of research is appropriate to 

engage with my research questions. I describe my fieldwork, access, building 

relationships with the participants and the research methods or the tools I employed to 

collect my data. This chapter also discusses preparations for data collection and 

logistics, research ethics, quality control and thematic analysis of data. 

Conducting research in education and sustainability is not only about understanding 

sustainability but it is mostly “for sustainability” (Peattie, 2011:23) purposefully seeking 

to contribute to the quest towards a sustainable world for future generations. As 

Gladwin, et al. (1995) explain, sustainability research is inclusive in the sense of 

concerning both Nature and human beings. Sustainability research also includes issues 

of temporal and geographical scale since it looks at present issues with a view of the 

future, and both the local and the global. 

3.2 Ontology and Epistemology  

Research is guided by paradigms or world views, creating a standpoint from where the 

researcher thinks about the world (Guba & Lincoln, 1994). Ontology concerns beliefs 

about the nature of reality (Guba 1990; Gray, 2009) which are accepted on faith (Guba 

& Lincoln, 1994). The realist paradigm suggests that what is external to us is observed 

and that only observable phenomena can be researched. Guba (1990:19) suggests that, 

for realists, “…a set of universal truths are ‘out there’ that need to be understood”. He 

and others explain realist ontology as reality that is external of us; it is static and can be 
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measured (Bailey, 1987; Bilgrami, 2002; Crossan & Berdrow, 2003; Drummond et al., 

2005). Hence, a predominantly quantitative approach is practiced by researchers who 

position their research within a world view where truth or facts are determined by 

scientific laws that are discoverable through experimentation, producing explanations 

and verifying theory (Punch, 2005; Bryman, 2008). Realist ontology rests on the idea 

that there is a world that exists outside our senses that is not relying on human beings’ 

comprehension and faith and ideas of it (Guba & Lincoln, 1994). Having said that, while 

it is commonplace to associate realism with the idea that only the observable can be 

researched, I argue later on in this chapter that this does not necessarily follow.   

The realist perspective has been criticised for its inability to research human behaviour 

in depth ignoring feelings and mental constructions (Bryman, 2008). Ritchie, et al., 

(2013:4-6) explain that “…there is a distinction between the way the world is and the 

meaning and interpretation of that world held by individuals”. They describe that the 

view of many contemporary qualitative researchers is that “...any regularities identified 

by social inquiry cannot be governed by immutable laws, because human beings have 

agency and therefore have choice about what they do”. The realist paradigm does not 

go into the depth of a phenomenon and cannot reach an understanding of constructs. 

Individuals have different meanings for their constructed environments, (Robottom & 

Hart, 1993) which cannot be quantified.  

Having said that, research in the area of sustainability and SE calls for a realist ontology 

as we are concerned with the natural environment that exists outside of us and bears –

sometimes in ways that are both predictable and inescapable – on what happens to us. 

(Gough & Stables, 2012). Realist and relativist ontologies are the strongest contrasting 

perspectives, (Bailey, 1987) and realist ontology may seem to call for a realist 

epistemology since it is objective in nature. This objectivity means that the researcher 

maintains distance from the researched in order to avoid any influences on the results. 

For the purpose of this research, however, I will take Gough and Stables’ (2012) position 

that natural laws exist regardless of our knowledge or ignorance of them. To this extent, 

Gough and Stables (2012:369) advocate for a realist ontology where “…issues of human 

survival and security cannot credibly be conceived other than in terms of biophysical 
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reality”. In this research, the ontological position is one which the “nature of the 

knowable” (Gough, 2002:1) is independent of our human senses. However, how it is 

known is a separate question.  

Gough and Stables (2012:369) explain that even though research related to sustainability 

calls for realist ontology, 

…humans engagement with, experience of, and meaning making 

within that reality is an entirely different matter if we abandon…the 

idea that “mind” exists separate from “body” and provides a “mirror” 

in which Nature is, under ideal circumstances, perfectly reflected.  

What is physically present is important, but what is conceptually constructed is equally 

significant since in the here-and-now an individual or a group can be affected by 

something regardless of whether or not it is a physical entity or a social construct. For 

example, many people have been murdered in the names of Gods which (almost 

certainly) do not exist.  

A relativist epistemology seems appropriate for this study as it is concerned with how 

the research participants make sense of their natural environment and have learned to 

live and survive in it for hundreds of years. Gough and Stables (2012:371) explain 

further:  

People inhabit an environment which is perceived and understood as 

a system of signs, in relation to which the brute physical is, in John 

Deeley’s term, “prejacent” (1990)... They may flourish, or they may 

struggle to survive, but in either case they will interact with their 

environments, simultaneously modifying both them, as Umwelt, and 

themselves, as sign-users.  
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I recognise that in this paradigm, the relationship between the knower and the known is 

subjective even though the ontology (nature of reality) in the research is that an 

objective, external reality exists. What is subjective is the way in which the research 

participants engage and make sense of this reality. In essence, reality is absolute, but 

our understanding of it is always contingent.  

Realist lenses would establish that a natural phenomenon such as flooding is true based 

on observation and an understanding of natural laws. The way human beings explain 

the reasons for the floods can also be examined from a subjective perspective, e.g., the 

gods will get angry if they are not being asked for permission to cut a tree or hunt an 

animal in their forest. This can result in disasters such as loss of crops or drought. 

Despite there being scientific explanations for such disasters, evoking the wrath of the 

gods due to a lack of appeasement is very real to people who hold such beliefs. For 

example, Bahing believe that the flooding of a river means that Naag (N), the water 

spirit has been angered or not appeased and has therefore inflicted illness on the village 

people. Balance in the natural world is related to keeping the deities happy and doing so 

may lead to behaviours that actually reduce the risks from flooding.

To Bahing, disrupting or disturbing this balance risks the Nature spirits taking revenge 

on the people. Balance in Nature is thus connected with keeping the Nature spirits 

satisfied; maintaining a balance between humans and the divine means keeping the 

natural environment balanced ensuring that human beings remain unharmed and likely 

to prosper in their natural biophysical environment. In other words, just as the river is 

real, Bahing beliefs are also real in the sense that people’s actions are constrained or 

enabled by them. Part of Bahing practices when crossing a river is to pay respect through 

prayer and to ensure not to pollute it. Further, using both sets of realities could support 

Bahing in changing the ‘real’ properties of the river (such as through irrigation 

activities) while at the same time keeping the river clean through their reverence for it.  

The most advantageous way to handle the many sustainability issues and concerns is 

through an interdisciplinary approach of mixing studies of the natural environment and 

social science (Peattie, 2011). Phenomena in the external world have scientific, physical 
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and social characteristics. Physical science helps explain the reality of the biophysical 

(natural) environment and social science helps us understand how human beings interact 

with the natural world. SD interests, such as conservation or natural resource 

management, require a knowing some natural sciences so that issues can be understood 

according to natural laws. However, knowledge of the social sciences is required to be 

able to examine related human behaviours and perceptions in order to adjust and change 

them to support sustainability (Lee & Stech, 2011).  

This research falls within social sciences and education, and is in particular concerned 

with explanations rather than predictions (Stake, 1995). Significant to this research is 

how human beings make sense of, or construct, their environment. The role of education 

is in part to help learners reconstruct reality in a way that does justice to them and 

maintains or opens up creative or adaptive opportunities. As this research is about 

sustainability, which is concerned with the natural physical environment, realist 

ontology appears to be most pertinent. However, since constructs, concepts and 

understandings which elucidate the reality are also significant in determining outcomes, 

engaging a realist epistemology in this study would not be relevant for trying to 

understand human behaviour and people’s relationship to the natural world. Meaning 

making is subjective and takes place through language laden with values.   

My research engages with a community that has a rich tradition of social constructions 

created within their particular physical context. The research examines aspects of the 

physical reality of the community’s way of life. Moreover, I am interested in preserving 

their social constructions since they are real to the community and enrich their lives. My 

research seeks to understand whether knowledge of the community’s physical and 

constructed reality can, together, contribute to SE in a manner that the community itself 

values. In this context, a relativist epistemology brings about the contrasting views of 

fact on the one hand and value or meaning making on the other (Ritchie, et al., 2013).  

Epistemology is concerned with the nature of the relationship between the knower and 

the knowable as well as what can be known (Guba & Lincoln, 1994; Cunningham & 

Fitzgerald, 1996). Epistemology may consider answering the question of how do I, as 
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the researcher, know what I think I know? For knowledge to be regarded as sound, rules 

and boundaries are set to consider certain kinds of knowledge as valid (Scott & Usher, 

1999). This research calls for a relativist epistemology as it is also concerned with how 

people make sense of their natural and social environment (Ritchie, et al., 2013), and 

how they have learned to live and survive in it. Relativist epistemology takes the 

position that perfect objectivity is impossible and that human beings understand the 

world through a subjective interpretation of it (Bryman, 2008; Ritchie, et al., 2013).  

Relativists are interested in describing, understanding and finding out about people’s 

meanings and constructs whereas realist epistemology is concerned with discovering or 

explaining why something it is the way it is (Punch, 2005; Bryman, 2008). The 

researcher, as an outsider, attempts to reach and to comprehend the respondents’ point 

of view regarding their world and to understand how they interpret it. Facts are 

apprehended, interpreted and organised by a knower and cannot be known purely 

objectively (Gray, 2009). The research focus is on meaning making processes. Human 

beings can make sense of the same thing in different ways and the aim is to describe 

how people experience the world to understanding how people think, how they 

understand and experience their social reality (Denzin & Lincoln, 2011). The individual 

and the collective construction of knowledge cannot be ignored.  

A relativist epistemology enables me to discover how the research participants explain, 

construct and make meaning of the way they live their lives in relation to their natural 

and constructed environments. This includes, for example, how they use the divine 

nature to explain natural phenomena, such as floods; how they interact with one another 

as part of a family and community in order to survive in their natural environment; the 

values they use; and how their culture evolved and adjusted to keep them connected as 

a community to their natural environment.   

Furthermore, discovering the meanings people construct and maintain will enable me to 

determine what categories the research participants use to make sense of what exists in 

their world. Designing an education programme without unearthing people’s meanings 

and constructions of their reality would be unthinkable. I will also be looking at areas 
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where participants believe something to be true even though (from the perspective of 

natural science) it is not, while still being able to support sustainability. 

Epistemologically speaking, immersion in and absorption of the concepts through which 

people understand and know the world, as well as how they construct it, does not mean 

that I am denying the existence of physical reality (Gough & Stables, 2012).  

As the researcher, I am inevitably linked to what I am studying and therefore cannot 

separate myself or my influences through interacting with the individuals and the 

environment where the research takes place. Knowledge is acquired through the 

interaction between me, the researcher, and what I meet in the field. (Robottom & Hart, 

1993) Epistemology, methodology and method are closely connected and influence one 

another when considering the research design and execution. It is important to note that 

separating ontology, epistemology and methodology, as I have done in this chapter, is 

not natural; during the research process itself these three aspects are inseparable.  

3.3 Methodology 

My ontological and epistemological assumptions allow me to select the appropriate 

methods for conducting my research. According to Gough (2002:4) “…research 

methodology is the reasoning that informs particular ways of doing research, or the 

principles that informs its organisation”. Methodology is about how we find knowledge; 

it is concerned with the research process (Harding, 1987; Guba & Lincoln, 1994) as well 

as being a dialogue between the researcher and the subject of investigation that is 

consciously being clarified and imposed through the effects that the research has on the 

respondents. Such concepts are then understood with the goal of having better informed 

constructions (Guba & Lincoln, 1994; Schwandt, 2000).  

The role of methodology is to provide explanations, descriptions and justifications for 

the methods selected to conduct the research “…and not the methods themselves” 

(Kaplan, 1964:18). Methods refer to what I, the researcher, am actually planning to do 

in terms of research design and data collection. They are the tools and techniques 

(Gough, 2002) for collecting data which is then analysed to create knowledge (Carter & 
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Little, 2007). The choice of methods (the tools) or the mechanisms through which I am 

going to collect the data is directly linked to my methodological position.   

Having chosen the sets of perspectives to use as lenses for my research I will now 

explain why qualitative ethnographic methodology is appropriate for conducting this 

research.

3.3.1 Qualitative methodology and ethnography 

Qualitative research relates to social research where “text data rather than numerical 

data” (Carter & Little, 2007:1316) is collected.  It is not predominantly concerned with 

cause and effect (as is the case with quantitative research) but seeks the understanding 

of human experience (Stake, 1995; Punch, 2005). Thick descriptions are often taken 

with the idea of delivering “what experience itself would convey” (Stake 1995:39). 

Stake (1995) and Punch (2005) explain that, where quantitative research looks for 

causes, qualitative research searches for “happenings (and for) …understanding the 

complex interrelationships among all that exists” (Stake, 1995:37). As an ethnographer 

using qualitative research, I attempt to get to the respondents’ point of view and try to 

comprehend the way in which they understand their natural and social world in and pay 

attention to the constructs they hold (Ritchie, et al., 2013). A discussion of ethnography 

follows below.  

As an outsider, I construct how the respondents make sense of their environment. 

Richard Pring (2000:44-5) explains that in qualitative research, the act of conducting 

research affects what is being studied and the knowledge constructed by the researcher 

(of the researched) shows the world “…not as independent of our deliberations, but as 

something constructed by them”. He describes that qualitative research looks at 

meanings “through which personal and social reality is understood” (45). I am 

attempting to discover the ways in which the natural environment has meaning to the 

particular community I am studying. In my case it is best to examine this through 

ethnographic case study because I am trying to discover people’s perceptions and 
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understanding of their natural environment and how they work in a world that is not my 

own.  

I will now explain the section of my research design of ethnographic case study that is 

anchored in the interpretive, the understanding of perceptions of people “…in the 

context of the conditions and circumstances of their lives” (Ritchie, et al., 2013:22) and 

qualitative methodological tradition which has already been argued for above.  

3.4 Research Design 

So far I have discussed the parts of my research design that involves identifying my 

topic; formulating my research questions; bringing together literature and theory and 

arguing for my choice of methodology. In this section I justify the methods I chose for 

my data collection and argue for a single ethnographic case study.     

3.4.1 Ethnography 

The research tradition of ethnography aims to “(u)nderstand the social world of people 

being studied through immersion in their community to produce detailed descriptions 

of their culture and beliefs” (Ritchie, et al., 2013:18). There is much confusion between 

the terms ethnography and participant observation and for the purpose of this research, 

following the distinction made by Bryman (2008), ethnographic research or 

ethnography is considered the method and participant observation is thought of as the 

tool for doing ethnography.  

Ethnography requires an immersion in a culture for a long time (Bryman, 2008; Enticott, 

2011) observing, describing, conducting informal interviews, recording and interpreting 

real life situations as they occur (Gray, 2009). The tendency for ethnography is to focus 

more on culture and phenomenon in a site and to learn about the interaction between 

human behaviour and their culture (Gray, 2009). Some of the disadvantages of 

conducting ethnography are connected with the wish for the researcher to become an 

‘insider’. This necessitates that the researcher be accepted by the participants (Enticott, 
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2011) by means of establishing, maintaining and developing open relationships with the 

participants; and to do that once the challenge of gaining access has been achieved. 

Ethnography can be practiced as a qualitative or through combining the two approaches. 

I have previously argued my case in the methodology section of this chapter for 

conducting qualitative research to engage with my problem, however, this does not 

exclude simple quantitative techniques such as counting things.  

This research is outside my own national boundaries or cultural terms of reference. 

However, I spent twenty years going to Nepal. I have lived and worked there 

continuously for ten years. In the first years of my time in Nepal I attended the 

Tribhuvan University’s Language Campus and learnt to speak Nepalese. As I 

communicated daily with Nepalese people, many of whom could not speak English, my 

Nepalese language skills improved rapidly.  

My work in Nepal at that time was in the field of education and I established a 

kindergarten in a government orphanage and a school for destitute children who came 

from the rural mid-hills and high Himalayas. The students in these settings were from 

various ethnic groups and this required that I educate myself about their way of life. To 

do that, I spent a great deal of time with various ethnic groups in rural Nepal and 

developed an education programme that was culturally relevant and sensitive to their 

needs. This included me immersing myself in these cultures and writing lessons based 

on their way of life as well as bringing oral tradition into writing in order to reassert 

Himalayan cultures as well as integrate minority cultures and religions into my school’s

education programme.  

In addition, my Master’s degree thesis was centred on the Tibetan exile community in 

Nepal and India and the Tharu ethnic group on the plains of Nepal. Here again I spent 

months with these communities learning about their way of life. These previous 

experiences helped me in achieving the ethnographic requirement of immersion in this 

research.  
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Furthermore, having an established and developed connection with Nepal, it is easier 

for me to access and connect with the topic which strengthens my case for doing 

ethnography. Having said that, I am aware that even though I have a good understanding 

of the Nepalese way of life, I remain an outsider and their culture is not my own. The 

merit in this insider/outsider position is that I have the possibility to learn in the areas of 

my study different perspectives that I have not discovered before through experiencing, 

exploring and understanding the social issues (Scheyvens & Storey, 2003).  

3.4.2 Research strategy: a case study method 

Case studies are often used in sustainability research. The reasons are related to ability 

of case studies to employ many research tools from different methodological traditions. 

In researching sustainability both the physical and social dimensions of environment are 

equally important with an emphasis on the way humans’ actions affect the 

understanding of the natural world (Evans, 2011). Yin (2009:18) strengthens the 

justification for using a case study research in sustainability when claiming that a case 

study 

…copes with the technically distinctive situation in which there will 

be many more variables of interest than the data points, and as one 

result, relies on multiple sources of evidence, with data needing to 

converge in a triangulation fashion, and as another result, benefits 

from the prior development of theoretical propositions to guide data 

collection and analysis. 

A case study approach, “the study of the unique case or the particular instant” (Pring, 

2000:40) seeks to understand a specific event or action in an intensive way (Bell, 1999; 

Bryman, 2008). A case study method researches suitable component of analysis such as 

a group, an individual or an organisation (Yin, 2009). Yin (1994:9) states that a case 

study would be applicable to employ when a research is concerned with “a “how” and 

“why” question…about a contemporary set of events over which the investigator has 

little or no control”. Furthermore, case studies can help in comprehending the way 
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“ideas and abstract principles” (Yin, 2009:72-73), (in the case of my research), of 

sustainability, traditional knowledge and education can interweave in the context of 

international development.  

My research strives to understand the way of life of a traditional community in three 

Bahing villages, so enabling me to provide “a unique example of real people in real 

situations” (Cohen, et al., 2011:289). Yin (2009) explains that a case study explores 

present-day events or occurrences within real life setting. This is especially so in areas 

where the border that distinguishes between context and phenomenon can be blurry. It 

is therefore, as Yin (2009) explains, imperative for a case to be context-bound for it is 

situated within a specific unique setting.  

“Sustainability research is theory-driven” (Evans, 2011:57) for its goal is to keep open 

the possibility of improving our understanding of what sustainability might be as well 

as comprise of outcomes that can improve sustainability.  Here it is important to include 

that ethnography within a case study approach is different from traditional ethnography 

as 

…the role of theory development, prior to the conduct of any data 

collection, is one point of difference between case studies and related 

methods such as ethnography and ‘grounded theory’. Typically these 

methods deliberately avoid specifying any theoretical propositions at 

the outset of an inquiry (Yin, 1994:27). 

Case studies are mostly associated with qualitative research, however Bryman (2008) 

argues that this may not necessarily be the case. He explains that qualitative research 

methods or mechanism such as participant observations, informal interviews and writing 

thick descriptions are helpful in procuring an in depth scrutiny of the researched and 

hence are preferred by investigators conducting case studies (Bryman, 2008). Although 

case studies can engage both qualitative and quantitative approaches to research, 

numerical analysis would not provide me with the in-depth data and analysis that I need 
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to engage with my problem, hence my choosing an overwhelmingly qualitative 

approach (Cohen, et al., 2011).  

Flyvbjerg (2011:301) explains that one of the decisive factors whether the research 

approach is a case study is “the demarcation of the unit’s boundaries”. For the purpose 

of defining the boundaries of my case, I engage Hitchcock & Hughes (1995) suggestions 

of distinctive features of a group and geographical classifications as the parameters. To 

gain knowledge, I am required to observe the participants’ way of life in real time 

(Geertz, 1973); understand their perspective and the meaning they construct of their way 

of life in their natural environment (Robson, 2002). This involves writing thick 

descriptions of events and their analysis (Hitchcock & Hughes, 1995).  

I am interested in understanding whether TCK can contribute to SE in a general way. In 

order to do so, I choose to design a single typical case (Yin, 2009) where general 

understanding may be acquired through “insight into the question by studying a 

particular case” (Stake, 1995:3). Stake (1995:3) employs the term “instrumental case 

study” to describe choosing a particular case to understand something that is of a more 

general nature. In my research I use the case study to build theory and connect to existing 

literature by confirmation, disconfirmation or exception.  

There is the misunderstanding that case studies have not always been able to reach 

generalisation (Nisbet & Watt, 1984; Yin 2009) and that “one cannot generalise on the 

basis of an individual case; therefore, the case study cannot contribute to scientific 

development” (Flyvbjerg, 2011:304). Flyvbjerg (2011:305) concludes that,

One can often generalise on the basis of a single case, and the case study 

may be central to scientific development via generalisation as 

supplement or alternative to other methods.  
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The advantage of case study research over other types of research is that it takes place 

in the natural setting making it deep-seated in reality (Adelman et al., 1980). Adelman, 

et al. (1980) argue that such grounding in reality affords a natural platform to generalise 

that is in tune with the reader’s individual experience. They further argue that case 

study’s advantage is in its ability to focus on understated details that are not as obvious 

at first; as well as the possibility to pay attention to the intricacy of the case. Yin (2009) 

claims that the type of generalisation case study take part in are of analytical nature and 

not numerical. Therefore the connection between the case and the broader theory is more 

logical than statistical (Cohen, et al., 2011) by means of generalisation to theory and not 

to figures (Yin, 2009) or other specific cases. This, Yin (2009) states, supports the 

development and growth of theory which in the case of sustainability research could be 

done through numerous case studies allowing stronger claims about human behaviour 

related to sustainability (Evans, 2011). Flyvbjerg, however, (2011:313) cautions that 

“(o)ften it is not desirable to summarise and generalise case studies. Good studies should 

be read as narratives in their entirety”. This, he explains, is “…due more often to the 

properties of the reality studied than to the case study as a research method”.

Another disadvantage that case studies are faced with is the challenge of verification 

(Flyvbjerg, 2011) which can result in the risk of the research being one-sided or 

prejudiced, discriminating and partial (Nisbet & Watt, 1984).  Flyvbjerg (2011:311) 

argues that “the case study contains a greater bias toward falsification of preconceived 

notions than towards verification”.

3.5 Research Tools 

Qualitative case studies are open to employ a wide range of research tools. Guided by 

my choice to engage with ethnography, the data collection mediums of participant 

observations, informants, informal interviews and conversations, and writing thick 

descriptions are the avenues for collecting my data. Such research tools are widely 

exercised by those conducting a case study or ethnography.  

3.5.1 Informal interviews  
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Interview is a major tool in qualitative research for “discovering and portraying the 

multiple views of the case” (Stake, 1995:65). Interviews are also one of the main 

research tools practiced in ethnographic and case studies and are important for 

triangulation (for more details see Reliability or Replicability through Triangulation 

section below). I collect data using informal interviews and conversation to verify data 

collected through participant observations (see below for justification for participant 

observations). 

In ethnographic research informal conversational interviews are commonly used. There 

are many other types of interviews in education research, such as, structured, semi-

structured, unstructured and ethnographic interviews. While such interviews still require 

various degrees of planning of content, an informal interview occurs spontaneously 

without determining beforehand a set of questions or following a specific structure. Such 

an interview’s questions “…emerge from the immediate context and are asked in the 

natural course of things…” (Cohen, et al., 2007: 353)

3.5.2 Participant observation  

Participant observation is at the heart of ethnographic data collection (Punch, 2005). In 

my research, I take the stance of participant observer and attempt to partake in some 

aspects of the participants’ life while observing in the wider sense beyond the activity I 

am taking part in. I produce written accounts and descriptions that accurately convey a 

version of the participants’ world to others. There are several possible levels of 

participation; from taking the role of complete participation to observing from a distance 

(Punch 2005; Bryman, 2008; Cohen, et al., 2011).  

I adapt a role of observer-as-participant which involves little participation and much 

more interviewing (Bryman, 2008) and conversations, for the reason that I am familiar 

(from my previous extended stay in Nepal) with many practices shared by many of the 

mid-hills ethnic groups (i.e. agriculture practices, running a household, celebrating 

Hindu festivals, and more) and hence do not require full participation to understand 

these aspects of the participants’ way of life. In relation to some aspects of the way of 
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life of people in the research site, I need to make the familiar unfamiliar by observing it 

all afresh and, through conversations with participants, gain deeper insights into the 

ways the respondents construct their daily reality. I am semi-involved in some aspects 

of the Bahing daily life such as participating in social events.   

I also, where appropriate, participate in the religious practices and ceremonies as some 

of them are unique to the Bahing and I have not been previously exposed to them. I feel 

that to gain a deeper understanding of such spiritual rituals, it is important for me to 

participate as a way of showing respect to the respondents who are expecting my 

partaking.    

3.5.3 Informants 

Part of ethnographic research practice of gathering data is having a primary informant 

and a few secondary ones; in some cases the gatekeeper (for more about gatekeeper refer 

to Access section below) also becomes an informant (Bryman, 2008). According to 

Bryman (2008), the gatekeepers and informants are necessary for conducting 

ethnography and much of the researcher’s possibilities for gathering data depend on 

them. The role of the informant is to help the researcher in understanding all that she 

observed that may not have been clear to her and occasionally to also support when the 

time in the research site becomes stressful for the researcher (Bryman, 2008).  

There is a risk that I, as the researcher, rely too heavily on the informant and may fail to 

benefit from seeing social interactions from the perspective of those in the studied 

community and predominantly perceiving them through the informant’s interpretations 

(Bryman, 2008), so I ensure to spend part of my time in the research site experiencing 

and gathering data without my informant. This should be possible as I speak Nepalese 

and have established a relationship with the villagers.  

3.6 Collecting Data 
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The short periods of each fieldwork placed constraints on the amount of data I was able 

to gather. In order to supplement this, I continued working with Bahing on my return to 

Kathmandu, with the villagers who were in the city. Some of these villagers have 

temporarily settled in Kathmandu but maintain close contact with their villages as they 

are still registered as residents and own land and houses there.  

There has been no ethnography done on Bahing other than one research on Bahing

linguistics, which was based in a neighbouring district to the research site. This made 

my work even more challenging.  At times I referred to ethnographies of other Rai who 

share similar culture to Bahing, to help me check whether I was missing some 

ethnographic data on Bahing TCK. I would then meet with my informants and asked 

them whether a similar practice or value also existed in their tradition.  

3.7 Recording Data 

I recorded data primarily through writing field notes. I wrote thick descriptions of my 

observations and content of conversations with the various participants. In addition, I 

audio or video recorded (when it was appropriate and not threatening to respondents) 

Bahing myths stories and community occasions such as rituals and celebrations. I also 

took photos of events, people activities and landscape. I videotaped only occasions such 

as community projects and events, rituals, and celebration.  

The process of writing field notes included jotting down notes while out and about in 

the villages. I then took time away in my room to write my field notes, reflections and 

personal diary which I kept in one notebook. I also logged things I needed to explore 

further or follow up. I listened to and watched the audio and video recordings and took 

notes of the content.  

3.8 Reliability or Replicability through Triangulation 

Reliability according to Bryman (2008:698) is the “degree to which a measure of a 

concept is stable”.  Achieving reliability through replicating the research in qualitative 
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research is difficult as phenomena involving human beings and social environments are 

dynamic and constantly changing (LeCompte & Goetz, 1982). Case studies are often 

critiqued for being weak as regards reliability since their quality depends on the ability, 

competence and disposition of the researcher making the observations (Bulmer & 

Warwick, 1983).  

A triangulation tool is widely used for checking reliability in qualitative research using 

ethnographies and/or case studies. Bryman (2008:700) defines triangulation as “(t)he 

use of more than one method or source of data in the study of a social phenomenon so 

the findings may be cross-checked”. Gray (2009:417) explains that the process of 

triangulation is to use “…multiple methods of data collection”. While it is impossible 

to eliminate inaccuracy or mistakes in gathering data, triangulation helps reduce their 

probability. The choice of methods to be used for triangulation needs to correspond to 

the research questions (Gray, 2009). I chose to handle the issue of reliability of my data 

and findings by means of taking the role of participant observer and verifying my 

observations with informal interviews or conversations in the research site; as well as 

by interviewing different people about the same things. I also continued to meet with 

my primary informants in Kathmandu as well to sharpen the accuracy of the data 

pertaining to their traditional culture and social values and to give them access to my 

final notes, which they checked for accuracy and approved.  

3.9 Internal and External Validity 

Internal and external validity are important for successful research. According to 

Bryman (2008:31), validity is “…concerned with the integrity of the conclusions that 

are generated from a piece of research”. Internal validity is the test of whether any data 

shows what it purports to show. Data can be valid internally while being invalid 

externally. Internal validity asks whether the data is correct: is it a correct representation 

of the thing that I am trying to find out? Triangulation, the process of approaching the 

same question in different ways, is important in addressing the issue of internal validity. 

If the same answer applies each time, the likelihood that the data is valid increases.  
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In qualitative research external validity is concerned with generalisation. The term 

generalisability is more commonly used in qualitative research as such research can be 

generalised to a certain degree to theory. Since a case study is not a representative 

sample, I cannot extrapolate the findings to a wider population. However, I could use 

my research findings to contribute to building a theory. Yin (2009:35) explains that, 

“…for case studies, theory development as part of the design phase is essential, whether 

the ensuing case study’s purpose is to develop or to test theory”.

My case study examines a unique instance of a type of phenomenon that exists more 

generally. Findings in this unique case may be linked to my literature which allows me 

then to build theory. I might also discover concepts that are at odds with other research 

discoveries and with that I can form a hypothesis of what these concepts might be (that 

is not findings). This, however, would be outside the scope of my research and could be 

used to inform further research.  

Another possibility is that my research outcomes would tend to support other research 

findings that have already contributed to knowledge in the area of sustainability 

education. Hence, a case study can enhance the possibility of generalising to theory. 

Further research might mean conducting studies with other communities using the same 

process and categories as used in this research. My findings would be more comparable 

because I used the same literature and categories. I could then demonstrate reliability as 

possible in a qualitative case study. 

3.10 Access  

Bryman (2008) explains that to gain access to conduct an ethnographic research is a 

difficult task. I chose to conduct my fieldwork abroad and this necessitates considerable 

planning and preparation well in advance of commencing the task of data collection. 

Gaining access is especially challenging when planning to conduct research in a 

developing country such as Nepal where obtaining entry through the traditional route of 

writing letters, emails or phoning is very often not possible.  
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In Nepal, communication is best undertaken face to face. People do not respond well to 

emails or phone calls, and it is not always straightforward to get in touch with people 

by these methods. One of the main reasons for that is that electricity is only available 

for part of the day in the cities, and in many rural parts of the country it is only available 

for a short period of time in the evenings. Internet access is available in the cities, but in 

the rural mountainous areas it rarely exists. Face to face communication is the preferred 

approach so being physically present when preparing for the data collection stage has 

been crucial.  

Some of the other reasons for such access difficulties in the case of Nepal are high 

illiteracy rate; unreliable postal service; and despite the fact that most people in Nepal 

own a mobile phone, signal and connectivity remain a problem especially in the 

mountainous rural parts of the country. Nepalese people feel most comfortable with in-

person meetings and discussions. Scheyvens & Storey (2003:81) noted that “…in many 

non-Western cultures personal contact is still much more preferable than other forms of 

communication”. This means that I had to take into consideration additional time and 

cost to establish and negotiate access to my research area. 

When deliberating about which location to conduct my data collection in, it was obvious 

to me that it needed to be somewhere in Nepal as I have travelled, lived and worked in 

that country since 1991. I know the country, the customs, language, how to deal with 

logistics and the geography. As there are many indigenous and ethnic cultures there, it 

made sense. A point of entry was for me to contact friends and ex-colleagues in Nepal 

who were willing to give recommendations on my behalf (Bryman, 2008) to many rural 

communities in various parts of Nepal.  

I received numerous suggestions and travelled extensively throughout Nepal to explore 

them. One such community was situated in the foothills of the Himalayas with a mixed 

ethnic community. Alternatives were identified in the northern hills surrounding 

Kathmandu with the Tamang ethnic group, the Thami ethnic group situated three hours 

by bus from Kathmandu, another Tamang community sited in the Langtang National 

Park in the high Himalayas just north of Kathmandu accessible by a 10 hours bus 
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journey followed by two days of walking. I also spent three weeks in the extremely poor 

and remote district of Humla in North West Nepal, but logistics, living conditions and 

the high cost proved far too challenging and complicated. Of all the communities I 

contacted the Bahing community in Solukhumbu district seemed to be the most 

committed to participating in the research and to allow me to be part of their lives for 

the duration of the research.   

A crucial ethnographic practice for obtaining access to a group is the use of a gatekeeper 

(Bryman, 2008). This is someone the researcher uses to contact potential participants 

(Ritchie & Lewis, 2003). My gatekeeper for the Bahing community is a local man from 

one of the research site’s villages. He has been living in Kathmandu for many years but 

remains very involved and connected with his Bahing culture, family and village 

community. Having a gatekeeper who knows and closely understand the participants’ 

background is valuable to the researcher (Ritchie & Lewis, 2003). The significant aspect 

of his support is his ability to verify to his community the work that I have done in 

Kathmandu and my extensive experience of living and working in Nepalese context.  

My gatekeeper is involved in many small development and welfare projects. For 

example, he has established a health clinic in his village and a home for destitute 

children in Kathmandu. He immediately recognised the benefits of my trade-off 

proposal of providing teacher training for his village school in exchange for the 

opportunity to conduct research there. Moreover, Bahing have a rich oral tradition and 

ancient way of life which have not been recorded by anthropologists. Most Bahing are 

eager to record and preserve their culture and are concerned that time is running out due 

to the massive lifestyle changes that have occurred over the past decade. Facilitating 

research that records aspects of their way of life supports the community’s strong wish 

to preserve their TCK. 

Some ethical issues arise from involving gatekeepers. They initially suggest possible 

research participants to the researcher, and this could mean that the gatekeeper might 

unfairly exclude some potential participants. The researcher is responsible to ensure that 

this does not happen. The gatekeeper makes initial contact with the potential group or 
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individuals and explains the purpose and content of the research, asking for consent 

while reassuring potential participants that they are free to change their mind at any time 

and withdraw (Ritchie & Lewis, 2003). 

Conducting research in Nepal at times requires asking permission from government 

authorities.  I contacted Tribhuvan University, Nepal’s main national university, to learn 

about the requirements for obtaining permission to conduct research in Nepal. I was told 

that I did not need a researcher’s visa since I would not be staying in the villages for 

more than six months at any given time. I would be allowed to conduct the research 

without any additional visas or documents. I simply had to register with the local police 

in Solukhumbu and inform them of my presence and activities in the villages.  

I travelled to Nepal in April 2013 to meet the people of three Bahing villages where the 

process of gaining access became more tangible. The villages’ community leader called 

everyone for a meeting, which took place in their local school. I explained my research 

intent and asked the villagers whether they would be willing to participate. In exchange 

for me conducting the research I offered to support their primary school by conducting 

teacher training and resourcing their early childhood development (ECD) class, and 

teaching the villagers to make learning resources for their school. This exchange was 

well received by the villagers and through vote everyone agreed to allow me to conduct 

my study. 

3.11 Logistics and Working with the Terrain 

Logistics, such as how to access the research site, had to be worked out. Preparing and 

planning were essential for the success of on-site data collection. Beyond securing 

access, my first trip to the villages, in April 2013, dealt partly with finding out the best 

way to reach the research site and the provisions I needed whilst there. In July 2013 I 

travelled again to the villages as well as met with my informants in Kathmandu to build 

my relationship with the research participants and to pilot my data collection (see 

Appendix 2 for data collection timeline).  
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The details and level of preparation and planning required for gathering my research 

data is described below and in Chapter 4, and attention is drawn to the complexity of 

this aspect of the research. However, given my experience with travelling in and around 

the Himalayas, I found the logistics for this research site straight forward for the region 

and normal.   

Travelling to the research site was usually unpredictable and at times challenging due 

to road and weather conditions. Journeying there always involved trekking in for the 

last part of the trip due to lack of road accessibility to the villages. The first part of the 

trip could be done overland using a jeep or a bus, or by flying. Flying was not an option 

in my first few trips as two of the airstrips near the villages were closed for renovation 

until the second half of 2014. A third airstrip did not have regular flights scheduled so 

getting a seat was unreliable.  

Journeying overland was long and uncomfortable due to lack of road infrastructure. 

Travelling became somewhat easier once Phaplu airstrip (see Map 1.4 in Chapter 1) 

was back in operation but since mountain weather changes constantly, flights were 

regularly cancelled or delayed. The trekking part of the journey included a full day trek 

and all research equipment and required supplies must, thus be carried, necessitating 

that arrangement be made for porters to meet me where the transport dropped me off to 

carry loads to the villages.  

Once at the research site my accommodation options were restricted. I could not stay in 

a tent as it was considered unacceptable and unsafe for a woman to stay on her own. 

The research villages have no hotels, so my only option was to rely on the generosity of 

the villagers to let me stay in their house. My informants were very helpful in arranging 

this and I lived with three different families throughout the duration of my fieldwork. 

This was an advantage for it enabled me to participate in and observe family life 

throughout my stay. I joined the family for meals, and in order not to be a burden on 

their limited food resources I arranged to give the family food supplies. This situation 

facilitated the immersion required for an ethnographic study.  



116 

3.12 Translator, Language and Communication 

My ability to speak Nepali enabled me to access the research participants directly, and 

to develop a good relationship without language as a barrier, fairly quickly. I also tried 

to learn Bahing words to further my relationship with research participants, and they 

welcomed my efforts, seeing this as a sign of my respect and genuine interest in their 

culture.  

Everyone in the villages speaks Bahing as the mother tongue, and also Nepali. However, 

many villagers, especially the elders (who also hold the most knowledge of their 

tradition), prefer to speak in Bahing even when they also speak excellent Nepali. Very 

few people in the villages speak English and those who can, have a very poor command 

of the language. Despite my relatively fluent Nepali, and because many of the villagers’ 

elders prefer to speak in Bahing, I decided to have a translator present throughout my 

research to ensure the accuracy of the data I collected and recorded. In addition, I could 

ask the translator clarifying questions if I felt that something had been omitted in his 

translation (when participants spoke in Nepali). This enabled me to double check his 

translation, including any subtle nuances, and ensured that my comprehension of the 

interview or conversation content was as precise as possible.  

In order to choose a translator I needed to consider not only the individual’s language 

abilities but also their caste background, gender and personality. The research 

participants are Bahing, which in the Nepali social structure are considered low caste. 

Having a higher caste translator such as a Brahmin could be intimidating or could make 

them uncomfortable. Selecting a translator involved searching for a Bahing, ideally from 

the research site, who can speak fluent English and whom the participants know and 

trust. Since members of this community speak their own language as well as Nepali, a 

Bahing translator would be advantageous as he/she can use both Nepali and the local 

tongue.   
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In my professional role as a teacher trainer working in Asia and Nepal in particular, I 

have many years of experience of working with translators. My command of spoken 

Nepali allows me to know when a translator adds or changes some of a content of the 

conversation. In addition, there is a certain skill in translation that goes beyond speaking 

several languages. Therefore, it was necessary for me to explain to the translator and 

support him to understand that the task is to translate as accurately as possible from 

English to Bahing/Nepali or Bahing/Nepali to English, without adding, changing, or 

removing anything or offering opinions or judgements that could influence the interview 

or conversation.  

3.13 Ethics 

I consulted Tribhuvan University in Kathmandu, Nepal’s largest and main university to 

learn about their Ethics guidelines. I was told that they have no such document and so I 

used BERA’s (2012) guidelines. I dealt with unique circumstances that are applicable 

to Nepal but not to England by consulting local experts. In this research consent is the 

primary ethical issue. In addition, the issue of confidentiality in this study may be seen 

as contradictory for research ethics practices as anonymity here is not entirely adhered 

to. Therefore, it is important to clarify the reasons for including some of the research 

participants’ name, and the location of the research site. 

3.13.1 Confidentiality 

My justification for not entirely following the practices of anonymity is that for the 

participants of this research recognition is important. They are interested in having the 

name of their villages and their ethnic group recorded in this study. They realise, through 

me presenting to them the content of the research that this study can help record some 

of their way of life, and culture, and therefore, contribute to preserving their culture. 

This is one of the reasons some of the research participants were interested in partaking 

in this study.  

Furthermore, the term ‘corner people’ in Nepal is used to describe communities in rural 

Nepal that are off the beaten track, with its people feeling that they are poor and 
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insignificant and therefore are forgotten by the rest of the world. Choosing anonymity 

runs the risk of offending members of this community as they may perceive removing 

the mention of their names as depriving them of the credit and appreciation for their 

knowledge and generosity (as without them, data collection would have been 

impossible). Worse, they may perceive this act as me, the researcher claiming the 

rewards and recognition on their account. My primary informants specifically asked that 

their full name be known to acknowledge their contributions for making this research 

possible. However, I kept anonymity and confidentiality of the other research 

participants. 

3.13.2 Ethnic politics and my research 

Some of the research participants are active members of the Bahing Kirat Mulukhim

Society which promotes their cultural preservation and conservation; the revival of 

Kirati language and religion; and, negotiating with the Nepalese government to 

recognise their culture as an independent entity separate from Rai. This organisation 

may be tinted with a political agenda based on Bahing’s history of being marginalised. 

I am positive that my informants’ interest in my research and willingness to share 

everything about Bahing results from a sincere wish to preserve their culture. However, 

I also speculate whether they also hope that having a written record through this research 

on Bahing’s way of life has the potential to support their political agenda of recognition 

by the government as a separate ethnic group. The chances that this will happen are slim 

as the Nepali government rules state that a group of at least 100,000 members can be 

recognised as an independent ethnic group and therefore become eligible for 

government support. The Bahing though, continue tirelessly to find ways to preserve 

their culture. My involvement and contributions to Bahing is not related to their struggle 

for recognition but indirectly through this study in helping record their way of life. 

3.13.3 Consent   

The issue of obtaining consent from participants requires that I, as the researcher, am 

respectful and sensitive towards them. The manner in which the research is conducted 

can either enable participants, disempower or cause them to be cautious about what they 

choose to share (Ritchie, et al., 2013). The norm amongst social science researchers is 
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to obtain a written consent. Ritchie, et al. (2013) explain that one difficulty with written 

consent is that participants then feel obliged to take part in the study and may not feel 

comfortable opting out. They further explain that obtaining written consent might 

benefit the researcher as a proof, rather than enabling the participants to feel empowered 

and free in their participation. An alternative approach is to obtain verbal consent that 

is then recorded on a Dictaphone or video camera. Obtaining the above forms of consent 

can lead to serious difficulties when conducting research in rural Nepal. 

Many people in the research site are illiterate so a written consent form is unhelpful at 

best and intimidating at worst. Crucially, this particular area of Nepal was controlled by 

the Maoists during the civil war (see Appendix 3 for more information about the Maoist 

war). The war has left many rural Nepalese wary of having their consent or views 

recorded, and of signing any document. Many were forced, and at times tortured, by 

both the Maoists and the Nepali Security Forces to sign confessions or agreements. 

Since the war, villagers are reluctant, out of fear, to sign anything, and the simple 

attempt to obtain recorded verbal consent is viewed with suspicion and closes people 

off. I experienced this reaction in a previous study I conducted (unconnected with this 

research) in Nepal’s far North West, an area that was also controlled by the Maoists. At 

the time I was unaware of people’s fear and requested recorded consent (via video 

camera or Dictaphone); many potential respondents declined to be interviewed. Only 

when I asked for verbal and undocumented consent did people begin to feel safe and 

happy to participate. 

When I piloted my data collection, in July 2013, I encountered a somewhat similar 

reaction from Bahing regarding recorded consent and so I quickly changed my approach 

and used an undocumented informal verbal consent. I realised that insisting on formal 

consent to meet academic requirements could jeopardise the process of building positive 

and open relationships with the participants and might result in participants being 

careful and measured about what they choose to share.  

I have discussed this dilemma with Dr Joe Divine (J., Divine, pers. comm., 5st

September, 2013), Head of the Department of Social and Policy Sciences at the 

University of Bath, a man with extensive experience of conducting research in remote 

locations in various parts of the world. He recommended that I obtain a verbal consent. 
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Scheyvens & Storey (2003:144) strengthen my case for informal and undocumented 

verbal consent with the following example:

…verbal, undocumented consent may be appropriate where the 

potential participants are illiterate, but ashamed to admit so…(I)n other 

circumstances signing one’s name to a document might have negative 

implications to people who might fear for their lives…if they sign a 

document. 

Scheyvens & Storey (2003) advise that it is vitally important to be thoughtful of the 

cultural history of the research community and the individuals taking part in the 

research. 

Furthermore, in order to build trust and an open relationship with the villagers, I met, in 

April 2013, with potential participants before commencing data collection. In this 

meeting, which was attended by most people in the villages including their leaders, I 

presented my research proposal and my interest in conducting the data collection in their 

villages. At this meeting, I emphasised several times that this was not a development 

project. I asked for their consent through a vote by a show of hand. Support for my 

research was unanimous. During my subsequent visit to the villages, in July 2013, I 

again met with the villages’ populace and their leaders. I reiterated the purpose of my 

research and again obtained their consent in a similar manner. I then signed a 

Memorandum of Understanding (MoU) with the villages’ and school leaders.  

The MoU includes a non-exploitation clause for both parties to agree. Nepal is a haven 

for many researchers from all over the world, coming from multiple disciplines. 

Nepalese have the general feeling that they are being exploited; the researchers gain the 

information and knowledge they need and receive recognition for it, and the Nepalese 

feel that they get nothing in return.  

3.13.4 Researcher’s responsibility towards learners and mutual benefits 
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Schevyns & Storey (2003) recommend researchers working in the developing world 

consider what they can offer in return to those who have been helpful to the success of 

their fieldwork. In my experience, my informants as well as many other participants 

gave up their time, their work routine, and sometimes opportunities to earn a living to 

provide me with, among other things, explanations and detailed information I needed 

for my study. I had to reflect on how to reciprocate such generosity and return something 

to the community that made my data collection possible.  

Patai (1991) and Wolf (1996) acknowledge that researchers return from fieldwork with 

many more gains than those who remain at the research site, i.e. the possibility of 

gaining a PhD that will likely enhance their career prospects and employability. This 

does not render my research unethical however, as its predominant aim is to contribute 

to knowledge as well as influence practices that can improve the participants’ lives in a 

way that they themselves valued.   

My research involved mutual gains, both for myself and the Bahing community, and 

also had a balanced power relationship. For example, I showed interest and respect, and 

find significance in Bahing knowledge of their tradition and history and their ability to 

survive in their natural environment. I brought a variety of seeds and distributed them 

amongst the villagers. I printed thousands of photos I took during my fieldwork and kept 

them in albums to place in the villages’ health clinic for the benefit of the community. I 

also made donations to the Milan Rai Educational Trust (established by my translator in 

memory of his late son) which aims to support students from the research site through 

scholarships and providing educational resources. This resolves the various arguments 

posed by Bleek (1979) and van Binsbergen (1979) regarding gifts and offerings, as does 

my commitment to documenting in writing some aspects of their traditional way of life.  

As noted, in exchange for me conducting research I offered to conduct a teacher training 

seminar at the villagers’ school and resourcing their ECD class with toys and learning 

equipment. I promised to the research community that I will provide a teacher training 

seminar regardless of the research outcomes.  
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3.13.5 Respect and impact of research on participants 

As the researcher, I was responsible to the Bahing community to minimise the impact 

of my presence on their way of life. For example, I had to be mindful of their particular 

practices such as eating with the right hand, hygiene practices such as not displaying 

one’s flesh while showering or purity rules by ensuring I did not sit at the ancestors’ 

side of the hearth. While at the research site I lived under conditions similar to the 

villagers, bringing as little as possible that could cause change. I respected the research 

participants and their way of life, values, culture, religions and traditions.  

3.14 Piloting Data Collection with my Choice of Research Tools 

Once I was able to gain access to my research community, I travelled to Nepal again in 

July 2013 and stayed in the research site for about two weeks piloting my choice of 

research tools. I piloted data collection through participant observation and gradually I 

was able to gain confidence and understanding in observing, taking notes, writing thick 

descriptions, keeping a diary with things I wanted to follow up or further investigate and 

writing a personal journal.  

I also explored using a video camera in interviewing and using voice recording of an 

interview. I found that when I was using such recording devices, the interviewee felt too 

self-conscious and worried. They were unable to relax and give elaborate answers. I 

discovered that without using recording machines it was easier to conduct an interview 

as interviewees were more open as long as I conducted the interview in an informal way, 

and more in form of a conversation.  

Learning to be a participant observer required some practice before I felt confident to 

know what I was doing. I learned that for me it was best to spend a few hours observing 

and conversing with villagers and, whenever I could, jot down notes in the fields to be 

then turned into detailed thick descriptions when I go back to my room. I had to have at 

least two periods a day in my room to record in details all the data I gathered. In addition, 

at night I would spend time writing the rest of my notes and any thoughts I had about 
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the day and adding in my diary new things that were worth exploring that came from 

that day’s observations. 

The work with the translator began with some challenges. My translator was also one 

of my primary informants and it took some time to build a process of separating the two 

roles. For example, at first, he did not see the need to translate a question to another 

participant and told me that it was not necessary as he already answered that question to 

me. I had to explain to him the process I need to engage with when conducting data 

collection and we agreed that I would first ask him for his knowledge of a topic I was 

interested in and then, when I was conversing with other members of the research 

community, he would act solely as my translator. This solution worked well as both of 

us were clear about his role and this reduced misunderstandings.  

3.15 Thematic Analysis 

Conducting analysis in qualitative research can be difficult since there is no single 

correct way of analysing data; at times the same data may lead to different 

interpretations. Furthermore, analysis of a qualitative case study data, according to Yin 

(2009:127), is the “least developed” and difficult to carry out as no clear set of guidelines 

can be turned to for help. 

Some criticism levelled at qualitative analysis concerns its lack of methodological 

thoroughness, that it tends to be subjective, and is likely to be small scale with only 

limited evidence (Gray, 2009). Gray (2009:264) suggests engaging in rigorous analysis 

“…on the basis of the original theoretical proposition and the research objectives that 

flowed from them”. The framework for my analysis comes from my literature review, 

which relates to my theoretical propositions. The context for my data collection also 

comes from the literature review (Stake, 1995), making thematic analysis an appropriate 

approach for analysing my data. In other words, the literature review and data gathered 

provide me with categories of interest with which I can analyse my data. Gray 

(2009:493) also suggests rigorous analysis to ensure a logical progression, starting with 

the “…initial description of the data(,) then through a process of disaggregating the data 
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into smaller parts, see(ing) how these connect into new concepts, providing the basis for 

a fresh description”.

Before I continue to describe the process of my analysis and explain the process of 

overcoming some of the challenges arising from conducting a qualitative case study 

analysis, an account of how some of the analytical tools are used is necessary. Miles and 

Huberman (1994) suggest sorting data into categories and placing time-based evidence 

in sequential order as a starting point. Indexing in this research context relates to the 

early stages of coding and presents first indications for interesting data. Indexing, 

however, does not represent the “final argument about meaning” (Seale, 1999:154). 

Developing categories is the next step in the analytic process and includes labelling data 

by engaging more with interpretation (Ritchie & Lewis, 2003). It is important to note 

that there is no right or wrong way of labelling data in qualitative research. The aim is 

to construct “…a meaningful account of the phenomenon that addresses key aspects of 

the research question” (Ritchie & Lewis, 2003:278). These constructs require being 

systematic and transparent in the process of building a structured body of evidence. This 

then leads to analysis and developing concepts, themes and categories (Ritchie & Lewis, 

2003).  

3.15.1 Analysis process 

At the end of my pilot fieldwork I also piloted my data analysis. As a result the pilot 

confirmed the TCK categories of: economy; social constructs, relationships and values; 

Nature; and, spirituality, but required fine tuning of each category’s themes. I adjusted, 

changed and removed themes that did not seem relevant.  

I was able to establish that thematic analysis was appropriate. However, to link my 

analysis of TCK with SE and SWE sections I realised that I needed to use a common 

analysis framework. I chose a Strengths, Weaknesses, Opportunities and Threats 

(SWOT) analysis to summarise, at a higher level of abstraction, the significance of each 

section of my analysis. The usefulness of the SWOT Analysis technique was that I could 
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sort my data in such a way that I could identify the strengths and understand the 

weaknesses across Bahing TCK in relation to SD, and detect both the opportunities open 

to them and the threats they may face. 

My analysis process took place in three stages. Firstly, I sorted my data into SD and 

TCK’s four categories. Secondly, I conducted an intermediate analysis of the TCK’s 

categories using SE qualities and SWE practical applications in the SWOT framework. 

Thirdly, I brought together SE, SWE, Bahing TCK and the relevant literature from my 

theoretical framework to identify TCK that can contribute to SE. Chapter 6 provides a 

detailed description of my data reduction and analysis process.  
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Chapter 4: The Research Process 

4.1 The Research Site: Setting the Scene

I conducted my fieldwork from April 2013 to September 2015 in 5 fieldtrips to the 

research site (please see Appendix 2 for detailed timeline of data collection period). One 

further trip was dedicated to meeting with informants and a few village respondents in 

Kathmandu. In all trips I met with informants and respondents in Kathmandu as well, 

depending on who was available at the time. In addition, from December 2015 to 

December 2016 I met regularly with my three primary informants in Kathmandu.  

4.2 Logistics 

The first time I travelled to the research site, in April 2013, the two nearest airstrips to 

the villages (which are still a one long day trek away from the airstrip) had been closed 

for repairs until further notice. The nearest bus stop to the villages is in Oakhaldunga, 

about 10 hours walk away (see Map 4.6). At that time the road from Kathmandu to 

Oakhaldunga was under construction so the journey took eighteen hours by bus to 

Oakhaldunga from where I quickly had to start trekking in mountainous terrain and 

through forests into the research site, usually arriving just before midnight. The second 

road trip to Oakhalduna took two days due to poor road conditions and the jeep which 

kept breaking down.  
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Map 4.1: A road map showing Kathmandu and Okhaldunga

Source: Thakur (2015b). 

Photo 4: A road track on the way to the research site during the dry season  
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    Photo 5: Phaplu airstrip. The runway was paved for the first time in 2014    

Phaplu air strip (Photo 5) opened again in 2014 and I was able to ditch the treacherous 

road option and take a 40 minute flight to Solukhumbu. However, the weather also 

affected my flight and in April 2015 my flight to Phaplu was cancelled four days in a 

row due to weather conditions and then the plane broke down. From Phaplu I still had 

eight hours trek to the research site. Some of these journeys took place during monsoon 

and a good part of the trek was on muddy and slippery narrow tracks. This made trekking 

to the villages very slow and a physically painful process. Heavy rain and having to 

wade through swollen streams meant arriving in the villages drenched. Between trying 

to stay upright and see where I was heading, I had no strength to indulge my phobia of 

leeches, of which there were plenty along the paths. In the dry season I usually trekked 

in during the hottest time of the year and the heat was oppressive.  

In contrast, the landscape was breath-taking. In the spring I walked through forests filled 

with blooming rhododendron and during monsoon the hills looked like a tapestry of rice 
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terraces with dotted houses and forests in between. The locals I met along the way were 

friendly and mountain’s manners required them to stop and inquire where one was 

heading and whether they had eaten. I passed a few villages on the way to the research 

site and usually stopped in their teahouses which was a way to gather information about 

the condition of the track ahead and local news, (e.g. a leopard was spotted wandering 

near the village).    

By my last two field trips road constructions were in full swing throughout the region 

and I was able to hire a jeep from Salleri, a half an hour walk from Phaplu airstrip. This 

reduced my trekking time. The last time I travelled back from the villages to the air strip 

in Phaplu was August 2015, a few months after the Gorkha earthquake. There were 

constant warnings of landslides as a result of the earthquake and heavy monsoon rains. 

