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Have you ever been at sea in a dense fog,
when it seemed as if a tangible white darkness shut you in,
and the great ship,
tense and anxious,
groped her way towards the shore
with plummet and sounding line
and you waited
with beating heart
for something to happen?
I was like that ship before my education began,
only I was without compass and sounding line
and had no way of knowing
how near the harbour was.
—Helen Keller, The story of my life (1954, p. 35)
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ABSTRACT

The low numbers of Nepalese female teachers, potentially acting as role models for
girls, was the entry point for me to travel to Nepal from Canada to listen to women
teachers' stories that have yet to be heard. A contest over whose voices will be heard in the
public debate over educational reform in Nepal has up to now evaded what a focus on
"women's/girl's multiple and fragmented experience" on being and becoming a teacher
calls into question. In essence, I had worked to find the ooportunity to enter into the larger
public domain, as intermediary, to search for my own and other women teachers’
understandings and interpretations of their experiences which have been, until very
recently, a significant sacrifice in the rite of passage to t~iching. I have written about the
experienice of being and becoming a woman and a teacher with a view to "homing": that is,

returning to oneself and to one's entitlement.
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Chapter 1
WOMAN AS TEACHER!

When we come together, we form our own nation
of travelers, of in-berweens. Even where we've blended,
stopped trying to explain, we meet our own again and
know each other—this one understands, we speak the same
memories, dream ourselves in the same overloaded truck
rattling and bumping along in a cloud of dust as we sing.
—Beth Rambo's (1992) poem "Travelers”

Theory as discourse in action?

Since 1971, when women teachers became a significant concern of His Majesty's
Government of Nepal (HMG-N), much has changed for women teachers, and much has
remained the same.

Girls and women in Nepal became significant to HMG and non-governmental
organizations because they were seen to bear the brunt of social and economic conditions
which barred their participation in the educational activities of the country (Research Centre
for Educational Innovation and Development {[CERID], 1986, 1990; Improving the
Efficiency of Educational Systems [IEES), 1988; Ministry of Education and Culture
[MOEC]}/UNESCO, 1990; National Planning Commission, HMG-N/United Nations
International Children's Emergency Fund [UNICEF], 1992). Even today, some policy
analysts generally consider Nepalese women teachers only in terms of how they fit into the
process of education for girls in school and, particularly, in terms of the shortage of
women teachers. Ironically, the administrative outlook focuses on their "future absence,
not present presence"; Nepalese women teachers are mostly significant as small numbers.
This administrative outlook may be seen to arise from a contest in various discursive
contexts, that is, a contest over whose voices will be heard in the public arena.
Unfortunately, this outlook represents a lopsided public debate on education and
development that signifies a discourse more suitable to assess production lines and profit

margins, politically stable and objectively determinable (governable) properties than to
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assess the "fluid, ongoing process” of girls becoming and being women teachers in Nepal.
Alcoff (1988) suggests that "to think of" and to construct "one's gender” within stable,
determinable bounds "is to be the victim of ideology" (p. 399; emphasis added). The
dominant discourse draws attention to discrimination, through monitoring women's/girls'
participation in and access to schools, and points out barriers, with suggestions for how to
remedy some of these inequities. Such discourse also seems to draw attention away from
what Casey (1993), Clandinin (1993a), Middleton (1993), and a number of other authors
ask us to reconsider: These assessments overlook or depreciate the efforts of women and
girls being and becoming teachers.
Research question
As a woman teacher/researcher, I want to ask,
how Nepalese girls have come to be teachers in contexts where men and
boys outnumber and outrank women and girls in educational hierarchies and
in the dominant discursive text and, furthermore, what might be learned if
women teachers' life stories counted more significantly in the larger public
domain?

A Nepalese woman, Mrs, Neelam Basnet, recently retired Chief of the Office of the
Women's Education Project, Ministry of Education and Culture, who has been working to
improve the numbers of women teachers for two decades, has succeeded in drawing
attention to the general, strategic situation regarding girls' education and the need for
increasing the number of women teachers. Now that her health is broken, she has taken
the time to reflect. She has written, published, and distributed on her own, a little-known
book of insights on education for women and girls in Nepal. Neelam Basnet is an activist
who did not need to work but who answered with her life the call to improve the situation
for girls and women. She interprets the situation in Nepal this way: "The low status of
teachers and girls in our society has become the...stumbling block in promoting girls'
education and in involving girls in the teaching profession” (Basnet, 1991, p. 116).

The predominantly male bureaucratic teams who confidently construct public policy

recommendations for educational reform in Nepal do so without soliciting contemporary



Nepalese women teachers' life stories, that is, without having access to these stories in the
public discourse. Singh, in his Foreword to Basnet's (1991) book, agrees that the problem
of female education in Nepal reflects "a total absence of proper perspective in which the
entire issue needs to be reviewed....In a way," he adds, "we seem to have resigned to the
status-quo. ..that it is the fate of women to suffer and to remain silent.”

Jones (1993) raises an alternative point with which feminist poststructuralist
researchers outside Nepal are engaged: "There are dangers in a focus on power as uneven
and as voluntary, and on the diversity of girls' social positioning. This conceptualisation
might [also] lead too easily to a disguised...endorsement of the status quo” (pp. 164-5).
But the point remains that Nepalese women teachers' life stories are yet to be heard and
believed. For as Scheppele (1989) has stated, "Those whose stories are believed have the
power to create fact.”

Just as Casey (1993) has discovered by investigating the "discursive contribution of
ordinary [American women) teachers working for social change," ordinary Nepalese
women teachers cannot be dismissed: "For these women theorize in active and reciprocal
relationships, as members of an interpretive community, and as part of a living tradition"
(p. 165). There can be no doubt that these women, like the progressive American activists
interviewed by Casey (1993), like the feminist New Zealand teachers interviewed by
Middleton (1993), as they tell the story of their own lives, "are authors of whole new
volumes of social text." And their voices raise "this sense of a social 'dialect’ [as] in
Bakhtin (1981) which corresponds not only to the Popular Memory Group's (1982)

'general cultural repertoire,’ but also to West's (1982) 'discourse,' Gramsci's

e

([1971/11980) ‘collective subjective,’ and Fish's (1980) 'interpretive community"' (Casey,

1993, p. 26).

Casey (1993) points out that "the vocabulary which each woman has in common with
other teachers in similar circumstances is considered to be more important for the purposes

of this analysis" (p. 26). As well, she concurs that



Bakhtin's notion of the password, "known only to those who belong to the
same social horizon," (Todorov, 1984, p. 42) applies here, for important
common verbal patterns do emerge within the narratives of each particular
social group of teachers in particular social circumstances. (Casey, 1993,
p. 26)
And building on the notion of password, what is known to those who belong can be
recognized by those who have been ignored. In my case, this meant allowing Nepalese
women teachers to judge whether they thought it was worth their while to respond to my
questions. I had worried that my membership in the white western world rnay have
excluded me from belonging to their same social horizon, but my own background fostered
a strong belief in me that may have been formed by many of the same kinds of stories told
to me by my mother, father, grandmother, grandfather, and so on. Drawing on an analogy
from a traditional Hindu folk narrative,
a drop of water is part of the ocean, and its differznce is only illusory.
Rising from the ocean as vapor, it takes many forms (in rain, in sap, in
milk, in urine, in a stream, in a river) before it rejoins the sea. (Narayan,
1991, p. 123)
As a woman teacher with a strong background in cultural, dramatic, and literary studies, I
also endorse what Razack (1993, pp. 68-9; emphasis added) identifies as Trinh Minh-ha's

“passionate plea for a movement away from defining and boxing ourselves into one subject

identity":
You and I are close, we intertwine; you may stand on the other side of the
hill once in a while, but you may also be me, while remaining what you are
and what I am not. The differences made berween entities comprehended as
absolute presences—hence the notion of pure origin and true self—are an
outgrowth of a dualistic system of thought peculiar to the Occident. (Trinh,
1989, p. 90)

I had done my homework, for like Casey (1993), "I did not come academically
unprepared to this particular point of my research” (p. 107), I also understood the "social

construction” of ethnicity, race, class, and gender on both a theoretical and a "lived” level.



