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PREFACE

Note on orthography and names

The Ladakhi language, &odyigas Ladakhis themselves term it, is a branch oétait,
based on the Tibetan transcription and alphabétyvhi dissimilar words and pronunciation.

There are several dialects with differing pronunorain the various regions in Ladakh.

In my thesis | have, in order for readers unfamiéh Whylie’s transliteration of Tibetan

(the system most common to foreign students oftéije and due to Ladakhi not being
identical to Tibetan, referred to Ladakhi words weey | heard them. This, | believe, gives the
reader a closer picture of the actual pronunciatiaihe word since Whylie’s system includes

in the transliteration aspired and silent letters.

Whenever | employ words that are originally frore fhibetan cultural world and that are
regarded as commonly used and understood in acadkuse the word as it is transcribed in
this literature. When | introduce a new Ladakhi evor the text, | show it italics and with
translation. When the word reappears in the téxtilli still be in italics, but will have no
translation. At the end of my thesis, | have inelda list of vocabulary, with translations and
explanations of the words introduced in the texhadforeign words or expressions will
follow the same system as the Ladakhi words. Thiéyoe introduced showed in italics and
with an explanation; thereafter they will only showitalics. These will also be included in

the vocabulary at the end.

Names of translators and informants have been @ubimgorder to protect their privacy.

Names of villages and places are however kept.

Note on the Tibetan cultural area treated as a culirally coherent entity

Several researchers in Ladakh have tended to asepes and comparative material from the
Tibetan Plateau and the Trans-Himalayan area, offenred to as the Tibetan cultural area,

an area where Tibetan Buddhism has a strong fahtfible reasons for this is that in these



areas, religion is all-encompassing, influencingrg\aspect of life and imbued in people’s
way of thinking, speaking and acting. Due to ths\ny researchers compare social aspects
observed in Ladakh with similar aspects observesther parts of the huge Himalayan area

which may be far away in actual distance, but wboge in practice.

However, it must be mentioned that across this meg®n referred to as the Tibetan cultural
area, there are several climatic zones requirifigrént forms of human adaptation, as well as
a number of local variants of Tibetan Buddhism. #iddally, there is a well of different
styles of architecture, dress, customs and foaddmegion, bugrosso modmne can say that
the area is one cultural area. However, criticisractied at some researchers, claim that
comparisons across such distances are farfetcliethanthe cultural uniformity is not as
great as portrayed. In addition, it is importanhte that the Tibetan Buddhists are not the
only religious group in the region. Both Hindus,riStians and Muslims live in the region and
must not be ignored, as the different groups hawiab influence on each other. However,
my focus is on Ladakhi Buddhists and so | havenadb myself to use examples and
comparisons from other areas of the Himalayan Bistldégion, as | judge the similarities

many and large enough to constitute more thanrecickEnce.

It is vital to remember however, that every villageen the ones consisting of only a dozen
households, do have their own specificities andlladaptations, hence generalizations
should only be interpreted as suggestive. It iardleat it is in anthropology’s interest to
discern the many local varieties and the numerdagtations and practices within a society,
but since I have only lived for any length of timvéh two families, and have conducted my
interviews in several homes and villages all oveln district, basing my writing on the
observations from one family or village would nogégent the whole and true picture of my
experiences. Therefore, my study is of a more ggwbaracter, looking at aspects that are
similar across the region. Of course, this putdmtbe position of risking to generalize too
much or to even overlook certain aspects or loagbwts, but considering the time limits for

my research, it would be impossible to go in deptall the villages visited.



1 INTRODUCING LADAKH, ITS PEOPLE AND MY
RESEARCH

Abstract

In this thesis | discuss the Ladakhi house anctliberly in the Ladakhi society, who have
traditionally been taken care of within the fanglynfines and within the walls of the large
family house. With a changing societal landscapleaitiakh, the physical and architectural
landscape is also changing, and with it, changppdrawithin the household. | will guide the
reader through the Ladakhi landscape, focusingnerokd and new “bodies” that the houses
constitute, before | enter these houses and lotiedtadakhi family composition. The
elderly population is the vehicle I shall employstutinize some of the changes taking place
within the houses. As building patterns and housmigstellations change, family relations
also change. We shall see that the elderly, whoddy played a central role in the family
and household, are made more and more superfllibes. authority is challenged, and they
are physically marginalized at the periphery oflibeisehold or even forced to leave it

entirely.

Introduction

Ladakh and the Himalayan region have by many begarpd as a “Shangri-L4a paradise
on earth where people live well into their hundradd in perfect harmony with nature.
Nevertheless this mythified region, exotified anthanticized in several travel accounts and
by spiritual searchers, is far from being only eapiése. The beauty of nature hits you as hard
as the thin air and the cold nights. Ladakh is @érdoh between the high mountain ranges of
the Himalayas and Karakorams with its green valssgntily scattered along the huge glacial
rivers of the Indus, Zanskar and the Shayok, iaragm, dry and dusty land. The climate is
extreme, with temperatures ranging from — 40 deg@adsius in the winter to + 30 in the
summer. Night and day temperatures also vary grdadbakh is described as an “arctic
desert”, and survival in the region has always ependent on steady water supply.
Without the Himalayan glaciers, being the only waturce for Ladakh’s agriculture (also

referred to as the “water tower” of all South Asiaddakh would be uninhabitable.

! The term “Shangri-La” is said first to have appehin James Hilton’s novel "Lost Horizon” from 123
"Shangri-La” has come to mean a heaven on eartmenpeople do not age. Hilton’s book describes ehioyt
place in Tibet where people live in peace, happEiresl eternity.



The Indus river in the distance, nurturing thedgeaind villages on the river banks. The mountagtsria are dry and barren.

Ladakh is the largest district of the North Westiém state of Jammu and Kashmir, covering
more than half the area of the state (of which the eastern part). Nevertheless, Ladakh is
one of the least populated districts of Indiaslaiso the northernmost district, as well as the
one situated at the highest altitude (Leh capiahdpat 3500m). Ladakh is composed by the
two districts of Leh and Kargil, each district hogsthe two principal cities in Ladakh with
the same names. My fieldwork has been carriedrouéh district. Kargil district is
predominantly a Shia Muslim district, while in Ldfstrict the majority is Tibetan Buddhist
(Rizvi 2004 [1996]; Thsangspa 2000). The populatbhadakh counts around 270.000, and
in the capital of Leh there are about 27.000 intaaidé (Census of India 2001). Ladakh was
once an independent Buddhist kingdom, but the regi@s annexed to Jammu and Kashmir
in the mid 18' century (Rizvi 2004 [1996]). There is still a kiagd queen in Ladakh
belonging to the Namgyal dynasty, but today theyeHamited formal power. However, they

are highly respected and revered in the social life

The access to Ladakh has always been and contmbesvery limited, as the only two roads
leading into the region are closed for 8 monththefyear due to bad weather conditions on
the high passes. During these 8 months, airplatieisnly way in and out of Ladakh, and
flights are only allowed when the weather condgiane stable. Yet many outsiders have



found their way to the “Top of the World”, a nanmeline with the extreme altitudes of the
region. The trekking and cultural tourism togetivth NGOs and development agencies
rushing to Ladakh the last decades, are far froimgltbe first foreigners or outsiders to arrive
in Ladakh. In spite of the region being closed utsae influence for 27 years following
Independence and Partition in 1947, the insurmdlm@asses of Ladakh were already in
early centuries defied by numerous adventurerssionaries and trade caravans en route to
Tibet and Central Asia (Rizvi 2001 [1999]). Andaknd of a thousand names, Ladakh
received its name “Crossroads of Asia” from thiagtant turnover of people in search of

different goals.

Ladakh was a natural mid stop along important tradées between the Middle East and
Central Asia. Leh’s “Main Bazaar” and market placsre daily frequented by merchants
from far away countries carrying silk, copper amads utensils, porcelain, dyestuffs, carpets,
tea and spices and other goods, and who would stoak Leh before further travelling

(Rizvi 2001 [1999]: 3-21). The Ladakhis were in stamt contact with people from different
cultures as they traded and travelled with thevaars, often hired as guides and horsemen to
lead the caravans safely to their destinationsutiindhe challenging and life-threatening
landscape. The Ladakhis themselves would also wateTibet in products that were not
available there, in exchange for products needé@dakh. They travelled by foot witlaks
(the traditional “beast of burden” on the Tibetdat®au) or mules carrying apricots, walnuts
and foodgrains which were exchanged for pashmina vooitter and salt. With the closure of
the borders with Tibet, as a consequence of thegski“iron grip” on Tibet, the trade was

considerably limited.



Leh’s “Main Bazaar” of today. In the past trade warss would stop here and stock up before furttaaetting to Tibet and
Central Asia.

For me Ladakh started with a postcard bought are@iqus visit to Dharamsala (India),
where Dalai Lama has been living in exile sinced, @8ter China’s “Cultural Revolution” in
Tibet. Today there is a big Tibetan settlement othharamsala as well as in Ladakh. The
Tibetans have, like the many other passers thrduagha strong influence on the Ladakhi
culture. When a large number of tipempagq Tibetan Buddhist monasteries) in Tibet were
destroyed, Ladakh became the most important afieia e world for viewing these
impressive whitewashed constructions, perchediffa ahd mountain crags, and Ladakh
hence received its name “Little Tibet".
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Likir gompa

Likir gompa

The postcard that opened my eyes to Ladakh podrageold man crossing a high barren
plateau with his horse. He is alone with nature,rttountains around are grey and

inhospitable, yet the man continues his travelmsegly untouched by the dramatic scenery
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around him. This postcard summarized for me a regfserene and untouched nature, yet
surprisingly so domesticated and inhabited. | waprssed to see this man, well into old age,
moving seemingly unaffected through the extremedaape. It made me think of Ladakh as a
place on earth where human and nature were nanflict, but fully aware of each other’s
powers and therefore had developed a form of iotiera Adaptation to each other would be
the only way to survive. The Ladakhi inhabitanaveare that nature is powerful, knowing he
has to try to tame it to survive in it, yet awdnatthe is ultimately subsumed under it and that
he has to adapt to its capricious moods.

A yakand the view over Likir village

After a couple of weeks in Ladakh, on my way foliserview in Basgo village, my
translator and | were driving along the Indus riyEssing the point where it meets the
Zanskar. Ladakhi roads are narrow, bumpy, windylderhlly clinging onto the steep
mountain sides. When I finally managed to sit baic& not worry about the road, | could
appreciate the nuances and details in the scertechwntil then had seemed very “moon-
like” and colourless. The mountain sides were cgnailive and | discovered different shades
of green, grey, purple, pink, blue, violet, red,itetand yellow in the landscape. It was late
summer and the glacial streams and rivers floweplesgively, supplying water to all the

12



small villages along the riverbanks, which wergsgsingly green. In between each high and
barren mountain pass, there was a little patchredrgvalley floor. With the help of water
from the rivers, it came clear to me that Ladakiad transformed a harsh and marginal
environment into a fertile and productive land witleir crops of barley, peas, wheat, turnips,
walnuts and apricots. | soon was to find out tkeéigion too, played an important role in the
transformation and taming of the landscape. Raliggall-encompassing, and the entrance to
any Ladakhi village is lined bghortens(or stupg a reliquary, which one has to pass on the
left), andmani walls(long walls composed by stones with religious amgngs, also passed

on the left) protecting the village. The large aeemingly fortified houses, with colourful
prayer flags swaying in the wind, protect the inteiis against the ferocious nature. Outside
the houses, along the eastern wall, elderly pemple sitting spinning their prayer wheels
and counting theimani beadg“prayer beads”), repeating the mant@m Mani Padme

Hunt (“Hail the Jewel in the Lotus”) over and over agar hroughout the centuries,

Ladakhis have developed fine attuned knowledge tatmu to survive in this harsh and
extreme region, with a fragile ecobalance. Theyehadjusted ploughing and soughing,
seeding and weeding, harvesting, irrigation, animasbandry and building techniques and
materials to the demands of nature, tending tieold with love and care, performing
religious rituals for the crops to yield well.

A patch of green valley floor surrounded by grey dasty mountains.
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Fertile valley floors as a starch contrast to titespitable and barren mountains behind.

The wind spreading the mantras of the prayer ftagsn the landscape. Behind we see the old RoyacBaf Leh.
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With the above descriptions of Ladakhi nature agaipte, | risk being put in the same
category as the many “Westerners” who portray Lahdeka “Shangri-La”, a peaceful haven
where “timelessness” prevails, and Tibetan Buddrasmaturally environmental friendly,
implying that Ladakhis live in harmony and blisglwnature. The practice pblyandry

(when a woman marries several husbands to keepyseesn land low and to avoid the
division of family property into smaller parcels) lLadakh supports this vision of their fine
tuned ecological balance and sustainability. Ye¢mvivalking through a Ladakhi village, one
sees that the perceived interaction between Ladakid nature is not always an easy and
peaceful affair. Nature can be ferocious, and d@in@irig and domestication of it is essential.
Both houses, cultivation, channelling of waterlagk boundary markers and the rituals
performed, serve to tame the nature and protechtiabitants against misfortune. The elderly
have in this scenario been important actors andenslof knowledge on how to survive in
this region and on how to tame and domesticateatigh rituals, construction of houses and

settlements and through agriculture.

In every village | visited, what first caught myeaition were the tall and proud “house-
bodies”, whose bright whiteness contrasted withgiteen fields around and the brown
greyish landscape of the mountains behind. Thedwla®ked like fortresses or castles, with
few windows and constructed on plateaus, or imth&des. They seemed immensely big,

beautiful and impressive.

My interest in architecture, developed when stugyirstory of art in Paris, was probably the
background for my curiosity about the Ladakhi h@u3édiey were enigmatic and attractive,
and my desire to penetrate their sturdy and sedyniogified and impermeable walls grew
as | strolled through a number of villages andizedl that many houses were identical, yet
having their own specificities and characteristidswever, | could not help noticing the
smaller house bodies dispersed in the landscaps. Whare obviously newer and quite unlike
the old houses, which with their interesting dstailrawings, beautifully carved wooden
doors and window frames, flags and scarves swapgitige wind and symbols that | did not
understand, seemed as living entities. Their crackigness and unevenness told stories of
long and adventurous lives, and made the new hdogksterile, straight, and mass
produced.

15



My interest in architecture and history of art mage inquisitive about the Ladakhi houses.
And combined with my anthropological backgroundaw the houses not only as physical
constructions with material and architectural speties and characteristics, but also as
containers of meaning. An urge to see beyond threlsnmaterial qualities and into their
social, intimate and symbolic realms was triggefidte inhabitants are often strongly linked
to their own house, and the materialization of ibften constitutive for the inhabitants’
identity. Houses are often passed on from fatheotg hence they bind together several
generations and crystallize the unity of the inteiis against other houses, families and
households (Carsten 2003). It was this crossroatigeen the house as a physical and
aesthetic construction on the one side, and thebitdnts and the intimate realms being
played out inside these constructions on the othat,caught my attention.

The villagers had since my first days in Ladaklo @lsawn me towards them. Like the land
itself (and even the houses), they were ruggedhkiai and strong, marked by the intense
sun and by the thin and dry air. But in huge cattra the inhospitability of the landscape,
they were a warm, generous and welcoming peoplen®umy first weeks in Ladakh, while
trekking through some of the more remote areas @aghable by foot, people would come
running after us callingJullay, jullay’ (meaning both “Hello”, “Goodbye”, “Welcome”, and
“Thank you!) and they would askKaru skyodat-1&(“Where are you going?”) which I later
understood is the standard question whenever peogde. And then they would ask us in,
serving ussoldja khantgthe characteristic salty butter tea served adrdlie Tibetan plateau
and contiguous areas which is drunk in huge daigngjties, 40 cups being an expected
amount for a guest to consume!) aiiéng(the locally brewed barley beer) with constant
resprinkling oftsampa(roasted barley flour) on top. These small “sarsiptd Ladakhi homes

and family life furthered my curiosity about the-gaings inside the large houses.

| wanted to know what life inside these tall, whated seemingly fortified constructions was
like. | wanted to learn how Ladakhi organized thieies, how their houses looked on the
inside and how they cared for their elderly. Thaedly population had caught my attention
because they seemed to be active participant®isdtiety. They were highly visible in the
village “public” life, as they were working in thHelds, playing with the children, and
enjoying the respect of the young, who would gteein respectfully when they passed. This
seemed to me quite unique and different from threegd perception of elderly in the “West”,

where they are frequently perceived as a burderaautial problem, which the state and not

16



the individual family should solve, therefore oft@mvisible” and tucked away in institutions.
On the other hand, it was obvious that Ladakh viiasging and in transition — and for the

elderly, not necessarily for the better.

Since the opening up of the region to outside arilte, tourists have poured in, and Ladakh
being a part of Jammu and Kashmir has been includbttlia’s extensive development
program (Rizvi 2004 [1996]:173-202). The Indian Arims a heavy presence in the region,
due to the strategic geographic position of Ladadtered both by China (Tibet) and
Pakistan. The continuous border disputes betwessetthree countries have led to the
outbreak of several wars over the years. Both teegmnce of the army, the tourists and the
development programs and organizations has ledrtsiderable changes in Ladakh (ibid:
173-202; Norberg-Hodge 1991: 141-186From being a predominantly agricultural region
with the majority of the population living in tharal areas, Ladakh is nowadays experiencing
rapid urbanization. This results in the dissolutddthe extended family, which has been the
traditional family composition for centuries. Fangiis left in favour of tourism, and where
people earlier did mutual communal work, today mard more labourers are hired. Many of
the changes also affect the Ladakhi architectuith, mew and smaller houses springing up
around Leh to accommodate the growing group ofrurbgrants. The increasing
urbanization also affects the family and the hoatkhWith a focus on the “house bodies”,
traditionally accommodating Ladakhi extended fa@silil use the elderly as a group through
which one sees exemplified some of the consequeridhs changes taking place in Ladakh

today.

After crossing the thresholds of several Ladakhides, and living with Ladakhi families, |
realized that the elderly had traditionally heldigh social position with considerable
decision making powers and influence over the yeunghey constituted an important
segment of the population, being the ones with ehaabknowledge about survival and
sustainable livelihood in the extreme region, awlihg responsible for passing all this
wisdom on to following generations. They were the®holding knowledge of the traditional

building patterns and architecture, about religaod agriculture. Yet | realized that they were

2K. Larsen comments upon the influence of tourisrdanzibar. She contends that “tourism is aboupfeeo
travelling in order to expand their experientiahaiginary and ideological landscapes” (Larsen 2200). But
tourism is also about the effects this form of &g has on the landscapes of the communitiesiviay the
travellers. She continues, “Given the exchangesodpectives that is involved in these multifacaetedounters,
tourism can be analyzed as an interaction of laakss” (ibid).
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progressively being made superfluous and regarsedoairden due to the changes taking
place in the region. As an extension to this, | atilthe end of the thesis present a case study
of the first and only old age home in Ladakh. Timgitution has arisen as a response to the

fragmenting Ladakhi house and family patterns.

Often in anthropology, when studying the impacinafdernity and development, the main
focus has been with the young, those in the finstsp of the life cycle, since they are
perceived as most strongly touched by societal gésrHere | want to focus on those in the
last phase of their lives, precisely because tseehanges taking place in Ladakh as having
particular impact on the elderly. During my fieldikpl saw signs of a totally new role and
construction of the Ladakhi elderly and elderhofitky have moved from holding an

important role in the family and society, to onepbi/sical and mental marginalization.

Challenge and research in Ladakh

When | think back, fieldwork constitutes an amberdlperiod of my life with many

wonderful experiences and new friendships as vgetlexeptions, challenges and loneliness.
The first obstacle in my work was getting a tratwslal arrived in Leh at the peak of the
tourist season (which extends from mid June to $@gdtember), and | soon discovered that as
long as there are tourists in Ladakh, any fieldwagplrt from observation and some
participation is impossible. The male sector ofgbpulation is fully involved with the tourist
business, which is an ever increasing niche in kladand many families today run family
guest houses accommodating tourists in their bigitional Ladakhi houses. Young boys and
men set up their own travel agencies, they wonkasastery guides, trekking guides, horse
men, cooks and drivers for the waves of tourisghing in on buses on the open roads or on
overbooked flights. In addition to this, the sumnsethe season for farming and harvesting.
Those not involved in tourism, these days mostlidoén, women (although more and more
are also involved in the running of guest housad)edders, are left in charge of ploughing
and soughing, irrigation, harvesting and threshingddition, young people, both boys and
girls, tend to be sent away for education to “fifitions” in some of the Indian states south of
Ladakh. So although many Ladakhis today attendigmghedium schools and hence might
have functioned as interpreters, these schoolotibave holidays in June or July and the
pupils are therefore not in Ladakh during the summenths. All these factors together made
it difficult for me to get hold of a translator the initial phase of my work in Ladakh.
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It was not until well into September that tourisnddarming slowed down. Interestingly, the
summer season and the long winter season aredikartd night, and luckily for my slow
start, the winter is the total opposite of the stenrdnce the tourists are gone, together with
the seasonal restaurateurs who travel down to Gahé winter season, peace seems to
reinstall itself. The fields are harvested, the athend barley threshed and ground into flour,
and the vegetables stored underground or on tHs, oo the long and cold winter months
when there is no supply from the outside. Peopiefically sit back and relax or get together
and feast. Late autumn is the time for religiowdit@ls and social arrangements; almost all
marriages take place in this period, as well agéhebrations of the newborn. The fruits of
the fields are enjoyed, and people have againfiimeach other and more time for religion.
And some people also have time for the occasiamarapologist having chosen to stay
through the winter, ignoring people’s and guideksdavarnings against the inhumane
winters in Ladakh. | remember reading in one glndek that “those staying in Ladakh in the
winter are nothing but mad people”. This statemalatng with others, made my initial
decision on whether to go to Ladakh for my fieldwor not, a difficult one. Ladakh was as
mentioned a long-dreamt-of destination, but due tight scheduled master program, my
fieldwork had to be conducted in the autumn/winpégicing me in the category with the mad
ones. However | soon realized | had taken the dgltsion about spending the winter in
Ladakh. Because of people’s enormous activity mreer, and the fact that almost all social,
religious and festive events take place duringiimger- and these are events that are vital for
any researcher to take part in, to begin to undedsthe Ladakhi people and society - winter

turned out to be the only possible time of the yeato a proper fieldwork, anyway.

But | still faced the problem of getting a tranetat finally managed to get in touch with a
young Ladakhi boy willing to help me get in touchiminterviewees as well as helping me
with translation of the interviews. Thupstan Angkhho is 31, works for an organization in
the summer as a contact person between Ladakhidarand foreigners wanting to come to
Ladakh as volunteers, staying with a family aneéxchange helping them with farm work.
Thus he had an extensive network of families irlath and in the villages surrounding Leh,
which he willingly shared with me. He also providee with extremely helpful information

on day to day issues and on how not to make tog/mmastakes.

Thupstan Angchuk soon became more than a transtatoe, he became a good friend and an

important source of knowledge on everything | dad mnderstand in Ladakh or on things |
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needed to have specified. He had a car in whidodleme to all the villages where we went
for interviews, and in the villages he also wasunyiring translator. Through him | was also
introduced to my second translator, Tsering Dolan25 year old girl, working for the same
organization as Thupstan Angchuk. With her, | wadddmy interviews in Leh and with
Thupstan Angchuk, thanks to his car, | travelleth®villages around Leh. Tsering Dolma
had divorced parents, but she was not living with af them. She stayed with her
grandparents, taking care of them. She is a sdledtsweet but tough girl, and she was
immensely patient and persevering when we weregdoterviews on street corners and

pavements in the bitter November cold.

As my Ladakhi only attained a basic level, duringgiviews | was dependent on my
translators with whom | worked interchangeably. iTBkghtly dissimilar working techniques
and their natural access in different spheres apangeyes to a number of aspects | would
not so easily have seen without having worked with persons of opposite sex, but also
from unequal backgrounds and with different netwakd acquaintances. However, | am
aware of the disadvantages of working with a tra@os] since many details and nuances are
lost in the process of translating. On the othee siearning the language to be able to purport
my research satisfyingly in Ladakhi, would haveuiegd at least triple the time scope | was
granted for my fieldwork. Hence the time limits igig/d me to work with translators. Another
limitation to the use of translators were the dayversations and on-goings at “home”
where | lived. Since | could only see my translatatr appointed hours, and since | did not
live with them, the translations would be of a mfunenal character when interviewing
people, while | was restricted to my own observaiand partaking and basic understanding
of Ladakhi when at “home”. | spent four and a matinths in Ladakh, from mid July to the
end of November. And | did a follow-up fieldwork afmonth’s duration in April, the
following spring. In addition to using Thupstan Amgik as my translator, this time | was also
helped by Padma Angmo, the daughter of the famitly which | stayed, who was studying

near Delhi, but had come home for holidays.

My main group of study has been the Ladakhi Buddhighey are the majority in Leh district
where | have done my fieldwork. | lived with two @thist families interchangeably, one in
Leh (most of the time) and one in the village dtit.(when | went for interviews to the
villages outside Leh), two hours west of Leh. Hemgefocus on the Ladakhi Buddhists was

naturally shaped by my surroundings and the cinclieswhich | got access. Ladakh has by
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many scholars been pictured as a completely Butichgson. This is not a correct picture,
and | rest aware of that fact in spite of my owou® on Buddhist Ladakhis. It may be true
that the Buddhist culture is the most visible alsth anore emphasized vis-a-vis tourists in
Ladakh than for example the Muslim one; nevertlseies important to have in mind that
there are other groups with their own charactessand customs. | am also aware of the
criticism other scholars have received for focusomnarrowly on the Buddhists. However,
in a thesis of this length, | have had to limit sgppe and as | had far better access in
Buddhist circles, it was a natural choice for méoimus on them. Hence, throughout this
thesis when | talk about the house, the family diderly, and so on, | refer to the Ladakhi

Buddhist population.