I passed many landslides as I was trekking back, but the hardest part was when I hired 

a jeep to take me the last leg of the journey to the airstrip. The track was muddy, narrow, 

some of it has been washed away by the water gushing down the mountain to the river 

below and there were some big landslides that were just about cleared. The driver was 

struggling to keep going as the vehicle was swerving with no room to manoeuvre or 

make errors. To add to it, vehicle’s tyres had very little grip as they were worn off. The 

journey in and out of the villages took on average two days each way and dependent on 

weather and road conditions.  

Having a long experience and understanding that sense of time and journeying in Nepal 

takes on a completely different meaning, I usually planned for the unexpected and 

allowed enough travelling time. By accepting this reality I remained flexible and 

cheerful most of the time.    

Trekking was the safest option to reach the villages and I usually hired a porter to carry 

some of my gear. I ensured my backpack weighed no more than 13kg and brought with 

me only the absolute necessities. In addition, I carried a small backpack with my 

research equipment. My translator also doubled as my guide and guard, ensuring my 

safety along the way. In the past twenty years I travelled and trekked in various regions 

in Nepal and am quite comfortable and familiar with rural Nepali style of living. Even 
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so, I still needed a few days to allow my body to recover from the journey and adjust to 

village life.   

Photo 6: The view on the trek to the research site from Phaplu
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    Photo 7: The last section of the trek leading to the research site  

Photos 8: The view on the trek from Okhaldunga to the research site 
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4.3 The Household 

The villages are carved into the side of a mountain overlooking some of the High 

Himalayan peaks. Houses are scattered to the top of the mountain - or ‘hill’ as the Nepali 

like to call mountains up to 3,000 metres. Surrounding the houses are agriculture 

terraces sculpting the landscape down to the valley below. The villagers must be quite 

fit and strong to cultivate these fields.  

Photo 9: One of the research site villages during monsoon 

In a typical individual small holding (Photos 9 and 10), there are two main small 

buildings: a main house where the family reside and another building that is primarily 

used for storing harvest and food. The first floor of the store room has some bedrooms 

to host guests, or in case there is not enough space for all family members in the main 

residence. The main house typically has two floors: the ground floor has one 

living/cooking space where the hearth is located. The ground floor is scarcely furnished 

and everything is done on the floor, cooking, sitting, eating, sleeping; there are only 

mats on the floor. The first floor is used for storing harvest or for sleeping, and the attic 
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is used for further storage. The buildings are constructed out of carved stones, mud, clay, 

and wood.  

              Photo 10: A typical Bahing house with a store house (thatched roof)                                                  

Photo 11: A typical Bahing house with a court yard      
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Each household has an outhouse with a water bucket to flush the toilet. Water for 

household use, including for showers, comes from a tap located in the courtyard. Most 

houses have a (fierce) guard dog chained in the courtyard that is certainly not friendly 

to strangers. The villages’ children did not mind the dogs which in turn wagged their 

tails when the children approached them. It was not the case with me.  

Bahing are surrounded by neighbours and relatives and regularly sit down around the 

open fire for a chat, a cup of tea or a meal. The pace of life is slower and they mostly 

answer to Nature and to the elements that govern their yearly farming cycle and daily 

schedule. The evenings are spent sharing news, telling stories, joking, listening to the 

radio or just being. I observed that most of the villagers I spent time with seem 

emotionally resilient, highly skilled and competent in managing living in their 

environment, though, they too experience fear and worry. One trip, for example, I was 

trekking down a particularly slippery and steep track in the dark with a few of the young 

villagers. These young men were carrying medical equipment and supplies to bring back 

to the villages wearing flip flops but their feet remained steady. Whilst carrying a heavy 

load on their back they also held my hand as I was constantly slipping. I was impressed 

and humbled with their ease and I did not observe in them any signs of emotional or 

physical strain.  

4.4 Occupation 

Bahing are mostly subsistence farmers. Their daily work is physical and includes, for 

example, tilling the soil, weeding, caring for the animals, and gathering wood, leaves 

and fodder. There are also traces of roots of Bahing’s hunter gatherer origin in their way 

of life, which I could observe in their relationship with the forest and the natural 

environment. Hunting with bow and arrow was part of their livelihood and remnants of 

this can still be observed in their rituals and mythology.  

Some villagers were able to join the British Armed Forces’ Gorkha regiment. Many of 

the men from the villages are working either in Korea or in the Middle-East as labourers, 
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a phenomenon that has swept the whole of Nepal over the past few decades. Currently, 

women, children and the elderly form the majority of the population in the villages. 

When I mentioned to several village respondents that I noticed that some of the fields 

were not cultivated and were left to grow weeds I was told that it was due to lack of 

manpower; a big side effect of the migrant workers trend.   

4.5 My Stay in the Research Site 

Throughout my field trips I stayed with three families. Only once I had my own room 

with a family who had only three members living at the time in the house. Other times 

I slept outside on a veranda which was closed by planks of wood into an elevated box. 

I also shared a room with the female members of the household. I ate food grown in the 

village area and which was generously offered to me by the host families. I shared their 

meals which consisted of potatoes, rice, lentil soup, corn, and whatever seasonal 

vegetables that were growing in their gardens. I had stinging nettle soup, fern shoots 

curry and a diluted milk tea. On several occasions meat was served but this was more 

the exception rather than the norm. To ensure that I am reciprocating, I bought rice, 

lentils, noodles and biscuits and offered it to the family I was staying with. 

Showers were mostly outdoors using the tap or a bucket. Having a public cold shower 

using a cloth to cover my body (Nepali style) was definitely my least favourite 

experience. Eastern toilets I had to use varied from a hole in the ground with a few rocks 

around it to a simple cement structure with a toilet bowl. Inside the house my eyes 

burned from the fire smoke, making it difficult to breathe. Every trip I suffered from 

stomach upsets and chest infections. At times the village shaman treated me or my 

translator would offer his style of healing work. I suffered from leech bites. At night the 

bed bugs were feasting on me while I was fighting mosquitos off and trying to chase the 

rats away. Lack of sleep, body itching and burning from bites, lack of privacy, constantly 

feeling unwell, and trekking up and down the mountain daily to reach the school and 

other households in rain or heat were part of the experience. Still I feel fortunate to be 

allowed this glimpse into Bahing’s life and to spend time off the beaten track in a 

beautiful, clean natural environment with people who still live in a way that is rapidly 

disappearing.  
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               Photo 12: Shower and washing area                

                Photo 13: My room in August 2015 fieldtrip 
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4.6 The Process of the Research 

In the process of collecting data I identified 3 primary informants, all of whom wished 

to have their name known. My other research participants included 3 village informants; 

and 14 village respondents. Beyond that I had conversations with some other villagers 

at least once. In this way I had access to many individuals in the research site. In order 

to protect the privacy of these people, they were referred to as informants or respondents. 

Village informants are referred to in this text as village informant A, village informant 

B, and informant C. All other respondent in this research are referred to as village 

respondent A, village respondent B, village respondent C and so on. As the villagers 

expressed their interest in preserving their culture they have asked me to name their 

villages in my thesis. It might be important to note though that two out of the three 

villages composing the research site are not recorded in ordinance maps of the area.

The children in the villages were curious about me and regularly wandered into my room 

observing me write. At first, the villagers were reserved and polite towards me but happy 

to converse with me about their culture. Then curiosity overtook them and on numerous 

occasions I had villagers casually wandering into my room where they chatted with me; 

they also spent time observing and studying me. I felt that by my third fieldtrip the polite 

barrier dissolved and some of the village informants got used to my presence and used 

humour when they met me. For example, when I visited the old priest he commented to 

me as I walked into this house that I am so lucky that I am ‘fat’ because it means I can 

carry many heavy loads. He then pointed at his legs and said that he has ‘chicken legs’ 

meaning that he is skinny. I laughed and told him that I can barely carry a small pack 

and that he and his wife are much stronger than I will ever be.  

Over the years the villagers trust in me grew and they shared with me some more 

intimate details about their lives. During my first two field trips, I got to know the 

villages, villagers, and where each one of them lived. One of the first things I did was 

to survey the number of houses in each village and to find out how many of the working 

age men were working away as the absence of this group apparent from the beginning. 
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I randomly selected villagers to speak with although I tried to converse with whoever 

was available.  

A great deal of data was gathered through simple observation and participation in village 

rituals, social life and work. Questions about Bahing social constructs and values arose 

naturally out of this process; answers were sought from whoever was present. In many 

cases I walked around the villages and fields and conversations spontaneously occurred. 

In some occasions invitations for meals and tea led to long conversations. I participated 

in community events which also led to spontaneous exchanges. I spent many hours 

sitting with Bahing by the hearth listening to them.  

    Photo 14: Socialising around the hearth  
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Photo 15: The researcher socialising and participating in daily life activities 

By staying in three different households I was able to get a deeper understanding of 

Bahing daily rhythm and family life. The visits to the villages’ school were pre-arranged 

with the head teacher. As a rule I dropped most agendas and flowed with the villages’ 

life and observed life and events as they unfolded. At times I would walk around the 

villages and this led to joining in villager’s activities, other times I would sit out in the 

court yard and villagers passing by would start a conversation with me as they were 

walking to or back from the forest collecting firewood or leaves. I took part in family 

events, whole community events and joined some of the villagers in the fields they were 

cultivating. I took information from anybody who was available.  

The data here is representative, information based on the timing of events in life histories 

or on questions I asked during informal conversations that helped me to gather more 

information about some of the categories and themes in my theoretical framework. In 

fact each conversation or event I experienced in the villages or with the villagers related 
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one way or another to my framework and gave me an opening to ask further questions 

to understand each phenomenon in greater detail.  

Speaking Nepali and being accustomed to Nepalese culture saved me adjustment time 

and helped me understand certain practices (particularly relating to subsistence living) 

which Bahing share with many other ethnic groups throughout Nepal, which I am 

familiar with.  

I believe that my unique and long exposure to Nepal has placed me in a strong position 

to take on such fieldwork and be able to build trust with the research group. For example, 

in my last fieldtrip I stayed at a house of a widow who lived there together with her 

daughter in law and grandson. This widow is a woman of few words and preferred to 

draw as little attention to herself in the community. In the evenings after dinner we sat 

around the open fire chatting. I found out that the widow knew how to knit and I showed 

her how to make stuffed animals and offered her a pair of needles and some wool. This 

exchange led to her telling me her life story and innermost feelings about the difficult 

time she experienced after her husband’s death leaving her with five young children and 

a farm to run.  

4.7 I also Made Mistakes 

I made a couple of clumsy cultural mistakes during my fieldwork. In the beginning I 

had little knowledge of Bahing spirituality and I was unaware that the hearth is sacred 

to the extent that they have clear ideas of fire purity. Out of ignorance I threw a used 

tissue paper into the fire and my translator gently asked me not to do it again as for them 

the fire is considered pure. 

At another time I was filming a mother and daughter explaining to me how to make 

refined butter. They spoke to me in Bahing language so I couldn’t understand what they 

were saying. My translator was engrossed in listening to them and forgot to translate. I 

did not want to disturb the flow of the conversation and tried to gesture to him a few 

times to translate but could not get his attention. As my hands were occupied with the 
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video camera I used my foot to gently touch his leg in an attempt to get his attention. At 

this moment I realised that I made a very big cultural mistake as feet are considered 

unclean in Nepal and they should not touch any other person’s any body part. I 

apologised to him for touching his leg with my foot but he got upset and scolded me for 

it. I felt embarrassed for making such a basic mistake, I should have known better as I 

understand the local customs. In hindsight, even though I was worried about having 

enough batteries for my video camera, I should have recorded the conversation and then 

showed my translator the clip and asked him then to translate.   

4.7.1 A moment of tension 

By my third visit to the research site (and my second proper data collection trip) the 

head of one of the villages asked me one evening why I was going around the villages 

asking questions and not doing any project. I realised that despite explaining in detail in 

two community meetings about my research and how different it is from a project, the 

expectation has been that I do something tangible to improve conditions in the villages’ 

school. As it so happened, a few moments before he brought up this issue I had just 

finished recording Bahing’s mythology and gave it to him to read to ensure clarity and 

accuracy. So I answered his question by first going through the explanation of the 

purpose of my research again. In addition, this time I also used the long process of 

documenting their mythology as an example of some aspects of my research and the 

support it can provide to their cultural preservation. At that point his eyes lit up in 

recognition of what it is that I was doing. I also reminded him again that I would also 

be resourcing the villages’ school nursery (ECD class) and providing training to the 

teachers at the last stage of my fieldwork. Understandably, this village respondent found 

it difficult at first to perceive the long term result of this research for there was nothing 

immediate and tangible that I was able to present to him.  

On the other hand, my main informants, gatekeeper and some of the village respondents 

were able to quickly appreciate the value of the research; that through this work there 

will be an ethnography/ a written record of Bahing’s way of life (even though it may not 

be as complete as that of an anthropologist). Even after I completed my fieldwork, my 

informants and a few village respondents continued to make themselves available to me 
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in person, or through phone calls giving me a little bit of time from their busy life. There 

were times during the writing of this thesis were I felt overwhelmed by trying to 

understand the richness of their TCK. These people have been supportive offering kind 

and encouraging words as well as reminding me that this work is important to them and 

therefore they are there for me.  

By the time I departed the villages for the last time, I concluded the training and ensured 

that the ECD class was well equipped. On the last day of the training, the villagers were 

invited to see the outcome of the training. Many of the villagers of all ages came to see 

the classroom and I received positive feedback. The end result was more successful than 

either I, or they anticipated.  
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        Photos 16 -17: I arrived in the villages as a stranger and departed as a friend  
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Chapter 5: Findings and Analysis 

5.1 Introduction 

My research questions is: “how might traditional cultural knowledge contribute to 

sustainable education?” My theoretical framework, acts as a bridge between existing 

knowledge, theory, and the specific reality of my research site. Broadly, two kinds of 

‘knowledge and theory’ are identified, corresponding to my process of analysis. In the 

first analytical phase I connect my research findings to a set of categories that link 

society with non-human Nature. In the second phase I critically examine a range of 

constructs from (Western) educational knowledge and theory in the light of the findings 

of the first phase. This enables me to propose an answer to my research question. 

In the data collection process I received extensive assistance from three primary 

informants, who wish to be named. They are Dhana Raj Rai, who will be referred to as 

DHR, Dhiren Rai, who will be referred to as DR, and Bishnu Bahadur Rai, who will be 

referred to as BBR. BBR also acted as my gatekeeper. I also had three secondary 

informants, who will be called village informant A, village informant B, and informant 

C. All other respondents will be called village respondent A, village respondent B, 

village respondent C and so on. I will be referring collectively to the people in the 

villages as the villagers, farmers or Bahing. The research site consists of three villages, 

Sero, Jujuru and Asti, and in this text I will refer to them as the villages or research site. 

I use the words farm and small-holdings interchangeably and they mean the same in the 

context of this research.  

5.2 Sustainable Development 

The Bahing traditional way of life is sustainable in many ways. Bahing are still primarily 

subsistence farmers and do not rely much on cash economy for their survival. They grow 

their own food, seldom buy things, and build houses according to ecological principles, 

i.e. primarily using locally available construction materials.  
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Bahing value their material possessions because they understand the hard work that goes 

into obtaining them. They waste nothing, showing material restraint, e.g. scraps of food 

are given to animals, and old clothes serve for working in the fields. Instead of 

disposable nappies, Bahing parents use bits of cloth and trousers, drying them in the sun 

when wet and washing them when soiled. Bahing clean their dishes with ash and 

sometimes with a bar of soap. Meat is eaten only on special occasions, electricity and 

gas are produced using green technology, and a vigorous reforestation programme is 

combined with Bahing spiritual practice of only using absolutely necessary resources 

from the forests around them.  

5.2.1 Economics  

By default, the villagers must consider green technology to generate energy. For 

example, they produce biogas using human waste, which is then used for cooking. They 

have also installed small solar panels for producing electricity, which is stored in car 

batteries. During the wet season the villagers power their houses using a small 

hydropower that they installed themselves using one of the village streams and a 

generator. This generator operates from sunset until about 9pm and lights houses, 

charges mobile phones and operates radios. Limited access to electricity means that the 

villagers still use old technology such as stone grinders and water mills to grind grains.  

One evening, while visiting village informant C, we discussed the expenses related to 

maintaining a house in Kathmandu compared to the village. Village informant C pays 

30 rupees a month for electricity whereas DHR pays 2500 rupees a month in 

Kathmandu. The biogas produced is insufficient for the villagers’ needs, so fuelwood is 

also used for cooking and heating. In some houses people have built modern wood 

stoves called chulos (N), which are more efficient than open fire in terms of wood 

consumption. In addition, once the villagers finish cooking, they extinguish the fire, 

saving the wood for future use. These ‘smokeless’ stoves also protect the family’ lungs, 

especially the lungs of the women and children who spend their time cooking.  
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                    Photo 18: Chulo or mud oven

One could argue that the villagers live simply but are not poor. Their economy is based 

on subsistence farming, with some family members working abroad to provide cash 

flow into the household. Everyone in the villages owns their land and has a stone and 

mud dwelling, as is the norm for houses in the Nepali mid hills. 

Villagers grow wheat, millet, some rice, vegetables, fruit, coffee, tobacco, tea, herbs, 

broom bush, and corn, and produce milk, ghee (N) (clarified butter), and alcohol. Village 

informant B explained, “Most people in my village grow their own vegetables, and 

hardly buy anything imported from abroad. We wear our clothes until they are ragged 

and very old”. Sometimes we buy biscuits and sweets that the children eat, but we teach 

them to put the packages in the rubbish bin…” (Recording, 24.8.2013). 
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Most men of working age work in foreign countries as migrant workers or as British 

Gorkha soldiers. A few who remain hold government positions, teaching or in 

administration, but still cultivate their land, and grow most of their own food. One 

family runs a shop in addition to farming. The local shaman, priest and blacksmith also 

engage in farming as their main source of livelihood.  

The lack of available manpower means that the elderly must employ someone to help 

them manage their small-holding. For example, a widow whose children are living away 

from the village employs a young relative to help with the farm or construction work. 

The relative is paid a certain amount and is given room and board in the widow’s house, 

and in addition she pays his school fees.  

Prior to the Maoist war, landless, lower caste, or untouchable labourers (such as the 

village blacksmith) would walk from door to door offering their service as labourers in 

return for food. Now villagers wishing to employ a labourer need to pay a decent daily 

wage. However, currently, finding labourers is difficult and this affects land cultivation 

and food production. As a result, the elderly are most vulnerable as they lack support 

with running their households.     

Generally, Bahing have very little involvement in business. However, a villager who 

spent years working on a commercial farm in Malaysia returned with knowledge to 

develop his farm to provide an income. Together with his brother they grow vegetables 

and travel weekly to the district headquarters’ market to sell their produce. In 2015 these 

brothers had expanded their enterprise and built a pigsty large enough to rear ten pigs 

for sale. They also had constructed a simple greenhouse where they grew tomatoes, the 

first green-house I saw in the villages.   

The cluster of villages has a shop for goods the villagers cannot produce themselves: 

soap, biscuits, noodles, rice, flour, and cigarettes. The main public footpaths were 

enlarged for the first time in April 2015, with a bulldozer used to form dirt tracks. As a 

result, the shop owner hired a tractor and brought in many more products. Villagers 
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occasionally buy produce from each other, including meat, vegetables, wheat, millet, 

and alcohol.  

Village informant A told me that whatever his family produces on their land is enough 

to feed his family of seven members throughout the year. The food they grow is all 

organic by default.  

Only one person in the villages has a television and a satellite dish. Others have a simple 

mobile phone and some have a touch phone, which can be used only to make phone 

calls and to watch footage that has already been downloaded, to play games and listen 

to music. Most of the villages have no signal, but the top of the villages is good.  

Houses are made of stone and mud, roofs are mostly slate tiles, and floors are compacted 

earth. Cooking is done indoors on an open fire. Furniture includes a bed in the main 

living space and several straw mats on the floor for sitting or lying down. Most people 

sleep on a simple single bed with a cotton mattress, blankets and pillows. Walls are 

plastered with mud and newspapers are then papered onto the walls to keep the mud 

dust from getting to the bed and clothes. Clothes are usually hung on a nail stuck to the 

wall or out on the veranda piled up on a washing line. Kitchens are equipped with the 

bare necessities.  

In comparison to industrialised countries, the material standard of village life is poor. 

The villagers do, however, own their houses and most of the land they cultivate. All 

households have several pigs, cows or buffaloes, and chicken. The food is simple 

without much variety but it is enough to feed everyone. Most of the food is grown by 

the people themselves and the rest is bought in the local markets, with the nearest being 

an hour and a half away. No one in the villages owns a motor vehicle or a bicycle, but 

given the lack of road access to the villages these would be useless to the villagers 

anyway.  
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5.2.2 Social  

The Nepali social structure is centred on a modified version of the Indian Hindu caste 

system, while maintaining its own variations. Bahing are positioned low in this social 

structure because they lack restrictions on the consumption of beef and alcohol. The 

Bahing relationship to how they are viewed by Brahmins and Chhetris, the higher castes, 

is to view themselves as honest people. They do not forget their roots even if they live 

away from the village.  

Some other castes rank below Bahing and some, such as the blacksmiths, live within the 

research area. Bahing, despite observing purity practices and not entering into nor eating 

at the house of a blacksmith, for example, treat lower caste people with respect and as 

an integrated part of their community. The blacksmith does metal work for the villagers 

and in return is paid with crops and vegetables. The Bahing ensure that they give the 

blacksmith enough work so he can continue to eat.  

Those who have done well for themselves, either in larger towns in Nepal or abroad, do 

not forget their origins, and try to support those less fortunate who remain in the villages. 

For example, The Milan Foundation, which DHR established, is supporting education 

by providing basic stationary supplies of pens, books, uniform and scholarships to 

poorer families in the villages. BBR raises funds for community development projects 

such as constructing health clinics and track roads. He also finds professional 

international volunteers to work in the fields of health and education in the villages. The 

Gorkha Welfare Trust constructed water taps outside each house. Many villagers 

donated land to enable the track road construction. Two elderly men donated land for 

construction of the health clinic and a community hall.  
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Photo 19: Water taps in the villages were built by the Gorkha Welfare Trust 

Most of the surrounding villages also contain Bahing people, while one is mixed with 

other groups such as Brahmins and Chhetris. Slightly further south, on the way to 

Okhaldhunga, villages with primarily Newar, Tamang or Sherpa residents are found. 

The various ethnic groups tend to settle each in its own village, forming fairly 

homogenous communities. Some Brahmins and Chhetris, have migrated and settled in 

the villages of other ethnic groups, forming very mixed villages. This is not the case in 

the research site.  

Within Bahing society a certain hierarchy influenced by Hindu tradition does exist, and 

is displayed in the names people use to address one another, mostly as a way of 

respecting seniority. I observed the family members working together with no single 

individual taking charge. People understood what needed to be done, and were clear 

regarding the roles set by tradition but not strictly adhered to. For example, a daughter 

in law would be in charge of cooking and taking care of the house but I observed other 
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women in the household help in food preparation and all the many other tasks. I did not 

observe quarrelling about chores that needed to be done.  

Migration for work has had the largest impact on rural life. In some instances migrant 

workers’ wives moved to Kathmandu for their children to access private education. 

Home visits by the migrant workers’ are rare, resulting in declining birth rate. 

Track road construction and the pending arrival of electricity into the villages are major 

developments with the potential to accelerate the villagers’ contact with global 

influences. Migrant workers employed in the Middle-East and industrialised Asian 

countries are also rapidly linking the villagers to the world through mobile phones and 

goods that arrive when these workers return home, either to visit or to resume their 

village-based lives.  

5.2.3 Environmental 

In terms of ecological consciousness Bahing have no awareness as such, but they live 

sustainably in their daily lives, using environmental practices and activities. DHR for 

example, has land on a steep hill unsuitable for cultivation. When it is green, he uses the 

grass to feed the animals and when it is dry as thatch for the roof. About 40 years ago 

his father planted bamboo on this land. The bamboo is now mature and plentiful, and is 

used for feeding animals, as construction material, and for making baskets and 

containers. Bamboo shoots are also eaten by DHR and his family.  

Village informant A told me they know about Nature conservation and have been 

actively preserving their natural environment. They have a reforestation programme and 

plant an average of 200 trees a year. He also explained the major reason for the poor 

quality of the soil: their hilly geographical terrain, causing the rain to wash away most 

of the top soil during the monsoon season. Therefore, fertilising the soil requires a 

massive amount of input and compost. He explained that they have no expert knowledge 
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to improve agriculture. Furthermore, DR shares his concerns about the state of the 

environment and Bahing culture, 

…We are gradually losing our traditional knowledge and with that (we) 

lose the natural environment and the protection of the land, which is 

going to die, and this is my concern. Now we need to preserve mother 

earth, and (my) concern is keeping it as it is … At times I have raised 

environmental issues with the government on behalf of the Bahing

society organisation but the policies of the Ministry of Forests are 

working against Bahing culture (and) blocking it. This ministry is all 

about protecting community forests but it does not include the jungle. 

For example orchid, which is listed as a protected plant, is related to 

Bahing culture. It is necessary in Bahing rituals but the government 

forbids Bahing from picking them (Recording, 23.12.2014). 

Several respondents commented of the importance of reforestation programmes. For 

village respondent F, for example, preventing deforestation and halting slate mining are 

at the heart of environmental renewal. The main cause of landslides is deforestation, and 

for that reason bare hill sides “need to be respected by planting trees” (Fieldwork 

Notebook No 2, 20.4.2014). On average village respondent F cuts one tree down a year 

and avoids as much as he can chopping down too many trees from one area, he explains, 

“When I cut one tree I plant three instead. If I go to the jungle I try to look for dead trees 

or old or unhealthy half dead trees. I leave the healthy ones to grow” (Fieldwork 

Notebook No 2, 20.4.2014). He warned that continuing cutting trees at a high rate will 

land his community in a serious problem. He believes that they can minimise using fire 

wood by using bio gas and if the alcohol production stopped there will be a substantial 

reduction in wood as fuel consumption.  

A few decades ago the government banned hunting for conservation purposes. However, 

village respondent G told me that Bahing still hunt animals such as goral, deer, and 

pheasant for their rituals. Bahing shamanistic rituals, which are performed once a year 

and cover the whole community’s ritualistic needs, require, for example, an offerings to 
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their ancestors. Such rituals require the use of certain animal parts. Although shamans, 

as DR explains, need very few animals for their rituals, the hunting ban brought about a 

major problem for Bahing. DR stressed that Bahing believe that animals also have souls 

and killing animals should be done for survival needs only. Animal conservation and 

the preservation of Bahing traditional spiritual practices are bound to clash. 

Another difficulty in Nature conservation is the aid organisations’ lack of knowledge 

and understanding of the Himalayas, resulting in further damage. DR explained that 

USAID provided funds to extend manmade forests in Bahing areas and planted 

American pine to reforest and preserve the forest. This led local plants to disappear, and 

also caused insects and birds to vanish. Prioritising local plants is essential, stated DR 

and added,  

…the damage caused by the American Pine is also linked with the great 

amount of water it consumes, which causes a lot of problems for the 

environment…We realised that Western knowledge has been applied in 

Nepal since the fifties but not much has changed in terms of 

development in Nepal. NGOs get a lot of money from Europe but where 

is the money? And where is the development of rural Nepal? Even 

foreign INGOs do not know how and what helps Nepali people’s need. 

The majority of the NGOs are run by (high caste) Chhetri and Bahun

(Brahmins) people, and the international donors do not ask rural people 

(ethnic groups rather than high caste) what development they would 

like. The foreigners trust the Bahun and Chhetri to do the development 

work. No one asks rural people what they want and what kind of 

development they would like. Participatory development does not 

happen in Nepal and that’s why the INGOs do not know what the rural 

people want (Recording, 23.12.2014).  

I observed very little pollution in and around the research site. No vehicles ply the paths, 

hence no air pollution. The water is clean, sourced from a natural spring. No noise 
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pollution destroys the quiet. These villages create hardly any rubbish as they are hours 

away from any shopping area so only necessities are bought. Since purchased goods are 

very rare, there is also hardly any packaging waste. Everything is used to the maximum. 

The few plastic bags in peoples’ possession are constantly reused. Full notebooks are 

used to create little bags to carry food or to wrap things.  

In agriculture, the villagers do not use pesticides or fertilisers; these are expensive and 

would require transport by foot through mountainous terrain for many hours. The 

enormous effort it would require to bring sufficient supplies of these products to the 

villages has resulted in the villagers abandoning this idea altogether, and continuing 

their traditional practice of utilising compost to nourish the soil.  

Burning plastic is the biggest pollution issue in the villages. Villagers are familiar with 

burning organic waste material, and many lack the knowledge and understanding that 

burning manmade material, such as plastic, is harmful. Nevertheless, village informant 

B admitted, “At home the plastic items that damage the earth, we ask the children to put 

in the rubbish bin or burn. I know that burning plastic harms the environment but we 

still do it” (Recording, 24.8.2013).
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5.3 Traditional Cultural Knowledge: Economy 

As noted earlier, the term ‘economy’ comes from the Greek root oikos which refers to 

the household and is also the root of ‘ecology’. Therefore, my discussion in this section 

is properly about ‘economy’ and appropriately overlaps with a discussion of the ecology 

of the household. 

Throughout this section a tension may be felt between the villagers’ hard lives and my 

observation that they also have plenty. In comparison with people living in Nepal’s Far 

West, in places like Humla or Dolpo districts, Bahing live in the land of milk and honey. 

Their land is, relatively speaking, more fertile; annual rainfall is higher and the climate 

is moderate, allowing for growing a wide range of fruit, vegetables and grains. 

Compared to Kathmandu, Bahing life is hard; their subsistence farming lifestyle 

involves back-breaking work. The variety of fruits and vegetables they grow is limited.

The research site is at an altitude of 1800 metres above sea level, with a moderate climate 

that makes the area good for growing a much wider range of fruits, berries and 

vegetables than what is currently available, for example, bananas, figs, citrus fruit as 

well as apples and pears. The issue pertains to a lack of agricultural knowledge and an 

unwillingness to change traditional farming practices more than anything else. During 

one of my field trips I brought new varieties of vegetables, pulses and fruit seeds for the 

villagers to try growing. Most villagers had not bothered to sow these seeds. Also, the 

villagers grow a large quantity of grain in their fields, mostly in order to brew alcohol. 

Lack of knowledge, resistance to try new things, and a love of their local brew are 

perhaps underlying reasons for the tension between having plenty and hardship.

“Being a subsistence farmer is a hard life” (Recording, 25.8.2015) reflected BBR during 

one of our many conversations. Bahing start their daily farm work at dawn, caring for 

the animals and their kitchen gardens. They return home at about 8am and cook lunch, 

which usually consists of rice, lentil soup and some sort of vegetable curry. They leave 

at about 10am to work in their fields, which are located at a distance from the house. 
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They return at sunset, or after dark if they go straight from the fields to collect fodder or 

grass for the animals. The villagers have more than simply a practical relationship with 

their domestic animals; they are quite attuned to them. During the busy farming season 

children who reached puberty are expected to help their parents with the work in the 

fields, be it weeding, tilling the soil or harvesting as well as helping collect fire wood.  

Village informant C, his wife and daughter have fully embraced their way of life as 

subsistence farmers. Their small-holding is well maintained and they produce healthy 

crops for their own consumption. This family’s hard work yields results as I experienced 

when I had dinner with them, and was offered high quality and richly flavoured rice, 

flat wheat bread, potatoes and lentils - all produced in their fields. The family grows 

their own tea, make their own yogurt and refined butter, and weave their own baskets. 

The farm animals and fields look healthy, and the soil fertile. They grow rice, wheat, 

millet, buckwheat, fruit and vegetables, and depend little on cash for their survival. 

Despite this simple lifestyle, this family has a thriving economy. They have no wish to 

venture out to Kathmandu or abroad, and seem content with their lot in life.  

The villagers are in close contact with the elements. They are not repelled when their 

feet, hands and clothes come in contact with water, mud, soil and smoke from fire. Many 

of the villagers walk and work in their fields with bare feet. The floors and walls of their 

houses are made of mud, and in the main living space the open fire produces smoke and 

ashes, so their clothes and body are dusty. The floor is also used as a work surface where 

water and food can be spilled without concern. Villagers have a hard time remaining 

clean during their working day but are not troubled by this; they have a certain union 

with these elements. At the end of a hard working day the only place in the house that 

is warm and dry is by the hearth, and this where the villagers keep themselves warm, 

dry their clothes, and cook their food.  
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   Photo 20: Bahing are in close contact with the elements 

The villagers have detailed knowledge of their geographical area, wildlife and wild 

plants. Having lived in the same locality for generations, many of the villagers have a 

thorough understanding of their terrain, including the quality of soils and soil fertility in 

their region. They have a comprehensive memory of each landmark, the rocks and the 

trees, and they know where water sources are located. I was present at a meeting when 

the villagers discussed where in the village to construct a track road to avoid the threat 

of landslides. They knew the soil quality in each part of the village and which land was 

too loose, or was rocky and solid enough for the road construction.  

The villagers see their natural environment as materially rich for it provides them with 

things like thatch to make their roofs, rocks and mud to build their houses, bamboo and 

trees for building construction, leaves for the animals’ beds, and herbs that are used for 

fermentation, medicine and religious rituals. Bahing, explained DHR, his brother, DR 

and other respondents, know about of wild edible plants, berries, roots and medicinal 

herbs which they gather in the forest and near water sources.



158 

One of the village elders, learned in the use of herbs available near the village, explained 

that some herbs can be used as spices for food, some to relieve joint pain and body 

aches; others to cleanse the blood, clean wounds, stop bleeding and tighten the muscles 

especially after childbirth. Some herbs aid with congestion of the breathing system. This 

familiarity with wild plants has been held by the older generation; the younger 

generation to some extent still carry this knowledge and use it.  

DHR demonstrated the close emotional relationship Bahing have with their terrain by 

stating that memories flooded back to him as he passed fields, rivers, woodlands and 

houses. He felt that he was home despite having left his village over forty years ago. DR 

refers to his region as his ancestral land and said that he will never sell it. The villagers 

also see their natural environment as rich in resources that they might not always be able 

to use. Village respondent D expressed this feeling when he said, “I think that we have 

a lot of material resources but we cannot use the natural resources because we lack 

knowledge, investment and tools” (Field notes Notebook No, 2, 15.4.14). 

One example of how Bahing perceive their environment as rich occurred when I 

observed a village man working on the track road that had been paved, the path was 

rocky. The man had been working on the track for the past few days, removing rocks 

and breaking them into the size of big bricks. He used a hammer and a chisel to curve 

the stones and was planning to use these rocks as building construction material. The 

process of obtaining curved stones is a long and hard manual work.  

The villagers’ houses are surrounded with fields, indicating that rocks have been cleared 

away. When rocks are needed for construction people have to travel a distance from the 

village and carry the rocks back on their backs. The village man mentioned above looked 

at the new track and saw building material that was both easily accessible and plentiful 

close to his house. Moreover, he didn’t have to break an entire rock down to curving 

stones. The harder work was done by the bulldozer; all that was left to do was to cut 

some of the rocks in half and carry them a short distance to his house, all free of charge. 
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In other cases he would possibly have had to hire other men in the village to help him 

curve the rock and carry the stones back to the village.   

Some villagers expressed concern for the state of their natural environment. They have 

a deep rooted belief that if they take more than is needed from the forest, Shishi (B) 

Nature spirit, who they consider to be among other things the owner of the forest, will 

be upset and will subsequently inflict great disasters. Bahing consider the forest to be 

an area over which they have very little control, unlike their small-holdings; therefore 

they must follow the laws of the forest to guarantee their own prosperity and the stability 

of their domesticated arena. A central element of Bahing spirituality is thus linked with 

the spirit of the jungle. For this reason, Bahing will harvest a tree from the jungle only 

when they need it to construct a building, something that happens relatively 

infrequently.  

The Nepalese Ministry of Forest and Soil Conservation has clear rules concerning forest 

conservation and protection but they also take into consideration local villagers’ reliance 

on the forest for their livelihood needs. They, therefore, have introduced a few decades 

ago the Community Forest Programme. The Kiratis have been practicing their own 

original version of forest conservation (called Kipat) for hundreds of years, until the 

Hindu colonisation by Shah King changed that (Gaenszle, 2000) (also see Appendix 4 

for a timeline of Nepal’s history). A modified Kipat version is used by the government 

to increase mid-hills communities’ forests for conservation but also to ensure that 

human beings continue to have fuelwood (Thompson et al., 2007). Out of their 

traditional knowledge the villagers value the government’s reforestation programme for 

it secures future generations’ survival on their ancient land.  

Village informant A explained that when they fell a tree they are required to plant five 

seedlings. He indicated, however, that not everyone follows this directive. He is the 

chairperson of the Community Forest committee called ‘Dhanabir Kachopate Samudaik 

Ban Upabhokta Samite’ (roughly translated as ‘Green Leaf Wealth Forest Consumer 

Committee’), which brings seedlings to plant from the Solukhumbu District Forest 

Office. BBR shared that in 2016 this committee received 5000 seedlings from the 
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(Solukhumbu) District Forest Office, which they are going to plant. Village informant 

A explained that 260 families consume wood in their Village Development Committee 

(VDC) area; to ensure that the next generations have wood they must continue planting 

trees.  

A healthy forest, moreover, is a home for many wild plants and roots that Bahing gather 

to supplement their diet and to use for medicinal purposes. Two types of woodlands or 

forests are found in and around the research site: natural forest or ‘jungle’ as Bahing call 

it, and private woodlands. Government policy is that owners of private woodlands can 

keep only a certain quota of trees on their property as their own; anything beyond that 

belongs to the government.  

During summer (April/May) families in the villages are busy collecting wood and 

stacking it. This should last them until after monsoon. After monsoon begins collecting 

wood is not possible as both the forest and the wood are very wet and slippery. On one 

of my fieldtrips, the young man who was looking after DHR’s sister in law’s house 

gathered wood near the river but did not have time to bring it back to the farm before 

the heavy monsoon rain started. I arrived in the villages two months after the monsoon 

started, and the wood was still in the jungle and the shed outside the house empty. 

DHR’s family had no wood for cooking and were borrowing from neighbours and 

relatives. DHR brought some of the wood from the jungle but it was very wet. I asked 

whether firewood can be bought, but DHR explained that this is frowned upon socially 

as people would think that they were flashing their money. DHR explained that the 

young man couldn’t collect the wood because other villagers had hired him as labourer 

due to lack of manpower in their own households.  

All through my fieldwork I observed the landscape of the research site transform from 

season to season; transformed through the hard labour of the farmers throughout the 

farming year; and transformed more permanently due to paving of the track. Much forest 

around the villages had been cut down for cultivation. The cluster of villages is built on 

the side of a mountain which was heavily terraced in order to grow crops. Looking at 

the villages from the other side of the valley, I observed the mountain side as a tapestry 
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of terraces. In addition, local people have planted bamboo, fruit trees and fodder trees 

and bushes on marginal land and land that cannot be terraced. Ornamental plants were 

also planted around the houses to beautify the environs.  

Photo 21: Some of the research site’s agricultural terraces

Paving the track road changed the landscape considerably; instead of a narrow foot path 

the villages now have a wide track suitable for a 4x4 truck that does not blend into the 

landscape as the foot track did. The scene in the cluster of villages is that of small 

thatched or slate roofed, white washed mud and stone houses surrounded by fields 

scattered on the side of the mountain. Patches of woodland and forests are visible. 

Walking down to the villages one sees a few houses and fields that the owners 

abandoned a while back when they moved to the UK (they are ex-British Gorkha 

soldiers). Some people have migrated outside Nepal, leaving no family member behind 
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in the village. The condition of the houses has deteriorated and the fields are slowly 

being reclaimed by Nature.  

The villages landscape changes throughout the year as it links with farming and the wet 

and dry seasons. Each time I left the research site I paused to rest on a hill overlooking 

it. Some of my fieldtrips took place at the height of the dry season. The scene then was 

of dry, dusty, and thirsty land; with hardly any grass and fodder for the farm animals; 

and crops just beginning to grow. This was quite the opposite of when I visited during 

the fullness of the monsoon, and saw the land in its lushness. My last sight of the villages 

during monsoon 2015 was of shimmering fields and verdant hillside. From where I was 

standing I could hear the sound of water running down the hills all around me, and the 

gushing river below. I could note the different shades of luxuriance in the landscape 

from the fresh bright green of rice paddies, to different shades of green grass and 

woodlands. Dotting the landscape were small stone and mud houses. Looking at the 

villages from a distance they looked like serene and peaceful places to live; this beautiful 

and tranquil picture, however, did not convey the hardship of living in this terrain. 
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    Photo 22: The research site during the dry season   

  Photo 23: The research site during monsoon 
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5.3.1 Trade and sharing resources 

Bahing are subsistence farmers and trade does not feature as strongly in their lives as it 

does, for example, for the high Himalayan people whose land does not lend itself to 

cultivation. Trade between Bahing and the people of the high Himalayas (such as the 

Sherpas) as well as people lower down in the mid hills has existed for centuries. Bahing 

trade their surplus food to supplement their subsistence lifestyle and earn cash to 

purchase things they cannot produce themselves. They buy a certain type of basket from 

Sherpas, and pots from Newars of the potter caste in a village not far from the research 

site. Bahing work in Upper Solukhumbu as cooks, porters and guides in the trekking 

industry. According to their traditional beliefs this means that Bahing who need work 

have crossed the forbidden border between the land of the living and the land of the 

dead.  

Bahing sell farm products such as vegetables, ghee and farm animals which are raised 

for this purpose. They also brew alcohol and sell in their village and in local markets. 

Trading has become more common in the last few decades; village respondent I 

explained, “In the past, people didn’t have imported clothes like they do today”. When 

she was young they didn’t have enough clothes and she thinks this was due to her 

parents’ lack of knowledge -- they didn’t think about selling things to generate cash for 

clothing. At the same time she said that even if they had money they couldn’t have 

bought imported clothes in the market because there were no such clothes for sale. When 

she grew a bit older she began to sell locally brewed alcohol at the rate of a cup for 50 

paisa (equivalent to 7p). This is how she began to earn money. She said, “…now we 

have lots of clothes, I don’t even know how many pieces I have” (Fieldwork Notebook 

No 4, 8.4.2015).   

A fundamental practice amongst Bahing is to share means, food, tools, and natural 

resources. For example, a villager who owns land that is not cultivated will agree for 

another villager to farm it free of charge or for a nominal fee. Bahing understand that 

survival requires that they help and support one another. Security, safety and strength 

are directly linked to togetherness and maintaining good relationships among 

themselves. Sharing resources includes sharing skills or knowledge as well as labour. 
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Bahing recognise that they need to help whoever is in need in the village since a time 

will come when they will also need support from others.  

The villagers have a tradition of working together to maintain communal areas in the 

village. Village informant C, for example, explained in August 2015 that the monsoon 

did considerable damage to the newly constructed track road and that it needed to be 

fixed so a tractor could get through. He said that the section of the track road from the 

school down to the bridge was going to be fixed by the people of one village and the 

section from the school up to the village shop would be fixed by the people living in 

another village.  

5.3.2 Livelihood  

For centuries Bahing have provided shelter, food, clothes, and fuel for themselves. Fruit, 

vegetables and flowers filled the gardens. People stored sacks of home grown wheat in 

the houses. The veranda of each house was filled with harvested corn. Wild edible plants 

like ferns or nettles are gathered for human consumption as well as to feed the farm 

animals. Corn husks are not thrown away but are used as animal feed or to make mats 

for sitting on. Millet was traditionally grown and consumed and rice being eaten a few 

times a year only. Nowadays, rice is mostly bought and consumed regularly. Very little 

rice is grown in the research site for it requires extensive irrigation, which the villagers 

lack. 
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                  Photo 24: Maize harvest in the research site 

     Photo 25: Harvesting wheat in the research site  
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Parents in the research site teach their children to use available natural resources in an 

efficient and responsible way. Children help with the farm chores. School holidays are 

specifically designed to be during busy farming periods. The need for children’s labour 

to ensure survival instils in children a respect for resources because they are obtained 

through back-breaking work and survival depends them. Parents teach their children to 

ensure that there are enough resources to draw on in the future as well.   

A single individual would struggle to run a small-holding even if they were young, 

healthy and strong. Having several able-bodied household members and relying on the 

community for support in times of need are fundamental for survival and prosperity. 

This could explain the feeling of ambivalence among community members with regard 

to community people working abroad as migrant workers. On the one hand they see the 

benefit of making what one called ‘quick money’ and improving the village living 

standard as money flows in. In addition, fewer people living in the villages means fewer 

mouths to feed and less stress on the land for cultivation. The downside is the lack of 

manpower. Several respondents expressed the wish that the migrant workers should 

come back. Village informant A’s son and DHR both estimated that at least 30 men 

were working some distance away from one of the research site’s villages. The village 

has a mere 23 houses.  

Bahing practice the system of parma (N) or phulu (B). DHR explains this concept:  

We help each other by working together equally in the fields. One 

family’s fields will be cultivated by a group of families and then they 

will work in the second family’s field. This makes the work go quickly 

and is more fun. This is called parma in Nepali, which means I work 

for two days for you and then when I need, you work for me for two 

days (Fieldwork Notebook No 4, 6.4.2015).  
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I saw people practicing parma many times and observed good working relations with a 

sense of togetherness, cooperation, and laughter. If villagers stopped to rest for a while, 

this was not frowned upon. The field work was hard but there were no outbursts of anger 

or stress. People worked together with a certain rhythm. The person whose land they 

were working on was responsible for a midday snack. At this break people ate, chatted, 

joked and told stories.  

  Photo 26: Parma during monsoon: weeding rice paddies

In addition to parma, the villagers volunteer to work in the fields of those who for some 

reason cannot do so. DHR explained that “if an old couple live alone, or if they are sick, 

the people in the village will collect money to help them. A neighbour will keep an eye 

on them. In high farming season at least one person from each family will help them by 

working their fields” (Fieldwork Notebook No 4, 7.4.2015). 

Bahing also have a tradition of working together in an egalitarian way on community 

projects. During the track road construction, the man operating the bulldozer reached a 
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point on the path where a retaining wall needed to be built and the work came to a halt. 

People from all three villages were called in to help build the wall. About ten men and 

women responded and came quickly, even though it was in the middle of the day during 

a very busy farming season. Building the retaining wall seemed to me like a huge, time 

consuming task, but it was completed within an hour. Everyone knew how to build a 

retaining wall. The work proceeded with no stress or arguments; observing the process 

I perceived that each person knew what work they meant to do and took turns, without 

anyone being a clear leader or dominating the group.   

Photo 27: The villagers built a retaining wall as part of the track road’s construction  

Extended families live in close proximity. Those who are content to be subsistence 

farmers and embrace fully that way of life produce food that in quality is superior to 

provisions they can buy. Possibly, an increase in agricultural knowledge would enable 

them to improve this lifestyle, enrich their farm products, and have more food for their 

farm animals.  

5.3.3 Craft  
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Making plates out of Mokthe (B) or Bhorle (N), Sal (N) and fig tree leaves, and basket 

weaving are crafts still done in the villages. Locally grown bamboo is used for weaving 

various sizes of baskets, baby cribs, and roofs for cattle sheds and fences. Such weaving 

is considered a man’s job. The villagers use the quieter winter farming season to weave 

baskets, repair tools and fences. Bamboo baskets are used as chicken coops; for carrying 

all sorts of loads; as cribs, and to dry or smoke items above the hearth. Villagers used to 

make large hats called ghum (N) out of bamboo and Mokthe tree leaves to wear during 

monsoon while working in the fields for protection from the rain. Village informant C, 

a man in his sixties, still knows how to make these hats but said that these days, plastic 

sheets are used instead. This old tradition of basket weaving is quickly disappearing and 

is replaced by plastic substitutes.  

Traditionally, rope was made out of bark and thread out of stinging nettle, but no one in 

the villages does this anymore. The handmade thread was woven into cloth for clothes 

and sacks. In addition, people bought cotton wool from one of the markets and both men 

and women would spin the cotton into thread which the women then wove into cloth. 

The cloth was then taken to the local tailor who sewed an outfit for each family member, 

one new set of clothes a year. DHR knew of only one woman living in a nearby village 

who still knows how to weave. Very few women in the research site knew how to knit 

and sew, and several younger women expressed an interest in learning these skills. Other 

than a few of the older generation, this Bahing tradition of making thread out of plants, 

spinning and weaving has almost entirely vanished.  

5.3.4 Farming  

Bahing divide their farming year into udauli (N) or a descending period (October to 

March), when plants are dying and their pattern is contraction and sinking back into the 

earth. This is the dry season with hardly any rainfall. Uvauli (N) or the ascending period 

(April to September), is a time of growth when the plants’ pattern is of expansion, seeds 

germinate, buds come out, and trees and bushes blossom. All crops are growing and are 

lush and green. Monsoon season is the middle of the ascending period. Woven into these 

two main farming periods are three planting seasons in the spring, monsoon and autumn.  
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Each house has a kitchen garden where villagers grow vegetables, fruit and maize. The 

farming year for Bahing is a mixture of generally busy periods; with winter being the 

quietest time. Once the winter crops are planted, the farmers plough to prepare the rest 

of the land for the next ones. They also use the wintertime to make mats for the cattle’s 

roof. Bamboo is cut in the winter as it lasts longer when cut. In early spring the villagers 

plant corn and other vegetables. In late spring they harvest wheat, millet and buckwheat, 

and begin to germinate rice seeds. In June rice seedlings are planted, and in the autumn 

rice is harvested and grains and potatoes are planted.  

            Photo 28: Harvesting grain in the research site                      
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      Photo 29: A villager weeding in her maize field  

Failing to perform farming tasks, such as tilling, germinating, planting, weeding, 

gathering at the right time of the year, risks the chances for survival. Not chopping and 

gathering fire wood before monsoon runs the risk of being left with no way to cook or 

to stay dry and warm, as well as not being able to perform the daily ritual of lighting the 

hearth which is necessary to respect the ancestors.  

The villagers’ diligence in not wasting anything can be demonstrated in their utilisation 

of harvested maize. The cobs are hung to dry in the Bahing house verandas. Corn kernels 

are used to feed the chickens and pigs, and to make a type of corn meal for human 

consumption; the husks are used to weave mats, and to feed the buffalos and cows; 

whatever is left over is used as kindling.   
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Rearing animals is like having a saving account. On average a householder owns two or 

three buffaloes or cows, half a dozen chickens, and two to three pigs. Some villagers 

breed cattle and pigs.      

                Photo 30: Raising pigs to sell is similar to having a saving account 

Many households had milking cows that produce small quantities of milk daily. Village 

respondent D explained that in the dry season, particularly in the three months before 

the monsoon, people had to struggle to find grass and fodder to feed their animals, and 

as a result the buffaloes and cows did not produce enough milk.  

During my fieldworks I observed that the villagers grew cabbage, radish, spring onions, 

potatoes, bitter gourd, a few tomatoes, passion fruit, bitter gourd shoots, stinging nettle, 

lotus flower leaves, and wild young fern leaves. Although the list of vegetables may 

seem long, the meals were unvaried and the quantities small.  

Vegetables and especially fruit seemed to be luxury, with only a small amount being 

consumed daily in a diet primarily made up of large quantities of rice and a little bit of 
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diluted lentil soup. BBR told me that the people in his village cannot stay healthy due 

to their high carbohydrate diet and limited vegetables. During my April 2015 field trip, 

I asked village respondent B why they did not grow a wider variety of vegetables. Her 

answer was that they already had more than enough. Village respondent B, who is in 

her sixties, said change was unnecessary. The lack of nutrition was clear and village 

respondent B’s attitude was that they have been fine so far, it worked, so why change. 

Village respondent C was listening to the conversation and commented, “…we don’t 

grow more vegetables because we are lazy” (Fieldwork Notebook No 4, 10.4.15). DHR 

reflected that lack of awareness and lack of irrigation are more likely the reasons as to 

why the villagers don’t grow more vegetables than laziness. 

Despite my limited knowledge of agriculture I could see that the soil quality was poor, 

and DHR also confirmed this. Like many others in the research site, village informant 

C, for example, had three buffaloes, a few pigs and chickens that provided just about 

enough manure to nourish his fields. Most farmers struggle to find sufficient manure 

and the result is poor soil and unhealthy crops. Knowledge of sustainable agriculture 

practices would help the villagers improve soil fertility and with that increase the quality 

and quantity of their crops.  



175 

Photo 31: The soil in the research site is of poor quality 

Moreover, the Bahing lack irrigation and rely exclusively on the weather so they are 

vulnerable to the elements. Corn, is an important staple on which Bahing rely for their 

survival, but during the hot summers, the farmers depend on pre-monsoon rain to water 

the young corn plants. In spring 2014 the crops were not healthy due to lack of rain. 

DHR noted that unless it rained within a few days the young plants would die. 

Insufficient water during the dry season and no knowledge of irrigation does not yield 

a good harvest. During my second fieldtrip I visited village respondent A whilst he and 

his daughter were working their fields. He grew chilli and eggplants for his family’s 

consumption and also sold his produce in the local markets. The soil in his fields looked 

dry and powdery, and I watched them adding compost to the soil. “There isn’t much 

compost” he said, “and that is a problem” (Fieldwork Notebook 2, 16.4.2014). 

As described earlier, Bahing farmers avoid using chemical fertilisers and instead opt for 

manure, supplementing it with subsidised compost bought at the Department of 

Agriculture office. Village informant A finds this compost useful and uses it for growing 
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corn and vegetables. He sees a difference in the quality of what he grows, and used his 

better quality eggplant as an example. He shared that the villagers felt that chemical 

fertilisers destroyed the soil and decided years ago not to use them. Village informant A 

explained that he had bought vegetables grown with chemicals and found they took a 

long time to cook, and even then were not cooked properly. He attended training at the 

district agriculture office where he learned the difference between chemical fertilisers 

and bio-organic ones. He found the training to be very useful, and said he advises people 

against using chemical fertilisers.  

Ambiguity exists in the Bahing relationship to wild animals. On the one hand, according 

to their shamanistic practice, the spirits and powers of wild animals are the shaman’s 

main source for healing. On the other hand, wild animals, such as deer, goral, monkeys 

and porcupines are considered to be pests since they eat the villagers’ crops; and jackals 

and leopards attack farm animals. Co-existing with wild animals is a serious challenge. 

In spring 2014, for example, several people commented that their crops were not 

flourishing, with deer, monkeys and porcupines raiding their fields. As these intrusive 

animals are protected, killing them is forbidden by law, and putting up fences is difficult 

since the fields are terraced ones, in a mountainous terrain.  

Moreover, sufficient manpower to make and install fences is lacking. A year later, DR 

shared his frustration that wild animals were again raiding their fields just as they were 

preparing to harvest their crops. All their hard work was lost in one night when monkeys 

or deer ate their harvest. Once when visiting village informant C in the evening, I went 

out to use the wash room and heard strange sounds coming from his lower fields. When 

I asked about this after returning to the house, he told me that there were monkeys in 

the corn fields eating the young plants. He did not even attempt to scare them off, saying 

it was pointless because they would just come back.  

Each district in Nepal has a Forest Office, which in turn has up to three field level forest 

offices or ‘ilakas’. Each ‘ilakas’ has several range posts which are responsible for 

monitoring the Community Forest User Committees. Salyan VDC, where the research 

site is located, has a range post. Several villagers from the research site are part of their 
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local Community Forest User Committee. This committee consists of Bahing but also 

other ethnic groups, such as the Magar. This committee received training from the 

district Department of Forest, about protecting and conserving the jungle. This 

committee is responsible for giving permission for people to cut trees. Village 

respondent H and village informant A described that this committee, which had a large 

Magar membership, was a consumer committee causing deforestation; resulting in a 

conflict between the Magar and Bahing about this issue. Such conflicts are not 

uncommon among ethnically diverse community user groups that are forced to work 

together. 

Such community forestry users groups are a crucial part of Nepal’s conservation 

strategy. Village respondent H commented that members of their forest user committee 

did not know that in reality many trees have been cut down illegally. “The Magar

villagers”, he continued, “are united (of one mind) in their wish to cut down trees but 

Bahing are not united to stop this phenomenon; some of them care and some of them do 

not care about fighting this cause” (Fieldwork Notebook No 2, 18.4.2014). 

5.3.5 Food processing 

Their simple methods of food processing enable villagers to survive throughout the year. 

People dry and ferment green leafy vegetables which are then called gundruk (N). They

grind wheat, rice, millet, buckwheat and corn into flour using either a stone hand grinder 

or a water mill. Harvested corn is hung on the veranda to dry. The kernels are used as 

chicken feed and are also consumed by humans after being roasted or ground into flour 

to make dhindu (N), a kind of polenta eaten with curried vegetables and lentils in lieu 

of rice.  