It is a risk 'to take one's place in whatever discourse is essential to action'

Given the political nature of my inquiry, I was not really sure what talking to
Nepalese women teachers would reveal and/or signify in the end. What I had planned to
do seemed very simple and straightforward: I simply wanted to talk to women whose
voices were not heard in the public debate about educational reform. 1 believed that they
had something to say to me and to others about what was really going on in schools and in
the home. I see now that I believed deeply what Walkerdine (1981) reveals: "Female
teachers and small girls are not unitary subjects uniquely positioned, but produced as a
nexus of subjectivities, in relations of power which are constantly shifting, rendering them
at one moment powerful and at another powerless” (p. 14; see also Jones, 1993).

While others may be rendered impotent with the experience of teaching in the heart of
Nepal—its rural villages, remote towns, and overcrowded, polluted cities—this is not the
case with Nepalese women teachers whom I met in 1993; consequently, the testimonies of
these women teachers are to be especially appreciated. There can be no doubt that these
women hear the voices of those in subordinate social positions and subsequently join with
them "in practical transformation of the real world" (Gramsci, 1971/1980, p. 333), even
while they are considered by contemporary academic intellectuals and policymakers to
possess little more in theoretical assets than an illiterate village girl.

Despite the continuing focus on their lack of participation in the educational activities
of the country, in other words, as an insignificant number, significant changes have
occurred for girls, and other changes that would improve theix situation have been duly
noted by the women teachers whom I interviewed. One Nepalese woman teacher, upon
shared reflection, rejected the dominant discursive con(text), or more powerful story
believed as fact, which says that in the heart of Nepal the "boy is the treasure” of home and
school because of his metaphoric weight in numbers:

Because in Nepal we have got one very bad system, that dowry system, and
when they just uh make their son more educated and they may have got

more dowry...and just they wanted to give more education to the boy
only....But these days, they think now, most of the parents, those who



have the knowledge of education, and they are thinking that uh we don't

have any difference between girls and boys. (life-history interview with a

Newar primary school teacher of Nepali and Social Studies, 5 May 1993)}
When we listen to what women teachers in Nepal are actually saying, it is also evident that
knowledge and practice impinging upon girls' lives can and already is being transformed in
many contexts, even where women teachers' discursive contribution to the dominant
discourse is in short supply. This may be an important point for overcoming fears that
women teachers, like educated girls, by virtue of the power of their life stories, may
convert the custom/culture of society's traditional hierarchies for purely selfish reasons.

Neelam Basnet says it is now up to the girls and women themselves who want to
become teachers. They will be the ones who change or develop a system of particular
social relationships to make their dreams become possible: "It used to be that you would
have to go to the villages, eat and sleep with the people, and beg them to send their
daughters to school; now, their daughters want to go to school” (life-history interview, 19
February 1993).

In the pressure to regain democracy in Nepal in 1990, "all manner of professional
groups—whether teachers, civil servants, or journalists—organized protests outside
government offices” (according to Raeper & Hoftun, in their account of the 1990
Revolution in Nepal, 1992, p. 140). Women teachers also joined in the public
demonstrations, and

many [teachers] were killed...many were taken to jail and {"many, many,
many teachers"] were terminated from their services. They were put in jail
and till now, you know? So many teachers. (Magar teacher, life-history
interview, 17 May 1993)
Since then, further regressive measures have occurred. Currently, in Nepal, "even the
natives are desperate these days; let alone people from affluent environment. Political

situation is still fluid; stability is cracking” (personal correspondence with Nepalese male

doctoral graduate, a recent returnee from Canada, 12 July 1993).



In danger of being overlooked or underestimated in all of this political activity is a fact
of importance depending upon one's point of view: Despite their low numbers in schools,
some women teachers have begun to recognize themselves as players (or agents), and they
recognize their service (or agency) as being on the frontlines (or significant within the
structure/context) of Nepalese society whose schools are a "terrain on which" they "move,
acquire consciousness of their position, struggle, etc." (Gramsci, 1971/1980, p. 377).

The struggle over whose voices will be heard in the public debate on educational
reform in Nepal has up to now evaded what a focus on "women's/girl's multiple and
fragmented experience" on being and becoming a teacher calls into question, namely, what
Jones (1993) calls "the straightforward—and compelling—notion of power" (p. 157),
described by Heilbrun (1988), as "the ability to take one's place in whatever discourse is
essential to action and the right to have one's part matter” (p. 18).

'It is a risk to educate girls'

“It is a risk to educate girls," said one Nepalese (Gurung) woman teacher, suggesting
the uneven relationship between ideology and behavior (from handwritten note, 5 May
1993). The South Asian subcontinent, of which the Hindu Kingdom of Nepal is a part,

even when restricted to those areas that are predominantly Hindu, is a vast
and variegated region subject to immense geographic, historic, economic,
sectarian, caste and other differences—all of which are reflected in the

diversity of women, their life-styles and their positions vis-d-vis men.
(Allen, 1990, p. 1)

Nepal's dominant discursive context consists of a hotly disputed turf war over whose
voices will be heard (see Bista, 1991). As a Nepali "insider,” Dor Bahadur Bista (1991)
asserts that "ignorance" or silence, by way of whose social context is heard and, thus,

whose is counted,

is used to support a major distortion in the characterization of the Nepali
people. Without any real information to the contrary, the tendency within
the administration is to perceive Nepal as a country with a predominantly
homogen[e]ous [Hindu] religious and cultural pattern. (p. 153)

High caste Hindus have been portrayed as the majority of the population, but while in

actuality a minority, they are a powerful one, for as Bista (1991) adds: "A vast majority of



teachers, university professors, academicians, intellectuals and journalists are the high caste
Hindus" (pp. 153-4). He does not propose that we count how many of these are women
and how many are men.

While this point is not being argued much further here, such a possibility moves this
researcher to find connections with how women are perceived in Hinduism, where
renunciation is, and has been for a very long time, a central value (Allen, 1990, p. 2).
Allen, whose fieid research on ritual, politics, and gender relations has taken him to
Vanuatu, Nepal, and Ireland, notes "it is, as in so many cultures, the male who is most
likely to be the renouncer—the one believed to have the greatest aptitude for. ..achievement”
(p. 2). Furthermore, "woman became an enemy," that is,

whether we look at her from the earlier, Aryan, or from the later, Hindu
point of view which made woman both a help as well as a hindrance, she
has been the ally of life, the ally of the gods, and has kept us chained to this
earth, to life, and stopped us from moving either towards divinity or
towards non-being. (Lal, 1970, pp. 12, 78)
The theme of renunciation, "both as ideology and as way of life, has occupied a central
position in the development of Hindu social and religious institutions from time
immemorial” (Allen, 1990, p. 4).