Interviews on cold corners and the warmth of familylife

The focus of my work was the Ladakhi house and ligmiith particular emphasis on the
elderly. | also looked at how the changes takirag@were affecting the elderly, their
relationship with the other family members andtip@sition in the household. Most of my
interviewees were middle aged or elderly pedptowever, | also carried out some extensive
interviews with younger informants. | carried oubshinterviews in Leh itself, but also in the
nearby villages around Leh. In Leh, interviews weagied out informally wherever | could
locate interviewees, namely in shops, and on st@eiers, and at times in people’s homes. In
the villages, interviews were carried out in oruard people’s homes. My elderly informants
in Leh were mainly vegetable, apricot, cheese annéeallers (farmers) or owners of cloth,
souvenir or religious artefacts shops, while inutiages, they were mostly farmers. But |
also talked to some bronze blacksmiths, traditiolegkors &mch) and retired army

personnel. My young informants were acquaintanodsi@gends that | met during my stay.
The proportion of men and women interviewed wag texrqual. In total, | carried out 70
interviews of an average duration of 1 hour eaaresfions asked were similar to all
interviewees (around 70 questions in total), wehtain modifications, elaborations and
adaptations to the specific informant in consideratCarrying out interviews in people’s

homes allowed me to see a great number of kitchedghe on-goings of kitchens and

% Because of extreme climatic conditions, peoplgss ia often difficult to establish, due to wrinkksd physical
signs of old age at an early stage. My interviewuth wid and aging people have been carried out péibple
ranging between 45 and 95 years of age. The agetegjpto me is also in many cases slightly impeciince
Ladakhis reckon their age in cycles of twelve yeRrs “l am six times twelve years old”. This wafjeav years
may be left out or added when old people estintai ge.
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hearths. It was invaluable for my study to be ablebserve family life closely, both at

“home” and in all the homes | visited, in additimncollecting people’s verbal statements and
stories about family life and the changes. Livingwiwo Ladakhi families also provided me
with valuable insight on family life and care fiwetelderly. It was also of great emotional
support to me. As Leh in the winter is like a ckhsdy, it was priceless to have someone, two
large families of three generations, with whom tegare and share my meals, watch TV, or
simply chat, play, laugh and relax. Being in suchrdnospitable and cold desert region, it
was wonderful to have a family with whom to gathesund the fire at night, before creeping

into my three feather sleeping bags and severalsayf woollen clothes and blankets in bed.

| used photography as an important method of doatingethe material culture and lives of
my informants. Therefore, throughout my thesigan extensively upon the use of photos to

establish contexts and for the backing and comnatioic of my arguments and analyses.

Frustrations, uncertainties and joys

| am sure | encountered many of the classicalwieltt challenges and problems, but | also
think that one has to try and fail to finally fimdway to conduct a fieldwork that is your own.
| struggled as mentioned above with finding a ti@ies, which again gave my fieldwork a
slow start, and often | would ask myself if | wastbe right track of something useful, or if
what | was doing was in vain or totally on a sidek. | was often unsure whether my
approach towards my informants was correct, or dretintroduced myself and my work in
a proper way that they could understand. | wondboed much technical equipment to bring
into the interview situations, and fell down on papnd pencil being the less intrusive and
alienating elements. | had times when | was teyrtibistrated over the limitations of
translation, feeling that what was presented tovag just a brief summary of what was really
said. | repeated over and over again that evenyttinat was said was of great importance to
me, even if the informant simply kept repeating $aff or if they were just talking about the
weather. | felt practical matters such as takis@p@ver or washing my clothes “stole” my
time, since all such daily chores required a lotermreparation and time than at home,
having to fetch water and heat it, or leave ithe sun for it not to be freezing. And very often
| had bad conscience about all the time spent datingr things than “work” during a day.

But after a while, | realized that all the smalilgéseemingly unimportant) chores also
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constituted a very important part of my work an¢pkd paving the way towards a closer

understanding of Ladakhi life.

Although gender differences in Ladakh are not aphersized as in the rest of India, where |
have travelled extensively, | also realized thiaad to be cautious with my behaviour and
appearance. For example, it was not common fas gitl boys to hang out as friends. This
caused me some trouble as my (male) translatoibasame my best friend. People who
would see us together in the street, would not ssardy know that we worked together, and
they could easily have thought that | was a todwasting a short relationship with a local
man. | had to modify my “Western” behaviour, whaliethe same time not putting too many
strains on myself so that my apparition seemedtunalal dressed isalwaar kameeghe
most common dress for women in all India, consgstihvery baggy pants covered with a
knee-long dresgnost of the time, and | was always trying to beespectful and correct as
possible. | tried to balance my anthropologicalasity and my respect for people’s privacy,
being sensitive to the personal limits people mighte at talking about their own private

lives. Luckily | seldom felt intrusive, and peogeemed willing and happy to share.

| was also hesitant at having my boyfriend visiting, but as we never displayed affection in
public and I did all my interviews alone, | thinkifiging him into the picture was not a great
obstacle. Of course | might have been more efftoithout him there, but | also think that
having him there was an emotional comfort and goothe progress of my work, since he
tended to push me if | felt things were slow or going my way. Ultimately, | found it
difficult to establish my own space at “home” whéwmuld work, think and be on my own. |
had my own room, which was light and spacious aitlkd &wonderful view, but once | had
been included in the family’s life, it was difficub then draw a line at how much
participation in daily activities and work | couti before | had to go and write or read or just
be by myself. | was a paying guest; however | slibgreat interest in part-taking and
learning. This may have created a confusing imdgee) both for me in terms of defining my
role, but also to them. Some months into my fieldwladiscovered a small tea kitchen in the
city where | would go alone and chat with the gitlaning it. There | could be myself, laugh
and joke, pick up some Ladakhi and to a large éxéawve aside worries and reflections

around my appearance and my role as anthropolagistesearcher.
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In spite of this long list of practical challengasd difficulties, presenting fieldwork as being
an emotionally challenging period of my life, theamy joys and the welcoming and generous
people | met wherever | went in Ladakh definitelsde fieldwork a wonderful experience,
although with many lessons learned and thoughtatahings | would do differently if | ever

go for a second fieldwork.

The most challenging of the whole process has bytoeen the analysis of data. Translating
my experience into words has felt like a reductbrery complex and dynamic relationships
and processes into a linear format that obscueeshithos and impalpable nature of reality.
Many questions and doubts have arisen on the wegve asked myself how | could mention
one issue in isolation without mentioning its impaw a series of other factors, resulting in a
feeling of despair as everything seems to be ssebldied together. | have also offered a lot
of thought to how | can avoid doing Ladakh andg#sple injustice, and how not to present
an oversimplified picture or an essentializing gtof them. | have certainly wondered how |
could, within the space permitted, transfer five arhalf months of experience into a little

over hundred pages!
However, what has kept my motivation up is the gidof all my wonderful friends, my host

families and informants in Ladakh, who willinglyasled their lives and memories with me,
and ultimately, the thought of returning to Ladakh.
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Leh, as seen from above in April. Notice the draodifference in the landscape between spring anthser.

Leh, seen from above in July.
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Outline of the thesis

In this introductory chapter | have introduced Uddahe landscape, the houses and its
people. | have discussed my research in Ladakhwalydt was purported, as well as some of
the challenges encountered on the way. In theategiter | will give the reader an insight
into the traditional Ladakhi architecture as wellpgiesenting some of the changes taking
place on the architectural level, hence alterimgvisual impression of the Ladakhi landscape.
| will also introduce some of the protective measusind mechanisms that the Ladakhis
activate to protect themselves and their housenagpollution and misfortune. In chapter 3 |
will cross the threshold of the (traditional) Latiakouse, look at the interior, the family
composition and relations created and maintainéainvihe walls of the house. In chapter 4 |
look at the strong and mutual bonds between graedmand grandchildren. In chapter 5 we
will see that the changes taking place on the ghy$evel, in terms of changed architecture,
also influence and change the relations insiddthese, in particular those between parents
and children. Tensions often arise between faméynimers in periods of transition and
change, and we see that particularly the eldedyartims of the changes. In chapter 6 |
introduce hospitality, which is a vital part of Laddi sociality. | show how hospitable acts
serve to relieve or avoid conflict and tension &edp the social order and ties extending
beyond the household. In chapter 7 | introduceMbbabodhi old age home, a new housing
constellation for the elderly, a new physical stooe in the landscape. The old age home is
substituting the disintegrating joint family whittaditionally functioned as the main

caretaker of the elderly.
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2 HOUSE AND SPACE

Introduction

In this chapter | will describe the traditional laddhi house, and elaborate on the symbolism
and associations connected to the tripartite dimigif the traditional house. We will see how
the traditional architecture is not only imbuedhmstymbolism, but also well adapted to the
harsh climate, and that there are several practaraiderations behind the plan of the house,
too. | will also describe some notions of space wmm to large parts of the Himalayan area,
and | will show how taming of space is vital inde$ert-" and “moon-like” region like
Ladakh. In the end of the chapter we shall seetkiesie are new trends in architecture

embodied in the “housing colonies” springing upusu Leh.

The terraced settlement of Likir. The fields arfe b&rren over the winter and are waiting for tiregation to start.
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The village of Chilling, example of a house with dmandows, practical in keeping the cold out iretinter, and the heat

out during the summer.

When wandering through a Ladakhi village, one idbkithe massive white houses that stick
out in the terraced landscape like fortresses owkithg the village. Smaller offshoot houses
and shelters often complement the “mother housd’asa spread out on the property. The
“mother”, or main housekhangchelp has traditionally been a three-storeyed striec{iray
1989: 74-75; Phylactou 1989: 65), a plan followgdiany Ladakhi families at the hour of
construction. It houses not only a large joint fignut also their livestock. This traditional
house is built by the family members and neighboamg materials are extracted from the
family’s property. The house is very often built thhe same spot as the family’s former
house, which may have crumbled to pieces. Pattseobld house are frequently integrated in
the new house, and materials from the old housesaised. The traditional Ladakhi house is
however no longer the only type of house structaree observed in the Ladakhi landscape.
As modernization and development have reached lbada&re is a trend among the Ladakhis
towards moving from the village into the urban cerf Leh to benefit from the increased
economic activity and opportunities there. The arbation leads to a number of changes in

Ladakh. On the physical or visible level, one cheasve modern or “westernized”
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architecture springing up in and around Leh, aat@mpt to accommodate the waves of
people coming to fulfil their dreams. These modeonses are small, clustered together and
often have only one or two storeys. There is naréar the livestock, and for many, moving
into the “housing colonies” also means a disruptibthe joint family, since the new houses
do not lodge as many members as the old housesiévhdiouses are organized entities
constructed with the help of engineering and boddskills as well as materials imported
from outside Ladakh. As a consequence of the uzléion, the senior generation is often the
only one to remain in the village, tending the hiuke fields and the farm, while the young

grasp the opportunities in the city.

Houses as “fortresses” and “bodies”

The traditional house in Ladakh has a flat roof hesgetables, cheese and fruits are laid out
in the summer to dry and to be stored for the wintgen supply is short and fields are
unproductive. Alfalfa and hay as fodder for theeftock is also stored on the roof during the
winter, thus providing an extra layer of insulation the house. Due to the very dry climate
and the strong sun, yet cold nights, the produdedat on the roofs is well preserved and
does not rot. Colourful Buddhist prayer flags swathe wind on the roofs spreading the
prayers out in the landscape, ensuring the longewitl prosperity of the household. The
windows of a traditional home are deep and smalthe rooms behind are rather dark and
sparsely lit. The small windows were traditionathgant to keep the little heat produced in
winter by fires and stoves inside the house arkeép the bitter cold out of the house, and in
the heat of the summer, the heat would be keptooutThese days it is more common with
larger windows which give more light and heat dgrihe day, but through which more heat

also escapes during cold nights.

The traditional Ladakhi house is an impressiveding both in size and height, the way its
silhouette stands out bright white and imposinthanotherwise brown greyish landscape.
Further, it is interesting to note, that at theebakthe house, the walls are extremely thick (in
the past they were up to four metres thick at e and the windows are sparse, small and
traditionally unglazed. The small window frame ee@ and allows a minimum of light and
cold breezes to enter into the cells of the aniraatsother store rooms in the lower part of

the house. Large parts of the vast Ladakhi house@rsecrated to storage, since nothing
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grows in the fields for six to eight months, duefte long and cold winters. Hence what is

cultivated and harvested during the summer mordksd be stored and last the whole winter.

An old man cutting open the apricots to be puth@rbof to dry. The kernels are used for makingcapoil.

Tomatoes drying on the roof in early autumn. Traditional houses below Leh palace. Thertiafs are
lined with animal fodder. The prayer room alonenoft
constitutes the third floor of many houses, as sedmne

centre of the picture.
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The ground floor, in addition to holding the animsealls, has many store rooms for dung, fuel-
wood, storing of pots of fermentirdpang garden tools and so on. The mid floor of the Bous
has thinner walls, explaining the slightly imposengd cone-like impression of the house.
This storey has bigger windows, and the window &amare made of carved wooden beams,
whereas the ground floor only has black paintech&s On top of the building, often on the
actual roof, the family prayer roorah(otkhang is situated. Fodder is never stored on top of
the prayer room since the “communication channéth whe gods should be unhindered,
while the grain store of a house is often situaieelctly below thechotkhangthe prayer

room thus “protecting” the grain. In the more madeed traditional houses, the top floor also
often holds a spacious rooshglkhang, a “window room”/’glass room”. On this floor the
windows are large, often a full wall is composedvaidows, and the wooden frames are
beautifully carved and more embellished and ortteia at the base. The large windows,
often facing east and south, allow for the roontsrmbto attain a comfortable temperature
during the day, when the sun at this extreme dkits terribly strong. But the problem is of
course, more heat also escapes during the nighighrthe vast expanses of glass.

Villages seen from above, showing how they clingpanountain sides, terraces and plateaus.
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Thegompain Karsha. Especiallgompa virtually hang onto the hillside. They have thens fortress-like construction, and
the several smaller buildings of the complex aterofmodelled the same way as the traditional \éllaguses.

The massive impression of the traditional Ladakhide, with small and sparse windows, led
many travellers and researchers to describe thdortasss-like constructions, with a
defensive outbuilding (Day 1989: 74; Gutschow amsGhow 2003: 112; Gutschow and
Ramble 2003: 145-146; Norberg-Hodge 1991 32).tahewhitewashed traditional Ladakhi
house with thick uneven brick and clay walls arad fbofs, may indeed give an imposing
impression, as it is often situated on a sloperrate or a plateau overlooking the landscape.
The house does not only shelter the many membexd.afiakhi polyandrous or extended
family. Thekhanpa(house) indeed constitutes an entire “microcoseflected in the three
storeys of most Ladakhi houses. The many family bemalso share their dwelling with
their domestic animals. Below the kitchen and slegpguarters situated on the mid floor, the
yaks dzos cows and sheep reside. This way the heat fromarimeals seeps through to the
living quarters, contributing to the difficultly nrdained comfort temperature during the cold
and harsh winters. With a spatial division of tloeibe into three “layers”, with the animals at
the bottom, the inhabitants of the house on thefloat, and with the prayer room on the
roof, as a third floor, thus constituting the abodi¢he gods, the Ladakhis see their traditional
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house as a small replica of the world, hence time tenicrocosm®. The comparison of the
house, dwelling or compound with the cosmos, sekiag a microcosm of the world is also
noted among the Turkana and the Berber amongstsatieurdieu 1996: 14; Broch-Due
1993: 77; Broch-Due 2000: 175; Carsten and Huglesd®95, Joyce and Gillespie 2000).

Ladakhis conceptualize the house in terms thatlasely analogous to the human or female
body. This is seen in a number of societies, whegdody is used as an axis of orientation
and applied to the house, the village or the cogfBoardieu 1996: 15; Broch-Due 1993: 66,
79; Broch-Due 2000: 175; Carsten and Hugh-Jone§;1@8ore 1996: 57). In Ladakh, the
body is used as a template for imagining both thesh and the village. A village often has a
lower, middle and upper part, the same way thedbas it (Herdick 2003: 84). If we apply
the template of the body to the house, also usestdin on the Tibetan house (Stein 1972:
204), we see that the lower part of the housessa@ated with the dark stables, the earthen
floor, the natural, the animals, the impure, anch&n and animal waste, but also animal and
human fertility and reproduction. This part of theuse equals the lower part and feet of a
body. The feet are often the dirtiest part of aypdulit at the same time it is the part on which
the rest of the body depends for standing upritie. ground floor and the feet thus constitute
the roots or fundament of the structure or bodye fitid floor, where the social activities of
the family go on, the cooking and preparing of raexal the hearth, hospitality, reproduction
of the family (also associated with the ground flpotergenerational care and respect,
equals the upper body, the stomach or even the¢ dietlie body. Or if imagining a female
body, the mid floor represents a uterus or a smgelivomb (Bourdieu 1996: 15; Broch-Due
2000: 171, 175; Carsten and Hugh-Jones 1995; DelE®®@l: 233; Gutschow and Ramble
2003: 144), as the ultimate refuge, providing prbite against outside dangers as well as
nurturance and comfort, like the foetus is proteédtethe mother's womb. Furthermore, the
mid floor compares to a mother’s breasts givingkraihd nurturing the family. The upper
floor of the house, where ritual activities arefpaned, where special guests may be
attended and where the house is at its most embellishedamate, clean, light and pure, is

thus compared to the head of a human body, thagthisand intellect. We see here also a

* For further descriptions of the tripartite divisiof Ladakhi, Tibetan and Himalayan houses, seeld&9: 74-
75, Dollfus 1989: 129-181, Dollfus and Fiore 1988:46, Gutschow et al. 2003, Herdick 2003: 67-85t and
Stein 1981: 297-303, Levine 1988: 89-143, Kapladia8l, Maréchaux 1991: 224, Murdoch 1991: 225-242,
Norberg-Hodge 1991: 32-34 and Phylactou 1989: 65-81

® Hospitality is normally associated with the middt of the Ladakhi house, but the high status gdiest, and
the fact that many houses today have glass roonthwhe warm and comfortable during the day orrdiod or
top floor, means that the domain of hospitalitgasnetimes extended to including parts of this ufiper, too.
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division of the house into light and dark domaihise same is noted in the Berber Kabyle
house described by Bourdieu. Although only dividgd two levels, in the Kabyle house too,
the dark is associated with the low, with the adgnthe natural domain, the wet and moist,
fertility and birth, but also death, while the higéarts of the house are, like in Ladakh,
associated with light, the holy, and the hearthufigieeu 1996: 9). The different floors of a
Ladakhi house are thus the object of several assocs, and in the same way that the
Ladakhi house is a “microcosm” of the world, itiSmacrocosm” of the body (Bourdieu
1996; Broch-Due 2000; Stein 1972: 204).

From conversations with Ladakhis, it thus becareardo me that the tripartite division of the
house was also associated with the life cycle.grband floor is related to fertility, birth and
becoming of new human and animal life, since theeesses are regarded as closely tied to
nature, but also as potentially polluting, anddgheund floor is associated most clearly with
the natural and the impure. The human and animalneas used as fertilizer for the fields, it
is dirty, yet it stands for fertility. The ambiguibf the manure makes it a potent symbol, its
power lying in the opposites of the dirty/pollutiagd the life-giving. Much of this ties in

with the description of the Kabyle house lower leWi@e Ladakhi mid floor is associated

with marriage, culture, hospitality and socialiyie to this floor holding the hearth, the
kitchen, rooms where guests are attended anddbpisf quarters. The Ladakhi top floor,
however, is linked with death, ancestors and sility, being the domain of the clean, pure,
light and celestial (Herdick 2003: 70; Michaels 2003-18). This association with death of
the top floor of the Ladakhi house clearly partsrirthe associations tied to the Kabyle house,
where the lower level stands for both life and d€Bourdieu 1996: 9). The comparison of
the Ladakhi house with the life cycle is also retiégl in the fact that Ladakhis have
traditionally buried the placenta posterior to pdtion in the basement (Phylactou 1989: 78),
wedding ceremonies are performed in the kitched,the dead are taken to the top floor of
the house to be prepared for cremation. Here, &meads out th8ardo Thodroltext
(popularly known as the “Tibetan Book of the Deéidinpoche 2000)), preparing the
deceased person for the up to 49 days of journmewdih the liminal state dfardo, the state
preceding death but before rebirth as a new humanimal. All of this supports the
association of the three levels of the house vinghlife cycle, and hence also the
sedimentation of the generations within the wallthe house.
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Housing and notions of space in the Himalaya

In a large number of Buddhist societies acrosdthetan plateau and in great parts of the
Himalayan region, there are many commonalitiessamdarities in terms of the architecture
and symbolic organization of the house (Jest aath3©981: 96-303). Social relationships
and religious conceptions are expressed in thataottre of the Himalayan area. Turning
houses into sign posts, they can be seen to expoesyalues and practices. Houses are very
often oriented east-west with the entrance facasy €lest 1991: 203), this will be discussed
further below. However, construction techniques araderials vary largely, due to the
dramatically different climatic zones representethie region. Construction is to a great
extent dependent on the natural resources availaltte specific area. Climatic conditions
also play an important part in determining the jtaisoutlook of the house, for example
whether it is constructed on poles, has a flat oyafot, thick walls or not, small or big
windows and so on (Toffin 1991: 7-9).

In Ladakh new houses are often built on top of otbe down houses and frequently the
materials from the old house are reused togethibrmwaterials from the owner’s property,
such as timber and clay. In this way the generataond the passing of the generations are
built into the walls of the house. The inhabitamitshe house are tied to the ancestors, the
house itself and ultimately the land from wherenieerials are extracted and into which the
house fundament is firmly planted. The house besaneference to the past, thus
lengthening the temporal span of the inhabitamiividual identities, offering them a kind of
immortality through the identification with a spkcihouse. We see a similar idea among the
Sa’dan Toraja of Indonesia, studied by Watersortekita constructions represent
permanence and continuity, and hence “...endow apheteally immortality on the social
groups who identify with them and who ensure tpenpetuity by continually rebuilding
them...” (Waterson 2000: 177).

The Ladakhi houses are constructed with sun-dieghricks made by the family. The bricks
are said to last for centuries, and although adousy have crumbled, the bricks may be
intact and will be transferred to the new houses thurthering the “soul” of the old house, by
including it in the new one. Interestingly, andspite of similar ideas about space and
symbolism of houses in different Buddhist commusitacross the Himalaya, the Dolpo are

meticulous about constructing their houses wherether houses have previously been raised
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(Jest 1991: 195). A new Ladakhi house is built wgithat concern for the spirits of the earth
(Ihu). A highlama (Buddhist monk) will come to bless the land smasto disturb the spirits
and cause their harm. Norberg-Hodge notes howathauses a mirror to reflect all the
surroundings around the house plot, thus captahegarth spirits in the mirror and hence
protecting them from harm during construction. Thieror is placed in a box, and when the
house is completed, there is a ceremony in whieltatha opens the box and sets the spirits
free (Norberg-Hodge 1991: 32). The main pillar ofeav house is often one of the first
elements to be raised, symbolizing the vital fatthe house (Phylactou 1989: 74).

Going back to climatic considerations at the tirheanmstruction, it is evident that a house in
the hilly, wet, humid and densely forested aregsairns of Nepal or Bhutan would maybe be
constructed on poles or with a pitched roof, wkile construction of a Ladakhi house takes
into consideration the arctic, dry desert climatdwnly minimal precipitation but, at times,
heavy winds. Hence the walls are thick and stuadg, windows have traditionally been kept
to a minimum to keep the cold outside and the imsade. Due to little precipitation, the roof
has been constructed flat and in this way servaetical purpose being used for drying of
hay, vegetables and fruit. The building materialsadakh also reflect the fact that the region
is very scarcely forested, hence the use of maiialy when constructing, reserving the use of
wooden beams and pillars only for window framesf support and for the “skeleton” of the

house.

Old traditional houses. Notice the uneven surfddb@walls, the small window openings, and theyprdlags on the roof.
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Similar to the Buddhist architecture in the Himaayegion, Buddhist notions of space in the
region also have many commonalities (Michaels 203318). Studies conducted in the area
in places separated by several hundred kilomethesy that connotations tied to for example
light versus dark and height versus low are tagel@xtent similar. Light and height are
associated with the pure, celestial, auspiciousesia beautiful, spacious and clean, while the
dark and low are often associated with the impmaspicious, closed and potentially
polluting, but also with fertility and nature (ihihylactou 1989: 55-58; Vanquaille and Vets
2003: 85-94). These distinctions and associatiom$oaind in a large number of societies the

world over, among these are the Berber studieddayddeu (1996).

This continuum between dark and light and high lamdis being reproduced in the Ladakhi
tripartite division of the house. The dark basenter# earthen floors, with which the animal
waste mixes. The human waste from the Ladakhi cebitpdet on the mid floor gathers in a
separate room in the basement, into which theaedsor from the outside of the house in
order to take advantage of the compost for fentijzhe fields. The animal cells and the store
rooms in the base of the house are, as mentioagk with only very small windows or no
windows at all. We understand why Ladakhis assedla lower part of the house with the
dark, moist, gloomy and dirty. The top of the hqugith the temple and the “glass room”,
with large expanses of windows, views over the $aage and village, hence represents and
reproduces the spacious, light, ornate and clela@way Ladakhis share their domestic space
with their livestock says something about the closenacy between humans and animals,
but it could also be interpreted as saying somgthlvout how relations are set up between
humans, as well as indicating that boundaries apdrations are important. They share their
dwelling with the animals, but they are situatedddferent levels within the house; the
humans above the animals. To descend to the ddlie @nimals on the ground floor from

the mid floor of the kitchen and living quartens,mhany houses one has to actually step out of
the house, often by a staircase or ladder, an@ sivany houses are situated on a slope, go
around the corner where an entrance to the grdondié situated. We see that in spite of the
inhabitants’ close relations with their animalsgrihare clear boundaries and separations
between them. Even the animal dung and the humeretexare not mixed; they are kept in
separate cells on the ground floor, and the humamune used as fertilizer for the fields, is

accessed by a separate door from the outside bioiinse.
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In many parts of the Himalayas, eadtdr chok¥is regarded to be an auspicious direction.
This is seen in a wide range of societies all ekrerworld and doubtlessly has a connection
with the sun. The sun rises in the east, and thei§itst rays of sun in the morning come from
the east. This explains why in many parts of theldvpeople construct their houses and
dwellings on an east-west axis, with the entrandbé dwelling to the east, allowing the
inhabitants to greet the sun in the morning whety 8tep out of their home. Again one sees a
link to the positive connotations tied to light amehce also the sun. It seems obvious that the
entrance faces east due to the symbolism connedtiedhe sun. Bourdieu’s description of

the Berber Kabyle house shows a similar auspiciesstied to the east. The main entrance of
the house faces east, hence when one steps ¢t bbbtise, one walks in the eastern
direction, the best way to choose, and also coedesith the upward, the light, the good and
the right (Bourdieu 1996: 20). Broch-Due, in linéghwthis, notes on the Turkana of Kenya

how east is regarded as the direction of “‘goodress herding - the site of coolness, the
rising sun, rain and fertility”. She continues hgtsg that the east is associated with human
and animal creation acts and the beginning ofchi@es. Herds are taken towards the east for
grazing, and visitors should approach the compdrord this direction if they come with

good intentions (Broch-Due 2000: 175).

In Ladakh, most houses are constructed on the ates@ibed east-west axis, with the
entrance facing east. Light is seen as auspiciodglee east gate allows Ladakhis to greet the
sun early in the morning when they step out oftibese to fetch water or to milk the cattle.