Ground millet is cooked and eaten in the same way. Millet flour is also used to make 

pancakes, while wheat flour is used to make roti, a flat bread. Rice flour is used for fried 

bread (saal roti in Nepali). Milk is used to make milk tea, yogurt and ghee (clarified 

butter). Ghee is used for cooking and for keeping oil lamps burning. Coffee and tea are 
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grown in the villagers’ gardens and the tea leaves are picked, dried and cut to be 

consumed. Nettle leaves are used for soup.  

5.3.6 Mode of Transport 

Considerable road construction has been done over the past few years in Solukhumbu

and many changes have occurred as a result. The villagers are used to walking for 

several hours. Some of the teachers working at the research site school live in other 

villages and on average have a 3 hour walk to go to work and back. In the past three 

years, tracks have been paved from the district head office to about an hour away from 

the villages so for part of the year a jeep service can be used to travel. This shortens 

travel time from 8 to 3 hours. However, the fare is costly for some villagers, so many 

still opt to walk.  

5.4 Traditional Cultural Knowledge: Social Constructs, Values and Relationships 

At a first glance, Bahing villages appear to be quite similar to various other villages 

throughout Nepal. However, by my second trip I was immersed in a new world I knew 

little of. The manner in which Bahing see and act in the world, their social organism, 

history and mythology are very different from the High Himalayan Buddhist 

communities, the Hindus of the plains and mid hills, or the indigenous Newars group of 

the Kathmandu Valley. The fundamental difference lies in the equality between men 

and women, and a sense of egalitarianism in social practice, something far from a given 

in Nepal social interactions.  

I was also impressed by Bahing being genuine and honest in their interactions with me 

throughout my fieldwork and thereafter. This had not been my common experience 

working with other communities in Nepal. The following section describes aspects of 

Bahing social constructs, values and relationships, some of which are influenced by 

Nepali dominant culture but others that are unique and date back, according to Bahing

mythology, to their origination. 
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5.4.1 Bahing language 

Bahing is the commonly spoken dialect in the research site. Village children speak 

Bahing only until they attend school at the age of three where they learn to speak, read 

and write in Nepali. Furthermore, DHR told me that in everyday conversation the 

villagers speak Bahing mixed with English and Nepali. In addition, Bahing vary the 

language to suit the audience, for example, two girls of primary school age walked with 

me to their school one morning spoke Bahing to each other and to me in Nepali. At 

school the children tend to speak Nepali but once they are out of school they 

communicate with one another in Bahing. In my conversations with the villagers they 

preferred to speak Bahing even though they knew we could converse in Nepali. This 

demonstrates that Bahing language is very much alive in the villages even though 

throughout Nepal it is spoken by only a few thousand people (Lee, 2005).   

5.4.2 Being a member of Bahing society: social values and customs 

Feminine divine energy is one of the pillars of Bahing culture, according to DR. Bahing

believe that if people forget their culture they should go to one of their sisters because 

Bahing culture and spirituality originated from a feminine divine source. Bahing

mythology reveals that Earth was created by a female spiritual deity, so men in this 

culture hold women in high regard. The relationship to a divine female creator places 

Bahing women in a strong social and spiritual position within their community. Village 

informant B states that women are not discriminated against in their community and that 

women’s opinions are respected. Women participate in meetings and they vote.  

Superficially, women’s role in the villages appears quite traditional. The feeling 

amongst Bahing, explained DHR and village informant B, is that their community’s 

women are responsible, loyal, hardworking, and dominant in the marriage relationship. 

DR says that women have a strong standing in Bahing culture because they are 

responsible for running the house in an economic and ecological way, and they also take 

on leadership roles in rituals. Women take control of matters concerning relatives, 

hosting guests, and leading the management of the house. Decision making between 

men and women used to be quite equal, as women were not considered inferior to men. 

If a wife disagreed with her husband she raised an objection.  
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According to DR, prior to Hindu domination, women’s position within Bahing society 

was much stronger that it is today. DR and DHR feel that Bahing society is still 

characterised by equality between men and women, and if that discrimination exists, it 

is due to Hindu influence. “Even today”, DR said, “women are respected and the 

husband gives his wife his salary to manage” (Recording, 23.12.2014). 

Women’s jobs include, farming, housekeeping, smearing dung on the floor and walls of 

the house, cooking, serving food, and doing the laundry. Men work the fields far from 

the house while women work in nearby fields. Men carry out heavy manual jobs such 

as ploughing the fields and constructing buildings, and they are generally responsible 

for taking care of their family.  

However, on several occasions and at different households I observed men engaged in 

traditionally women’s jobs such as cooking and cleaning. Both men and women carry 

loads of wood, fodder and rocks on their backs according to their physical ability. 

Despite their different roles, a sense of equality between men and women pervades. The 

Hindu custom of serving men food first nevertheless holds in Bahing culture, but fairly 

loosely. Women tend to serve themselves food last after they have served everyone else 

and ensured that anyone who wants seconds can have them.  

When the Nakso (priest in Bahing) recites the names of the ancestors he includes both 

men and women’s names (Recording, 23.12.14). Fathers do not force their daughters

into marriage and give them the freedom to decide their future within culturally 

acceptable restrictions. Promiscuity and extramarital affairs are frowned upon. When a 

woman marries she belongs to her husband’s clan and no longer to her father’s clan. 

Bahing have their own code of social protocol, values and manners. For example, 

whenever they need to pass someone who is sitting, they make sure to walk behind and 

not in front of the seated person. When offering food, the person serving places the plate 

in front of the person being served, then brings both palms together in a Namaste gesture 
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to bless that person and show them respect. The protocol of offering food/drinks to 

guests is to ask three times if the guest would like to eat or drink. Good manners dictate 

that the guest should refuse the first two times and accept only on the third time. A guest 

who refuses after the third time signals the host that they really do not want any food. 

Refusing food and drinks can, in certain circumstances, be interpreted as an insult so if 

the host insists the guest must accept what is being offered.  

Another typical Bahing custom is the practice of welcome and farewell, expressing care 

and respect to the person arriving or departing. Flower garlands, red bindus (N) on the 

forehead (representing the person’s higher self), silk scarves and food are offered as a 

way to bless the person leaving or arriving and either wish them a safe journey or 

expressing joy and gratitude at arriving securely at their destination.                    

The villagers have active social lives. They visit each other regularly for a meal or to 

have a drink together. They share their news, joke and laugh. Everybody knows 

everybody else’s business in the villages. 

A typical scene in a Bahing house is of people sitting around the hearth with water 

boiling in the kettle for tea. The hearth is a focal point for socialising and for Bahing

spiritual practice. Sitting by the fire indicates an effort to stay healthy -- physically, 

emotionally and spiritually. When someone is visiting, be it a familiar person or a 

stranger, protocol dictates the offering of drinks and food. Living in rural areas with 

hours of walk between villages means that travellers depend on the hospitality of the 

villagers where they have reached.  

On my last field trip the jeep dropped me in Patale, a Sherpa village about 7 hours walk 

from the research site. I hired a porter to carry my gear but darkness had fallen by the 

time we arrived at our destination. The porter had to stay the night in the research site. 

My host family provided the porter room and board free of charge for the night. He was 

treated as a guest and made to feel welcome. There was no problem even though he was 

a lower caste stranger and the woman of the house did not know that she would have to 
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accommodate another person in her house for the night. For Bahing this was a normal 

practice. The doors to their homes are always open and passers-by stop to greet everyone 

and have a conversation. In the many social gatherings I attended the atmosphere was 

relaxed, villagers enjoyed each other’s company, talking about serious matters, 

exchanging news, talking about the village needs and joking. They seem to enjoy 

spending time together. They take time and have a genuine interest in the other person 

and want to hear their news. 

No one goes hungry, children eat at relatives and are treated as their own children. When 

someone in the village is unwell, usually everyone knows and shows their concern by 

visiting the sick person and offering help. Bahing come together regularly as a 

community to celebrate festivals and participate in performing ritual dances and songs, 

and taking part in ceremonies and preparations and through listening to stories told by 

the Nakso. I have seen the importance of this in the New Year party 2014, Chinta (B) 

(shamanistic ritual for recently deceased) and Shegro (B) (ancestor worship) rituals.  

Youth are active in the villages, organising community events, playing group games, 

and fundraising. They meet regularly to discuss village matters, such as the development 

and maintenance needs of the water supply and hydroelectric power. Village informant 

B, a young woman in her mid-twenties explained the changes that have occurred in the 

relationship between the youth and the elderly, “…before, children and young people’s 

opinions were not considered. They just had to do as the older people told them but now 

it is different. Things have changed in the past ten years; the Maoist war changed some 

of the older people’s attitudes. Many of the men are abroad, and that brought about the 

older people’s changed attitude” (Fieldwork Notebook No 2, 15.4.2014).  

Village informant B explained that young people are as important as the older people, 

since the elderly share their knowledge and teach the younger generation about their 

culture. Starting with the Maoist war, many men had to flee and the elderly had to rely 

on the young people. The older people came to respect the youth and listen to their 

opinions. Every community, however, might have its own rules so other communities 

could be different, reflected village informant B. DHR thought, “Young people are 
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important because they are the village manpower and the older people know they need 

them. The elders rely on them and the young people rely on the older people because of 

their knowledge and experience. Young people and children are more important these 

days since many of the men are gone and the village lacks manpower,” DHR added that 

“older people feel more vulnerable nowadays as many of the young people are gone” 

(Fieldwork Notebook No 2, 15.4.2014). Mutual respect between younger and older 

generations and recognition of their interdependence is clear. 

Taking good care of the elderly is also fundamental in Bahing society. During the 2014 

Nepali New Year party, the young people ensured that the elderly were served drinks 

and food, and made comfortable the moment they arrived. All ages and genders were 

interacting during that party and there was a sense of togetherness and regard for all. 

The elders were the last to arrive and there was a sense of completeness when they 

joined the party. No separation is made between youth, elderly, disabled, different 

castes, men, women and even the village drunk. Everyone is accepted.  

    Photo 32: Nepali New Year party in the research site, April 2014 
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5.4.3 Dimension of time 

Life in the villages proceeds at a slow and steady pace. When people are invited or say 

they will visit, they do not give a specific time but indicate the time of day they will 

arrive: morning, lunch time or evening. Bahing definition of morning is from sunrise 

until the first dhal bhat (N); Lunch time begins from after first dhal bhat to sunset; 

Evening lasts from sunset to about sleep time; and Night time is sleep time until dawn.  

People move at an unhurried pace although they are constantly engaged with some kind 

of work. Even when they are busy, there is no sense of urgency and everything is done 

at an even speed. Village respondent I commented, “In the past people didn’t have time 

to clean and keep the house tidy but now we manage to keep the house tidy and still do 

everything else” (Fieldwork Notebook No 4, 8.4.2015). Furthermore, Bahing sense of 

time focuses primarily on the present. Time is perceived with flexibility; to Bahing,

planning anything weeks and months in advance seems futile as things are constantly 

changing. Bahing are patient and tolerant; waiting is part of life and no one gets too 

upset if they have to wait for a jeep to fill up before it leaves the station. I recall on one 

of my jeep trips to the villages the driver stopped fifteen minutes after we set off to pick 

up another man. None of the passengers in the jeep complained while we waited about 

fifteen minutes for him to finish eating his food in a restaurant.  

The Bahing relationship to time does not necessarily include a clock but the rhythm of 

farming. When it comes to farming there is no slacking off; the villagers know that they 

need to collect, chop and stack wood before monsoon. Weeding the maize and potato 

fields is also done without delay for the weeds are needed to feed the animals and the 

fields require tending to in order to get a good harvest.  

Bahing will almost always make time for people, to have a cup of tea and a chat with 

visitors. Village respondent I said that in the past the villagers had no time to talk to 

anybody since they had to work hard but today they have learned to organise their time 

better so they enjoy socialising. Thus, she had invited me for tea that morning. She said, 
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“Being a farmer I have to manage feeding the pigs, chickens and cattle, and work in the 

fields, but now we calculate the time and in that way we manage our time, unlike in the 

past” (Fieldwork Notebook No 4, 8.4.2015). As technology hasn’t changed much in the 

village  in terms of farming practices and running the household I wonder how they have 

more time now. Not much seems to have changed, other than buying clothes rather than 

making them. I believe that having family members working abroad and sending cash 

back home provides security as people can buy food now and need not rely solely on 

growing food for survival. Therefore, people cultivate less.  

     Photo 33: Socialising with a cup of tea, local beer and harvested boiled potatoes 
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Photo 34: There is always time to enquire about each other’s wellbeing, 

                even in the middle of a busy farming day 

The older generation still live attuned to Nature’s rhythms. Once the sun rises birds 

begin to chirp, showing the morning’s progression. At about 8-9 am when the Bagoloo

(B), or Spiny Bubbler birds start to call, Bahing know they should feed the animals or 

milk the cows and buffaloes. Most villagers used to have bee hives at home and they 

knew it was noon when they saw that the bees were humming. When the Bagoloo bird 

starts chirping later on in the day, Bahing know the sun is about to set. At dusk birds 

and the chickens are looking for a place to rest for the night. In the evening during 

monsoon the crickets start making sounds. At night people watch the stars. At midnight 

one star changes direction and moves horizontally; this is how people know it is after 

midnight. Some respondents said that they recognise the sounds that different animals 

make at different times of the day, and this tells them the time. The Common owl, for 

example, cries at midnight as well. A close connection with Nature has been lost, 

commented DR, since villagers now have mobile phones and watches. 
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5.4.4 Community and individuality  

The strength, health and wealth of an individual or a family depend on a sense of 

community and having enough able-bodied individuals working together for a common 

goal. Village informant B noted that, “It is good to keep (a) good relation(ship) in the 

community because if something must be done we… ask everyone to work together. 

For example, if there is a landslide which blocks the road we need everyone’s help to 

open the path” (Fieldwork, Notebook No 2, 15.4.2014). Villagers work together for the 

betterment of their village even though they may have difficulties with it and, as village 

respondent F reflected, “These days more villagers tend to do their own things and they 

do not think so much about the community’s collective well-being” (Fieldwork 

Notebook No 2, 20.4.2014). He concluded however, that the sense of community is still 

very much alive in his village.  

For the villagers, being part of the group appears to be more important than expressing 

one’s individuality. The villagers do not use their first name but call each other by the 

generic title of their position in the family, calling an older brother Dai. Jetha is the 

designation for addressing an oldest son. I observed the total lack of privacy as such for 

individuals in the villages; it is not the custom to be alone. During the years of my 

fieldwork, however, I noticed a change; many villages’ houses now have an extension 

or have turned their open verandas into rooms. Many young people have begun to seek 

their own personal space and privacy. When I explored the idea of individual freedom 

with several respondents and asked whether they feel they have enough freedom within 

their tradition and community, I received mixed answers. Village respondent K said, 

“We are a lot freer now to be individuals. Before, about fifteen years ago, we were not 

so free” (Fieldwork Notebook No. 2, 15.4.2014).

Mit in Bahing means friendship. DR explains that friendship is highly valued for Bahing, 

and if a person wants to establish a mit relation they need to suggest it to the party or 

person in mind. Both sides exchange alcohol and agree that from that moment on they 

become friends. “When you have mit with someone” explained DR “you can look 

directly into their eyes, otherwise it is not acceptable to look at someone straight in the 
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eyes. Mutual respect is the foundation of mit” (Recording, 23.12.2014). DR reflected, 

however, that mit can also work against the Bahing,  

Because of our generosity, the Bahing community is small and… 

because of our honesty and…our mit, we end up losing…our power in 

Nepal. When you work with Bahing people please do not do zigzag; if 

you do things honestly Bahing will trust you. When you do something 

with devotion, without any conditions or purpose you will also receive 

(Recording, 23.12.2014).  

To demonstrate his point DR described a historical incident where King Prithivi 

Narayan Shah and his soldiers tricked the Kiratis during a mit ceremony. I have 

experienced Bahing as similar to how DR described them: honest, valuing friendship, 

loyal, not wishing to harm others and very generous.  

I was fortunate to experience a personal gesture of friendship when, on my third trip, 

village informant C told me he was happy that I came back and did not forget them. 

From that moment onwards, he said, I was no longer a stranger but part of the village 

and his house was my home. In this way he let me know that a friendship had been 

established and we had moved from being courteous strangers to a more familiar 

relationship. 

BBR said with confidence that he could rely for support on other people in his village. 

The villagers show concern for the welfare of ill and disabled community members. If 

someone must see a doctor, people will carry that person to the hospital or will walk to 

the nearest health post to call for a doctor. In case of an accident or an illness the entire 

community will join forces to help by farming the victim’s land even if the disability 

lasts for a few months. This value may not be as fully practiced as it was in the past, but 

it still exists, not only in people’s minds but also in their actions, as I observed several 

times.  
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Once village informant C stopped by DHR’s house as he was passing by on his way 

home with a basket full of fodder for his animals. He declined a cup of tea, being in a 

rush to get back to his farm chores. However, standing with a full basket on his head, 

he asked about DHR’s brother, who was dying of cancer. He listened with great concern, 

asking questions and offering kind words. I observed this kind of conversation, where 

the villagers take a sincere interest in the well-being of other community members, many 

times throughout my fieldwork.  

I saw people being very supportive to those who had lost their loved ones, ensuring they 

are managing the transition into their new reality emotionally and physically. Following 

her husband’s death, DHR’s sister in law returned from Kathmandu where she had 

stayed for a few weeks with her daughter-in-law. Upon her return her sister and other 

relatives stayed in the house with her, keeping her company. They wanted to make sure 

that she was ok following her major loss.  

On the other hand community members are unsure of how to support someone who is 

struggling emotionally, since the culture does not support the display of feelings. “The 

community does not pay attention when someone is struggling emotionally,” said 

village informant B (Fieldwork Notebook 2, 16.4.2014). “Individuals who are 

psychologically unwell, such as those battling with depression, receive little support”, 

shared village respondent H after admitting his own depression following an ongoing 

physical illness (Fieldwork Notebook 2, 18.4.2014).  

Traditionally, someone displaying the signs of emotional difficulties would be 

considered possessed and treated by a shaman. The shaman does not ask for payment 

for his services and takes whatever offering the ‘patient’ makes. On one of my visits 

with the shaman he showed me a small bag of rice and a twenty rupee note (about 15 

pence) for the three days ritual he performed in a village a few days away from his 

house. The host of the puja (ritual) provided the shaman and his helpers’ food and drinks 

and a place to sleep.  
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Nevertheless, despite such ideal social values, certain individuals, with their own 

complex life situations, experienced a lack of support from the community in their time 

of need. Village respondent J, for example, recalled the death of her husband when a 

tree he was cutting fell on him. Devastated, she was left with a big loan to pay and five 

young children to care for. Her oldest brother didn’t return to the village for two days, 

even though he heard the news on the same day and was only four hours’ walk from the 

village. She had expected his immediate return. She said that, except for her younger 

brother and sister, the villagers did not help her through this ordeal. DHR, who was 

listening to her complaint, told me afterwards that she herself failed to help other 

villagers when it was called for. This might have affected people’s willingness to 

support her when she was in need.  

5.4.5 Conflict resolution 

Bahing are tolerant and prefer to avoid confrontation when disagreements occur. If a 

dispute is unavoidable they endeavour to discuss the issue openly until an understanding 

is reached. At times they prefer not to deal with the problem but rather just let it be and 

move on in an effort to remain in tune with others. They realise that how a matter is 

solved is fundamental for maintaining harmonious relationships within their 

community. 

DR, BBR and village respondent F all explained that when a person makes a mistake or 

harms someone, Bahing do not necessarily go to court; they rely on their own traditional 

protocol for solving disputes. As the first step, the parties involved in a conflict are 

expected to try to resolve the issue themselves. Failing that, they approach a respected 

elder or village leader and ask for mediation and/or a decision on who is in the wrong. 

If no resolution is reached, the people in dispute approach the village committee and a 

meeting is held. Compromises can be reached on minor issues, but if the issue is 

significant the village committee will judge who is right and decide the outcome.  

Bahing touch copper or fire when taking an oath to tell the truth. There is a clear 

understanding that if a person lies under an oath, a great misfortune will befall his future 
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generations. They will be punished by their ancestors’ spirits and the offender’s lineage 

could cease to exist. Hence, swearing under oath is taken most seriously. Outcomes, DR 

explained, never include corporal punishment, as this does not exist in Bahing society. 

Once the meeting takes place and the consequences are spoken out to the offender, the 

villagers will forgive the person, but they will not forget. They will not trust him/her 

again until such time he/she proves himself/herself. One aspect of the consequences is 

for the offender to offer sipkha (B) (alcohol) to the person offended, apologise, and bow 

to that person’s feet. This process of reconciliation is called shamthi (B), meaning, “I 

respect you and apologise for doing you wrong,” and from there on this person is 

forgiven.  

5.4.6 Relationship to change   

By the time I completed my fieldwork in the villages several of the elderly community 

members had passed away, taking with them a great wealth of Bahing knowledge. 

Several villagers commented on the loss of these pillars of their heritage and said their 

traditional knowledge is disappearing rapidly. They felt that their knowledge of Bahing

culture is not as extensive as those who had died and commented that the younger 

generation knows even less.  

Bahing parents are worried about their children’s grasp of their culture. Several Bahing

families moved away from the village to Kathmandu and their children grew up away 

from everything Bahing. The younger generation knows very little about Nature spirits 

and the various pujas, even those like village informant B who grew up in the research 

site. She once told me, “When people cross a river or a bridge they make offerings but 

I don’t know what they are for” (Fieldwork Notebook No 2, 15.4.2014). DHR, from an 

older generation, replied, “Before crossing a river we offer a flower to the River Goddess 

Shubuku Mabuku (B) or Jhal Devi (N). This is a common practice in Nepal. In Bahing

and Hindu cultures when crossing a river we offer Namaste and ask the River Goddess 

to forgive us for putting our feet in the water. We ask her to help us cross the river 

safely” (Fieldwork Notebook No 2, 15.4.2014). However, regardless of their age, the 

villagers are deeply attached to their Bahing culture and do not see it as less significant 
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than other cultures. Several informants told me on different occasions that they will not 

sell their ancestral land and will continue to actively preserve their language. 

Animal sacrifice, central to Bahing ritual, is a practice older Bahing feel strongly about. 

However, several younger respondents feel the practice needs to be eradicated. 

According to village respondent D, “Bahing culture is very old and some things need 

change, (such as) avoiding sacrificing animals because they are also living beings and 

sacrifice is against life” (Fieldwork Notebook No. 2, 14.4.2014). The same sentiment 

has been expressed with regards to alcohol offerings and consumption during rituals. 

Several younger respondents disapprove of the large amount of alcohol drunk during 

rituals and the unnecessary large expenses that go along with it. Village respondent F 

explained to me that although he likes his tradition, he feels that some things need to 

change. He stressed that alcohol consumption and animal sacrifices need to stop.  

Some villagers are less enthusiastic about embracing change and prefer to maintain the 

status quo. Nonetheless, BBR shared that he encouraged the younger men to work 

together for the betterment of their village. DHR shared that “the older generation is 

more content with their traditional way of life but the younger people sometimes see 

their culture as backward and want a change” (Fieldwork Notebook No 2, 17.4.2014). 

At the same time, reflected BBR, Bahing of all ages embrace with ease technological 

changes such as mobile phones and personal television. 

Social changes in Bahing traditional structure have accelerated dramatically because of 

the Maoist war. The Maoists controlled the research site region and demanded that each 

family either send a young adult to join their forces and fight the Nepalese army, or pay 

a huge sum of money instead. As a result many young people fled to Kathmandu and 

other urban centres. A lack of jobs in Kathmandu combined with opportunities to work 

as labourers abroad intensified the already existing migrant labourer phenomenon. By 

the end of the Maoist war in 2006, the numbers of migrant workers exploded, drastically 

altering family and social structure in rural Nepal.  
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While the villagers may not have computers, internet or television, and despite their 

fairly remote location they are exposed to consumerist culture through mobile phones, 

easier road access to Kathmandu and family members working abroad. This exposure 

has created a longing for the lifestyle sold on commercials, advertisements and films 

they can now watch on mobile phones. DR felt that people in the villages will gradually 

stop farming as it no longer brings enough income for their survival. DR believes that 

if young people stay in their village they cannot earn money to fulfil their longings. By 

shifting to a cash economy, some villagers support the family left behind. He considers 

this a positive thing but at the same time, he added, “slowly and gradually it will destroy 

our culture.” (Recording, 14.4.2015). DR, DHR and BBR said that elderly people in the 

villages are speaking to their children about their fear that none of them remain in the 

village.  

DR explains the tension between the changes that are occurring in the villages and the 

wish to preserve Bahing cultural in the following way:  

Adjusting to new realities doesn’t happen suddenly… Bahing have 

social practices that are still guiding us, (our) own culture, (our) own 

tradition is our existence, our identity, which is still guiding us. That’s 

why (change) of course (can) not (happen) immediately. (Our way of 

life) will go, but slowly, gradually in the future (this) will (happen). 

That’s why we are concerned (with) how to preserve it (Bahing culture). 

How to extend (our culture) to our descendants. That’s why we are 

trapped (between) how to preserve, on the one hand, and how to 

develop on the other hand. We can’t tell them (people) not to go to 

foreign (countries) because that is their occupation, which is their 

survival thing, like me. So how can we make our culture accessible to 

them wherever they are now living? (Recording, 24.12.2014). 

BBR, who is in his early forties, grew up in the research site in a family of seven 

children, as his parents adopted three nephews whose father died and their mother 

abandoned them. Such a huge sudden increase in mouths to feed for people relying 



194 

almost solely on subsistence farming for survival meant that for a few months of the 

year all the food reserves were gone. His parents had to ask relatives for support or offer 

themselves as labourers in exchange for food. 

Thirty years later, BBR is a successful business man living in Kathmandu who owns, 

among other things, a thriving trekking company; he is a self-made man. BBR said that 

he enjoys his comfortable life, and living in a traditional way, as his mother does, would 

mean letting go of that. For him, living traditionally is a hard life but less stressful than 

his city lifestyle, despite all its comforts. BBR explains that because he already knew 

more than he was supposed to know he could not go back and live in a traditional way. 

By now he has been exposed to the world beyond his small Bahing village and as a 

result has gained both negative and positive knowledge and impressions. He said it is 

too late for him to embrace Bahing traditional life again and he would not be happy 

living in the village (Recording, 25.8.2015).  

BBR is his family’s youngest son; traditionally he is expected to remain in the village, 

inherit the farm and perform Bahing rituals, particularly ancestor worship to maintain 

his lineage. To be able to continue to live in this old-fashioned way, he felt, a person 

needs to have a narrow outlook on life. Although keeping and respecting the tradition is 

important, times are changing and Bahing should evolve in order for their culture to 

survive. Bahing need to be more modern and not how they were a thousand years ago. 

He gave an example of how both modern medicine and spiritual practice can be used in 

healing.  

BBR account of his mother’s illness demonstrates the complexity of embracing change 

and going with the times. In summer 2015 BBR’s mother fell ill with a chest infection 

and for a few weeks refused to go to Kathmandu to see a doctor. She opted to use the 

shaman for her healing. The shaman told her that she should offer a pig to the ancestors, 

buying a new pig to be offered rather than dedicating one of her own pigs. This pig must 

be kept for three years and if the illness has not cleared up the pig is to be sacrificed at 

Shegro festival. BBR is concerned that his mother has asthma and water in her lungs 

and he wants her to have an x ray, medical treatment and antibiotics. However, his 
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mother has chosen the way of traditional healing. BBR said that if he interferes with her 

choice and something goes wrong he will be blamed. The deeply rooted cultural belief 

is that all his ancestors will become upset if he does not respect the ancestors’ way by 

going for medical treatment. He said that his mother is stubborn and does not want to 

come to the hospital in Kathmandu for treatment (Recording, 25.8.2015).  

BBR wants people to be happy, but he feels that by remaining in a “corner in the dark”, 

or by refusing change, people will never experience contentment because of the 

changing times. His mother wants to have television at home, for example. Although 

she may not be aware of it, this illustrates the demands of the times. He concluded that 

his mother might be happier and healthier if she tried new or different things that are not 

part of her traditional way of life (Recording, 25.8.15).  

When I asked BBR whether he would continue engaging with Bahing tradition after his 

mother passed away he suggested that he will but in a more distant way. He may not 

perform the expected Bahing rituals himself but will ask his relatives to do Nagle (B) 

worship, for example, to ensure healthy crops. He admitted that he does not know much 

about Bahing tradition but he will try to maintain it as much as he can (Recording, 

25.8.2015). As he is married to a non-Bahing woman he will not be allowed to perform 

the necessary funeral rites at his mother’s death to ensure that her soul travels to the land 

of the dead. This is a big concern for his mother, especially considering the deep rooted 

Bahing belief in ancestor worship. For more on this aspect of Bahing spirituality see the 

spirituality section of this chapter.   

On numerous occasions the villagers expressed their wish for development. Lacking of 

major development support from the government, the villagers have nevertheless 

initiated local projects such as electricity generation, building a health clinic and 

improving the ECD class. The force behind these local initiatives primarily comes from 

a few individuals who no longer live in the village but still have family there and still 

own land. They have, however, been experiencing considerable frustration as the 

villagers’ attitudes swing, from active participation without follow-through, to wishing 
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for changes but lacking the will to make them happen even when guidance and support 

is offered.   

The beginning of the track road construction, in April 2015, was a major historical 

moment in the research site. For the first time in the villages’ history their walking paths 

were being extended to a wide track road. To some extent, this also increased the 

villagers’ expectations for a brighter future. As village respondent D said, “…a road is 

the first step in development” (Fieldwork Notebook No 4, 8.4.2015). He sees the next 

step in development after the road is installing electricity lines. This road will eventually 

connect the research site to nearby villages as well as commercial and administrative 

centres in Solukhumbu and beyond.  

Most villagers felt positively about the track road construction and were certain that it 

would make their lives easier. Village respondent I explained that when the road is 

functioning they will not have to carry goods to the market on their backs and fruit and 

vegetable wholesalers will come to the villages to buy their produce (Fieldwork 

Notebook 4, 8.4.2015). Villagers believe that the track road will make it easier for sick 

people to reach the Phaplu hospital more quickly, thus improving their lives overall. 

However, others feared that floods and landslides, which potentially can destroy fields 

and houses, would result from the track road. Some worried about thieves having easy 

access to their village. Village respondent L was concerned about dust, air and noise 

pollution from the increased traffic, diminishing the quality of life for his family and 

farm animals.  

The road has already increased the kinds of packaged goods coming to the research site 

and this will only intensify, raising the possibility of pollution and reducing the river’s 

cleanliness. Most people did not consider the long term negative effects of the road on 

their way of life, their traditions and the degradation of their natural environment. 

Village respondent I expressed an interesting view when she said, “I don’t know whether 

the road will bring changes; even without the road, changes have already occurred”. She 

concluded, “We shouldn’t wait for change but we must bring the change” (Fieldwork 

Notebook No 4, 8.4.2015). Village informant C did not see rapid change resulting from 
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the track road construction, commenting, “…the road in Sero is for us to see but our 

grandchildren will be able to use it as it will be ready by then” (Fieldwork Notebook No 

4, April 2015). Since the rack road is very close to the school, noise pollution from cars 

would mean that noise dust and air pollution will be the children’s daily reality. 

           Photo 35: The track road was constructed in the middle of agricultural land 

5.4.7 Influences and relationship to dominant culture 

Both DR and DHR maintained that Bahing culture was much stronger more than two 

hundred and forty years ago, before the unification of Nepal (see Appendix 4 for a 

timeline Nepali history). Bahing religion was subsequently not recognised; Hinduism 

dominated their culture and Hindu influences were institutionalised. Bahing were forced 

to register as Hindus when applying for a citizenship card. The Nepali government 

recognised only Hinduism, Buddhism, Islam and Christianity as official religions. This 

situation changed in the nineties with the institutionalisation of democracy and the 

recognition of indigenous religions. Bahing began to register their religion as Kirat. 
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Nevertheless, religious influences from Hinduism still exist in many Bahing spiritual 

practices.  

Despite the relatively new religious freedom, most Bahing still opt to celebrate a 

modified version of the Hindu Dashain and Diwali festivals. Village informant A 

explained that his family celebrates Dashain but without taking tikka (the blessing of 

the elders), and the crucial factor is the family gathering together. Village informants A 

and B, DR, DHR and BBR said that they enjoy celebrating Diwali.  

As a way to reclaim their original spirituality and identity, some Bahing make it a point 

not to celebrate any of the Hindu festivals. DR grew up at a time when religious freedom 

was limited and this affected his sense of identity. He explained that Brahmins and 

Chhetris think that “they are civilised, higher people and we (Bahing) are not civilised 

(because) we produce and drink alcohol” (Recording, 14.4.2015). Being oppressed by 

the dominant Hindu culture DR expressed that,  

Our people are aware now of their rights and that the government is 

treating us as second class citizens. We have educated ourselves about 

how to raise our voices to claim equality. We are not raising our voices 

to destroy; we are doing it to have the same rights as high caste Hindus 

do. All we want is to be treated equally and not to be powerless 

anymore. But the Hindu people are manipulating this and are saying 

that the way we are behaving now is not good and that we are not being 

patriotic. In my opinion equality will come and ethnic groups will be 

represented equally in the government. It may take fifty or sixty years 

but this day will come (Recording, 15.4.2015).  

DR said that he did not feel his culture was inferior to the Hindu culture: “I am proud of 

my own culture” (Recording, 15.4.2015). Before 1990 Bahing were not allowed to refer 

to their religion, explained DR and DHR. Now Bahing can change their religion to Kirat

easily since it is legal. Nevertheless, non-Hindu people who slaughter a cow (as their 
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religion does not hold cows to be holy) can be jailed for committing a crime. DR noted 

that this is still happening.  

Many villagers said they respect Hinduism but do not feel obligated to be part of it 

anymore. DR explained that in the past Bahing were forced to celebrate Hindu festivals 

or face imprisonment. Even after 1990 if they dared speak up the government perceived 

this as anti-nationalistic but now people can openly demand their basic human rights.  

Although DR stopped celebrating Hindu festivals about five years ago he still celebrates 

Bhai Tikka (N) “…because it is a nice festival with sisters and brothers honouring each 

other” (Recording, 15.4.2015). 

5.4.8 Oral tradition and the arts 

The foundation of Bahing values and beliefs system rest on this tradition of sacred oral 

narrative, for there is no written holy book. The Nakso is the holder of these Bahing

chronicles including knowledge of their genealogy. The origin of the role of the Nakso

in performing rituals is described in these Bahing stories (see Appendix 5 for Bahing

mythology).  

During Shegro, the biggest ancestor worship of the year, the Nakso narrates their 

chronicles continuously throughout the four day ritual. He attunes himself to the spirits, 

enabling him to recall the stories, which he may not remember to that same extent in 

ordinary circumstances.  

The Bahing mythology begins with the creation of the cosmos and Earth. Then on Earth, 

plants, insects, birds and animals were created, with the arrival of the first human being 

occurring last. The close relationship Bahing have with wild animals can be seen in their 

creation story, which names all the animals that have been created: flea, dove, fish, 

rooster, birds as sisters, barking deer, bear and tiger. Wild plants also feature strongly 

in the mythology i.e., bamboo, wild ginger and orchid, which are considered sacred. 

Wild animals, such as monkey, tiger and bear are considered Bahing’s ancestors for 

their share the same ancestral mother. The following extract from their mythology is an 
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example of how it relates to understanding the relationship and connection of the Bahing

people to the wider ecological environment.  

In the beginning there was darkness – ‘Nira Maya Nira Kar’ (B). The 

first thing to be created was the sun. The sun split into three pieces and 

planets Venue, Jupiter and the Earth were created. Immediately after 

Earth was formed clouds gathered and it started to rain. This was the 

first water that fell on Earth. The rainfall turned into rivers and a big 

ocean called Dhiridhinmayamlo (B) was formed. The earth was bare; 

there were no plants, animals or human beings. A human like 

mythological female entity called Mamachunimo appeared on Earth. 

She is the mythological ancestor of the human race, and hence in Bahing

mythology everything on Earth was created from Mamachunimo.  

Mamachunimo was alone on Earth. As a young adult she searched for a 

husband to couple with. She made a figure out of mud and asked it to be 

her husband but nothing happened. Mamachunimo then tried to get the 

rock to be her husband but that too did not work. She was ready to have 

a husband but she could not find one. One day Mamachunimo climbed 

a high mountain and laid down with her arms and legs spread open. The 

wind came and it copulated with her. She fell pregnant. The wind 

became the mythological forefather of human beings. His name is 

Papachadubung. Wind in Bahing language is called Bayu and out of 

that the name Bahing came about meaning children of the wind.   

Mamachunimo gave birth to a girl called Niniryangma. Niniryangma

grew up and when she became of age she too looked for a husband. She 

decided to pair off with her father, the wind, but her mother did not allow 

her saying that she cannot take her father to be her husband. The 

forbidding of incest in Bahing tradition has been established from that 

point on. Mamachunimo suggested to Niniryangma to ask one of the 

planets to marry her. Niniryangma saw from Earth planets Venus and 



201 

Jupiter. She liked Jupiter for he was considered more powerful and 

better looking than Venus.  

She decided to send a bird, called Prowapti, as her messenger to ask 

Jupiter to marry her. The bird departed and flew for a long time, and 

when it reached the heavens, it asked Jupiter to marry Niniryangma. 

Jupiter refused but suggested the bird ask Venus whether he would 

marry her. Prowapti flew back to Earth and conveyed this suggestion to 

Niniryangma. She agreed and Prowapti flew back to the heavens to meet 

Venus. The first time Prowapti presented to Venus the idea of marrying 

Niniryangma, Venus refused because he knew he was not as handsome 

as Jupiter and Niniryangma might reject him once she saw him. 

Prowapti, acting as the marriage broker, asked Venus again to marry the 

girl. Again, he refused for the same reason. Prowapti, determined to get 

Niniryangma a husband, asked Venus again to marry her. This time 

Venus agreed but on one condition, that if Niniryangma rejected him 

once she saw him he would be allowed to inflict destruction and 

disasters on Earth. The bird agreed and departed immediately and, as 

soon as it reached Earth, conveyed the good news to Niniryangma.  

Venus came down to Earth but when Niniryangma saw him she refused 

to marry him. Venus felt offended and, absolutely furious, decided to go 

back to the heavens. However, to punish the girl’s haughtiness, Venus, 

before undertaking his return journey, dried up all the water springs, 

rivers and lakes. Niniryangma could not only find a husband, now 

should could not find water. After searching for water for some time, 

severely dehydrated, Niniryangma collapsed. Venus, before departing 

Earth for ever, urinated and ejaculated on a rock near where she laid. 

Niniryangma saw the urine and sperm and thought it was water and 

without thinking twice she drunk the fluid and became pregnant.  
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Niniryangma first gave birth to a thorny plant called Gungrawa which 

is a creeper, then to Radaruwa, and Khwari plants. Radaruwa is a small 

tree that the shaman’s drumsticks are made of. Niniryangma then gave 

birth to insects, birds. Tiger, bear, monkey were born and last to be born 

is the first human being, a son called Ninanapcha.  

Ninanapcha was hunting and gathering with his brothers monkey, tiger 

and bear. At some point Ninanapcha began farming the land while 

continuing hunting.  

Ninarangma expected her children to take care of her and Ninanapcha

ensured to do just that. Tiger, who used to kill animals for food, was 

jealous with Ninanapcha.  Ninarangma asked Tiger go and live in the 

jungle because he did not help to take care of her and her younger 

brother. She felt he was disturbing and preferred him to live in the jungle 

where he can find his own food. Tiger was angry with his mother. One 

day Ninanapcha was not at home and Tiger took this opportunity to kill 

and eat her. When Ninanapcha returned home from hunting he could 

not find his mother. He asked Bear whether he ate their mother. Bear 

said he did not eat his mother but Ninanapcha did not believe him and 

threw a stone Bear’s head. This is the reason bears’ foreheads are flat. 

Ninanapcha then asked Tiger whether he ate their mother but Tiger 

denied it. Ninanapcha did not believe him and asked him to show him 

his teeth. When Ninanachapa looked in Tiger’s mouth he saw some of 

their mother’s hair. Ninanapcha went into the jungle to look Tiger’s 

fasces where he found his mother’s bones and hair. Ninanachapa

collected his mother’s remains and conducted a ritual for the first time 

called Hawatamshi. In this ritual chanting is done for purification. When 

Ninachapa finished chanting Niniryangma was revived and came back 

to life. She said to her son, “Oh, I must have been asleep” but he 
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explained to her what had happened. Niniryangma asked Tiger Bear to 

live in the jungle permanently and not come back to live with them.  

“From today”, Tiger said, “I will hunt food for my mother instead of 

killing her”. He said that if he roars in the lower areas of the land then 

Niniryangma needs to remember that he, Tiger, hunted food for her in 

the hills and these roars will be the sign for Niniryangma to go there and 

pick up whatever he hunted. Tiger said, “If I roar on the hill top then 

please go to the lower land where you will find whatever I hunted for 

you. 

Tigers, bears, birds, plants and monkeys are the human beings’ brothers. 

In the past human beings were able to communicate with plants, birds 

and animals but the plants, birds and animals lost their ability to 

communicate with humans but humans haven’t. Plants, animals and 

birds were able to communicate with each other as well but this is not 

the case not anymore.  

The second part of the mythology describes the formation of hunter gatherer societies 

and can be seen as a travel journey through the land until eventually their ancestors 

settled down in one location and began farming. Bahing mythology also provides a 

record of their genealogy, giving a (non-consistent) account of their ancestors (some 

possibly mythical) from the creation of the first human being to the present day. 

Mentioning the travel route the heroes took and the journey they went through are 

important elements in Bahing mythology. The names of the various villages are narrated 

in detail and the villagers know their geographical location as these are not mythical 

places. Hence, Bahing’s rich oral tradition serves as a strong connection to their wider 

ecological environment. The Bahing ensure to conserve and protect their natural 

environment for it is the land of their human and non-human ancestors. The planets, 

elements, vegetation and animals are Bahing’s relatives and ancestors therefore they are 

treated with reverence and are cared for. Upsetting the balance in Nature is seen by 
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Bahing as disrespecting their ancestors and endangers their own possibility of survival 

in their natural environment.  

To Bahing, retelling the myths during rituals is a means by which to remember their 

past, i.e. the story of their ancestors and linking it through the story journey to the 

present, thereby keeping the values that were held in ancient times to be still valid in the 

present. Bahing mythology, beyond grasping the historical and mythological periods 

and make sense of their ancestral history, is a source from which Bahing draw their 

social values and behaviour, as well as knowledge relating to birth and death rituals, and 

paying respect to their ancestors. It lays the foundation for their social and individual 

ethics, such as forbidding incest, conflict resolution, role and position of the feminine 

energy, religious rituals, practices, values, and code of behaviour.   

Another important way to understand the relationship and connection Bahing have to 

their ecological environment is through their deep respect to their feminine divine 

energy. This deity in Bahing mythology is the source of creation for she gave birth to 

vegetation and living creatures on Earth after uniting with the wind. It is only later on, 

as the story unfolds to the time when the ancestors were taming Nature to provide food 

and shelter that the stories’ focus shifts to males. Even so, the change from being hunter 

gatherers and having a temporary shelter to building a permanent home and moving to 

an agricultural lifestyle occurred primarily as a result of a woman. The mythology tells 

of a man called Rechakupa who lived in a makeshift dwelling and survived on fishing. 

A pebble was caught in his net, which he brought to his makeshift. While he was away 

this pebble turned into a woman called Lungchhiringma. This was the first time that 

organising a household and cooking was mentioned in the mythology. As the story 

unfolds Lungchhiringma and Rechakupa, who became a couple, built a permanent 

dwelling as a result of Lungchhiringma knowledge of hunting and intuition about 

farming. Knowledge of farming comes from Lungchhiringma, marking the beginning 

of a new era in Bahing history of establishing permanent settlement and growing grains:  

…One day the pebble fell on the ground at his shelter and it turned into 

a woman called Lungchhiringma. She started to clean the shelter and 
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cook food while Rechakupa was out fishing. In the evening when he 

came back home from fishing, the makeshift was clean and food was 

ready. Rechakupa was surprised and asked “Who is it that is doing 

these nice things, please present yourself”. A monkey called Kutuni

came near Rechakupa and Rechakupa invited him to eat with him. 

Kutuni told Rechakupa that it was not him who cooked the food but 

the pebble who cooked for him. The monkey taught Rechakupa how 

to hide and suggested to Rechakupa to hide instead of going fishing 

the following day so he could see Lungchhiringma. When Rechakupa

discovered Lungchhiringma he asked her to marry him, to which she 

agreed. At that point both husband and wife did not know how to grow 

grains or farm. One day a dove visited their shelter area. 

Lungchhiringma said “we could eat the dove so please hunt it” She 

then taught her husband how to hunt, and he killed the dove, removed 

its internals and stomach cavity and there they found grains, which 

Lungchhiringma said that they could use to grow crops.  

Lungchhiringma and Rechakupa prospered as they had plenty of 

grains. However, they had no place to store them. They decided to 

build a proper dwelling, and leave the old makeshift where they had 

lived up to that moment. Thus it was that the couple, having collected 

all the necessary material, began building their house, accompanied by 

their newly- born daughter Wailingma.  

Later in the story, the importance of sisters in enabling brothers to conduct certain rituals 

is established, laying the foundation for deep respect between sisters and brothers in 

Bahing culture and for women to hold a strong and equal position in this society.  

DR described three types of Bahing songs: Salmaya (B), which are songs sung by 

women during gatherings and celebrations to share love and life with one another; 

Hakma (B), which are ritual mantras chanted by the Naksos as protection from bad 

spirits and to destroy enemies. DR shared that the knowledge of Hakma songs has been 
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dissolved 150 years ago after Naksos of two villages had a Hakma fight, which then 

brought illness and death to many who participated. Lahabire (B) is the third type of 

Bahing song sung during ancestor worship. It is considered a folk song and is performed 

by men. At night time Bahing sit around the hearth singing the Lahabire songs and 

drinking alcohol.  

Bahing have specific dances for Shegro and weddings. The Shegro dance tells Bahing’s

mythology from the beginning of time. It includes a dance of being hunter gatherers, 

showing how, and which animals to hunt. There are deer, bird, porcupine, fish, stork, 

and monkey dances. The dance also includes the way agriculture began, with chopping 

down trees clearing for cultivation purposes, tilling the soil, sowing seeds, and 

harvesting. These performances are intended to remember the ancestors via the medium 

of dance.  

Kimo (B) dance is an important part of a wedding ceremony. Relatives of the bride, 

through dance, ask the groom’s family to take care of the bride, for from that moment 

on she becomes part of her new husband’s family. The bride side of the family make a 

speech expressing their sadness to lose one of their daughters, their flesh and blood. 

They mourn that she is no longer part of their family and clan. 

5.4.9 Childhood

Young Bahing families have on average 2 children, with approximately 4 children 

within a generation-older families. Bahing parents very much want and like their 

children. During pregnancy women continue their work right up to the time of birth. In 

early childhood the child experiences constant physical contact with family members. 

Adults in the household take turns carrying the baby around in a sling, and the child 

suckles on demand. Young Bahing children have great freedom to explore their 

environment, and parents set very few boundaries. Young children tend to be strong-

willed and are likely to get their own way. Parents and other relations speak softly to 

young children, displaying affection, tenderness and warmth.  
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     Photo 36: Bahing babies experience constant physical contact and suckle on 

                           demand 

Babies and toddlers are held not only by their parents and relatives but also by other 

community members; everyone feels comfortable with that, including men. Men are 

confident about holding, looking after and interacting with babies, their own or others, 

regardless of whether they are parents themselves or not.  
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            Photo 37: Babies are loved and cared for by the community  

Adults model behaviour and expectations for the younger generation through their 

relations with each other. Children observe adults at work around them. Maintaining a 

sense of social support and cohesion depends on the examples adults set for children: 

how they work together, show respect for each other, and how they resolve conflict. At 

times children try to help in a playful way with whatever chores the adults are doing. 

For example, village respondent M was high up in a tree cutting down fodder. Her three-

year-old son was standing below the tree holding a sickle and attempting to cut some 

grass after watching her at work. The mother did not seem worried about the sharp tool.  

Once I saw village respondent N’s three-year-old son squatting next to her playing with 

water while she was doing the laundry. He fell asleep and his mother put him in a basket 

on her back as she finished her work. On another occasion, village respondent N’s six-

year-old daughter was sitting in the corn field doing her homework while her mother 

was weeding. Her younger brother sat next to her and imitated her by taking pieces of 

paper and scribbling on them. Occasionally, when children want to engage in their 
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mothers’ activity and thereby damage food stock, the mothers will prevent them from 

doing this as food is not to be squandered.  

    Photo 38: A toddler helps his grandmother prepare snack for the farmers 

                                who are weeding the family’s fields  

Babies and toddlers sleep in a bamboo basket. There are no strict nap hours and when 

children are tired they may fall asleep on a mat in the main living space or on a family 

member’s lap. They may crawl into their basket and fall asleep. If they are overtired and 

cannot sleep they are placed in a basket carried by a rope over someone’s head while 

that person continues with their chores.  

Children as young as age six learn how to light the fire in the hearth. Adults trust children 

to do this without hurting themselves. Children as young as two or three learn to use 

tools such as small spades and knives through watching adults at work around them. 

Parents allow children to use sharp tools, primarily because the child insists and the 

parents are unwilling to discipline the child. On one of my early fieldtrips I noted, “…I 

walked down to the family room (which is where the kitchen and the hearth are) and 
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toddler R. was there on his own trying to cut an Asian pear with a kitchen knife he found. 

He was able to use it quite well…” (Fieldwork Notebook No 1, 22.8.2013). 

  Photo 39: A Bahing toddler uses a kitchen knife to cut a pear  

As children grow beyond early childhood, adults’ expectations gradually expand and 

they are given gender-based chores. Girls, for example, are expected to help with the 

household tasks such as sweeping, cleaning, caring for younger siblings, serving meals 

and doing the dishes. By the time they reach puberty they are required to help with the 

farm work. Older siblings help care for younger ones, washing, feeding and clothing 

them, ensuring their safety while their parents are working in the fields, and comforting 

them when they cry.  

When the elderly engaged in a conversation or were working around the household 

children were allowed to participate. This provided children with boundless education 

opportunities and learning occurred through being involved. Children were not forced 
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to join in but were free to decide how much they would like to participate, with few 

limits placed on them.  

For example, during the Chinta, the shaman’s assistant built together with one of the 

village children, who was interested in this ceremony, a shrine using bamboo-made 

wands, rice, oil lamp, horns, porcupines spikes, Shiva trident, malla (N) (garland) and 

other ceremonial items. During the ceremony this child stayed next to the Bijua (B) 

(shaman) and helped him with whatever he needed. This child was absorbing knowledge 

about his culture and spirituality through being an active participant, learning through 

doing with the adults’ endorsement. The other children floated in and out of the 

ceremony area and absorbed the event in an indirect way. The children were not forced 

to sit quietly during the ceremony but were allowed to play, laugh and run around while 

the Bijua was dancing himself into a trance to the sound of the beat of the drum.  

Photo 40: A boy helps set up the shaman’s shrine in preparation for the Chinta

DR shared that Bahing children are free to visit everyone in the village; they will be 

welcomed and fed. The children know all the houses and are considered to be part of 
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their village society. When not at school children spend time with their families listening 

to adults’ conversations. DR explained that it was acceptable for children to listen to 

adults’ conversations. However, they were not expected to speak up or voice their 

opinion. If the children did not understand some aspects being discussed, they would be 

allowed to ask the adults questions about it, and the adults would reply.  

I experienced the villages’ children as trusting and curious. Whenever they saw me 

around their village they stood nearby watching me write with interest. At times they 

positioned themselves about an inch away from my face, leaned on my legs and touched 

my notebook. These children were not used to seeing adults write so much and hence 

they were intrigued. On several occasions some of the younger children asked me for a 

pen and paper and used it to imitate me writing by scribbling in the notebook. 

            Photo 41: An older sister cares for her younger brother 

Within Bahing egalitarianism children are taught from a young age to respect those who 

are older but are at the same time allowed to have their own ideas and opinions. Village 
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informant B explained, “If someone (is) visiting my house who is older than me I have 

to respect them. If the older person gives good advice the younger person needs to follow 

it. However, if an older person gives bad advice then the younger person does not have 

to follow it” (Recording, 24.8.2013). DR shared that when he was a child, they were 

allowed to get involved in adults’ activities. Children observed adults at work and then 

had the opportunity to practice the skill involved in the task.  

The villages’ children are very well mannered. They address those who are older than 

them with respect and respond to adults without hesitation. DR shared that if young 

children misbehave an adult will ask them to stop, trying to explain to them good 

manners, appropriate behaviour and speech, especially towards someone who is older 

than them. It is culturally acceptable for adults to scold and smack a child. However, 

this practice depends on individual families as not all use corporal punishment.  

The phenomenon of migrant workers in the villages has affected the children, most of 

whom are growing up without their fathers. In some cases fathers were working abroad 

when their child was born and they first met their child a few years after the child’s 

birth. I asked village informant A how he thinks fathers’ extended absences influence 

the children. He said: “It is very bad for the children as they do not have anyone to give 

them boundaries and at times it is very difficult for the wives because they do not have 

their husbands to support them”. He said that the fathers are not there to teach their 

children and to take care of problems, which leaves the wives on their own to deal with 

the children (Fieldwork, Notebook No 1, 21.8.2013).  

The villages’ children have very few bought toys and few toys in general to play with. 

Children play with real things such as a knife, a plate, a mat, a stool, mud and water. Or 

they can be innovative in their play; I recall one day a few boys running down the hill 

with water pipes that they rolled into a wheel and with a stick they ran rolling down the 

‘wheel’. The boys have balls at school to play football and volleyball. The girls have 

skipping ropes available to them at school to play with during break time. They have 

pens and a notebook and they do not use it much for drawing. Most of the children in 

the villages do not have crayons. In the school office I observed that there are a few 
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markers and village respondent L said that they are expected to do drawings with the 

children once a week but it is unclear whether this happens regularly.  

When home the children are dressed in old clothes so they can explore their environment 

freely. Best clothes are reserved for festivals, parties and outings. I stayed with a couple 

of families who had children and observed on several occasions children playing with a 

pot full of cooked food for the pigs. The adults did not scold them for doing so as long 

as they did not spill the pigs’ food. 

Books are scarcely available to the children other than the school text books. The 

children have very limited access to technology and with that a rare access to films, 

video games or social media. The radio is one of the main technological tool for them 

to access knowledge.  

The villages’ children grow up around and together with animals. They feel comfortable 

around the farm animals and play with the guard dog and cats. The animals are not used 

as pets but have a purpose, such as dogs for guarding, cats to keep mice away, cows for 

milk, chicken for their eggs and meat and pigs for meat. Children have a first-hand 

experience of the cycle of birth, i.e. animals with their babies, and death. This can work 

both ways, on the one hand animals are cared for and respected as they are important 

for the survival of the family but on the other hand they are not always treated with 

compassion.  

In some ways the children are not stimulated, and in another way, perhaps because of 

that, their relationship with the natural environment is stronger in a positive or negative 

way. They are not sentimental about the animals and are not necessarily conscious about 

not littering, but they have a connection with Nature perhaps because that is their main 

playground.  
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Children for the most part work out social issues amongst themselves, with adults only 

intervening in extreme cases such as when children physically fight with each other, 

which I never saw during my fieldtrips.  

    Photo 42: Siblings eat coffee berries at their neighbour’s garden  

5.4.10 Education

To begin this section I make a distinction between formal, non-formal, and informal 

education. Formal education (a school or university, for example) refers to education 

that is structured with clearly defined stages. It is normally recognised a private or 

government body which is authorised by the relevant government section.  The end 

result of formal education is often a government recognised, or other, qualification 

(Gough, 2014). In my research site, the government primary school is considered formal 

education. Non-formal education (for example, teaching by NGO) is similar to formal 

education in a sense that it is structured and organised but it does not culminate in a 

certificate or government recognised qualification and may be provided as part of a 

wider experience such as a visit to a museum (Gough, 2014). In the research sit, for 

example, non-formal education is training villagers received from the Department of 
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Forestry or from the Ministry of Agriculture about the use of chemical fertilizers and 

composting. Informal education (for example, learning from peers, TV, radio, see 

adverts) is not institutional or official but takes place spontaneously by any individual 

during everyday happenings and activities. This can happen within a family, 

community, work, or recreation circumstances without any prior planning or external 

structure (Gough, 2014). In the research sit, informal education took place, for example, 

during the Chinta when one of the children spontaneously decided to become the 

shaman’s helper and helped in setting up his alter.   