"The development of a social hierarchy based on notions of relative purity,” that is,

the high caste Hindu seeks to stand
aloof from all that he judges to be impure....has had a doubly unfortunate
effect on the lives of Hindu women....Hence we find, perhaps to a degree
unparalleled in human affairs, a rigorous control of female sexuality....One
may fairly say of Hindu ideology that men consistently use it in order to
control and dominate women....The Hindu woman is therefore in the
unfortunate position of either experiencing a degree of autonomy, but at the
cost of lowly position on the prestigious caste hierarchy, or high-caste
status but at the cost of submission to rigorous male control. (Allen, 1990,
pp- 4-19)

"When a renouncer is regarded by disciples as a teacher, he or she becomes a Guru,"
and Narayan (1991) adds that the Guru, gurudev, or "Guru God" is "often credited with

supernatural powers such as the ability to read minds, peer into the past or future and

transform fate" (p. 115). One Nepalese woman teacher | interviewed who suffered the



crippling effects of polio as a child and who had become an orphan at the age of three told
me that the village people referred to her as "Guru-aamaa,” aamaa meaning mother in

Nepali. Having been given the opportunity of education, by a female sponsor, and seeing
how it had changed the "fate" of her life, I asked her, "Why do you think it's so important

for girls, for instance, to learn to read?" Guru-aamaa replied:

I am very much interested about this. Just my life...I am lame, and if I
didn't get a chance to study...I can be mad then. There wasn't any idea to
live my life, so that [female sponsor], who gave me this chance to study up
to [Class) 9, so that's very great, I am certainly most grateful. Sometimes
when I was working. ..in the village...once a group of people, they were
talking about "oh," everybody say to me, "Guru-aamaa,” in Kathmandu,
everywhere, they said "Guru-aamaa," instead of my name. "Ahh, now
she's Guru-aamaa'....And then, they were talking about me, I heard, "If
she is mot educated, she couldn't do any work. Ahh. Its nice to see she
educated otherwise she couldn't live her life." They were talking about me.
(life-history interview, 4 May 1993)

What might the "idea to live" her life have been for an uneducated and very vulnerable girl
who is also lame? This teacher defines it as a narrow escape from becoming "mad."
Narayan (1991) points out that in cultures of the sort that anthropologists have
traditionally studied, when the coherence of the self is threatened by physical pain and
mental distress, individuals have called out to those who can use their story to teach and to
heal. While the above-mentioned teacher comes from a self-described "poor" background,
another woman teacher I interviewed, who is related to the Rana ruling caste in Nepal,

provides the following account about what it is like to be a woman and to be considered

"mad":
I'm going to tell you one incident....Because when I was in —, every time I
saw one woman, she was insane, you know, insane, yes, she was insane,
that woman, she was uh young, you know. And she, sometimes, she
didn't use any clothes properly. And, but she was uh, living in uh the
courtyard of a uh temple, you know? She used to live there, at night. The
people, in the daytime, the people used to throw the stone on her, and at
night the people used to go there and they rape her. And then she became
pregnant, you know? People used to laugh at her. They used to point,
“"and whose this thing?" They used to point "and whose baby?" And she
used to say, "yours." She used to reply like this, "Yours," everyone they
asked her, and to everyone she said, "yours." Then people used to run
away from her because uh this is very embarrassing thing for them....Later
on she gave birth of the baby, you know. She used to love her baby. The
people wanted to steal the baby from her. But she, she loved her. She died
later on, you know. And the baby, she was from one place to another
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place, and people, they used to take work from her, all these things, you
know. When I saw these things I thought one story about her. And I just
satirically told them, society, you are the responsible for her life, you are the
responsible. Because you have spoiled the life of that woman. So now
you, you are the main culprit, I just pointed out. (Guru-lekhika [woman
teacher as author of short stories], life-history interview, 29 April 1993)
A teacher telling a story like this is both "persuasive and nonconfrontational” (Narayan,
1991). For this kind of storyteller "is like a therapist, because [s]he doesn't change
anything but tells stories so people can recognize their outlook and make their own choices”
(Prabhu, in Narayan, 1991, p. 130). At this juncture, we may very well ask how is it
possible that such stories carry powerful, personal meanings for us? Narayan (1991)
explains: "The answer lies in the ambiguity and multivocal form of the story: by using a
story rather than a straight-forward assertion,"” Guru-aamaa and Guru-lekhika allow
"different people to read in their own perspectives, to engage with the text in their own
way" (p. 127; see also Bruner & Gorfain, 1984; Jackson, 1982). Through stories, like
these, we are not only reminded about our own feelings, we are asked to reconsider our
own subjectivities (perception and agency) and communities where we may tap an
emotional resonance that transcends cynicism and naiveté.

Nepalese women teachers are not apolitical, with no interest in engaging with the
public discourse of the day, but, according to one Gurung teacher, they often have no extra
time. The elements of time, working and living conditions, and the lack of an empathic
larger community wherein the stories their lives tell can be heard, shared, and put to use,
are significant impediments to Nepalese women teachers engaging in larger circles of public
debate.

If we accept that it is a risk to educate girls in Nepal, why do some girls choose
service to community as their educational agenda even when they have delimited personal
ambitions, whether in Nepal or elsewhere? As Guru-aamaa points out, this is not going
against the grain, for this is what is expected from Nepalese girls after all: "They need

work from the girls, women, work, work, work only and children, children, children,

that's all" (life-history interview, 4 May 1993).
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How :nuch do daughters have to do before they are valued? Ifitis a risk to educate
girls, I am not just calling out to Nepalese women teachers' life stories to answer these
questions. In this case, / am also asked to reconsider my own story of a girl growing into
a woman teacher.

It is a risk to educate girls’women to talk about their lives
Sharing life stories is remaking theory

It is not unusual for one woman to ask another to talk about her life. Drawing upon
her educative experience of women's consciousness-raising groups in the 1970s, in New
Zealand, Middleton (1993) articulates well what I found to be true. Women have often
talked this way with one another: "Such sharing of stories had been the method
of...making knowledge" (p. 65). Middleton (1993) captures this point, which is equally

relevant to my study:
The genesis of my research questions, then, lay deep in the tensions and
conflicts of my everyday life. The origins of my methodology were the
ways we women related to one another—the ways we made knowledge
about our lives as women. (p. 65)

For women teachers, it is becoming apparent that there may be no split between
personal and intellectual dilemmas, both public and private. Whether we are women
teachers from Canada or from Nepal, working in an urban or a rural setting, it is being
suggested that we encounter "similar reactions and experiences in a very different
environment”: Such intergenerational/international conversations may also reveal that "you
think your own experiences are so individual, and then, in reading it, you realize...it's only

individual because our education forces us to 'become individual™ (two American women

doctoral candidates' response to Middleton's {1993] sharing of New Zealand life-history

documents, p. 157).
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Sharing life stories is remaking practice

Sharing life stories raises "the question of collectively attaining a single cultural
'climate," as Gramsci (1971/1980, p. 349) puts it, that is, one where women teachers can
talk and listen to one another. Such discursive achievement is significant because it is part
of the larger "process of enlarging the possible discourses on/for" and with girls/women
“and thus the range of feminine subject positions available to them in practice” (Jones,
1993, p. 162). Such discursive achievement can also alter the possibilities for teachers’
practice. The act of sharing life stories remakes teaching and learning as a site of cultural
practice, as a publicly contested site where we interpret what it means to be a teacher and a
woman, and it puts women teachers, collectively, in a much stronger position to contest (or
accept) those meanings, and what they signify in practice (Jones, 1993).

Such discursive achievement can also reinforce the need to educate girls to talk about
their lives, especially in situations where and when the most powerful stories position
girls/women as destructive yet potentially creative, where and when the most powerful
stories say that for the good of society women and girls need stringent external controls
over their agency, that is, over the positions available to them in practice. Such discursive
achievement can bring the individual out of herself and into the collective, choosing to
become political in specific ways, within particular social relationships (Casey, 1993). As
Narayan (1991) says,

Whether personal or collective, stories construct versions of reality that
endow experience with meaning. Stories, I believe, both teach and heal by
encouraging individuals to observe and reflect on the personal self rather
than to blindly identify with it. (pp. 127, 132)

Stories that contemporary lives tell can also be mined as a resource for perspective:
one which speaks back to society that not only is our work (practice) as women and as
teachers to be recognized, but our story (text) of what we encounter on our journey from
girl to woman teacher is valuable, too:

We live our lives through texts. They may be read, or chanted, or
experienced electronicaily, or come to us, like the murmurings of our
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mothers, telling us what conventions demand. Whatever their form or
medium, these stories have formed us all. (Heilbrun, 1988, p. 37)

If it is a risk to ask girls/women to talk about their lives, to recognize what they have
achieved, it is a risk worth taking.