In addition to the symbolism tied to the sun aretéfore an east facing entrance, there are
practical reasons for the entrance facing thisctima, too. In a cold desert climate, the
warmth of the sun is an invaluable source of hegatifith large houses it is difficult to heat
the whole house, and therefore the kitchen is nityrttee only room where the fire runs all
day, while the rest of the house is cold, espacialthe morning, after a long and cold night.
Then the eastern wall of the house is a favouradeplor the performance of daily activities
such as washing of hair, body and clothes, cutiingegetables, spinning or, like the elderly,

just sitting and keeping warm.
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Activity along the eastern wall. Tomatoes are oubé¢ put on the roof to dry in the strong sun.

An elderly man with his prayer wheel and beadingitin the warmth of the sun outside the eastelhafis house.

Ladakhi houses are frequently raised on a sloesonall hill or terrace, making for a good
overview over the village and landscape. Agairedrss probable to link this housing pattern

with the auspiciousness tied to height. A villag@lways situated by a stream or watershed,
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water being a critical resource of livelihood imstdesert and the lynchpin in the settlement
process. In the summer, when glaciers melt, rivamshigh and water is abundant, the
landscape is green and lush, while the winter amly epring are contrastingly dry, dusty and
grey. Well-run irrigation systems are a prereqgeaifit life in Ladakh, and forms part of the
taming of the nature. The settlements in this nredpave developed terribly complex irrigation
systems which are well organized and controllednyat the high alpine peakkhangr)

and mountain chains are considered holy by the kladand when surmounting a mountain
pass, prayer flags are hung up. The holy charattile mountains can again be thought of in
line with height as auspicious, and the water aegng from these mountains - being the
main criterion for settlement in Ladakh - is highglued and frequently also attains a holy
status. Water and wetness is equalled to life. Wateffered daily to the gods in seven silver
bowls in everygompaand every family prayer room. In general, evernyghihat comes from
high up or above is regarded auspicious in LadBkith rain and the melting water from the
glaciers and snow capped peaks come from abovepdstares to which the animals are led
in summer are high up above the village, and tlds gmd a range of local spirits inhabit the
high mountains and the sky. All together, what ceiinem above is not only regarded

auspicious or holy, it is also in great part a pgetisite for fertility and prosperity.

The positive connotations tied to height are a¢gwvaduced in the greeting patterns of the
Ladakhis. When sayinglullay’, they lift their right hand several times touctjitheir

forehead, as a show of respect. Sometimes pedipiedir hand only up to their chin or to
mouth level, while when greeting a highly ordaimednk for example, they would be
meticulous about lifting the hand all the way te threhead, sometimes even joining both
palms in front of the forehead. | have again shbaw height is regarded auspicious and tied
up with positive connotations, and we have seen thewnountains and the high domains of
the world are portrayed as having quintessentediving forces. However, | will below
show that the space beyond the village, the highussiamed mountains, can also hold life-

threatening forces and potentialities.
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Taming space and protecting the house

Throughout the history, the taming of nature amditgape in Ladakh has been essential.
Nature has constituted a threat to settlementgleeorops and animals. Through the
construction of houses and settlements, the ctilbbivaf fields, the domestication of animals
and the channelling of water, nature is domestitatel tamed. This taming is necessary for
the inhabitants’ protection against a ferociousireatind natural disasters. In this scenario,
religion and rituals have also become all-enconipgs=ping mechanisms for people trying

to create order and meaning in their IRres

The houses in most Ladakhi villages lay spreadrotite spacious terrain and are surrounded
by terraces and fields, while houses in the urleantre of Leh are more tightly clustered
together. In the villages, neighbours are sepalayeskveral fields, terraces and canals, and
smaller shelters and houses belonging to the “mdibese” are spread out on the property.
The water links the fields and the grain, and &tdes the households together through the
irrigation canals, forming a fluid yet relativelpiinded village space.

Chortensin Changspa.

® Yeh notes how in Tibetan history “taming” has beentral. Buddhism was seen to tame both the efgos o
people as well as the landscape (Yeh 2003: 51).
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The irrigation canals, stones, fences, naturaltiegvor elevationgshortens mani walls
footpaths and animal tracks demarcate clearly ilfege boundaries and protect the ordered
and organized village against the wild and untar@adside, the ferocious glacial rivers
reign. Nature is whimsical and throws violent flsags well as draughts, avalanches,
aggressive cold and snow storms upon the villagiedstheir fields. Animals like the wolf and
snow leopard linger in the wild, together with arag of local spirits and ghosts which may
throw misfortune upon the village if angered. Witingers and threats on so many levels,

spatial organization and control and the transfdioneof the natural environment are vital.

A similar notion of the house and the village relgar as "full”, or as | choose to name it,
tamed or domesticated, is noted among the Berlber b€lt inhabited by people stands in
opposition to the empty and infertile lands beytdmalvillage (Bourdieu 1996: 16). Bourdieu
also notes that the inhabitants of one villageeveld that settling and constructing their
houses beyond the village boundaries was equiveddatting the family line die out (ibid:
16). We see here that what is high above or outhigl@illage - which in previous pages has
been stated as auspicious and life-giving - cam lagspotentially life-threatening, and hence
the taming of space is essential. Building is taynithrough building, demons and ghosts and
malevolent spirits are forced to stay at a plaoey are immobilized, and space is
domesticated. By altering the landscape, creatipture in the powerful desert- and moon-
like environment, the “fortified” structures entarcompetition with the potentially dangerous
forces over the authority of the land.

When walking through a Ladakhi village, at firsteotioes not realize the many guardians -
protective rings, zones and levels, paintings,®aués, structures, thresholds, natural and
artificially made boundary markers, elevationspstéences, walls and shrines - that are
present to demarcate the village space. They wiaelib, protect the houses, the inhabitants,
the crops, the water and the village. Also, throtighcultivation of fields and gardens, the
taming of water in the irrigation canals, the fergcand division of property and fields and
through the domestication of animals, space is tAme

" Schrempf also notes how the “mask dances” perfdriméhegompasat festival time are part in the taming of
the earth. With the horrifying masks worn by the@dag monks, evil forces are believed to be exmllsad the
observers of the dance as well as the environmennd, are purified (Schrempf 1999: 198-200).
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However, even within the village and house bouredathere are dangers and threats against
which the inhabitants try to protect themselvest&e zones, people, houses, periods of the
year or of the life cycle are more vulnerable axposed to pollution, misfortune or disaster
than others. People may also be potentially poldutir the cause of misfortune to others.
Therefore, there are several layers of protectiso within the village. First there are
structures marking the boundaries and protecticghetvillage, secondly there are the
protective zones and circles of the house, likelgafences, the walls of the house
themselves, and the threshold. Ultimately therebarendaries and levels within the house
itself. Each of these levels and boundaries caasesistant renegotiation of what and who is

inside and outside, of inclusion and exclusion.

Given that Ladakhis construct bodies and housesmaparable entities, the house becomes
more than a physical structure. Like the peoplg tmntain, houses are dynamic entities
which are often thought to be born, mature, grasvasid die. Hence, by equalling the house
to a living entity, it is perceived as moving thgbuthe life cycle. As is the case with real
human bodies that are vulnerable to external foaoeisthe ill-intentional acts of others and
thus in need of protection, the “house-body” too/lbacome sick or polluted, and
consequently in need of protection and care, fodiifon and safeguarding. We see then that
the house and the inhabitants are mutually depemhe@ach other, and hence the
inhabitants’ protection of the house ultimatelyunes their own safe environment. By
protecting the house, they indirectly also proteetnselves from the potentially dangerous
and chaotic outside. Inside the house, space &@idSeating is fixed and hierarchical.
Houses all across Ladakh are constructed followioge or less the same plan and tripartite

division, factors showing that the house is a ptghmrganized, ordered and fixed space.

Recalling the tripartite division of the house, s&® the same division reflected in the local
spiritual world: Also here one finds three levele underworldyoklhy creatures or deities
(Ihu), the ¢san of the middle worldl§artsar), and (ha), the deities of the heavenly world
(stanglhg. Thelhu are associated with animals found in and arouadilfage, and all of
them are regarded and worshipped as deities, bytcdn all also be potentially harmful,
hence it is of utmost importance to avoid caushgrtwrath. These deities and creatures
protect both individual bodies, houses and villagied hence, people's offences (ritually
polluting actionsdrib)) can cause disorders and misfortune on all tlenegls. Similarly, one

can purify both the body, house and the villagenffmotential pollution by engaging in
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purifying rites, like fumigation of junipeséng, ritual ablution {rus), prostrations and

circumambulation (Gutschow and Gutschow 2003: 136).

There are several actions and incidents that masecene wrath of the deities which again
causes them to throw misfortune, illness or palutipon the inhabitants, their house or
village. Thelhu, the underworld creatures, also referred to asweirits, are seen as the
guardians of wealth and the source of human, aramélagricultural fertility, and are
therefore crucial aspects of the elaboration ofslkebold and agricultural life. One can cause
the harm of such spirits by urinating near thewrftes” (local springs), or by digging up the
soil without careful ritual precautions. In theiggr when the agricultural season starts with
preparation and ploughing of the fields, and indb&umn, when the agricultural season
comes to an end, rituals are performed in evergélooid to welcome thbu and to ask for
forgiveness for the many insects killed and fotutising thelhu during a long season of
ploughing, digging and hacking the soil and th&lBeConsequently, monks do not engage in
agricultural activity in order to avoid killing cagures like snakes, worms and insects

representing thiu.

The other levels of spiritual creatures and beargstreated with the same respect. For
example, thésanlook like humans in front, but that is just a detoee image. If one sees

them from behind they are terrifying, as they hagédack, hence all their inside is displayed.
Thetsanare said to be afraid of fire and of the colout ehylactou 1989: 62). Therefore, on
most Ladakhi houses there are drawings in red gadiom the mid level of the house, since the
tsanare believed to inhabit the middle world, the wlasf the humans, corresponding with

the mid floor of the house. The drawings can bepnor more elaborate. Some only have a
line around the house, dots, and swastikas waingies in the corners, others have figures of

humans, animals and weapons, but they are alwaslin
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Yangchen Dolma milking thezomo(femaledzg. Notice the red paintings on the walls, to waffdttoe tsan

On the roof, above the prayer room lhato is situated. This is a recipient filled with wilo
branches entwining a wooden arrow, around whicerenial white silk scarvekliataks
are knit. The vessel also contains grains, watdrpaecious metals. THeato is for the
protective deity of the house or the household diey (phalhg. Thelhato is changed every
Tibetan New Year to assure continued prosperith@household. There are alkatoson
mountain tops or at the entrance of villages; tla@edor thdha residing high above or
outside the village, protectindifThey may be similar vessels to the one founcherhbuse,
or they may be composed of piles of stones or piléisex horns. Similar to all the deities,
thelha have to be treated with utmost respect and chnet,|they may become angry and
throw pollution or misfortune upon the village, theuse or the inhabitants.

8 Similar to thdha, who have to be treated with utmost respect ieonot to cause their wrath, the mountainous
people of Hunza in Pakistan believe in supernatuaigs pari) residing on the snowy peaks and alpine
meadows, high above the villages. These too, likd tadakhi local deities are seen as having bfatglving

and life-threatening attributes (Sidky 1994: 73)ePpari can wreak vengeance on transgressors, but they als
bring good fortune, health and prosperity to th@ke know how to honour them and avoid offendingithe

(ibid: 73).
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A lhato at the entrance of a village.

Another threat within the village boundaries is stitmted by the inhabitants themselves. The
“evil eye” is a notion well known in South Asia,dait confers an idea of people being able to
throw misfortune upon others by looking at themhvatvy, or with the “evil eye” (Daniel
1984; Dollfus 1989: 37). Typically a new and welllbhouse can cause envy in others,
hence it needs to be protected against the “eeil efyneighbours and by-passers. Dollfus
and Day note that in order to distract the vicigage of envious people, a wooden penis is
hung on the outside of the house (Day 1989: 74ifi3n1989: 136-139). Especially since
women are regarded as more predisposed for mastatlshnces than men, and for being
jealous, envious and slightly irrational, the sighthe penis will shock them, make them
embarrassed and ultimately make them look away fl@rhouse. Hence their “evil eye” will
not be able to cause any harm to the house addéBers. This is one among many ways of
safeguarding the inhabitants of the house, freiam from iliness, death and misfortune,
providing wealth and well-being. A similar strateigynoted in some areas of Tibet; erotic and
explicit images are painted on the walls of a nevdgstructed house, in order to embarrass
those who look at it with envy (Dollfus 1989:1369).3
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Houses and “betterment”

Above we have seen how there is great symbolisnu@alin the traditional house
construction, but also that the house has inhenamty practical considerations and is well
suited to the harsh arctic desert climate. The Inewses mushrooming in and around Leh, not
only constitute a disturbing image for the eyethey are often quite aesthetically ill-fitted in
the landscape, seeming sterile and “soul-lesshawit the embellishment of the traditional
ones, and since they are often left unfinishedlénred to me to be a trick to avoid paying
taxes) with metal spears sticking out of the phytimished walls. They also seem to embody
the erosion of old Buddhist and family values a#l e®traditional religious symbolism.
However, many people seem to prefer these new mggsiuctures, in spite of them being
much smaller, housing less family members, oftéraiiowing for a proper room for the
house temple, providing less privacy as one livall tw wall with the neighbours, being more
expensive, and being emptied of the many symbalipgses seen in the old house. One
reason for people moving to the “housing coloniesif course mere need. Many young
people have education these days, and most jolenaceintered in and around the urban
centre of Leh. Here they rent an apartment, butagoe to their village as often as possible,
for harvest, religious festivals or marriages. @déheay have experienced little luck with
farming in the village and have come to try thaoW in the city. Yet others leave well
functioning large estates in the village for a drogy shelter and regard their new dwelling as
a symbol of progress and modernity, while theinfer house is seen as backward, primitive,
old fashioned and impractical with its many darms, uneven walls and windows,
storerooms and staircases, earthen floors, aniohgisg vegetables, dung and firewood “all
over”, creating “chaos”. Here we see how a dichatation between city and village
emerges. Many of the city dwellers speak of thiagés as places where development has not
yet arrived, and hence of places that lag behingnadly. The villagers often portray the
urban dwellers as busy, individualistic, only imtsted in maximizing own profit, leaving

aside important Buddhist and family values and hgwvio peace of mind.
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The city of Leh is rapidly expanding into the drydabarren hillsides.

As demonstrated in the pictures above and beloaiatidscape around Leh allows for the
city and the “housing colonies” to eat in on thiéytterrain. A lot of construction work is
done without supervision of an engineer, and theeriads and the structure of the buildings
may be unfamiliar to the carpenters. Hence itid #&t some of these new houses do not
hold necessary safety requirements. Others claatncgment buildings poorly maintain the
heat in the winter and a cool inside temperatutbénsummer. Their large windows and thin
cement walls are said to be highly unsuitable enlthdakhi climate, whereas the traditional
houses are well adapted to the climate throughgeastrations’ trial and failure and finally
settling for the existent traditional house stroetwith thick clay and brick walls, sparse
windows, and with animals on the ground floor totcibute to the heat of the living quarters.
In the new houses there are often also water dasstead of the traditional compost toilets.
The compost toilet providing fertilizer for the Iis will not be missed, since those moving
from the village to the city will have neither arafs, nor fields in or around their new
dwellings. But the water closets constitute a gtieegat on the Ladakhi fragile environment,
since a well-developed sewage system is yet ndemmgnted, and the waste goes directly
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into the glacial rivers of which people are depertder drinking water, washing and

irrigation.

New concrete constructions in Leh, claimed to lghlyiunsuitable in the harsh desert climate.

Interestingly, if Ladakhis themselves do not prefer water closet, many believe that
foreigners in Ladakh will only accept to use a “\¢es” one. This leads to local tea stall and
restaurant owners saying that they do not havéed,tavhen a foreign visitor asks for the
toilet. Instead of showing them to the dark compoiét, which is in fact much less smelly
and dirty than the water closets | observed, tiveply say that they have no toilet, out of an
imagined consideration for the needy tourist. Oayeid adhaba(small, simple restaurant)
serving “Indian” food, | entered into a conversation with two girls fralhi. They were
working for a governmental development agency ithDand were sent to Leh to do a
survey about the sanitation in Leh. The overall &inthe organization sending them was to
start a process replacing the traditional compmkttwith the water closet. The girls had
never been to Ladakh before and were spending k weetal in the whole region (the
largest district of all Indian states), turning k&g Delhi after this time with their reports and
recommendations. | was amazed at how little theygwedormed about the local conditions,

and at how determined they seemed that water slege the only appropriate thing in

° It was terribly interesting to note how Ladakhieak of India as a foreign country. Even thoughalkduis part
of an Indian state, India is referred to as sometlyuite different and far away from Ladakh. | webbkear
people saying “When | was in India..” or “No, tlraéin over there is Indian”.
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Ladakh, regarding the compost toilet as dirty anlkygienic, and not taking into
consideration the suitability of the compost toifesuch a dry region. Neither did they seem
to acknowledge the fact that there is no appropsatvage system in Ladakh, and that the
human waste flushed from the toilets ends up irvédrg same rivers that Ladakhis depend on
for their survival. This example typically illustes a top-down planning that does not take
into consideration the local conditions before iempénting schemes of “betterment and
sanitation”. This “colonizing” of people’s hygieran also be seen as a means of controlling
people, even controlling people’s most intimateesphThe ideals of hygiene brought in from

outside, also inculcate in people a feeling of gganmitive and dirty.

In many places of the colonized world these ararreat themes. “Native societies” were to
reach “social advancement” through reform and r&gar. Meticulously written reports and
regulations decided where houses could be buikergvhubbish or animals or the human
waste could be kept and how many people were apptef a household (Carsten 2003:
51-55). Particularly through “improving” hygienedagsanitation, like bathrooms and toilets,
people were also more easily surveiled and coetiolDne could say that the new houses
embody the above described goals, making people swwreiable and controllable, by the
mere fact that they are “blueprint” houses; alkitloe same not only on the outside, but on
the inside too. The houses can keep no secrdte toutside world. The planned and
standardized houses, of precise dimensions andesgig skills, can thus be read as a text,
and subject to statistical report (Mitchell 1982:48).

Similarly to the incident described above, | ong,de | was in the village of Likir, met two
Ladakhi girls, one Muslim and one Buddhist, doingveys in several villages surrounding
Leh. They were tracing facts such as how much pelbple’s cattle provided, how many
animals they had, how much land, what they consyumbdre they kept their animals and so
on. They were hired by TATA, a development orgatirarun from Delhi in cooperation

with a local Ladakhi development organization. Agdiis meticulous registering could be
seen as a way to control, colonize or surveil #epte, since their village houses in
themselves are not as easily controlled as theoaiég. This way of surveiling people through
meticulous surveys and surprise inspection is & topated by Guha in Uttar Pradesh. He
describes “The Integrated Child Development SesvRegram” as not only a set of services
of supplementary nutrition for pregnant women aadng children, of education and

immunization, but also of control and regulatioruf@& 2003).

50



We see similar “civilizing projects” in Tibet, perimed by the Chinese government. New
neighbourhoods are constructed in Lhasa, and imaditones torn down. The inhabitants are
evicted from their homes with a promise of a new ‘dretter” one. Often these very
inhabitants have to buy back their property, orrtbe house on the spot of their old house at
a highly inflated price (Tibet Information Netwo2003: 85-98). What seems like a
modernization of a neighbourhood - through teatiregvery neighbourhood down - justified
by the “unsafe structures” of the old Tibetan h@sdso serves as a means of controlling the
inhabitants. Many are migrants from the villageowlave settled illegally in the city.
Through the opening up of their houses, by actuablying them down, the Chinese
government has also had a chance to surveil thi#iéamas the houses were suddenly turned
inside out, and the families left on the streetpleereacommodated in a house they would

have to buy back.

Although state surveillance and control of peoplprobably less the case in Ladakh than in
Tibet, the “sanitization project” and the meticudaurveys are nevertheless control
mechanisms. We have seen how housing is centgaiviernments’ or development agencies’
attempts to control a population. The aforementioc@ncern among the Ladakhi for taming
the nature, is here replaced by the state developdigcourse seeking to “tame” people. But
houses can also in many cases represent resistgaest outside pressure and change in that
people, by sticking to the traditional architectaral plan of the house, resist the modern
influences. In Ladakh it is particularly telling &ssociate the traditional house with
“resistance”, keeping in mind the fortified aspetit with the thick walls and few windows,
allowing for limited penetration. However, the heusay also be seen as an arena of
adaptation, it is a visible means of communicathmgchanges of a society. As we have seen,
the new houses springing up in Ladakh are an acthital visualization of the development
and changes. The modern Ladakhi house, often sttuator around the urban centre of Leh,

is thus turned into an embodiment of the changes.

Although control of people may not be the main ptyoof the organizations, organs and
ministries propagating “development” in Ladakh, tfesv houses and development agencies’
ideals of sanitization and betterment of housing mave an influence on local people’s own

ideals and ideas. Hence an explicit preferencé&/itastern ways” may inculcate in people a
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feeling of inferiority if they do not have or liug to the modern standatfisDoubtlessly,
these new housing patterns, and many people’srprefe for the modern and new also lead

to changes in the intimate relations inside thesksuas we will see in chapter 5.

The expanding city of Leh. The houses in the hidskire examples of the new type of housing.

An overview picture of Leh seen from the South end.

19veh notes how the preference for “modern” meth&dswledge and technology also makes people tuayaw
from their “natural” and traditional agriculturaletihods for the crops to yield well (religious rilsjghuman and
animal excreta as fertilizers), towards chemicatip&es and thinking that the old rituals were ener
superstition. (Yeh 2003: 490-499)
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3 THE INTERIOR OF THE HOUSE AND FAMILY
COMPOSITION

Introduction

Precisely because the house is the meeting plasenod of the most vital threads of social
life, like life itself, death, sex, love, interggagonal care, politics and economics, it has
become a favoured arena for studying kinship amdyelay life. With increased scholarly
interest in everyday life, the door to previoudlysed and private domains was opened. This
happened to a great extent with feminist scholprghiing an impetus to studies that turned
attention to the lives of women and to domesticpsses (Carsten 2003; Moore 2000
[1988]). With the opening up of the domestic anggie, domains perceived as female, doors
to the domain of infants and elderly were also egei\s the anthropological gaze was
allowed into the house, a shift in the study of] #mought around kinship, also emerged. A
“processual” rather than a classificatory appraacdkinship, focusing on the practices and
understandings by which relationships are consttlict everyday social life, rather than on
abstract or idealized rules, was seen as a mofel aggroach to studying kin, as well as
being more resonant with the local ideas and uta®iggs of kinship (Carsten 2000: 1-34).
One such approach specifically examines how, itazesocieties, people conceive and enact
kin or “kin-like” relationships as a group by vig of their joint localization to a “house”.

The focus on the house as constitutive of kinséligtions was coined by Clause Lévi-Strauss
(Lévi-Strauss 1982, 1984 1987, 1991).

The anthropology of the house is regarded to beehrmore dynamic intake to the study of
kinship, overcoming to a great extent the abswaciind reductionism once typical of kinship
studies. Due to the anthropologists’ recogniticat #inship could be culturally constructed
from other sources and substances than blood @sg#rere has been a shift from a narrow
analysis of pedigrees to a more inclusive undedstgnof intimate relations where shared
residence and consumption also figure. The termat&dness” instead of kinship has been
introduced since it signals a greater inclusiveneasrds indigenous idioms of being related.
Instead of assuming what kinship is in a genenassgin every society studied by the
anthropologist, the local notions of relatednessikhbe investigated (Carsten 2000: 1-34).

Consequently anthropologists have found that ménlyese societies see “those individuals
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sharing the same roof or residence” or “those slyatieir meals” regardless of their
biological relation, as related. Broch-Due notest #timong the Turkana, “the enveloping ...
motif of kinship is not sex, but eating: Flesh iade from food. Those who eat together on an
everyday basis share the same flesh in quitellisersse: they are made of the same stuff - its
source being the milk, butter, blood and meat eflivestock of the camp and clan” (Broch-
Due 2000: 171).

Inside and around the microcosm that the housetitates, the daily activities of the
household take place. Thbanpais not only a protective shelter, this is also rehmost of

the family’s activities are carried out, eitheridesthe living quarters or in the fields
surrounding the house. The centre of the hougei&itchen and the hearth. The family
gathers around the hearthgdpkg for meals, leisure and work. Traditionally theuse and

the household have constituted a productive unttjths also here that the primary needs of
the individuals are covered. Each member formsgfaatbigger whole, they all perform
different and specifically designated chores ammpeoate to ensure the smooth running of the
family. Cooperation, solidarity, reciprocity and taal care are principles traditionally held
high in the Ladakhi society, and especially witthe household. The Ladakhi household has
been an authority structure which socializes andisbes the young and the aged in the
absence of other welfare institutions. Elders ared for by their children and grandchildren
the way they once cared for their own infants. Bhedhist principle of compassion towards
weaker ones ensures the elders and infants gneasied consideration in the Ladakhi family,
and the bonds between these two age cohorts @& sifong and constantly nurtured. Great
respect is traditionally also paid to the eldeestipularly male elders, due to their role as

decision makers, holders of traditional knowledgd heads of the household.

The Ladakhi extended family was traditionally offgslyandrous, but | have also come across
polygynous families, where one man has severalsvoten sisters). They counted

numerous family members and in many cases fourrggaes. Today, polyandry is declining,
but many still live in extended households, althHotliey too tend to be declining. The large
traditional house not only looks as a fortresaldb serves the purpose of a fortress; sheltering
and protecting the Ladakhi family against harshttveraconditions as well as against exterior
dangers or potential enemies. It serves as theiegtive cell towards the surrounding and
sometimes threatening world, thus also strengtlgetia close bonds between the family

members within the walls as well as between theljathe house and the ancestors.
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The heart of the house

Inside, the Ladakhi house is sparsely decoratedistued, lit and heated. The kitchen
(chansa is the largest room in the house and it “hodtg” tiearth. It is the most decorated and
furnished of the rooms and this is also where tihabitants of the house stay during the day
to keep warm in the heat of the hearth. The heatie symbolic heart of the house and it is
also the heart around which most indoor activiketaplace. Close to the hearth, the main
pillar of the house is situated. Both the heartth e pillar are auspicious objects in the
kitchen, and each of them is associated with agargpd who has to be fed and offered to in
order to maintain good relations. The hearth gddnsale, while the pillar god is male,
probably derived from the woman'’s close connecitiith the hearth and cooking, and the
man’s connection with the pillar, both becauseatyrhe seen as a symbol of virility and
maleness, as a phallus, but also since the maig/farambers and guests will be seated near
it. The Kabyle house described by Bourdieu holdslar notions of the hearth as the navel of
the house and associated with the mother’'s wonmbiremother being in command of the
cooking and every activity related to it. Similartiie Ladakhi house mother will normally eat
her meals close to the hearth. However, in the Kabguse, the central pillar of the house is
associated with the woman, while the supporting@dral beam is related to the man
(Bourdieu 1996: 12).