Traditional education in the context of this research relates to informal education and 

refers to traditional cultures own style of educating their children. Traditional style 

education here implies informal learning and socialising. The term socialisation means 

the absorption of culture from others especially parents and other significant adults and 

embraces all of these (Gough, 2014). 

Education in Bahing world can be divided into formal education and traditional 

education that occurs spontaneously through everyday life activities. In the ‘Childhood’ 

section above, I presented aspects of Bahing traditional education. Here I explore formal 

education as practiced in the villages’ government school. Throughout the duration of 

my fieldwork I used informal interviews and conversations with the priest, teachers, 

parents, community development workers, and a villager who, as an adult, settled in 

Kathmandu to understand Bahing’s perceptions of the purpose of education. These 

participants’ ages varied between twenty and sixty, thus representing several 

generational perspectives.  

5.4.10.1 What is education for? 

The first replies respondents gave when asked ‘what is education for?’ was that the 

purpose of education is to become literate, improve one’s standard of living and to 

become financially secure. It comes as no surprise that respondents see education as a 

way out of poverty considering that Nepal’s literacy rate in 2011 stands at 65.9% (CBS, 

2015). Moreover, The World Bank recorded Nepal’s Gross Domestic per Capita (GDP) 
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in 2014/15 at about £568.12 (CBS, 2015). This possibly explains respondents pinning 

so much hope on education to secure a better economic reality for themselves. The end 

goal or success in achieving such aims was measured by being able to obtain a 

permanent government position after completing the required level of education. Many 

respondents consider that being educated means being able to read, write and do basic 

maths. This enables people to solve problems, be innovative, intelligent and make 

lifestyle choices.  

Other replies varied. Some respondents saw the purpose of education as keeping people 

connected to their heritage, identity and place; others considered it to acquire social 

skills and learning to live as part of society and enabling development and change. A 

few respondents commented that the process of education occurs not only in an 

educational institution but also in everyday life activities and events, and through 

interacting with other human beings. Some respondents, including village informants D 

and F, said that education should go beyond acquiring skills to get a well-paid job to 

include one’s own culture and traditions, keeping them alive. DHR added that education 

should help students “value…their own…culture and who they really are” (Recording, 

23.8.13). For him it is important that education “considers the tradition because it keeps 

culture alive” (Recording, 23.8.13). Furthermore, respondents reflected on the 

disadvantages of education because educated people are more likely to reject the 

farming lifestyle, move away from the villages to settle in urban centres, and 

consequently weaken their connection with Bahing traditional way of life.  

“No one (can) get (a) proper job without education” stated DHR (Recording, 23.8.13), 

echoing similar opinions from other respondents. Village informant B explained that a 

person’s level of formal qualification determines the type of job they can look for; the 

higher the level of education the better the job. However, she stated that, “…if someone 

thinks he is educated (and) he feels that he should be a job holder and not work in the 

fields - this is bad” (Recording, 24.8.2013).

Education for these parents means that their children be well-educated so they can 

choose, as adults, the kind of life they want, even if it is to continue to be a farmer, “an 
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educated farmer” as characterised by village respondent D. He explained that without 

education “they will only do traditional farming” (Fieldwork Notebook No 2, 

14.4.2014). Village respondent D explains, “When children graduate from school they 

are capable of being civil servants and many of them do not want to return as it is too 

remote here, with no road and no electricity. The government offices are far away so 

they prefer to relocate to a convenient area where they can look for a job in government 

or in a private office” (Fieldwork Notebook No 2, 14.4.2014). 

Village respondent D’s experience is that high school graduates seek jobs abroad or in 

Nepal’s urban areas and almost none of them want to farm. At the same time he said he 

does not think that education keeps children away from their traditional way of life and 

Nature. Young adults try to move away from farming because it is not a sufficient 

livelihood for their survival and the government does not help them. “Being a farmer is 

very hard work with very little return” he concluded (Fieldwork Notebook No 2, 

20.4.2014). Village respondent E said that high school graduates might leave the village 

for a while but will come back because of their strong relationships with their parents. 

They can’t live away from their parents. “After they graduate they (will be) able to adjust 

back to the Bahing way of life and work,” she said (Fieldwork Notebook No 2, 17.4.14). 

Village respondents D and E are parents, and however unsure they are of the benefits 

education has brought to their village, they believe that education can qualify people to 

work both as farmers and in the cities.  

Another view held strongly amongst respondents was that education should enable 

communities to maintain a connection to their own sense of identity, their sense of place 

and of belonging to their land, village, society and country. DHR said that his fellow 

villagers know him and his family intimately. This, he shared, instils in him sense of 

identity and belonging, and keeps him connected to his community and place of birth. 

He and other respondents believe that education should nurture the link to one’s own 

roots along with learning about the world at large.  

Educating for citizenship, said DHR and village informant B, is about learning to serve 

the nation, i.e. training children to become skilful citizens who can serve the government 
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and attend to the nation’s needs. Village informant B, who is also a teacher in the 

villages’ school, explained that, “…children can become engineers, doctors, teachers or 

even full of farming skills” (Recording, 24.8.2013). She believed that her role is to teach 

the children to be open and honest and shared that “without school the child will be 

without a brain, completely raw material, nothing…” (Recording, 24.8.2013). The 

purpose of education, for her, is to form and shape individuals, who are otherwise empty 

vessels, into citizens who can integrate and contribute to society.  

For several respondents, educated people are intelligent and wise because they are 

literate and have been formally educated. An educated person is someone who is not 

only literate but is also a university graduate. Village informant B’s view was that 

education is a way to obtain knowledge, which can help children solve problems when 

they grow up. She explained that, “An uneducated person cannot understand and cannot 

even use his own tools - he cannot learn easily” (Recording, 24.8.2015). Educated 

people, she further explained, are those who have knowledge, and therefore, it is easier 

for them to problem solve. Illiterate people faced with small difficulties find it hard to 

find solutions to problems. An educated person can be innovative and use raw materials 

in many different ways.  

Formal education or perhaps simple literacy is perceived by the older generation as a 

sign of wisdom or intelligence. For instance, during numerous visits to village informant 

C, a man in his sixties, he shared with me his array of knowledge and occasionally I 

would pick up my notebook to jot down notes. On several occasions he came closer to 

where I sat and watched me writing with great interest, commenting on the speed I was 

writing. He told me that he could hardly read and write. He feels that people from the 

West are very smart but “his people know nothing” (Fieldwork Notebook No 2, 

15.4.2014). He seemed to have dismissed his understanding and skills of being able to 

survive and thrive in his natural environment. He is tremendously skilled in the art of 

farming and gathering wild plants. He is also the village priest, making him a living 

encyclopaedia for Bahing mythology, history, rituals and culture. Nevertheless, his 

wisdom to him is not a sign of intelligence.  
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Some respondents feel that education occurs mostly at home, then at school and finally 

through being with friends. At school, according to village informant B, children 

develop their personalities; they learn to socialise and be part of the group, practicing 

their cultural social norms. DHR is concerned that as Western influences penetrate other 

cultures, people lose their own culture, which needs to be preserved. He explains, “In 

the countryside, especially…children who are from…isolated village(s)… have no idea 

about…other part(s) of the world and they learn very, very little as they are growing 

with just their culture and that is not enough for them; they have to learn more things” 

(Recording, 23.8.2013). Education is then also perceived as a tool for widening one’s 

horizons and as a platform from where people can develop and progress. 

Education is also seen as a vehicle for change and development. Village respondent E 

said that education is about bringing social and technological changes. For village 

respondent F, education is about making development possible, and about improving 

health care facilities. It is about acquiring specialised skills such as medicine that are 

crucial in their locality. Village respondent D stated, “Education can benefit society by 

bringing new concepts that lead to change, and education can create new technology 

that can help society….Education is most important and once a person is qualified he or 

she can take on any job, even also farming” (Fieldwork Notebook No 2, 17.4.2014). 

All the parents I spoke to valued education for the reasons already described above. 

Wishing for their children to achieve their goals, parents do not think the villages’ school 

provides good quality education. Those without a choice send their children to this 

school, while those with resources send their children to a local private school, located 

about an hour and a half walking distance from the villages. Some move to Kathmandu 

so their children can access what they considered to be better quality education. 

Regardless of their financial abilities, ensuring that their children have formal education 

is very important for the villages’ parents. Some spend time with their children after 

school, practice basic literacy and numeracy with them. Kernels of corn are used to teach 

maths and the mud floor is used as a notebook to write and solve sums using charcoal 

as a pencil.  
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Photo 43: A Bahing mother stops her work to help her daughter with the 

                           homework  

Village respondent F is a young parent who says he tries to be a good father and wishes 

his son to have a quality education. For that to happen, he says that at some point he will 

need to send his son to Kathmandu for better schooling but eventually he hopes his son 

will come back to his village, 

I want my son to become a doctor because most rural areas are suffering 

without doctors around. My son may come back to the village if he 

becomes a doctor as this is his place of birth. If my son has more of a 

social conscience he will come back, but if he is greedy he will not 

(Fieldwork Notebook 2, 20.4.14).  

5.4.10.2 The research site’s school 
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Saraswati Primary school, located in the village of Sero, serves the three villages of the 

research site. The school has children aged 3 to 10, and includes an Early Childhood 

Development (ECD) class and classes 1-5. Only a small number of children are in each 

class, with an average of 7 students per year group. The school building has 6 classrooms 

and a teachers’ room which also functions as the head teacher’s office and resource 

room combined. A large yard in the middle of the school has 2 poles for stringing a 

volleyball net. There is a water tap and three toilet cubicles as well as a traditional 

kitchen with an open fire for cooking tea for the teachers and for the community to use 

during community events. The school has one caretaker, 6 teachers and a head teacher. 

School hours are from 10am to 4pm six days a week.  

Education in this school is by all measures poor. BBR explained that the style of 

teaching in the school is not effective; teachers show up just a few minutes before the 

lesson begins; teachers do not prepare for their lessons during working hours and when 

they go home they care for their small-holding but do not bother with lesson planning. 

He concluded that this is a typical style of teaching and educating children in Nepal. I 

did not observe any teachers engaged in lesson planning and when I asked them about 

it they told me they rely on text books to provide them with the content of the lessons 

and teaching guidance. Each child has a notebook for each subject, which they use 

mostly to copy whatever the teacher writes on the board. Learning is done through 

repetition and rote learning.  

Moreover, the school is poorly resourced. For teaching tools each teacher has two 

markers and a white board eraser. Each classroom has a white board, long benches and 

desks which the children sit behind. The school uses government devised text books in 

literacy, numeracy, social and environmental studies, science, English, Nepali, physical 

education, and health and population. Village respondent L, who teaches at the school, 

admitted that the reason they do not have many students is because the education they 

provide is poor. She believes that further teacher training would improve the educational 

quality of the school and would then draw in more children. Village respondents B and 

L observed that the number of students in the school decreases when there are no 

supplies of pencils and notebooks. Village respondents B, L and village informant B 
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believe that improving the quality of the teaching and having learning resources are keys 

for improving the education that the school provides.    

I spent time in all classes in the school over two separate week-long periods, with some 

additional time spent in the ECD class. I observed the children’s willingness to learn 

even though they had minimal learning stimulation. They sat quietly behind their desks, 

listened to their teacher and waited patiently for the teacher to check their work. I felt 

that the students found the lessons generally uninteresting since most of the time they 

sat waiting for the teacher to tell them what to do. After a while they found it hard to sit 

still and concentrate as they sat for long stretches of time just listening to their teacher. 

The students struggled and tried their hardest to keep still and pay attention, but I did 

not observe any behaviour issues amongst the students.  

The teachers relied solely on text books during their lessons; they read from the text 

book, the children then read aloud together with the teacher. Next, the teacher asked 

questions about the text, (questions from the text book), and the students answered them. 

The teacher wrote these questions and answers on the board for the students to copy in 

their notebooks.  

Each teacher taught a different subject; the students remained in their classroom and the 

teachers changed classes. Any mistakes were the fault of the student and not of the 

teacher’s poor instructions or the pedagogical approach. It is important to acknowledge 

that having text books is essential as without them the teachers would have no resources, 

access to resources or enough general knowledge or teaching skill to teach their students.  
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            Photo 44: Pupils in the research site’s school 

Discipline at school was strict and corporal punishment was acceptable. I did not 

observe teachers hitting children with sticks, although a couple of times I saw a teacher 

wave a stick at students who had left the classroom without permission. The corporal 

punishment that I witnessed was hitting a child on the head, hand and pulling children’s 

hair. This was done without malice or a real intent to hurt the child. Shouting at the 

students was also acceptable as discipline.  

When one student made a mistake the teacher hit her on the head. The student (aged 

about seven or eight) remained passive, not-reacting to the punishment and still trying 

to follow the teacher’s instructions. The teacher went to the white board and showed the 

girl what to do. She kept gazing at the board as the teacher walked back and explained 

to her again. When the girl kept her gaze at the board the teacher stuck her pen into the 

girl’s cheek. The girl did not respond. The teacher then looked at the child’s work and 

said in Nepali “Kasto lati timi” which translates as “How dumb you are!” in English. 

The child did not respond and kept focusing on her task (Fieldwork Notebook 5, 

16.8.2015). Despite the harsh style of discipline, the students remained compliant and 
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respectful towards their teachers. They stood up when a teacher arrived in their 

classroom and greeted her/him respectfully; they called teachers ‘sir’ or ‘madam’; and 

they usually asked permission to leave and enter the classroom.

Regardless of the strict discipline and taking Nepalese school discipline norms into 

consideration, I also observed gentleness and mutual respect between the teachers and 

students. The students have a natural regard for adults, and teachers mostly treat children 

with care and kindness. A 5-year-old boy sat in the front row in the classroom and 

listened and engaged with whatever the teacher had to offer. At some point he wrapped 

his arms around her in a burst of affection, as she leaned on his desk while teaching. To 

me this signalled that he was feeling safe and secure with her.  

I frequently saw teachers praising and giving positive feedback to their students, for 

reading from the white board, for example, or for completing their homework. The 

students felt comfortable enough to converse with some of their teachers and to share 

something about their home lives. At times, some teachers used part of the lesson to ask 

additional questions and spoke loudly to keep the students focused on them, even though 

I could see that the student were struggling to concentrate, since they had already been 

sitting for a long time behind their desks. Generally speaking, teachers related to their 

students by praising those who answered their questions correctly or giving small 

corporal punishments to those who made mistakes.  

5.4.10.3 Environmental education 

For each year group the Nepalese government has devised a text book titled ‘Science, 

Health and Physical Education’ that teaches basic aspects of environmental education, 

among other things. The text books for Class 1 to 5, for example, cover various animals, 

their characteristics, basic reproduction, behaviour and habitat. The textbook moves on 

to plants, the definitions of various plants (“a big plant is called a tree, medium size 

plant a bush,” etc.) and their development from seed to fruit. The third part links plants 

and animals and teaches how to recognise them. The type of plants and other food that 
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animals eat, animals and their babies, and the parts of plants is also covered, as is caring 

for animals and plants.  

The textbooks also touch on clean and polluted environments, showing a picture of a 

tidy farm and one of a messy farm and presenting the child with a series of questions 

about the pictures. What pollutes the house and water sources? How do we keep water 

sources clean and why we should not defecate near water sources such as ponds and 

wells. Water comes from taps and wells and also from rivers and ponds. Tap water is 

the cleanest. River and pond water are dirty. We get diseases from dirty water.  

For hundreds of years Bahing learned to live and be self-sufficient in their environment. 

Traditionally they had no government support and managed to survive in their 

environment. For this a great deal knowledge was needed. DR and DHR’s perception 

was that the Nepalese education system does not help Bahing children to continue to 

remain connected with Nature and their natural environment.  

DHR, however, felt that children in the research site are very much connected with 

Nature because they live in a rural area surrounded with Nature. These children know 

and learn about their natural environment through living as part of it. He thinks it is 

unnecessary to provide environmental education at school, for the villagers retain 

knowledge that links them closely to their environment; through that they understand 

the value of Nature. He also commented that some Bahing occasionally “…may forget 

their way of life by seeing or learning new things, (by being) influenced by others” 

(Recording 23.8.15). 

DR’s view differed. He said it was important for the school’s curriculum to integrate a 

way of thinking that considers the importance of the natural environment and Nature 

conservation, particularly forests, so that in a hundred and fifty years people will still 

have natural resources and can continue to live on their ancestral land. Village 

respondent D’s views are in line with DR’s, as he stated that the students do not learn at 

school to use materials in a sustainable way and that the curriculum is not linked with 
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the locality and did not nurture an intimate relationship with the living world. DR shared 

his idealised perception of what environmental education should entail while village 

respondent D spoke about the actual lack of teaching ecological awareness in the school 

curriculum. 

5.4.10.4 Relationship between education as an institution and traditional cultural 

 knowledge 

Bahing culture is not represented at the school and many respondents expressed their 

wish that it could be part of the education system. Nevertheless, the children are growing 

up in traditional Bahing villages, and some of the school teachers are Bahing so the 

students are still connected with their own culture and way of life. It is alive all around 

them even if the curriculum does not mention it.  

Some respondents felt that the school does not create a distance from the children’s 

culture, but it encourages them to preserve their own culture, respect other religions, and 

hand over knowledge to the next generation. The children primarily learn from their 

guardians at home. At school they have social studies topics about other religions. In 

this way they learn to preserve the special aspects of their own culture and to be 

accepting of other ethnicities and religions. Village informant B felt that Bahing children 

early on “…think their own culture is big and important but once they go to school they 

learn that every culture is as big and as important as their own” (Recording, 24.8.2013). 

Village respondents D and F explained that Bahing knowledge is not taught directly at 

school. Village respondent D felt that even though the Nepalese education system does 

not know about the Bahing way of life, neither does the education disparage it. Village 

respondent F’s impression was that the curriculum respected the Bahing farming 

lifestyle, but only Bahing school staff respected their culture. Several respondents 

commented that the national curriculum is designed for the dominant Brahmin/Chhetri

Hindu culture and Bahing culture is not represented. Their impression is that the 

dominant culture considers Bahing culture to be backward. They did not however, feel 

that the school made the school children feel ashamed of Bahing tradition. Nonetheless, 
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village informants B, D and E, along with DHR and DR, feel that education today 

distances children from their Bahing culture because the school teaches nothing about 

Bahing culture or language. These should be included in the school curriculum. 

“Nothing I learned at school was connected to Bahing culture and my way of life,” said 

village respondent D (Fieldwork Notebook No 2, 15.4.14). However, this did not 

disconnect him from his culture, which is very alive in his village and home life.  

DHR clarified his view that as Nepal is a country where many languages are spoken, 

the current government couldn’t possibly introduce all languages at school. Within the 

Rai itself more than 28 different languages are spoken, of which Bahing is one. He said 

it would make sense to teach Bahing language as an extra curricula activity. There are 

about 92 languages spoken as mother tongues (Yadava, 2003), making it impossible to 

design a national curriculum that takes them all into consideration, particularly as the 

government budget for education is very minimal. 

While almost all of the school children are Bahing, the medium of instruction is Nepali, 

and English is taught as a foreign language. The Nepalese national curriculum does not 

account for most indigenous cultures. Village life outside the school runs separately 

without linking Bahing culture and language to the school day.  

DR is a member of the Bahing society Kirat Mulukhim, which has negotiated with the 

Nepalese government along with other ethnic organisations to introduce a mother 

tongue in education policy so they will be allowed to teach their children in their own 

language. The government has succumbed to the pressure and agreed to change the 

policy and allow ethnic groups, including Bahing, to introduce their own language and 

culture curriculum in addition to the Nepalese national curriculum. The government, 

however, is not funding this curriculum development and implementation.  

Bahing don’t want to simply have the Nepali text books translated but want to create 

their own curriculum based on Bahing culture and tradition. DR’s account of his own 
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educational experience as a Bahing in a government school demonstrates his and other 

Bahing views’ on the influences of the dominant culture very well:

When I was at school, under grade ten, all the education was based 

on…Hindu (culture)… the education was developed by… Hindus, 

on…Hindu philosophy, (and was a) Hindu guided education. That’s 

why I said that my religion was Hindu but now I realise (that) my 

religion is not Hindu… when I went to class I read that we were… 

Hindus, these were the gods, I got confused, because in my tradition, in 

my society we do not have gods, but they (at school) said that this was 

Brahma, Vishnu, Maisor (Shiva)…I felt confused because my society 

practiced different education, not formal, informal education…when I 

was involved in whatever Bahing rituals I learned that by being 

involved in my culture (Recording, 15.4.2015).  

DR strongly expressed his frustration with the government education system he 

experienced. He said he did not feel that what he learned at school became part of him. 

He never experienced what he was taught at school as his own, since the curriculum was 

immersed in Hindu culture and gods, which were not part of his immediate reality. When 

he spoke about traditional learning, however, he said, “Whatever I practiced with my 

parents, my ancestors and the villagers, there is something, some, I feel I am the owner 

…honestly I am proud of my own society, whatever practices they do”… (Recording, 

15.4.2015).  

DHR said that he does not think that the education system looks down on the Bahing

traditional way of life because their tradition helps Bahing retain their own sense of 

identity “…but education teaches about… development of their way of life. So I think 

tradition and education are perhaps a little bit different. Not exactly the same” 

(Recording, 23.8.13). He feels that the education system does not focus specifically on 

tradition but with education students learn “…how to get a better job or (have a) better 

life…,” in other words how to improve their standard of living (Recording, 23.8.13).
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5.4.10.5 Teacher training at the villages’ school

One could argue whether it is realistic to contemplate transformative education in the 

context of the research site when their education system is outdated. Sterling (2001; 

2003) described the path from level I learning to level III as a nested system. The nested 

system (see Figure 5.1) suggests that different levels of consciousness can be cultivated 

(Sterling, 2003) as the type of learning is gradually incorporated to the next level of 

learning and being transformed by it. Therefore, an increase in awareness has the 

potential to gradually move from one level of learning to the next. The following section 

gives a taster of the investment in time and resources of the process, and journey towards 

transformative education as it might be in the research site. 

Figure 5.1: Sterling’s (2003) nested system 

Level I: Learning

Confirmative; Accommodation;

Doing more of the same

Level II: Meta Learning
Reformation;

Doing things better

Level III: Epistemic Learning:
Transformation;

Seeing things differently and doing better things

Even with the limited access to education in the villages’ school, respondents were 

aware and wished to improve the education process in their school. Already in my 

second visit to the research site, village informant B, who is a teacher at the villages’ 

school, stated that for the education in their school to improve, the teachers need training 

and additional teaching resources are required.  
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Towards the end of my fieldwork I discussed with the head teacher, whether he and his 

staff were still interested in my offer of conducting teacher training. I was half expecting 

him to politely decline but was pleasantly surprised when he was keen for me to conduct 

training. I was also amazed that he asked the duration of the training seminar to be about 

10 days, as usually, from my previous experience in working in Nepal, 2-3 days training 

was the most head teachers asked for. In addition, the head teacher requested me to focus 

not only on making educational toys and resources but discussed extending the training 

to include improving literacy and numeracy teaching practices, and to design, together 

with them, a daily education programme for the ECD class.  

Even though the school operated under dire educational conditions, throughout the 

training seminar I observed, through the interaction with staff and students of the school, 

buds of increased awareness. This interest from the teachers manifested in them being 

active and creative in making the toys and giving me positive feedback by expressing 

how well the students received the changes in the classroom and that they were surprised 

that the students knew how to play with the toys without much explanation from the 

adults. The teachers showed enthusiasm for the material I was sharing with them by 

asking me to teach them more songs, verses and stories and to recite several times some 

I already taught them. The teachers then treated the written resources I shared them with 

care, ensuring they were in folders (which is not a given in Nepal).  

Some teachers enquired at the end of the training where they can get further training, 

for example, village respondent M, who first sought approval for this idea from her 

mother-in-law who said she is willing to support her if she decides to pursue it. The head 

teacher expressed his interest in having further training for his staff, and possibly 

sending them to Kathmandu for more training. Furthermore, beyond a slight addition to 

the teachers’ knowledge, the outcome of the training was a well-resourced classroom, 

to which the children responded beyond my expectations. The rest of this section 

describes the teacher training seminar and the effects it had on staff and children of the 

school. 
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I conducted an eight day training seminar from 14.8-21.8.2015. The first part of the 

training was to set up the ECD class, using whatever little furniture they had in the 

classroom, donations from people from the villages, and resources I bought in 

Kathmandu. The resources I brought were primarily raw materials such as fabrics, yarn, 

sewing kit, cotton stuffing, ribbons, bells, sandpaper, saws, pliers, scissors, knitting 

needles, crayons, and plain drawing paper. These were available in the district main 

market. I also purchased learning resources unavailable to buy in the villagers’ district. 

This included items, such as, books, puzzles, literacy and numeracy Montessori style 

games, equipment for teaching solving sums, improving hand eye coordination and fine 

motor skills. Two resources I bought were made out of plastic; animal figures and a 

construction game that functions in a similar way to ‘Lego’. A few days before I 

travelled to the research site several young men from the villages picked up the resources 

from Kathmandu and delivered them in the villages’ school. They used public transport 

and then carried the duffle bags on their backs for a few hours. In addition, the villagers 

collected available resources from their homes and environment, such as, bamboo, logs, 

straw, corn, leaves, pebbles, pine cones, walnuts, baskets, and straw mats to be used in 

setting up the ECD class.   

Using these resources in the seminar, I guided the school staff in making toys and other 

learning equipment. We made dolls, puppets, stuffed animals, ribbon wands, anklets, 

horse reins, cribs and play frames, bamboo plates and cups for play, baskets for storing 

toys, wooden blocks using birch wood, and we collected seeds, pebbles, pine cones, and 

walnut shells for the children’s play. Once the learning resources were made I created 

the different corners typical to a nursery classroom, such as home corner, building 

blocks, reading, arts and crafts, and literacy and numeracy corners.  
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Photo 45: Teacher training in the research site 

         Photo 46: The research site’s school teachers during teacher training  
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Once the classroom was set up I explained how to use each corner and then asked the 

teachers to pretend to be children and spend time playing in the various corners. I 

modelled to the teachers how to play with the toys and resources and use their 

imagination and this helped them overcome their hesitation. Fairly quickly the staff 

gained their confidence and explored the resources, sometimes in creative ways. The 

teachers were excited and engaged in this process and were encouraged by the new ways 

they could teach, for example, numeracy, literacy and English. The training also 

included designing a daily schedule that linked their style of teaching together with more 

up to date early years’ practices where the newly equipped classroom could be utilised. 

I also introduced the teachers to storytelling, finger plays, puppet shows and the Nature 

corner to enrich literacy and numeracy styles of teaching.  

Photo 47: The research site’s school teachers explore the resources they 

 made in the teacher training 

The teachers shared with growing assurance that once they were shown how to make 

the learning resources and use them, it was easy and that they felt confident to 

incorporate them in their lessons. Two teachers commented that the ideas I introduced 
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were simple and they wondered why they did not think about making such things before. 

The school teachers appreciated the transformation of the classroom and recognised that 

with more knowledge, learning and teaching could become meaningful and stimulating. 

The teachers were delighted by the finger plays, verses and songs and were eager to 

learn as many of them as they could. They said that it would help them enrich their 

classes by integrating them into their existing lessons making them interactive for their 

students.  

At the end of the training seminar, village respondent L thanked me for setting up their 

ECD class and said that it looked impressive and was very happy with what we achieved 

in a short time. He said that the training was more successful than he thought it would 

be. The other teachers and I agreed with him. I did not anticipate the teachers to be as 

responsive as they were. The teachers said they were planning to continue to make 

resources for their school after I left. Furthermore, village respondent M said that the 

training was helpful, and that she had many new ideas to engage with her students. She 

said that before she didn’t know what to teach and that she was struggling to understand 

how to teach.  

I also asked my translator for his view about the teachers’ response to the training and 

the seminar content. He felt the teachers were interested and that I kept my topics clear, 

simple and taught in a practical and step by step way. He said that the teachers loved the 

way the ECD class looked and were excited about the resources.  

During the training the teachers listened carefully to my suggestions on how to teach 

their students and asked questions, which was encouraging. They seemed to want to 

learn new things especially about how to make learning resources. The teachers worked 

with more enthusiasm as the training progressed and once they started to see where I 

was taking them. By the end of the training they were becoming familiar with learning 

such a different way of educating children. The overall response from the teachers was 

of interest and enthusiasm. By the third training day they were fully engaged and willing 

to learn new things and increase their knowledge.  
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The teachers appeared dazed at first by the resources and having to engage in learning 

for three hours each day even though the training was very interactive. It took some of 

the staff time to warm up and share openly their thoughts about the content of the 

training and ask further questions. By the end of each session the teachers felt quite tired 

as they might not have been accustomed to receiving training and engaging their 

thinking in such a way. Four days into the training one teacher shared that she felt tired 

“in her head” from concentrating. From my previous experience of conducting teacher 

training in Nepal, I was conscious to introduce each theme gradually and balance 

cognitive, artistic and “doing” activities. 

Two members of staff were of higher caste and the others were mostly Bahing. The 

higher caste teachers seemed quicker to respond to the content of the training than the 

others. I don’t know whether ethnic background plays into this gap, for the higher castes 

have benefitted from having many more educational and employment opportunities 

available to them than Bahing. Furthermore, the female teachers felt unsure with their 

sewing abilities but the male teachers were confident in engaging with sewing and 

decorating puppets; they did not mind sewing and were quite creative. Both sewed well 

and gained confidence quickly once they realised it involved simple craft. The men were 

also confident in their basket making and basic carpentry skills.  

From the response of the teachers I believe that they were excited about the content of 

training and it took them a few days to comprehend and adjust to a very different 

approach to learning and educating children. My impression was that by making the 

training practical and tangible; the staff had the confidence, skills and techniques to 

apply what that they had learnt, immediately in their classrooms. 

At the end of the seminar the ECD class was set up and ready for the students. Each year 

group was introduced to the classroom separately and were given an hour to explore the 

different learning and play corners commencing with a short introduction by their 
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teachers to them. The children used the toys and engaged in fantastic imaginative play 

for a long time and would have remained engrossed in it, had they not run out of time.  

         Photo 48: A lesson in the ECD class after renovation and prior to resourcing it  
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Photos 49-50: A lesson in the ECD class at the end of the teacher training programme  

The older students felt overwhelmed at first when they were allowed to discover the 

various corners. They stood in the middle of the classroom frozen for a few minutes and 

did not know what to do. The teachers helped them by showing them how to play with 

the resources. After ten minutes the students began exploring and eventually were 

engaged deep in play. They knew what to do with the toys after a very short introduction, 

mainly about how to care for the toys. Developmentally the children were doing what 

they should be doing and their play was imaginative and beautiful. This possibly could 

be attributed to their childhood that is almost entirely media free.  

The last ones to be introduced to the classroom were those in the youngest group and 

the lure of the toys was much stronger for them than being concerned with their teachers. 

As soon as they entered the classroom they went straight for the toys, forgot about their 

teachers and were hard at play almost immediately. The introduction of this age group 

to the ECD class was very successful. I could observe, through the way the children 

used their imagination and their openness that the SWE approach of creative play, using 

basic toys to engage creatively and imaginatively fitted well with their way of life.  
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    Photo 51

Photo 52 
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    Photos 51 to 53: Pupils enjoy the newly resourced ECD classroom 

I observed the children at play and was impressed with their creativity and how well 

they played together. They did not grab toys from each other and were not rough with 

the toys. The children did not fight or argue with one another. Boys and girls played 

separately and the girls, once they found courage, went to the home corner and moved 

deeply into their play. They particularly gravitated to the dolls and used fabrics to wrap 

the babies and put them to sleep. The boys went for the blocks and constructed houses, 

farms and other buildings. Both girls and boys got into the puzzles and thought together 

how to solve them. The older girls found the book corner and spent quite a bit of time 

reading out loud, without being self-conscious. Observing their play I noticed how 

gender roles were strongly influenced by how clearly male and female roles were 

defined by the societal traditions in which they were being raised. This was strongly 

reflected in the children’s choice of play. 

I believe that the children hesitated at first to play with the toys for fear that they would 

be scolded. Observing the teaching and discipline style in the school, if a child stepped 
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out of line they were admonished by their teachers. Most of the time in Nepal, at home 

and at schools, donated toys and learning resources are locked away or placed on a high 

shelf so the children would not ruin them, where there is the sentiment that toys are 

mostly to look at. Allowing and encouraging the students to freely play with equipment 

in the classroom was against the instructions they were given at school.  

I asked the teachers to just introduce the learning corners with a few basic rules and then 

sit back and observe the children. It worked out well and the adults mostly refrained 

from scolding the children, something, I believe, the children were anticipating. The 

children then relaxed and got into their play and with that their confidence grew. This 

was also a very new experience for the teachers as they watched the children play and 

did not have to deal with discipline or do direct teaching, and yet the students were 

learning. They were amazed at how engaged the children were without having to have 

much input. The students were very responsive at following their teachers’ instructions 

of tidying up at the end of their play. They were careful playing with the toys and at the 

end of the day the classroom was in order and no toys were broken.  

The students were smiling throughout their time playing in the classroom and also for a 

while after they left. One of the teachers commented that when Class 2 went back to 

their classroom they found it difficult to concentrate on their lesson as they were still 

quite excited about their experience. A few days into the training the translator made a 

comment about one of the teacher’s three year old son who has been playing with the 

toys in the ECD class while we were in training. The translator commented that he 

observed that this little boy has already benefitted a lot from spending time in the 

classroom with the toys while we were in training and that he has learned a lot just by 

playing with the toys.  

In the evening before my departure I spent time with village respondent M’s house, her 

three year old son A. and her mother in law. A. asked his mother to play “Horse”, an 

imaginative play I introduced to the students when they visited the ECD class. I showed 

the teachers how to make horse reins for play with bells and how to play with it. A. held 

his mother’s hands back and asked her to hold them and together they “galloped” around 
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the room. His face was glowing and he, his mother and his grandmother were laughing 

with joy. I was impressed that the experience A. had in the ECD class had left a deep 

impression on him and that every little thing I introduced went deeply into his being and 

was not forgotten.   

The introduction of the transformed ECD class has been a success both for the students 

and the teachers. At the end of the school day, the head teacher invited the villagers to 

visit the classroom. This afternoon became a community event with villagers of all ages 

spending time in the classroom playing with the toys, attempting puzzles and admiring 

the changes made in the classroom. They were very pleased with the outcome.  

5.5 Traditional Cultural Knowledge: Nature 

Solukhumbu is divided into five climate zones with the research site being in the 

subtropical part. The villages are located at the very most southerly part of Solukhumbu

with flora and fauna includes pine, birch, fir and rhododendron woodlands (see Map 1.4 

in Chapter 1). Much of the research site location and its surroundings is cultivated with 

patches of woodlands in between. Rivers, streams and forests can be found in between 

the research site and other villages. This area is a home to varied types of birds, such as, 

Magpies, Bulbuls, Kokole (B) Woodpeckers, Cuckoos, Whistling River Thrush, River 

Chat, White Capped River Chat, Bush Chat, Pigeons and Bagooloo (B). 

One of the most famous National Parks in the world, Sagarmatha is located in northern 

Solukhumbu with Mount Everest as its crowning glory. As a result, Nature conservation 

is not only reserved for the national park itself but includes the whole Sagarmatha

regions’ six districts (see Maps 1.4 and 1.5 in Chapter 1). Through the Nepali National 

Trust Nature Conservation Act (NTNC, 1984), wild animals, such as, jackal, fox, 

leopard, porcupine, Himalayan Goral, Barking Deer, Himalayan Tahr, Rhesus Macaque, 

Nepal Grey Langur, Red Panda, and Himalayan Black Bear, have survived extinction, 

even though their habitat has shrunk a great deal over decades, as a result of clearing of 

forests for cultivation. Nature conservation involves also local communities, such as 

Rais, Chhetris and Sherpas, through establishing forest committees.  
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5.5.1 Weather prediction 

DHR and BBR mentioned that they have observed changes in weather patterns since the 

eighties and that it is not reliable anymore, making weather predictions for them 

difficult. DHR remembered being able to watch the sky in the morning or evening and 

know what the weather was going to be within a 24 hours period. DR reflected that 

Bahing in the villages are connected with Nature. They closely observe Nature and they 

can predict if there is going to be a drought or if it will rain within a week. The villagers 

observe the sky and the waves of the clouds which tells them if it will rain. DR explained 

that he can feel, for example, if a storm is coming by recognising a certain feeling of 

emptiness and a blur inside him. He felt though that he can still predict the weather when 

he is in the mountains, “In the evening, before I go to sleep, I look at the sky, observe 

the sky and I can tell what the weather will be like the following day. My weather 

predictions are usually accurate. The weather is stable enough for me to predict what 

the weather will be the following day” (Recording, 14.4.2015).  

I decided to put DR to the test and asked him to stand outside and predict the weather 

for the following 24 hours. Unknown to him, I checked the weather forecast in the local 

newspaper. DR observed the sky and said that it will rain that evening and the following 

day it would be partially cloudy. His predictions were similar to that of the newspaper 

forecast. DR’s parents taught him as a child how to predict the weather. This skill is a 

necessary tool for subsistence farmers for important decisions, such as, when to plant or 

harvest rely on right weather conditions. For example, planting is best done after it 

rained so being able to predict when it is going to rain helps in planning when to plant. 

5.5.2 Relationship to the earth, wilderness and forces of Nature  

The villagers have detailed knowledge of the various types of soils around their villages 

and which crops thrive in them. They can tell the quality of the soil by touching and 

looking at it. Village respondent H said that he can’t live without Nature and that for 

him, we are all part of Nature. He said that human beings need to protect the natural 
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environment and shared, “I love to listen to the birds signing and if there are no trees 

and no jungle the birds will be gone” (Fieldwork Notebook No 2, 18.4.2014).  

DHR and DR were children in the sixties and seventies, a time when villagers were 

allowed to own guns and use them to chase away wild animals. Despite that, villagers 

used other means to keep wild animals away. As a child DHR and DR used to herd their 

families’ cattle over night out in the fields and beyond. Their job was to keep wild 

animals away from the herds. DR recalls that he chased leopards away quite easily by 

making this high pitch sound.  

Nature forces such as earthquakes, flash flooding, landslides, bush fires (some are man-

made some are spontaneous) strong wind, hail storms, drought or delays in monsoon 

arriving, directly affect the villagers. However, despite listing the forces of Nature 

experienced by the villagers, in conversation with DHR and BBR, they suggested that 

Nature forces in their area are not extreme and that they are fairly stable or balanced 

with the sun and the heavy monsoon being strongest elements affecting the research site. 

DHR and BBR’s mother said that the main concern was landslides due to heavy rains. 

The research site did not escape the effects of the Gorkha earthquake on 25th April 2015

although the damage was minor in comparison with the villages near the epicentre. Two 

houses collapsed, some structural damage was caused to most of the houses, primarily 

cracks on the walls. Luckily, no one was hurt. I returned to the villages four months after 

the earthquake and found that several families still slept in makeshift shelters.  

I spoke with several villagers about the day of the earthquake and they all remembered 

where they were at the time the earthquake hit, with some being out in the fields and 

some at home. The villagers could not explain to themselves or to me why the 

earthquake happened. When I asked whether the Nakso or the shaman have a worship 

to appease the earth, they replied that this Nature phenomenon is beyond the Nakso and 

shaman’s powers. Nakso told me that there was no need to do a puja after this 

earthquake, explaining that it was beyond his abilities to appease the earth. The villagers 
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did not relate the earthquake to Nature spirits and said that they did not believe that it 

was linked to their Nature spirits and that such devastation went beyond Nature spirits 

destructive powers. None I spoke to, had a spiritual or scientific explanation for the 

earthquake’s causes.

The design of Bahing houses turns them into a death trap in case of a strong earthquake 

for it is impossible escape the house quickly. The roofs of the houses are laid with big, 

heavy slates that are not secured to the structure; the stairs to the house’s first floor is 

narrow and steep; the houses are mostly built on a narrow terrace making escape from 

the house to a safe open space not easy. The houses in the villages are built ecologically 

but they do not have strong foundations to withstand the earthquakes. Speaking to a 

German engineer Michael Beismann, (M., Beismann, pers. comm., 23rd April, 2016), 

whose organisation is involved with reconstructing houses in one of the rural areas 

severely affected by the earthquake, he explained that there are ways to strengthen the 

foundations of traditionally built houses and make them more robust against 

earthquakes.  
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5.6 Traditional Cultural Knowledge: Spirituality

I gathered data of Bahing spirituality through conversations with several respondents 

(DR, DHR, village informant A, village informant C, (villages’ priest), village

respondent F, and the villages’ shaman) and attending rituals in which I, as an outsider, 

was allowed to participate.  

Bahing spirituality is a combination of ancestors’ worship and Animism. Bahing’s 

Animism manifests in revering natural beings and perceiving divinity in animated and 

inanimate objects. They also worship spirits who have control over natural phenomenon. 

The practice of ancestors’ veneration is called shamthi (B).  

An important aspect of Bahing spirituality in worshiping both Nature spirits and their 

ancestors is ensuring the farming year is successful. Much depends for Bahing on their 

relationship with Nature spirits and the ancestors to provide these favourable conditions 

and to protect people.  

The carrier of Bahing oral tradition is the Nakso or priest. He receives his spiritual 

abilities or power from the Mokte (N) tree, Seli tree (N) and Saala (N) tree. Nakso’s 

power, DR explains, is the ability to connect to the ancestors’ spirit; have visions; be 

able to go into a trance and connect to spiritual energy. The Nakso has knowledge, for 

example, of birth, death, and naming rituals, Nature spirits and ancestor worships. In 

addition, the Nakso is the main person who can recount Bahing’s mythology. DHR 

explained that a Nakso is different from a shaman, whose job is to connect with Nature 

spirits to heal people. The Nakso’s main role is to perform rituals and to pass messages 

from the living to the ancestors. The Nakso, for example, performs a puja (ritual or 

worship) to protect a baby, from illness and bad spirits, at the age of six months. The 

Nakso also conducts death rites and helps a deceased to travel to the world of the dead. 

The Nakso travels (metaphorically) with the dead spirit over a set route passing known 

villages until they reach to a place called Chari Derboloug (B) where he leaves the spirit 

and asks it to continue to the land of the dead on hi/hers own, and not come back to their 

village.  
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The ancestors choose a child or a person to become a Nakso; it is not ordinarily passed 

down from father to son. A Nakso is taught by the ancestors everything he needs to 

know to function as a Nakso, particularly the recitation of genealogy and mythology. 

Shamanism is an important spiritual practice in many ethnic groups in Nepal including 

Bahing. Shamanism features strongly in Bahing life and usually a cluster of Bahing

villages has at least one shaman. A shaman or Bhijua (B), for Bahing, functions as the 

interpreter between Nature and ancestors’ spirits and the living for the purpose of 

healing. The drums, used to help the shaman enter a trance are also used to draw the 

spirits’ attention. The drum together with mantras give the shaman vision, protection 

from bad spirits, the ability to get in touch with spirits and to heal human beings. The 

shaman, by drumming, is creating a protection field around him. This protection energy 

comes from the tree and the animal hide that the drum is made of. Such a tree has a spirit 

that protects the shaman from bad spirits or other shamans that might attack him.  

When a shaman completes his training and becomes a guru he takes a vow to use his 

power to help other people and not to harm anyone. A shaman is obligated to treat 

anyone asking for healing and he is forbidden from asking a fee. Whatever the patient 

offers, the shaman has to accept without complaints or asking for more.  

One of the shaman’s jobs is also to keep away or to chase away negative spirits and 

ghosts. Negative spirits can be of human beings that died young in an unnatural way, 

such as, in an accident; taking their own lives; or falling off a cliff or a tree. Bahing

believe that a ghost is a person who died young without fulfilling what they wanted to 

do in life, or a person who was killed by a bad Nature spirit (some Nature spirits are 

positive and some negative). Occasionally the Nakso struggles to guide a departed soul 

to the land of the dead and he asks the shaman to contact the dead and help them find 

their way to their new home and leave the land of the living. At some point after a person 

dies, within the first year after death, a shaman conducts a Chinta (an all night ritual to 

connect with with the deceased). I was fortunate to attend a Chinta in 2015 and observed 
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the shaman at work. He used wild ginger, orchid, bamboo, Mandane (B) and Holo (B) 

trees and other sacred plants for Bahing for purification and to get his spiritual power.   

Photos 54 and 55: The villages’ shaman in a trance during a Chinta
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The shaman also conducts healing through connecting with animal spirits, and similar 

to the Nakso, he receives his spiritual powers from certain trees energy to help cure 

human beings. The Bijua first calls animal spirits and other Nature spirits and asks them 

for the causes of his patients’ illness. Good Nature spirits help the Bijhua diagnose their 

patients’ illnesses and they instruct the shaman of appropriate cure or help chase away 

harming spirits from the patient. One spirit would diagnose the problem and then agree 

to heal the patient, at which point the Bijua asks the other spirits to leave. Each spirit 

has its own form and power and the shaman can either see or sense various spirits in the 

form of human, monkey, tiger, fish, deer, goral, pheasant, or peacock. Shakty Shally (B), 

for example, is a powerful spirit which takes the form of a tiger and is considered the 

most effective of spirits. Tiger spirit works directly with the shaman on healing a person 

when other animal spirits have not succeeded in curing the person.  

5.6.1 Death and ancestor worship 

When Bahing die, they are placed by the hearth inside their house. The Nakso is 

immediately called in to perform the final rites and gives the deceased a new spiritual 

name called bulamning (B). Bahing believe that performing funeral rites helps the 

departed realise they are dead and that guiding them to the ancestors’ land is in the 

living’s own interest. A departed spirit that lingers around the place of the living is 

troublesome and only causes harm to those alive.  

Bahing do not believe in reincarnation as their neighbouring Buddhists or Hindus do, 

but rather that when a person dies their physical body decomposes but their spirit 

remains alive. Death, for Bahing, is not final and is understood as a journey from the 

land of the living to the land of the dead, and as transformation from a physical body to 

spiritual existence. Death is seen as a continuation of the deceased life in a non-physical 

form and dimension. The dead exist and are relevant in a different way to when they 

had a physical body. Ancestors, to Bahing, are those who passed away and travelled to 

the land of the dead, located in the high mountains. The deceased who managed to reach 

their destination had gone through transformation to become ancestors. Bahing regard 

their ancestors as protective and supportive of their living family members but also as 
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antagonistic to other unrelated living human beings. As a result there is a mixed feeling 

of warmth and fear towards them. 

Those spirits who fail to reach the land of the dead are trapped on the earthly plane. 

Consequently these earthbound spirits cannot become ancestors and cause problems to 

the living. Bahing believe that troubled spirits are people who died young or 

unexpectedly. They may find it difficult to accept their death, and therefore resist 

assuming their role as ancestors because their wish to be alive is still strong. Bahing 

believe that such disturbed spirits are most likely to be present in cross roads, forests 

and prefer to stay in dark places. Some can also invade houses and enter into people.  

5.6.2 The hearth  

In each Bahing house’s main living space there is a hearth called Bakal (B). It is a sacred 

place and it is central to their ancestor worship. The Bakal is used for cooking and is the 

platform where the Nakso calls the ancestors to come and gather. On the far north wall 

of the main living space by the hearth there is a shrine dedicated to the ancestors called 

Moshum (B). The hearth is the place the deceased depart to the world of the dead and 

where they come back to visit. No one except the very elderly and the Nakso are allowed 

to touch or sit in the Moshum area. Ancestor worship occurs once a year in the winter 

when the pitris (ancestors) are invited to visit. The hearth must be lit daily to keep the 

ancestors happy.   
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         Photo 56: In Bahing houses a moshum or alter dedicated to the ancestors is 

                               placed on the left wall near the hearth  

                 Photo 57: Three sacred stones form a typical Bahing hearth  
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Some houses have an additional hearth on the first floor called Dape (B) which is lit 

once a year for ancestors worship. None-Bahing are absolutely forbidden from going up 

to the first floor in order to keep purity rules. This is the reason I was not allowed to 

sleep upstairs and had to sleep out on the veranda. In some ways a house with a Dape is 

considered a temple and must be kept pure as well as it means that the house itself could 

never be demolished.  

5.6.3 Ancestor worship 

DHR and BBR explained that for Bahing the dead are respected and treated as deities 

and those still alive hope to get blessings from the dead. The ancestors are not forgotten 

by the living; once a year they are invited to visit their earthly home where they are 

offered food and drinks.  

In the winter when there is less farm work, Bahing have time to focus on their spiritual 

practice. Nagle (B) is the first ancestor worship to be performed during this time of year. 

It takes place in each household and is conducted by the priest. Following that are the 

biggest ancestor worships of the year called Shegro and Hong (B). There is clear 

separation between the worlds of the dead and the living. The two worlds have a direct 

meeting only during Nagle, Shegro and Hong. The dead can only visit their village and 

home when they are invited by the Nakso when he conducts ancestor worship. The 

Nakso, in these rituals, acts as the mediator between the dead and the living. In Nagle, 

Shegro and Hong, the Nakso calls the pitris (ancestors) by using their bulamning (B) 

name, inviting them to come and visit their home and village.  

Bahing are settled in various areas of Ohakldhunga and Solukhumbu districts and each 

settlement has its own main ancestor whom they worship. Solukhumbu main ancestor is 

Kharapilu. Out of him came five clans: Kharayulcha, Prongmocha, Nambyracha, 

Gyaldarcha, and Sechocha. The Nakso recites the names of the ancestors in the lineage 

of each clan. He may or may not physically remember the lineages by heart but when 

he conducts the pitri ritual the ancestors speak through him the names of all of those 
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who belong to a family’s lineage of the particular clan the worship is geared towards. 

The Nakso begins by reciting the name of the ancestor who was the head of the clan, 

and then all the way down to the last person who died in that family.  

During these rituals the Nakso emphasises to the ancestors that they, the living, did not 

forget them. He makes offerings to the ancestors of food, alcohol and animals and 

apologises for their poor quality stating that it is not as plentiful as it used to be in the 

past. The Nakso asks the pitris to not be angry or sad with the living and to forgive them 

for any mistakes they may have made. The Nakso requests the pitris to bless the living 

with healthy crops, avert natural disasters and bring prosperity for present and future 

generations.  

Ancestors’ worship includes not only the past but also present and future generations. 

The Nakso goes back to the past, to the ancestors, asking for their blessing to ensure 

those who are alive can prosper, but he also asks the ancestors to bless those who are 

still to come, future generations. At the end of each ancestor worship the Nakso asks the 

pitris to go back to their home in the mountains, for the living have to go back to their 

farm work. He reassures the pitris that they will invite them again the following year, 

when they perform another ancestor worship. 

5.6.4 Naming rituals 

Bahing naming rituals are linked with their spiritual practice. There are two spiritual 

names Bahing receive: a dapsining (B) name, which they can take on any time during 

their lifetime during Shegro and Hong; and a Bulamning, a name the Nakso gives a 

Bahing the day he/she dies.  

When a child is born, her birth name is given to her by the most senior woman in the 

family; then a Brahmin (Hindu priest) gives a Hindu name to the child. When children 

reach a development stage of losing their baby teeth a ritual called Aapi (B) is performed 

to introduce them to their lineage female ancestors. The Nakso calls by naming the 

child’s female ancestors and asking them to accept her as part of that lineage. The Nakso
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asks the pitris to bless the child to have a good, long and prosperous life. He also asks 

the pitris that if it so happened that the child dies then for them to take the child with 

them to the mountain where they reside. 

At some point in their lives a Bahing receives a dapsining name from the Nakso. 

Receiving their birth name from a female figure head in the family is about linking the 

child to Bahing ancestors. DR’s grandmother, for example, gave him his name, 

Dhirijan, during his birth naming ritual, but he does not have a dapsining name yet. DR 

prefers to be called by his Bahing name but for his citizenship card he had to register 

using his Hindu name. However, he said, “I like to be called Dhiren because of my 

grandmother I am here and because of my papa and mama I am here” (Recording, 

23.12.2014).  

Naming is evidently an important element in Bahing spirituality in keeping a link 

between the living and the dead, ensuring the dead recognise and accept one of their 

own who just passed away and help them reside in the realm of the ancestors. In addition 

these spiritual names act as a remainder to the living and the dead to remember each 

other.  

By performing the Aapi ritual the Nakso ensures that when the child (as a child or as an 

adult) dies, it would be easy for her to travel to the mountain where the dead people 

reside and the pitris will accept her because they would already be familiar with her. 

This also goes for doing the pitri puja (ancestor worship) regularly so the pitris are 

familiar with their living relatives so when a person dies it will be easy for them to travel 

to the land of the dead and for the dead to accept them.  

5.6.5 The interaction between Nature and Bahing spiritual practice  

According to DHR, Bahing name the sun, sky, earth, water and air in their worships. 

DHR and village informant C explained that every puja incudes the elements of fire, 

earth and water. The sky is perceived as the roof where Nature, including human beings 

and all living things, can take shelter. Awe and reverence are at the heart of the 
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interaction between Nature and Bahing spiritual practice. Bahing rituals relate to their 

domesticated landscape and are closely linked to wilderness, represented by the jungle, 

mountains and rivers. Bahing spirituality is focused on their immediate natural 

environment concerning mostly farming and averting natural disasters. 

If farming conditions are not positive, Bahing pray and perform pujas to Shishi/Shushu

(B) or Bhume (N), the earth Nature spirit who is both male and female. Rituals are 

performed to ensure animals and crops are healthy; that there are no landslides, draughts 

or loss of soil fertility; and for maintaining balance between the elements.  

In Bahing spirituality, the jungle does not belong to them and therefore they believe that 

they cannot have a claim over it. Shishi and Naags (N) (water serpent Nature spirits) 

spirits are the owners of wilderness and rivers. Everything in the jungle, such as, plants 

and animals belong to the Shishi, and human beings cannot take however much they 

want. If they need something from the jungle they are required to ask permission from 

Shishi, explaining that it is necessary for their survival, and then perform a puja to 

appease this spirit. Nature spirits remain wherever they are. They do not travel. They 

are invisible and formless. The Naag resides in water sources such as rivers. If a Bahing

contaminate a river, even if they were not aware of it, the Naag of that river will become 

angry and therefore Bahing also do a puja to appease the deity of the water.  

When a Bahing wants to cut down a tree they must ask Shishi who is also the owner of 

the jungle. The puja involves burning an incense made of refined butter and tree resin; 

a piece of cloth of three colours (black, white and red); and pure cow butter. The person 

conducting the puja needs to take a cold shower, fast until the completion of the puja, 

and refrain from smoking or drinking alcohol. The puja is performed by the tree chosen 

to be cut. If Shishi is angry with a person she will, for example, attack their heart and 

even a doctor, explained village informant C, would not be able to cure it. Everyone is 

scared of Shishi, he continued, and therefore, Bahing take from the jungle only what is 

absolutely needed and perform puja before they take anything. Furthermore, Bahing

usually only cut parts of a tree up to a point where new shoots can come back and then 
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they cover the cut with grass and branches. By covering the cut tree it signals to other 

villagers that this tree cannot be chopped any further. 

Hunting traditionally was a big part of Bahing’s way of life, and in preparing for hunting 

they would perform a puja for Shishi. In the past, when animals raided their fields, the 

villagers sometimes killed them and then perform a puja for Shishi asking for 

forgiveness. Bahing try not to harm animals, but if they have to they apologise to the 

animals and, through a ritual, explain to them that they needed to take their life. The 

bow and arrow, representing their hunter gatherer origins, is still used in ceremonies, 

during Shegro and Hong rituals to kill a pig. Before killing the pig they apologise to the 

pig and ask for his forgiveness for taking its life as well as explain to the pig the reasons 

they have to take its life. The explanation is linked with the ancestors and myth story 

which they tell to the pig. 

Regardless whether Bahing kill an animal intentionally or accidentally they perform a 

puja to Shishi asking for her forgiveness. Traditionally, when Bahing entered the jungle 

they marked a certain area with plants. This marked area became then known as jura 

khikcho (B) or the worship ground. They then addressed Shishi asking permission to 

hunt and explained that they hunt out of necessity because they needed food or needed 

an animal as an offering to their ancestor.  

Pheasants, wild boars, porcupines, monkeys, tigers, birds and plants are for Bahing

brothers and sisters. Bahing believe that in previous times they communicated with 

animals and plants and that humans, animals and plants are all equal. Nowadays, the 

shaman and the Nakso are the only ones who can still directly communicate with Nature.   