A reconsideration of life stories as a story with the power to teach

While I had never desired to travel to Nepal, when I was offered the chance to
investigate the situation for and with women and girls in Nepal, something stirred my
imagination. I realized, only when Canadian women teachers kept persisting in their
question about why I had gone to Nepal, that I had to break out of my own silence on this
point, that a story told to me by my mother about her life had actually prompted my
interest. It was not until I was interviewing women teachers in Nepal that I understood
what it was that had made me travel to this isolated country: An image; an incomplete
sequence. The image of my mother as a young, village girl in Germany and Romania,
poor, forever hungry, entering a school. But before going in, she, a girl with unfulfilled
eyes, who was supposed to say "Heil Hitler" to his picture overhead, ducks her head and is
caught trying to run into class without doing so. She is punished and punished again when
she gets home. Word travels fast in small villages. The whole scene suggested
melancholy, no destination. Eventually, having experienced the loss of her country in a
migration to Canada with her family, she gets to an age where she is "forced" to marry and,
in her stories, this greater loss is mixed up with the loss of her personal ambition. Thus, it
is a metaphor which I seek to understand, one that is contained in the story of her small,
sane, act of spirit, of defiance, something which signifies so much to me.

In the act of writing the above, I realized I had not thought about my mother's words
or ever really reflected upon them during my time spent in school and in teacher training.
But one of the first interviews I had with a woman teacher outside of Kathmandu, in a
medium-sized town, gave me the most personal encounter with who I am and who she is at

this stage in our lives. Her mother had also advised her, "you have to get married":
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You know in Nepal...everyone in our society uh...girls must be married
they used to say. If they don't get married then it will be hard for, for us in
old age. So my mother used to say you have to get married....But uh in
comparison, between Nepal and America, its very different. You're living
in different way, we are living in different way....But you people are not
forced to get married! But in Nepal we are forced to get married. But, but
our, but my parents they didn't force me to marry. But my mother used to
say you have to get married. My mother used to say, "you have to get
married, if you don't get married right now, then you will be old and no one
will, will marry you. And in old age, we'll get, you have to make, you'll
have to face a lot of problems. This is not America! This is not Singapore!
This is not [laugh] Britain! This is Nepal. You have to live like a Nepali,”
she used to say. (life-history interview, 22 April 1993)
The above teacher and I are both 36-years-old, we are from very different contexts,
and yet we had lived the same story. While she tended to concentrate on the dissimilar, 1
wanted to know more about what was the same about her life and mine. Throughout our
time together, I sensed some feelings of resentment that I did not understand at the time.
While having agreed to our interview, she seemed very suspicious of me; and during the
interview, she commented on my having opportunities to travel and on my being rich (she
wanted to know what I ate, if I took a taxi everywhere), she did not believe that Westerners
were forced to marry as Nepali women were, although she said she was happily married
herself, and then she would not agree to any more interviews. However, she did not
rescind on her first interview, where she had spoken freely and at some length about how
she came to be a teacher and about her "hard" life as a teacher, mother, daughter, and wife.
Although when I asked her if she could tell me the story of how she came to be a teacher
her first reaction was to laugh: "Story! No, no story, I don't think so {laugh]. Tdon't
think so" (life-history interview, 22 April 1993).
Thus, it can be argued that this Nepalese woman has learned to measure her life
within the limitations constructed by others, those whose voices make up the dominant
interpretations of the meaning of education, even discounting that her life is a story with the

power to teach; but acting within these limitations, she nevertheless has some choice, and

she has some power, and she had stories to tell.
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The Nepalese woman teacher, mentioned above, felt compassionate toward her
female students who are between the ages of 14 to 15 because she said that something
happened to them then, that is, when they change and think of nothing else but marriage,
boys, and babies. While she does not teach her students to avoid marriage, she is trying to
get the girls to do better in their secondary science courses because she knows that they can
do better. Her story about her own life says that girls should learn science, if only so that
they can, at the very least, help sons and daughters with their science homework.

The Nepalese woman teacher, mentioned above, questioned the possibility of
collectively attaining a single cultural “climate,” in her own words, even while she had
shared with me private details about her life as a woman and a teacher. This was a
significant point which she raised within the context of our encounter. It reflected as well a
political and personal stance about the opportunities which she thought I had as a woman
teacher in Canada and which she did not have as a woman teacher in Nepal. I felt that she
was calling out. I wanted to know more about her, yet she did not fully trust me for she
had missed out on opportunities in her life. She did and she did not want me to interpret
her life for her. She did not want to discuss anything but what had happened to her life as
a woman and a teacher. She said that she was not satisfied with her life because she had
not realized her life's ambition. I felt that she did not want me to know more, or to press
her for more details, because she thought that I might judge her, and yet I wanted to listen.

A reconsideration of Nepalese women teachers' life stories as powerful

The women teachers I interviewed ranged from having just recently been hired to
having taught for over thirty years. Their own words rang out loud and clear, creating
significance within the "virtual vacuum" (Casey, 1993) of research on/for and with
Nepalese girls/women who are (or who are becoming) teachers. These women are
exceptional. They would have to be exceptional, not only to overcome the social and
cultural barriers, both public and private, of a physically taxing environment, but also to

see the meaning of their lives recognized in the dominant discursive text.
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The noticeable fact that rural teachers in developing countries, especially females,
have the worst conditions of service is also true for Nepal (Avalos, 1991; Caillods &
Postlethwaite, 1989; Dove, 1986; Lockheed & Verspoor, 1990; McNamara, 1989).
Nepalese women teachers' life stories tell us how they struggle with low salaries, an
overburden of family and household responsibility, few opportunities for professional
advancement, poor housing, illness, isolation, political and sexual harassment, and a lack
of professional support by way of constructive supervision, curriculum guides, and
materials (see Avalos for an international overview, 1991). Their life stories suggest that if
their tireless work under these conditions continues to be unrecognized and unrewarded
they, too, may ultimately face an existential crisis that has to do with whether they should
or can continue in this service. Neelam Basnet (1991) writes,

though there is a move in our neighbouring countries for the feminization of
teacher education, female teachers are difficult to be employed in our
schools. The paradox is that those who have been serving in the schools
for years are trying to quit the job as early as possible. (pp. 115-6)
Even when they have been singled out as "extraordinary," they are criticized by others
jealous for recognition but who are not willing to take on their load or share the work. One
woman, an unmarried Gurung teacher, cailed by family and friends a name that "means
heart" (personal correspondence, 24 November 1993), I will refer to as Guru-heart. She is
also described as one of the most "extraordinary” teachers in the region by a former
principal who hired her. Guru-heart told me that since the beginning of 1993 she was
"never frustrated like this in my whole life" (life-history interview, 5 May 1993). She was
no longer satisfied that the meaning of her life was necessarily tied to being a teacher
because being a teacher in her school was making her feel powerless.

Constructing Nepalese women teachers and girls as disadvantaged and as socialized
within oppressive patriarchal structures is not the end of the story. But their extraordinary
life stories are butting up against others' more powerful stories.# A Ner lese man,

Rishikesh Shaha (1993, p. 10), who has worked hard to combine academic scholarship

with pioneering political leadership, and who has been imprisoned several times, says that
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Nepali society is informed by stories about a "spirit of reverence for hierarchy based on
caste and age" and, I might add, gender, that is, what is appropriate "in a caste-ingrained
society."