A typical Ladakhi kitchen, with thbukhariin front and the traditional stove in the backgrduNotice the main pillar of the
kitchen to the right in the picture, and the digmé&the family heirlooms in the open cupboardse Tamdung family is a

polyandrous family of four generations.
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Preparing tea on a traditional stove in a Cimgrbutter the traditional way, whisks tied arouhd
kitchen with pots and pans main pillar. Today mamse an electric churner.

in brass and copper. Behind, ttiegp and the brassware.

The kitchen is the warm room of the house and ot at its centre, so that the heat
produced there seeps through to the sleeping gsaltethe kitchen the family heirlooms and
kitchen utensils are displayed in open cupboargerng one or two of the kitchen walls. In
most homes the heirlooms and kitchen ware conslsgaopper pots, porcelain and fine
china?, as well as of small handle-less cups for buttar brass pots and spoons and the
typical churn gur gur) for butter tea. These items are also tied tosmbman, as the bride,
when marrying, will bring into her new householé tihride string” consisting of movable
wealth such as kitchen utensils in addition to jgwg and fine textiles and clothes. In the
same way as the bonds between inhabitants and hoeiseinforced through the protective
measures that the house dwellers engage in toeelmgevity and prosperity for the house,
thus indirectly ensuring longevity and prosperiy themselves, material objects and
especially heirlooms may represent a collective orgrof the past, of origins that also form
a strong bond uniting house members with each athearell as with their house. These

objects serve as a material bridge between antsptras of the past and their descendants in

1 3aid to be a remnant after the trade along thef&ilite which passed through Ladakh. Ladakhis would
exchange their agricultural produce with the trader porcelain, copper pots and pans as well ke dtixury
articles like tea and spices (Rizvi 2001 [1999].14
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the present. Under the windows in the kitchen,glae low benches covered with carpets
(special carpets pulled out for special guests)t&o by low tableschogtsé with religious
and mythical motives painted in vivid colours. hetwinter cold, the family often sleeps

together on these benches close to the heartldér to keep warm.

Tsewang Yangsis in her bridal costume, passedoon fnotherto daughter. Behind, some of the kitchen utensil®@an
bringsinto her new household upon marriage. At the bottigit of thepicture, we see the hearth to which the woman is
tightly knit.

In many places in the world, similarly to Ladakie tsymbolic focus of the house is the
kitchen, the hearth, the place of cooking. The nmagbrtant activities that go on in these
houses are those which emanate from there. Coakidgeating, the sharing of everyday
meals, are in some ways the most obvious markeshaf those living together have in
common. The hearth may even frequently stand ®etttire house, and eating together is
often the most emphasized of social activitiehahouse. Some see kinshimaadein
houses through the intimate sharing of space, &madnurturance that go on within the
domestic space. Anthropologists have come to e#tiat the hearth especially, where raw
substances are transformed into cooked food anthdnahich the family members are
socialized and nurtured, is central to their natiohkinship and relatedness (Broch-Due
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2000; Carsten 1997, Stafford 2000: 37-53). Blodttgly among the Zafimaniry of
Madagascar reveals that a house with a heartmistenym for marriage. He builds on Lévi-
Strauss’ notion of house-based societies wheredsoarsd marriage unions define kinship
rather than blood ties, thus placing marriage atctbre of the house unit (Bloch 1995: 69-83;
Lévi-Strauss 1982; Lévi-Strauss 1987). This retalavay of regarding kin is more and more
common within anthropology. In early anthropolobguses were rarely seen as loci of
kinship, and there was little interest in the omAgs inside the house. With the ethnographic
gaze directed into the domestic domain, a new sphighin anthropology was opened up and
kinship studies attained a new dimension as howses placed at the centre as constitutive
for kin relations (Carsten 1997; Carsten 2000; earand Hugh-Jones 1995; Joyce and
Gillespie 2000).

In Ladakh, the hearth, in addition to being thetieeof the household, also sublimely reflects
and reproduces social, gendered and age-basedchiesa Typically, elderly people, male
family members and special guests are seated ndabliye as a show of utmost respect. In
the Kabyle house of the Berber, it is the weavé dbaves this purpose; honoured guests are
seated near it as a display of respect (Bourdi®6:19). Due to the importance of the hearth
for the Ladakhi family’s social activities and thegproduction of intergenerational care,
respect and relations, | have decided to desdnbéearth in some closer detail.

The traditional Ladakhi stove was large and madeaodi-packed clay, and the fire was kept
alive using a goat bellow. In recent decades tditional stovesthap) are made in steel with
rich ornaments and brass-wbtkThe old clay stové3are only seen these days in very old
houses. And today the traditional steel stovesgaén replaced by the simplenkhar; a
small, mobile stove with heating potential for oolye or two pans. Most people still have
their ornate, traditional stove, but they normaibe thebukharifor heating and kerosene or
gas for cooking.

121 adakh is famous for its brass- and metal-worka@rintroduced when the Ladakhi king several céestago
invited Nepali brass-workers to the royal palacSlmey to make a huge Buddha statue. The stonyt tzat ithe
king was so happy with their work that he inviteeém to stay in Ladakh. Today, the village of Chiliis
regarded as the centre of the craftsmanship, anfbth manual brass-workers left today supply gongaklay
persons from all Ladakh with their work (Rizvi 20[1496]: 160).

13 See Clarke for a discussion of what he terms Ehedpeanisation” of Ladakhi clay stoves, or a
“Tibetanisation” of European steel stoves (ClarR87Z: 58-71).
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Some decades ago, many kitchens in Ladakh would bpen fires, or no chimney from the
stove, and a small hole in the roof allowed forshwke to escape. In the villages outside
Leh, you still see open fires in some kitchens;vilals are blackened, the hole in the roof is
the only light source and the room is full of smoker all kinds of stoves and fires the most
common fuel source is animal dungk dzg cow and in some cases horse) which is
collected by women in big baskets carried on thek lzead then dried in the sun. Due to the
very sparse forestation in Ladakh, trees, mostlipwiand poplar, are used strictly for

building purposes as roof coverage, pillars anigln Mountain shrubs are collected and used

as fuel-wood in addition to dung.

Puntsok Motup’s kitchen. He had had an open firgeisnrsmall kitchen until recently, hence the blage walls behind him.
The hole in the roof where the smoke used to eségéll the only light-source in his kitchen. téehe prepares tea for

Thupstan Angchuk and me on his niewkhari

With the symbolic focus of the house embodied ekiichen, the hearth, and the place of
cooking, we can imagine how the activities spriggiuit from the hearth are reinforcing
intimate and intergenerational family ties. Thertleaymbolizes the unity of those who live
there. Food cooked in the household hearth is @entproviding the “force” or “strength” of
the workers of the house, enabling them to engatietixe land and to produce the food that
guarantees the viability and productivity of thaibe. In many parts of Asia, rice is a
“medium” which ties houses together with people dredsoil (Carsten 2003: 40). In Ladakh,

it is tsampa that serves this purpose,; it is used for everglneeing transformed into bread,

59



dumplings, noodles, steamed bread, porridge, samgkthe characteristgabg kholakand
pemarwhich are dough-like meals eaten alone or withetagle dishes and curries. In earlier
times, people would eat nothing istmpadishesTsampaalso plays a vital role in rituals:
One offerdsampato the deities and thehotpa(dough figures symbolizing the gods and
goddesses put monthly in the family prayer roong,aso made dsampa In marriages
tsampaitself, and barley beecltang play vital roles in the negotiation process legdip to

the marriage, as well as in the celebration ofuthien. In addition to being auspicious and the
main ingredient in a great number of the traditldreadakhi dishestsampais sprinkled on

top of beer and tea or a handful is taken stréigint thetsampabowl sitting on every

Ladakhi table.

Janet Carsten, during her fieldwork among the Malas constantly told that houses never
have more than one hearth (Carsten 2003: 40).iIpiobably true for a number of cultures,
given the central role of the hearth, as mentiaisal/e. It is seen as the chore and the centre
of the house, as the place from which all actigieenanate, the place that binds family
members together, and where intergenerationaioektips are maintained and renewed,
providing them with strength and nurturance. I ath these thoughts, I find it interesting
to note that in Ladakh, where the hearth has hathdoubtedly practical importance
(considering the extreme and cold winters and #rg large houses allowing only for heating
of the kitchen), but also a symbolic and ritual ortance, the traditional stove, which was
beautifully ornamented and which served all thevalqjmurposes and many more, is more and
more frequently replaced by a gas stove bbulharior in most cases by both. When either
the traditional clay or steel oven were the onlg®aosed, they allowed for the family to be
together while cooking, praying, reading, talkisginning or just keeping warm. With the
separation of the purpose of the oven, with thestage for cooking and tHeukharito keep
warm and to gather and eat around, one sees atiepaf cooking and eating arrangements,
leading to a division of those who should be cltisese who share a living space, especially
when, as in many households, the gas stove isikgpseparate room for cooking, isolated by
a door or curtain. | wonder whether the divisiorite centre of the house and the domestic
activities may play a role in changing relationside the household, dissolving some of the

unity produced by the hearth as a centre of thaétoaid.
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A Zanskari (from the remote Zanskar region) ladjeating dung for fuel.
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Having a mid day break from the fields in the Teffiashily’s kitchen.Khambir (flat, round barley bread) and biscuits are

served with the butter tea. Behind, thap, the brassware and the china and right in theigcthetsampabowl.

A kitchen with an open fire in a nomad lady’s sumimat.
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Polyandry and family flexibility

As noted already, the typical Ladakhi family isestended family of several generations and
until relatively recently it was also often polyaads, meaning that one woman married
several brothers. The eldest brother was the pyilmasband, to whom the house and
property also belonged, but by marrying him, thenaa also automatically married all his
younger brothers, and this way they were given flusti rights” not only in the fields, but
also in the wife. This system was common acrosg thetan plateau, and mainly economic

explanations have been given to its existence aggbpderance in the region:

“ One reason given for this most odious custom istidity of the soil, and the small amount ofdahat can
be cultivated owing to the lack of water. The cropsy suffice if the brothers all live together, Huhey form

separate families they would be reduced to beggarf-ilippo de Filippi(Levine 1988: 265).

As described earlier, Ladakh has a desert clinaaie is highly dependent on irrigation for the
crops. Only small portions of the land are arabiel winters are extremely cold, hence
preventing any growth or cultivation for large (gaof the year. Due to this scarcity in
cultivable land, and the difficulties with whichogrs are cultivated, the polyandrous marriage
was perceived beneficial to the region since it kgpssure on the land low. Not only did
polyandry prevent the division of land and fieldisice the members of a polyandrous family
would share the same house and hence cultivataniby fields in their entirety, thus
ensuring a more efficient and sustainable agriceltlihe system also ensured low population
growth, due to the fact that a woman married t@sshbrothers could only be pregnant with
one of them at the time, which again kept the pnessn the land and crops low. Families
with many children often sent a son or a daught&xyato thegompaor nunnery to be given a
religious education, thus relieving themselvesrté# mmore mouth to feed. Polyandry, in much
academic literature is explained primarily in econmoterms, and hence it continues to be
seen as an “exotic and rare adaptation to uncomndifficult environmental circumstances”
(Levine 1988: 265). Levine tries to address thiglescy and further states: “The problem is
this: treating marriage and kinship systems agaati® of economic or demographic
exigencies and individual marital relationshipgaserned by material calculations

impoverishes our understandings of these as saxghtultural phenomena” (ibid: 266).

However, | wonder whether people’s ability to ad@pthe harsh environment, extreme
weather conditions and scarcity of cultivable laedertheless has prepared them for and
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made them apt for other sorts of adaptations apgtents where required. When | looked
into the family constellations and the members bbasehold, | would often find that their
affiliation was not necessarily a blood relatiortluat of marriage, and | sensed that the family
was a bounded yet flexible group. Not only doesslygtem of polyandry require a great deal
of flexibility from all parts involved, since theshare house and space as well as each other,
quite literally. In a number of cases, | also nahily members who were either adopted or
resided in the house for a period of time, agagyssting a sort of open-mindedness in terms
of who is regarded a family member and who is Mbe interesting contradiction here is the
way the house itself, as a physical structurelgiarty bounded and “fortified”, surrounding

and protecting its inhabitants, while the familgige it seems to be a flexible and adaptive

unit.

Drawing a parallel to Carsten’s study in LangkaWalaysia, could be fruitful. She extracted
the notion of “incorporation” as important to how kvas regarded or created. One was not
necessarily born kin, but might become so througloaess of incorporation. Kinship was
seen as a process of becoming, not a fixed statgseé$ are then not just regarded as domestic
units; they are the actual sites of the incorpeeapirocess described above, hence the

perceived importance of the house for the undedstgrof kinship (Carsten 1997: 20).

In Ladakh, too, as described above, kipgmeclose, neamyen relative) seems to be a
flexible term, as those sharing a house, livingethgr, eating together and working as a
cooperative unit see each other as kin regardids®logy and blood affiliation. In line with
this, it is interesting to note that in polyandranarriages the actual genitor of each child is
not kept track of. When asked, several women adthttt knowing or having a strong feeling
that one patrticular child was the son or daughtene particular father, but biological
paternity was never mentioned or referred to. Eocitntrary; the eldest brother (the one to
whom the woman was initially wed) is regarded thér of all the children and
consequently is called “big father”, while the athiathers” are called “little father” even if

they are the biological father(s).

Turning back to Carsten’s idea about “incorpordtias an important term to how kin is
regarded in Langkawi, she claims that “rather tslaarply distinguishing kin from non-kin,
what is stressed in Langkawi is that people maypimeckin to each other through living and

eating together, even if they start out unrelakadship itself is always being created and
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transformed” (Carsten 1997: 27). Carsten claimshimto be a process, not a state; kinship is
hence “made” through the incorporation and asstriteof newcomers facilitated by the
everyday activities of women in and between houlsksho

The flexibility of family relations becomes partlady visible in relation to housing of the
elderly. It is originally the eldest son’s dutydare for his parents as he is the constant
element of a house and family line, inheriting Foaad land, and since daughters leave their
family home to settle in a new home and houselatlthe point of marriage. However, some
daughters remain unmarried in order to care far tggng parents until their death, and then,
often as middle aged women, they will enter in® ¢are of their brothers. Younger brothers
who do not marry polyandrously, may marrynaggpagrooms, implying marrying the eldest
daughter of a family with only daughters.mragpamarriages, the women are the heiresses
and heads of household, and the men achieve tius sttt inmarrying women normally
have. With the dissolution of the joint family, atiee more equal distribution of land between
the son¥', an elderly person or couple may also chooseatpwsith a younger son and his
family, or even shift between the households oesgvsons. A younger son may also be the

only caretaker of the parents, hence inheritingéingly house and property.

Caring well for aging parents is a principle andatheld high in Ladakh and also lies
inherent in the Buddhist principles of compass®everal metaphors and parables are
referred to, describing how important the returcarfe for one’s parents is. One should fulfil
one’s filial obligations; one should execute oneast of the “intergenerational contract”. For
example, one should care for one’s aging pareetsvdly Buddha cleaned the puss of sick
people’s infected wounds with his tongue. The agiagents once brought their sons and
daughters into this world, cared for and nurturezirt when they were innocent and
defenceless. They fed them and cleaned their bmweements when they were not able to
do it themselves, now it is their duty to returistlove and care. Childless couples in Ladakh
often “borrow” or “adopt” a young couple - eithastnt relatives or neighbours - to care for
them in old age. The young couple thus becomebkehe of the aging couple. As mentioned
above, in addition to polyandry, even polygynousriages are seen. These two systems in
addition to the growing rate of monogamous marsgaggstify that a range of unions between
men and women exist, again reflecting the impoeasfacareful adaptation to scarce

14 Attained with the Hindu Succession Act of 1956sweing equal rights in the family property for sdins. In
spite of the name, the Hindu Succession Act toueliegligious groups of India, and not only thentii.
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resources. By keeping family relationships so fieithe relationship to the land can remain
optimal. In other words, from one generation totheg a family has the freedom to choose
the ideal marriage option suited for them.

Blood and bone

Having presented the house and the hearth as edivetifor those who regard each other as
kin, | find it worthwhile, as an extension to this,comment upon a principle of descent
found many places across the Tibetan plateau;reef¢o aguspa(“bone”). It is contended

that a child is made up of a fathertsspaand a mother'&hrag (“menstrual blood™. Ruspa
passes from father to child through the mediunpef®, and mixes with the menstrual blood
of the mother (Childs 2004: 142; Dollfus 1989: 2l2yine 1988: 38-39; Maiden and Farwell
1997: 31-33). This is a common way to explain peation and descent all across the Tibetan
cultural area, and many would agree to this desoewlkel being more locally appropriate and
useful than “Western” or academic descent termigyl®ollfus 1989; Levine 1988; Maiden
and Farwell 1997.)

The way of viewing descent in termsraspais well represented in the most important
textbooks of Tibetan medicinarfichimedicine); the health system also traditionallgexéd
to in Ladakh before the introduction of allopathiedicine (Dollfus 1989: 212). Dr.
Dhonden, a well-known Tibetan doctor who was folgntre chief physician for the Dalai
Lama, describes the criteria for conception andstieeessful formation of the foetus in these
words: “The first requirement is the sperm, andgbeond, of course, the ova. Third is the
consciousness of a being wandering inldaedo whose time is ripe for rebirth. Fourth is the
conglomeration of the five elements - earth, fivater, air, and space. And fifth is tkarmic
relationship(seekarmg between the being seeking rebirth and the parévaden and
Farwell 1997: 32). “The Ambrosia Heart Tantra”, than by Dr. Donden, states that “ the
father’s sperm forms the bones, brains and spwral, and the mother’s blood forms the
flesh, blood, solid organs and hollow organs” (Déem 1977: 39).

Delaney’s study in Turkey describes a similar pplectoruspa Herekok (“root”/”origin”) is
the primary term used to discuss descent. Thiciplignhas some commonalities with the
above described view of procreation and descemtetrer the community described by
Delaney seems to particularly emphasize the malestors and the male’s predominant role

15 For similar notions outside the Himalayan regisee Broch-Due 1993 and Carsten 2003: 40.
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in reproduction while seeing women as having as@ary role. Delaney refers to an image
given of the man as a central pole from which #ére ts spread, making allusion to the male
importance for the reproduction and continuityla# family. Delaney adds that this image
also holds a reference to Muslim erotic literatuvbere the male’s penis is in a constant state
of erection, hence holding out his robe as a poldshup a tent (Delaney 1991: 150). This
image of the male as ever-virile and responsibi¢He reproduction of the family and the
community, places him in a privileged position. feées are included in the reproductive
process, but descent is through males. “WomernkadHe leaves of the tree; when they die,
that is the end. They are the end of the housdgeth@nus of the line. Neither descent, nor the
sulale(a notion of reproductive semen) continues thraihgim” (Delaney 1991: 150). To a
certain degree one could see tagpasystem in a similar way, sincesparefers to the

descent principle in itself as well as to the bgrassed on through the male sperm.

In contrast to the community studied by Delaneys@m’s study of kinship among the
Langkawi shows how women are the ones regardedaswital for the reproduction of the
household and of the community itself, throughrtkdemestic activities (Carsten 1997: 18).
Again the importance of the house for the idedsmghip stands out. Lévi-Strauss claims that
anthropologists, when analysing social organizatiot kinship have tended to apply rigid
analytical categories, such as “lineage”, rathanttrying to understand them in indigenous
terms. Lévi-Strauss introduced the term “houseedptiintending to draw attention to the
house as an important “native” category organizngal life, instead of principles of descent
(Lévi-Strauss 1982). As a prolongation of the idtrction of the house to the study of kinship
and the revealing of its importance for constitgtikin, females too, are by Carsten
interpreted as being imperative for the reprodunctibthe household, both in biological and
symbolic terms, since they are the ones mainhharge of the domestic arena and its related

activities.

The seed and the soll

As seen above in the discussion of descent, tkebltween the seed and the male is often
referred to, both in Ladakh and in other societ#ben the male is associated with the seed,
the female is often associated with the field,gbg and the ground, alluding to sexual
procreativity, where the man provides the seedth@edvoman the fertile field for the seed to
grow and mature into a foetus. We see these nogioimsing back to th&bk andruspa

principles. Probably due to the men being assatwmith the seed, and the woman with the

67



fertile field, sowing is a male activity in Ladakéince the men through controlling the seeds,
also control fertility and reproductivity. Similgtlarchery, which is a popular sport, is only
engaged in by men, due to the same connotatiorsaifbw is compared to the reproductive
seed or even the male sexual organ, penetratinggitile or female sexual organ, hence
archery is also an activity controlled by men. Flaughter of animals is also an exclusively
male activity. In the same way as men are seenrasatling fertility and reproductivity,

hence being seen as the ultimate givers of liley tire also the ones allowed to control and
deal with the taking of lives or with death. At thecurrence of a death, men are responsible
for carrying the dead body to the cremation groand cremating it. Similarly it is men
(monks) who read the sacred texts for the decaagsee days after death. Ploughing and
cutting trees have also been referred to as exellysmale domains (Hay 1997: 109). Once
again we see the sexual allusion or the contrbfeofind death, the plough penetrating the

fertile soil like a penis the vagina, while thetoug of a tree can be likened to taking life.

Picking potatoes, all family members take part el as neighbours and relatives. The plough isrotietl by a male

family member.
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Men in an archery competition in Likir. No womerrfigipate in these competitions.

When makinggonchas (the traditional maroon woollen coat worn by nag women alike,
although slightly differently shaped for men andviamen) which many Ladakhis still make
from wool cut from their own sheep, which they wasdrd and dye in natural colour baths,
or when making carpets, the labour division is @sibe clearly demarcated. The thickness
and roughness of the wool determines whethemitade by men or by women. The thick and
rough wool fromyaksand goats is spun by the men, and is used for caggets and rougher
textiles, while the thin and fine wool from shesspun by women and used gmnchasand
finer textiles. Sewing is similarly to sowing, aerl and ploughing a male activity, due to the

penetration of the textile, associated with sexyealetration.
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Puntsok Motup spinning rough wool for carpets

The notion of men as hunters and gatherers anddersvof raw materials and ingredients,
civilized, socialized and transformed by the woraethe hearth, is a well-known one. The
woman, in many Asian societies, is associated thighpreparation and transformation of
staple food and raw materials like the boilingio&ror in Ladakh, the transformation of
tsampaand the making of bread. This association alscgsléghe Ladakhi woman in a close
relationship with the hearth and the kitchen arattivities that emanate from there (Ortner
1974). Here we see that not only activities aredgeed, but also certain domains or objects
within a house. But since the kitchen also is aeg@where guests are attended and most
social exchange takes place, activities often aaswatwith the men of a society, the kitchen
is seen as both a male and a female domain. Ihink for a moment with the categories
“private” or "domestic” versus “public”, althoughey may be slightly essentializing and
simplifying, overlooking nuances and grey zonescaald say that the kitchen has both a
private and a public domain. The demarcation |ggasating these two domains is not
visible, but still they are clearly demarcated @ople’s minds. The hearth and the kitchen
ware and utensils tend to be placed in one pafteokitchen, the female part, while directly
opposite are the benches and tables where guesteated and attended by the men, the male
part. One visible element separating these two dwmsa in some kitchens the main pillar.

However, as many houses today diverge slightly frieentraditional house plan, the position
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of the main pillar may vary from house to houset, Ylee female and male domains are to a
certain degree respected, as guests enteringttdhekiwill move along a specific axis, hence
avoiding entering the domain of the female houseffieThe area around the main pillar is
the centre of events at marriage celebrations, ftrasing the nexus between male and female

domains while, as we have now seen, clearly keethiexg apart.

We have in this section seen how gender distinstaye closely tied up with the house and
division of space, as well as of division of labddouses and the activities going on in and
around them are often obvious places to begindk & how distinctions of gender are
inculcated, lived and reproduced. We have also Beensexual or reproductive images are
associated with much of the household and agrillactivities, thus pointing back to my
discussion of notions of descent and human reptoadiyc By joining these two sections, we
see how the man associated with the seed and trotonlife and death, and the woman
associated with the soil and with transformatividiteds, become powerful images: They
indicate that the woman in the reproductive progdmgs a role as a facilitator, a receptor, or
medium for creation, whose contribution to the peative process is seen as merely
supportive, while the male role can be regardegeagrative, as the prerequisite of descent.
Delaney takes these associations further and stsglpes they justify an equation between the
image of the father as God and of the Mother athEBrelaney 1991: 8-11).

The above discussion suggests that the Ladakhi wdrolals a secondary role, being closely
associated with the “private” and “domestic” dongaimhis ties in well with stereotypical
gender roles. But one should not ignore the featt e Ladakhi woman has a great deal of
authority, being the one in charge of the storemeahe produce from the fields and animals
and the family’s day to day expenditures. Throughbe year women also work far more
than the men, who during the winter (if still ligrexclusively as farmers), when agriculture

comes to a halt, are less active.

18 For a further discussion of the gendered divisibthe Ladakhi house, see Dollfus and Fiore 1985wéter,
since the study dates from the 1980s, some oflzelg demarcated gendered domains outlined instiidy are
today considerably blurred.
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4 INFANTS AND ELDERS AT THE CENTRE OF THE
HOUSE

Introduction

Elders are, due to their traditional role as farhidads, village heads, decision makers and
holders of practical and religious knowledge, respe highly in the Ladakhi family and
society. When they are no longer active membetBeofamily, handing over the
responsibilities for the house, family and fieldoonhe of the sons (often the eldest) or
daughters in the case of no sons, they engagdigiotss pursuit and distance themselves a bit
from the on-goings and decision making processéseofiousehold. Some move out in a
small house on the propertyh@angby, as a manifestation of their “retirement”, othsirmply
withdraw from the centre of the household actigitiBroch-Due notes about the Turkana how
“changes in a person’s body through life are medoin their movements within the ‘body’ of
the compound” (Broch-Due 2000: 170). Similarly iadakh, a person shifts “position”, both
physically in the house, and also in the familyrliehy, as he goes through the different
stages in life. An elderly woman handing over tegponsibility for cooking and preparing the
family meals to her daughter or daughter-in-lavgnsther act of withdrawal, moving from

the centre to the periphery of the household oskbald affairs. Elderly parents often
withdraw contiguous with the deteriorating of thiealth, when their physique prevents them

from continuing as productive family members.

Most Ladakhis are still farmers (80%), hence reteat does not happen at a specific age, but
when the elderly person simply is not capable ofkmg the land anymore. | was constantly
reminded by the people | spoke to, that “a farnexen rests”. When physically prevented
from working the fields, the elderly often take ogenall tasks in and around the household in
addition to practicing religion. Although, at thpsint, they are less active and productive
contributors to the household economy and runrihrggelderly family members have
traditionally been very well cared for and respddighly. Their advice is still listened to in
decision making processes after their “retiremehiy are dressed in warm clothes, given
healthy and warm food, they are told about the oingg in the village, taken out to sit in the

warm sun during the day and seated by the firaemight. Retirement, or the stepping down
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from the position as heads of the household, magyeagioned happen when their health is
declining, but it may also well happen at the tiofdirth of the first grandchild. This varies
from household to household. Although the eldedwribecome more peripheral members of

the household, relations with grandchildren arerofhaintained and nurtured.