Bahing have a tradition of giving spiritual names not only to human beings but also to 

minerals (i.e., land, rocks, rivers or mountains), plants (i.e., orchids and wild gingers), 

and animals (i.e., frogs, fish and porcupine). As an example, a frog in Bahing is called 

Kashi (B) but its dapsining name is Tukubhoro (B). In addition, Bahing have dapsining

names for places in their geographical terrain. These Dapsining land names were given 
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to Bahing by their ancestors and are still used today in rituals. Specific areas, such as, 

the village of Sero has its own dapsining name. Different parts of Sero village also have 

dapsining names, which the Nakso uses during rituals.  

Naming land, animals, plants, living and dead people creates a different kind of 

relationship between individual Bahing, their community and that which is named. It 

creates a more intimate, or personal relationship between Bahing and the natural world. 

Furthermore, when the Nakso or shaman pronounce the plants, animals and minerals 

dapsining names they are then able to draw from them their spiritual power.  

Bhume/Shishi puja is performed about four times a year at difference times, for the 

purpose of successful planting and growing season; health and fertility of land and 

crops; showing gratitude to Bhume/Shishi for providing a good harvest and therefore, 

having food security; to appease the forces of Nature and avoid natural disasters; and to 

protect crops and husbandry from wild animals, insects and the weather.  

In addition, Bahing perform other important farming rituals during Uvauli. For example, 

Jalimmo is a puja celebrated during Uvauli period and its purpose is for the 

improvement of crops and to have a good yield. Ja in Bahing means grains, and lim

means new shoots. Jalimmo ritual takes place on a dark moon day in the spring and lasts 

a full day. A week prior to Jalimmo puja the villagers collect a little bit of grains from 

every household and place each variety in a container. They then sow a little bit of each 

variety in a bamboo basket filled with earth. A week later, on the day of the puja, when 

the grains in the basket sprouted, the villagers can predict which crop might be 

successful that year based on which grains germinated well. In addition, they collect 

variety of crops and place them near a water source. They then play the cymbals, dance, 

sing and make offering of alcohol. The dapsining name of the fields and grains that may 

be planted that year are named and blessed. After the conclusion of this ritual Bahing

begin their planting season.  

5.6.6 Naag worship 
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Beliefs in Naag (N) spirits are not unique to Bahing; they are prevalent throughout 

Nepal. Naag is associated with both female and male spiritual entities. In Bahing

tradition Naag worship is very important for it is linked with the origination of human 

existence. According to Bahing mythology, Naag was a creature that lived in the 

primordial water following the creation of earth and air and saw it as his territory. As 

the Naag is linked with creation, a shaman receives help from Naag energy to travel 

spiritually across water, and is charged by the Naag’s energy. Originally the land where 

Bahing are settled was under water and in the realm of the Naag. Due to geological 

processes the water drained, however, the Naag energy remained in water sources and 

is still worshiped. 

5.6.7 Upsetting the balance  

The high Himalayas, for Bahing, are sacred for they are the realm of the ancestors. 

Climbing these high mountains and their peaks is forbidden to Bahing for it means 

crossing to the realm of the dead. Furthermore, DR explained that it is important for his 

people that high mountains are not spiritually polluted, and no one should be allowed to 

climb them because of the high risk of death. If a person dies in the high Himalayas (as 

happens with Western mountaineers attempting to summit Mount Everest and other 

peaks) they become impure and this may upset the ancestors who will inflict natural 

disasters. DR complained that tourists keep climbing the Himalayan peaks and some of 

them died there, which then caused impurity triggering natural disasters. Many shamans 

in Nepal, he explained, have raised this issue with the Nepali government but the 

government is not interested in changing the rules as climbers bring revenue to the 

government. “Dollars come from the mountains” DR concluded, expressing the 

impossibility of their beliefs being respected by policy makers and foreigners 

(Recording, 24.12.2014).

Some Bahing have been working in the trekking industry as guides, cooks, porters. This 

meant that they had to walk in the high Himalayas, which for them is out of bounds. 

BBR, who is an expedition leader, shared that on one expedition his client (a European) 

asked him to find some chicken for their dinner in one of the villages. BBR said that as 

they were in high altitude he was worried about killing chickens for fear of angering the 
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spirits of the mountains. He had no choice but to oblige this request, for as they were 

walking up the trail a Nepali man was walking down with a few chickens on his back. 

He decided to try and have the chicken for that dinner, but to throw away any left overs 

and not carry them with them the following day as they were going to cross to a certain 

area that was sacred. The cooks decided to keep the chicken and did not let BBR know. 

On that day BBR recalled, the weather, which was sunny at first, turned and they ended 

up in a middle of a storm and were hit by lightning.

5.6.8 Influences of Hinduism in Bahing Spirituality  

I observed Hinduism influences in some Bahing spiritual practices, for example, in 

celebrating certain Hindu festivals, borrowing Hindu motifs such as Shiva’s trident and 

using Sanskrit during rituals. Such influences possibly existed before the unification of 

Nepal in the 18th century when Hinduism was enforced. The re-establishment of 

democracy in 1990 allowed Bahing religious freedom for the first time in about 250 

years.  

Unlike Hinduism or Buddhism Bahing spirituality does not have daily rituals, chants or 

prayers so they, at times, pray to Hindu deities such as Shiva or Laxmi. Bahing main 

daily worship is to ensure that the hearth is lit daily in honour of their ancestors. In 

August 2013 the Nakso invited me to participate in a full moon puja at the Shiva temple 

in his village, located in woodland by a large cluster of bamboos. Worshipping Shiva is 

a Hindu practice, which Bahing have integrated into their own spirituality. The puja was 

not different than the ones that I have seen throughout Hindu Nepal countless times. 

5.6.9 Rituals that are, over time, changing and evolving  

Almost all Bahing rituals include animal sacrifices and offerings of alcohol. These two 

aspects, animal sacrifices and alcohol offerings and consumption, are central to Bahing

rituals. Many villagers I spoke with felt that it was important to preserve their tradition, 

practice Bahing spirituality and adapt it to be more humane. Village respondent D 

expressed, that “pujas have been performed by my grandparents, parents and I feel that 

it is important to continue” (Fieldwork Notebook No 3, 15.4.14). 



260 

Village respondent D felt that his culture should not be rigid and narrow for that would 

limit Bahing. He said that “when we keep our culture in the original form it affects our 

freedom”. He advocated for flexibility and changing practices that did no longer serve 

Bahing community. However, he did not feel oppressed or limited by his culture and 

said “I feel that there is freedom in my tradition” (Fieldwork Notebook No 3, 15.4.14). 

DHR on the other hand felt that he did not feel free by Bahing culture because it involved 

animal killing which he felt was a burden on his freedom. Refusing to eat from the 

sacrifice is considered impure and would compromise the effectiveness of the puja. 

DHR became vegetarian and refused to eat meat during the rituals. As a result he was 

unable to participate in these rituals for participants must consume the meat offered to 

the spirits. Village informant B felt that she had “…no choice but to do things according 

to our tradition”. Despite that she said that Bahing culture is flexible enough and that 

she also has freedom to be herself within it (Fieldwork Notebook No 3, 15.4.14). 

5.6.10 Relationship to negative emotions  

I observed that emotions in Bahing cultures are not strongly displayed. I did not witness 

outbursts of anger or any strong emotions throughout my three years interaction with 

them. If someone was confrontational towards the villagers, their immediate reaction 

was to smile out of embarrassment as they were not sure how to react. The villagers 

showed a high level of tolerance, for example, when village informant A and BBR had 

their disagreement over finances BBR did not express anger when he talked about the 

unfairness of the situation. Only once, when things were really stuck with the track road 

construction and the building of the health clinic did he expressed frustration and even 

that was in a quiet voice.  

Frustration, culturally is expressed through withdrawing into oneself or withdrawing 

from the activities that were causing the stress and frustration. I observed that when the 

villagers were experiencing frustration and stress their communication tended to be 

more difficult as they preferred not speak and when they had to they rather mumbled 
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than spoke clearly. An explanation to Bahing’s relationship with anger can be in their 

deep belief that harming others or samse (B) is the same as harming oneself. 

Samse in Bahing means to curse. Being aggressive or angry at someone, hurting them 

or wishing them harm, be it a human being or an animal, is considered samse; Bahing

attempt to avoid this as much as possible. They believe that expressing such negative 

emotions or acting in such a hurtful way results in devastation to them or their offspring 

for generations to come. Therefore, Bahing safeguard from taking part in any samse. 

Bahing perceive harming others as the same as harming oneself, they are not separate. 

Grief is kept mostly private. DHR lost three close family members during the time I 

conducted my field work and a child six years prior to that. When asked how he is 

feeling, his answer was “I am ok”. In one of my meetings with him in December 2014 

I noticed that he had a heavy heart and I commented on it. He shared a little bit about 

his feelings of a missed opportunity to learn about medicinal herbs from his elder brother 

who passed away that year, and said that he missed him. He spoke with love and 

tenderness about his brother. 

A few months later, when we walked to his village, we passed by his brother’s grave in 

one of his family’s fields, not far from their house. The fields surrounding the grave 

were bursting with wheat and citrus trees. Having the grave on the farm represents in a 

way that death was part of life and the dead are an integral part of the living. As we 

passed the grave and reached the house DHR said, “This is not a home anymore, just a 

house, just like when I am on a trek” (Fieldwork Notebook No 5, 5.4.15). Another 

example of keeping grief to oneself is of village respondent J who lost her husband in a 

tragic accident sixteen years earlier. She recalled to me that difficult time and shared 

that she did not express her grief while others were present and used to grieve her loss 

by crying alone in her room at night.  

Sadness, much like grief, is an emotion some respondents tried to keep concealed. When 

I asked village respondent N how she felt the day after her husband went back to his job 
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abroad, she first replied, “I am fine, no problems”.  However, after a few moments she 

added that it was a little bit difficult for her. On another occasion I had a conversation 

with village respondent N while I was washing my hair in the outside tap. Village 

respondent N sat next to me watching me. She said: “We may seem happy outside but 

inside there is a lot of pain, inside we are not happy” (Recording, 22.8.2013). I recalled 

at the time that it must have taken her a great deal of courage to make this remark and 

admit to someone she just met how despairing she was.  

When her brother left to go abroad back to his job, village informant B could not help 

herself and began to cry. She did not want anyone around her to know that she was 

crying so she walked away, gathered herself and came back and smiled. Her brother’s 

three-year-old son met his father for the first time. This boy was aware in his own way 

that he will not see his father again for a long time and expressed his sadness in a way 

that was moving for us who were present. Back at home he found a chair and pushed it 

to the wall where there was a small altar with a photo of Shiva and another one of his 

father. He picked up some red powder used for worship and smeared it on both pictures 

(as he watched his mother do before), then pointed to his father’s photo and said quietly 

“baba”.
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Chapter 6: Discussion 

I used my first analysis (see Chapter 5, Appendix 6 and an example in Appendix 7) and 

scrutinised it further in what I named an intermediate analysis (see Appendix 8 for 

intermediate analysis table). To conduct this intermediate analysis I further investigated 

each one of the TCK’s categories using SE’s four main topics of: levels of knowing; 

whole system thinking; community of subjects; and ecological worldview using SWOT 

analysis (for an example see Appendix 9).  

In this chapter I present a further, and final stage of analysis, developed through critical 

juxtaposition of the previous two analytic stages (for examples, see Appendices 10 and 

11). I bring together: SE’s four areas; the SWE practical pedagogical applications 

relevant to each of those areas; and, TCK. My aim is to present my findings of how TCK 

can contribute to SE and be integrated into an education process through SWE practical 

pedagogical applications. Figure 6.1 illustrates my three phase analysis process: 
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Figure 6.1: Three phase analysis process 

First Analysis:
Bahing ethnography data analysed into SD and TCK’s four categories of:

Economy; Social Constructs, Values and relationships; Nature; and 
Spirituality

Intermediate Analysis:
Further analysing Bahing TCK’s categories using SE’s sections and qualities, (and 
SWE pedagogical applications) of: Levels of knowing; Whole System Thinking; 

Community of subjects; and Ecological worldview

Final Analysis:
Bringing together SE, SWE, Bahing TCK and

the relevant literature from my theoretical framework

Identifying TCK that can contribute to SE

This last analysis sets out a range of very complex inter-connections. Table 6.1 

provides an overview of the structure of these connections.    
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Table 6.1: An overview of final analysis

Areas of SE Examples of SWE’s
Pedagogical
Applications

Examples from
Bahing TCK

Examples from
Literature

Levels of Knowing

Level II Knowing: 

Doing better things.

The examples presented
in this table also connect
to four aspects of the
Ecological Worldview 
(See Ecological Worldview
section in this table)

Humanity is an integral
part of the natural world’s
evolution. 

Emphasis on Human
Nature relationship.

Seeds of consciousness
find fertile soil throughout
childhood.

Bahing are still able to
observe the sky and
predict the weather. 

Bahing have great
knowledge of farming
cycles and have a deep
appreciation for the
food they grow. 

Bahing’s farming and
spirituality are
interlinked.

Bahing knowledge of
how to use their
available natural
resources helped them
survive in their
environment for
centuries and kept
them connected with
Nature. 

Increase standard of
living without foregoing
the social and
environmental 
balance that traditional
societies have
experienced for centuries
is one of SD’s aims (UN,
1987). 

Necessary knowledge of
traditional societies’
connection to spirituality,
culture and the
environment needs to be
retained in the process
towards a sustainable
future (UN, 1987).

As traditional societies
rely directly and
immediately on their
natural environment for
their survival, and
recognise this, an attitude
of respect and reverence 

to
Nature is nurtured 

(Brody,
2001). 

Whole System Thinking

Community of Subjects

Ecological Worldview

Sustainable ways of life
has been part and parcel
of many traditional
societies for centuries.

Ecological living and
sustainable lifestyles.

Reconnecting
consciously with Nature
that is grounded in self
awareness and
individual responsibility. 

Supports a shift towards
developing an ecological
conception of the world
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Breaking down SE‘s sections and SWE pedagogical applications for the purpose of this 

discussion is somewhat artificial for in reality most, or even all, topics are interlinked 

and mutually constitutive. Hence, considering Bahing’s TCK and dividing it into the 

four SE’s sections is guided by the overarching purpose of demonstrating how TCK can 

contribute to SE. In essence, many aspects of Bahing TCK can be placed in any of the 

SE’s sections. Finally, this analysis links the literature that shaped my theoretical 

framework to my findings about Bahing TCK. 

As described above, I split SE into four main sections: levels of knowing; whole system 

thinking; community of subjects; and ecological worldview. Levels of knowing can be 

seen as the spiritual, inner development process or journey towards engaging with SE’s 

higher levels of knowing. Educating through whole system thinking encourages a 

balance of the cognitive, affective and doing faculties within us and strives to harmonise 

these elements in a human being through giving the head, heart and hand equal weight 

in striving to educate well-rounded individuals. Community of subjects relates to social 

consciousness development. Ecological worldview is about heightened environmental 

awareness and practice. Whole system thinking model and SWE’s pedagogical 

applications of teaching the whole human being through the head, heart and hand can 

be perceived as the vehicle from which one level of learning and knowing can be 

transformed into the next level. With transformation into the next level a deepening of 

social consciousness and ecological awareness also occurs. 

Below I discuss my final phase analysis. For examples of this phase analytic process 

please see Appendices 10 and 11. In writing this chapter I attempt, as much as possible 

when discussing each finding, to follow a pattern of presenting, first sections of SE and 

SWE pedagogical applications that relate to my findings, then examples from Bahing

TCK, and, finally, links to the literature.  

6.1 Bahing Traditional Cultural Knowledge: Contributions to Sustainable 

      Education‘s Levels of Knowing
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Sterling’s (2001; 2003; 2010) levels of knowing are ultimately about a journey towards 

self-transformation, with sustainable living as the end goal. Similarly, SWE (Steiner, 

1988; 1995; Wilkinson, 1993; Woods, et al., 2006; Gidley, 2007; Oberski & McNally, 

2007; Stoltz & Weger, 2012) centres on children’s inner development through 

supporting deepening their consciousness or awareness. Bahing, like other traditional 

cultures (Berkes, 1999; Nakashima & Roue, 2002; Eyong, 2007; Wongbusarakum, 

2009), in some of their customs, values and lifestyle, practice sustainability, more so 

than most individuals in modern societies. Nevertheless, it is questionable whether they 

know that they are living in such a way. Bahing follow their old age tradition which has 

much to contribute to sustainable development. However, they are hardly aware of it. 

For example, Bahing eat meat on special occasions and on average twice a month; they 

are mostly vegetarian. Small portions of dairy products are consumed if a household has 

a milking cow or buffalo.  

According to Springmann et al., (2016) of Oxford University Martin Programme on the 

Future of Food, “What we eat greatly influences our personal health and the global 

environment”. They predict that by 2050 half of the world’s greenhouse gas emissions 

could be linked to food. Springmann, et al., (2016) suggest that by limiting processed 

and red meat consumption to that of the global dietary guidelines would decrease food-

related emissions by 29% and vegetarian diets by 63%. 

The literature suggests that we cannot rely solely on TCK as the answer to sustainability, 

but that its relevant aspects can be used in bringing about new consciousness, with TCK 

as the guide rather than being prescriptive (Chambers, 1997; Briggs, 2008). TCK that is 

interwoven into SE, a paradigm which calls for higher order of learning and knowing, 

can possibly contribute to developing such new awareness of bringing forward ancient 

wisdom through a new consciousness. 

6.1.1 Level I knowing 

Level I knowing is concerned with doing things better or “how to dig more efficiently, 

(but) not to realize the nature of the hole, or how to get out of it” (Sterling, 2002:6). 

Development projects in traditional communities’ areas are mostly about improving 

standards of living (UN, 1987; UNESCO, 2005), or to put it in Sterling’s words (2001; 

2002; 2010), doing more of the same thing but more efficiently, as is the example of the 
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road construction in the research site. This road helps improve access to facilities such 

as hospitals, markets, and also connects the villagers to the wider world, so opening up 

possibilities for gaining further knowledge. This change is perceived by the villagers as 

a big step towards development as they can use vehicles to transport their goods rather 

than hauling them on their backs while trekking for hours in mountainous terrain; it also 

frees up their time.  

At times, the villagers questioned some of the development changes introduced, but in 

most instances I observed they brushed these concerns aside. Not often did the villagers 

see the long term risks development poses to their way of life or natural environment, 

leaving them off guard and unprepared for the destructive changes that, for example, the 

road, can bring. Having said that, in the section titled ‘Questioning’ below I describe 

two instances I observed where the villagers acted upon their uneasiness with regards to 

certain changes. This in itself demonstrates the tension in trying to bridge between the 

traditional and modern worlds. Perhaps if traditional cultures such as Bahing have been 

more informed about sustainable, ecological possibilities towards development that 

supports their cultural conservation, they would have had more control of how changes 

occur in their lives.  

More so, the education system practiced in the villages’ school, which I align with level 

I learning, stands in contradiction to Bahing’s traditional ways and poses a threat to the 

survival of their culture. The Nepalese mainstream education system, by ignoring 

Bahing culture, disconnects Bahing children from their heritage, Nature, and their 

ancient understanding of the need for Nature conservation. It therefore divorces them 

from their traditional culture’s style of ecological awareness. For Aikman and King 

(2012:2) “(i)ndigenous ways of knowing may be linked to sensory knowledge, spiritual 

knowledge or knowledge that uses the body in a holistic sense for learning”. 

Unfortunately, around the globe indigenous cultures and their approach to learning are 

repeatedly being marginalised in schools where the dominant culture and Western style 

of education take centre stage (Brody, 2001; UNESCO, 2009; Aikman & Dyer, 2012; 

Aikman & King, 2012). Aikman and King (2012:3) for example, describe that 

“…schooling and formal education have often been found to promote the silence and 

marginalisation of non-majority students through lack of recognition…of their 
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knowledge, contributing to the loss of indigenous knowledges...”. Hence, rather than 

experiencing an education that encourages integration of indigenous wisdom and styles 

of learning, many indigenous children experience at school a process of some sort of 

estrangement from their traditional knowledge and their close contact with Nature 

(Batibo, 2009; Gómez-Baggethun & Reyes-Garcia, 2013). 

6.1.2 Level II knowing 

Level II knowing is concerned with effectiveness, or doing better things, through 

nurturing fairmindedness, active involvement, sense of connectedness of individuals 

and communities, and self-organisation (Sterling, 2001; 2002, 2003, 2010). In this level, 

learners question prevalent dominant practices and suppositions such as: why analysis 

and reductionism and not interdependency and interconnection; why only accept linear 

and rational thinking and objectivism; and why insist on narrow boundaries of 

specialisation and dualism (Sterling, 2002; 2004).  

A SWE (Steiner, 1996, 2000, 2002) practical implication would be to cultivate such an 

attitude through the teachers teaching children in an experiential way, using imaginative 

living concepts that are integrated into every taught subject. The teachers in SWE 

(Steiner, 1996, 2002; Nielsen, 2006; Woods et al., 2006) also make use of the arts (such 

as engaging with storytelling, painting, songs and poetry) to sensitise the child’s senses 

to the world and to others. This means that children tap into their creativity and 

resourcefulness in a pedagogy that uses a multisensory approach to learning, 

transforming education into a living process rather than transmitting dead concepts.   

In SWE (Salter, 1987; Steiner, 2002; Nielsen; 2006; Woods, et al., 2006) cultivating 

imagination, creativity, and exploration through dramatic play and the arts are the core 

of educating children’s ability to think for themselves, and of connecting heart and mind 

into a close and open dialogue with each other. Hence, this aspect of SWE pedagogy 

application helps enhance this level of learning and knowing. In other words, the 

purposes of this important aspect of SWE are for children to engage and experience their 

inner and outer world, and through that to able to experience a synergy between spirit 

(sense free world) and matter (the world of objects) (Steiner, 1995; Gidley, 2007). This 

in turn provides a strong platform to question dominant assumptions, and with that the 
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possibility and courage to choose to divert from current practices that need to drastically 

change (Steiner, 1995). 

6.1.2.1 Learning through play, observation and participation 

As an example, SWE (Salter, 1987; Mor, 2003) advocates for children to play with basic 

resources from Nature and simple handmade toys to stimulate their imagination and 

creative thinking. I link these areas of SE and SWE with the simplicity yet richness of 

Bahing children’s world. Somewhat counterbalancing Bahing children’s school 

experience is that they live surrounded by Nature, and that they have a great deal of 

freedom to play, and explore their home and surrounding environment. There are no 

particular toys other than the ones Bahing children make themselves, or toys that are 

made by their parents. With the absence of media and computers Bahing children are 

physically very active as they spend a great deal of time outdoors playing with simple 

objects.  

The natural environment functions as their playground with pebbles, sticks, leaves, mud, 

woodlands and streams. These children, for example, make flower garlands, swim in 

the river, and gather flowers and fern in nearby woodlands. They also engage in heuristic 

play or play with and explore the properties of objects available in their home and 

natural environment, which encourages innovation, resourcefulness and enhanced 

imagination. Bahing children have tremendous possibilities to be artistic and strongly 

experience their inner world. I observed exceptional play amongst Bahing children, rich 

with improvisation, creative thinking, imagination, cooperation, sharing, and problem 

solving.  

Furthermore, in SWE (Salter, 1987; Steiner, 1988; 1996; 2002; Thompson, et al., 1996) 

children’s play is their work; for through observing and imitating adults and other 

children in their play they practice and gradually acquire new skills and come to 

understand their world around them. In other words, in SWE play is a fundamental part 

of education. Bahing children observe adults around them being creative and inventive 

whilst using basic tools and limited resources. These children are encouraged to 

participate alongside adults in daily family and community practical on going activities, 

such as grinding grains in stone grinders, basket making or assisting the shaman during 
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pujas. In this way learning about Bahing way of life occurs through observing, 

attempting and practicing the skills that adults around them perform.  

As discussed in detail in Chapter 2, Rogoff et al., (2003; 2015) named this traditional 

style of learning as “Learning through Observing and Pitching In”. The other 

implication of Rogoff and her colleagues’ (Rogoff et al., 2003; Rogoff et al., 2007; 

Rogoff, 2012) study of indigenous cultures in the Americas was to advocate for 

integrating children in their community’s life and not to separate them into a ‘child 

setting’. She explains that by being part of community life children have many 

opportunities to learn by observing, participating and contributing in tangible ways, 

rather than relying on adults to come up with synthetic tasks for their learning (Rogoff, 

2012).  

The absence of computers, internet, television or anything of that sort is perceived as an 

advantage in SWE, as the child’s consciousness and awareness is then able to remain 

open and in tune with Nature, other human beings and the spiritual world (Schwartz, 

2009; Weale, 2015a). This also fosters in children healthier physical and emotional 

development (Healy, 1999a; 1999b; Johnson, 1999; Schwartz, 2009; Weale, 2015b; 

Dunckley, 2016) which, in turn, nurtures imaginative play that is the basis for enquiry 

and innovative thinking (Johnson, 1999; Schwartz, 2009).  

Furthermore, lack of exposure to media protects Bahing children from harmful 

influences of violence, consumerism and materialistic thinking, all which are part and 

parcel of modern living (Healy 1999a; 1999b; Johnson, 1999; Cordes & Miller, 2000; 

Subrahmanyam et al., 2000; UNCRC, 2013; Weale, 2015b; Dunckley, 2016). Bahing’s 

natural childhood is in some ways almost in contradiction to the prevalent mechanistic, 

materialistic approach to learning, which most young children experience in modern 

societies.  

A natural childhood in this research refers to children who are directly engaged and 

immersed in Nature in their everyday life through being and playing in Nature for a 

good part of each day (Kellert, 2005; Louv, 2005). Spending time and connecting to 
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Nature helps children’s all round development to become competent in using their 

physical body and hence building physically strong and emotionally confident and 

resilient children (Kellert, 2005). This means equipping children with tools for learning 

and for life.  

Having a natural childhood also relates to children who are allowed to develop 

according to their own developmental stage and at their own unique time. Experiencing 

a natural childhood, children are not pressurised to move to the next phase of 

development before they are ready for it. In bringing the two aspects of natural 

childhood it includes children’s basic right to play without many restrictions in Nature 

where they can feel a certain sense of independence and freedom and where they can 

strengthen their affinity and respect the natural environment (Louv, 2005), and the space 

for children to learn in an environment that is without pressure to achieve, criticism and 

comparison. 

This type of childhood is enhanced by SWE pedagogy (Steiner, 1988; 1994; 1995; 

Wilkinson, 1993; Stoltz & Weger, 2012), which focuses on nourishing the child’s inner 

being through respecting and enabling the child’s soul/inner life to unfold unhindered 

in order to enter the realm of human freedom in a more conscious way. Bahing children 

still have the space, time and permission through living in a traditional style, to go 

inward into themselves without constantly being overstimulated and distracted by 

computers, video games or television. Therefore, depending on the degree of the loss of 

their traditional culture, children in traditional societies may have a better opportunity 

to cultivate the capacity to become aware and more in tune with their inner life, and with 

that develop physical and emotional resilience to draw on in times of need.  

6.1.2.2 Questioning 

Bahing are not always passive participants in the process of development; at times they 

reflect, test and if possible, act according to what they believe is best for them. 

Occasionally, Bahing process and form their own opinions regarding changes 

introduced as part of development. Even though they invested in the track road 

construction project (many donated land, labour and funds), they were also concerned 
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about the immediate dangers and environmental degradation such as floods and 

landslides that may occur. In another area, they decided to refrain from using chemical 

fertilizers and pesticides in their fields, and were not be swayed by government 

agencies’ promotion of such practices in the 1980s. 

Also, Bahing are aware of the conflict between tradition and modern living and that 

being educated can result in rejection of their subsistence lifestyle; moving away from 

their place of birth and consequently weakening their connection with their tradition. 

However, like other traditional societies (i.e., Norberg-Hodge, 2000; Brody, 2001; 

Bates, 2009; Batibo, 2009; Crawhall, 2009; Dorion, 2010; Diamond, 2012) it is also 

important to them that their children remain connected with their heritage and language 

by keeping both alive, and by retaining a strong sense of place. It is evident for 

traditional people that education also needs to maintain a link to their own historical and 

spiritual roots. Unfortunately, lack of knowledge, confidence or means on how to 

balance the meeting of the two worlds can become a hindrance to traditional societies, 

Bahing included, resulting in further erosion of their traditional culture. This struggle 

has been observed with other traditional communities, such as the Inuit (Brody, 2001) 

and Ladhakis (Norberg-Hodge, 2000; also see Bowers, 1995; Sandell, et al., 2003). 

Bahing I spoke with were unable to think of an effective way to bridge between 

improving standards of living and keeping their heritage and language intact. For the 

time being they attempt to solve this tension by including a Bahing curriculum in 

government schools in predominantly Bahing areas after normal school activities have 

ended for the day. In addition, they do not just accept that their culture is going to fade 

away, but are questioning and challenging government policies in the effort to bring a 

balance between cultural conservation and development.  

Some traditional societies are aware that changes that already occurred are depleting 

their natural resources, and they are concerned about it for economic and spiritual 

reasons (Bowers, 1995; McGregor, 2004). The literature explains that there is a critical 

relationship between language, transition, and survival of TCK (Clammer, 2002; Coral 

& Darou, 2002; Sillitoe, 2002; also see Muller, 2009; Florey, 2009; May & Aikman, 

2010). There are plenty of instances where traditional cultures fight for their culture and 

language to also be taught at school. This can be seen as their way of bringing forward 
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their traditional knowledge while at the same time equipping their children to live in the 

21st century (May & Aikman, 2010; Akena 2012). 

6.1.2.3 Integrated education 

SE paradigm includes components such as socialising, educating for resilience, 

creativity, participation, sense of responsibility, transpersonal ethics to handle transition 

and educating well-rounded individuals (Sterling 2001; 2004; 2009). Supporting SE, in 

SWE (Steiner, 1995; 1988; Woods, et al., 2006; Oberski & McNally, 2007) teaching 

and learning practices students are awakened to the relationship between the experiences 

of the inner part of their being in response to the external world. To do that, children are 

taught in an unhurried manner, according to their developmental phase. This means 

creating an appropriate environment for self-education in order to nurture the unfolding 

and development of consciousness.  

Bahing believe that educating children happens mostly at home and through socialising, 

and that school only contributes to their education. Also Bahing parents would like their 

children to acquire skills such as service to others, social consciousness and good 

citizenship. Parents in traditional societies enable their children to develop at their own 

pace, build on their own inherent strengths, hence giving their children more autonomy 

(Diamond, 2012). Also, traditional education is integrated into every aspect of life, with 

teaching conducted in a subtle and experiential way, however much and whenever 

children are ready to learn (Brody, 2001; Setalaphruk & Price, 2007; Diamond, 2012). 

Such children learn mostly through observing and imitating adults at work (Rogoff et 

al., 2007; Sillitoe, 2002).  

Bahing are still able to observe the sky and predict the weather, a necessary tool for 

subsistence farmers to make important decisions relating to cultivation. They also have 

extensive knowledge of farming and gathering wild plants. Similar to other traditional 

cultures that are engaged in subsistence lifestyle (Norberg-Hodge, 2000; Nakashima & 

Roue, 2002; Posey, 2002; Sillitoe, 2002; Eyong, 2007) Bahing’s farming year is part of 

their spiritual and linguistic world making the connection to Nature part of their whole 

being. Their farming and spirituality are interlinked and are higher values to retain in 

terms of SE.   
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Furthermore, Bahing knowledge of how to use their available natural resources helped 

them survive in their environment for centuries and kept them connected with Nature. 

They know where food comes from and how to grow or gather it. Such knowledge 

cannot be taken for granted anymore when it comes to school children in industrialised 

countries, and surprisingly, even children growing up in Kathmandu! Through hard 

work of growing and gathering their food Bahing, as other traditional societies (i.e., 

Nakashima & Roue, 2002; Eyong, 2007; Setalaphruk & Price, 2007), have a deep 

appreciation for Nature, and the hard work required to have food. 

Bahing make their own compost to improve soil quality; they refrain from using 

chemical fertilisers. Some villagers recognise and value the quality of chemical-free 

grown vegetables and produce good quality food using traditional agriculture methods. 

After doing their own experimentation with chemical fertilisers they decided to stick to 

their traditional agriculture. In this they showed a higher level of understanding 

consciousness and decision to continue to use organic matter to nourish their soil all of 

which is clearly link with SE level II knowing. The examples presented above also 

connect to several aspects of SE ecological worldview and SWE pedagogy which relates 

to spiritual ecology and supported by the literature (See Chapter 2, Sustainable 

Development, Alternative Development and Traditional Cultural Knowledge sections).  

The manner in which traditional societies know their natural environment and their 

geographical territory, according to the literature (Cajete, 2000; Norberg-Hodge, 2000; 

Brody 2001; Nakashima & Roue 2002; Diamond, 2012) may be seen by them as 

material wealth. This includes for example, knowledge of gathering wild herbs and 

edible plants, much the same which I observed with Bahing. Such knowledge and that 

of farming are very much in agreement with SWE integrated ecological learning, 

spiritual ecology and hence strongly contribute to SE.  

A few development projects that were implemented in the research site increased 

Bahing’s awareness and knowledge of green technology, which indirectly supports the 

continuation of their traditional way of life. The villagers use green technology to 
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generate energy as part of development initiatives and partly because they do not have 

any other way of producing energy due to development being fairly slow to arrive in 

their locality. Bio-gas was a development scheme that was introduced to the villages, 

but in addition, the villagers installed a small hydroelectricity plant out of their own 

initiative, which they use during the wet season.  

For the dry season some individuals have installed solar panels in their houses. Perhaps, 

by turning human waste into energy source to produce bio-gas for cooking, Bahing

reduce the pressure on forests, for less fuelwood is used for cooking. They value such 

new knowledge as it helps improve their quality of life by not having to collect as much 

fuelwood and living in a less smoky house. This knowledge can be placed in level II 

learning and knowing, for not only Bahing learned to do things better, but they use green 

technology to survive and improve their living conditions. Much of the TCK discussed 

here is in harmony with SE’s intention of making the world a better place, engaging 

with positive change and taking on responsibility even though Bahing may not have 

specifically intended to live ecologically as post-modern sustainable development 

minded communities do.  

Furthermore, through education, particularly traditional style, learners can become 

aware and highly conscious of the ecological, cultural conservation and preservation, 

and economic benefits of using green technology that is already installed in their 

locality. As explained in the literature, traditional societies are not averse to scientific 

knowledge and include it in some areas of their lives and where it can go together with 

their own traditional knowledge, without disrespecting their own age old ways (Coral 

& Darou, 2002; Cajete, 2004; McGregor, 2004; Pei, et al., 2009). Transforming learning 

and knowing from one level to the next in this instance means educating and learning 

about continuing to use green technology as the main approach to enhance and improve 

traditional communities’ lifestyles, while at the same time for the community to be 

active in maintaining a clean environment, and keeping their traditional ways of life 

intact.  

6.1.3 Level III knowing 
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Level III knowing is about seeing things differently which means moving towards 

relationships based on co-creation through immersion in a participative reality (Sterling 

2001; 2002; 2004; 2010). One aspect of SWE (Steiner, 1995; McDermott, 2009) this 

translates to is in encouraging students to engage in thinking that goes above and beyond 

one’s character, social networks, cultural influences, external stimulus or impressions. 

The aim of this pedagogical tool is for this capacity to transcend oneself to ripen through 

bringing children in contact with their humanity and inner freedom. This is aided 

through balancing and interrelating in teaching thinking, feeling, and doing activities. 

As thinking, feeling and doing interpenetrate, a differentiation in the way students 

connect to consciousness and how they interact with the world takes place. In whole 

system thinking, which I discuss in the section below, I further elaborate on these 

threefold faculties.   

6.1.3.1 Building resilience 

Bahing adults, be it family members or community elders, model behaviour to their 

children. They encourage their children to explore and participate in daily activities and 

productions in a hands-on experiential, participative and spontaneous approach to 

learning. This traditional style of learning and teaching is also very much part of whole 

system thinking and engages the head, heart and hands. This helps Bahing foster in their 

children inner flexibility, adaptability, resilience, tolerance and enthusiasm.  

In addition, Bahing adults value and empower youth, fostering a sense of responsibility 

in them. Such empowerment of youth broadens their social understanding and 

responsibility towards each other, resulting in the youth being quite resilient. Bahing are 

robust for they had to survive in their environment with very little input from the 

Nepalese government or aid organisations. Being self-motivated is an integral aspect of 

Bahing’s way of life, for they know that they have to be self-disciplined and run their 

farm efficiently, for their survival depends on it. Being lazy or slacking is not an option 

for it means the animals will not survive and there will be no food or firewood. The 

immediate feedback of not engaging with farm chores motivates the villagers to run 

their farms in a successful way. Resonating with this, Diamond (2012:174) observes 

that traditional societies’ children grow up to become resilient adults who are 

“…capable of coping with big challenges and dangers while still enjoying their lives”.



278 

Also, there are many warning signs indicating that Nepal is heading towards becoming 

a failing state (Dhungel, 2010; FFP, 2016). However, as Bahing still run their 

households in a traditional style they are less affected by such uncertainties and are able 

to continue to provide for themselves. For example, in 2015, political unrest ended up 

with a six-month blockade of all the borders between Nepal and India. This resulted in 

sever disruption to daily life in Kathmandu and other urban centres once petrol and 

cooking gas, which is imported from India, had run out. Food supplies dwindled down 

while prices rocketed. Bahing were unaffected by this crisis as they do not depend on 

goods, be it food products, gas or petrol arriving from India to run their household. Their 

TCK is essential for their survival and for not being dependent on their government. A 

traditional society that retains its knowledge has perhaps a better chance of economic 

survival for it is less dependent on things that are happening in other parts of the world 

(Bowers, 1995; Black, 1999).   

6.1.3.2 Healing

Furthermore, developing individuals’ potential encourages engagement with a process 

that also involves healing (S., Sterling, pers. comm., 9th December, 2014). It allows 

learners to take ownership of acquired meaning that is over and beyond transmitting 

knowledge and facts (Sterling, 2001). SWE (Steiner, 1996) pedagogical practice 

espouses educating the child’s appropriate faculties at the right age and at their own 

pace. This correlates to egalitarian traditional societies’ style of raising their children. 

In Bahing world, young children up to about age 6 are allowed to roam freely and are 

not expected to participate in the work force. They are left free with older siblings 

watching and playing with them. As Bahing children move away from early childhood 

and their awareness and understanding of the world expands, adults’ expectations on 

them gradually increase and with that they are given more responsibilities. Bahing

parents allow their children to grow and develop without pushing them to a 

developmental phase they have not yet matured into.  

6.1.3.3 Freedom to choose 

As young adults Bahing have the freedom to choose the direction they want to take in 

life; their parents do not place pressure or expectations on them to follow a particular 

path. They allow their children to make life choices in terms of employment, place of 



279 

residence, and partners. I recall asking village informant A what he thought about his 

24 years old daughter’s wish to work abroad. He answered that it is up to her and that 

he cannot tell her how to live her life. This approach is a sharp contrast to other groups 

in Nepal, particularly the high castes Brahmin or Chettris who have a strict upbringing 

tradition. High demands and expectations are placed on their children to perform and 

conform according to their tradition and parents expectations for them to achieve 

professionally.  

Parents in most egalitarian traditional societies allow their children’s inner being and 

individuality to be expressed. They tend to let their children make their own decisions, 

trusting their children’s insights of understanding their own needs (for example see, 

Hewlett, 1991; Brody, 2001; McPherson & Rabb, 2001). These parents’ trust provides 

the opportunity for their children’s development to unfold without strains or demands. 

As a result these children are able to build on their own inherent strengths and are 

allowed to be more independent (Hewlett, 1991; Brody, 2001; Diamond, 2012; James 

& Lunday, 2014). 

6.1.3.4 The human voice and transmission 

In SWE (Steiner, 1988; Gidley, 2007) teaching using the human voice in an authentic 

way is fundamental for deepening consciousness; it is perceived as the vehicle from 

which love, life and wisdom can be tended to. In Bahing world, the shaman and the 

Nakso are the mediators between the physical and the spiritual worlds. They function as 

the interpreters between Nature, ancestor spirits and the living for the purpose of 

healing. Bahing’s rich oral tradition is held by the Nakso who narrates their chronicles 

in rituals and gatherings. Touched and inspired by the ancestors’ spirits the Nakso is 

transformed and is capable of remembering stories delivered as long poems, some in a 

language that is not heard or understood in daily life. Participative reality here can 

possibly mean that living and non-living beings, spiritual deities and the dead, who are 

alive in another dimension, are all actively participating in co-creating.  

This also resonates with Odora Hoppers’ (2004:6) explanation that language contains 

“…the relationships to the energies and spirits of all livings things…” In this way, 

indigenous people remain connected to their history, ancestors, ancestral land and its 
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creatures (Cajete, 2000; Muller, 2009). Their mythology, songs and dances carry within 

them the history of their society and link the past with the present and future, fostering 

intimate relationships with the natural world (Cajete, 2000; Eriksen, 2001; Odora 

Hoppers, 2004). Narrated in rituals and ceremonies again and again stories are the 

documentations of the past of a people imprinted in its peoples’ psyche (Campbell, 

1988; Castellano, 2000; 2007; Clammer, 2002; Styers, 2011). Another purpose of oral 

tradition may be to enhance the connection between the individual to their land and 

community through directing the listeners’ attention out into Nature, to help with their 

own unearthing of knowledge through personal experience (Cruikshank, 1998).  

Bahing’s rich traditional knowledge is very much alive. It helps them stay in touch with 

their own humanity, that of others and cultivates a sense of community. Education that 

embraces learning that empowers people through giving voice to their own mythology, 

oral tradition that is rich in ancient knowledge is full of meaning. It keeps people’s sense 

of belonging, togetherness, connected with their roots and an understanding of who they 

are and their identity intact (Norberg-Hodge, 2000; Brody, 2001; Setalaphruk & Price, 

2007; Aikman, 2010).  

6.1.3.5 Awe and reverence 

In the practice of SWE (Steiner, 1988), teachers advocate love, life, wisdom by 

awakening and nurturing in children, in a holistic way, virtues of gratitude, reverence, 

awe, wonder, personal responsibility and love to enable sense of responsibility to arise 

freely from within the children or cultivate inwardly love for the action/deed. This helps 

children find their inner strength so they can make their interface with the world 

possible. Much of Bahing TCK presented in this discussion and throughout Chapter 5 

is filled with gratitude, reverence, and awe towards Nature. Their Nature worship 

spiritual practice means that their perception of the world is holistic and inclusive of the 

cosmos. They express humility, humbleness and reverence to Nature which they 

consider greater than themselves. Their respect and high regards to feminine energy, the 

creator, can only be perceived in this high level of knowing, as it goes against the grain 

of most of Nepalese society, which is male dominated.  
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Bahing have also found a way to strengthen their own spirituality while at the same time 

showing tolerance and flexibility (despite being marginalised) through including and 

integrating some aspects of dominant culture spirituality as well. Such an attitude 

towards Nature has been observed with indigenous communities in the Americas with 

Native Americans (Pierotti & Wildcat, 1997, 2000; Cajete, 2000), the Himalayas (for 

example; Fricke, 1994; Gaenszle, 2000; Nicoletti, 2006) and Africa (for example, 

Nakashima & Roue, 2002). 

6.1.3.6 Respect for natural environment   

Bahing, as other indigenous people (Black, 1999; Pierotti & Wildcat, 2000; Odora 

Hoppers, 2004; Setalaphruk & Price, 2007), have a strong and close relationship with 

their geographical terrain; they value their natural environment and respect it for it is 

essential for their survival. These values, rooted in an attitude of interdependency, 

constitute a higher level of knowing. The literature suggests that such an outlook, 

prevalent in many traditional cultures, is different from the prevailing attitude in modern 

societies of domination and exploitation of Nature (Nakashima & Roue, 2002; Odora 

Hoppers, 2004).  

Furthermore, a participative reality ought to include a relationship of familiarity with 

death, and would not deny or ignore it. Bahing view death as an integral part of life and 

believe that the dead are with them. This belief system is second nature to Bahing, and 

is led by the Nakso who mediates and supports a relationship between the physical and 

the ancestor worlds. Also, naming rituals link the younger generation to the past, 

ensuring their safety and prosperity in the afterlife; keeping a strong bond between the 

living and the dead. Spiritual naming rituals for children and adults develop a more 

inclusive and accepting relationship towards death; it becomes less unknown and 

perhaps less frightening.  

Part of Bahing ancestral worship is to ensure that the line of successors continues. 

Therefore, they ensure that there are going to be forests for future generations so they 

too can thrive in this environment. The worst thing for Bahing in terms of their spiritual 

practice is that there will be no future generation. This deep spiritual belief is of a high 
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order as Bahing ensure that their natural environment is not destroyed so future 

generations can too thrive. The literature suggests that central to traditional societies, 

who still mostly live off the land, be it through farming or hunting and gathering, is 

keeping a healthy relationship with Nature and maintaining local ecological systems. 

(Bowers, 1995; Pierotti & Wildcat, 1997; 2000; Nakashima & Roue 2002; Sandell et 

al., 2003). Safeguarding future generations’ survival on their ancestral land can only be 

placed in this level of knowing.   

I found Bahing to be self-motivated in planting trees and minimising felling beyond the 

absolute necessity. Out of their traditional knowledge the villagers value the 

government’s reforestation programme, for it secures future generations’ survival on 

their ancient land. This reforestation development project, introduced by the Nepalese 

government in collaborations with INGOs, is based to some extent on Kirati ancient 

Kipat system. The modified Kipat version is used by the government to increase their 

forests for conservation but also to ensure that human beings continue to have fuelwood 

(Thompson et al., 2007). Traditional people, much like the post-modern ecocentric and 

biocentric worldviews (Devall & Session, 1985; Lovelock 1979, 2014; Sandell, et al., 

2003), have a certain style of dialogue between them and their surroundings. Traditional 

societies may seek not to dominate Nature and recognise that upsetting its balance by 

taking too much will bring about unpredictable, and probably undesirable, consequences 

(Levi-Strauss, 1966; Bowers, 1995; Pierotti & Wildcat, 1997; 2000; Black, 1999; 

Nakashima & Roue 2002).  

It can be argued that the success of active participation of the Bahing villagers in the 

Community Forests Programme, and their unique dialogue with Nature that seeks 

synergy, are directly linked to their deeply rooted belief system of worshipping their 

ancestor and Nature spirits. In addition, as the Community Forests Programme is a 

modern variation of their Kipat system, Kiratis have been practicing their own original 

version of forest conservation for hundreds of years, until the Hindu colonisation by the 

Shah King changed that (Gaenszle, 2000). As development and the world at large 

continue to influence and change traditional societies’ ways of life there is at present a 

last chance opening to introduce positive changes (Chambers, 1997). This concerns 
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improving traditional societies’ standard of living in a manner that does not cause further 

destruction of their natural environment. If this opportunity is not used then there is a 

higher chance in long term for the quality of their lives to be severely reduced (UN, 

1987; 1992; 2012; Bowers, 1995; Chambers, 1997; Redclift, 1991; 1992).  

Advancement through Sterling’s learning and knowing levels suggests deepening 

awareness or consciousness, becoming active participant learners, reflective thinkers, 

challenging and moving away from the existing worldview, seeing things differently 

and rebuilding meaning as a result (Sterling 2001). TCK, as argued in the literature (UN, 

1987; Bowers, 1995; Chambers, 1997; Sterling, 2001; O’Riordan, 2004; UNESCO, 

2005) and demonstrated in this research’s case study, has important values, beliefs and 

practices that can contribute to SE by utilising and keeping such communities connected 

to their heritage and at the same time including ecological knowledge and practices to 

strengthen and add on to their many sustainable lifestyles.    
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6.2 Bahing Traditional Cultural Knowledge Contributions to Sustainable 

      Education‘s Whole System Thinking 

SE’s whole system thinking engages the affective, cognitive, and doing faculties, and 

strives to harmonise them through giving an equal weight to each one of these three 

aspects in teaching and learning (Sterling, 2009; 2014). In whole system thinking 

‘Seeing’ (heart) includes values, emotions and assumptions; ‘Knowing’ (head) involves 

conceptual understanding; and ‘Doing’ (hands) is about practical actions and skills 

(Sterling, 2003; 2014). This can closely be associated with SWE (Steiner, 1988; 1994; 

1996; 2000; 2002; McDermott, 2000; Schleder & Stoltz, 2014) practice of educating 

children in a holistic and artistic way through teaching all subjects using a balance 

between the head, heart, and hands or thinking, feeling (i.e. linked with rhythm, social, 

creative, the arts) and willing (doing activities) while at the same time educating the 

right faculty of the child at the right age.  

In this pedagogy the soul, spirit and the physical aspects are equally regarded with the 

soul’s role is to link the physical and the spiritual aspects of our being. In childhood the 

focus is on the child’s soul development through creating a healthy environment for the 

development of the whole child through the thinking, feeling and willing faculties. This 

provides the opportunity in adulthood to have the appropriate tools to act in an ethical 

and (inner) free-ways. To do that in SWE children are provided with experiences and 

possibilities to deeply explore the ideals of truth, beauty and goodness, all which are 

linked to the way we experience ourselves. The whole child through her thinking, 

feeling, and willing capacities realises truth, beauty and goodness by engaging with 

everything that is pictorial and tangible. This emerges organically through the child’s 

inborn devotion and respect of Nature and the universe and comes into manifestation 

through poetry, storytelling, art, and music.  

6.2.1 Learning through observing, imitating and doing 

Bahing take the view that raising children is a responsibility of the extended family, and, 

to various degrees, of the community as well. All extended family members take part in 

caring for the children of the family and do so lovingly. In this way Bahing children are 

influenced to learning from many members of their community. Infants and toddlers are 
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not separated from their mothers and are carried on a sling while the mothers continue 

with their work. If the mother cannot hold her child other available adults do so. The 

mother or close family members are accessible to the child and respond immediately to 

her needs. For example, the mother nurses the child upon demand and the baby is picked 

up immediately when crying. Children are not left alone; if asleep they are laid down 

next to a member of the family who continue with their work or are carried in a sling 

while they continue with their chores.  

There is no rigid daily routine for Bahing children and activities around the small-

holdings do not necessarily revolve around them. They eat when everyone else eats and 

fall asleep whenever they are tired or when the parents are ready to go to sleep. Children 

sleep in the same room and bed as their parents. They sometimes sleep with other 

members of the family such as grandparents, uncles or aunties. They wake up at the 

same time as their parents. In this way Bahing children are tuning in to the healthy 

rhythm of Nature, which the adults in their household have followed for centuries.  

Bahing children go everywhere with their parents, other members of the extended family 

or community and learn through observing or imitating the adults engaging with work, 

listening to conversations and stories, joining other members of the community in 

gathering wild plants, and by taking part in socialising and rituals. Bahing children also 

learn craft using natural materials by watching and through attempting it themselves. 

Bahing parents trust their children from a fairly young age to light the fire in the hearth, 

and in handling sharp tools.  

Values are learnt through adults being role models to their children and through allowing 

their children freedom to explore their physical, social and spiritual worlds. More so, 

the villagers have little exposure to the media with lack of computers and televisions, 

which helps preserve their way of life, slows down unwanted changes in lifestyles and 

allows more time for social interaction. Bahing’s way of raising their children echoes 

other traditional cultures around the world (i.e. Hewlett, 1991; McPherson & Rabb, 

2001; James & Lunday, 2014; Lohoar, et al., 2014)   
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Children is various traditional societies benefit from being able to access and be exposed 

to learning from an array of people who each have their own unique knowledge and 

experience (Setalaphruk & Price, 2007; Guilfoyle, et al., 2010; Alcalá, et al., 2014). 

Adults also model behaviour and expectations through the way they interact with each 

other and knowledge and language is learnt through social situations in an experiential 

and informal way (Brody, 2001; Sillitoe, 2002; Odora Hoppers, 2004; Diamond, 2012). 

Also, much in harmony with SWE, children in traditional societies usually play with 

objects and tools that are used by adults or use what is available for them in their natural 

environment (Hewlett, 1991; Diamond, 2012). These children are integrated into the 

domestic, caring and productive activities by watching adults, gradually participating, 

and through that they acquire traditional knowledge and skills necessary to survive and 

thrive in their world, (Ruddle & Chesterfield, 1978; Norberg-Hodge, 2000; Brody, 

2001; Rogoff, et al., 2003; Rogoff, et al., 2007; Wongbusarakum, 2009; Guilfoyle, et 

al., 2010; Diamond, 2012; Alcalá, et al., 2014). This also relates to Rogoff et al., (2015) 

‘Learning though Observing and Pitching In’ model, described in the previous section 

of this chapter and in Chapter 2.    

6.2.2 Learning through play  

Learning through play is fundamental to SWE. In SWE (Salter, 1987; Steiner, 1988; 

1996; 2002; Thompson, et al., 1996) early childhood practices the young child 

experiences the impulse to learn and to come into their own through doing and play. 

The young child learns and experiences the world through her senses. Through 

spontaneous imitation of others the child, through her will is engaged and learns by 

doing and internalises the world. Through the child being surrounded by adults’ 

activities and dispositions that are worthy of imitation, she forms values and learns that 

the world is good. Nurturing learning through doing enables the child to form the ground 

to become self- disciplined and ready to take initiatives later on in life.  

Play can be described as the work of childhood. The significance of play in education is 

that it is the cornerstone of children’s early development and the instrument of learning 

(Thomson, et al., 2006; Early Years Matters, 2017). There are many different forms of 

play, such as, sensorimotor play, where children use and experience their senses and 
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body movement through play; Mastery play, which includes almost any skill the 

children feel motivated to learn, and hence, they improve their motoric skills and 

expands their cognitive grasp of their world. In playful situations children demonstrate 

the beginning of understanding of logical ideas. Dramatic play provides opportunities 

for children to acquire social skills and roles and within that, social play encourages 

children to cultivate friendly interaction with peers, to cope with ideas and problems of 

social interaction, as well as to explore and rehearse social roles they observe around. 

Most children, in their play, re-enact scenes from daily life.  The adult for them is of 

great significance.  Through adults, children experience how to conduct their lives at 

home, how to care for family and household, and how to deal with others in all aspects 

of life.  All these experiences that prompt the child to activity are forms of play. This 

provides the basis for an exploration of their imagination. Through all of the child’s 

exploration and play, intellectual growth, social skills, emotional well-being and 

physical development are built up naturally and effortlessly (Jenkinson, 2001).  

Bahing children are open and trusting by nature, and usually gravitate to playing next to 

adults or observing them engaged in subsistence activities and other aspects of daily life. 

Several children in the research site regularly wandered into my room watching me 

write. Once they had their fill they usually engaged in some sort of play next to me, 

apparently feeling content.  

During spiritual rituals Bahing children are not forced to sit quietly but are allowed to 

play, laugh and run around while the ceremony is taking place. Children who wish to 

participate or help in the rituals are encouraged. Young children have a great deal of 

freedom to play around the house and garden without their parents being too restrictive 

on them in terms of keeping clean. Bahing children are not over stimulated and therefore 

are more grounded. They engage in their play and in chores around the farm with real 

activities and equipment such as lighting a fire, making them responsible and confident 

from a young age.  

Playing together in mixed age groups comes easily to Bahing children; they learn and 

teach each other through such interactions. There is less emphasis on personal 

possession and privacy; everything is shared. The imitation I observed in these 
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children’s play, for example, imitating the way mothers care for their babies, host guests 

and feed their family was an insight into what they learned from those around them.  

Bahing children’s dramatic play, where they imitate and enact scenes from their home 

and village life, demonstrates how much they have absorbed through observing their 

world around them. It was one way these children were practicing and expressing all 

they took in from their environment on a practical level (such as caring for the babies) 

to emotional level (handling the “babies” with care) to practicing social skills (offering 

tea by the pretend hearth to guests). These children observe others in activities such as 

growing food, engaging in craft, lighting a fire, performing rituals and socialising and 

then practiced it through play. The United Nations Convention on the Rights of the Child 

(UNCRC, 2013) recognise that children obtain and assimilate their cultural knowledge 

through play and advocates for children to learn through play.   

Bahing’s way of raising their children echoes other traditional cultures around the world 

(i.e. Hewlett, 1991; McPherson & Rabb, 2001; James & Lunday, 2014; Lohoar, et al., 

2014) and with SWE of learning through play; tuning in with the process of the world 

through balancing thinking, feeling and doing activities to consciously apply intuitive 

thinking in life; and through supporting building in children a strong link of heart and 

head through following the developmental stage of consciousness from doing to feeling 

to thinking. 