One woman teacher, who is also a writer (Guru-lekhika) and whose biography has
been set forth in a thesis, told me personal things about her life and about the tragedy of her
mother's life as wife number three of one of the Rana men. She said that she told me
things that she did not tell her male biographer because she was saving it to tell to someone
who shared her intent to make known what life is like for girls and women in Nepal. And
like Casey (1993), "I became the intermediary" (p. 17). I, too, had written and published
short stories about my own, my mother's and father's, and my grandmother's and
grandfather's life. Ihad lived and written about "the straddling of two or more cultures,”
as Anzaldua (1987, p. 80) writes, and in my desire for a professional life of service, I
understood the straddling of the worlds of daughters and sons. I passed muster, I could
carry intimate meanings into the public sphere. Icould see what I was being called for and
what I was being asked to pass along: To participate more publicly in Trinh Minh-ha's
(1989) "ground-clearing activity"; To teach about the mestiza consciousness described by
Gloria Anzaldua in her (1987) book Borderlands/La Frontera, that is, "by creating a new
mythos—that is a change in the way we perceive reality, the way we see ourselves, and the
ways we behave" (p. 80). For those who proclaim new mythos, I retain my position as a
daughter of German-Romanian displaced persons that there can never be only one final,
better answer. Yet in activist women teachers' discourse, we may find

another teacher whose concerns do not coincide with the military-industrial
logic of the national reports on education; here is another example of "an
immediate response to action” which obeys "different laws from those of

individual profit" (Gramsci, [1971/1980] p. 140); here is another woman
who hears the voices of poor...children, and answers with her life. (Casey,

1993, p. 165)

But as Heilbrun (1988) does not believe, so I do not believe that these "new" tellings of old
stories by women teachers "will find their way into texts if they do not begin in oral

exchanges among women in groups hearing and talking to one another” (p. 46).
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When Guru-lekhika began to write and publish stories about growing up in a family

where her mother never questioned anything that happened simply because as a woman she

never realized that she could question with her life, her critical readers wondered why she

never wrote any happy endings. Because she was writing and reconsidering not only her

own, but her deceased mother's (and brother's) all too real life of "suffering," she had

never thought to change what happened to her female characters; one day, she realized that

she could write her women characters alternative, happier endings. She could write them

out of bad situations:

Linda: 1 find this, that's interesting that you use your writing to teach.
Would you agree with that? You use your writing to teach.

Guru-lekhika: Yes.
Linda: So that's another way to teach.
Guru-lekhika: Ah yeah, to teach in a school?

Linda: Well, to teach people who read. When they read your writing,
when they read your stories, it is another way for you to teach them.

Guru-lekhika: [Interrupting] I want to say something through my stories. [
want to point out the defect, you know, and the conservative ideas of the
people that uh you are doing the wrong thing, you know, you are doing the
wrong thing. Uh so you can correct yourself, by this way. Before, in my
two collections, stories, I had no idea these things. I always used to put the
problem only in my story.

Linda: Oh.

Guru-lekhika: 1 used to put the problem, there was no sclution for that, you
know.

Linda: Yes.

Guru-lekhika: And the women always were suppressed by my pen, you
can say, you know, by my pen, by my thought, you can say. They were
always suppressed. They have to bear, they have to suffer. They were
always treated very badly from the men. And what, uh suddenly, one
critic, he pointed out that in [my] story these things happen. Then later on |
also realized, yes, why, we can go against, we can protest, you know.

Linda: Yes.

Guru-lekhika: We can protest, not only from here, but when I...uh it came
suddenly in my mind, then, we should protest, we shouldn't be dominated
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by the men [here a small space is left in the middle of an utterance for call
and response]...

Linda: No

Guru-lekhika: the whole of our life, you know. So I started writing this.
And then, now my character, the women, they protest. Yes, yes. (life-
history interview, 29 April 1993)

This was a turning point for her as a teacher, a woman, and a storyteller. Asa
teacher, she questioned the intent of the ruling classes, the predominance given over to
Hindu mythology, and the irpact of the stories of gods and goddesses as taught to Nepali
girls and boys. She writes and publishes stories to teach (outside of school) an alternative
pantheon dedicated to raising the potential of girls and women in Nepal. She writes to
teach "alternative and psychically liberating realities” (Narayan, 1991, p. 131).

We need to enter a more powerful point of view of women teachers as another
position from which to evaluate women's/girls' "educative relationship” (The Among
Teachers Community flyer [AcT], 1993). In her identity as a public persona, speaking to
me in the very public space of the school staffroom, Guru-aamaa honored both her
autonomy and interdependence, but now I see how she allows me to juxtapose "sentiments
common in ordinary speech which express values of honour and modesty, against poetic
depictions of the self as weak and vulnerable, moved by deep feelings of love and longing"
(White, 1992, p. 153; see also Abu-Lughod, 1986, p. 35, for discussion of these concepts
and poetry amongst a Bedouin tribal group in Egypt). In her act of private writing to me
she has this serious lament:

I want to develop my career as my friends. But my principal didn't help
me. He wants my lot of efforts in his school. They all said my study was
enough. The principal at that time took advantage from my work but did
not allow me to go ahead. My husband also didn't help me. Idid my SLC
exam [School Leaving Certificate after ten years of schooling] after having
my second baby. I passed....I had great aspiration to join diploma [two
years after SLC], i.e., in Home Science but my aspiration never get
fulfilled. Now I am 50 years, getting feeble. (Guru-aamaa, life-history
survey, 1993)

Women teachers, whether from rural or urban backgrounds, and whether working in urban

or rural settings world-wide, are in safe and imaginative/empathic spaces—Ilike narrative,
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poetry, and dramatic art "side by side" with the ordinary dominant discourse “"comment on
one another” (White, 1992, p. 153; Abu-Lughod, 1986, p. 244)—beginning to tell each
other about their lives, the meaning(s) they have given to their lives and practice, both
public and private, that is, how as girls they grew into teachers. Thus, even in the most
unhappy educative situations, there are certain historical acts which "stand out like little
islands of excitement, energy and hope" (Kozol, 1991, p. 47):

An historical act can only be performed by “collective [wo]man," and this
presumes the attainment of a "cultural-social” unity through which a
multiplicity of dispersed wills, with heterogeneous aims, are welded
together with a single aim, on the basis of an equal and common conception
of the world, both general and particular, operating in transitory bursts (in
emotional ways) or permanently (where the intellectual base is so well-
rooted, assimilated and experienced that it becomes passion). Since this is
the way things happen, great importance is assumed by the general
questions of ianguage, that is, the question of collectively attaining a single
cultural "clinate." (Gramsci, 1971/1980, p. 349)

In Guru-heart's life story, such an historical act is observed and can now be revealed.
She has prepared an answer for one woman/girl (as we play out that relationship which is
not dissimilar to mother/daughter with each other) who is interested in how she came to be
a teacher and contained in that story is her "lived" response to one of her mother's stories
about what is possible for a girl growing up in Nepal. She answered that refrain with her
own life, and now her life story can inform others that "a daughter is no less than a son."
This becomes an example of what Bakhtin (in Clark & Holquist, 1984) refers to as the
"immediate social situation and the broader social mileau wholly determine—and determine
from within, so to speak—the structure of utterance” (p. 215, emphasis added):

I was born in a village in Nepal. I have a very big family of — members
including my parents....In the village where I live people are uneducated,
they are not interested in educating their children because they don't know
the importance of education. At that time few children used to go to school.
Very small number(s] of girls were getting primary education, no question
about secondary or higher secondary for the girls. So the women in the
village filled my mother's ears (who herself is also an uneducated woman)
with the belief that it is not wise to educate girls: "They will get spoilt, they
will get more freedom and take advantage of that without caring the custom
and culture of the society and may do wrong things unacceptable by the
society. It is a risk to educate girls. Instead, spend money on the boys'
education who are the ultimate supporter of the family. What benefit is
there to educate the girls? They will get married and support their
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husband's family not their parents etc. So why waste money on educaiion
for the girls?" My mother also felt this reasonable and started to put
pressure on my father to stop further education of the girls. But my father
did not care and turned a deaf ear to my mother....