Grandparents caring for their grandchildren.
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Above and below: Grandmothers and grandchildrerkingrand playing together.

74



Babies as newborn elders

There are several reasons to the strong bondspaethkrelationship between elderly and
their grandchildren. The elderly, who are generatlgressed in a proper honorific language
also used for monks and highly respected persdies) bave a more relaxed and joking
relationship with their grandchildren than with ettmembers of the family. Grandparents are
frequently the ones looking after their grandclatdwhile the parents are out in the fields or
away in the city working. They are often their @ssplaymates, and grandchildren come to
their grandparents for support or comfort. The #ygevhen physically prevented from
engaging in the work in the fields, are as mentiboken responsible for the physically more
easy tasks in the household, frequently relatedeadnearth. Because of aching hips, knees
and joints or sore backs and necks from a longtife harsh climate and extreme cold, they
are often in immediate proximity to the hearth é2jg warm and to prevent their bodies from
aching. Here they keep the fire alive throughoatdhy. On the benches below the windows,
near the fire, the infants sleep during the day &lderly make sure that they are warm and
comfortable. When they wake up, they feed thempag with them. The elderly women
often cook lunch and perform other easy houseladkist like milking the cattle. The elderly
also often perform the religious tasks of a houkkHor the benefit and prosperity of the

household as a whole.

In Ladakh infants are equally well cared for aselterly. They are a centre of attention in
the family, and the similar care and protectiomggd to elderly and infants tie these two age
cohorts at the very two ends of the life cycle tbge In addition to being closely connected
through the actual care and companionship grandfsageve their grandchildren, and the care
both groups receive from the rest of the familg, pysical similarities in their very different
stages in life also tie them together. In all thaxla, elderly often go through the same
processes as the infants, only in the inversedtitire As infants start getting teeth and hair,
elders start loosing their teeth and hair. A babstarting to crawl and then walk, first without
much balance, then erect and stable. The elderbrsely have been physically strong and
sturdy, moving around freely, until their bones amascles get weaker and they start
walking more crookedly, without much balance, oftéth the support of a walking stick. In
the end, they may be impaired from moving arounallabeing carried around. They are
dependent on others for such personal tasks asimgesating, washing and going to the

toilet, just like babies. Although elders are highdvered in Ladakh, you sometimes hear
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people refer to an elderly person saying that ‘& lecome like a child”. This refers to the
person’s physical state which is similar to thathaf child, but this expression is also used
about elderly who have developed sentffithence being more childish.

Abi-le (grandmother) caring for “Baby Dolma”.

7 Senility was however referred to me as being e afftiction. My observations agree with this cariten.
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Further, elderly and infants are strongly connetigthe mere fact that the elderly are
moving closer to the end of life, namely death,levtiie infants have just started life, they
have just been born. Birth and death are closelyeeltled in Ladakhi Buddhist thought, since
they are firm believers of rebirth. This life islpmne in a row of other lives, and the babies
being born today are reincarnations of people wdeeHived before. Sometimes these people
may be ancestors, villagers or at least someon&iyow of, other times one does not know
the past incarnation of a baby.

The Beng of West Africa studied by Gottlieb regtrelir babies as newly arrived from a
world calledwrugbe they too are regarded as reincarnations of aadeckperson (Gottlieb
2004: 67, 80-83, 312-313). Babies, before gainiiegriside a woman’s womb, are believed
to emerge not from a void, but from a rich, soedbktence, namehyrugbe Gottlieb

translates this state into the English term “afgtl We see a similar notion in Ladakh:
Babies are reincarnations of people who have lingtle past, and parents speak in a matter
of fact way about their children being an incaroatof a neighbour’s grandfather, of the
Mogol family of this and this village and so aifrugbecan easily be compared to the liminal
state ofbardothat dead Ladakhi pass through before takingttebiihe Beng see this life as a
site of transit, as something ephemeral, thisit®in with the Ladakhi way of seeing life and
everything that surround us as ephemeral and imgreent, as one life in a row of several.
This way Ladakhis and Tibetan Buddhists are betideedeal more easily with illness,
misfortune and death, without the same grief, &t worry that we see in many “Western”
countried®, It is their afterlife that concern them; preparfor their rebirth through attaining
merit and goodkarmag through doing good deeds, meritorious acts aralgh living

correctly. Since the Beng regard their babies agynarrived from the abode of the ancestors,
they are seen as highly spiritual. The youngecttikel, the more thoroughly spiritual their
existence is said to be. One talks not only offtarlde, but of a “beforelife”, too. The
closeness of the newborn to the ancestral worldestlem more spiritual in Beng eyes
(Gottlieb 2004: 79-84).

Babies are seen as replacing someone dead, evesygg®n as an incarnation of an ancestor,

therefore a baby can also be seen as someone ctortaige the place of an elderly person

18 However, Ortner claims that the way death andctifih seems not to be grieved among the Sherpen of
termed as “oriental fatalism”, does not mean thaytdon't grieve over their dead. They simply hawfferent
approach, and the crying and wailing of the mowsierlso believed to make the dead person’s jgumeugh
bardolonger and more difficult (Ortner 2002 [2000]: 1380).
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still alive. Given that every baby is seen as againation of someone who was recently
living in wrugbe a baby born with a tooth demonstrates that imeashurry, and even
“hungry” to take over the place of an elder wheti# living in this life. Due to this, some
Beng parents in the past saw this threat of arrlgléEmily member as particularly imminent
and therefore after weighing the aging personéadifainst the newborn’s, decided that the
child had to be killed in order to protect the elg@ersort®. The teeth were seen as the
“somatic locus” of a mystical relationship betwdsbies and elders.

It is also interesting to note that Beng babiespamished if they start walking before
reaching one year of age. They should not matwetackly since then again they will be
perceived as a threat to living elderly (ibid: 23Diis is in striking contrast to many Western
countries where parents feel it like a failurengitr children are slow to start moving.
However, the irony is that a Beng child must nattsivalking too late either. The movement
away fromwrugbeshould not be hasty, it should be slow and pradoindut not too long
either (ibid: 231). Some young parents nevertheddess their children to start walking
before they reach a year, ignoring the elders’ eatin that they should not do so, as the
parents consider the early development of the @sld hallmark of modernity (ibid: 231). A
sexual taboo is placed upon parents until the Imlseaned and starts walking. Resuming
sexual activity before this and conceiving a nevidotan cause harm to the baby already
born, and he may suffer from the “split leg” synale implying that he will never learn to
walk (ibid: 231).

Babies in Ladakh are born with knowledge. This e is a number of other societies too.
The Dervish, and old Yiddish traditions see babgarriving to this world with knowledge
about their past life (Fonrobert and Jaffee 20@@inSaltz and Galai 2004). The babies should
however be induced to forget this knowledge upoethbAn unnamed angel described in the
Talmud is said to strike each child below its nasthe time of birth, to cause him to forget
his former life in “paradise” (ibid). Ladakhi balsiknowledge is most elaborate at the
moment of birth too, and then after a couple ofyeas they grow into toddlers, they forget

more and more of their past lives. But up untithoint many babies talk of their past lives or

19 Although this custom is not practiced anymore pkae very rare or clandestine cases, it showsy ve
different approach to the newborn than we are ts@uthe “West”, where babies are seen as inncaedt
defenceless.
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their behaviour reveals where they come ffdmiheir stories are often the best source for
parents to learn not only about their infant’s pasts, but also who their babies are
incarnations of. Sometimes, tbhapo(astrologer) also helps the family expecting aybabth
revealing where she comes from or who she is armation of. If theonpocan not pinpoint
precisely the past life of the baby, he will atdielae able to determine more or less the area
where the baby originates from, whether from thetywieom the plains of Changtang or from
the Nubra valley in the north. Several of my infamts recounted their children’s stories of
past lives, and they seemed surprisingly precideoyAat the age of 3 had told his parents that
he wanted to go home, that this was not his vitllhgewas from Taru where he had his
family, his house and his tools. He was the bladttsof the village, and was insisting to go
home, his family and work were waiting. He desadliibe particular one tool that was
important to him. Quite correctly, in the villagéTaru, in which the child had never been in
this life, the blacksmith had died a couple of gdaefore, and the tool described by the child
had been very valuable and important to the deddalseksmith. The inventive babbling of
babies is thus not seen only as rich fantasy, $staries of their past lives. But as time
passes, the child forgets more and more of hislif@stThe knowledge of babies, even before
developing verbal faculties, also suggests that thelld be seen and respected as a fellow
human being, who recently led a full life elsewhéree Beng try to remind themselves of
this fact. When their babies cry or seem uncomiidetaseeming helpless and unable to
communicate, they say to themselves that the biadnyid be respected as a fellow person
who misses his previous home rather than viewingds a “suffering, wordless creature”
(Gottlieb 2004: 88).

“Washing” the baby into this world

Turning back to the links between the Ladakhi didend infants, these two cohorts also
constitute the most vulnerable members of the fgrhince requiring extra care. In the past,
when houses, clothes, food and medicine were nioigasguality as today, the winter was a
threat to the life of elders and babies. A coldwicould be fatal. If they survived the winter,
they had in effect survived another year. Due s, theople tended to wash less frequently in

the wintef'. Since many newborn babies in the past died dufieig first months, newborn

20 See Gottlieb 2004: 89-93 for Beng explanationtheir babies’ past lives and origins.
ZLWhenever an elderly woman told me of a child wad Hied during the first few years of life, theydha
invariably died in the winter.
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babies today are seldom washed during the wintanastra precaution. Instead they are
“dry-cleaned” to prevent them from catching a fatald. Today, there are hospitals, doctors,
pharmacies and medicines in Ladakh and both clgthimd housing are better conditioned for
the winter, but the practice of “dry-cleaning” thewborn persists. This is done by kneading a
dough of wheatgagphey, water and oil or butter. Instead of washinglthby, the dough is

pressed and rolled against the baby’s skin anlkdanhway removing dirt and dead skin cells.

| once watched this “dry-cleaning” in the 1st aramsary of a wedding party (the real wedding
party passes in relative silence, while theabsiiversary is celebrated with lots of guests for
several days). All the female relatives of botldbrand groom were gathered in the glass
room in the big house of the bride’s parents feerahoon tea, which is often the one time
during the day when sweet milk tea is consumeaatsbf butter tea. The sun was strong this
October day and the glass room was unbearably wome of the old ladies wearing double
layers of wool under their heagpnchagqto support the cold in the large wedding tents
where the real party goes on for days), were doafhgelped by the warm sweet t8dne
conversation went on freely and with interludesaohter, only interrupted by new servings
of tea. In the middle of all the women and the ousfiand the heavy traditional wedding
costumes, lay a little newborn girl, the bride'ster’'s baby. It was time for her bath and it was
done there on top of one of the low tables in betwlgiscuits and the best china taken out for
the occasion. In the heat of the after-noon suherglass-room and with the buzz of the
women'’s voices, the baby was dry-cleaned withootgst both by her grandmother, her

mother and some more distant aunts and relatives.

Performing this dry-cleaning in a wedding, may sagnething about the importance of
fertility in such a setting, of wishing the newlyed couple fertility and happiness. The baby is
cleaned by several women in addition to the mothence it becomes an act of socialization.
The fact that it takes place at a marriage partgre/imew connections, unions and relations
are established, may say something about the isapoetof fertility, reproduction and the
furthering of generations. The baby is broughtintd a wider social context and given a
place in a social group, but also forms part ofealaing ritual. Fertility is seen as imminent in
Ladakh since it is connected to the productionlzesls of existence of the family in a harsh
region. Taking into consideration that Ladakh basren, sterile and frozen, and is brought to
a standstill for large parts of the year, genegdility, not only that of humans, is a great

concern.
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Broch-Due relates how the newborn among the Turkaa&ept with their mother in the
mother’s hut, protected from the outside worlddome days after parturition. During this
time, the baby continues to wear the coagulatedté&gtive coat” of the flow of bloody water
in which he was washed into this world. While wagtifor the umbilical stump to fall off, the
baby is fed with milk from both the mother and lgatThis forms a connection between the
baby, the mother and the animals of which the Thekdepend for their existence. The
seclusion of the baby and the mother, while feethegoaby substances from outside the
mother house, make for a careful and slow act oB$imation. Through drinking the vital
fluids from both animals and mother, the baby ensas starting the process of being filled
with knowledge, knowledge of being a Turkana per&noch-Due 1993: 69-70). Here we
see a different concept to that of the Beng andiklag where infants are seen as born with
knowledge which slowly diminishes. The washinghaf Turkana child, after emerging from
the mother hut, is seen as an important ritual. @di®y until this stage has been an
androgynous figure, and by washing away the “coairth”, the baby acquires not only its
“social skin”, but also a “gendered skin or co&bsterior to the first washing, the baby is
given decorative and protective amulets and behds,furthering the process of socialization

of the new clan member (Broch-Due 2000: 70).

The seclusion of a Ladakhi newborn is also impartafter birth, the mother and the infant
are seen as particularly vulnerable to pollutiarg tb their proximity to the water deities
(Ihu). Since birth and reproduction are associated wétmess and the world of these
creatures, the underworld, they can more easityidigshese deities if they move around
freely, and the deities may throw misfortune upasther and baby. When kept in the home,
with restrictions on the visitors allowed into theme, they are allowed to gain and regain
their “closeness” to humans before moving out eworld of thehu, namely the water,
streams, earth and fields. T are seen as corresponding to the lower floor ®Lidakhi
house, the one associated with fertility, reproducand wetness. Due to the association of
thelhu with water, a mother should not step over a wederce until a month has past after
the birth, since she may then also angeitttbheOn the seventh day, neighbours and friends
are usually allowed into the home to see the nemblney bring flour and butter. After two
or three months, the baby is taken togbenpato which the family belongs, to be blessed and
to receive a name from thimpoche(highlama) of thegompa Ladakhis have two names,

both are considered first names. Last names themngaihink of them do not exist. A person
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is referred to by the name of his house, a cladication of the deep and lasting connection
people have with their house and land. The houseena often either descriptive of where
the house is positioned, whether near a big tregesg in the upper village or lower part, or it
says something about the rank, position or “prodessof the inhabitants. A Ladakhi person
is frequently seen as a metonym for the whole hmalde The house is in this way an

important constitutor for people’s identity.

Soft, wet and warm babies and hard, dry and cool ders

Ladakhi babies are protected against danger ahthewnumber of ways. To protect them
against the “evil eye” of neighbours and outsiddrey have their forehead smeared with
butter and ashes as a dot or a line between th®eys. The connection to the kitchen, the
hearth and the main pillar is evident. The heartiné centre of the house. The ashes derive
from the hearth which is constantly and througttibatday kept alive with dry bushes and
cow dung. The butter is, when produced the tragitiovay, closely connected with the main
pillar, and the smearing of butter on the babyreli@ad then ties the baby and the main pillar
together. If we take up the thread of the physwavement inside the household compound
during the different life stages, the baby cand®nsas being particularly close to the hearth
and the house centre due to its proximity to the fer most parts of the day and night. The
middle aged family members who also engage in wotke fields and gardens, in spite of
being the ones responsible for cooking and entengiin the kitchen, can be said to have a
less close relationship to the centre of the hoalsefihe elderly as decision makers and
heads of household can be perceived as centiaihdme on a psychological level, and
when becoming less mobile, and their health detates, they are physically also in the
proximity of the hearth and the centre of the hbos® Then they may distance themselves
from the worldly concerns and the heat of the letartake “the religious path”, only to
return for a brief while when their health requioesmistant warmth from the fire, like the

infants, before they die.

The family often sleeps together on the low benaheise kitchen during the winter. They
spread their bed linen on the low benches wherstgaee received and meals shared in the
daytime. When the baby is some months of age aad dot sleep close to her mother, she
often sleeps with her father or grandmother. Thay & baby is given a unique closeness to

the bodies of most of the family members, somethihgh is rarely seen in the "Western”
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world where babies from the very start have thein ded and after a short while often also
their own room. The proximity to the mother’s ohet family members’ bodies continues

throughout the day as the baby is tied onto th& bathe mother or other person in a large
woollen shawl. Here she rests warm and close torfogher, while at the same time leaving

the mother’s hands free to work.

Carrying “Baby Dolma” when everyone was busy with ttireshing of the barley.

As seen among the Turkana, Ladakhis also have tikssto the animal world. The baby,
instead of diapers, traditionally had a bag comagipulverized cow dung heated on the fire,
put up until the waist tied as a closed skirt whatisorbed the urine. This way the baby was
kept warm and dry at the same time. This praceesns to be both a symbolic act,
strengthening the relations between humans (thy) lzedal animals, as well as being a clearly
practical one. These days the bag is replacedtbgradiapers or in many places still by
simply undressing the baby and holding her ovefltw while imitating a peeing sound

until the baby pees on the kitchen floor. This [astctice nevertheless requires a very
frequent changing of the babies pants as the baéy dot only pee when told to.
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The furnishing of the Ladakhi house is as we haemdow and hence at the infant’s level.
Both tables and benches are low. Kneading of doagiting of vegetables and preparation of
meals is often done in a squatting position righttee floor. This allows for the infants to
observe and take part in the on-goings of the HumldeGottlieb notes how “Western” homes
and kitchens are constructed in a way so that bdtzsee to look up or climb to see what is
going on. She notes how this constitutes a risk@babies tipping things over, burning
themselves and spilling things, since they carseetwhat is “up there” and therefore do not
have an overview of the “kitchen world” (Gottlieb@4: 231). With the low kitchen furniture
and activity of the Ladakhi house, the infant is\akd to take more part and explore the
world at their own level and height, but | wouldjae that also here the infant risks burning
himself, spilling liquids or tearing things downating said this, it is amazing to observe the
relative freedom the Ladakhi infant is grantedhie kitchen space. He learns by doing and by
failing, the mother is busy with the preparing ohaal and has a relaxed way of tending to
her child.

Showing how the kitchen on-going are at the infatevel. A family preparinghok-moka traditional dish of steamed

dumplings filled with meat or vegetables.
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A baby asleep in the midst of a religious festivalticing nothing of the on-goings around him.

In her work, Broch-Due draws attention to the waayhich the changing physicalities of
bodies throughout the life-cycle, is often a synibelaboration. Infants are wet and soft,
being born in a flow of water and blood, again etime product of the wet and vital
substances of their parents, while elders are nigyhard with their bodily substances drying
up (Broch-Due 1993; 2000). A girl experiences meragion, a promise of life and fertility,
which is wet, and young boys experience sexuatlgeor “wet” dreams, alluding to the

same fertility. The move through life can also bersas a hardening process. The baby when
born is soft, and wrinkled, almost curled up arotirdself, then, bones grow and harden,
teeth appear and the baby’s cranium which hasféruseen soft on the top grows together
and hardens too. When slowly starting to crawl aftelr some time stretching towards the sky
and taking his first uneven steps, the child haddvaed; he stands up right and erect. Life is
then seen as a drying and hardening process, anp@aves from soft to hard and from wet

to dry. Wetness and water have above been noteeiag life-giving and auspicious in
Ladakh, as the criterion for life and fertility. Véee here, similar to the Turkana, how the
beginning of the life cycle is a state of wetnegsile the further a person moves towards
death, the more dryness becomes all-pervadingolthegerson is regarded to dry out, he
becomes wrinkled, and his body crooked. Broch-DRuthér notes that wisdom is perceived
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as accumulating in dryness. The older a persdhasdryer he or she is and consequently; the
more wisdom he holds (Broch-Due 1993: 72; Broch-Rd@0: 170).

The Ladakhi elderly, by inhabiting the periphertlod household and by distancing
themselves from the family and the hearth, can laésseen as entering a cooling process.
Lamb notes similar notions to the above descrilvedrey the people of Mangaldihi where
women were seen as “hotter” and “wetter” when thveye at the height of their reproductive
capacities, going through menstruations and chillki and having sexual desires. With age,
menopause, and a less active sexual life, they sese as cooling and drying (Lamb 2000:
14-15, 124-126). Desjarlais notes among the Yollderly of Nepal, that aging was like a

fire dying out, when young and vital, there is fened flames, and as one ages, the fire grows
dimmer and dimmer and finally extinguishes, theatdeccurs (Desjarlais 2002a: 159).
Ladakhis also described age as their skin or metmecpming loose, implying the physical
and mental decay experienced. In Mangaldihi, agiag also seen as a process of the body
(particularly the female body) moving from openntesboundedness, again making reference
to sexual activity, menstruation and childbirth @fhi'open” the female body and which are
processes that disappear with age (Lamb 2000: L4lrdus sometimes compare age and
cessation of activity with “the end of the bodyhdaYolmo think of age as the period of life
when your body falters, and only your speech, naind wishes remain (Desjarlais 2002a:
316).

We can again connect the above description ofitheycle with the three levels of the
Ladakhi house. The basement which is dark, dampmehds associated with life-giving
forces and human and animal vital substances. dméldor which is light, where the warm
sun shines bright, is connected with death. The dedadakh are cremated and the ashes
gathered after the cremation, are dry, again tyingith the perceived dryness of elderly. The
agricultural cycle could also be included in thiscdssion, as it is a constant cycle and
recycling of the wet and fertile late spring andhsoer moving over into the dry and barren
late autumn and winter. This endless cycle betvikeerstate of wetness and dryness in the
nature and landscape also relates to the constelet @f birth, death and rebirth that Ladakhi
Buddhists experience.
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5 TENSIONS WITHIN THE HOUSE - CHALLENGING
THE AUTHORITY OF THE ELDERLY

Introduction

In the previous chapters we have seen how the hmoseales an arena for sustaining and
nurturing intimate family relations and intergerteraal ties, while also organizing

hierarchies based on age and gender. Here weegillrat the house also is an arena with
great potential for conflict or tension when thassrarchies are challenged or reconfigured.
The adjustments brought about on the physical lef/fle house, described in chapter 2, also
engender reconfigurations on the psychologicallleggveen the inhabitants of the house.
And at times, due to these very changes in whahsée be a harmonious microcosm, where
everything is well ordered and defined, tensiomseaiVhile the relationship between
grandparents and grandchildren is usually a stemugclose one, the one between parents and
children can sometimes be a strained one, espemidilnes of change. But the gap between
grandparents and grandchildren may also increasetadgrowing divergence in education
level, types of knowledge and interests. Howewagtions reconfigured by changes do not
necessarily bring about only negative consequemtasations may become “thinner”, more
strained or fragile on one level, while being renced on another level. Marriage will also be
demonstrated as a potential stress factor on fi#al as men are the stable elements of
houses, while women shift residence when marry@gaying their house, family and hearth

behind in order to establish new bonds to a newlyaimuse and hearth.

The presence and relatively high activity levethad elderly in family daily life was what hit
me as interesting when | first arrived in Ladakhe®lderly seemed both physically and
mentally fit. And | asked myself whether the fdwatthey work physically until well into

their old age, together with the fact that theyiaotuded and challenged mentally through the
constant interaction and contact with the youngerilly members, contributed to keeping
them “young” at mind, healthy and physically fifound these issues particularly interesting
because the scene presented to me in Ladakh sesemadically different from the picture

we have of the aged in my country and our parhefworld. Here elders often cause pity and
bad consciousness in people and are regarded@sdsllonely and miserable; as a social

problem. Well into my fieldwork, after talking tormimber of elderly Ladakhis, | started
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realizing that Ladakh was going through a similacess as the European countries in terms
of care and respect for the elderly, only it wast gtarting in Ladakh. Here too, elders were
beginning to be regarded as a burden. Or at least ®f the elderly themselves felt like a
burden on their families. As new opportunities aodsibilities arise in Ladakh together with
development and outside influence, people’s dremmdsambitions change, and more and
more people try to adapt to the changes. Curionsjyexperience was that not only the
young grasped the possibilities presented to tiheimto a certain extent the elderly, too.
However, as the possibilities of modernity are ngeared towards a young and able-bodied
population, the young are probably the ones prgfithost from the changes, while the
elderly have in some cases come to be seen adlaopsror even as a burden, impeding the
growth and success of the younger family membéis i§ because the notion of caring for
one’s elders is still highly valued and thus plaitesyoung in a dilemma, having to choose
between personal benefit, individualism and malisnaand the traditional values, where the

collectivity, the family, cooperation, compassioraare are crucial values.

Land and children as life insurance

Due to modernization and urbanization and the dedafi polyandry and the joint family,
children not caring for their parents is an inchegproblem in Ladakh today. Instead of
fearing the high pressure on the land, solvederptist with polyandrous marriages,
numerous fields are today left uncultivated, anthwihem large empty houses, or houses
inhabited by an alone elder or an elderly couplena elderlyper seis not only an

“affliction” of modernity, and hence the flexib§itnoted in the Ladakhi family has
traditionally ensured a great deal of solutionstf@r widowed, unmarried or childless
Ladakhis. Due to land being an extremely valuablese, and to the fact that the eldest son,
up until 19562 and to a certain extent still, is favoured attibar of inheriting family
property, taking care of alone elders with propéstgften seen as a lucrative option for a
young son of a family of several sons, this beirsgamly access to land. Property is seen as
life insurance for an elderly couple, and theirdating” or “borrowing” of a young couple to
care for them is often practiced, even today. & tein-win” situation for the parts involved;
both for the elderly person or couple in need oédaoth for themselves, for their fields and
their livestock, and for the young man who wasaertitled to inherit land through his own

family in the first place.

22 \When the Hindu Succession Act was passed, graimtivagitance rights for all sons and daughterédase
of no sons.
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However, as new opportunities in the city give geayher options than depending on land
for existence and survival, individual interests fallowed and collective and Buddhist
values downplayed. Simply put, the elderly tentbs® out when the young choose between
city and village. Their property and land and baybes are increasingly seen as out of
fashion, backward, traditional and primitive in oggion to the urban, modern and
progressive trends in the city. Having childrenaord is no longer equalled to having a life
insurance. An increase in individualism will oftakter the self. When the self changes, family
and intimate relations also change, duty valuesvaakened, and the need for self-fulfilment
is reinforced (Giddens 1992 [1991]). The care &atives and family members does not

necessarily disappear, but it is often createckin ways.