The literature suggests that children in traditional cultures participate and occupy 

themselves alongside adults in their community who are engaged in their daily work. 

These children learn traditional ways through play, observation and imitation of others 

around them, be it family members, peers or other members in their society (Ruddle & 

Chesterfield, 1978; Sillitoe, 2002; Rogoff, et al., 2003; Rogoff, et al., 2007; Setalaphruk 

& Price, 2007; Reyes-Garcia, et al., 2009; Wongbusarakum, 2009; Guilfoyle, et al., 

2010; Alcalá, et al., 2014; Rogoff, 2014; Rogoff, et al., 2015). Through play these 

children practice and internalise all that they observe and experience around them and 

are able to feel emotional security (Diamond, 2012; Lohoar, et al., 2014; Rogoff, et al., 

2015). Through watching and imitating adults these children learn acceptable behaviour. 
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Being raised in this way, traditional cultures’ children are likely to experience healthy 

attachment, and emotional well-being. This in turns helps them build resilience (Brody, 

2001; Diamond, 2012)   

6.2.3 Engaging the heart 

SWE’s (Gidley, 2007) indications in the second part of childhood (age 7-14) include 

supporting the development of the feeling realm through creativity and imagination. 

Teaching occurs using living rich mental images, such as through storytelling using the 

human voice. The laws of Nature and the hidden aspects of the world are also taught in 

such a pictorial thinking way. The child can then form alive mental pictures enabling 

her to develop inward understanding which supports deepening the heart/feeling 

awareness. Many traditional societies have a rich oral tradition guiding humans to their 

inner world, where they can learn to understand messages from the supernatural world, 

be it their ancestors, or deities, on how to live in the world, and make their place in the 

past meaningful  to be awake in the present (Campbell, 1988).  

In this case study, the Nakso attunes himself to the spirits enabling him to recall their 

mythology; he is fully immersed in narrating and captivates his audience. Retelling the 

myths during rituals is a means by which to remember their past and linking it through 

the story journey to the present. Therefore, Bahing keep the values such as avoiding 

incest to be still valid in the present. Bahing mythology is a source from which they can 

draw their social values and behaviour. Through their mythology they also draw 

knowledge and establish a relationship with death, birth and the supreme feminine 

creator’s high position. Such perception of the feminine principle sets the tone for the 

present where Bahing women are highly regarded in their community. 

For Bahing, singing enables an outlet for emotions, longing and relationships; and 

mantra recitation connects them to the divine. The mantras are used for protection to 

keep bad spirits away. Also, in social gatherings or at the end of rituals, Bahing gather 

around the hearth and sing their folk songs. In traditional cultures, using musical 

instruments and real human voice by means of speaking in their own language keeps 

the bonds with others in the community. It also keeps people connected as a community 

through a shared language and history and thus it nurtures the feeling realm.  
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Dance for many traditional cultures, which I also observed in Bahing, is another way of 

telling the story of their people and their strong connection to the animal world. Dance 

also is a way of delivering a message expressing a whole range of emotions. The 

literature stresses the importance of preserving people’s indigenous languages, the 

medium through which oral tradition is passed down from one generation to the next. 

The literature also points out the risk that diminishing indigenous languages usually 

result in their TCK being rapidly lost, and with that valuable ecological knowledge and 

their sense of belonging to their ancestral land (Clammer, 2002; Coral & Darou, 2002; 

Sillitoe, 2002; Odora Hoppers, 2004; Muller, 2009; Zent, 2009).  

6.2.4 Learning through the head 

According to SWE, (Steiner, 1996; 2002; Ogletree, 1974) the adolescent’s logical and 

abstract thinking is developing, enabling them to strive to make sense of the world, and 

experience it as True. The type of truth Steiner refers to here is linked with creative 

thoughts that go beyond conceptual thinking (for more see Chapter 2, Steiner’s 

education towards freedom section). Through experiencing truth there is the potential to 

experience our spiritual sense of being or true nature. Bahing youth are active in 

organising whole community events, social events amongst themselves and are 

energetic in helping improve conditions in their villages, such as through raising funds 

to buy a generator. Mutual respect between the different generations comes from the 

recognition that they need each other to survive and prosper.  

The youth are needed for their physical strength, innovative ideas and willingness to 

embrace and work for change. The elderly are needed for their knowledge on how to 

survive in their natural environment. Parents in most traditional egalitarian societies are 

not focused on pushing their children in developing in a particular direction, but rather, 

they allow the child’s inner being and individuality to be expressed. They are more 

likely to allow their children to make their own decisions as they trust that their children 

are capable of comprehending their own needs (Brody, 2001; McPherson & Rabb, 2001; 

Diamond, 2012; Lohoar, et al., 2014).  

Supporting the child’s developmental forces during previous childhood phases is, 

according to SWE, the foundation on which educating the intellect is built. Bahing’s 
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gentle handling helps build self-confidence in their children. The result of this is that 

Bahing children are independent, confident and responsible. These children are aware 

of dangers and for most part are able to assess and manage risks. They are, therefore, 

more capable than children their age in cities as a result of being trusted with 

responsibilities such as lighting a fire or caring for the animals.  

Bahing are respectful towards one another in the way they address each other, in their 

hospitality and in the way they greet one another. They speak in a soft and gentle manner 

to one another as well as being patient and tolerant. They show concern, and help 

someone who is unwell, be it physically or emotionally. They understand the need to 

help and support each other and feel responsible for those who are less able. Bahing

children who grow up in such an environment, from SWE perspective, learn through 

engaging feeling and doing and then internalise conceptually values, interpersonal 

relationships, and assumptions of their world. 

6.2.5 Gentle guidance 

Bahing Parents do not put pressure on their children, and allow them enough freedom 

to express themselves. For example, the children are free to form their own opinions 

about advice older people give them and decide for themselves the course of action even 

if it is against the older person’s advice. Bahing parents are not strict and their children 

are permitted to do as they like within social and cultural acceptable boundaries. They 

provide the space for children to express themselves and guide their children’s 

behaviour more often than not in non-verbal means such as by observing them.  

Managing children’s behaviour depends on the children’s age: young children’s 

behaviour is rarely addressed. In the case of older children, the parents usually opt for 

observing the child’s behaviour but saying nothing. If unacceptable behaviour persists 

they gently explain to the child a more suitable way to be. Bahing occasionally scold or 

punish their children. As a result, for the most part, Bahing children are very well 

mannered. They address those who are older than them with respect and respond to 

adults without fear or hesitation.  

Resonating with this, McPherson and Rabb (2001), Diamond, (2012) and Brody, (2001) 

for example, observe that within egalitarian indigenous societies, children are treated 
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with gentleness and respect by their family and members of their community. In turn 

they have high regards from a young age to those who are older than them (James & 

Lunday, 2014; Lohoar, et al., 2014). Also, Letourneau et al., (2005) describe that 

indigenous parents tend to observe the child’s behaviour rather than intervene and 

correct it. This indirect manner of guidance is out of respect for the child’s autonomy 

and expresses non-interference ethics that are prevalent among other indigenous people, 

in Canada, for example (McPherson & Rabb, 2001).   

6.2.6 Teaching and learning 

Teaching and learning through a balance between the head, heart and hands, in SWE 

(Steiner, 1994; 1996; 2002; Thompson, et al., 1996), involves teaching through 

characterising and interconnecting. Teaching takes place through describing and 

interrelating to bring living concepts to the learner who is then able to form mental 

pictures. This enables children to be engaged and create rich, creative and imaginative 

mental images. The children can use their imagination in an expansive way, which is a 

skill necessary for developing higher thinking faculties and deeper levels of 

consciousness. This provides a unique foundation for educating through nourishing and 

stimulating children’s learning potential, not only through instructing and transmitting 

knowledge but by teaching via bringing warmth of feeling into thinking through 

creativity. This enables the heart or feeling realm to develop and for consciousness to 

deepen. 

Also, during childhood, according to SWE pedagogy, children develop, out of their own 

inner being, a love for the authority of the teacher, an authority in the teacher that comes 

out of sincerity, reverence and enthusiasm to teaching (Thompson, et al., 1996). This 

love transforms into respect for truth and knowledge as an adult. This means how to 

teach children is more crucial than what to teach them (Steiner, 1988, 1996). Educating 

through whole system thinking lenses in itself supports learning to be full of meaning. 

As already discussed previously in this section, education in traditional societies is 

integrated into every aspect of life, with teaching conducted in a subtle and experiential 

way.  
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The resources made during the training I conducted in the research site for the ECD 

class were simple, and the students made use of them without much explanation or 

demonstration from the teachers or myself. The children quickly dived deep into 

imaginative play and remained involved in play for a long period of time. These children 

have already social skills that they developed, and it was shown in the way they played 

harmoniously together, did not grab or fight over toys and collaborated in their play.  

For the villages’ school teachers it was a revelation that, given the right tools, their 

students were learning with very little input from them; much like in educating children 

traditional style. The students were teaching themselves and each other as they explored 

and played with the resources. Even though they were free to move around the 

classroom and use all the resources the teachers did not have to deal with behaviour 

issues. This free flow of each lesson is contradiction to the prevalent education style in 

the villages’ school where students are expected to sit behind their desks, being passive 

and doing exactly what the teachers asks them to do. However, it is in synchrony with 

traditional styles of educating children as discussed in both the previous, and this, 

sections of this chapter.  

The effect of free play on the children during their time in the ECD class was profound; 

they smiled throughout the time playing and they were excited after they left this 

classroom. They were able to be freer and open in this approach which is in contrast to 

the rigid style of education in their school with authoritarian approach to classroom 

management and teaching. Unlike traditional education, where children learn through 

observing or imitating the adults at work, listening to conversations and stories, and by 

observing and taking part in socialising the Nepalese education system follows a rigid, 

strict approach that does not allow any room for learning processes or mistakes. In 

contrast to their schooling experience, these Bahing children’s experiences at home are 

such that they have more autonomy and have freedom to be, explore, and play and 

through that to learn. The SWE approach I introduced in the training I conducted in the 

research site was more in tune with the traditional style of education the children 

experience at home.  

Some of the teachers, and almost all of the students, are Bahing and live in the research 

site. Teachers are expected to behave in a certain way towards their students, which is 
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not the natural way they do outside school. Their own traditional values are put aside 

when they teach. Students also experience this shift in attitude between school life and 

Bahing home life. As discussed earlier in this chapter, the two approaches represent 

almost two opposite ends of a spectrum, and clash with each other.  

Through conducting the teacher training I observed and learned that the teachers lack in 

teaching tools. Once they acquired new tools their confidence grew and their interest in 

teaching strengthened. After I demonstrated to staff how to make learning resources and 

how to use them they felt self-assured in taking them on. With introducing the teachers 

to new teaching ideas their enthusiasm grew and they were inspired to take these new 

ideas back to their classroom. Through this experience it became relevant that training 

needed to be in tune with traditional style of learning and experiential; what and how 

(will/doing), inspiring through storytelling verse and songs (heart/feeling) and then 

moving to explain to trainees why (head/thinking). The practical aspect of the training 

enabled teachers to have tools which they felt comfortable to use in their classroom. 

This very much resonates with Rogoff et al., (2015) ‘Learning and Pitching In’ and 

traditional style of learning as described in Chapter 2 (also see Handelman 1977; Brody, 

2001; Eriksen, 2001; Sillitoe, 2002; Odora Hoppers, 2004; Diamond, 2012).  

Points of tension for traditional societies are, on the one hand, a wish to be educated and 

improving standard of living and, on the other, a desire to preserve their way of life. The 

bridge that can solve this dichotomy may need to include a holistic approach to 

development that helps traditional knowledge move forward and be used in a new 

consciousness. This will possibly support the transition in the process of development 

but keep people connected to their heritage.  

6.2.7 Maintaining harmony 

Demonstrating further how TCK can contribute to whole system thinking, Bahing have 

their own process of mediation and reconciliation. It involves other members of the 

community facilitating such a process and attempting to restore harmony in their 

community. Reinstatement of former relationships is essential in traditional societies, 

for friction between some members of the society can compromise its resilience and 

survival (Diamond, 2012). Therefore, they value coexistence as more important than 
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currency (Hewlett, 1991; Fricke, 1994; Norberg-Hodge, 2000; Pierotti & Wildcat, 2000; 

Brody, 2001) 

Bahing sense of self is strong, despite Hindu domination. They are deeply attached to 

their culture and they do not see it as being backward or less significant than other 

cultures; a value which they transmit to their children gracefully. For example, during 

the Chinta some Bahing children showed interest in helping the shaman and they were 

allowed to help in whatever way they could and wanted. They were not scolded at any 

point during this night long ritual but were allowed to set up the shrine, explore 

drumming, and were gently guided by the shaman and his assistant. Many traditional 

societies have experienced marginalisation and with that a threat to their way of life 

(Akena, 2012; May & Aikman 2012; Lohoar, et al., 2014). Despite that they have been 

trying hard to transfer their knowledge to the next generation as the best assurance of 

continuation of their tradition (Reyes-Garcia, et al., 2009; Gómez-Baggethun & Reyes-

García, 2013; Lohoar, et al., 2014). 

Furthermore, feminine divine energy is one of the pillars of Bahing culture. As a result, 

Bahing women are respected and viewed in high regard within their family, marriage, 

socially and spiritually. A married woman holds an equal place and position in the 

family she married into, and is included in her husband’s genealogy. Egalitarian 

traditional communities tend to perceive male and female as equal with complimentary 

roles that together keeps balance and harmony in their social unit (Brody, 2001; 

Diamond, 2000). 

Lastly, the hearth is a central place in Bahing’s daily life for maintaining a balance 

between their physical, social and spiritual needs, and is therefore revered. Campbell 

(2008) explains that, in mythology, the hearth represents an ‘alter’ and therefore, is the 

heart of a home. On a deeper symbolic level, he continues, the hearth is “…the womb 

of the Universal Mother whose fire is the fire of life” (Campbell 2008:34). The hearth 

for the Rai and Tamang ethnic groups of the Himalayas, for example, is linked with their 

spiritual wellbeing, survival, and social cohesion (McDougal, 1979; Desjarlais, 1992; 

Fricke, 1994).  

6.2.8 Rhythms  
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Within SWE’s threefold model of thinking, feeling and doing, close attention and 

practice is given to teaching using rhythms of teacher directed/child directed learning; 

concentration/relaxation; listening/action; remembering/forgetting all which are 

integrated into the learning process (Salter, 1987; Thompson, et al., 1996; Mor, 2003; 

Schleder & Stoltz, 2014). Engaging in rhythmic activities in learning, the learner 

develops her feeling realm and pictorial image thinking, and comes to experience and 

understand the world as beautiful (Steiner 1996; 2000). Much like the importance of 

rhythms in SWE, Bahing live attuned to the rhythms of Nature. For example, Bahing

wake up with the sun and go to sleep not much after sunset. Their older generation still 

live attuned to Nature’s rhythms through observing and listening to birds, insects, wild 

life and domestic animals. Also observing the stars helps them know the time during the 

night. Life in Bahing villages proceeds at a slow and steady pace. People move in an 

unhurried pace, while constantly engaging with some kind of work or social interaction. 

Traditional subsistence societies live in close proximity with Nature’s pulses and their 

relationship with time does not include a clock but follows rhythms of the seasons, 

farming, day and night. Rhythms are essential for keeping a balance of every aspect of 

life, particularly for children, and with that maintaining emotional and physical health 

which has a direct effect on our cognitive capacities. Traditional cultures take their cues 

of time from Nature for they, in most part, still live in a close relationship with the 

natural cycles and rhythms of Nature (Pierotti & Wildcat, 2000). As many traditional 

societies rely on subsistence farming for their survival, the agricultural cycle of the year, 

month, and become central to their lives (O’Riordan, 2004). 

6.2.9 Interdependency 

Both SE and SWE recognise that everything in the universe (which human beings are 

an integral part of) is interconnected and interdependent (Sterling, 2001; 2009; Steiner, 

2008; McDermott, 2009). In SWE, every subject is taught by relating it to being human 

and through cultivating nourishing relationships between human beings, the natural 

environment and the divine. Respecting the interdependence and connectedness of the 

universe in all areas of teaching and learning is at the heart of SWE practice. Bahing

understand that they cannot live isolated from their fellow human beings and that they 

need one another to survive and thrive. Therefore, for them harming others is strongly 

discouraged, and is perceived the same as harming oneself. 
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For Bahing, interdependency is also key to thriving in their natural environment. For 

example, a person cannot manage to run his/her farm and cannot survive in their 

environment without relying on others. More so, interdependency goes beyond their 

immediate community and involves also trading and bartering any surplus they may 

have for items they do not have with other Himalayan communities. In this manner all 

communities can obtain necessary food and other products. Through such an exchange 

Bahing maintain good relationships with other ethnic groups in their region. 

Furthermore, the villagers are actively engaged with the Community Forests 

Programme, ensuring that local communities have resources for their livelihood. In this 

way Bahing have been able to provide for themselves for centuries through farming, 

food processing, bartering and sharing resources.  

For Bahing the traditional elements are represented in the fundamental aspects of their 

existence: fire – hearth; earth- farming; water-life; air-their ancestral father or origin. 

The mandala expands to include Nature spirits who preside over wilderness and are 

directly linked to their land cultivation, ancestors and the planets.  

For traditional people every aspect of existence is interconnected and interdependent 

(Pierotti, & Wildcat, 2000; Cajete, 2000; Odora Hoppers, 2004). They see themselves 

as part of a complex interconnected and interdependent system that revolves around 

their subsistence and prosperity (Cajete, 2000; Norberg-Hodge, 2000; Nakashima & 

Roue, 2002; Posey, 2002). Therefore, traditional societies, who mostly live off the land, 

have a certain style of dialogue between them and their surroundings with the purpose 

of keeping a healthy relationship with Nature (Bowers, 1995; Pierotti & Wildcat, 1997, 

2000; Nakashima & Roue 2002; Sandell, et al., 2003).  

More so, Bahing’s mythology links the animals and the human world in a blood bond, 

for both were born to the same parents. Wild animals therefore, are counted among 

Bahing’s ancestors and their own relatives, and treated accordingly. This worldview 

forms a mandala of earth, cosmos, living, deceased, physical and spiritual worlds, all 

for the purpose of being able to survive in their natural environment. This manifests in 

Bahing’s attitude of not attempting to dominate Nature’s forces, but rather displaying 
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humbleness, awe and reverence towards the greatness of Nature’s physical and spiritual 

forces. Much like other Nature worshipping traditional societies in the Himalayas 

(Majupurias & Majupurias, 2013), as part of ancestor worship Bahing perceive some 

planets, plants and animals as equal to them and holding spiritual properties. Such, and 

other animist traditional societies, conceive all living organisms, non-living things 

knowledge and the Earth as cosmically connected (Cajete, 2000; Pierotti & Wildcat, 

2000; Majupurias & Majupurias, 2013).

The dead, for Bahing, form an important aspect of this mandala. In fact, so strong is the 

link between the living and the dead that the living prepare for the life after death by 

ensuring they receive a spiritual name to be used by the Nakso at the time of their death 

and thereafter in ancestor worship. Naming keeps a link between the living and the dead, 

ensuring the dead recognise and accept one of their own who just passed away and help 

them reside in the realm of the ancestors. For Bahing, their ancestors have the power to 

keep Nature forces in balance, that is, if they are happy with the living. Keeping Nature, 

and the elements in Nature, in balance is key for the livings’ survival and prosperity. 

The Bahing have elaborate ancestor worship and funeral rituals, all for the purpose of 

their ancestors maintaining Nature’s elements in balance, averting disasters and 

ensuring they can survive in their natural environment.  

In addition, through ancestor worship Bahing link the past, present and future. Strength 

comes from knowing who they are and through considering the needs of present and 

future generations, warranting their prosperity and continual of their lineage. Within this 

their myths are potentially a vital element for individuals making meaning of their place 

in the past and the present. 

Through the examples presented in this section it is possible that by using the whole 

system thinking model learning can be constructive and full of meaning. It provides 

learning activity with tools to adapt and change. It acts towards sustainability and creates 

a balance that supports healing and resilience. Teaching and learning using whole 

system thinking helps sustain people, communities and ecosystems through nurturing 

human relationships of respect inclusiveness and integrity. This system is tenable for it 
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is ethically valid and has the potential to shift consciousness so people become self-

motivated to engage with change (Sterling, 2003). 

6.3 Bahing Traditional Cultural Knowledge Contributions to Sustainable 

      Education‘s Community of Subjects

SE’s Community of Subjects focus is on participatory consciousness and the balance 

between individuality and being a member of a community (Sterling, 2001). SE also 

empowers educators, learners and communities through placing ownership, inner 

resolve, freedom and responsibility with them. In SWE (Steiner, 1919; 1988) teachers 

are committed to understanding the nature of the human being from biological, 

psychological and spiritual perspectives and, are committed to their own inner 

development towards freedom. Unfortunately, I was unable to observe in the teachers’ 

of the villages’ school a commitment to such an understanding. The main reason 

appeared to be lack of teacher training, and of a spiritual practice that focuses 

specifically and directly on inner development. The teachers tend to lack basic 

knowledge and understanding of teaching, learning, and child development, as they 

have gone through minimal or no teacher training.  

Having said that, the teachers in the villages’ school showed warmth and care towards 

their students and students showed respect and love to their teachers. The training I gave 

these teachers included some basic SWE practices. I observed that the teachers 

responded well to the creative, artistic and imaginative aspect of SWE and they wanted 

to know more. The staff’s enthusiasm towards the concepts I introduced could possibly 

be because they resonate with their traditional ways.  

SE and SWE advocate for supporting the development of individuals and their potential 

through recognising their intrinsic value (Steiner, 1988; 1995; Sterling, 2001). In Bahing

world, women are more empowered than they are in other Nepalese communities; their 

voice and position is strong and dominant. The key to these women’s strong position 

lays in Bahing myths which emphasises the importance of sisters and women to conduct 

rituals; and the role of wives as the leading force to shifting to stable permanent homes 

and being the holder of farming knowledge. In Bahing myths it was the woman who 

taught her husband how to farm, hence, shifting to living partly as hunter gatherer and 
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partially as farmers. This is in support of SE, which advocates for learning to be 

participative to bring about people’s contribution to society. Children are therefore 

growing up in an environment of more gender equality recognise their intrinsic value 

and much in line with SE, it educates for peace and community that values equality. 

Internally, in spite of Hindu domination influences, Bahing society can still be 

considered egalitarian. However, despite of the caste system, which Bahing adhere to, 

they take good care of, and are respectful towards lower-caste families and individuals 

living in their villages. Bahing have managed to maintain values such as integrity, 

honesty, and sense of community. They have a deep understanding of interdependency 

and attempt to maintain healthy social relationships amongst themselves, and with other 

ethnic and caste groups. They are proud of their heritage and who they are, and at the 

same time have integrated other traditions with their own in a balanced and respectful 

way.

On a smaller scale, Bahing mythology displays their social and individual rules, ethics 

and code of conduct as well. It transmits knowledge of how to function in their social 

order. For example, the villagers work together on community projects in an egalitarian 

way. They are active participants and do not rely on their government to improve 

conditions in their village, for example, the case of electricity generation. The literature 

supports this by explaining that TCK forms the foundation of each country’s system of 

knowledge and covers social welfare practices, skills and perceptions on livelihoods, 

education, wellbeing and natural resources management (Odora Hoppers, 2004; Rao, 

2006).  

In addition, Bahing welcome guests and strangers with openness and warmth, fostering 

inclusion. They have an open house social and hospitality approach. Even strangers in 

need of a place to stay are welcome. In this way Bahing manners are centred on respect 

to other fellow human beings. As is the case with other traditional communities (i.e., 

Bates, 2009; Deer, 2009; Florey, 2009; Reyes-García, 2009; James & Lunday, 2014; 

Lohoar, et al., 2014), Bahing respect those who are older and there is a strong connection 
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and mutual respect between youth and the elderly; each one has a valid and equally 

important role to play in society. 

SE values are of holistic participatory consciousness, synergies, community, and self-

organization: we are co-creators of the world. SE calls for transpersonal ethics to handle 

transition and give mutual support. In SWE (Steiner, 1996) the teacher-student 

relationship is viewed as a human and spiritual encounter. Such connection supports 

openness and mutual respect leading to a more holistic participatory consciousness in 

the school community. In Bahing world individuals who are from the villages but live 

elsewhere are active in trying to improve conditions in their villages. They use their 

skills, influence and funds to increase standard of living by installing water taps outside 

each house, supporting in building outhouses, and improving the quality of education 

and health facility in the villages. They take initiative, leadership and are self-motivated. 

Such sense of interconnectedness and interdependence has been discussed previously in 

the previous two sections of this chapter.  

Friendship is highly valued for Bahing, its importance manifesting in the Mit ritual. In 

friendship, loyalty, honesty, trust, generosity, showing real care and interest, being able 

to rely on each other for support, and not causing harm are the foundations on which a 

friendship rests on. Traditional peoples’ relationships are different in many ways than 

those of modern life (Cajete, 2000; Pierotti & Wildcat, 2000). For example, familiarity 

in a community rather than anonymity is central (Norberg-Hodge, 2000; Brody, 2001; 

Diamond, 2012; Lohoar et al., 2014). Sense of community, for Tuan, (2002) is 

associated with support and cooperation between the individuals within a group, 

something which I regularly observed in the villagers. 

Also, Bahing value relationships with other people and even when busy they make time 

to be with others. The gesture of the doors to their houses being always open represents 

an openness of heart, keeping contact and relationships with Nature, the elements and 

members of their community. They usually make time to have a cup of tea with a visitor. 

Norberg-Hodge, (2000) noticed that when a change towards modern living occurs in a 
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traditional society the interactions between members of that community become more 

superficial with no substantial collaboration and mutual support between individuals. 

In addition, extended family live in close proximity, providing each other support and 

social context. Bahing have strong family support and they work together as a 

community of parents, teachers and other community members to raise children. Even 

the ancestors are involved in protecting and caring for children through the Api naming 

ritual, which aims at ensuring that if a child dies she will be met and cared for by the 

ancestors who will take her and accept her in the land of the dead. Through this ritual, 

Bahing, therefore ensure to keep the younger generation connected with the ancestors. 

Much the same, Bahing children know all the houses in their cluster of villages and they 

are considered to be part of the village society. During school holidays Bahing children 

are not entertained by their parents. They help with some of the farm chores and are free 

to roam around the villages playing with other children and exploring their environment. 

Villagers have no objections when children come into their yard playing and picking up 

fruit which they eat right away. Furthermore, Bahing children are allowed to sit in and 

listen to all adults’ conversations and meetings. This resonates with the literature about 

children in egalitarian traditional societies being considered an equal part of their society 

(for examples see, Hewlett, 1991; Brody, 2001; Diamond, 2012; James & Lunday, 

2014) and Rogoff’s (2012) observations that by taking part in community life children 

have opportunities to contribute in concrete ways.  

Reflecting on my time in the villages I realise that for the villagers to survive and thrive 

the health, strength and wealth of an individual or a family depends on having enough 

abled-bodied individuals working together for a common goal. Bahing feel the 

importance of keeping good relationships as a result and work together on projects that 

benefit everyone in the community. Therefore, being part of the group appears to be 

more important than expressing one’s individuality. Individuals in the villages feel that 

they have enough freedom within their tradition and community, now more than before. 

This in itself is a self-motivator for individuals whose interest is to fit in within their 

community and maintain a sense of balance and harmony. Having a feeling of 



303 

community is also fundamental to the well-being of individuals and families (Tuan, 

2002) and essential for survival (Brody, 2001; Diamond, 2012). 

In addition, Bahing have a tradition of sharing resources and tools. In that way they 

ensure everyone in their community is thriving. The egalitarian parma labour support 

system enhances sense of community and brings people together. Bahing understand 

that they need to support community projects and do not try to avoid it. They do not rely 

on their government to improve conditions in their village because they rarely received 

such help. Bahing think and work towards the well-being of all in their community. 

Maintaining harmonious relationships is fundamental for traditional communities as it 

ensures the possibility to continue to live together and thus ensuring everyone’s survival 

and prosperity (for examples see Hewlett, 1991; Fricke, 1994; Norberg-Hodge, 2000; 

Pierotti & Wildcat, 2000; Brody, 2001; and Diamond, 2012). 

6.3.1 Tolerance and maintaining harmony 

Bahing manage their negative emotions making them flexible, tolerant and careful about 

harming others. They discuss areas of conflict amongst themselves and attempt to 

resolve it through dialogue and mediation. Bahing have communication and social tools 

to discuss a disagreement, clear misunderstandings and negotiate solutions in an 

inclusive way. Bahing’s ability to manage their negative emotions is making them 

flexible, tolerant and careful about harming others. Sustaining peace and harmony, for 

traditional cultures, means having a strong and resilient community, which is paramount 

for their survival (Pierotti & Wildcat, 2000; Diamond, 2012). 

6.4 Bahing Traditional Cultural Knowledge Contributions to Sustainable 

     Education‘s Ecological Worldview 

SE seeks to transform the world to be a better place and supports a shift towards 

developing an ecological conception of the world. It advocates for material restraint, 

sustainable lifestyles, as well as recognising that sustainable ways of life has been part 

of many traditional societies for centuries (Sterling, 2001). As described throughout 

Chapter 5 and in this chapter, Bahing have known how to live and be self-sufficient in 
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their environment for centuries. The literature on sustainable development and TCK 

(Bowers, 1995; Pierotti & Wildcat, 1997; 2000; Nakashima & Roue 2002; UNESCO, 

2005; Gómez-Baggethun & Reyes-García, 2013) strongly supports such a view for other 

indigenous cultures around the world. However, there are certain aspects of TCK that 

require adaptation or improvement in the same way that certain modern living features 

require changing. For example, Bahing houses are built ecologically using traditional 

methods and natural materials available locally, such as, cow dung mixed with other 

ingredients is used for plastering the houses’ walls and floors as insect repellent. 

However, they require modern technology and knowledge on how to strengthen their 

buildings against earthquakes. 

Moreover, in the past few decades Bahing traditional way of life has improved by 

incorporating green energy technology. This means that in their way of life Bahing leave 

a smaller carbon footprint than most people on the planet. The villagers generate 

electricity and cooking gas by using human waste, solar energy and hydro power. 

Beyond the installation investment for this green technology the villagers pay a very 

minimal operation charge for example, for the hydropower, and thus are less reliant on 

cash economy. (For examples of other traditional cultures living more sustainably see 

Pierotti & Wildcat, 1997; Wongbusarakum, 2009; Gómez-Baggethun & Reyes-García, 

2013). 

Central to SE is being able to reconnect consciously with Nature in a way that is 

grounded in self-awareness and individual responsibility (Sterling 2001, 2009). 

Supporting SE, in the pedagogy of SWE (Steiner, 1988; 1996; Thompson, et al., 1996) 

the emphasis is on nurturing the human-Nature relationship through cultivating a sense 

of magic, wonder, awe and reverence. Bahing do not view Nature in a materialistic way, 

and in their spiritual and economic practices they emphasise the human-Nature 

relationship. They show material restraint in every aspect of their lives; they do not 

waste food and everything is used and utilised to the maximum. 

Bahing believe that wilderness does not belong to them but to Nature spirits; and that 

they have no control over wilderness and they fear this realm. Therefore, they ask 
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permission from these spirits before they take something from the jungle. Bahing know 

that they need the wilderness for their survival and therefore appease their owners. 

Bahing deeply believe that upsetting the balance of Nature’s elements endangers their 

own possibility of survival in their natural environment.

Bahing have a strong spiritual link with Nature’s yearly cycle and farming. On their 

domesticated land Bahing feel that they have more power for they transform the 

landscape through cultivation without concern that this will anger the spirits of Nature. 

Their spirituality is focused on their immediate natural environment concerning mostly 

farming and averting natural disasters. Nature spirits for Bahing, hold the power to 

maintain a balance with the elements which they rely on for their health and wealth. 

Their worship is centred on being able to continue to have a successful farming year. 

Throughout the year they perform rituals of worshipping the earth spirit, Bhume. Bahing

rituals relate to their domesticated landscape and are also closely linked to wilderness 

represented by the jungle, mountains, and rivers. Their spirituality nurtures an intimate 

relationship with Nature through fostering reverence and respect. 

As Diamond (2012) observed, traditional societies that rely on agriculture for their 

survival put their faith in spirituality to cope with calamity, to gain control over their 

world through receiving clues into the future and support in making decisions. Also 

TCK shares similar values with the biocentric and ecocentric approach to Nature, 

placing all living organisms at the centre of creation with the view that they each have 

an equal intrinsic value (Devall & Session, 1985; Lovelock, 1979; 2014; Sandell, et al., 

2003). These findings presented here echo the literature about TCK that sees awe and 

reverence as part of traditional cultures in the interaction between Nature and their 

spiritual practice (Levi-Strauss, 1966) 

Furthermore, Bahing practice spiritual ecology in other aspects of their lives. For 

example, they give spiritual names to land, rocks, specific geographical locations, plants 

and animals, which creates in Bahing an intimate and personal relationship with the 

natural world and the divine. These spiritual names are used during specific worships 

dedicated to appeasing Nature spirits and their ancestors so they in return will keep the 
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forces of Nature in balance and avert any natural disasters. In addition, Bahing mention 

in their worship the sun, sky, earth, water and air. Every puja includes elements of fire, 

earth and water. The sky is perceived as the roof where Nature, including human beings 

and all living things can take shelter.  

Awe and respect are at the heart of interaction between Nature and Bahing spiritual 

practice. Appeasing Nature spirits and fear of upsetting them deter Bahing from cutting 

down trees or hunting unnecessarily. The Naag worship fosters respect for water sources 

and discourages polluting them. In Bahing TCK there is the recognition that animals 

and plants have healing properties and a spiritual dimension as well. Posey (2002) 

observes that in traditional societies, spirit and matter form parts of one reality; spirits, 

and Nature spirits, are perceived as being powerful enough to cause harm and 

destruction to humans and farms if they are not pacified. Nakashima & Roue (2002) 

share that in traditional societies there is no separation between universal science and 

their own belief system. Likewise, Pierotti & Wildcat (2000) explain that many 

indigenous people feel connected and related to nonhuman entities who are seen as 

family members, and therefore, are worshipped and treated with respect.   

SWE advocates for children to have a natural childhood and this pedagogy supports, 

enables and protects the child’s inborn affinity with Nature, so space for inner 

development can be created (Steiner, 1983; Thompson, et al., 1996). Bahing children 

are at home in their natural environment, for example, they are confident being around 

animals and through taking care of them they also learn about birth, life and death. The 

TCK literature throughout this chapter describes how Bahing and other children in 

traditional societies use the natural environment as their learning ground.   

In relations to this, in SWE children are educated in tune with the rhythms of Nature of 

day and night, the seasons, the earth and the cosmos (Steiner, 1988; 1996 Thompson, et 

al., 1996). A growing child that experiences the rhythm of ‘breathing in and out’ of the 

universe is open to take in Nature into her being. Bahing children are growing up in a 

cultural environment where people are still in tune to Nature’s daily rhythm and have a 

deep appreciation to the natural world. This manifests, as described throughout this 
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chapter and in the previous chapter, in their farming practices, their spirituality, which 

focuses on human-Nature relationship, and in their knowledge and understanding of 

eco-systems in their geographical area. Bahing have a strong connection with the 

elements and reverence to animals, plants and their spiritual properties, as well as an 

intimate relationship and strong attachment to their ancestral land, all of which is a 

Bahing’s inbuilt attitude towards Nature’s conservation and sustainability.  

Furthermore, in SWE there is the understanding that a human being, in her soul, must 

experience the divine and then she can discover it in her environment (Steiner, 2004; 

2008). Reconnecting consciously with Nature and applying remedies that are grounded 

in self-awareness, self-determination and individual responsibility aids this process. 

Trees, for Bahing, are central to survival and for obtaining spiritual powers. They 

recognise the importance of forests in keeping ecosystems intact. Trees for Bahing have 

also spiritual properties; they give the Nakso and shaman their energy to be able to 

connect to the ancestors and heal the living. Also, forests have a variety of medicinal 

and edible plants, which Bahing gather and rely on to supplement their nutrition and 

conduct their healing rituals. The Nakso conducts ancestor worship whose purpose is to 

link the past with the present for the sake of future generations. This deep understanding 

of Bahing’s dependency on the forest for their and future generations’ survival together 

with their spiritual beliefs of keeping their Nature spirits happy motivates them to plant 

trees and be actively involved in forest conservation such as the Community Forest 

Programme. Resonating with this Bahing spiritual practice is SWE, in which teachers 

teach the importance of being conscious of the present and the future; what is taught in 

the present is for the future. Bahing, and other traditional cultures, as already discussed 

throughout this chapter, focus much of their spiritual practice on appeasing their Nature 

spirits in order to thrive in their environment. 

It is also an important principle in SWE that everything in the universe is interconnected 

and interdependent (Steiner, 2008; McDermott, 2009). Hence, seeds of consciousness 

find fertile soil throughout childhood. This is because the child is impressionable, 

particularly in early childhood, and she feels united with both the physical and spiritual 

worlds (Sloan, 1996). In other words, the child’s experience of Nature is that of 
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wholeness. The seeds planted in early childhood are then nurtured in primary and 

secondary school and carried throughout life supporting the development of free, self-

determining universal individual human beings. Through Nature the child can 

rediscover herself and also find Nature transformed within her.

Bahing’s very much alive oral tradition fosters a close relationship with the divine in 

Nature by attempting, for instance, to maintain a balance with Nature. Their mythology 

emphasises the relationship of interdependence with humans, plants, animals, Nature 

spirits and the cosmos (see Appendix 5 for Bahing Mythology). Aligned with the 

literature about animism in the Himalayas, (Majupurias & Majupurias, 2013; Sharma & 

Gupta, 2013) Bahing perceive wildlife as their brothers and sisters and therefore are less 

likely to harm them. In their hunting tradition hunters kill only when it is absolutely 

necessary for spiritual and physical survival. Bahing foster a close, respectful and 

reverential relationship with wildlife and plants to maintain sense of balance with their 

natural environment. In the literature traditional societies’ worldview are linked with 

this worldview of interconnectedness and interdependency (i.e., Pierotti & Wildcat, 

1997; 2000; Odora Hoppers, 2004).  

Referring back to the literature, such strong human-Nature spiritual relationship as 

described throughout this section exist in other traditional cultures such as, Native 

Americans (Cajete, 2000; Pierotti & Wildcat, 2000; Brody, 2001), South America (i.e., 

Muller, 2009); Himalayan societies (i.e., Nicoletti, 2006); Australia’s aboriginals (i.e., 

Australian Government, 2015) and African tribes (i.e, Nakashima & Roue, 2002).   
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Chapter 7: Conclusions 

7.1 Conclusions Referring to My Research Question  

There is a growing recognition of the critical need for TCK to support sustainability. 

Although recognised as important, its’ effective application remains elusive (IPBES, 

2011). My research aims to examine how SE can enable and assist in carrying forward 

essential TCK which may be found valuable by present and future generations. I 

scrutinised Bahing TCK in the context of SE and found that many of their values and 

practices can make contributions to SE, for many aspects of their way of life are 

sustainable and can be incorporated in SE.  

Through relating my case study back to the literature, I found that TCK can contribute 

to SE. However, each traditional culture has its own variations of how their TCK may 

contribute to SE. The reason is that each group has emphasis on different aspects of their 

way of life. Furthermore, some TCK persists mostly conceptually in people’s mind as 

reality has changed, and does not permit such values to be practiced fully anymore. This 

is happening more and faster in this age of globalisation, IT and the social media.  

With this in mind, the following are some SE’s qualities that are required to embrace 

sustainable living, and that my research confirms as being integral to many traditional 

cultures’ knowledge. Through the process of this research I can conclude that integration 

of TCK into SE can add and aid to the process of change in consciousness towards 

embracing sustainable living. My research substantiates that many traditional cultures 

live fairly sustainably. However, living fully in a sustainable way is probably not 

possible for them when considering that they have been living under Hindu domination 

for more than two centuries and have become to some extent dependent on them. They 

normally offer their children a natural childhood and educate them by providing role 

models. Some traditional cultures are quite  egalitarian, there is, in many instances, room 

for the individual in the community but the community is still highly valued by 

individuals, they usually have a welfare system that supports those in need without 

having to rely on external agencies such as governments.   
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Also traditional cultures tend to be physically and emotionally resilient. Their spiritual 

practice is usually unbroken, maintaining and nourishing both individuals as well as the 

whole community. Their worldview is usually holistic and less mechanistic; 

interdependence and interconnectedness are normally the worldview as opposed to with 

having less of a fragmented outlook that contributes to the degeneration of communities 

and their relationship with their natural environment.  

As far as I know, no other research has been done that interweaves TCK though SWE 

in support of sustainability. Processing the following TCK through the SWE 

methodology, as presented in the previous chapter, demonstrates that the unique SWE 

approach captures TCK’s richness while applying it in education practices. In this way, 

learners have the possibility to engage in living education experiences rather than being 

subjected to learning dead concepts. It is in this space that the magic of deepening levels 

of consciousness can take place.  

SWE aim is learning that works on inner transformation, that is, a process of 

transforming oneself through equally engaging the head, heart and doing. Steiner 

developed an intricate learning and teaching practice to support the process of 

discovering and nurturing our inner well-being that lays dormant within us. In SE there 

are no specific pedagogical tools that can be used in the classroom. Steiner on the other 

hand developed a detailed methodology and applications. In the theoretical framework 

I brought together SE theory and its corresponding or relevant SWE pedagogical 

application. These applications can be used as tools to take SE from theory into 

becoming a reality in the classroom.   

The following sections further describe the areas where the specific, in-depth study of 

Bahing TCK suggests how TCK may contribute to SE in other traditional contexts. 

Clearly, each particular case will present its own unique opportunities and challenges.  

The intention is not to set out a set of universal proposals applicable to every traditional 
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culture, but rather to build theory from the Bahing case that may facilitate the design of 

unique and appropriate interventions elsewhere. 

7.1.1 Traditional cultural knowledge can contribute to sustainable living  

Bahing still live using their hands; they make tools, weave, and fix things when they 

break. They are likely to use farming tools and techniques that are kind to the 

environment. In traditional craft, ecologically and locally available natural materials are 

used. Bahing have a close connection with the land through farming, and appreciate the 

hard work required to grow food. They do not seek to dominate Nature and do not see 

natural resources to be for their own use only. Therefore, they tend not to exploit natural 

resources beyond what they absolutely need. Where they show such respect, traditional 

societies are likely to be modest in their consumption and show material restraint.

Bahing would like to consider development that integrates their TCK. They possibly 

have a physically harder life with less of the available comforts of modern living. Using 

green technology and knowledge goes hand in hand with TCK. Improving Bahing’s 

standard of living is possible by using green technology and knowledge that at the same 

time keeps intact their TCK and natural environment. 

7.1.2 Traditional cultures’ sense of time  

Bahing still live attuned to Nature, making their lifestyle balanced and hence healthier. 

They take their cues of time from Nature since, for the most part, they still live in a close 

relationship with Nature’s rhythms.

7.1.3 Traditional childhoods’ contributions to sustainable education

In Bahing culture, children are considered important members of their society whose 

future, i.e. survival, continuity and prosperity depends on them. Respect for all 

community members and especially those who are older is cultivated from an early age. 
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Within Bahing cultural context, children experience a natural and unhurried childhood. 

Bahing allow their children considerable independence to explore their natural 

environment. The children roam freely around their locality, and have space and time to 

be with themselves without constantly being overstimulated. These children’s 

connection with Nature fosters deep meaningful play unhindered by the stress and 

pressure that are part of life for most children in modern societies. Such link with Nature 

helps these children develop inner sources of well-being and a place from where they 

can draw strength, solace and inspiration when needed.

Lack of exposure to a modern upbringing keeps Bahing children physically active and 

emotionally stronger. Living so close to Nature constantly challenges their limits; it 

develops strength, endurance, tolerance and an attitude of not being irritated or 

frightened by the little things in life. Bahing children assume and are trusted with 

responsibilities from a young age, building their self-confidence and competence. They 

are allowed to take calculated risks. Such children are better equipped to face hardship 

and find solutions peacefully. They have confidence and trust about their ability to 

survive in their environment. Growing up in such a way helps build resilience in 

children. 

7.1.4 Traditional style education’s contributions to sustainable education  

Bahing perceive raising children as a communal responsibility. Educating children is 

integrated into every aspect of life, with teaching conducted in a subtle and experiential 

way. Bahing children spend a great deal of time with their parents. They play next to 

them while the adults are working. In this way these children acquire the skills necessary 

to survive in their natural environment. They learn how to behave in their society and 

also deepen their emotional security. The adults model behaviour and expectations for

their children. Their children tend to learn through observing and imitating and being 

allowed to participate in adults’ work. Bahing children are exposed to learning from a 

whole range of community members. They play in mixed age groups and hence also 

learn from one another and acquire social skills very quickly. Bahing people are open

to holistic ideas of education; this resonates with their lifestyle.
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7.1.5 Traditional style egalitarianism  

Bahing egalitarian beliefs and practices allow considerable room for individuality to be 

expressed while at the same time fostering a strong relation to the community. They are 

quite accepting of individual traits and gender equality.  

7.1.6 Traditional style welfare system  

Bahing’s welfare system goes hand in hand with having a sense of community, as long 

as circumstances have not significantly changed in that community. In the case of the 

research site, for example, male migration away from their villages to work elsewhere 

has drastically changed their traditional welfare system, resulting in reducing the 

support system and thereby leaving women, children and the elderly more vulnerable.  

7.1.7 Traditional cultures’ spirituality 

Bahing’s spiritual practice is alive and unbroken for centuries. Respect for the divine 

and for Nature strongly exist in their TCK. This attitude is crucial for wanting to live in 

a sustainable way. Lacking reverence or respect for Nature can result in failure to care 

for it and a tendency to be indifferent about its destruction or exploitation. Bahing are 

inclined to have a less consumerist culture and to practice material restraint. People in 

this culture remain in touch with their spiritual practices and keep values such as a sense 

of community alive.  

7.1.8 Traditional cultures are resilient

Bahing need to survive in their own environment, resulting in self-motivation as well as 

physical and emotional resilience. In many instances they do not rely on government 

support and can survive without depending on outside forces or influences.

7.1.9 Traditional cultures can contribute to SE higher levels of knowing  

SE promotes a progressive and post-modern way of living, which in many ways Bahing

have followed for centuries. They may, however, feel that they are not keeping up with 

modern times. Nevertheless, seen through SE lenses, many aspects of their way of life 

supports SD ideas: Bahing tread lightly on the earth, at times more so than post-modern 

societies. Furthermore, some Bahing TCK’s contributions to SE, as described above, 

can be placed at level III knowing. This suggests that a move towards a certain type of 

development implies a loss of this knowledge and a shift towards a mechanistic 
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worldview. This reduces such a community’s awareness and understanding to level I 

knowing as their TCK gradually disappears in the process of development.  

7.1.10 Traditional cultures have a worldview of interdependency 

Interdependency forms the worldview of Bahing and affects the way they perceive, and 

operate in, the world. Interdependency implies a strong connection between spirit and 

matter. For Bahing there is no separation between the two. Their holistic worldview 

forms a mandala of Earth, cosmos, living, deceased, physical and spiritual worlds, all 

for the purpose of surviving in their natural environment. This manifests in Bahing

humility towards Nature, which is revealed in their attitude of awe and reverence 

towards the power of Nature’s forces. 
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7.1.11 Traditional cultures have a sense of community 

Bahing are community oriented among themselves. Human relationships are valued and 

given high priority. Having a strong sense of trust in and a bond with other members of 

their community instil in individuals in this culture a feeling of togetherness. Bahing

strive to maintain harmonious relationships in their group so they can continue to work 

together. They recognise that harmony is essential for their survival and prosperity. A 

support system exists between individuals and their community as a whole. Individuals 

in Bahing culture are less likely to feel lonely or isolated as people in modern societies 

do. They feel less alone in times of need; they rest in the security that they have someone 

to turn to. This too builds resilience. 

7.1.12 Traditional cultures have a sense of identity and shared history 

A sense of identity relates to maintaining a link between the past, present and future 

generations. Thus, shared history, oral tradition and storytelling are vital in keeping this 

connection alive. Bahing have a strong sense of their roots and attachment to their 

locality and ancestral land. Losing this sense of who they are threatens this community’s

balance that is held through their historical narrative. Keeping Bahing connected to their 

sense of identity and shared history, while respecting others, aids in maintaining social 

cohesiveness at various levels. 

7.1.13 Conservation of traditional cultures can contribute to sustainable education 

Paradoxically, the outdated formal education system that Bahing children receive may 

protect their TCK and way of life, as it lacks the materialistic thinking of a modern 

education system. Traditional cultures where a rigorous system of academic learning 

has been introduced (as is the case with Tibetan exile schools in India and Nepal) have 

seen their graduates move away from their traditional ways of living to embrace modern 

materialist lifestyles. This is consistent with the environmental Kuznet’s curve theory. 

If traditional societies miss the educational development stage that is based on a 

reductionist approach, and skip to a transformative sustainable education that embraces 

TCK, there can be a possibility of bridging from their pre-modern lifestyle to a post-

modern way. This can potentially bypasses the modern living stage that has caused a 

great deal of environmental destruction.  
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Bahing wish to maintain their heritage as they take pride in who they are. Enabling the 

diversity and richness of cultures is likely to promote tolerance. Traditional cultures that 

feel their heritage and identity are threatened are at risk of experiencing aggression or 

breakdowns of family and social structure. 

As we are living in rapidly changing times, and TCK is disappearing right before our 

eyes, some sustainable practices should be preserved before they are lost. Some 

communities that still live conceptually in TCK that has recently been lost can revive 

their culture and knowledge by supporting sustainable development. This may be done 

by integrating into SE aspects such as traditional craft, farming and spiritual practices, 

arts and their oral traditions.   

7.2 Bridging Traditional Cultures and Modern Life without Breaking Ties to their 

Culture and Religion 

The more traditional societies lose their culture the further their natural environment is 

destroyed. This in turn can result in the loss of inner confidence and sense of resilience. 

Traditional lifestyles are rapidly changing; willingly or unwillingly traditional 

communities are embracing unsustainable life styles through the process of so-called 

development. For example, the anticipated arrival of government produced electricity 

at the research site is likely to introduce cable TV. The sharp changes in Kathmandu 

since the first arrival of cable TV in the late 90s resulted in young people embracing a 

more Western lifestyle. In the research site, television will transport the globe into 

people’s mud huts and bring about a wish for some of that lifestyle in the villagers own 

lives. On reading Chapter 5 of this study, BBR reflected to me that I had conducted the 

Bahing ethnography at the eleventh-hour since many things had already changed by the 

time I ended my fieldwork.  

The opportunity this research suggests is to use the identified strengths of TCK and to 

preserve them through transformative education. As change comes quickly, the valuable 

knowledge preserved within traditional cultures can be kept and used as a bridge to a 
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postmodern sustainable lifestyle. The possibility presented here is to integrate TCK 

through education, such as SWE, so that it becomes a way to deepen consciousness.  

7.3 The Process and Guidelines for Designing a Localised Sustainable  

      Education Programme in other Cultural Settings 

My theoretical framework underpins a process that can be used in other traditional 

cultures to determine what aspects of their sustainable TCK can be used in the context 

of SE. I am cautiously proposing that while this framework can be used as a process in 

other traditional cultures, its use in the context of such societies will likely be different. 

In other words, the process can be the same but other TCK will probably have different 

values, practices and knowledge that support sustainability. However, I carefully suggest 

that the framework (see page 92) can be used to draw out appropriate TCK from other 

traditional societies, and that more may be learned in the attempt.  

The process of designing a sustainable education programme: 

1. Ethnography of the traditional society using my TCK framework as a guideline 

and starting point for collecting data.  

2. Dialogue with the community for which the education programme is to be 

designed. Discover what people would like to conserve: their ideas, hopes and 

wishes for their children’s education, and how they envision the future of their 

society and culture.  

3. Sift traditional cultural knowledge through sustainable development lenses using 

SWOT analysis. This results in the raw material to be integrated into education. 

The specific content in this TCK that supports sustainability is now identified. 

Even though my case study revealed many Strengths of Bahing TCK that supports 

sustainability, in other traditional societies the rate of cultural erosion, a Weakness, 

may be further advanced, and harmful lifestyles may already have been adopted. 

This stage in the process can be used to flag Threats, and design Opportunities to 

counter these threats through education. Other traditional societies will have more 

or less sustainable practices and values compared to those of the Bahing. There 
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could also be many other types of factors in other traditional cultures that do not 

feature in Bahing.  

4. Correlate the identified raw material under SE sections. 

5. Identify the age group the education programme is geared for (i.e., early years, 

primary or secondary education). 

Process into practical education applications TCK that has been placed under each 

of the SE sections using the SWE methodology. For example, in planning an early 

childhood localised programme, if children in the studied culture learn through 

observation and imitation, this can be integrated with the SWE idea of children 

learning through play and imitation and the methods used to give rise to that in the 

classroom.  

Throughout the process the following questions must be kept in mind: How much of the 

TCK is still intact? How much only lives conceptually in the community? What that has 

been lost in the TCK is of interest for the community and should be revived? How can 

this be done in a new consciousness? 

My research has shown how contemporary educational thinking may be brought to bear 

on the problems of traditional knowledge and sustainability. Higher levels of knowing 

require seeing the old in a new light; this research does that in education, primarily in 

teaching children. Further research into how the outcomes of this research can be used 

in adult education can support and inform the work of aid organisations, INGOs and 

NGOs. 

Educational policy makers in Nepal and elsewhere, who may only regard “one size fits 

all” education programmes, possibly can consider using the outcome of this research to 

develop a more local and human scale programmes, which bring together (local) 

traditional knowledge, SE and SWE to design a unique pedagogy that speaks to the 
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community it is aimed for. It may well be that in the long term, successful localised SE 

programmes will be more cost effective than the large scale ones.  

Last, investing in a transformative inner development of teachers as part of 

implementing such a programme would be fundamental its success as the teachers are 

the vehicle from which such transformative learning can take place.  
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Personal Reflections 

Towards the end of my research I met an American Buddhist nun who was also in the 

latter stages of writing her PhD dissertation. Prior to that, she spent ten years in a solitary 

retreat up in the Himalayas. She shared with me that the process of doing a PhD is in 

many ways similar to that of being on a long retreat, but in some ways it is harder. I was 

very relieved to hear that as my experience in the past four years has been of being in a 

(mostly) fabulous mental hermitage, wrestling and reflecting on concepts and ideas. 

Looking back at some aspects of my PhD journey, I realise that I have gone through a 

certain ‘mind training’. To me this occurred in a subtle and gradual way in the space 

that was formed between me, the student, and my supervisor, the teacher, who taught 

me new skills and helped me expand my academic capacity. The regular contact with 

my supervisor, who was a consistent guiding force, enabled me to trek through this 

tough research studies terrain, with all its intellectual ups and downs. I believe that as a 

result, I acquired and sharpened my analytical and conceptual thinking skills.  

Beyond developing new skills, the second part of my research was full of unexpected 

findings.  For example, in conducting an ethnography on Bahing I did not expect to find 

an egalitarian society in Nepal. This is primarily because I previously had been exposed 

to Hindu and Tibetan cultures, both of which are hierarchical and patriarch centred. My 

choice of Bahing for my case study was utterly random and I had no prior knowledge 

of their culture. I was surprised by the Bahing spiritual practice and their mythology; I 

had no idea it existed. I suppose this was because for many years Nepal was identified 

as a Hindu kingdom, resulting in Hindu colonisation of the indigenous people of Nepal, 

of which Bahing are one. 

As I discovered through my data collection period, the contrasts between Bahing’s way 

of life and Hindu culture are quite sharp. The literature about TCK has verified to me 

that there are other traditional cultures around the world that have similar values as 

Bahing. For example, I was surprised by what I experienced, observed and heard from 

Bahing, particularly with regards to raising children and their view of women. 

Throughout my fieldwork and thereafter, I felt respected by Bahing as a woman. I did 

not experience intimidation or being patronized by Bahing men. My experience of other 
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Himalayan cultures has been contrary to what I encountered with Bahing. In the two 

decades I lived and worked (on and off) in Nepal I dealt primarily with Hindu and 

Tibetan people and had to maneuver through a very male dominated culture where 

women were under men’s authority. Having said that, I believe that even patriarch based 

traditional cultures still have many things to offer to SE. 