Though I am not satisfied with my teaching job from the school side I
am still proud to be a teacher.

The women in my village who used to go against providing education to
girls have now realised that it is worthy of educating girls. Almost all my
sisters are employed and supporting the family. [The village women's]
daughters are struggling so those women are now repenting for not
educating their girls. They now say to my mother "your daughters are not
daughters but sons." My brother who has his own family can save nothing
to help my mother. Whatever he earns is spent on supporting his own
family. Whenever my mother needs any help instead of asking my brother
she comes to me, and I feel proud to help her. At least I could prove her
that daughter is also no less than the son, can support the family like the
sons if equal opportunity of education is provided. In that sense I am very
proud of myself to be a teacher and encourage people to educate their girls.
(from handwritten note, Gurung primary/secondary teacher of
Science/Chemistry, 5 May 1993)

Much is revealed not only in the text of her narrative, but also through context and/or
contact: the meaning to be made of her life as a woman and a teacher in Nepal as it
intersects with mine as a woman and a teacher in Canada researching what it means to be a
woman and a teacher in her country. This also brings to mind what Narayan (1991)
signifies: If we take an excursion into the growing literature on using narrative to heal, the
supposed rift between Western and traditional worlds is not altogether unbridged, many of
us straddle two or more worlds ourselves. It is a story that I can understand, critically,
having asked of myself: Just what have I inherited from my ancestors? (see Anzaldua,
1987, see Appendix A). Listening to Nepalese women teachers tells us that as teachers and
as teacher educators in Canada ours "is a responsibility to trace the other in self” (Spivak,

1990, p. 47), a task that Razack (1993, p. 69) says "must become central to our practice.”
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Significance

The significance of this research is i.. intent to listen to the voices of contemporary,
anonymous, Nepalese girls and women wheo are (and who are becoming) teachers. Just as
Casey (1993) has done, I intend, in a deliberate reversal, to "move the most prominent
speakers in the contemporary struggle over education to the edge of my analysis. This
marginalization is meant not to underestimate, but rather to undermine the overpowering
influence of dominant conservative discourse," and to replace them with those "ordinary,
anonymous [women] whose ideas have, until now, only been known in their immediate
social circles” (p. 3). In essence, I worked to find the opportunity to enter into the larger
public domain, as intermediary, to search for my own and other women teachers’
understandings and interpretations which have been, until very recently, a significant silent

sacrifice in the rite of passage to teaching.

1 An earlier version of this chapter has been published. Schulz 1994. Gender and Education. 6(2): 183-
199. The ordinary yet extraordinary notion of "woman as teacher” emerged in my ongoing lived reflection
as woman, as teacher-researcher, alongside my more recent understanding, in accord with Gramsci
(1971/1980), that "everything is political” (p. 357). According to Bakhtin, every "word is a bridge thrown
between myself and another...it is territory shared by both addresser and addressee” (in Clark & Holquist,
1984, p. 214). I have merged these two authors' statcments Lo become the next chapter's title. In doing so,
I have attempted to build what Grumet (1994) calls "a linguistic bridge,"which she sces as one of the
essential tasks of the contemporary teacher-researcher. This chapter and the oncs that follow are to be a
working out of thought and practice constructed around the metaphor of teaching and researching as an art
(of negotiating a fine balance, somewhere betwecn anger and complacency, attachment and detachment). It
takes a while 1o find a balance, replicate it, refine it, and live it (while giving live performances) as women,
as teachers. As a doctoral candidate and teacher-researcher, I have turned from acting to writing to undersiand
the meaning of a theoretical construct, a gesture, a situation, an utterance, a icxt, or a discourse, for in
educative relationship, "we must know who is speaking, and who is listening (or who is supposed to be
listening)"” (Casey, 1988, p. 215). Using oursclves as a place to begin "metaphorical explication as a
method" can give "us a powerful insight into the often unrecognized embodiment of values” and “meaning
at the center of every language project” whether that be "utterances, texts, or whole discourse systems”
(Casey, 1988, p. 214; sce also Kliebard, 1975). (To understand how I fit and as a chapter of growth within

this interpretive community, 1 have written my connecting story in Appendix A.)



23

2 Smith (1987) explains discourse as "a conversation mediated by texts that is not a matter of statements
alone but of actual ongoing practices and sites of practices” (p. 214). It has been described by Foucault as a
way of conceptualizing "theories in action” (Middleton, 1993), while "theory in action” has been used by
Linda Smith (1992), and "discourse in action" by Clark and Holquist (1984). In general, to see text and
context as belonging to a discourse is not to assume a simple instrumentality. Rather, it is to contest the
way fext (e.g., of philosophy, lexicography, history, biology, political and economic theory, novel writing,
and lyric poetry) and context (in terms of race, religion and culture) "are presumed 'politically and even
historically uninnocent” (Nandan, 1991, p. 135; Said, 1985, p. 27; White, 1992, p. 3); A discourse, then,
as theory in action, about woman as teacher, may also be "artistically productive, not simply inhibiting"
(Said, 1985), by defining "the kinds of things that can be said, who is speaking and to whom" (White,
1992, p. 1).

3 This is a good example of a contested position or image in Nepali society. Neelam Basnet (1991)
explains the dowry system in Nepal and adds that while "the government has introduced restriction on the
dowry size...it has been hard to enforce these laws” (p. 15). According to a conversation I had with male
Nepali graduate studeni; (7 October 1993) in Canada, the dowry system is confined to a limited number of
people in southemn Nepal and, therefore, does not necessarily correspond to all of Nepal.

4 For example, some of these powerful stories are stories of systematic educational development in Nepal,

which began with the establishment of the National Education Commission in 1954 (ADB, 1991).



Chapter 2
EVERY WORD IS POLITICAL: WOMAN AS TEACHER IN NEPAL

We survive in community, We shall not cease from exploration,
without community we could not survive. and the end of all our exploring
—Roshan Chitrakar, will be to arrive where we started
Nepalese teacher-researcher and know the place for the first time.
—T. S. Eliot

A theoretical journey
When I went to Nepal, I took some overarching theories learned at university in
Canada that tell a story: human capital, modemisation, dependency and underdevelopment.
In learning those theories, I had learned to think, speak, and write in the language of a
single solution, that of investment in schools, and I gave up on my own story that it is
human beings who constitute significance in the times and spaces we call schools, who are
diverse in their thoughts, needs and desires, and who do not respond to a single solution in
education and development. Studied as discourse in action, these overarching theories
indicate how far a dominant discourse and its discursive practices can be applied to connect
the stories of women who come to be teachers to the story of the development and
education of children, especially girl children and women in Nepal. However, in
juxtaposition to the value given to constraints to successful investments in that country, a
common theme in the theories that inform development practices, this story is not the usual
story told in education and development.
Models of and strategies for education and development
Models of and strategies for "development" refer to the "process of directed change"
(LéI¢, 1991) in developing countries. Long before 1 arrived in Nepal, I had begun to
question the theories that inform the process of directed change, namely, the language
framing the view to sites of such practices: for instance, how the "Western, advanced,
industrialized" or the "overdeveloped, richer, North" can help the "developing, or poor

South" (Measor, 1994) to become modemised. We speak about countries or nations,



regions within countries or nations, individuals within families, and people within
institutions as being at various stages in the process of "developing.” There can never be
an unproblematic usage of such vocabulary, for what is "development,” in terms of
movement, is it not bett=r e <pressed as growth and doubt? I take this to be especially
problematic given that the literature of economics of education and development, a legacy
of the 1950s and 1960s—human capital, modernisation, dependency and
underdevelopment—"failed to include" the stories of “the majority of the human race,
women, and particularly rural women until 1970" (Merchant, 1992, p. 8).
Human capital theory

Human capital theory, first postulated by an American economist, Theodore Schultz,
in the late 1950s, is most responsible for the relationship between education and
development (Merchant, 1992). Human capital theory cannot make sense of the
differences between educational expenditure and educational outcomes in various contexts;
instead, it centers on the productive capacity of the human manpower process and, in doing
50, plays down the social implications of development issues, treating the improvement of
the workforce as a form of capital investment (Hindson, 1992). According to Bacchus
(1992a), many of those who still subscribe to this theory of development advance one view
of progress: "The provision of more opportunities for education will increase the stock of
human capital in a society and thus will eventually raise the level of national productivity
and economic growth” (p. 2). When female education advocacy concemns have coincided
with arguments derived from human capital theory about the underutilized reservoir of
female labour and consequent wastage of talent in connection with visible structures like
schools, they have found the warmest reception by governments in Nepal and elsewhere
(Neelam Basnet, life-history interview, 19 February 1993; Wilson, 1991).