When modernity and urbanization change family retet in Ladakh, relations between
parents and children are often the ones touchsd Arweakening of the relationship between
parents and their children can be noted due taulalmigration and urbanization, since young
children are often left in the village with grandgats or older siblings. But at the same time,
the relation between grandchildren and grandparergtween siblings, are often reinforced.
Heyer (2004: 50) notes that in many places in Kethyagrandchild-grandparent relationship
was reinforced as it had become more socially aabégpand economically viable for single
mothers to support a child through engaging in wagek in the cities. The mothers would
leave for the cities and the grandparents would talte of the children. So while mothers and
children would have limited contact and their nelaship might be weakened, the one
between grandparents and grandchildren would béoreed. The link is clear: Moderni-
zation and urbanization often lead to the dissotutf the extended family; intimate relations
are changed and reconfigured. But as we see; whlkat@ons deteriorate, they are sometimes

also reinforced on another level.

From valued resource to heavy burden

However, in Ladakh, most of the elderly | talkedhttmitted that they saw the gap between
themselves and their children or grandchildrenras/ong, and their mutual understanding,
care and compassion declining. The urbanizatiortl@dnodern ideals such as education and
wage work were perceived as increasing the distbaetveeen the generations, as their type of
knowledge, interests and values diverge more ane.fide elderly who have traditionally

been highly respected, their knowledge and wisdmrgpectives and experience valued, feel
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increasingly redundant. Their authority is challethdpy the increased focus on modern formal
education. The traditional and local education thatelderly have received from their own
parents, within the confines of the family, is sasrsuperfluous in a society where the
traditional is seen more and more as backward andtiye. The young, with the

introduction of cash economy, have in many casesrbe the income earners in families
which have traditionally been more or less selfisigint. This again creates a confusing
landscape for the elderly, who are used to beiagrtbst respected and knowledgeable of the
family. The importance of cash economy suddenlg pheg young in a respected position, and
shoves the elderly to the side. Van der Geest ngtes this ability of money to measure the
“value of people” in Ghana. His study shows howahanging position of Ghanaian elderly
in family and society is also closely tied up wittoney. Money has become one of the most
effective symbols by which people evaluate theesi assess their relationships and express
their feelings. The elderly were used to being eetgd because of their mere advanced age
and life experience, but see that age in itselonger engenders respect, and claim that
respect nowadays is bestowed upon those who hawedttheir life into success, which again
is most easily measured in money (Van der Geest:1381-559). We have seen above that
having land or children in Ladakh was traditionatyualled to securing old age care, but that
this is no longer necessarily the case. Van destGeggests that the Ghanaian elderly of
today need money to ensure respect and care freimctiildren.

The Ladakhi elderly see themselves as moved frangleeresource in the family, to
constituting a burden on the family. They are rdgdras a social problem, as something one
does not know how to dispose of. The traditionallding and agricultural skills are less in
focus, even the Ladakhi language is less impottase days, as Urdu and English are taught
in most Ladakhi schools. The elder’'s knowledgeasditional, local, well adapted and tested
throughout centuries - is being challenged withdh@&nging times. The formal education
replaces the local and traditional one and pregaeegoung for work and study away from
home. “The young learn to read, write and speakig&mgout they don’t know how to build a
house; they don’t know how to run a farm. Theyarly running after money and profit these
days” one elderly informant told me, expressingassn over the trend of leaving the
traditional behind in an exclusive search for teevrand modern. Another 85 year old man
from a relatively well-off farming family in a viige outside of Leh told me: “The young do
not see that today we are depending too much oatitsede, we are dependent on India like

we have never been before. Before we were complsédi-subsistent, and although we had
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less variety, there was more hardship and we sdfloth colds and starvation, we knew that
whatever might happen, whoever might become oumgnere could depend fully and

wholly on ourselves and our produce. The fields twedbarley are our diamonds and gold.
This is what the young don’t see these days; theya absorbed in the pleasures and goods

of this new life”.

The elderly experience an alienating environmeheylsee themselves, their authority and
their knowledge questioned, challenged and evert@uguered. They feel superfluous,
outdated and burdensome. Particularly elderly wosnack of formal education induces in
them a low self-esteem, and a feeling that thaditronal knowledge is valueless in the
“new” Ladakh. As demonstrated above, Ladakhi wogemerally tend to be associated with
domestic work and perceived as the main caretaKeasildren and animals, the house and
cooking. Following stereotypical gender models, nesmd to be associated with taking care
of the fields and gardens, being the decision nsaé&ed the main income providers, hence
being associated with paid work. As paid work hmseasingly come to be regarded as
superior to non-income generating work or domestick, men’s work seems to be valued
higher than women’s work. Many women displayedeagsense of insecurity and feelings of
inferiority related to their own knowledge, skidad labour. As the importance of formal
education is emphasized in Ladakh, and formal étrces again often linked with paid
work, many middle aged and elderly women had amsirapologetic attitude towards their
own type of traditional knowledge or work sincewé&w of these women were educated or
literate as compared to their male counterpa@si $hé (“What do | know”), “I can not read
or write”, “I will not be able to answer your quiests properly, | don’t have education”, “|
would not know that kind of stuff, | am a farmeniany women replied when | asked them if
| could talk with them about their family, the clgas happening in Ladakh, about the old
days and about their lives. When asked if theyndidregard their kind of knowledge as
important compared with the men or the young gditera knowledge, many admitted that
they felt the type of knowledge held by the metheryoung was more important and that
their own knowledge seemed unnecessary. Ironidhaiggse very women were all “vegetable
women”; farming ladies carrying their surplus vedpés to the market in the winter when
supply is short, and selling it to the villagerslammy personnel, thus contributing
substantially to the household economy. Hencerttagye of the Ladakhi woman exclusively

taking care of the domestic domain and not engaigipgid work does not display the whole
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picture. In fact, as tourism in Ladakh is growingpre and more women are in charge of the

economy and of the running of family guest houses.

“Vegetable women” along the pavements of Leh’s ‘MBazaar”.

However, the ones most heavily involved in the casdnomy, and hence the ones providing
the family with the most notable cash flow, are ybang and able-bodied. If they have not
separated from the extended family, these youngdwvmners may exercise a certain power
over the elders in spite of the elders being taditional decision makers and the most
respected members of a household. Legitimized éyatt that the young provide the family
with the biggest part of the income, the young ¢e@tso expects a certain freedom or rights
in exchange. The use of space in the house isftramsd, creating new codes of privacy and
shared space. The distance in education betweanghtér-in-law and her mother-in-law also
remoulds and transforms the intimate psychologipace. The young woman, in most cases
being an “outsider” in the household, often confiragn a faraway family and village, may
have very different thoughts about child care, farhealth, cooking and recipes and the
spending of the household economy than her mothk&aw. Her education and modern
knowledge creates instability in the authority brehy, where the mother-in-law (senior
female head of household) has traditionally beesharge of household affairs, with the
daughter-in-law only as her assistant and helpdreadisposal, until she retires and hands
over the household duties and responsibility vatht One could ask whether the young

woman'’s knowledge, different from that of her mathelaw, creates a more equal
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relationship between them. Do they cooperate, smpght each other and draw on each
other’s experiences, or does the daughter-in-l&e the authoritative role that a mother-in-
law traditionally had, inversing the roles complg®te

Many elderly expressed great disillusionment with hew times. Ironically they would often
welcome the material improvements, but at the sam®would grieve the loss of family
values, consideration, sharing and love. “When 4 waung, we lacked shoes and clothes, life
was difficult and we had to make everything oureslM am happy with the progress and
changes, now we have proper shoes and clothingwarigve rice, but earlier times were
better for our peace of mind. There was more radpeold people, too. People’s minds were
soft and clear, even with shortage of food andhelst There was care and help. Now people
chase the money and travel away from Ladakh” Plrsshi, a “housing colony” resident
told me. Many elderly even describe the young asgoeroud and arrogant with their new
wisdom and ideals; they admitted that they hadxpeetancies towards their children taking
care of them when they were too weak to care fmgelves. Others however, think that
education, and extensive religious teachings, asgeeople’s respect for the elderly. Many
of the elderly I talked to tried their best to urstand the young; they rationalized on their
behalf and said that this development away fromlfjanalues towards individualism and
even egoism was probably normal. Again, there weary contradictory statements. Tourism
and development were seen as good, because tingynboiney into Ladakh, and they deemed
it very important that the young learn English rder to communicate with the tourists and
hence work for them as monastery- or trekking galidé the same time they lamented the
young turning away from the elderly, focusing oatytheir own benefit.
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Young Ladakhi men earning a living as guides, “Bargen” and cooks for the trekking tourists visitlrapakh.

To an extent the changes brought about in Ladadleve increased the elders’ work
burden, since the young often leave the villagdHercity with the elderly caring for the
house and fields. Traditionally, age is the penbtife when a person engages in religion,
preparing for his next life. With the changes, tagural distancing from the chore of the
household affairs is impeded, and instead theyaltang him back to the centre of the
household to perform worldly and daily duties. Hoee to present the whole and nuanced
picture, elderly are not always left behind in Witage, alone and estranged. Sometimes |
saw the completely opposite scenario being playgdidne elderly couple or person were the
ones to leave the village and the large family ledushind, bringing their agricultural surplus
produce to Leh and settling in the “housing colofor"the winter season or for good. Thus,
they are the ones taking advantage of the modaestithe money economy and the
opportunities embodied in Leh, by showing entrepreial attitudes and adapting to a Ladakh
in transition. They would be the urban migrantayleg the extended family, returning to the

village for harvest season or for festivals.

We have now seen that the new “era” in Ladakh pitsghe Ladakhis with a range of new
options and choices, and that often the elderlytaenes lagging behind when a society
goes through a period of transition. Traditionahauity hierarchies are reconfigured,
resulting in the challenging of elders’ positionaatvisors, decision makers and holders of
traditional knowledge in the family. We will noweséhat, independent of modernization and
development, the changes and point of transitiahrttarriage represents for the persons

marrying and their respective families, are fredlyesso prone to conflict and tension.
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“Outside women” and marriage - the root to conflics?

We saw in chapter 3 how polyandry is by many seesnaadaptation to hard life
circumstances and an extreme environment, andgested that polyandry also may have
made people more flexible and adaptable in reldtbahe composition and organization of
the family unit. Literature on polyandry to a largeent portrays polyandrous marriages as
functioning smoothly, with tension and conflictsdzen arising (Norberg-Hodge 1991: 55-57;
Rizvi 2004 [1996]: 134). Many informants supportks contention, claiming that jealousy
and other types of friction were not common. In experience, polyandry bears within the
potentiality for tension and conflict. For the sareasons that polyandry has probably made
people flexible and complying, it has doubtlessbpacreated tensions among the parties
involved. If we picture three brothers sharing éwand the youngest of them only being
able to ensure his conjugal rights when the’fwthers are away, this must most certainly
constitute a strain on the relation between théhlers. Ortner follows up and notes that in
Sherpa society (where polyandry is practised) gtlage strained relations between brothers,
precisely because of the “natural hierarchy” betwtbem, implying that the eldest brother
has “natural” authority and status over his yourigethers (Ortner 1989: 30-33).

We can also imagine the tensions created if a faifeurs one of her husbands, thus
neglecting the others. However, the fact that latdihgs were kept intact by polyandry
doubtlessly was a factor contributing to the pezfdbde family, since one did not have to
fight over small parcels of land. Theagpamarriage where stereotypical gender roles to a
certain degree are inversed due to the woman leélgeiress of the land, and hence the
household head and decision maker, is also a steaice of tension. Here we see potential
conflicts arising within the same age cohort omsEtn husband and wife. However, as
argued above, a great number of the conflictsragigiithin the household seem to be
conflicts between the age cohorts, across the ggoes. We have above seen conflicts
arising between parents and their children, or betwthe elderly and the young in general.
The changes happening in society were listed as reasons to the changes and tensions in
these relationships. We will now see that tensaiss arise within the family when the family
unit is transformed. The flexible family unit deibed above, may sometimes become less
flexible. This becomes visible particularly at {h@nt of marriage in a family, which again
touches and twists the relationship between therggions.

% Three brothers married to one woman is normalyrttaximum number of brothers noted in a polyandrous
marriage.

95



A mother-in-law in most cases experiences her oawrgdters leaving the home, and
becoming “others”, belonging to others, at the twhenarriage. When a Ladakhi woman
marries, she cuts the strong bonds with her honddaamily line, the hearth around which she
has been socialized, kept warm and fed, as welithsthe prayer room and the house god.
She connects new strong bonds in her new housedbddyew hearth, of which she will
eventually be in charge, a new family line, a nemk, and to the new prayer room and
house god. For a mother it may be difficult to keedaughter leaving, while at the same time
having to open the door of her home to an “outsideinan, becoming an “insider”, namely
the wife of her son, her daughter-in-law. As worsaift residence upon marriage (except in
magpacases), men are the stable elements of a housedpidsenting the continuity of the
generations, caring for the aging parents, furttwetine family line with their offspring, in this
way interlinking the past, present, and future.aughter thus constitutes an unstable or
fragile element. Knowing that one’s daughter is mgwut, taking her possessions and
loyalty to another house and hearth, may obviocalyse a strain on the family relations. The
common Hindu saying: “To raise a girl is like wateyrthe neighbours’ plants” or the Tibetan
proverb “The hen eats at home and lays its eggsd®it referring to daughters only
“residing” in the house until marriage, and theagreost that their dowries (in Hindu society)
confer upon the families, are also to some extestuptive of Ladakh. Dowry has not been
part of the traditional Buddhist wedding, but issen more and more frequently, as money in
addition to the traditional “bride string” is reqed by the groom’s family. Thus the marriage
of a daughter places an economic cost/loss onatents of the bride in addition to the

emotional loss of her.

The period after the marriage of children is in &ldd frequently seen as a time of tension.
There is a new woman in the home; and one or Seaerélost” to other homes. When
daughters marry they are of course welcome battetio natal families, but their strong
bonds are now with the new family. Therefore whelaaghter returns to visit her parents,
she is not allowed to enter the family prayer rg@hylactou 1989: 265), since her loyalty is
now with the house god and prayer room of anotbesé and family. She brings food into
her parents’ home cooked on her new hearth, symhbglivhere she now belongs, and it is
important that her children are born in her new apthus establishing the connection

between infants, their house, the hearth, the danatithe family line as early as possible.
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The new element of a daughter-in-law in the honterofreates tension between her and her
mother-in-law who may be missing her own daughtelaho eventually will have to hand
over the responsibilities of the household to thesvcomer”, and even depend on her for
care in old age. She may worry about the care espkct she and her husband will be given,
and whether her worries are legitimate or not, tim@y create tensions between the two
women. The daughter-in-law is also often percea®dreating tension between parents and
their sons. Suddenly the son’s loyalty is with thewcomer” and not only with them
anymore. Vatuk’s study in a north Indian Hinduagle (Vatuk 1980: 142-143) notes how
daughters-in-law often set parents up against and$iow the aging parent couple depends
on the daughter-in-law for food and care. If thiatren is tense, she may reduce their food
portions or neglect their care, and she may takargtdge of the parents-in-law’s vulnerable
position. In Ladakh, the relations between daughitedaw and parents-in-law may be
strained, but often the tensions arise simply dtih@ fear for complications or from
misunderstandings. However, the frequently tenlsgioaship between mother-in-law and
daughter-in-law was also sometimes explained t@asnging inherent in women’s nature as
conflictive, talkative, and emotional. A close frieof mine told me he did not want to marry
at all, precisely because he was afraid of hawrgave his parents if tension arose between
his wife and his mother. He loved his mother so maied felt that he owed his parents the
return of the care that they had given him, soitdlendt risk getting married.

Lamb notes that family conflicts in West Bengal &/dte most common source of affliction
facing people in old age (Lamb 2000: 71). As weehseen above in relation to modernity
transforming family relations, transitions in Idech as marriage are also likely to pull an
individual’s bonds with siblings, parents, childrémsband or wife in different directions.
“As one bond grows closer, another may stretchlbaadk, and someone may be left out in
the cold” (ibid: 71). Lamb was told that the bortddween generations were especially
vulnerable, as members of each generation moved new phases of life as the “pulls” of
the new relationships that these life phases edtathade the bond between for example a
husband and wife stronger, while the one betweethen@nd son grew weaker (ibid: 71).

This is similar to the picture painted of Ladaklowa.

Ortner also notes among the Sherpa “...a fairly kiggree of friction in interfamily
relations...” (Ortner 1978: 47). She further notewtbe Sherpa society to a large degree

seems to be filled with tensions that are releasedlieved through several rituals. Especially
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within the household unit, tensions seem to atis&herpa society, she claims, parents see
the marriage of their children as a threat to tbein care in old age. Not only will the
particularly strong bond between sons and mothejisdje be broken, but the marriage of a
child also breaks up the productive family uniinagl as the family property (ibid: 41-48).
Sherpas see the family as embodying values in ¢otision with Buddhist principles of a
meritorious life. The family is built on procreatiosociality, production and consumption,
while a merit making life, devoted to religion, st be a life of total abstention from food,
from sex, and even from conversation, in deepimlgycontemplation. Further, marriage is
seen as antithetical to the altruistic ideals @fetan Buddhism, and the elderly find
themselves in positions of dependence, under tihmerand of the son and daughter-in-law
who also often has a conflictive relationship vtk mother-in-law. The elderly of the Sherpa
society partake every year in the merit-makiygngneritual which is perceived as fostering
altruism and compassion, presented as alternatvibe self-interested modes of social
relations. They see the ritual as a solution tgptiedlems of human experience and neglect in
old age. By partaking in the ritual, they acquirerity they break all social bonds, refuse to
form new ones, and concentrate on seeking enligiean This way, like the Ladakhi elderly,
distancing themselves from the family on-goings, $iherpa elderly not only seek the
religious path to prepare for next life, but alsseek comfort or to forget the disillusionment
felt with their children (ibid: 52-60).

However, in contrast to the Sherpa described alsmrae of the elderly | talked to in Ladakh
contended that the happiest period of their lifs waen their children had married and
settled, moved out and started their own lives. Férents did not have to provide for them
anymore, they were free to go to timmpaand round the prayer wheels, to sit in the sun
chatting with their friends in the bazaar, and td&/not have to worry about their children’s
future or send them money anymore. Many describsdohase of life as a phase of relief and
peace. It was also a feeling of success, or hdvifiled the requirements of life, giving the
children a good upbringing, care, compassion andatn. Interestingly, the elderly
sometimes also saw the dissolution of the jointiigas good. They explained to me that
when they were all living together, there was nteresion; when the children settled by
themselves, they were independent and manageceorotn and relationships were more
stable. However, they would always add, that ehengh they were settled by themselves in

a separate house, it was important for childrdoak after their aging parents.
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A Ladakhi elderly woman living alone.
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6 HOSPITALITY CONTROLLING SOCIAL
RELATIONS

Introduction

Above we have seen that tension arises within tluséhold, in spite of close bonds and
flexibility within the family. The family membersa protected from the outside by their
house, which encloses them like a protective castfertress. Yet there is constant
movement and exchange across the threshold obiehThe household is involved in a
series of social exchanges, mutual aid networksiamal groupings and alliances on the
village level. Hence, ties among the members afrarmunity crisscross on a number of
levels. Although the cooperative unit of the houdédtnas been described as ultimately self-
subsistent, people know that they depend largetyuqeighbours and villagers for the
effectuation of a number of ritual or agricultutasks. Cooperation and exchange make life
more easy, but the close cooperation, sharing acltb@ge within the village, also hold a
potential for conflict. Village groupings and nelghur unions ensure cooperation at harvest
and communal shepherding of the animals. fi@spunis a group of households helping
each other at the time of birth, marriage and degaémerally, the households iphaspun
group share the same household god and are inténdelieve economic or emotional
burdens of the family actually grieving or feastiitpephaspus will act as hosts on these
occasions, providing the butter tea and enormowsuats of food for the villagers coming to
offer their condolences or congratulations. Wethaethe social flexibility typical of
Ladakhis allows for a number of aid, cooperatiod exchange networks, but the sharing of
water, agricultural tools and machines, exchandelafur, economical and emotional help
may also carry great potential for conflict. Onéndebted to a number of households, the
debts have to be kept track off, and relations betwthe different cooperating households
have to be nurtured in order for them to remaindg®@e will se how hospitality is a means

for nurturing and maintaining these relationshipdependency.
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A village gathering in the spring. Every househatatributes with food, tea and beer, carpets aléda

Hospitality will also be demonstrated to be a colmtnechanism. Like the threats lingering
beyond the village confines, a guest can also ée as an outside force or threat, hence it is
of utmost importance to “domesticate” and “tame/istor, too. In Ladakhi eyes, an outsider
can be potentially harmful. Therefore, a new visitothe village is immediately invited in for
tea, in part to disarm any potential danger thataihtsider may represent, and in part because
once a person crosses the threshold of a housguése-host relation is effectuated and
formalized and the outsider submitted to the hoolsetules and regulations. Protected by his
house, a host is in control and by offering a ghéstood reserves, he creates a debt on the
part of the guest, thus maintaining control ofgiaation. Here we see a link between the
“untamed” guest and the perception of unorganizetuantouched space as threatening and
needed to be controlled. There seems to be a sinateon at play when it comes to people;
outsiders have to be domesticated in order to bedess frightening or potentially harmful.
However, hospitality in Ladakh is not only a matécreating debts, maintaining control or
playing games, but also a means to keeping andtanaimy good and important relations and

social order.

% Here | apply the term host as a gender neutrai fer the sake of simplicity, although the host nadtgn
effectively be a hostess, especially at the ocoasigerving meals.
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Good hosts and full cups

Giving and receiving hospitality are among the mays of sociality in Ladakh. Thizangs
institution is central here, as it manifests itselinost guest-host settingdzangsimplies that
whenever you are a guest at someone’s table @amegne’s house and you are offered
something, you should decline at least two or thiraes before you accept. The host will
keep insisting on serving you a meal, a cup obtegiving you a good seat near the fire until
you finally accept. This “play” effectuated by thest and his guests is formalized and well
integrated in all formal hospitality settings. Sianky, once the guest has accepted a meal or a
cup of tea, he should leave the plate or cup utiedicintil the host offers to refill the cup or
serve another helping of the meal. Then first,ghest should take a careful sip of his tea or
spoonful of the food. The “secret” of the “game'thsit the host should never wait too long
before offering his guest a refill: If the guedes or food has become cold before the host
comes around offering a refill, the host is nofifiidg his role as a good host. Ortner notes
that a similar “game” takes place at Sherpa hollatsettings (Ortner 1978: 61-90).

Even when a guest is full, he is pushed to eat nTdre host is again regarded as a bad host if
his guests leave with empty stomachs. People ateddo eat much more than they actually
want or can, and often the only way to escape angf@nerous serving of one’s plate, is by
hiding the plate. | found it quite amusing to seeud men or quiet and timid women
suddenly hiding their plate behind their back, overing the plate or cup with their hands,
resulting in the host trying to tear the plate frtovair hands to refill it, accompanied with loud
shouting. Similarly, full plates are attempted séd¥back into the hands of the hofoh-le,
don-l¢ is repeated again and again as the host trissuoy the guest into accepting and
eating another plateful. Pressure, resistanceiaatiyfacquiescence, the creation of debts as
well as the manifestation of oneself as a good, vagh the ability to serve one’s guests huge
amounts of food, beer and tea, is descriptive ®fpilay revolving around the rituals of

serving as well as for seating arrangements.

Butter for babies

In big parties too, like weddings or the celebnmaiid an infant’s birth, events that often
include several hundred guests, giving and recgiigralso highly formalized and kept track

of in order to know to whom one owes one’s debtkth® neighbours also contribute with
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food, beer, tea, carpets and tables for big ocnadike these. Evidently, the huge number of
guests requires a system for registering the difis) was quite surprised when | was invited
with ama-le(“mother”, the female household head of my hostifg) to go to a birth party in
the neighbourhood. We dressed up nicelganchasand silk trousers and blouses and walked
towards the huge tent in the upper Changspa roatenthe party was held. On the way,
ama-leseemed to suddenly remember something makingtyefa a moment. Since she did
not speak any English, unlike the other family memband my Ladakhi was still quite
limited, | did not quite understand. She saidaf, maf. | knew the meaning ahar, namely
butter, but | did not understand why she was timglaf butter there and then. She ran to the
little shop down the road, while | waited near tiglge by the big prayer wheel. She came
back, turned the prayer wheel a couple of timesvemgroceeded upwards. In her hand she
was holding a package of butter. | was puzzleditmight no more of it until we entered the

party tent.

We entered together with a young lady, who wadative ofama-leand from one of the
highest ranking families in Ladakh. We were gredig@ number of people standing in a
line, and then we walked straight over to a takihen® two persons were sitting with an
enormous book between them. The young lady who e@theus handed over a 1000 rupees
bill, the people at the table lifting their handgshe forehead in respect sayir@ julley, o
julley”. Then they quickly wrote down the amount in tfe®ok. Then suddenlgma-lehanded
over the butter and some money. The butter wastbk@ woman who then disappeared
with it, while the two persons at the table wroteva the amount of the money. When this
was done, another woman led the three of us tovarather table. Men and women were
sitting separately, and most of the guests wereaevomhe chatting and laughter was loud.
We were led to a table near the altar set up inethig and the tables and mattresses there
were more ornate and colourful than in the resheftent. It felt like a superior position, and
we were the only ones seated there. | wonderedwehyere seated a bit away from the other
ladies, and | wondered about the butter. Then lisafvtable in the middle of the tent was

loaded with dozens and dozens of packages of butter

| did not understand and it was not until | met pstan Angchuk later that day that | could
enquire about everything | had seen. He explainedd that the book where the gifts were
registered was meant for the host to know how nmadive if he was invited for a party to

any of the guests present in his party. If the ghad given him 50 rupees at his party
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(explained to me to be the regular initial amouthig, host would then know that he should
give 55 rupees in return if attending a party hmtdhat particular person. The idea being
always to return a slightly superior amount. Thlisa of the receiver seeking constantly to
surpass the giver and the formalized system ofgiying, is described in detail by Mauss in
Polynesia and Melanesia (Mauss 1995: 23-91). | alse understood why we were given the
best seats of the party, when realizing what anuauinof money had been given by the lady
we came with. The amount of money, Thupstan Angaxtained, also depended on
people’s rank and their proximity to the host fambut nevertheless, 1000 rupees was a large

amount of money.

Then about the butter: Thupstan Angchuk told melib#ter is regarded as an auspicious
substance, and therefore it is given to newly waaptes or to newborn babies to give them
luck. As this was early in my stay, | did not knalout the special status of butter. In the
light of Thupstan Angchuk’s explanations, | stantedlizing the many uses of butter in ritual
or religious settings in addition to the everydag of it. The butter tea, which is consumed all
over the Himalayan area, is practical for sootlinglips and providing salt in the

dehydrating climate, but the butter is also auspisiand used symbolically or ritually. The
main and central pillar in the kitchen, thoughb®a communication channel between the
humans in the kitchen and the gods above in the dmgl heavenly domain, always has a
lump of butter at its top. We have seen how babi@gheads are smeared with butter topped
with a little soot from the stove to protect thegamst evil, thus also tying bonds between the
family hearth and the infant. Tlohotpg the dough figures of gods and goddesses pugin th
prayer room, are made of butter. The dough forotegning the baby contains butter, and a
mother will spread butter on the skin of her bafttgragiving her a bath. All these different
uses of the butter suggest that butter plays aoritapt role, which may have originated in its

role as a nutritive, but which has come to havgnab®lic and auspicious role too.