SE and SWE, two important and central aspects of my theoretical framework, advocate 

and practice transformative education with a focus on individual self-development. 

Throughout my research I contemplated how such postmodern and revolutionary ideas 

of education might work within a framework of traditional societies, some which can at 

times be inflexible, and which can favour group consciousness more than individual 

expression. Through this study I learned that in many aspects numerous traditional 

societies, particularly egalitarian communities, have practiced (in their pre-modern 

living) a post-modern lifestyle for centuries! 

More so, it is well documented that certain TCK can contribute to sustainability. 

However, Sterling’s contribution is through his advocacy of education to focus on self-

transformation so individuals can become self-motivated to change to living sustainably. 

Similarly SWE rests on a worldview that is centred on spiritual development and 

includes detailed practical pedagogical tools to do just that. However, SWE in its pure 

form is embedded in Western European cultures and traditions and is not wholly 

appropriate. Therefore, in my research I studied SWE carefully and unpacked the 

essence of Steiner’s pedagogy from the cultural context it is embedded in. This required 

thinking outside the conventional SWE ‘box’ and going beyond the boundaries the SWE 

movement has imposed on itself. For example, Steiner/Waldorf schools outside the 

Western cultural context, such as in Asia or Africa, have done little to change the status 

quo. This results in an unadjusted curriculum that has more of a ‘tourist cultural 

performance’ of these school communities’ own culture and, unfortunately, includes 

Germanic cultural imports imposed on the children attending these schools.  Sadly, the 

Steiner/Waldorf movement in non-Western cultures is still struggling to truly embrace 

in a meaningful manner their own traditional cultural knowledge, although in fairness, 

some limited attempts in places such as China and India have been made. 
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Once I confirmed, through my case study and in line with the literature, that there are 

general values and practices in many traditional cultures that can contribute to 

sustainability, I wanted to find out whether such knowledge can be integrated into SE 

transformative paradigm and if it can be processed through SWE methodology. I was 

wondering whether TCK would clash with SWE worldview and pedagogical 

methodology, and whether it would therefore be awkward to translate sustainable TCK 

knowledge into an education reality. Upon reflection, I believe my contribution to 

knowledge lies in not only answering that TCK can contribute to SE but also in 

providing guidance on how SWE can be used to process such knowledge into SWE 

education practice. I recognise that there are many other works by educators globally 

who included TCK into education in schools. However, in many instances TCK was 

integrated into a materialistic, fragmented mainstream education approach, stripping 

TCK of its essence and leaving it hollow, or a mere "tourist experience" of culture. A 

next possible step would be to use the findings of this research to develop a localised 

sustainable education programme using the essence of SWE methodology, and 

implement it in a school.  
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Appendix 1: Glossary of Definitions 

Api (B)  A ritual for introducing children to their female lineage 

 ancestors  

Asti  One of the research site’s villages 

Bahing           An indigenous ethnic group of Kirati origin and one of the Rai

groups who are settled in the Sagarmatha region of east Nepal 

Bakal (B)          A hearth. In a Bahing house the hearth is considered sacred as it 

is central to their ancestor worship. The Bakal is used for cooking 

and is the platform where the Nakso calls the ancestors to come 

and gather  

Bhai Tikka (N)  The fifth day of Diwali festival. On this day sisters show 

reverence to their brothers by placing rainbow colour dots on 

their forehead and offer flower garlands.  

Bhume (N) Earth spirit

Bijhua (N) A Shaman or a spiritual healer

Binayo (B)    A traditional Bahing wind instrument played by women 

Bindu (N)   A red dot that is placed on the forehead (as a symbol for the 

person’s higher self) when welcoming or saying farewell to 

friends and relatives   

Brhamin A high caste in Nepal 

Bulamning (B)   A spiritual name given to those who passed away  

Chhetri    A caste in Nepal 

Chinta (B)   A ritual performed by the shaman for the spirits of those who 

passed away  

Chulo (N) A mud oven  

Dai (N)    Older brother 
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Dape (B)   A hearth located in a Bahing house’s first floor. It is lit once a 

year for ancestors worship. None-Bahing are absolutely 

forbidden from going up to the first floor in order to keep purity 

rules. In some ways a house with a Dape is considered a temple 

and must be kept pure as well as it means that the house itself 

could never be demolished 

Daphsining (B) A spiritual name Bahing receive from the Nakso 

Dashain (N)    A Hindu festival  

Dhal Bhat (N) A traditional Nepali meal comprising of rice, lentil soup and 

vegetables curry 

Dhindu (N)   A kind of polenta eaten by the ethnic groups of the Nepali mid-

hills 

Diwali (N)    A Hindu Festival 

Dolpo    A district in far west Nepal 

Ghee     Clarified butter 

Gundruk (N)    Dry and fermented green leafy vegetables 

Himalayan Goral   An antelope found also in the Himalayas 

Himalayan Tahr   A mountain goat native to the Himalayas

Hong (B)    A Bahing ancestor worship

Humla    A district in far west Nepal 

Jalimmo (B)   A ritual Bahing perform to their Nature spirit during Uvauli 

period to improve crops and to have a good yield. 

Jetha (N)    Oldest son 

Jhal Devi (N)   River Goddess or Shubuku Mabuku (B) 

Jujuru One of the research site’s villages 

Hakma (B)   Ritual mantras chanted by the Nakso as protection from bad 

spirits and to destroy enemies. 
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Khotang A district in east Nepal where many Bahing are settled 

Khumbu The higher part of Solukhumbu district

King Pritivhi-  

Narayan-Shah   The king who unified Nepal as a country in the 19th century 

Kirati, or Kirat,  

Kirant, Kirata,  

Kiranta  An general term for an indigenous ethnic group or confederation 

which includes Rai, Limbu, Yakkha and Sanuwar ethnic groups 

Lahabire (B)   A Bahing song sung during ancestor worship. It is considered a 

folk song and is performed by men 

Langtang A region north of Kathmandu

Laxmi (N)   A Hindu Goddess 

Limbu   An indigenous ethnic group of Kirati origin who are settled in 

far-east Nepal 

Magar   An ethnic group in Nepal. Many Magars are settled near Bahing 

villages in Solukhumbu 

Mit (B) A friendship ceremony 

Moshum (B)  A shrine dedicated to the ancestors. It is located on the far north 

wall of a Bahing main living space by the hearth 

Mundhum or  

Mudhum (B)   A religious scripture of the Kirati people

Murchunga (B)  A traditional Bahing wind instrument played by women 

Naag (N)    A water serpent Nature spirit 

Nagle (B)   A Bahing ancestor worship 

Nakso (B)   A Bahing priest 

Newar    An ethnic group indigenous to the Kathmandu valley 
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Ngasi, Chi (B) Locally brewed alcohol

Oakaldunga A district in east Nepal in the Sagarmatha zone where many 

Bahing are settled 

Parma (N)   A reciprocal labour exchange system practiced by farmers in 

Nepal  

Phaplu   The name of a village with an airstrip in Solukhumbu district in 

east Nepal 

Pitri (N) Ancestors

Puja (N)   Ritual or worship 

Rai (N) An indigenous cluster of ethnolinguistic groups of Kirati origin 

living predominantly in east Nepal  

Rhesus Macaque Nepal grey langur 

Saal Roti    Fried bread made of rice flour 

Sagarmatha (N) An administrative zone in east Nepal where Mount Everest is 

located. Sagarmatha is the Nepalese name for Mount Everest.  

Saleri Solukhumbu’s district headquarter town

Salmaya (B) Bahing songs sung by women during gatherings and celebrations 

to share love and life with one another 

Salyen   The Village Development Committee in the Southern part of 

Solukhumbu district

Samse (B)    Harming others or a curse or to curse 

Sero    One of the research site’s villages

Shakty Shally (B)   A powerful spirit which takes the form of a tiger  

Shamte (B) or  

Shamthi (B)    Respect of showing respect

Shegro (B)    A Bahing ancestor worship
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Sherpa    An ethnic group settled in the Everest region 

Shishi/Shushu (B)  

or Bhume (N)   Earth or Nature spirit  

Shiva (N)    A Hindu God 

Shubuku Mabuku (B)

or Jhal Devi (N)  River Goddess 

Sindupalchock A district east of Kathmandu 

Sipkha (B)    Alcohol 

Solu     Lower part of Solukhumbu district 

Solukhumbu A district in east Nepal

Tamang   An ethnic group in Nepal who is settled mostly in the mid-hills 

in Nepal 

Thami    An ethnic group in Nepal 

Tharu    An ethnic group in south Nepal 

Tikka (N) Tikka is a red powder used by Hindus most commonly to put it 

on one another's foreheads as a blessing.

Udauli (N)   The descending farming period (October to March), when 

plants are dying and their pattern is contraction and sinking 

back into the earth. This is the dry season with hardly any 

rainfall.  

Uvauli (N)   The ascending period (April to September), is a time of growth 

when the plants’ pattern is of expansion, seeds germinate, buds 

come out, and trees and bushes blossom.
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Appendix 2: Research Timeline 

 October to December 2012

Completed PG skills courses

 December 2012 

Candidature

 January 2013 

Research methodology intense course

 October 2012 to March 2015

Development of research question 

Development of research conceptual framework 

Completion of literature review chapter draft 

Development of research design, methods and analysis 

Planning research matrix for data collection and analysis 

 October 2012 to September 2015 

Search for research location, gain access and data collection fieldtrips (for detailed 

timeline see following page) 

 September 2013  

ECER conference Istanbul, Turkey 

 September 2014 

ECER conference in Porto, Portugal

 May 2015 

Confirmation

 September 2015 – August 2016 

Data Analysis 

 September 2016 – April 2017 

Write rest of thesis 



365 

Access and Data Collection Timeline 

October 2012 - April 2013  

I contacted various communities in Nepal with the possibility of conducting my 

fieldwork.  

1 to 20 April 2013

First trip to Nepal and first visit to potential research sites. I visited a Bahing community 

of three villages in Solukhumbu district and identified this as my research site. I 

established access after meeting with the heads of these villages and community.  

Fieldwork Data Collection, 22 July 2013 to 3 September 2015 

22 July to 30 August 2013

Second visit to Nepal and research site in Solukhumbu.  

I signed a MoU with the villages’ heads.

I carried out preliminary data collection and piloted data gathering to build up my 

confidence and experience in conducting ethnographic research.

I collected data also in Kathmandu with members of the Bahing Society and Kirati

Society. I also gathered literature relevant to my research at Tribhuvan University in 

Kathmandu. 

7 to 25 April 2014 

Third trip to Nepal and research site, and the first main data collection trip. I also 

collected data in Kathmandu by meeting some of my primary and secondary informants 

and visited the Bahing society. 

19 December 2014 to 3 January 2015 

Fourth trip to Nepal to collect data. My planned trip to the research site was cancelled 

as villagers were in the middle of ancestor worship and I, as non-Bahing, was not 

allowed in their houses during these few weeks rituals. I met with my primary

informants and other respondents in Kathmandu.  

25 March to 19 April 2015 
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Fifth trip to Nepal and third data collection fieldtrip in the research site and in 

Kathmandu.   

17 July to 3 September 2015 

Sixth trip to Nepal and fourth data collection fieldtrip in the research site and in 

Kathmandu 

18 December 2015 to March 2017

Relocated to Nepal to be near informants. I met with informants regularly to clarify and 

sharpen data as well as to read my notes to ensure validity.   
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Appendix 3: Maoist War 

Maoist War 1996-2006 

In 1990 Nepal’s democracy was reinstated and elections took place for the first time in 

the country’s history. In 1994 the Communist Party of Nepal – Maoist (CPN-M) was 

established. They chose to take up arms when their call for eliminating the monarchy 

were refused by the state. Their goal was to establish a single- party communist republic 

(Sharma, 2008). In February 1996 the Maoists declared a ‘People’s War’ against the 

state and initiated small attacks on remote police posts in two remote and extremely 

poor districts in West Nepal. The people of these districts felt that they were 

marginalised by the government as little funding and very few development projects 

reached their area. The feeling of being left out and the Maoist ideology proved to be a 

successful recruitment formula into the Maoist militia. In the early days of the conflict 

the Maoist recruited and gained popularity through their actions against corrupt 

government official, politicians and oppressive landlords such as grabbing land from 

the rich and redistributed it to landless people and other deprived peasants.  

By the end of 2002 the Maoist controlled most of rural Nepal and established their own 

local administrations, political authority, army and propaganda machine. In rural Nepal 

little was left of the Nepalese government administration and authority as civil servants 

fled and police posts were abandoned (Onesto, 2004). Urban areas remained mostly 

under the Nepalese government control but the Maoists were still able to spread their 

propaganda and blackmailed businesses to pay a portion of their income as their 

“contribution” to the uprising. 

Four years into the insurgency, in 2001, the massacre of the royal family took place 

killing King Birendra, his immediate family and other extended family members, 

essentially wiping out most of the royal family. Interestingly, the king’s brother, 

Gyanendra was out of town at the time of the massacre and he and his immediate family 

survived.  
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Gyanendra was crowned as the new king. Several months later attempts at reaching a 

peace agreement between the Maoists and the government failed leading the Maoist to 

intensify their assaults. By the end of 2001 the insurgents successfully broadened their 

areas of guerrilla attacks into 20 districts (Onesto, 2004). King Gynendra then declared 

a state of emergency and restricted control of the leadership of the country inflicting 

repression through arrests on anyone suspected or considered to be a Maoist 

sympathiser; extreme censorship of the media; and spreading fear across the population. 

Different from the late King Birendra’s reluctant approach to deploy the Royal Nepal 

Army (which constitutionally was under the king’s control) against the Maoist, King 

Gyanendra used the Army for the first time to fight the Maoists (Onesto, 2004). This 

tactic worsened the situation in the country and in fact failed as by 2003 the Maoist had 

full control over two third of the country.  

Another tragic outcome of King Gyanendra decision was that many civilians were 

caught in the middle between the Maoists and the Royal Nepalese Army. Innocent 

civilians were terrorised by both opposing forces. For example, in order to finance their 

insurgency the Maoist collected taxes in their controlled areas and forced villagers to 

provide them with shelter and food whenever they arrived in the area. In addition, the 

Maoists demanded that each peasant family provide one of their member to become a 

soldier in their ‘army’ or pay an exuberant amount instead. These Maoists strategies 

plunged rural Nepalese into an inferno of fear and terror as well as plunging them deeper 

into poverty and destitution. The Royal Nepalese Army on the other hand did not 

discriminate insurgents from innocent civilians and considered anyone who sheltered 

(willingly or forced) a Maoist as a collaborator and punished them through 

imprisonment, torture, killing and raping. Many innocent civilians who were taken by 

the army disappeared. In addition, many civilians were caught and killed in cross fire 

between the two opponent forces.  

At the height of the insurgency, in 2003, the intensity, scale and ferocity of the attacks 

on both sides unleashed extreme violence. The Maoist not only acquired more 

sophisticated weapons but used violence to gain and maintain their power in their 
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controlled areas. They bombed, killed, extorted, tortured, and intimidated civil servants, 

and civilians alike. The Royal Nepal Army acted in a similar cruel way towards any 

civilians they assumed were Maoist sympathisers, even though in many cases innocent 

civilians were threatened by Maoists to provide them with provision and forced them 

into their fighting forces. By the end of the conflict more than 13,000 people had died 

(Maoist, Policemen, Royal Nepal Army soldiers and civilians). The civil war left Nepal 

deeply divided and traumatised.  

In 2005 King Gynendra took absolute power. Over a year later, in 2006, he was forced 

to step down and an interim Parliament was reinstated. That same year the insurgency 

came to an end; a peace settlement was signed and elections for a Constituent Assembly 

was agreed on. In 2007 the ruling coalition parties and the Maoist agreed to end the 

monarchy and turn Nepal into a republic after the elections.  In the 2008 elections the 

CPN-Maoist party won and had the majority of seats in the Parliament.   

However, the Maoist part soon discovered that having a revolution and running a 

country are two different things and little has changed in Nepal for the better after the 

war. Corruption was still rife, rural Nepal were again forgotten, and in reality there was 

no change in social inequality and the gap between the rich and the poor sharply 

increased. The negative effects of displacement on the natural environment is heart-

breaking. 

The Maoist war claimed to be about making life better for rural Nepalese, and correcting 

social and economic inequalities. However, by now rural Nepal looks more like a 

shadow of itself with little development reaching there. The old traditional social and 

support structure is crumbling away. Worse, as a result of the insurgency, economic 

hardship increased resulting in a large movement of people from rural areas to 

permanently relocating to urban centres. Beyond these immediate and short term effects 

of the civil war, the long term consequences are felt to this day as the social and 

economic conditions in Nepal have changed beyond recognition.   
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The Maoist war forced displacement of thousands of people escaping rural areas to the 

safety of urban centres under the control the government. In Nepal, forced displacement 

as a result of the war and migration for economic reasons are difficult to differentiate, 

as explained in a report by the Internal Displacement Monitoring Centre on Nepal, 

(IDMC, 2008)  

The already difficult economic situation has worsened as a result of the conflict; 

infrastructure has not improved much and administrative structures have retreated from 

remote areas back into district headquarters. This in itself brings about a gradual 

isolation of the villages in the mountain areas. In addition, restriction of movement by 

the CPN-M through the bandhs (strikes) and through the requirement for a permit to 

travel, combined with the taxation of goods, means that the rural economy is slowly 

grinding to a halt. In this context, economic migration and conflict-induced 

displacement are often closely interlinked. 

The case of displacement to Kathmandu over the years of the civil war demonstrates 

clearly its effects on the destruction of the natural environment around the Kathmandu 

valley. During the years of the insurgency the population of Kathmandu has increased 

well beyond the infrastructure, economic and services the city could provide. Many 

politicians, government officials, landowners and businessmen who were in a financial 

position to permanently relocate to Kathmandu resulted in high demand for land, 

shortages in rental accommodations, and sharp increase in houses, land prices as well 

as accommodations rental fees.  

The traditional economic displacement has increased considerably as a result of the 

conflict as many rural people came to Kathmandu to live with relatives and friends. This 

has altered the rural Nepal’s social and economic landscape beyond recognition. By the 

time of writing this report and as a significant result of the war, millions of Nepalese, 

work in other countries and sending money back home. The flow of cash back into the 

country encouraged family members to relocate to urban centres aspiring for the desired 

growing middle-class lifestyle.  Purchasing land  
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By now a large portion of the Kathmandu valley rice paddies has disappeared and 

instead an ugly urban sprawl took its place. House design has also changed due to high 

demand for accommodation and throughout Kathmandu high rise apartment buildings 

have appeared. Many new houses were built to maximise living space, leaving little or 

no garden space.  

Kathmandu valley was considered to be one of the most fertile agricultural land in the 

country, capable of growing enough food to supply several districts. By the time of 

writing this thesis most of the fields in the Kathmandu metropolitan are gone and they 

are a rarity in Kathmandu itself. The insurgency has accelerated a chaotic urbanisation 

of Kathmandu with no real town planning, and turning it into, a concrete jungle; 

overcrowded; burdened with horrific traffic jams; serious water shortages; long periods 

of power cuts and extreme air pollution.  

Ironically, the end of the conflict saw an explosion in materialism, reduction in 

tolerance, sense of community, rise in middle class and those who aspire to become one, 

breakdown of family structure and gradual erosion of Nepal’s rich and ancient cultures. 

Kathmandu valley’s unique natural beauty has been rapidly destroyed and one 

contributing factors to this is the conflict. The process of urbanisation of the valley was 

accelerated even further in the years after the war. I left Kathmandu at the end of the 

revolution in May 2006 and returned in 2012. I found it difficult to recognise many parts 

of the city with the vast and fast increase in buildings and new neighbourhoods that were 

agricultural land not that long ago.   

The effects of the civil war on children 

During the Maoist war, children in rural Nepal, including the research site, experienced 

a harsh reality, particularly in Maoist controlled areas. Children and teenagers had to 

flee their homes to escape being recruited into the Maoist militia or out of fear that the 

Royal Nepal Army might suspect them as Maoists. Men who refused to join the Maoist 

party had to go into hiding leaving their wives and children vulnerable to intimidation 
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by those who were after them and came regularly to the house to threaten family 

members in order to get information of the whereabouts of the family member they were 

after. This left women and children vulnerable and having to fend for themselves. 

Maoists regularly raided houses in the village searching for members of the family, they 

would arrive with guns and terrorise the mother and children. This deep trauma is not 

spoken about openly in the village and only when I asked were some of them were 

willing to talk about the wounds it left in many of them. Many children were displaced 

and ended up in the wrong hands, being sold into prostitution in India or exploited in 

other ways.  

During the time of the civil war I set up a school in Kathmandu, many of my students 

were displaced children who were rescued from scam children homes. Gradually the 

children shared their experiences through drawings and talking about what they saw. 

Some children were caught in cross fire between the Army and the rebels and were able 

to depict clearly in their drawings what they saw. I believe that there is a whole 

generation that is still haunted by the civil war and carry their pain and trauma in silence.   
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Appendix 4: Nepal Historical Timeline from 18th – 21st century 

The following is a brief chronological outline of events in the history of Nepal over the 

past three centuries. This timeline is adapted from the BBC News, Nepal Profile- 

Timeline (BBC, 2016). 

1768 - Gorkha ruler Prithvi Narayan Shah conquers Kathmandu and sets the ground for

a unified kingdom.

1769 – The Shah King conquers Kirat states east of Kathmandu.

1814 – Anglo-Nepalese War. This war defined Nepal’s political boundaries to this day.

1846 - Rana ministers take over ruling Nepal and control the Shah monarchy.

1914 – Nepalese join British Armed Forces and fight in World War I.

1923 – Nepal and Britain sign a treaty which solidifies Nepal as an independent country.

1939 – Nepalese join British Armed Forces to fight in World War II. 

1947 - Nepali National Congress is established.

1950 - Anti-Rana forces based in India collaborate with Shah monarch. 

1951 - End of Rana rule. Shah monarchy is restored and anti-Rana rebels in Nepalese 

 Congress Party form government. 

1959 - Multi-party constitution is adopted.  

1960 - King Mahendra seizes control and dismisses Parliament, constitution and party 

  politics after Nepali Congress Party (NCP) wins elections. 

1962 - New constitution provides for non-party system of councils known as 

 "panchayat" under which the king exercises sole power. First elections to  

Rastrya Panchayat held in 1963. 

1972 - King Mahendra dies, succeeded by his son Birendra. 
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1985 - NCP begins civil disobedience campaign for restoration of multi-party system. 

1990 - Pro-democracy agitation co-ordinated by NCP and leftist groups. Street protests 

 suppressed by security forces resulting in deaths and mass arrests. King Birendra 

 eventually bows to pressure and agrees to a new democratic constitution.  

1991 - Nepali Congress Party wins first democratic elections. G. P. Koirala becomes 

 prime minister. 

1996 - Maoist war begins. 

2001 - The royal massacre: King Birendra, Queen Aishwarya and other close relatives 

are murdered. 

2001 - Prince Gyanendra crowned King of Nepal. 

2001- Maoists end four-month-old truce with government, declare peace talks with 

government failed. Maoist rebels step up campaign of violence. Launch 

coordinated attacks on army and police posts. 

2002 - Rebels pull out of another peace talks with government and end seven-month 

truce. The following months see resurgence of violence and frequent clashes 

between students/activists and police. 

2005 - King Gyanendra dismisses Prime Minister Deuba and his government, declares 

a state of emergency and assumes direct power, citing the need to defeat Maoist 

rebels. 

2006 - King Gyanendra agrees to reinstate parliament following weeks of violent strikes 

and protests against direct royal rule. G.P. Koirala is appointed as prime minister. 

Maoist rebels call a three-month ceasefire.   

2006 - The government and Maoists sign a peace agreement, declaring a formal end to 

 a 10-year civil war. The Maoists are to join a transitional government, a move 

that takes them into the political mainstream. 

2007 - Interim government agrees to abolish monarchy. 

https://en.wikipedia.org/wiki/Girija_Prasad_Koirala
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2008 - Nepal becomes a republic. The Maoist chairman 'Prachanda' is elected as the 

  first Prime Minister of the federal democratic republic Nepal. 

2015 - 7.9 on the Richter scale earthquake devastates parts of Nepal. 

2015 – A new constitution is declared. This resulted in a six months blockade of all 

           borders with India. 
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Appendix 5: Bahing Mythology 

Bahing Mythology 

As told by Dhiren Rai 

In the beginning there was darkness – ‘Nira Maya Nira Kar’ (B). The first thing to be 

created was the sun. The sun split into three pieces and planets Venue, Jupiter and the 

Earth were created. Immediately after Earth was formed clouds gathered and it started 

to rain. This was the first water that fell on Earth. The rainfall turned into rivers and a 

big ocean called Dhiridhinmayamlo (B) was formed. The earth was bare; there were no 

plants, animals or human beings. A human like mythological female entity called 

Mamachunimo appeared on Earth. She is the mythological ancestor of the human race, 

and hence in Bahing mythology everything on Earth was created from Mamachunimo.  

Mamachunimo was alone on Earth. As a young adult she searched for a husband to 

couple with. She made a figure out of mud and asked it to be her husband but nothing 

happened. Mamachunimo then tried to get the rock to be her husband but that too did 

not work. She was ready to have a husband but she could not find one. One day 

Mamachunimo climbed a high mountain and laid down with her arms and legs spread 

open. The wind came and it copulated with her. She fell pregnant. The wind became the 

mythological forefather of human beings. His name is Papachadubung. Wind in Bahing

language is called Bayu and out of that the name Bahing came about meaning children 

of the wind.   

Mamachunimo gave birth to a girl called Niniryangma. Niniryangma grew up and when 

she became of age she too looked for a husband. She decided to pair off with her father, 

the wind, but her mother did not allow her saying that she cannot take her father to be 

her husband. The forbidding of incest in Bahing tradition has been established from that 

point on. Mamachunimo suggested to Niniryangma to ask one of the planets to marry 
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her. Niniryangma saw from Earth planets Venus and Jupiter. She liked Jupiter for he 

was considered more powerful and better looking than Venus.  

She decided to send a bird, called Prowapti, as her messenger to ask Jupiter to marry 

her. The bird departed and flew for a long time, and when it reached the heavens, it 

asked Jupiter to marry Niniryangma. Jupiter refused but suggested the bird ask Venus 

whether he would marry her. Prowapti flew back to Earth and conveyed this suggestion 

to Niniryangma. She agreed and Prowapti flew back to the heavens to meet Venus. The 

first time Prowapti presented to Venus the idea of marrying Niniryangma, Venus 

refused because he knew he was not as handsome as Jupiter and Niniryangma might 

reject him once she saw him. Prowapti, acting as the marriage broker, asked Venus 

again to marry the girl. Again, he refused for the same reason. Prowapti, determined to 

get Niniryangma a husband, asked Venus again to marry her. This time Venus agreed 

but on one condition, that if Niniryangma rejected him once she saw him he would be 

allowed to inflict destruction and disasters on Earth. The bird agreed and departed 

immediately and, as soon as it reached Earth, conveyed the good news to Niniryangma.  

Venus came down to Earth but when Niniryangma saw him she refused to marry him. 

Venus felt offended and, absolutely furious, decided to go back to the heavens. 

However, to punish the girl’s haughtiness, Venus, before undertaking his return journey, 

dried up all the water springs, rivers and lakes. Niniryangma could not only find a 

husband, now should could not find water. After searching for water for sometime, 

severely dehydrated, Niniryangma collapsed. Venus, before departing Earth for ever, 

urinated and ejaculated on a rock near where she laid. Niniryangma saw the urine and 

sperm and thought it was water and without thinking twice she drunk the fluid and 

became pregnant.  

Niniryangma first gave birth to a thorny plant called Gungrawa which is a creeper, then 

to Radaruwa, and Khwari plants. Radaruwa is a small tree that the shaman’s drumsticks 

are made of. Niniryangma then gave birth to insects, birds. Tiger, bear, monkey were 

born and last to be born is the first human being, a son called Ninanapcha.  
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Ninanapcha was hunting and gathering with his brothers monkey, tiger and bear. At 

some point Ninanapcha began farming the land while continuing hunting.  

Ninarangma expected her children to take care of her and Ninanapcha ensured to do 

just that. Tiger, who used to kill animals for food, was jealous with Ninanapcha.  

Ninarangma asked Tiger go and live in the jungle because he did not help to take care 

of her and her younger brother. She felt he was disturbing and preferred him to live in 

the jungle where he can find his own food. Tiger was angry with his mother. One day 

Ninanapcha was not at home and Tiger took this opportunity to kill and eat her. When 

Ninanapcha returned home from hunting he could not find his mother. He asked Bear 

whether he ate their mother. Bear said he did not eat his mother but Ninanapcha did not 

believe him and threw a stone Bear’s head. This is the reason bears’ foreheads are flat.  

Ninanapcha then asked Tiger whether he ate their mother but Tiger denied it. 

Ninanapcha did not believe him and asked him to show him his teeth. When 

Ninanachapa looked in Tiger’s mouth he saw some of their mother’s hair. Ninanapcha

went into the jungle to look Tiger’s fasces where he found his mother’s bones and hair. 

Ninanachapa collected his mother’s remains and conducted a ritual for the first time 

called Hawatamshi. In this ritual chanting is done for purification. When Ninachapa

finished chanting Niniryangma was revived and came back to life. She said to her son, 

”Oh, I must have been asleep” but he explained to her what had happened. Niniryangma

asked Tiger Bear to live in the jungle permanently and not come back to live with them.  

“From today”, Tiger said, “I will hunt food for my mother instead of killing her”. He 

said that if he roars in the lower areas of the land then Niniryangma needs to remember 

that he, Tiger, hunted food for her in the hills and these roars will be the sign for 

Niniryangma to go there and pick up whatever he hunted. Tiger said, “If I roar on the 

hill top then please go to the lower land where you will find whatever I hunted for you.”  
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Tigers, bears, birds, plants and monkeys are the human beings’ brothers. In the past 

human beings were able to communicate with plants, birds and animals but the plants, 

birds and animals lost their ability to communicate with humans but humans haven’t. 

Plants, animals and birds were able to communicate with each other as well but this is 

not the case not anymore.  

Niniryangma expected Monkey to live amongst human beings and help with farming 

but Monkey caused trouble all the time by eating the crops. Niniryangma then asked 

Monkey to also live in the jungle. Shushu (B) is another name for langur and it means 

someone who lives in the jungle. The langur spirit’s power contains the shamanistic 

tantra and mantra and it was him who created the shamans.  

Ninanapcha had two sons Phribdeem and Tumlo. Then Ninapacha had two daughters 

Jauma (peacock), Khleeuma (pheasant). Last to be born was a son called Rechkupa. It 

is not known who the mother was. Phribdeem and Tumlo died young. Ninanapcha also 

died and so the three siblings were wandering all over the earth in search of food but 

they couldn’t find bananas, grains or any other food. 

Jauma and Khleeuma were now responsible for taking care of their younger sibling, 

Rechakupa. The two sisters gathered roots and seeds to feed themselves and their 

brother. One day the three siblings could not find food and so they had to travel quite 

far where they discovered a village they had never been to before. They stayed nearby 

and every day they sneaked in to the village and collected leftovers maize and rice flour 

that was left on the grinding stone. One day the villagers found out about it and became 

angry. They told everyone in the village to make sure not to leave any flour on the 

grinding stone. Jauma, Khleeuma and Rechakupa could not find any food. The two 

sisters were worried that they were going to starve. An old deaf woman who lived at the 

edge of the village did not hear the message had left three grains of rice on the grinding 

stone. The siblings could then have something to eat and cooked the rice in a mud pot 

called Chokpu. To cook the rice, they placed the pot on three stones and made fire with 

long pieces of wood. When the rice in the pot began to boil Jauma began chanting 

“Jambuburi Baredai Bhur” (Rice, please grow in the water). The rice multiplied filling 



380 

the pot almost to the brim. The starving siblings were very happy. Rechakupa danced 

around the fire and joyfully said “today our stomach will be full”. As Rechakupa danced 

he stepped over one of the logs and flipped it. As a result, the pot went flying up in the 

air and the rice spilled on the floor and the pot broke. The sisters were upset as the food 

was lost.  

Rechakupa died of starvation. The sisters laid their brother on the ground and wept for 

their loss. They then dug a grave for him and placed the broken pot and spilled rice in 

the grave. Full of grief, the sisters did not want to stay in the area where they buried 

their brother and they flew to Jayajuma (located at about 2000 metres above sea level 

in present day Khotang). At Jayajuma the two sisters started weaving and knitting for 

the first time. They stayed there for a while but left after a while as there were no other 

living beings in Jayajuma and they felt lonely.  

The sisters decided to split up and agreed to allow each other to make their own 

decisions as to where to fly. There were two options, either to go up to the Himalayas 

or down to the plains. Before they parted the sisters each planted a flowering plant for 

herself. The oldest sister planted Byalsi (B) (this plant flowers during monsoon time all 

over Nepal in the mid-hills). The younger sister planted Romphuing (B) (this plant grows 

in the high Himalayas). Jauma then said to her younger sister, “If we want to know the 

fate of the other then we fly back here and see whether the flowers are still alive. The 

flowers will be a sign for us to know if the other is alive or dead. If the flower that I 

planted is dead then you will know that I am dead. If I fly back here and see that your 

flower is dead than I will know that you are dead. However, if both flowers are still alive 

then it would be a sign that the other is also alive”.

The sisters planted the flowers and then Jauma said to her younger sister, “I am happy 

for you to choose where you want to fly to, so please leave first”. The younger sister 

said, “You are my oldest sister so you should have the first option to choose where to 

fly. Please fly first.” (In Bahing when an older person asks a younger person to do 

something, the younger person needs to do it otherwise, refusing to do so will result in 

misfortune occuring to the younger person. This is called Suldokta). The older sister, 



381 

the peacock, then said “If you don’t want to fly first I will”, and she flew to the plains. 

Later on the second sister, the pheasant, tried to fly to the Himalayas but she was terribly 

affected by Suldokta and couldn’t fly. Whenever she tried to fly she kept falling. An owl 

saw that and attacked, killed and then ate her. Many years later the Jauma came back to 

the flowers spot and found that the flower that Khleeuma planted was dead and, 

therefore, assumed that Khleeuma was also dead. The owl arrived and teased Jauma, 

laughing at her. Jamuna asked him whether he knew what had happened to her sister 

Khleeuma. However, the owl kept laughing and said that he didn’t know. Khleeuma told 

the owl that before the two sisters departed she asked Jauma to fly first but she didn’t

agree and she was wondering whether Khleeuma was somewhere around.  

At some point Jauma asked the owl to open its beak as she wanted to see inside its 

mouth. The owl laughed and when he laughed she saw some hair in its mouth. Jauma

said, “Please do not lie to me, you ate my sister! Please tell me, where are my younger 

sister’s bones?” The owl agreed to let Jauma have the bones and she found them under 

a tree. Jauma collected the bones polished them with mustard oil and then placed them 

on a brass plate (hence the reason why brass plates are used in Bahing weddings). Jauma

started the Hawatamshi healing ritual by whistling to call upon the langur spirit’s power. 

Khleeuma heard the whistling and woke up telling her sister that she slept deeply. Jauma

said, “I know you were in deep sleep for I revived you.” They shared what had happened 

to them while they were away from each other. 

It turned out that Rechakupa was actually not dead but unconscious. As he was buried 

in the warm earth the heat revived him and he woke up. He was looking for his older 

sisters but they were nowhere to be seen. He was surprised not to find them and he 

thought that he lost them. He was starving and so he ate new banana shoots which grew 

again every night. In this way Rechakupa managed to survive.  

Rechakupa was alone in the world surviving on eating bananas and eating fish he caught 

in the river (fishing started with him and therefore during ancestor puja, Bahing offer 

dry fish in honour of Rechakupa).Once Rechakupa went daily to the river to fish but for 

a few days, again and again, he only caught a pebble in his net. Each time he then threw 
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it back into the river. He thought many times, ”The pebble is caught in my net so perhaps 

it will be useful for me as it is smooth and round,” so he took it back to his shelter.  

One day, the pebble fell on the ground and transformed into a woman called 

Lungchhiringma. She immediately began cleaning and cooking while Rechakupa was 

out fishing. In the evening when he came back home from fishing the makeshift was 

clean and there was food. Rechakupa was surprised and asked, “Who is doing all these 

nice things? Please present yourself.” A monkey called Kutuni came close and 

Rechakupa invited him to eat with him. Kutuni told Rechakupa that it was not him who 

cooked the food but the pebble who is actually a woman. The monkey suggested to 

Rechakupa to hide instead of going fishing the following day so he can see his wife 

Lungchhiringma. He then taught Rechakupa how to hide.  When Rechakupa discovered 

Lungchhiringma he asked her to marry him which she agreed.  

Rechakupa and Lungchhiringma did not know how to grow farm. One day, a dove 

visited their shelter area. The wife said, “We could eat the dove so please hunt it.”

Lungchhiringma taught Rechakupa how to hunt. He killed the dove and when he 

removed the bird’s internals and stomach cavity he found grains which Lungchhiringma

said that they could use to grow crops. (The knowledge of farming comes from 

Lungchhiringma and this is the beginning of farming where wheat, millet and other 

crops were grown).  

Lungchhiringma and Rechakupa prospered as they had plenty of grain. They needed to 

build a proper shelter to store all the grains. They abandoned the makeshift where they 

had lived so far to build a dwelling. Accompanied by their newly born daughter 

Wailingma, the couple, having collected all the necessary material, began building their 

house. When the work had reached the point of constructing the roof, Rechakupa needed 

to fix the central pillar of the house into its place. Lungchhiringma asked Rechakupa to 

cut down a tree to be used as a pillar to build their house. Lungchhiringma said, “Please 

bring a big log that at one end has the same shape of a Cheekheu’s (bird) tail (v shape).” 

Rechakupa was digging a hole to put this pillar in but he could not manage this task and 

asked his wife to help him. Together with her husband Lungchhiringma dug a hole to 
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put the pillar in and then she helped her husband to fix the pole by holding onto it. As 

she bent down to fit the pillar in, the socket excavated in the floor for it, and the child, 

who had been secured on her mother’s back, slipped into the hole. Unfortunately, the 

parents were not able to stop in time to prevent the disaster. The baby, squashed by the 

pillar, died at once. From that precise moment the central pillar remained securely where 

it had been in its place in the earth. As a result of Wailingma’s fall the pillar then became 

fixed tightly to the ground.  

Upset and appalled by the event, the parents suspended their building work. Since in 

future they would probably have other children and fearing that such disasters could 

again take place, they decided to offer a sacrifice. Thus it was that for the first time, to 

avert danger of any future ill luck, the chicken sacrifice was instituted. (This started a 

tradition in Bahing where whenever a house is built an animal sacrifice is made at the 

placing of the foundation of the house. Wailingma represents the foundation or pillar of 

the house.)  

Rechakupa and Lungchhiringma were grieving Walingma’s death. Walingma’s spirit 

caused them harm and they became ill. They wanted to pay their respect to their late 

daughter, to do a samthi and went looking for the Chilo bird (black bird with a red beak 

that lives near water sources) who is also a Shaman. The found the Chilo by the river 

and said, “Chilo, you are a shaman, please tell us why we are so ill?” The Chilo refused. 

The parents begged three times and the Chilo then finally said that they are ill because 

their daughter’s spirit is not happy as they did not do any funeral rites for her. The Chilo

then explained to them that they have to do a Hong ritual in the name of their late 

daughter so they can regain their health and prosper again. The Chilo instructed them to 

brew alcohol but Rechakupa and Lungchhiringma did not know how to make alcohol. 

The Chilo told them to get from an insect’s mouth some saliva or a plant that it was 

eating. “Collect the chewed plant or saliva from this insect’s mouth and put in a bamboo 

basket near the hearth for three days and it will become yeast. You can use the yeast 

together when you boil the millet and it will turn into beer.”
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As it so happened a few days later an insect called Kikiringma came near Rechakupa

and Lungchhiringma’s house making its sounds “kiri, kiri, kiri”. The Kikiringma was 

eating a plant called Byalsam (which can be found in Bahing villages in Okhaldunga

and Solukhumbu). Rechakupa and Lungchhiringma collected this plant and used it to 

make yeast to brew beer (Bahing still make beer today in the same way using this plant 

to create yeast to then boil it with millet to make a kind of beer).  

The beer made, and abundance of gains (thanks to the dove which spreads lots of seeds 

which grew into crops) from Rechakupa and Lungchhiringma harvest were used for the 

Hong. In this way the parents had the required offerings to perform the ritual of paying 

their respect to their daughter’s spirit. 

Around the same time of the event of Wailingma’s death the first Nakso appeared on the 

earth from Sumni, which is the place of origin of Naksos and Shamans. He and the 

shaman joined the Hong. Nakso told Rechakupa and Lungchhiringma that they have to 

invite their samitami, their sisters, otherwise the Hong ritual would not be effective. 

Samitami complete the components required to perform an effective Hong ritual.  

Rechakupa and Lungchhiringma said that they do not know if they have sisters anymore. 

Nakso said, “Let’s use spiritual powers to look around the earth to see if there are some 

samitami.” There were no other human beings on the earth, only animals. When 

Rechakupa, Lungchhiringma and Nakso were looking all over the earth they found a 

goat. Rechakupa asked the goat to go find their sisters and invite them to the ritual. The 

goat arrived at the sisters’ location and conveyed the message and told them that their 

brother is alive, but the sisters did not believe her. They told her that their brother is 

dead and then they chased the goat until it fell down the mountains and crushed on the 

rocks and died.  

When Rechakupa and Lungchhiringma realised that the goat is not coming back they 

sent a flea to look for their sisters. The flea went to Rechakupa’s sisters to deliver the 

message to join the Hong. The flea tried to give a message to the sisters through biting 
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them but the sisters killed the flea. Then Rechakupa and Lungchhiringma sent a louse 

to invite the sisters. The louse went to the sisters’ head and was sucking their blood so 

the sisters killed it and again did not get the message about the Hong.  

Finally Rechakupa and Lungchhiringma sent a rooster. The rooster went near the sisters 

and called three times (saying something three times signifies that what the person is 

saying is true): “Qua, quarika, cok ti shala Hong bo ta”. The sisters chased the rooster 

and as he ran back to Rechakupa and Lungchhiringma’s house the sisters reached 

Rechakupa and Lungchhiringma’s house.  

The sisters saw all the guests invited for the Hong and they were very surprise to see 

their younger brother! At the time the two sisters were pregnant and they were 

embarrassed for they did not want their brother to see them pregnant, so they flew away. 

Without the two sisters the Hong could not commence. Rechakupa was trying to find a 

way to attract his sisters back to his house. During pregnancy women like food that 

tastes sour. There is a plant in the jungle called Richi (khag palayo in Nepali) which is 

sour and Bahnig make pickles out of it. Rechakupa put lots of this plant on a bamboo 

plate. Both sisters then flew back and ate the plant and became more familiar with the 

environment and the Hong could start as the sisters were there as well. Without the 

sisters a Hong is not complete and having sisters is a very important part of the success 

of a Hong. (This part of the story is connected to a place called Rumjatar near 

Okhaldunga.  

At this point in the mythology the story of origin of Bahing settlements is told.   

The story of Khaluwa and Rungbu

Khaluwa is the forefather of Bahing who are now settled in Taluwa, in Okhaldunga

district. Taluwa is an area stretching from Rumjatar to Dudh Koshi River. This area is 

located in the Southern part of Okhaldunga and stretches to Bhaudaure in the East, 

which still in Okhaldunga district. 
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Rungbu is the forefather of Bahing who are now settled in the Northern part of 

Okhaldunga district and as far as Rangadeep in the west and Ratmate in the east of this 

district. Rendukpa is the forefather of Bahing who are settled in an area stretching from 

Apsawara in south east Okhaldunga and going north to Salyen VDC where the villages 

of Netza, Batse and Sero are located.     

This story begins with man named Khaluwa who lived in Taluwa which is north-west 

of Rumjatar. As far as Khaluwa was concerned he was the only living human being in 

his area and considered it his own territory. Khaluwa also thought that he was the only 

human being on the earth. 

One day Khaluwa saw smoke coming up from Rumjatar. “Who is there?” he wondered 

to himself. “This whole area is my territory! Who is lighting a fire there?! I need to find 

out who is there”. However, Khaluwa did not walk to Rumjatar as he did not want to 

cross the river to get there. One day a pig from Rumjatar showed up in Khaluwa’s 

dwelling. The pig had a red mouth because pigs dig in the earth and the earth is red and 

that’s why the pig’s mouth was red. Khaluwa wondered how did the pig arrived in his 

house and who else was living in his area as he thought he was the only one. To find out 

where the other person lived, Khaluwa tied a pouch full of ashes to the pig’s tail and he 

then made a hole in the pouch. Khaluwa followed the ashes track that the pig left and 

followed the pig back to Rumjatar. Over there he found another person and asked him 

“who are you? This is my territory I thought I was the only one here!”  The other man, 

called Rungbu answered: “I too thought that I am the only one in this area!” Rungbu

suggested they both discuss the matter and invited Khaluwa to his small hut. They both 

argued that the territory was theirs and that each one of them was first to arrive on the 

land.  

To settle the matter, they decided to find out who was the first one to be on the land 

through measuring the amount of fire ash. Rungbu was clever and tricky and he spent 

the whole night collecting wood from the jungle and he burned it to create a big pile of 
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ashes. The next morning they measured the pile and Khaluwa lost for Rungbu’s ash pile 

was bigger. Khaluwa didn’t get angry but he still did not agree that Rungbu was the first 

to arrive on the land. So they decided to measure their pig’s dung pile. Rungbu was 

again clever and tricked Khaluwa by collecting at night many yams and mixing them 

with the pig’s dung. The next day they both measured the pig dung’s pile and here again 

Rungbu’s pile was bigger. Still Khaluwa did not agree and said that this is his territory 

and he was the first one to arrive on the land. Khaluwa then said to Rungbu, if you came 

to this land before me than your first child would be a son but if you came second then 

your first child would be a daughter. Khaluwa went back to his hut. After nine or ten 

years Khaluwa had a first born son called Hawsalu and Rungbu had first child a daughter 

called Ninagkhaungma. Khaluwa won this argument and they decided to not argue 

anymore and be friends and to do an amriamsi, a relationship by having Khaluwa’s son 

and Rungbu’s daughter marry each other. They never argued about the territory anymore 

and it is now a settlement in Okhaldhunga.  

Rumjatar is named after Rungbu who was the first human being to settle in that area. 

During a Hong or a Shegro this story is told together with reciting the names of all 

Bahing settlements in Okhaldhunga and Solukhumbu. 

The story Rendukpa 

The story of Rendukpa takes place around the same period of Khaluwa and Rungbu. 

According to DHR Tondishebuaka is the Dapsining name of Rendukpa. DHR explains 

that in the version of the story that he knows the name of Rendukpa’s wife is not 

mentioned. In the research site Nakso’s version of the story below, he calls Rendukpa’s 

wife, Walingma but she is not connected with the baby Walingma.  

Rendukpa came from what is today’s Kothang district. His ancestors have settled there 

for a long time. However, some of Rendukpa’s ancestors crossed the Dhudh Koshi River 

and settled in Apsawara VDC in eastern Okhaldhunga. They moved to this area which 

was already settled with people who were the forefathers of the Bahing. Rendukpa 

married a beautiful local girl. Rendukpa had two older brothers who were quite jealous 
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of his beautiful wife. So the brothers schemed between them to kill Rendukpa and marry 

the beautiful wife. The rest of this story is the same as the story below told by the 

research site’s Nakso. 

The following story is part of Bahing mythology as was told by Sero’s Nakso, 

transcribed by Jass Kumari Rai, and translated by Dhana Rai. 

The origin of the Bahing begins with two brothers, one called Tondishebuaka (who is 

the older brother) and Shibishebuaka. The Chamling Rai’s origin is with Shibishebuaka, 

and Bahing origin begins with Tondishebueka. 

In the beginning there was darkness, nothing else. Koltipa, the creator, created nature, 

water, plants, trees, mountains, land and rivers. He also created Ninamringma or Miamo

(mother), who is the daughter of the Naag goddess and the first mother of Hidumbu

(white big monkey) Gupa the tiger, bear, and Nahader (small red monkey). Miamo gave 

birth to Barberi (N) or Choram (B), Ghangaru (bushes) and to a man whose name is 

Kolti.  

Kolti had two sons called Palumpa and Tothare who lived deep in the earth together 

with Kolti. The two sons grew up and wanted to come out of the deep earth up to the 

surface but a big rock, which was a gate, blocked their way. Palumpa, the oldest son 

realised that to open the gate he needs to make a blood offering and so he scratched a 

bird with a nail and a few drops of blood dropped in front of the gate and the gate opened.  

Palumpa then walked up to the surface of the earth and the gate closed after him. Thotare

asked Palumpa, “How did you manage to open the gate?” Palumpa told him that he 

made blood offering of the bulbul bird. Thotare scratched one of his younger brother’s 

fingers but the blood gushed out, the gate opened but the younger brother died. Thotare

misunderstood what Palumpa explained to him about the blood offering. As Thotare 

arrived to the surface of the earth he found Palumpa with the other younger brother 
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standing besides Palumpa. Thotare got angry with Palumpa and said, “Younger brother 

died because of you, you are responsible for his death. I therefore curse you that you, 

Palumpa will always have to make blood offering sacrifices. I do not want to be with 

you anymore. From now on we go our separate ways. I want to be free from this blood 

culture and tradition”. Thotare walked away and along the Sunkoshi River and settled 

there. From Thorare came out the Sanuwar Rai who speak a similar language to Bahing

but they took on Hindu culture and religion.  

Palumpa followed the Dhudh Koshi (river) which originates in Dhudh Pokari (lake) and 

settled there. Palumpa had two sons called Tondishebuake and Sibishebuake. Bahing

came out of Tondishebuake and Chamling Rai (who are based in Khotang district) 

originate out of Sibishebuake. The two sons lived together in the Dhudh Koshi valley. 

They travelled to Walingma, where the Waling community lived. Walingma, who was 

a beautiful young Waling woman, caught Tondishebueka’s attention and they fell in 

love and got married.  

Four months after the wedding Tondishebuake, together with his new wife and younger 

brother, travelled to Tswichumba (or Argali Bergali village) where they decided to settle 

down. They lived there for a few years and the people of Tswichumba got to know them 

and they got to know the villages as well.  

Two men from Tswichumba, called Argali and Begali, wanted to have Walingma as she 

was very beautiful and they planned to kill her husband. One day they convinced 

Tondishebuaka to go up to the Harngamgu cliffs to hunt for honey. They all walked 

together to the cliffs and when they reached there they dropped down a rope ladder and 

asked Tondishebuaka to climb down the ladder to collect honey. When Tondishebuaka

reached the bee hives area in the cliffs he sensed that Argai and Bergali were planning 

to kill him. He had to think quickly and decided that every time they dropped down a 

basket for him to place the honey he would put only empty hives. Tondishebuaka then 

kept the honey to himself knowing that he would need it to survive. Argali and Bergali

would drop down the basket for Tondishebuaka and he would then sent back up empty 

hives. This happened several times. Argali and Bergali asked Tondishebuaka, “How 
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much honey is there still left to collect?” When Tondishebuaka finished collecting all 

the honey he could find and putting it aside he tied a big rock to the ladder rope and told 

Argali and Bergali, “I finished collecting the honey” and with that he jumped to a safe 

place to stay in the cliffs where also the honey was kept. Argali and Bergali then cut the 

rope ladder and the rock fell down the cliff with a crush. They thought that it was 

Tondishebuaka and that they had done away with him.  

Tondishebuaka spent a long time in the cliffs eating the honey which kept him alive. 

When the honey finished he had to eat his clothes to survive. Tondishebuaka became 

thinner and thinner each day without knowing how he would find a way to get back up 

the cliff. One day a white monkey, Haidunbur sat at the top of the cliff with his tail 

dangling down reaching just where Tondishebuaka was. Tondishebuaka did not waste 

any time, knowing it was his only chance to get out, he grabbed the monkey’s tail and 

held it tight. The monkey got a big scare, for he did not expect that, and he jumped 

taking Tondishebuaka back up the cliff. Tondishebuaka was very weak and naked and 

he did not want anyone to see him. He walked back to the village where his house was 

but he didn’t go into the house. Instead he hid behind the water source where his wife 

used to collect water. He waited for her to come and fetch water. When Tondishebuaka

heard Walingma at the bottom of the water source he stirred the water with his hands so 

they became muddy and his wife could not get any clean water. She was upset about it 

and went back to the house without fetching any water.  

Just as Walingma arrived home Argali and Bergali came to see her again to ask whether 

she would marry them. For many months, since Argali and Bergali told her that he 

husband died while collecting Walingma had to face them and their demands. They kept 

trying to convince Walingma to marry them but she kept telling them that she needed to 

grieve for he husband’s death. On that day, when Walingma could not collect water as 

they were muddy, she told Argali and Bergali that her water is suddenly very muddy 

and one of them must be playing tricks on her to upset her. The men went to the water 

source to check the water but they found them clean. For days after Walingma kept 

trying to fetch water but every time the water was muddy. Eventually she decided to go 

to the water source to check for herself what the problem might be. When she reached 
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the source she saw Tondishebuaka but she could not recognise her husband. She asked 

him whether he was human or a shadow. Tondishebuaka told her that he was her 

husband and shared with her all that has happened to him. Tondishebuaka asked 

Walingma to bring a big basket where he could hide while she carried him home. He 

asked Walingma to create a big hole in one of the corners of the house where he could 

hide while recovering his strength. Walingma cooked healthy and delicious food for 

Tondishebuaka and he slowly gathered his strength. Every time he used a bow and arrow 

to check how much strength he gained until one day he was so strong that when he 

pulled at the bow it made a ringing sound that Argali and Bergali could hear. One of 

them worryingly asked the other “could it be that Tondishebuaka is still alive?” and the 

other replied that it is impossible as they both heard him plunge into the abyss beyond 

the cliffs. Tondishebuaka and Walingma plotted to destroy Argali and Bergali and 

Walingma prepared a big pot of nashi and then another pot of nashi with poison in it 

called wichi. She then made a hole in the water jug and asked Shibishebuaka, who was 

still a child, to fetch some water. Walingma gave him a mixture of some rice and shishem

(a type of grain) and told him that as it may take him some time to fetch water he can 

have some food so he does not get hungry. Walingma did not want Shibishebuaka to be 

present when they executed their plan. Walingma then invited Argali and Bergali and 

told them that she is ready to marry them now that all the funeral ceremonies are 

complete and she would like to have a party.  

The men came and Walingma served nashi and when they got drunk she then gave them 

the nashi with wichi to drink and they became unconscious. Tondishebuaka then used a 

kukuri to kill them. He then chopped the mimosa and banana trees tops as well as other 

plants tops. Tondishebuaka and Walingma then left the house and village. They took a 

pig with them called Walemtilapo, a chicken and their belongings. They travelled passed 

Diktel, Majua, Ratancha, Mure, Lamidada and then walked down Rambua by the 

Dhudh Koshi River bed. Tondishebuaka used his bow and arrow to create a bridge and 

they both crossed safely to the other side. They continued on their journey to Konco and 

settled there on top of the hill.  
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Meanwhile Shibishebuaka kept trying to fetch water but each time he walked away with 

the full jug it became empty so he kept going back to fill it up. Eventually he ate all the 

food but still could not manage to collect water. Shibishebuaka gave up and walked back 

home to find Argali and Bergali dead and all the plans tops chopped. His older brother 

and sister in law were nowhere to be seen. Shibishebuaka saw that all the banana trees 

had new shoots and new leaves. He realised that they left for good and decided to stay 

in Tswichumba valley. The Chamling Rai are the descendants of Shibishebuaka and they 

live today where Shibishebuaka decided to settle.  

Tondishebuaka and Walingma settled with their pig and chicken in Konco. They lived 

there for a few years. Their pig used to leave the house in the morning and roam around 

the hills and valleys and would come back in the evenings. One day when the pig came 

back home covered in soil (as pigs do to keep themselves cool) Tondishebuaka and 

Walingma were thinking how to find out where the good soil is and they decided to fill 

up kutipa leaves with ashes and then poked a small hole for the ashes to fall and mark 

the pig’s route. They tied these leaves pack to the pig’s tail and then let the pig go in the 

morning. Tondishebuaka and Walingma then followed the ash track left by the pig. They 

passed through Charku village, Rumjatar, Amtar, Linku, Dadagau, Gairi, Namlo, 

Shepulung, Patale, Keshari, Dape, Shabulu, Shamburu, Prewa and Shumdel-Bhumdel. 