Berter stock, better projects
According to a Canadian-trained official with a development bank in Nepal, female

teachers serve as role models in the community, and women make better change agents
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than men. In his experience with projects in Nepal, "having women involved has generally
resulted in better projects” (personal communication, 4 February 1993). He said that any
female who has gone through the system of schooling in Nepal as it is and then has gone
on to become a teacher, given the constraints,

must be of a better stock, just capability-wise to have overcome all of those.

And, therefore, when she does become a teacher, she is a role model not

only because she is a teacher, but because she is more capable. And that's

why she is a teacher. So I think, therefore, female teachers are absolutely

critical in anything that we might want to do in this area. (personal

communication, 4 February 1993)

Training the existing stock of teachers
The Asian Development Bank (ADB) has designed a teacher training program for

Nepal. As of 1989, in Nepal, there were 63,945 teachers, of which 7,321 were
underqualified (11.45%) and 38,641 were untrained (60.42%) (MOEC/HMG-N [The
Master Plan Team], 1991). ADB's current design is to assist His Majesty's Government
of Nepal (HMG-N) in implementing a carefully conceived strategy in teacher training that
will provide basic in-service training to the existing stock of teachers and provide adequate
pre-service training to new teachers (ADB, 1991). Adequate training facilities will also
need to be provided throughout the country, and this will be accomplished by the
establishment of nine Primary Teacher Training Centers (PTTCs). The Ministry of
Education and Culture (MOEC) is seen to lack

an entity which can specialize in handling the many issues in teacher training

and the training of other educational personnel as well as pursuing action

and policy research. To meet this need, the Project includes the
establishment of a National Center for Educational Development. (ADB,

1991, pp. 9-10)
ADB plans to provide funds for improved training of the key managers at the primary
level—headmasters, supervisors, and district and regional education officers—and funds to

initiate structural rehabilitation, that is, to improve the physical condition of existing

schools and to expand classroom space by constructing new school buildings.
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To corral this better stock
This is the first investment that ADB has made in primary education in Nepal.
According to a senior official, “the genesis of this project really came from trying to do a
very focussed intervention in primary teachers' training" (personal communication, 4
February 1993). According to this official, ADB intends to encourage female teachers
within their project. Would this encouragement within structural rehabilitation involve
revising the primary teacher training curriculum with women and girls in mind? The ADB

official replied,

I must be very honest with you, I think that is certainly the hope, okay? To
what extent that will really happen, well, only time will tell. That is what

ve are talking about, but that to a certain extent can also be jargon. And
then the government says, "Yes, yes, of course” because they know that is
what we want to hear. So that is certainly our hope and certainly that is
hat we are talking about: curriculum development is one of the elements
in our program. To what extent it will actually happen, which will then
make the curriculum more geared to the female students' participation, quite
honestly, I couldn't tell. (personal communication, 4 February 1993)

He was most forthcoming on the question about what he saw as the greatest challenge in
teacher training: "That's a difficult question....The greatest challenge I would think is one
of mindset....Why would the teacher want to be trained? What will it mean for him or her
at the end of the training?" (personal communication, 4 February 1993). To this senior
ADB official, the question of teacher training has never been looked at from the point of

view of the teacher:

I've always felt, we've always said that "yeah we need more trained
teachers so we can have a better primary education,” but the challenge is to
have a good training and to have a teacher [who is] motivated. I think you
better look at it from the point of view of the teachers themselves. (personal

communication, 4 February 1993)
In order to understand the value that female teachers and female students bring to sites
of education and development we must find meaning and that meaning must be broadly
based. I became a teacher to escape the mindset of a peasant/artisan family displaced to

Canada who were indoctrinated under a regime of German fascism. I travelled to Nepal to

listen to women tell their stories about how they came to be teachers, ostensibly because
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there were so few women teachers and so few female students. I shared in this global
assumption: "One of the keys to development is in the hand of women, and...if women
gain access to education they will be able to bring about change” (Joshi & Anderson, 1994,
p. 169). Ishared in the belief that there exists a kind of connecting line between these vital
figures and numerical realities. I did not question "an increasing focus on women's
opportunities, both in formal and non-formal development strategies” catching "the eye of
aid agencies, as indicated by the recent World Conference at Jomtien" (WCEFA, [March]
1990), but I did begin to question the structure of sightlines that gave the developers
confidence to build one main story of progress, "where the constraints to the education of
girls were again highlighted as a key factor when considering the delivery of basic
education” (Joshi & Anderson, 1994, p. 169).

Asking the same old questions and tracing the shadows

In Nepal, the National Education System Plan, in 1971, was aimed at promoting
women's and girls' education, and has given rise to various national plans and several
projects. More than two decades have passed but the same question is still being
addressed: What are the constraints or barriers to women's and girls' participation
(Education Working Group NGO committee on UNICEF, 1991; Rajbhandari, 1990;
MOEC/UNESCO, 1990; World Bank/UNDP, 1991)?

In recent years, much of the guess-work has been eliminated from the thinking about
effective interventions to address barriers to women's and girls' education, and there are
innovative and successful model programs and interventions in the field; consequently,
conventional wisdom might tell us that we know enough (Bellew, Raney, & Subbarao,
1992; Bennett, 1987; Cameron & Giri, 1985; Education Working Group NGO committee
on UNICEF, 1991; IEES, 1988; MOEC/UNESCO, 1990; Rajbhandari, 1990).
Representatives of two multilateral donor agencies, the World Bank and the Rockefeller
Foundation, believe that we do not know enough about these barriers; in addition, the

United Nations Development Program (UNDP) sees a need for much greater accuracy in
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identification of gender disparity (Education Working Group NGO committee on UNICEF,
1991). In Nepal and elsewhere, available information relies on data that is often out-of -
date and generally discounts or ignores the voices of women coming to understand their
own realities, and the historical/contemporary relational realities of girls and women
(Education Working Group NGO committee on UNICEF, 1991).

My desire to attend school in Canada informed this research project and led me to see
significance in a focus on what facilitates the participation of girls and women in schools in
Nepal. The same notion re-emerged from my reading of the National Planning
Commission's, HMG-N/UNICEF (1992) document Children and women of Nepal: A

situational analysis:

While there is some information available on why girls do not attend school,
there is almost none on the factors that facilitate girls' educational
participation. Research which identifies reasons why girls do not attend
school should also support why they do attend. Findings from such studies
can be used as powerful tools for advocacy in education and related sectors.