This again suggests the power and symbolism of saistances and of certain foods, and
the exchanging of food, which is at the centrewdsj and host relations, the one putting the
other in a debt situation. We see the same in aggrpreparations: A girl's hand is asked for
through numerous visits from the groom’s male fgmiembers bringing beer (with a lump
of butter on every brass container carrying the)deehe male members of the potential

bride’s family. Again a play is enacted, where saflus implicit; the visitors, their beer and
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gifts as compensation for taking the girl are reigd@and renegotiated several times before a

deal is settled.

From the scenario described above we learn thatgyand receiving is formalized and kept
meticulously track of. We also see how the excharideod, and particularly auspicious food
and substances, plays an important role in the-geeeiver relationship - both because a host
wants to offer his guests his best and most auwmaubstances, but also because these
substances contribute to positioning him at theatfojpe guest-host/giver-receiver hierarchy,
until the roles are turned in another festive apitality setting. Social hierarchies are
crystallized and manifested through these formdleechanges. For example, we saw how
the amount of money given by a guest at a party gneat consequence to what seat, service

and degree of respect he or she was subsequefaigaf

High and low people

Although class distinctions these days are togeldegree wiped out, and people have been
made aware of the brutalities of such a systemsens these hierarchies manifested
especially in host-guest relations, and at festivetual occasions as demonstrated above. It
is interesting to note that although the mainterasfaclass distinctions today is regarded by
most as negative, people seem to know well thesitipo in the hierarchy and the degree of
closeness, relaxedness or respect they are alltmn@dexpected to have with other people.
When there is a wedding, people know where tawiether on the mattresses near the
embellished tables or on carpets straight on tha fronted by less ornate tables (the lady |
entered the party with probably knew very well thla¢ would be taken to one of the central
tables). People know whether to walk straightrimvait at the front gate whenever visiting a
house, whether to remain at the kitchen door cereghe room when asked in, whether to sit
down or to remain standing when entering a kitcldrether to accept a seat near the hearth
or not, whether to accept meals or not. People sedmow how long to stay, and with what
relaxedness or formality they should make themseateenfortable in another honi@zangs

is always to some extent at play when a host ageeat meet, or an insider of a house and an
outsider meet. To me it often was incomprehenghdéa visitor or guest knew exactly how
to behave in front of specific people. Typicallyaaforeigner, one commits many mistakes of
the sort when one does not know one’s positiohéhierarchy or the many embodied social

rules and codes of conduct. Normally a foreignéraated with utmost respect and care, and
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also any mistakes committed are excused by th&urelbeing different from the Ladakhi’s.
Nevertheless, when trying to apply their codesaoidtict, one realizes that it is easy to make
mistakes.

We have seen how social hierarchies tend to beatliyed and manifested particularly in
hospitable or festive settings. The hierarchiesagrmentioned to a large degree disappearing,
they are downplayed in daily life, and the higheatking families, descending from the
nobility, of which there are still a few, are conoed not to be regarded as discriminative
towards the lower ranking families. A few decadgs,dhe stigmatization and discrimination
towards the lower classes were more integrate@paed and visible in everyday Ladakhi
life. One example related to me éma-lewas the curious practice of lower ranking family
members getting off their horses when passing higdrking family members on horse. Due
to the notion of height being related with the acigpis, the lower people were showing
respect to the higher people by physically positigithemselves lower than the high people.
A similar practice, she told me, was seen when highlow people were eating together.
Normally they would not do so, since sharing a meti lower people, especially the lowest
in the hierarchy like thgara (carpenters and blacksmiths, regarded as low $ivaie
extraction of metals from the earth is believednger théhu), beda(*wandering minstrels”)
andmon(musicians), was regarded as potentially pollu{@igrke 1997: 62-63; Norberg-
Hodge 1991, p 48; Rizvi 2004 [1996]). But if by moidence they had to share a meal in the
fields and hence eat directly on the ground, tinelgpeople would dig their cups and plates
down a few centimetres into the ground, since thkdr people in the open air would not
have their slightly higher tables, benches andtmigders that would be provided for them in

domestic or formal settings. Again, we see a ref&d¢o height as noble and auspicious.

Today, Dalai Lama has been an important messemgreonegative effects of class
distinctions across the Tibetan cultural area.h&shighest, most revered and probably best
known personality within Tibetan Buddhism in gethgpaople put great emphasis on His
Holiness’ words. He regularly comes to Ladakh teegeachings, and on one of his visits the
evils of class discrimination were the subjectisfteachings. Hence he visited a family of
musicians, thenon regarded as among the lowest in the traditiorebichy. Themonare
originally from the mountainous regions south oflakh,monmeaning “from the lowlands”.
His Holiness sat down on the floor and shared d wigla them, showing that the stigma

connected to sharing meals with lower class pesipbelld be abolished.
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| find it important to emphasize that hospitaliyliadakh is not only motivated by a desire to
create debts in others and to be the person igehaor solely by the need to disarm the
potential threat that the guest represents. Pdw@de indeed genuine desires for sharing and
giving. And often the&lzangsmechanism is not at play at all, since the mostrnon form of
social exchange is with neighbours, relatives oselfriends when they step by unnoticed for
a meal, some gossip or a cup of tea, without htaras being activated or games and rules
being necessary. Reciprocity, mutuality, cooperattmllective considerations and altruism
are highly valued qualities and are important aspefcthe social exchanges, too. Similarly,
within the family confines, thdzangsgame is not effectuated, and a more relaxed détits!
displayed than when outsiders are present. Themn®ie joking, bodily contact, mocking,
laughter, and even quarrels. When outsiders aseptethe family is more aware of their
facade, appearance and perfection, of the poweegamd of being a good host. We can
draw a parallel to Goffman who uses the dramatatgiodel to demonstrate the clear divide
between “back stage” and “front stage”, in thisectig inside and outside of the house, or

with or without guests present (Goffman 1992).

We have seen how keeping good relationships widisasurroundings is necessary for the
cooperation and mutual help in the village. We sa@ hospitality, the formalized giving and
receiving, and the exchange of food as part ofsaa precondition for a bigger game, namely
the exchange of labour, services and mutual heh@willage or community level. Hence it

is important to partake and to be hospitable onrttieridual or household level, not only to
ensure keeping one’s good reputation, but alsmsare smooth village functioning and
cooperation. This way we could see the food exchasghe precondition for labour and
favour exchanges or turned around, cooperatiomartdal help and services could be seen as

the consequence of hospitality.

Food for thought

Food in itself is not a neutral substance in Lad@ding the main actor in tltlzangsgame, it

is on the contrary laden with meaning and symbalisood is seen as acting upon the body in
a number of ways. It can be healthy and providengfth and force, but it can also be
potentially polluting. Beer and meat are substaticasshould be had only in small quantities

or avoided completely. These substances are amisgsmce they are seen as corrupting the
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morality of humans, while they used to be vitathe offerings to the deities (slaughtering of
animals for the deities is now discouraged by Diadaina, and hence is seldom seen). Food is
talked about as healthy or unhealthy, but it is &lslieved to act upon humans’ mental state,
moral and spiritual behaviour. The traditional noatk practiced in the Tibetan area, the
amchisystem, is closely connected with Buddhism, amdi for abstention from food are
prescribed as part of a healing process. arhehipractitioner tells the patient that a person’s
diet is narrowly linked to his physical and mertahlth as well as his behaviour, and thus he

may prescribe the avoidance of certain foods, bikter, salty, hot or sweet.

Dalai Lama holds his teachings for the Ladakhi Buststand the exiled Tibetans in the fields outsidb. He preaches
about the importance of not taking lives, of livinifh care and compassion for every sentient bédadai Lama comes to

Ladakh frequently to speak to his followers.

Most Ladakhis | talked to referred to Ladakhi famisimple, but healthy and tasty, while
“Indian” food was often seen as oily, spicy, swegegasy, unhealthy and using a lot of rice
and wheat flour. Typically, the elderly claimedtthize young preferred the Indian food,
which made them fat, lazy and sick. Many elderbiroked that today people get old much
earlier than before, and that they saw this maasly consequence of the new dietary habits
of Ladakh, where rice is a relatively new eleméfestyle diseases” is a new phenomenon
in Ladakh. When | asked the elderly how they kégrid healthy into old age, they

invariably referred to the healthy simple Ladakietds the main reason, adding that the
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young preferred “Indian” these days, and therefbey sometimes had to eat that kind of
food since many did not bother to prepare a speeaidakhi meal for the elderly. But all the
elderly preferred Ladakhi food if they could chooBke “Indian” food is however also tied
up with ambiguity. It is seen as unhealthy, takiwvgr for and squeezing out the Ladakhi diet,
making it seem primitive and simple, but it is alke food favoured at large hospitality
settings where rice and different curries dhdl (lentil dish) are served. This ambiguity
could interestingly be related to the shortageldtie variety of food seen in Ladakh in the
past. As earlier mentioned, the staple diet of kagawastsampain different ways and
forms. With this in mind, it is therefore evidehat when hosting a large party, serving a
variety of exotic (and expensively imported) “Indialishes is a symbol of affluence and
wealth, showing all the villagers that there aremwatderial limitations in this particular

household.

Sonam Wangdus and Chunzin Tsomo dressed for a weddin

Interestingly, in large parties, like weddingghégston and birth partiestgastor), which last
for a full day or even several days, the guestsecand go, leaving the enormous party tent
for other smaller private parties in the neighbaadh One will see a group of women get up
to go and gather in the house of one of them. Ttiere stay for an hour or two, have tea,
biscuits and dried fruits, or sometimes also fudlals, before they reappear in the main tent.
Here the large plates of “Indian” food may be altoute served. The ladies are by now
probably quite full, but they are all given hugatpk of food. The enormous portions again

testify to the host wanting to show that theredadack or limitation on his part, hence the
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plates are again a symbol of affluence and abureddwt interestingly, what happens next,
after the usual discussion between the guest cayéer plate and the host wanting to fill it,
the ladies finally accept the food, and all over tint used potato crisp bags or plastic bags
(which are banned in Ladakh and fined with a higihif carried) are extracted from the
ladies’ purses. The plastic bags are filled with delicious food, prepared by neighbours of
the hosts in big pots on fires outside the tene fidod is taken home to the family members
who do not partake in the festivities, since oftety one member represents the household in
a party in the village, unless they are very clesatives of the hosts. | was shocked the first
time | saw this practice, but judging from the wiayas done by almost all guests and
completely in the open, it had to be perfectly nalrkven the higher classes would do it,
although slightly more discretely. Again this pieetreveals a sense of food being valued
highly, reminding us of the little alimentary vasidound in Ladakh a few decades ago. This
way, the serving of “Indian” food for hundreds afegts, even when the guests arrive with
their stomachs full, is a sign of affluence, “pregg” and abundance, but the careful bringing
home of the food in reused potato crisp emballdgge r@veals that not so long ago Ladakh
was a place of hardship, little variety and tightigets. Where there used to be hardship and
hunger, today there is plenty.

The “Indian” food served in a wedding party, brougbme Preparingholakin the fields.

to the family members not partaking in the party.

110



Open doors and thresholds

We have seen how the threshold formalizes the tnosstrelationship, thus being a vital actor
in the hospitality game. In the past Ladakhis ndéweked their doors, it was always open and
welcoming. Now people tend to lock at night or whieey leave the house, but mostly,
Ladakhis make sure that one family member is atehaatching the house, and thus the door
remains open. People expressed a concern at thvngrorime rates in Ladakh: “Before,
everybody’s house was open, now we have to lockdoars because of thieves”. In spite of
this, most doors are wide open during the daw ilbtieresting to note the contradiction in the
bounded and fortified appearance of the housela(imost) constantly open door. It may
say something about the play that goes on betwesttheirs and outsiders, where boundaries
are set up to be torn down or penetrated, onletsds up again, reinforced or reconfigured. A
guest is tamed and hence becomes an insider forle, wntil he leaves and the house again
embraces and protects the family members agaitsideuforces. The way outside elements,
like guests or food, are brought into the housed for wealth can also disappear from a
house. Therefore Ladakhis follow a system givirfeedent value to the different days of the
week. Some days are good for exchange, barterasiddss, while on other days these
activities should be avoided, since exchange oh auwtay may bring ill fortune to the house
and thus empty one’s riches and reserves. In thylKdouse, an open door in the summer
allows for the life-giving light (remember the eamices of both Ladakhi and Kabyle houses
face east) to enter, and with it fertility and gresty. Among the Berber, a closed door
symbolizes scarcity and infertility, and sitting thre threshold is equalled to hindering
prosperity and good luck from entering the houseghdhe threshold is also seen as inverting
fundamental opposites, the world is inverted; whatside becomes outside and vice versa
(Bourdieu 1996: 17). Interestingly, at Ladakhi wiedd, the kitchen which is normally at the
centre of the house and the domain of women, igdtroout into the garden, where the men
take over the cooking and preparation of the méédsmnwhile, the kitchen becomes the place

for the “public”, where the marriage rituals anderaonies go on.
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The kitchen brought out in the garden for the prafian of food for a wedding. All the relativestbe marrying couple
contribute to the great meal. Notice that the nrerdaing the cooking.

Throughout this thesis, we have seen that the Uadakily is a closely bound unit, and that
the house as a fortress protects them againstleudaingers. Still, the family is a flexible unit,
ready to incorporate a new member, but it haslaé®m demonstrated to be an arena of
conflict, especially in times of transition. Therfdy members depend on each other for the
smooth working of the family unit of production,tlibis unit is to some extent falling apart
as households divide and new and smaller househotdsreated. Similarly to the family
members, the household as a unit depends upontaihseholds for the same smooth
functioning of the village. Dependency on othemcpk one in an uneven relationship with

the surroundings and hence may also cause friction.

In the hospitable acts we see a parallel to thakimg up and dissolution of the joint family:
Guests and the giving and receiving of food areeprating and opening the boundaries of the
household, thus making it more fragile, less cdlatbte, and less ordered. From the point of
view of the guest who has penetrated the houseedigts accepting a meal or a cup of tea to
avoid debts. Implicitly, he wants to resist theleage of material goods and social bonds,

because these create dependency and potentiaktdBilt at the same time, he is dependent
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upon the exchange for the execution of a numb&sids. This makes hospitality, exchange
and cooperation highly ambiguous. As a counterttertie dependency bonds within the
village, modernity and development also influertee éxchange and mutual aid on the village
level. People today are more self-helped throughude of machinery, and instead of
depending on their neighbours, they now dependamhpelp from Nepali and Bihari day
labourers. Thus the close traditional village neksare dissolving. The mutual care and
support both within the family and the village;asitsourced” and downplayed. And as we
have seen already, and which will be witnessetiemiext chapter, this individualization of
the Ladakhi society often means sacrificing the dar the elderly in exchange for modernity

and progress.

A family using machines and hired day labourerstioeshing instead of threshing in the traditiomal/, activating the

village mutual aid groups.
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Threshing the traditional way, using th&k anddzowalking in circle stamping on the grain.

Young and old working together when winnowing thaig.
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/ CASE: THE MAHABODHI OLD AGE HOME

Introduction

We saw early in this thesis how the generatiors lodidakhi family are sedimented in the
traditional cyclical model of house constructiomeTmaterials are reused and new houses
raised on top of the old, ensuring people’s lastiognections with the land and ancestors.
With the emergent trend of modernity, where architeally new and smaller house bodies
spring up in the landscape, we have seen a fragitn@mof the traditional extended family
and household. This trend bodes important transibams in the kinship arrangements of
Ladakhis. The new houses alienate people from #msiestral line, the nurturing hearth, their
family and their land, and many elderly are noeddior the way they used to be. It is in the
climate of crumbling traditions, where houses nwjler embrace several generations, that the
Mahabodhi old age home emerges as an embodimém changes and an exemplification

of the new house bodies in and around Leh. Thagédhome becomes a substitute family for
neglected elderly. In a region like Ladakh, whére ¢are and respect for the elderly has been
highly valued, and the neglect of them highly stagized, sending an elderly family member
to the old age home thus is something only a fene ttado. As a home for the “poorest of the
poor”, for those with no other options, the Mahaficso becomes an ambiguous entity. For
the inhabitants it is a house of relief, while floe outsiders, it may be seen as a threat, an
embodiment of eroding Buddhist principles. Old hAgenes are for the most part understood
in social problem terms, and in India they are aisded with the “West”, since they were
introduced in India by the British (Lamb 2000: 90)d age homes and neglected elderly are
widely presented as “afflictions of modernity” asigns of a degenerating society. But as will
become clear in this chapter, the elderly in tltbagle home were grateful to be admitted in

the home, seen in the light of their earlier lieéfardship, poverty and neglect.
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Heaven or a “house of shame”?

“To the one ever eager to revere and serve therg]diese four blessings accrue; long life
and beauty, happiness and power”
- The Buddha

“Mahabodhi is a good place for the poor and nedalyt, it is not [an option] for me”-

Informant not living in the Mahabodhi

“Here | am happy. | get along with everybody. We Bke a big happy family here”
Informant living in the Mahabodhi

The first and only old age home in Ladakh is rurth®yBuddhist charitable organization
“Mahabodhi”. The Mahabodhi runs a hospital, a boeydchool, a nursery, a meditation
centre and a library in addition to the old age boirhe organization occupies a large terrain
close to Leh. The campus is calledvachan meaning “heaven” in Tibetan and Ladakhi,
making reference to the good intentions of thegldte old age home was opened in July
1995, and today it houses 28 inhabitants out ofrwvbaly 3 are men. In addition to mostly

elderly people, there are 2 girls and 1 young mang in the home, the rest are all above the
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age of 45. Three of the inhabitants are mentalgflehged; 2 women and 1 man. 6 are
physically handicapped from birth. There is one knand two “nuns®. Common to all is the
fact that they do not have families who care fenth either because they may simply have no
family, or they have been left on their own by tHamily, their family can not afford
economically to take care of them, or they areldeshand hence in need of extra care which
their family is not able to provide. Most of théabitants are from poor families and they
come from villages all over Ladakh. All are BuddhMuslims are accepted, but no Muslims
have so far lived in the home. Most of the residéraive come to the Mahabodhi on their
own, but their backgrounds are checked in ordeetdy that only the very needy are granted

admittance.

There are three persons in each room. The oldrengaung, the mentally challenged, and the
physically handicapped, all stay together, but aueth women are kept apart. In their rooms,
they have some clothes, beds, cups and plateshgidus equipment. They do not pay a fee
for being there, hence allowing for the very pobdgsociety to be taken care of, unlike in
many other parts of the world where old age homeseatively expensive and hence cater
only to more affluent people. There are a numbdradfirooms and several “local” (compost)
toilets. The capacity today is for 100 people,@lifh only 28 beds are being occupied at the

moment.

Most of the elders in the home care for themselvessome need the assistance of the staff
for washing, eating, dressing and simply movingiach About half of them get visits from
relatives, former neighbours or villagers. In awditto this, the school children in the
boarding school on campus come to keep the elderhpany. This is part of the school’s

goal to further Ladakhi Buddhist values and cultiaréhe upcoming generation. The care and
respect for the elderly is as we have seen an itapioaspect of the Ladakhi society, and seen
as particularly important to bring on to the yousngce it is declining. The elderly regularly
get a medical check-up at the hospital on campuseaery Tuesday a group of German
physiotherapists from the Namgyal Institute (a ld¢@0O) come to work with the physically
disabled. There are fixed daily routines, and relig activity plays an important role in the

everyday life. The physically fit circumambulatethig prayer wheel on the campus, while

% Women who have taken care of their own aging parevithout marrying, leading lives and dressingass.
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the physically disabled stay in the home chantirggrtmantras or spinning their prayer
wheels.

There are five full time staff members, who alklinn the home. The staff is not trained either
in old age care, medicine, nursing, psychologyhyspotherapy. They are paid, but the
salaries are very low considering that it is a @drk job, and that most of the staff members
have families who live elsewhere. The founder oh&laodhi is from Sri Lanka, while 90% of
the funding comes from other foreign countriesg lilkermany, USA, Japan, and Korea. Some
Ladakhi villagers donate fuel, clothes, shoes,widing materials, the kitchen building was

donated by a politician, while the army has donatedping bags.

The reason why mostly women live in the home, ésféitt that in general men control
property in Ladakff. Many of these women are unmarried, divorced, wigtli’, childless, or
have illegitimate children. One lady had beenlgfher husband because of her inability to
conceive a child. They are poor and often seerutcsmsts of society. Some have deformities
and handicaps, hence they are not productive menatb¢ine family, others are mentally
challenged and consequently often stigmatized la@cktore also regarded as a burden by the
family. Many have grown up as maids or servantscim families because their parents died
early, and they have had to fend for themselvesutiir working. With age and declining
health they are no longer able to work, and hewot®dy is there to take care of them. They
may have lived under very unhealthy conditionshvkiard physical work for long hours,
often in extreme cold, with limited light causingtain on their eyes. Hence they are more
prone to develop physical disabilities and handid@ian the rest of the population and are
therefore often more in need of care. There a@watsnen in the home who, because they
themselves took care of aging parents, and therefever got married and instead led nun-

like lives, have no children of their own to caoe them when old.

% Except in the cases ofagpamarriages.

27 Widowhood in the rest of India is often seen &somial death”, putting severe constraints on tigow’s life.
Both her diet, dress, public behaviour and residee controlled and constrained (Vincent 2003: 4)
Ladakh, the remarriage of a widow is socially atedpand often even encouraged. The widow in masgs
marries the brother of the deceased husband arishges to lead a normal married life.
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Some of the elderly women living in the old age lkeom

Some of the women living in the Mahabodhi
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Some more of the inhabitants in the Mahabodhi gatbevith their prayer wheels andani beadgprayer beads) after lunch.

The old age home is a typical example of the nehigacture springing up in Ladakh, and as
we have seen above, the changes on the architestigiile level engender changes on the
psychological, intimate and emotional level. We saa the Mahabodhi as an embodiment of,
or a metonym for the changes. This physically modeody” has come to replace the
extended family and family home which have tradiéithy been the most important arena for
taking care of aging family members, but which@oe dissolving and disintegrating.

Cohen, who studied elderly and senility in a frawhenodernity in Varanasi, notes how the
old age home as institution is seen as an envigjooii the lost family, and to be imagined as
a new large joint family (Cohen 2002 [1998], p 11#jve think of the “Panopticori® and
Foucault’s studies of institutions as control andssillance mechanisms, an old age home
could also be a means of controlling the “inmatesice there they are more surveiable than
in their own homes (Bentham 2002; Foucault 1972icBalt 1975; Foucault 1991). However,
and in spite of the old age home being highly “siaisle” with the front wall exclusively
made of glass, | would not state this to be the aashe Mahabodhi, since it is founded on
Buddhist principles of compassion, is based onitdide funding and since all the inhabitants

express great relief at being there as compar#tktoformer lives.

2 A model for a prison building designed by the padilly radical English philosopher J. Benthamtie tate
eighteenth century (Bentham 2002). The concegiefiesign was to allow an observer to observei¢amptall
(pan-) prisoners without the prisoners being ablell if they were being observed or not, thusveying a
sense of an “invisible omniscience”. The modeltfa Panopticon has later been seen as applicablgyttype
of institution; schools, “poor-houses”, factoritmad-houses”, old age homes and hospitals.
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The old age home, in that it can be seen as a yratéor the changes happening in society,
dissolving the family, causing decline in the res@d the care for the elderly, may also
therefore represent a threat, or cause fear inlpeNpbody would like to end up in a
situation with nobody to care for them, and mostklit will never happen to them. Hence a
psychological boundary marker is set up betweemftfithe outsiders”) and the old age home
dwellers. Helped by the image of the inhabitantbeang the “poorest of the poor” of society,
and often stigmatized people, the “underbelly” anttasts of society, often divorced or with
illegitimate children, the “outside” world expreiggt they think the Mahabodhi is a
wonderful place for those who need it, but manyg aldd, “It is not an option for me”, even if
they are not very well cared for by their own fagesl

| was curious to see how the residents of the gédreome felt about living in such a home,
taking into consideration that they live in a sogi@ which it is highly valued and expected
that seniors will be cared for by their childremeTMahabodhi was obviously a place tied up
with both positive and negative connotations. Hosvemost of the elderly in the home
expressed great gratitude at being there and tdeherable Sangha Sina, the Ladakhi monk
who is the co-founder of the home, since almostfalhem had led lives of hardship, poverty
and loneliness prior to being taken into the home.

The tight and transparent village communities idadkh doubtlessly ensures a great deal of
social control and sanctions, hence leading petopdé least provide a minimum care for their
elderly, since neighbours will know instantly if ald family member is neglected. In Leh, a
city of almost 30.000 inhabitants however, the canhay not be as all-encompassing. But as
people are also concerned with being good Buddlastsning merit and godkarmafor

their coming lives, they know that they have toeclar their elderly and be compassionate
towards the needy. The dissolution of a joint fgislin many parts of India regarded as a
shame similar to a divorce. It throws dishonourrupdamily (Wadley 2002: 11) The
disintegration of an extended family and the oftensequential neglect of the elderly is
socially sanctioned and throws shame upon the yatndvine notes on the Nyinba of Nepal,
how the trongba(estate) betterment” and unity is the principal aammon goal of the
Nyinba family. Being separated from kin and comniyrg undesirable as well as looked
down upon. Maintaining an undivided household améhtact estate from one generation to

the next, is by most seen as the most importatdifé@r obtaining trongbabetterment”
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(Levine 1988: 100-106, 264). This could be saidualloe Ladakhi family and estate as well,
but as there are pulls and motivations in diffedirgctions, the ideal goals are not always put
to practice even though the dissolution of the famnd the leaving behind of elderly family
members will lead to a social stigma. However, astioned above, the social stigma seems
to prevent a substantial number of families frossdlving and neglecting their elderly,
although they might only provide the very minimuarerequired in order for them not to

lose face towards the outside world.