It was in Shumdel-Bhumdel that they discovered the good earth. They were very happy 

as the soil was fertile. They thank the pig for helping them find such wonderful farming 

land where they can grow healthy crops. Tondishebuaka and Walingma decided to settle 

in Shumdel-Bhumdel (which is located in south east Solukhumbu). 
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Appendix 6:  First Analysis Framework 

Sorting data (using sustainable development lenses) into SD and TCK categories  

Sustainable 
Development

Themes:
Economics 
Energy use; 
technology; 
production and 
consumption; 
employment, 
business and trade; 
and prosperity and 
material standards 
of living.
Social 
Poverty and social 
inclusion; personal 
development: 
education, health 
and responsibility; 
equality, diversity 
and culture; 
population, 
migration and 
global 
development; and 
homes and 
communities (rural 
and urban) 
Environmental
Land, landscape 
and material 
resources; 
ecosystems and 
biodiversity 
(nature’s riches); 
water resources; 
climate and climate 
change; and 
pollution and waste 
(Franklin & 
Blyton, 2011, 
p.25).

TCK Category I: 
Economy 

Themes:

Relationship to 
domesticated 
landscape 
Livelihood
Food processing
Clothing, 
Farming
Husbandry
Craft
Herbalism
Astronomy
Meteorology
Knowledge of the 
terrain
Transforming the 
landscape
Natural resource 
management and 
knowledge
Trade and sharing 
resources
Dimension of time

TCK Category II: 
Social constructs, 
values and 
relationships 

Themes:
Language and oral 
tradition
Myths and 
storytelling, 
Shared history
The arts: paintings, 
drawings, dance, 
songs, artefacts
customs, habits, 
law, rules and 
values, morals, 
conflict resolution, 
social welfare, 
being a member of 
a society, 
community and 
individuality, 
education, 
family structure
raising children and 
managing their 
behaviour
child play 
education children 
traditional style
role of elder people
Relationship 
between education 
as an institution and 
TCK.

Relationship to 
change: i.e. social 
change, change of 
natural 
environment, way 
of traditional life, 
culture that 
constantly 
changing and 
evolving ability to 
adapt and accept 
change.

Cultural self-
respect.

Social structure 

Language conveys 
culture 

Education

TCK Category 
III: Nature

Themes:
Relationship to the 
earth, wilderness.

Geographical 
terrain or 
landscape: 
relationship and 
knowledge of the 
surrounding 
geographical 
terrain. 

Flora and fauna

Seasons

Forces of Nature

TCK Category IV: 
Spirituality 

Themes:
Religion, beliefs, 
and rituals that are, 
over time changing 
and evolving. 
The interaction 
between Nature and 
spiritual practice
Relationship to 
other human beings 
and the divine 
nature
Relationship to 
negative emotions: 
anger, stress, 
anxiety and 
disappointment
Mystical element of 
spirituality: use of
dreams, visions and 
trance to connect 
with the 
supernatural
Shamanism
Relationship 
between the natural 
and the 
supernatural world
Relationship to 
spirits, nature 
spirits, elemental 
beings
Rituals, awe and 
reverence- the 
interaction between 
nature and spiritual 
practice
Spiritual 
connection to land 
and animals
Spiritual 
transformation
Sense of life and 
death: does it seem 
as one of constant 
returning?
Combining original 
spirituality with the 
prominent culture’s 
spirituality: 
influences, 
integrations and 
tensions
Agriculture/farmin
g/husbandry
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Appendix 7: An example of Sorting Data in First Analysis 

After coding my field notes into SD and TCK categories I sorted the data into each 

sub-category. Below is an example of sorting data into Social Constructs, Values and 

Relationships’ sub-category: Education. 

24.8.2013 

Pilot Interview with XXX 

The nature of the interview is to find out the interviewee opinion of the relationship 
between the education system in the state school and Bahing culture and the 
interviewee’s opinion of what is education for, or what is the purpose of education and 
how they see education supporting their way of life and sustainability.  

In this pilot interview I prepared a set of questions but I had to divert and add some 
questions to understand more of XXX’s opinion or to find out some more information 
about something interesting she mentioned. I was able to take notes as close as possible 
to how the interpreter said as I had enough time in between translations.  

1. The school environment is different from the home environment. At home the children 
have one environment but when they leave home and go to school they learn from their 
peers and teachers. Another thing is that at home the children are familiar with what 
they learn from their family but at school, by being with other children, they learn to 
socialise and learn how to be with other children.  

2. First of all school teaches children to take interest in books and then the children learn 
to read. First the children learn how to read and the children then are able to learn from 
books everything that there is in the curriculum. For example in Nepali language XXX 
said that she teaches them a story that has a topic for example she told the children this 
moral story about a poor woman who was alone and had not family. One person was 
kind and helped her and later after some time this person became ill and the poor woman 
helped him too. XXX said that she taught this story to the children and then the 
following day she asked the children what they understood the meaning of the story to 
be or the meaning behind the story. XXX said that the children replied that they need to 
help each other and quite a few of them, she said, no need to help. When XXX asked 
the children the following day it was to know whether the children understood the moral 
of the story. Not only moral values XXX said, but reading and writing and other theory 
(she used the word theory, as I checked a few time to make sure that she used that 
specific word in Nepali) which actually different subjects taught such as basic English, 
maths, health and population, social studies and optional subjects. XXX explained that 
the school changed the model of the curriculum for example, health and population is 
now taught as one subject and instead of moral studies the children learn science.  
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3. Teaches the children to be open and honest. Without school the child will be without 
brain, completely raw material, nothing plain and in school the children are expected to 
be honest.  The second this is that children are trained to become skilful citizens for the 
nation. For example, the children can become engineers or doctors or teachers or even 
full of farming skills. I asked whether the school teachers farming skills at school. XXX 
said no. XXX said that the children learn very general aspects of farming such as to 
plant any plant there is a need for water 

4. How to live, how to sit, eat, learn. The children learn many things at school. How to 
communicate, how to go to another place, how to respect and love other people, how to 
find their way in life. I asked her what she meant by finding their way in life and XXX 
said that if someone is education he can understand easily and whatever he has he can 
make into good use. An uneducated person cannot understand and cannot even use his 
own tools- he cannot learn easily. Education gives knowledge. For example, if an 
uneducated person just a small problem they cannot face it but an educated person can 
solve and face any problem because he has knowledge.   
XXX: Educated person is someone who knows how to read and write and finish school 
and university but that is not enough as an educated person should know how to be a 
human being and who can implement the knowledge he learned not only from school 
and university but also from daily lives and other people.  

5. Sometimes I talk Bahing with my students. Its not part of the curriculum. They are 
planning to include Bahing language in the curriculum. They have applied to the 
ministry of education asking for Bahing language to be taught in their school. XXX said 
that they are waiting for an answer and hopefully we can start soon.  

22.8.2013 XXX is 83 years old and served in the British Gorkha regiment. When he 
retired from the British Army he went back to his village and worked as a teacher for 
three years in the Saraswati School. When I went to visit him he told me a little bit about 
the history of the school, it was established 61 years ago as a private school which was 
supported by the local community. It has been a government school (which means that 
the teachers are being paid by the government) for 48 years. He said that during the time 
that he worked as a teacher they sent the teachers of the school to be trained in 
Kathmandu but he could not go as he was unwell and therefore he lost that job. He said 
that he could have worked there for 20 years and have another pension.  He said that 
back then teachers who completed 5 years of education were then sent to Kathmandu 
for training. Class 5 education was the minimum requirement to be trained as a teacher.  

From fieldnotes 23.8.13 “Our conversation (with xxx) turned to talk about education 
and the school she is working at. She said that for the school to get better they need 
training and teaching resources. I asked her why does she think it is important for 
children to learn how to read and write, she thought about it for a while but could not 
give me an answer. I could tell that she was puzzled by this question. “

Parents value education and those who can afford send their children to the private 
school which is about an hour and a half walking distance from the village. Others who 
are able to send their children to a private school in Kathmandu do so. The village school 
is considered by the villagers are not having good quality education. Those who have 
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no choice send their children to this school, others move to Kathmandu so their children 
can access what they consider better quality education.  

The number of students in the village school goes down when there are no supplies 
provided. Poor quality education at the school drive parents who can afford it to seek 
different schools for their children that they consider better for their children. Education 
is very important for parents as they see it as a path for better jobs for their children and 
a move towards a more financially secure future.  

Some parents expressed that they would like their children to have good quality 
education so they can become well educated so they can choose when they grow up the 
kind of life they want, even if it is to continue to be a farmer, educated farmers. One 
explained that without education “they will only do traditional farming.” (From 
fieldnotes 14.4.2014) 

Education “when children graduate from school they are capable of being civil servants 
and many of them do not want to come back (to the village) as it is too remote here, no 
road, no electricity and the government offices are far so they prefer to relocate to a 
convenient area where they can look for a job in government or private office job” (XXX 
17.4.14) 

XXX “Education can benefit society as it can bring new concepts that bring change and 
education can create new technology that can help society….Education is most 
important and once a person is qualified they can do any job also as a farmer.” 17.4.14 

XXX’s on education and fatherhood: he tries to be a good father and he wants his son 
to get good education so that at some point he will need to send him to the city for better 
education but eventually he would like his son to come back to the village. “I want my 
son to become a doctor because most rural areas are suffering as there are no doctors 
around. My son may come back to the village if he becomes a doctor as this is his place 
of birth. If my son is more socialist he will come back but if he is greedy he will not 
come back. The education system here educates children in general knowledge up to 
SLC but after that depending on their marks they get to choose subjects.” 20.4.14 From 
his experiences those who finish their high school education then try to find a job abroad 
or in cities in Nepal and almost none of them want to be a farmer. At the same time he 
said that he does not think that education keeps the children away from their traditional 
way of life and nature. He said that young adult want to move away from farming 
because it is not sufficient for their survival and the government does not help them. 
“Being a farmer is very hard work with very little returns” 20.4.14

“We need more education need to encourage students so they don’t drop out before 
class 7,8 or SLC. “ XXX 15.4.14 
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23.12.14 Education: The budget for education in Nepal comes from many international 
donors into one big pot for education. In Nepal there are many minorities and indigenous 
people who have their own language and as a result of globalisation their language is 
dying and with that their culture is also disappearing. We have approached the 
government for funding to preserve our culture but the govt policy is that only ethnic 
groups that have more than 100,000 people can get funding for education to preserve 
their culture. Bahing and Kulung for example need to find other funding as govt does 
not give any funding. 

14.8.15 Fieldwork 

Education 

Training in Sarasvati School, Sero. 

The first stage of the training was to set the classroom. The classroom needed to be 
cleaned and the head teacher, teachers and a member of the community helped with that. 
The ECD teacher and XXX collected from the villagers and from their house mats and 
baskets for the ECD class. It was agreed that the school session will be until 1pm and 
that they training will begin without the children at 1.30pm giving the teachers half an 
hour break for them to have a snack and a cup of tea. The training was from 1.30pm –
4.30pm.  

Observation in class 1 16.8.15 

Maths lesson- the children seem to want to learn but there are no stimulations other than 
the basic rote learning. The classroom has benches, tables, some posters with numbers, 
letters, pictures of fruit and their names and the times table. There are some cards 
hanging from the ceiling with words in Nepali and English with a drawing of the word. 
The teacher kept repeating the numbers a few times and the children then recited it 
together. The children then asked each child individually what each number is and they 
eagerly answered. Once the recitation of the numbers ended the teacher asked the 
students to copy the number from the board to their notebook. Even though the students 
have very little stimulations in terms of their learning they sit patiently behind their desk 
waiting for the teacher to check their writing. The children want to learn is my 
impression. The lesson though is boring for the students as much of it they sit and wait 
for the teacher to tell them what to do but they are patient and there are no behaviour 
issues. Other lessons I observed in this class and the other classes in the school were 
conducted in a similar way. The teacher relies solely on the subject text book to conduct 
the lesson, he/she reads from the text book, the children then read aloud together with 
the teacher; the teacher asks questions about the text (the questions are in the text book 
again) and the students answer the questions. The teacher then writes the questions and 
answers on the board and the students copy it. Different teachers teach different subjects, 
the students remain in their classroom and the teachers change depending on the subject. 
At times the teacher will arrive to the lesson late, sometimes ten or fifteen minutes late 
and the students are expected to sit quietly behind their desk waiting. Sometimes the 
teacher leaves the classroom in the middle of the lesson for ten fifteen minutes leaving 
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the students seated behind their desks without a task. The students for most part 
remained seated trying to keep themselves occupied quietly. One girl in class one was 
smacking her lips to keep herself away from boredom, after ten minutes when the 
teacher did not show up the boys left their desks and were doing summersaults. When 
the teacher showed up after fifteen minutes she scolded the students for not staying in 
their seats, the students said nothing and went back to sit behind their desks. On another 
occasion the teacher had to leave the classroom again to attend to her son, the students 
at some point had enough of waiting, left the classroom and were observing a member 
of staff in the playground sawing bamboo. The teacher joined the children with her son 
in her arms. I asked her whether there is a break now and she replies “No, the children 
want to play more than to study” (Fieldnotes, 16.82015). 

Discipline at school is strict with corporal punishment being acceptable. I did not see 
the teachers hitting the children with a stick although on a couple of occasions a teacher 
waved a stick at a group of students who left the classroom without permission. The 
corporal punishment that I observed was hitting a child on the head, hand and pulling 
their hair, all done without malice and not very hard. Raising voices at the students is 
also acceptable form of discipline. The students at the school for most part are compliant 
and respectful towards the teachers. They stand up when a teacher arrives in their 
classroom and greets her respectfully, they call teachers sir or madam, they ask 
permission most of the time to leave and enter the classroom. I did not observe and 
behaviour issues with the students. The students most of the time are listening to the 
teacher, they do their learning activities in silence. 

The teaching method is poor in every possible way and the children are doing their best. 
However, if they make any little mistake it is their fault and not the teacher’s poor 
instructions or the education approach. Having said that the teachers’ approach is the 
norm for Nepal as I have seen this in schools I visited in Kathmandu, Chitwan and 
Humla districts, Bhardia, and Nagargort and many other places over the past twenty four 
years I have been involved in education in Nepal.  

Having text books is essential here as without it the teachers have no resources, access 
to resources or enough general knowledge or teaching knowledge as I know it to teach 
the children. The level of transmitting knowledge from teachers to students in Nepal is 
extremely poor.   

17.8.15 I observed in class 2 children age about 7 or 8. The lesson has been going on 
for about an hour with the students sitting passively listening to the teacher. The students 
were finding it hard to sit still and concentrate as they sat for an hour listening to the 
teacher. Even though they are struggling they tried their hardest to keep still listening to 
the teacher. When the lesson is finished the teacher left and the students remained seated 
waiting for the next teacher to arrive. The children remained seated some speaking 
quietly to their friends, for fifteen minutes until the next teacher arrived and the lesson 
began. By now the students have been sitting behind their desks for about two hours, 
listening passively mostly to the teachers. The second teacher has been more engaging 
to the children, was warmer, more entertaining, asking them more questions and 
speaking so loud it kept the students focused on her. There is more back and forth 
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between the second teacher and the students and she manages to keep them going even 
though it must be painful for the students to have to sit still for such a long time and 
keep concentrating. The students felt comfortable to converse with this teacher and share 
about their home life and she made them feel comfortable.  

18.8.15 The teacher reads to the students from the text book and every now and then she 
pauses and asks the students whether they understood. The students answer in chorus 
“yes”. This goes on for a good part of the lesson which lasts about an hour. There is no 
engaging with thinking or a discussion. The children (age 9, class 3) seem bored but 
keep sitting quietly and try to listen.  

The students of each class remain in the classroom and the teachers keep changing 
depending on the subject. The only resource for teaching is a text book for each subject 
and a white board. Each teacher has two markers to write on the board with and a red 
pen to mark the children’s work. The text books are provided by the school and 
notebooks and pens are donated by the Milan Foundation or bought by the parents.  

The teachers have very little knowledge and understanding of how to teach children and 
all they do is read to the children from the text book while the children listen. They then 
copy whatever the teacher writes on the board and then gives homework which are 
checked the following day. The teachers lack interest and enthusiasm for teaching and 
have a certain acceptance that this how things have been done for a long time and there 
is no point in changing. Even when offered to help with bringing change, they will go 
so far with it, as long as it is in small doses.  

18.8.15 The teachers have no resources for example to teach science but they do the best 
they can with the knowledge and little resources available to them and they improvise. 
However, with knowledge the teachers could make much more use of the natural 
environment to teach lessons such as botany.  

The male teachers made puppets and they did not mind sewing and were quite creative 
in decorating the puppets.  

Half way through the training period one of the teachers shared with me that she feels 
tired in her head from concentrating. In the previous couple of days the training focused 
on sewing toys and she found this level of concentration hard.  

Where the teachers struggle with taking in knowledge in the teacher training they have 
to concentrate and use their thinking capacity in a way that they are not used to. I am 
struggling to live in basic, natural living style that is in fact, from what I observed is 
friendlier to the environment, less wasteful than that of mine. I do not have the physical 
strength or endurance that they have and I do not have the knowledge and confidence 
that they have of working the land and walking on these steep hills. Somehow a meeting 
of the two worlds brings a balanced change but this would require bridging many 
worlds, time, patience, endurance, tolerance and openness.  
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During the training the teachers listened carefully to my suggestions on how to teach 
their students and were interested. They seemed to want to learn new things especially 
learning how to make toys and other learning resources for the children.  

In the training the teachers made, various styles dolls, puppets and stuffed animals, 
ribbons, wands, horse reins, cribs, play frames, set up a home corner, plates and cups 
for play made out of bamboo, baskets for the toys, wooden blocks, collected seeds, 
pebbles and nuts for the children’s play. The teachers worked with more enthusiasm as 
the training progressed and once they started to see where I am taking them. They 
enjoyed the results of their work and rejoiced in it. Towards the end of the training the 
teachers showed enthusiasm for the training and the resources they were making openly 
especially as they started to see the classroom being transformed. 

Transformative learning and change in consciousness, in the context of Nepal, is not 
something that can happen quickly. It takes years, perhaps generations and wold require 
the support of institutions and policy makers to create space for such learning. Training 
teachers in a place like Nepal from my experience, needs time, needs to happen slowly 
and gradually for new ideas to be internalised but the teachers here are open and 
interested in learning new things. The new ideas that I share with them in my training 
are exciting and interesting for them but as it is all new they need time to digest. Gradual 
move towards transformative learning would require introducing new ideas is small 
doses, gradually and slowly allowing digesting time.  

The teachers told me in the training that once they are shown how to make the learning 
resources they found it easy and that they will know how to make them again.  

 I spent the eve of my departure from fieldwork and on the last day of training (22.8.15) 
with the ECD teacher. While she was cooking dinner she thanked me for the training 
and said that it has been a huge help and that now she has many ideas of what to do with 
the children. She said that before she didn’t know what and how to teach the children. 

Teacher Students’ relationship

16. 8. 15 

I observed in class 1: a boy age five sitting at the front row in the classroom, well 
behaved and engaging with whatever the teacher has to offer. He wrapped his arms 
around his teacher who was leaning teaching them, a sign of affection and feeling safe 
and secure with his teacher.  

16.8.15 There is a gentle relationship one the one hand between the teachers and the 
students, a mutual respect within their cultural boundaries and norms. The students have 
a natural respect for the adults and the teachers here treat children mostly with care and 
gentleness. On the other hand a child that is constantly pushes boundaries ends up being 
smacked, something which the children also tend to accept and not make a big deal out 
of.  
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17.8.15 Observing teachers students relationships I noticed that one teacher was very 
good art giving positive feedback to her students for, for example, reading from the 
blackboard, or having done their homework.  

17.8.15 XXX the teacher, praises the students who answered her questions correctly and 
those who made a mistake get a small smackm not very hard but there is a clear message 
that mistakes are not appreciated and answering questions exactly how it is written in 
the text is praised. This teacher is also gentle and caring towards the students. She also 
speaks kindly to the children.  

17.8.15 XXX lesson. The students felt comfortable to converse with this teacher and 
share about their home life and she made them feel comfortable. XXX is engaging to 
the children, warm, uses humour to interact with her students. She does not scold the 
students and seems less strict, warm and constantly giving her students positive 
feedback.  

18.8.15 

The teachers are graceful and there is a relationship of mutual respect between them. 
They address each other as madam and sir and are polite and helpful to each other. Each 
one knows their role and does it.  

18.8.15 

A week into the training the translator made a comment about one of the teacher’s three 
year old son who has been playing with the toys in the ECD class while we were in 
training. The translator commented that he observed that this little boy has already 
benefitted a lot from spending time in the classroom with the toys while we were in 
training and that he has learned a lot just by playing with the toys.  
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Appendix 8: Intermediate Analysis Framework: Placing SD and TCK 
Categories into SE and SWE 

In first analysis I sorted my data into the five categories from my conceptual framework 

(SD, and TCK’s Economy, Social Constructs Values and Relationships, Nature, and 

Spirituality).  

In intermediate analysis I used the following table to analyse my data further. I worked 

separately with data from SD and each TCK category. Using SWOT analysis I analysed 

the data, using sustainable education’s four components, into Strengths, Weaknesses, 

Threats and Opportunities.  

SE: Levels of 
Knowing

Qualities:

SE components are:  
Socialising, 
vocational, liberal, 
developing 
individual potential, 
allows learners to 
take ownership of 
acquired meaning is 
beyond transmitting 
knowledge and facts 
but is experiential, 
encourages a 
process and is 
healing.

Aims at making the 
world a better place 
and works for 
change for the 
better.
SE educates for 
resilience, 
creativity, 
participation, 
material restraint, 
sense of 
responsibility, 
transpersonal ethics 
to handle transition 
and education well-
rounded individuals. 

Learning should be 
full of meaning and 
participative to 
bring about people’s 
contribution to 
society.

SE: Whole System 
Thinking

Qualities:
Constructive;
Learning to be full 
of meaning;
Have tools to adapt, 
change and act 
towards 
sustainability;
Healing.

Change of 
consciousness is 
needed so people 
become self-
motivated to engage 
with change. 

Works on individual 
level transforming 
themselves. 
SE is, “Sustaining: 
it helps sustain 
people, 
communities and 
ecosystems;
Tenable: it is 
ethically defensible, 
working with 
integrity, justice, 
respect and 
inclusiveness;
Healthy: it is itself a 
viable system, 
embodying and 
nurturing healthy 
relationships and 
emergence at 
different system 
levels; Durable: it 
works well enough 
in practice to be 

SE:  Community 
of Subjects

Qualities:
Participatory;
Participative skills;
Develop individual 
and their potential;
Transpersonal ethics 
to handle transition 
and give mutual 
support;
Educate for 
sustainability, peace 
and community;
Values equality;
Democratic;
Advocates for 
learning to be 
participative to 
bring about people’s 
contribution to 
society.
SE values are of 
participation, 
synergies, 
community, self-
organization, we are 
co-creators of the 
world
Recognises intrinsic 
values of 
individuals.

A holistic 
participatory 
consciousness.

SE: Ecological 
Worldview

Qualities:
Seeks to transform 
the world to be a 
better place;
Material restraint;
Sustainable ways of 
life has been part 
and parcel of many 
traditional societies 
for centuries.
Ecological living 
and sustainable 
lifestyles.

Reconnecting 
consciously with 
nature that is 
grounded in self-
awareness and 
individual 
responsibility. 
Supports a shift 
towards developing 
an ecological 
conception of the 
world 

Potential SWE 
themes:

Spiritual ecology:
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SE values are of 
participation, 
synergies, 
community, self-
organization, we are 
co-creators of the 
world
Recognises intrinsic 
values of 
individuals.
Self-motivated;
Engage with 
change;

Potential SWE 
themes:

Respecting 
individual’s growth 
based on 
developmental 
understanding;

Advocating love, 
life, wisdom;

Teaching using the 
human voice in an 
authentic way as the 
vehicle from which 
the love, life and 
wisdom can be 
tended to. 

Enabling the child’s 
soul/inner life to 
unfold unhindered 
in order to enter the 
realm of human 
freedom in a more 
conscious way;

Awakening and 
developing in 
children, in an
holistic way, virtues 
of gratitude and love 
to enable sense of 
responsibility to 
arise freely from 
within the 
adolescent; 

Nurturing gratitude, 
love and 
responsibility;

Nurturing awe, 
wonder and 
reverence;

Developing 
capacities to be free 
of thoughts through 
brining children in 

able to keep doing 
it” (Sterling, 2008: 
4).

SE is centred on 
interconnectedness 
and 
interdependency of 
individuals fulfilling 
their potential as a 
mean to bring about 
balance and health 
to the 
environmental, 
social and economic 
realms. 

Potential SWE 
themes:

Children learn 
through rhythms of: 
Concentration/relax
ation;
Listening/action;
Remembering/forge
tting; 
Teacher 
directed/child 
directed 
Head/heart/hands;

Teaching through 
characterising and 
interconnecting; 

Describing and 
interrelating to 
bring living 
concepts to the child 
who is then able to 
form mental 
pictures;

Enabling children to 
be engaged and 
create rich, creative 
and imaginative 
mental images. 

Use imagination in 
an expansive way, 
as a skill necessary 
for developing 
higher thinking 
faculties and deeper 
levels of 
consciousness.

Engaging with the 
arts and creative 
imagination;

Potential SWE 
themes:

Teachers are 
committed to 
understanding the 
nature of the human 
being;

Teacher-student 
relationship viewed 
as a human and 
spiritual encounter;

A human’s life is 
viewed by educators 
as a whole from 
birth to death and 
that influences in 
childhood will 
appear later on in 
life, for better or 
worse; 

Education must 
have respect for 
children’s freedom 
in their interaction 
with the world and 
their development 
process;

The teacher is 
committed to her 
own inner 
development 
towards freedom, 
and has deep 
awareness of the 
interrelations of 
body, soul and spirit 
and that 
consciousness 
evolves not only in 
childhood but 
throughout a 
person’s lifespan;

Teachers focus on 
educating the right 
faculty of the child 
at the right age and 
through that, know 
how to properly 
assist the child’s 
evolving 
consciousness 
deepen.

Individual 
development is 
detrimental to 
support the 
evolution and well-
being of humanity, 
Earth and the 
cosmos;

A human being, in 
her soul, must 
experience the 
divine and then she 
can discover it in 
her environment. 

Humanity is an 
integral part of the 
Natural world’s 
evolution. Through 
Nature we can 
rediscover ourselves 
and also find Nature 
transformed within 
us. 

Individuals to take 
full responsibility 
for further evolution 
and with it that of 
the whole planet.

Reconnecting 
consciously with 
Nature and applying 
remedies that are 
grounded in self-
awareness, self-
determination and 
individual 
responsibility. 

Teacher teaching 
with being 
conscious of the 
present and the 
future: what is 
taught in the present 
for the future.

The human being 
and the universe are 
constantly evolving 
together in relation 
to one another-co-
evolutionary;

Emphasis on 
Human - Nature 
relationship;

Cultivating human 
nature relationships 
through
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contact with their 
humanity;

Nourishing the 
child’s inner being;

Fostering in 
children inner 
flexibility, 
adaptability, 
resilience, tolerance 
and enthusiasm;

Help children find 
their inner strength 
so they can make 
their interface with 
the world possible;

Setting the 
foundation towards 
becoming an ethical 
individualist 
through liberating 
oneself from 
feelings that are 
linked with egoism 
to move towards 
individual inner 
freedom;

Encourage thinking 
that goes above and 
beyond one’s 
character, social 
networks, cultural 
influences, external 
stimulum or 
impressions;

Taking personal 
responsibility;

Cultivate inwardly 
love for the 
action/deed. 

Awaken to the 
relationship 
between the 
experiences of the 
inner part of our 
being in response to 
the external world;

Teach children 
using imaginative 
living concepts and 
the arts that are 
integrated into every 
taught subject. Use 
the art to sensitise 
the senses to the 
world and to others. 

Cultivate 
imagination and the 

Every subject is 
taught by relating it 
to being human;

Educating children 
to become well 
rounded human 
beings capable of 
making a change in 
the world through 
having an 
awareness of 
humanity and their 
own humanity. 

Educating through 
nourishing and 
stimulating 
children’s’ learning 
potential not only 
through instructing 
and transmitting 
knowledge; 

Teaching through 
bringing warmth of 
feeling into thinking 
through creativity to 
enable the heart to 
develop and deepen 
consciousness;

Educating the 
child’s appropriate 
faculties at the right 
age;

How to teach 
children  is more 
crucial than what to 
teach them;

Raising children 
naturally to enable 
best possibility 
environment for 
consciousness to 
unfold;  

Providing children 
with a nurturing 
natural environment 
where the soul of the 
growing child can be 
freely developed 
without external 
impediments; 

Cultivating 
nourishing 
relationships 
between human 
beings, humans and 
the natural 
environment and the 
divine;

nurturing a sense of 
magic, wonder, awe 
and reverence;

Nurturing/cultivatin
g the child’s inborn 
affinity with nature 
creates space for 
inner development;

Everything in the 
universe (which 
human beings are an 
integral part of) as 
interconnected and 
interdependent 

Seeds of 
consciousness find 
fertile soil 
throughout 
childhood as the 
child is 
impressionable 
particularly in early 
childhood and feels 
a whole with both 
the physical and 
spiritual world; the 
child’s experience 
of Nature is that of 
unity. The seeds 
planted in early 
childhood are then 
nurtured in primary 
and secondary 
school and carried 
throughout life 
supporting the 
development of free, 
self-determining 
universal individual 
human beings. 

Educating children 
in tune with the 
rhythms of nature of 
day and night, the 
seasons, the earth 
and the cosmos. A 
growing child that 
experiences the 
rhythm of 
“breathing in and 
out” of the universe 
is open to take in 
nature into her 
being.
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arts as the core of 
educating children;

Children engage 
and experience their 
inner and outer 
world when 
participating in art, 
making it the 
medium for a 
successful link 
between spirit 
(sense free world) 
and matter (the 
world of objects).

A human being has
body, soul and spirit. 
Body is visible to 
all; soul exists inside 
us as our own 
private world; The 
spirit part reveals the 
outer world in a 
higher 
consciousness. 
Body, soul and spirit 
are intricately 
interlinked and 
influence one 
another. The soul 
links body and 
spirit: it receives 
experiences through 
the senses and 
grasps the spirit 
through thinking 
activity and 
intuition; 

Awareness of these 
interconnections 
consciousness 
happens in the soul, 
through the 
thinking, feeling and 
willing/doing 
faculties. Thinking, 
feeling, and doing 
are interrelated and 
are dynamically 
interactive. 

As thinking, feeling 
and willing 
interpenetrate, a 
differentiation in the 
way they relate to 
consciousness and 
how they interact 
with the world takes 
place.

Children are taught 
in an unhurried 
manner, according 

Using the arts to 
support deepening 
consciousness 
through balancing 
the doing (the hand) 
and the feeling 
(heart) realms; 

Awakening 
consciousness 
through equally 
educating the hands 
(will), heart 
(feeling) and the 
head (thinking).

Tuning in with the 
process of the world 
through balancing 
thinking, feeling and 
doing activities to 
consciously apply 
intuitive thinking in 
life; 

Supporting building 
in children a strong 
link of heart and 
mind through 
following the 
developmental stage 
of consciousness 
from doing to 
feeling to thinking;

Education in 
essence is self-
education as 
children are 
naturally inclined to 
act in response to 
their unfolding 
world;

Nourishing the 
child’s inner being, 
fostering in her inner 
flexibility, 
adaptability, 
resilience, tolerance, 
and enthusiasm. 

In the will the young 
child experiences 
the impulse to learn 
and to come into 
being; The young 
child learns and 
experiences the 
world through her 
senses. Through 
spontaneous 
imitation of others 
the child, through 
her will is engaged 
and learns by doing 
and internalises the 
world.  
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to their 
developmental 
phase. This means 
creating an 
appropriate 
environment for 
self-education in 
order to nurture the 
unfolding and 
development of 
consciousness.

In early childhood: 
Through the child 
being surrounded by 
adults’ activities and 
dispositions that are 
worthy of imitation, 
she forms values and 
learns that the world 
is good;

Nurturing learning 
through doing 
enables the child to 
form the ground to 
become self-
discipline and ready 
to take initiatives 
later on in life; 

In primary school 
age:
Supporting the 
feeling realm 
development 
through creative 
imagination; 

Teaching using 
living pictures (i.e. 
through storytelling) 
where the laws of 
nature and the 
hidden aspects of the 
world can be taught 
in an imaginative 
way. 

The child forms 
living pictures and 
develop inward 
understanding 
which supports 
deepening heart 
awareness;

Educating every 
subject with 
imagination, music, 
poetry, living 
concepts and the 
creative arts;

The Intellect is 
awakened through 
engaging the will in 
artistic activities;

Children reach out 
to the world and are 
influenced by what 
come from their 
feelings;

Children develop, 
out of their own 
inner being, a love 
for the authority of 
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the teacher, an 
authority in the 
teacher that comes 
out of sincerity, 
reverence and 
enthusiasm to 
teaching. This love 
transforms into 
respect for truth and 
knowledge as an 
adult;  

Engaging in 
rhythmic activities 
in learning and 
being immersed in 
the arts, the child 
develops her feeling 
realm and pictorial 
image thinking and 
comes to experience 
and understand the 
world as beautiful;

Adolescence:
The adolescent’s 
logical and abstract 
thinking is 
developing, 
enabling them to 
strive to make sense 
of the world and 
experience it as true.

Supporting the 
child’s 
developmental 
forces in previous 
childhood phases is 
the foundation from 
which educating the 
intellect is built on.

Strengths

Weaknesses

Threats

Opportunities
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Appendix 9: An Example of Intermediate Analysis 

An example of using the intermediate analysis table (see Appendix 8) to analyise 

Social Constructs, Values and Relationships data.  

Social Constructs, Values and Relationships 

SE: Levels of 
Knowing

SE: Whole System 
Thinking:
Respecting and 
nurturing the 
head, heart and 
hands of the 
individual learners

SE: Community of 
Subjects: 
Individuals and 
community & 
participatory 
consciousness

SE: Ecological 
Worldview

Strengths Empowering youth.

Younger children 
do not have access 
to IT and media, 
which according to 
Steiner educational 
approach, fosters 
healthier physical, 
emotional 
development and 
nurtures 
imaginative play 
and thinking. 

Bahing children’s 
play is rich with 
imagination, 
cooperation, 
sharing, and 
problem solving

Bahing, through 
their mythology 
remain connected to 
their ancestors, 
ancestral land and 
their history. 
Storytelling 
tradition

Respect and high 
regards to feminine 
energy.
Rich oral tradition 
and mythology.
Bahing mythology 
links the past with 
the present and 
future. 
Bahing traditional 
dances and songs 
keeps them linked 
to their heritage, 
fosters intimate 

It takes a village to 
raise a child. Bahing 
take this view that 
raising children is a 
responsibility of the 
community. 

Bond between 
people that are not 
blood related; 
strengthening 
relationships that are 
based on values such 
as trust and loyalty 
which are at the 
foundation of 
healthy human 
relationships. 

Providing some sort 
of emotional support 
to others in difficult 
times. 
Bahing give their 
young children 
freedom to explore 
their environment.
Bahing gentle 
handling of their 
children helps build 
self-confidence in 
their children. 
Young children are 
not separated from 
their mothers. 

Children are 
integrated into the 
household activities 
by participating and 
watching adults at 
work. 

Bahing children are 
independent, 

Promoting feminine 
energy. Having high 
regards to women. 
Bahing women are 
more empowered 
than other Nepalese 
communities. 
Women’s voice is 
heard.

Bahing manners are 
centred on respect 
to other fellow 
human beings.

Bahing welcome 
guests and strangers 
with openness and 
warmth, fostering 
inclusion.

Bahing work 
together as a 
community of 
parents, teachers 
and other
community 
members to raise 
children.

There is a 
connection or 
interdependence 
and mutual respect 
between youth and 
elderly; each one 
has a valid and 
equally important 
role to play in 
society.

Thinking and 
working towards the 
well-being of all. 

Bahing oral 
tradition fosters a 
close relationship 
with the divine in 
nature. 
In Bahing 
mythology 
emphasises the 
relationship of 
interdependence 
with humans, 
plants, animals, 
nature spirits and 
the cosmos. 

Bahing children are 
confident being 
around animals and 
taking care of them. 

Children are at 
home in their 
natural environment 
and play in streams, 
with mud, and in 
the local woodlands 
and fields. 
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relationships with 
the natural world. 

Bahing children 
engage in heuristic 
play (due to having 
no toys) which 
helps them develop 
their imagination 
and fantasy play. 
These children have 
a great deal of 
freedom to explore 
and engage with 
their home and 
village 
environment. 

Lack of exposure to 
media protects 
Bahing children 
from harmful 
influences of 
violence, 
consumerism and 
material thinking. 

Bahing highly value 
education and 
knowledge as a way 
out of poverty; for 
good citizenship; to 
preserve their 
heritage; to have 
knowledge of the 
world at large. 

Bahing see parents 
and family as the 
child’s first 
educators. 

Bahing parents 
attempt to provide 
their children with 
what they perceive 
as better education 
opportunities. 

confident and 
responsible as a 
result of being 
allowed to 
participate in 
activities such as 
lighting the fire in 
the hearth. These 
children are aware 
of dangers and for 
most part are able to 
assess and manage 
risks. 

Bahing children are 
independent, 
responsible and 
more capable than 
children their age in 
cities as a result of 
being trusted with 
responsibilities.

Bahing children in 
the villages’ school 
are eager to learn. 
They do not present 
nervous energy 
through being over 
stimulated or signs 
of burn out when in 
class. 

Respect for those 
who are older. 

Weaknesses Older children who 
are not exposed to 
IT can be at a 
disadvantage in 
functioning in the 
modern world. 

Lack of books and 
toys at home also 
limit healthy 
stimulations and 
learning 
opportunities for 
children.
The villages school 
lacks in learning 
and teaching 
resources. Children 

Even though in 
Bahing culture 
emotional support is 
present, there are 
still restraints on 
expressing emotions 
and perceptions of 
emotional 
vulnerability 
resulting in limited 
emotional support.

Girls are expected 
to take on more 
responsibilities than 
boys at a fairly 
young age and this 
can limit some of 

Teachers are 
committed to 
understanding the 
nature of the human 
being;

Teacher-student 
relationship viewed 
as a human and 
spiritual encounter;

A human’s life is 
viewed by educators 
as a whole from 
birth to death and 
that influences in 
childhood will 
appear later on in 

Bahing children can 
lack in empathy 
towards animals’ 
suffering. 
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have access to very 
few text books only. 
The government 
village school 
focuses primarily on 
dominant culture. 
The curriculum 
does not include 
Bahing culture and 
spirituality. 

Bahing parents 
aspire to send their 
children to private 
schools in 
Kathmandu for it 
signals a higher 
social status. 

their freedom to be 
children. 

There is lack of 
individual 
expression and 
celebrating 
individuality 
starting in 
childhood. For 
example, children 
do not know their 
age or date of birth 
and birthdays are 
not celebrated. 

The teachers of 
villages’ school use 
an outdated 
behaviour 
management 
approach, mainly 
due to lack of 
knowledge and 
training which is 
widespread in the 
Nepalese schools 
system. 

life, for better or 
worse; 

Education must 
have respect for 
children’s freedom 
in their interaction 
with the world and 
their development 
process;

The teacher is 
committed to her 
own inner 
development 
towards freedom, 
and has deep 
awareness of the 
interrelations of 
body, soul and spirit 
and that 
consciousness 
evolves not only in 
childhood but 
throughout a 
person’s lifespan;

Teachers focus on 
educating the right 
faculty of the child 
at the right age and 
through that, know 
how to properly 
assist the child’s 
evolving 
consciousness 
deepen.

There is less room 
for individuals to 
express themselves.

Teachers lack basic 
knowledge and 
understanding of 
teaching, learning, 
and child 
development.
Teachers have gone 
through minimal or 
no teacher training. 
Teachers in the 
villages school are 
not used to receive 
training and their 
ability to 
concentrate and 
absorb new 
knowledge is short. 
This necessitate a 
slow and gradual 
training programme 
which would take a 
long time to help 
improve quality of 
teaching at the 
school. 
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Opportunities Through the Bahing 
society there is an 
opportunity to have 
Bahing language 
introduced in 
schools in villages 
where most children 
are Bahing. 

Some Bahing 
parents are positive 
about their children 
being educated 
farmers; being 
confident and proud 
of being farmers. 
There is an 
opportunity through 
this for parents to 
support an 
education that keeps 
children connected 
to their heritage. An 
opportunity to 
educate youth that 
being a farmer is a 
well-respected 
vocation.
A wish by Bahing 
to have an 
education system 
that includes their 
heritage and sense 
of identity. 

Teacher-student 
relationship viewed 
as a human and 
spiritual encounter;

Opportunity to 
strengthen position 
of females in 
Bahing society and 
reduce Hindu 
culture influences of 
male dominance. 

Teachers in the 
villages’ school 
showed warmth and 
care towards their 
students. Students 
showed respect and 
love to their 
teachers. There is an 
opportunity here 
through further 
appropriate training 
to the teachers to 
nurture this positive 
aspect of teacher-
student relationship. 

Through the 
training seminar I 
conducted I 
observed that the 
villages’ school 
staff was receptive 
to learning new 
ideas on how to 
teach their students. 

Further develop 
environmental 
education in the 
school curriculum 
through reaffirming 
some of Bahing 
ecological lifestyle 
and Bahing 
children’s natural 
affinity with nature 
through living so 
closely to it. 

Threats As a result of 
migrant workers 
many children in 
the villages are 
growing up without 
their fathers and in 
many cases without 
positive male role 
models as most of 
the men are away 
from the villages.

The government 
village school 
curriculum does not 
include Bahing 
language and 
tradition and 
primarily focuses on 
dominant Hindu 
culture, religion and 
language potentially 
causing identity 
confusion to 
children and a 

Migration out of 
villages threatens 
Bahing’s way of 
life, social and 
structure, and 
traditional welfare 
system, particularly 
as there is no sound 
government policies 
and practices to fill 
this void. 

Road construction is 
likely to cause 
pollution due to 
vehicles, increase in 
bought packaged 
goods, dust and 
noise pollution. 
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feeling of being 
inferior. Such 
education can seem 
as a threat to Bahing 
way of life and does 
not keep Bahing 
children connected 
to their way of life.  

Valuing formal 
education only 
devalues Bahing old 
age wisdom and 
reduces sense of 
self-worth. 
The manner in 
which education is 
used as a vehicle of 
change in critical 
for introducing 
changes that do not 
destroy ancient 
wisdom and 
contribute to the 
elimination of 
traditional ways of 
living. 
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Appendix 10: An Example of Last Analysis (first part) 

Bringing Together SE’s Community of Subjects and SWE with relevant Bahing

SD and TCK using SWOT analysis: 

SE Community of Subjects Qualities
SE places ownership and determination with educators, learners and communities;

Develop individual and their potential; 

Transpersonal ethics to handle transition and give mutual support; 

Educate for sustainability, peace and community; 

Values equality; 

Democratic; 

Advocates for learning to be participative to bring about people’s contribution to 
society. 

SE values are of participation, synergies, community, self-organization, we are co-
creators of the world 

Recognises intrinsic values of individuals. 

A holistic participatory consciousness.

Potential SWE themes:  

Teachers are committed to understanding the nature of the human being;

Teacher-student relationship viewed as a human and spiritual encounter;

A human’s life is viewed by educators as a whole from birth to death and that influences 
in childhood will appear later on in life, for better or worse;  

Education must have respect for children’s freedom in their interaction with the world 
and their development process; 

The teacher is committed to her own inner development towards freedom, and has deep 
awareness of the interrelations of body, soul and spirit and that consciousness evolves 
not only in childhood but throughout a person’s lifespan;
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Teachers focus on educating the right faculty of the child at the right age and through 
that, know how to properly assist the child’s evolving consciousness deepen.

Strength  

Despite the caste system which Bahing adhere to, they take good care and are 
respectful of lower castes families and individuals living in their villages. Despite the 
caste system Bahing have managed to maintain values such as integrity, honesty, and 
sense of community. Bahing have a deep understanding of interdependency and 
attempt to maintain healthy social relationships amongst them and with other ethnic 
and caste groups and hence securing support system. Bahing society is egalitarian. 

Individuals and NGOs that are connected with the villages are helping improve 
standard of living by installing water taps outside each house, supporting in building 
outhouses and bio gas equipment. Individuals are active in trying to improve 
conditions in the villages. They use their skills, influence and funds to increase 
standard of living, quality of education and health facility in the villages. They take 
initiative, leadership and are self-motivated.  

Bahing are proud of their heritage and who they are. Bahing integrated other traditions 
with their own in a balanced and respectful way to their own tradition and that of 
others.  

In Bahing mythology social and individual rules, ethics and code of conduct are 
displayed. In their mythology knowledge of how to function in Bahing social order is 
transmitted. 

Bahing children are allowed to sit in and listen to all adults’ conversations and meetings. 
Bahing are not authoritarian when it comes to disciplining their children in comparison 
with the Hindu dominant culture.  

Bahing have an open house social and hospitality approach. Even strangers in need of a 
place to stay is welcome. 

Bahing have a tradition of sharing resources and tools and with that ensure everyone in 
their community is thriving.  
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Parma labour support system enhances sense of community and bring people together.  

The villagers work together on community projects in an egalitarian way. Bahing 
understand that they need to support community projects and do not try to avoid it. 
They are active participants and do not rely on their government to improve conditions 
in their village, for example, electricity.  

Bahing value relationships with other people and even when busy they make time to 
be with others. They usually make time to have a cup of tea with a visitor.  

Respect for those who are older.

Bahing have a tradition of sharing resources and tools and with that ensure everyone in 
their community is thriving.  

Promoting feminine energy. Having high regards to women. Bahing women are more 
empowered than other Nepalese communities. Women’s voice is heard.

Bahing manners are centred on respect to other fellow human beings. Bahing welcome 
guests and strangers with openness and warmth, fostering inclusion. 

Bahing work together as a community of parents, teachers and other community 
members to raise children. 

There is a connection or interdependence and mutual respect between youth and 
elderly; each one has a valid and equally important role to play in society. 

Thinking and working towards the well-being of all. Parma labour support system 
enhances sense of community and bring people together. The villagers work together 
on community projects in an egalitarian way. Bahing understand that they need to 
support community projects and do not try to avoid it. They are active participants and 
do not rely on their government to improve conditions in their village, for example, 
electricity.  
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Bahing have strong family support. 

Bahing value relationships with other people and even when busy they make time to 
be with others. They usually make time to have a cup of tea with a visitor.  

Api naming ritual keeps the younger generation connected with the ancestors.

Weakness  
Lack of manpower in the villages as a result of the migrant workers phenomenon means 
that much of the farm work rests on the elderly who do not have the physical strength 
to continue this work leaving them vulnerable.  

The caste system keeps Bahing lower in the Nepalese social structure. They participate 
in this social system through treating castes lower than them according to the set of 
social rules forced on them by the ruling elite. Bahing’s sense of self and standing in 
the Nepalese society is affected as well as they cannot break away from being lower 
caste and not having equal opportunities as higher castes. The Nepalese caste system is 
a weakness as it promotes exclusion and does not give an opportunity for Nepalese to 
unite as a nation. Higher castes do not have an interest in sharing resources and 
improving quality of life for other castes and ethnic groups in Nepal. Bahing, being a 
lower caste, are strongly affected by this. Caste system causes inferiority complexes. 
Being under domination of another culture leaves less room for Bahing own culture. 

Farmers in Nepal are viewed as having low social status and their profession is not 
valued.  

Bahing children are not allowed to speak in adult conversations and meetings. There is 
less room for individuals to express themselves. 

Teachers lack basic knowledge and understanding of teaching, learning, and child 
development. Teachers have gone through minimal or no teacher training. Teachers in 
the villages school are not used to receive training and their ability to concentrate and 
absorb new knowledge is short. This necessitate a slow and gradual training 
programme which would take a long time to help improve quality of teaching at the 
school.  

Opportunities 

Opportunity to strengthen position of females in Bahing society and reduce Hindu 
culture influences of male dominance.  
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Teachers in the villages’ school showed warmth and care towards their students. 
Students showed respect and love to their teachers. There is an opportunity here 
through further appropriate training to the teachers to nurture this positive aspect of 
teacher-student relationship.  

Through the training seminar I conducted I observed that the villages’ school staff was 
receptive to learning new ideas on how to teach their students.  

Threats  
Too many villagers leave the village to work abroad creating a serious shortage of 
manpower, threatening the existence of traditional social structure and welfare and 
devastating family life.  

As a result of being under Hindu culture domination and being perceived as lower caste 
Bahing may have less confident and low sense of self- worth, particularly due to lack of 
opportunities which are reserved primarily to the high caste Hindus. 

There is a delicate balance between Bahing being active to preserve their culture and 
being recognised by the government so they can receive funding and becoming too 
political and hence using and losing their cultural and spiritual way of life in their fight 
against Hindu ruling caste.   

Nepalese government curriculum represent primarily dominant Hindu culture and with 
that does not foster in Bahing children a positive view of themselves and their tradition 
which potentially can result in low self-esteem and can be a cause for frustration, 
resentment and anger. 

Migration out of villages threatens Bahing’s way of life, social and structure, and 
traditional welfare system, particularly as there is no sound government policies and 
practices to fill this void.  

The practice of Samse can threatens Bahing social cohesion and bring about division 
between and within communities. 
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Appendix 11: An Example of Last Analysis’ (second part)

Bahing TCK’s Contributions to SE‘s Community of Subjects
SE places ownership and determination with educators, learners and communities. In 
SWE teachers are committed to understanding the nature of the human being from 
biological, psychological and spiritual perspectives and are committed to their own 
inner development towards freedom. Unfortunately, I was unable to observe in the 
teachers’ of the villages’ school a commitment to such understanding. The main reason 
being lack of teacher training, or a spiritual practice that touches on this. The teachers 
lack basic knowledge and understanding of teaching, learning, and child development. 
Teachers have gone through minimal or no teacher training. Teachers in the villages’ 
school are not used to receive training and their ability to concentrate and absorb new 
knowledge is short. This necessitate a slow and gradual training programme which 
would take a long time to help improve quality of teaching at the school. Having said 
that the teachers in the villages’ school showed warmth and care towards their students. 
Students showed respect and love to their teachers. There is an opportunity here through 
further appropriate training to the teachers to nurture this positive aspect of teacher-
student relationship. Through the training seminar I conducted I observed that the 
villages’ school staff was receptive to learning new ideas on how to teach their students.  

Threat: As a result of being under Hindu culture domination and being perceived as 
lower caste Bahing may have less confident and low sense of self- worth, particularly 
due to lack of opportunities which are reserved primarily to the high caste Hindus. 

Develop individual and their potential and Recognises intrinsic values of 
individuals. 

SWE teachers focus on educating the right faculty of the child at the right age and 
through that, know how to properly assist the child’s evolving consciousness deepen. In 
SWE a human’s life is viewed by educators as a whole from birth to death and that 
influences in childhood will appear later on in life, for better or worse. Furthermore, 
teaching happens with a deep awareness of the interrelations of body, soul and spirit and 
that consciousness evolves not only in childhood but throughout a person’s lifespan. At 
the core of SWE is respect for children’s freedom in their interaction with the world and 
their development process.  

Promoting feminine energy. Having high regards to women. Bahing women are more 
empowered than other Nepalese communities. Women’s voice is heard.

Opportunity: Opportunity to strengthen position of females in Bahing society and 
reduce Hindu culture influences of male dominance.  
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Educate for sustainability, peace and community; Values equality and is 
democratic; 

Despite the caste system which Bahing adhere to, they take good care and are 
respectful of lower castes families and individuals living in their villages. Despite the 
caste system Bahing have managed to maintain values such as integrity, honesty, and 
sense of community. They have a deep understanding of interdependency and attempt 
to maintain healthy social relationships amongst them and with other ethnic and caste 
groups and hence securing support system. Bahing society is egalitarian. They are 
proud of their heritage and who they are and at the same time they integrated other 
traditions with their own in a balanced and respectful way to their own tradition and 
that of others.  

In Bahing mythology social and individual rules, ethics and code of conduct are 
displayed. In their mythology knowledge of how to function in their social order is 
transmitted. 

The villagers work together on community projects in an egalitarian way. Bahing 
understand that they need to support community projects and do not try to avoid it. They 
are active participants and do not rely on their government to improve conditions in their 
village, for example, electricity.  

Bahing manners are centred on respect to other fellow human beings. They respect 
those who are older and there is a connection or interdependence and mutual respect 
between youth and elderly; each one has a valid and equally important role to play in 
society. In addition Bahing welcome guests and strangers with openness and warmth, 
fostering inclusion. They have an open house social and hospitality approach. Even 
strangers in need of a place to stay is welcome. 

Weakness: The caste system keeps Bahing lower in the Nepalese social structure. 
They participate in this social system through treating castes lower than them 
according to the set of social rules forced on them by the ruling elite. Bahing’s sense 
of self and standing in the Nepalese society is affected as well as they cannot break 
away from being lower caste and not having equal opportunities as higher castes. The 
Nepalese caste system is a weakness as it promotes exclusion and does not give an 
opportunity for Nepalese to unite as a nation. Higher castes do not have an interest in 
sharing resources and improving quality of life for other castes and ethnic groups in 
Nepal. Bahing, being a lower caste, are strongly affected by this. Caste system causes 
inferiority complexes. Being under domination of another culture leaves less room for 
Bahing own culture. 

Weakness: Farmers in Nepal are viewed as having low social status and their profession 
is not valued.  
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Threat: There is a delicate balance between Bahing being active to preserve their culture 
and being recognised by the government so they can receive funding and becoming too 
political and hence using and losing their cultural and spiritual way of life in their fight 
against Hindu ruling caste.  Nepalese government curriculum represent primarily 
dominant Hindu culture and with that does not foster in Bahing children a positive view 
of themselves and their tradition which potentially can result in low self-esteem and can 
be a cause for frustration, resentment and anger. 

Advocates for learning to be participative to bring about people’s contribution to 
society. 

Bahing children are allowed to sit in and listen to all adults’ conversations and meetings. 
Bahing are not authoritarian when it comes to disciplining their children in comparison 
with the Hindu dominant culture. However, Bahing children are not allowed to speak in 
adult conversations and meetings. There is less room for individuals to express 
themselves. 

SE values are of holistic participatory consciousness, synergies, community, self-
organization, we are co-creators of the world. Transpersonal ethics to handle 
transition and give mutual support. In SWE teacher-student relationship viewed as a 
human and spiritual encounter, which supports openness and mutual respect leading to 
a more holistic participatory consciousness in the school community. In Bahing world 
individuals and NGOs that are connected with the villages are helping improve standard 
of living by installing water taps outside each house, supporting in building outhouses 
and bio gas equipment. These individuals who are from the villages but live elsewhere 
are active in trying to improve conditions in the villages. They use their skills, influence 
and funds to increase standard of living, quality of education and health facility in the 
villages. They take initiative, leadership and are self-motivated. 

Bahing value relationships with other people and even when busy they make time to be 
with others. They usually make time to have a cup of tea with a visitor. Bahing have 
strong family support and they work together as a community of parents, teachers and 
other community members to raise children. Even the ancestors are involved in 
protecting and caring for children through the Api naming ritual, which aims at ensuring 
that if a child dies she will be met and cared for by the ancestors who will take her and 
accept her in the land of the dead. Through this ritual, Bahing, therefore ensure to keep 
the younger generation connected with the ancestors.

Bahing think and work towards the well-being of all in their community. They have a 
tradition of sharing resources and tools and with that ensure everyone in their 
community is thriving. The parma labour support system enhances sense of community 
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and bring people together. The villagers work together on community projects in an 
egalitarian way. Bahing understand that they need to support community projects and 
do not try to avoid it. They are active participants and do not rely on their government 
to improve conditions in their village, for example, electricity.  

Weakness: Lack of manpower in the villages as a result of the migrant workers 
phenomenon means that much of the farm work rests on the elderly who do not have 
the physical strength to continue this work leaving them vulnerable.  

Threats: Too many villagers leave the village to work abroad creating a serious 
shortage of manpower, threatening the existence of traditional social structure and 
welfare and devastating family life. Migration out of villages threatens Bahing’s way 
of life, social and structure, and traditional welfare system, particularly as there is no 
sound government policies and practices to fill this void. The practice of Samse can 
threatens Bahing social cohesion and bring about division between and within 
communities. 

Transpersonal ethics to handle transition and give mutual support 