Stanzin Laskit, an 80 year old neighbouridgittdy, that she was not well cared for. When she w
young she gave birth to a girl, but the dfielrdietha years. After that she tried vergonasivie a

new child. She became pregnant again, butatwdesd which caused heavy bleeding, and finally
resulted in the loss of the child. Withoutahtidreawn, she has no one to look after dgge,in ol

and therefore some distant relatives havigetohenlShe lived by herself in her famdyseolout

now her health has deteriorated and sheoisciareceer husband is dead, all her siblihgs, too
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relatives with whom she stays only providdéduet. Withey don’t even enter my room, tkey say it
smelly. | have looked after their animaléealiaking them to the pastures, and nowttiet it is
turn to look after me, they are not behavifddeycebver come to see me or talk to nhe@nthey say
too dirty. | have been to the doctor, he oidekssméll, you don’t think | smell, only ivgsréedét

me | stink. | use the toilet, | don’t do it amteylut still they tell me | smell”. It wassuoley

April day and we were sitting in the gardesiatfvesy’ house. Stanzin Laskit continuedtthMy hea
is not good now, and in the morning my kdtlydetsiog dressed is very painful, andstitmody |
to help me; they say it is disgusting becsusg@atyaand smelly. Then | cry and wish ¢ coutd di
how can | die if God is not calling me? Alsiglim the whole body hurts, and | can’t slelgp. Nobo
comes to comfort me or look after me, agdsadetndewish | were dead”. | ask her if she knows
about the Mahabodhi, and she says she kmpbaeeifas people who do not have childrene or who a
not well cared for, with permanent housingdadloltegpeople. “But the Mahabodhi is an
embarrassment for the family; it shows thal e dor the old family member. It soargisolike
place, it is good for people with no familyhé&yagteehappy there, because they haanébaidies
taken care of. It would be nice to be thenmubdditaé an embarrassment to my relatives if | wen
there”.

We see how an elderly person who is not well césedvho is sad, alone and struggling with
bad health does not dare to go to the Mahabodlausecthat would be “embarrassing” to the
family. Even though they are neglected, or evebaigyr insulted, they protect their families

or relatives.

The old age home as an institution can easily Ingpemed to th@ashram an institution found
all over India catering to elderly who have reactiexlpenultimate stage of the four life
stages recorded by Hindus (Cohen 2002 [1998]: 1&3his penultimate phase of life, the
aging person retreats from the family, he engagesligious pursuit to attain merit. The ideal
is to cut all worldly ties, emotional ones as vallmaterial ones. Cohen notes how the
ashramallows for the retreat from the family, but itakso a response to the decline of the
joint family and “the dangerous ascendancy” of\thest”, as more and more elderly do not

come there out of free will, but because they eftewith no other options (ibid: 114).
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Cutting ties and letting go

Lamb, who studied aging in West Bengal, notes Heelderly people have strong bonds to
their families and their possessions. These boredlsadledmaya and in order for an aging
person to be able to leave this world and moveoanriew life - in other words, to be able to
die — he or she has to loosen these tight andrarngred bonds (Lamb 1997: 283-286; Lamb
2000: 115-143; Lamb 2002: 60-63). The irony is #rabld person is the one with the most
numerous and tightest bonds after a long life dhgang possessions and developing intimate
and social relationships, but he is also the one lnds to break these relationships in order to

“move on”.

This cutting of ties may be a difficult processcairiamily bonds in many cases are strong. As
we have seen, an old person often has a very wts@nship to his grandchildren. As a step
in the direction towards cutting timeaya the elderly often position themselves, or are
positioned, physically at the periphery of the Feo(lsamb 1997: 283-286; Lamb 2000: 125;
Lamb 2002: 57). From having been central persotisamunning of the family, in decision
making processes, being respected and reverelddmrknowledge and wisdom, they now
move to the periphery of the household. This mésangng the position as household heads
to the following generation and attaining a moregmal position themselves. Cohen notes
how many of the elderly he spoke to in Varanasiewgaced on the porch of the houses, thus
attaining a double status, both as distanced amdinadized from the centre of the house, the
hearth and the rest of the family, while at the saime being relatively central and visible on
the porch, where they greet visitors and by-pag€avben 2002, [1998]: 182). Paradoxically,
the problem becomes not how to maintain familytrefes that have been described in the
previous chapters as disintegrating due to modetpitt the actual loosening of these ties.

In Ladakh we see a similar pattern, as elderlymtareften move out into a small house on the
property, leaving their duties and responsibilibefind, moving from the centre to the
periphery of the household. They distance themsdhoen the chore of the household and
spend most of their days on religious pursuit. Boddhist idea of everything being
impermanent, include not only material things agsst in life, but also emotional and family
ties. Hence the family is in one way very importdnitt when everything is impermanent,
relationships and family ties should not be clungpo Ladakhis remind themselves of this
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fact, saying that “When we die, we go alone; we lriing neither our family nor diamonds

and gold”. This Buddhist poem also insists on thpermanence of things:

What is born will die,
What has been gathered will be dispersed,
What has been accumulated will be exhausted,
What has been built up will collapse,
And what has been brought high will be brought low

This acknowledgement may make the distancing framil{y and property somehow more

easy, but many elderly regret having to distaneenfelves from the family.

Let me return to the conceptimiaya Samsaralso a hindi term, which is most commonly
translated into English as “family”, literally mesafthat which flows together”, and its
extended meaning overlaps with the concephaya “Samsamot only refers to the people

of a family or household, but also includes anydatold animals, such as cows, goats or
ducks; any family deities; the space of the hotssdfj and the material goods of a household
- cooking utensils, bedding, wall hangings, andlitkee All of this collectively makes up what
Bengalis call theisamsay the assembly of people and things that “flow viarsons as they
move through their lives” (Lamb 2000: 42). In Lablakging people, by moving to the
periphery of the household or by distancing thewesefrom the daily concerns and activities
and instead engaging in religious pursuit, alsamimate and close affectionate ties. It is
interesting to note that upon the death of thesgope finally having “managed” to cut ties
and leave this world, their cremation is also s&ea further cutting of ties, and thus helps
their release from this life. Further, and postetiothe cremation, some of the dead person’s
belongings are auctioned out by the monks ofythrapato which the deceased person
belonged. The money gathered is given togthiapa This practice can also be seen as a yet
another way of cutting the bonds between the deceasd this world, which is at times
difficultly achieved.

125



Padma Yangdol, the neighbour of my familyaa @#&end claimed to be the oldest person in the
whole village of Likir. She was sitting indbésglenher house every day as | walked by; she was
almost blind and deaf and had difficultiesHeowinly. wish was to die. She was well taken care o
but she felt like a burden on her son andshis asteed me again and again: “When wikhvelie? |

had my time, | am satisfied with life. | hawg seermnd now my grandchildren grow um there is n
more for me in this life. | only sit here lvaitstlesé in the sun, and | have been sittirsp heng

that my body has left a mark on the groundigSamseathviously preventing her from letitng go, b
she did not seem to know what, why or whan& ke ddatyou think | will be alive next time you
come back to Likir?” | was caught in betweertorgebdyer again, and her desperate Hepe to be ab

go.

Ortner, in “Life and Death on Mt. Everest” contertidat the crying of the family and relatives
of the deceased also makes it difficult for theddeasever attachments and move on. The
belief that the deceased person has not fully degaet (due to the soul of the dead person
“floating around” for up to 49 days imardo), puts restrictions on the crying of the relatiues
order for the dead person to be released. Alsodlaimed that too much crying at funerals
will cause blood to rain from the sky, or causeed ®f blood to cover the eyes of the
deceased so that he or she cannot find “the reladway to the good rebirth (Ortner 2002
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[2000]: 139). In Ladakh it is also said that peopleo are too attached to this world, often
come back as ghosts after their deaths, while e studied by Desjarlais think that when
a person is not “allowed” to die, it is bad spikeeping him alive, as punishment for bad
deeds (Desjarlais 2002a: 303-304; Desjarlais 20026). Lamb notes that “...too much
mayaat the end of life can also cause the soul tcelirag in frustration as a ghost around its
former habitat, seeking vainly to be reunited with scenes of its previous life” (Lamb 2002:
62).

Portraits of neglected elderly

The prevalent view that aging in rural, “traditidhsocieties is not a problem, since the aged
in such societies are viewed as possessing higisstioes not hold for all such societies.
Seen from a different angle, elderly, together withimen and children, often are the most
marginalized and unprivileged in these “traditidreadcieties. The Sherpa of Nepal, studied
by Ortner and Furer-Haimendorf, is one such “tiaddl”, rural and agricultural society,
where the elderly do not necessarily hold a highitpm. To the contrary, Ortner and Furer-
Haimendorf claim that elderly Sherpa hold low stadnd are regarded as constituting a
burden on the younger generation (Ortner 1978:@®3-@rer-Haimendorf 1964: 87). In
contrast to my impression of Ladakhis - in spitemeflect being noted more and more
frequently — of taking relatively well care of theiderly, “...elderly Sherpa parents are
ultimately more or less abandoned, or at leastaotgdl and treated with some callousness”
(Ortner 1978: 47). Levine also notes how eldersl laoiarginal position in the Nyinba
society of Nepal. They sleep in the barn, on tlué oo in the outer corridor. She also
describes how the elders receive reduced foodgnsitand notes that this fact reflects their
reduced economic contribution to the home as veethair lesser needs (Levine 1977: 145).
Consequently, we here have several examples oftBstdcbmmunities whose elderly are not
only peripheral to the household due to their omminhg away from worldly concerns and
towards religious pursuit, but who are actuallyhmdto the margins by their families
because they are regarded as a burden, and aclelistthe advancement of the other

individuals of the family.

Constituting a burden on one’s children was anieioncern and fear even among a great
number of Ladakhi elderly. Even though their cleldicared well for them, most expressed a

wish to die while they were still relatively healttBecoming a dependant, both physically
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and psychologically, is a situation most Ladakh#&tto avoid. “I want to die while my feet
and hands are still working”, Chunzin Tsering told, implying that as long as she could be a
participating member of the family, it was goodt bace she was debilitated and kept from
partaking, she would rather die. Ladakhi elders, @articularly elderly women, in spite of
sore hips and joints, often do contribute to thenig of the household, taking care of
grandchildren, keeping the fire burning, milking ttattle and filling the water bowls in the
prayer room. But even so, most elderly personsesgad fear at not being able to perform
even these simple tasks, hence becoming a depeadanivould therefore prefer dying
before this would happen. Many of the persons énMlahabodhi have deteriorating health or
handicaps, and have therefore not been able toilcota to the family cooperation and
production. This has made many of them want to ctamiee Mahabodhi to avoid being a

burden on their families.

Tsetan Putit, has been in the old age hoars.f8hé game there before she had hadothe chance t
constitute a burden on her family. Her soredrscayip and her husband had died a feweyears befo
him, hence only the daughter-in-law and geanglereldemaining. Tsetan Putit thought that the
daughter-in-law would not have the meanstéo feknadely in the long run, and she came to the
Mahabodhi. “We had nothing, and | was constagtly tame here before any problemslarose. | stil
have contact and a good relationship with thiemy @raandsons is in the boarding school here on
campus, so he comes to visit me once inra hdrilevéty happy, those who cannot care for

themselves are cared for, we eat togethke avtaaridyl here.”
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Sonam Dolkar, another of the inhabitants ), tiseB8caimd has been in the home for 6 years. She
comes from a poor family. She married a¢ Iidainith's father did not like her and tieknefore d
approve of their marriage and she was thregnanit, phe had a daughter and fended for herself
working as a servant in a family in Lamaywughkter dow works as a servant herself. “She
sometimes comes to see me, then she hsaggpa fittlene, but she is poor, too, spedbn’'t ex
anything from her. Before, my life was hacdnstaatly cold, hungry and with poor clothes. Here

have a good relationship with everyone; weleresathe situation”.
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Yangchen Angmo has recently arrived in the.\shieathasilived great parts of her life vgth achin
knees, and therefore walking and moving dreemgaiatul and limited. She never married because
her knees, and therefore never had childvem ethexn She stayed for a while with fssteldest

(they were a family of only sisters) whotilaéaneity house and property, but then she sister’
husband died. As her knees prevented hergfraum ihelpe household, she mostly spent her days
spinning. She was served meals, but her arsefguot sitting still for large parts of tedday,

finally she came to Leh to see the doctohanchdmustted into the old age home. “I had my knee
problem already when | was young, and betaosédafiéver go with the others to marigsge part

or village gatherings. It made me feel sath Happy, | can concentrate on religion, einaviedon’

to worry about food or work”
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Rinchen Padma, came to the Mahabodhi 3 yehexlagochildren and never married. When young,
he travelled to Kastiniibet and to Changtang near the Tibetareliorded &fpricots and walnuts
which he brought from Kashmir for butter and passimpicked up in Tibet. His brother married, an
had children, but then he married a secoddRwitdheanPadma went to live with the firdtayife. T
never had children together, and she digdisduealtly. was deteriorating, and he coldciftet loo
himself. There was a division of land betwaeerhe'lfinally came to the Mahabodhi. Mt®ne wa
to come here, but it is nice here after a. Mght#h was better, my brother cared fortram,lbut w
got worse, he neglected me. My brothevas Istitlfa second wife died, too. The ahildin liv
separate house. | don’t have a very goodpraldhiangtfamily, because of the division of land.
Before we cultivated the fields together,eheasttte division of land and | wanted timeathildre

my brother’s first wife to have some of itwdatedlyo give the land to the childrenafdhis sec
wife, but in the end all children got a pldt dhlamesulted in a disagreement between me and m
brother. Even though | fought for the rightwiéd’atychildren, they never looked after méhélere
Mahabodhi there are good people, and wengihmdals bmostly stay by myself. | am happy
spinning my prayer wheel. With the womea astitig my time; time is better spent on prayer.
Sometimes | feel like a burden here, withguiowtir&ifood or clothes, but | am happy here”.

2 Referring to the parts of Kashmir that lie West.aflakh. Often, when people spoke of Kashmir, it tee
area around Srinagar they referred to.
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Tsering Kunsis is 65 and was a nomad befer® she Fahabodhi two years ago. She had no
children, and her husband died when he vea® 40€&‘lbinother, and he could maybe loakrafter me f
some months, but for the rest of life unthateatuld be difficult. He has children, lolid tnety

care for me. These days, people’s childeencdoa‘tagvtheir own parents, then why woaitd they

for me? We nomads don’t have land and heusesda@atakers, we have only sheep hag goats, t
are our property. | lost almost all my animedre@zing cold. In the end | only had 4ABhgoalts.

left, | gave them to my brother. Changtang;oneefeom, is very dry and cold, and with B-5 goat
did not have much to live from. Also | haypeablameand my eyes are not so good eitifen. All my
have been living in a tent in extreme coloywatid strong sun. Life as a nomad is hahiff as we s
place frequently. | miss the landscape, the glaingls, but life was difficult for meeback th

used to see wolves in the plains and sometimembsaleopard in the hill side. | sonstithes mi
nature and the scenery, but | am happy hergpbdaetationship with everybody here, and | can
practice religion. | stayed alone for mangyegréiasband died, but when most of myeaghimals di
too, | came here.” | asked if she was sadrahvng ier own children. She said “My lifeupas bee
and down with the death of my husband andsny\waswhkaming of having children and
grandchildren, but not having them was npt@bgeatl am not feeling sad; it was becaose | did
have good karma”.
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It was interesting, however probably symptomahet the inhabitants of the old age home
thought loneliness and feelings of neglect amordpkai elderly was quite common, while
my conversations with people outside the home ntadear that they thought it was only
very rare. It also seems, from the life storieccdbsd above, that when more distant relatives
are responsible for the care of elders, it becom&® neglectful or non-existent. They
certainly don’t feel the filial bond or obligati@®o strongly, but will at the most provide a

minimum of care in order not to throw shame upanfemily.

Among the Sherpa, Goldstein and Beall found torthigiprise that a large number of elderly
people were actually living alone or together vathelderly spouse, “given the almost
universally accepted belief that the elderly irditianal societies reside with their children as
they age and become dependent” (Goldstein and B@d#: 51). Goldstein and Beall also
note that the Sherpa diverge from many other sesiecross the Tibetan region where the
Buddhist culture confers a high social status enellderly. Goldstein carried out a study in
Ladakh in 1980, finding that only a very small ppajon of the Ladakhi elderly population
lived alone, hence adding to the common notionélasrly are cared for by the family in the
Tibetan cultural area (ibid: 51). However, the ttenay be changing in several of these
communities, and as we have seen from my studytam®dernization and urbanization, the
neglect of elderly in Ladakh is clearly rising. T2® elderly presently living in the old age
home are probably not representative of the mamgmpoless neglected in Ladakh today,
since only the very marginalized are embraced bysiistem and admitted to the home and
also since many neglected elderly protect theiilfagifrom the stigma and shame of sending
an elderly family member away. They most surelyspne only the top of the iceberg of the
growing trend towards negligence of the elderlye§éhprocesses may have taken place at an
earlier stage in the Sherpa culture, because ladése,tGoldstein and Beall suggest, the
original ideals would confer great respect and cg@n the elderly, while the actual social
reality is somewhat different (ibid: 52-54).

There is dissensus on the consequences of modem®yerpa society. Ortner claims that the
Sherpa traditionally lived in nuclear families dmehce the alone elderly is not a new
phenomenon. Goldstein and Beall claim differenflyey contend that the decline of
polyandry and consequently of extended familieduis to the increased interest in cash

generating jobs, such as porters and guides fadtipns and treks. Hence the focus on
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keeping family property and land undivided is digagring. This, Goldstein and Beall claim,
is an indirect consequence of modernization. Tthes; conclude that elderly Sherpa were
living alone not because of traditional values antms, but because they had to (ibid: 52-
53).

In anthropology, there is always a degree of uagast tied to studies of the care for the
elderly. Do people’s statements about the eldarlg, their care and respect for them
represent the true picture, or do they simply céflehat is seen as ideals of care and respect -
what people strive towards, but not always achidvkéwise, as we have seen, the elders’
wish to protect their family may colour their statents about the care they receive, even
preventing them from leaving a situation of nedldatare. This goes for the inhabitants of
the Mahabodhi, too: When expressing gratitude igonere, there may also be an inherent
attempt to protect the establishment, thus ensuii@ig own position. To themselves, they
may even have doubts about whose interests |i@wviewer, represent. One could wonder
why the inhabitants so unreservedly open up toedoer like me, and tell their often sad
stories of hardship and neglect. Especially sinegeld my male translator at the Mahabodhi,
which could potentially have led to less opennssge most of the inhabitants are female. |
wondered about this frankness of the elderly, pr@asg their very honest and sometimes
miserable stories. Could it be that since theyadéneady in the Mahabodbhi, it is already clear
that they have lived under neglectful circumstanees thus they no longer had families to
protect? Or could it be that people, when appraarbld age and death, see that they have
nothing to lose in telling the true stories of th@iesent and past lives, since they now are
more preoccupied with the life to come?

One could also wonder whether the general satisfaof the Mahabodhi inhabitants is an
attempt to safeguard their own pride. One wantgésent oneself as having done the “right
thing”, having made an informed choice, one of wlooe is proud. Along with this, my
portraits of some of the elderly in the home cquidbably be seen as a conscious
manipulation or selection of the various voicesidthere. Pictures can often misrepresent or
transform the truth, since they freeze reality ke it out of context. Taking pictures of
people not used to having their pictures taken, alsy cause the objects to pose or act
differently than they otherwise would. However,takkse factors taken into consideration, and
after having visited the Mahabodhi several times tatked to most inhabitants more than

once, | do insist on them seeming genuinely hapglycantent. That being said, my intention
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has not been to present the Mahabodhi as the daiimoaly solution for neglected elderly,
but as a description of an emergent trend in Laidsddiety, contiguous with new

constructions of Ladakhi elderhood.

Summing up

In the alienating and confusing environment thatlthdakhi elderly are presently
experiencing, the old age home is by some seenea®&f To others, it represents the erosion
of traditional Buddhist values of compassion anet ¢ar the weak and needy, which up until
now has been a family affair. If we recall the elg&herpa described by Ortner, they had
low expectations as to how they would be caredyotheir children. Instead of staying with
the young, feeling like a burden, the Sherpa ejderined towards religion and the ritual of
Nyungneintended to increase their merit and hence taaads of a good rebirth (Ortner
1978: 33-60). We have seen that the Ladakhi elddsly distance themselves from the
household and worldly on-goings to prepare forrtegt life, but traditionally they have been
cared well for, even at the periphery of the hookkiNowadays, the elderly experience a
feeling of being superfluous, outdated and a burded therefore, perhaps they more easily
manage to distance themselves from the heart dfdbse, from their beloved grandchildren
and family members and turn more strongly towaetdigion. In this scenario, the Mahabodhi
can also be seen as a good environment for aoklisf on religion. As a consequence of the
transition that Ladakh is experiencing, many cleddl people state that they are happy not
having children at all, as children today are ordyy “demanding and neglecting the elderly”.
This in a region where having children has beerakeg with having a life insurance and a
guarantee for care in old age. The changes intyatiake the elderly reorientate more easily:

As they experience alienation and estrangement,lifebecomes more important than this.

135



APPENDIX

The above sketch should only be interpreted astigat or as an example of one house
interior (mid floor), as the distribution of spamoms, store rooms and sleeping quarters to a
certain extent varies from house to house. Commandst houses however, is the central
kitchen. For the description of the furnishing loé kitchen, see pp. 56-57, and for the

discussion of gendered domains of the kitchenppe&9-70.

A —Main pillar of the kitchen, demarcating the divisiof female and male “domains” in the
kitchen.

B — The traditional stove.

C — Low benches for receiving guests, for the matelfamembers, for babies sleeping next
to the hearth, for the family meals to be consuamadifor the family sleeping near the fire in
the winter.

D —Open cupboards displaying the family heirlooms arxdable wealth often connected
with the women of the household.

E — Sleeping quarters.

F — Store rooms, the one for food-grains often sgdainder the prayer room.

G — Low tables.

H - Disposable room.

| — East facing entrance.

J — Corridor.

K — Kitchen entrance.
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VOCABULARY

L=Ladakhi, T=Tibetan, H=Hindi, O=Other

Abi-(le) (L) grandmother

Ama-(le) (L) mother

Amchi- (L/T) traditional doctor practicing Tibetamedicine/ Tibetan medicine
Ashram- (H) Hindu institution for religious retreafften it houses elderly in their
“penultimate” stage of life

Bardo- (L/T) liminal state or phase passed throaigér death before being reborn
Bardo Thodrol- (L/T) “The Tibetan Book of the Dead”

Bartsan- (L) “middle world”, the world of thisanand humans

Beda- (L) wandering minstrels

Bhagston- (L) wedding party, celebrated on tfl@dniversary of a marriage
Bodyig- (L) Ladakhi written language

Bukhari- (H) small, simple steel stove with potahfor heating one or two pans
Chang- (L) locally brewed beer

Chansa- (L) kitchen

Chi she- (L) “I have no idea”, “How should | know?”

Chogtse- (L) low, decorated table

Chorten- (L) a structure originally holding theicsl of a renown rinpoche or bodisattva
Chotkhang- (L) house temple, shrine/offering room

Chotpa- (L) dough figures of goddesses and gods

Devachan- (L/T) heaven

Dhaba- (H) simple, street restaurant/kitchen

Dhal- (H) lentil dish

Don-le- (L) “Please, here you are”/"Please, recéve food/tea”

Drib- (L) ritually polluting actions

Dzangs- (L) the “game” of pressure, resistanceaagiiescence being played out at
hospitable settings

Dzo- (L) crossbred between yak and cow

Dzomo- (L) female dzo

Gara- (L) carpenters and blacksmiths, traditionkally status

Gompa- (L) temple, monastery

Goncha- (L) traditional maroon coat worn by bothnvem and men
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Gur gur- (L/T) cylindrical container where tea dndter are mixed for the butter tea, the
name derives from the actual sound produced whepaping the butter tea

Jullay- (L) hello, goodbye, thank you, welcome

Karma- (H) the sum of deeds in this and past Iheegng an influence upon your next lives
Karu skyodat-le?- (L) “Where are you going”, a dimsasked to any by-passer in Ladakh
Khambir- (L) flat round bread made from tsampa

Khangbu- (L) a little house on the premises of atimer house” for the elderly parents
Khangchen- (L) “mother’/”"main” house

Khangri- (L) snow-capped/alpine mountains

Khanpa- (L) house in general

Khataks- (L) ceremonial/prayer scarf

Kholak- (L) dough- or porridge-like meal made fraomtter, tsampa, and butter tea, and
sometimes dried cheese and beer

Khrag- (T) menstrual blood

Kok- (O) “root”/“origin” in the society studied bRelaney

Lama- (L/T) monk

-le- (L) particle added to almost any word, conf@nsdea of respect

Lha- (L) god, deities of the heavenly world

Lhato- (L) recipient filled with auspicious objedts the protective deity of the house,
changed every New Year

Lhu- (L) water deity/spirit

Magpa- (L) a marriage where the woman is the héaldechousehold, heiress and decision
maker, and the man marries into the householdraignto the regular exogamous pattern
where the woman marries out of her natal home atedai new home

Mani (beads)- (L) prayer beads

Mani (wall)- (L) long wall at the entrance of Ladakillages, composed by engraved stones
with religious mantras

Mar- (L) butter, auspicious substance

Maya- (H) bodily, material or emotional bonds deyeld throughout life, which have to be
cut in order for a person to be able to “let god ale in Mangaldihi society studied by Lamb
Mon- (L) musicians, originally from the “lowlandstraditionally low status

Mok mok- (L/T) steamed dumplings filled with meatvegetable

Nyemo- (L) close, near

Nyen- (L) relative
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Nyingje- (O) particularly strong bond between maeshend sons in Sherpa society (Nepal)
Nyungne- (O) merit-making ritual fostering altruismd compassion in Sherpa society
(Nepal)

Onpo- (L) astrologer

Paba- (L) hard dough-like meal madesdmpaand boiling water or butter tea

Pagphey- (L) wheat flour

Pari- (O) life-giving and life-threatening supenna beings in the mountains of Hunza,
Pakistan

Pemar- (L) dough-like meal made of butter, peasrfleugar and butter tea

Phalha- (L) protective house deity

Phaspun- (L) group based on worship of a commonhgtiming each other at life cycle rituals
Rinpoche- (L) highama

Ruspa- (T) semen/bone, model of descent

Salwaar kameez- (H) female attire consisting ofdlygeants under a knee long dress
Samsar- (H) “family”, the assembly of people, anidgs that “flow” with persons as they
move through life, can be comparediaya

Sang- (L) fumigation of juniper

Shar choks- (L) East

Shelkhang- (L) “glass room”/"window room”

Soldja khante- (L) butter tea, salty tea, (in haimltanguage, used with guests to confer a
meaning of respect)

Stanglha- (L) heavenly world

Stupa- (H) reliquary

Sulale- (O) notion of reproductive semen in theKisir village studied by Delaney
Thap- (L) stove

Thapka- (L) hearth

Trongba- (O) “estate” in Nyinba society of Nepal

Trus- (L) ritual ablution

Tsampa- (L/T) ground and roasted barley flour

Tsan- (L) backless spirits of the “middle world”

Tsaston- (L) birth party/festival for the newborn

Wrugbe- (O) “afterlife” among the Beng of West Afui

Yak- (L/T) the traditional “beast of burden” on théetan Plateau

Yoklhu- (L) the domain of théwu
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