(p. 50)

What the foreign aid community is advocating here is to have eyes and ears receptive to
what is already going on as a theoretical standpoint: Women village teachers in Nepal with
nonformal basic educations who are completing the Cheli Beti programme (who provide
classes exclusively for out-of-school young girls aged 8 to 14 years) are noted in this
document as making a space for "local women [to] gather around to cheer on their
daughters" (National Planning Commission, HMG-N/ UNICEF, 1992, p. 149). And
having passionately desired to gain that from going to school in Canada, I rediscovered my
"scholarly passion" (Mossie May Kirkwood Interview, conducted by Wilson, 1973;
Prentice, 1991) to bring into practice "emotions and aspirations,” which "obey different
laws" and give shape to different ideas "from those of individual profit” (Casey, 1993).

In my research in Nepal, one unmarried Gurung mountain village teacher who has
taught for 23 years in her rural Nepalese birthplace was very definite. And as an artist and
teacher-researcher sensitive to shadows in the female skein, I could not but notice how she

wanted to have her picture taken with her mother, how her mother sat at her knee with an
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affectionate hand on this teacher, listening as her daughter tells all of us the story of what
education and development means in this village: "If there's more female teachers, it's good
for development" (translation, life-history interview, 28 May 1993). The elderly, widowed
mother served tea and gathered jasmine from her garden as her offering; I wondered about
her place in the story as her 41-year-old daughter answers about the significance of private
service in her natal family amongst female kin, and of public service: How activity in one
structural sphere is "vitally predicated" (White, 1992) on that in another. "I did not like [to]
marry," she says, for
after marriage, more burden is natural. Husband says something. Children
say something, more family obligation....I'm alone....I don't need to think
of my husband, children. I'm not supposed to think on those issues. 1
only think of my mother, my mother's care. That's all. I can spare other
time—in education—in school. (translation, life-history interview, 28 May
1993)
White's (1992) book about her doctoral research with women in Bangladesh suggests,
"women's networks extend over a wide geographical area, taking in the woman's natal
family. Becanse of the norms regarding women's activity, the skein remains half-hidden,
but is nonetheless strong" (pp. 91-2).

This sentiment is echoed by a never-married Magar teacher. She said, if women "are
teachers, you know, they are builders of the nation" (life-history interview, 17 May 1993),
and, thus, I refer to her as Guru-builders of the nation. These builders of the nation also
toil in the towns and cities in Nepal, and in her example, "pulling on the threads" (White,
1992) by which women are linked. From a wealthy, well-connected family, and recently
retired after more than 20 years of service in a Kanya (all-girls) School, she has returned to
the family-run private boarding school that she says "we started in a shed. I thought I must
teach the [small] children now again, you know." In her thoughts remain the significance
of the dispossessed:

Even in the town...there are girls, you know, who are intelligent
students.... There were some intelligent students, actually, you know, there
are two categories. There are girls who can afford....they don't study, they

don't want, their parents, most of the girls who are studying here in the
—school, Gurungs most of them, Gurungs or Magars, their father[s] are in
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the British Army, they eam a lot of money. They come to school, they have
money, they don't think that they have to study, they just come and pass
time, you know. They will eat, drink, and be merry. But there are some
students, they really want to study....who can't afford also....Even when I
was there [at the Kanya School] I helped. I thought, there was one girl, she
was studying in our school....Her father has married another woman and,
this girl's mother...was illiterate....So they gave him paper, they gave her
paper, and they said "you sign here and put your tongue here and there."
And gave her 5000 [rupees] something, something!

And I don't know why, poor girl, she did it....And it was divorce and
everything was over with them, husband and wife. And that poor lady, you
know, she was sick and all, and she had two daughters, grown up
daughters, she used to sell vegetables and all, and she didn't have money
and this and that, and poor girls, they were, both of them are very intelligent
students. And my sister-in-law and I...we helped [one], you know,
sometimes we gave her...dresses and all, and school also helped her,
school also helped her and all....And now we have given her a job. So
that, because her mother is sick, she can't go and sell vegetables and all, so
[this daughter] is studying here, she is doing that. Itold her to do morning
campus. ..and the night even she lives here and she teaches
sometimes....She has just taken the Class 10 examination. She is happy
and her mother is happy, at least, no? (life-history interview, 17 May 1993)

It was through continuing conversations with significant counterparts in the networks
and skeins that interconnect at key points in the Nepalese and Canadian community taking
place as they have around many "kitchen tables” that I began to establish a fictive kinship
and extend that as time and space for developing humane relationships with teachers in
Nepal. Learning to read from one's own story and to respond to others’ stories to build
communities is where I now think education and development should begin. The theories
and the way I was taught to replicate them in practice had not extended nor begun from
such a value.

I know I have already been a participant-observer in conversations that began from
such a value with significant women, my mother, her sister, and their mother. Thus, I
have taken up the notion that "the primary human reality is persons in conversations”
(Harré, 1984, p. 58). And "in time, each person develops a theory about him or herself™
(Howard, 1994, p. vii). Following Martin's and Harré's view,

conversations are among the most important events in our lives. We can
literally talk ourselves into our futures via private conversations (where I
explain or think-through issues to myself), conversations with significant

others such as family members and friends, and through overarching
societal and cultural discussions. (Howard, 1994, pp. vii-viii)
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I share a belief with these significant educators which has emerged in a context of our
ongoing conversations: "Educative relations” wherein the "reason,” which "carries the
day," is "not imposition, status or the ability to control resources” (Bullough Jr. & Gitlin,
1991, p. 40). I have sought out other women as teachers to draw out more about the value
of connecting threads in the female skein.

I wanted to bring Nepalese women who are and who are becoming teachers into the
conversations begun back home in Canada where "sharing and responding to each other's
stories" is beginning to create "a new space for teacher education” (Clandinin et al., 1993b,
pp. 210-1). Itis my alternative to human capital theory.

Modernisation theory

"Modermisation theory" suggests that a society cannot hope to develop until the
majority of its population holds modern values (Figerlind & Saha, 1983); this ties in with
views of the proponents of economic growth and "trickle-down" theory (Hindson, 1992).
Hindson (1992) asserts that this faith in the rational nature of linear human progress, which
will enable change to be accepted, has profoundly influenced educational planning. This is
evident in Nepal, as elsewhere. In 1990, "the Washington-based World Bank, which has
perhaps more influence over Third World development than any other organization”
(Stackhouse, 1995, p. D1),

was arguing that investments in primary education [are] justified because it
leads to improved earnings, increased productivity, especially amongst
Asian peasant farmers, declining fertility because of improved health care
and better nutrition amongst women; and "modern” attitudes of thought
where the curriculum develops "higher order" thinking and questioning.
(Watson, 1992, p. 117; see also Lockheed & Verspoor, 1990)

By financing visible structures, such as schools, the World Bank "has long built
foundations on which individuals could build better lives. But gradually the Bank has
learned" (Stackhouse, 1995, p. D1) that even when these structures are solid, many
women and girls did not draw benefit from them. From 1985-1991, half of the World

Bank's education projects acknowledged gender issues, and nearly one quarter included

actions to encourage female enrollment (Bellew, Raney, & Subbarao, 1992). Current
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World Bank-assisted projects in South Asia include ensuring that positive role models are
depicted in textbooks and that teacher training includes an awareness of gender issues and
reflects the need to enhance the self-image of girls (Bellew, Raney, & Subbarao, 1992;
Herz et al., 1991; King & Hill, 1991, 1993). The presence of female teachers encourages
girls' enrollment; in rural areas where there is a shortage of female teachers, innovative
recruitment and teacher training schemes may be needed (Bellew, Raney, & Subbarao,
1992; see also Basnet, 1991, on Nepal).

Currently, Canada's International Development Research Centre's (IDRC) funded
projects (for instance, in Sierra Leone) include the concept of school-community integration
as a tool in initial teacher training for grassroots development. Bockarie (1991) reveals that
one of the innovative aspects "is the training of teachers who would act as change agents in
rural communities” (p. 256). Bockarie's study "points to the use of existing structures in a
society for bringing about change and the ineffectiveness of some new structures alien to
society's manner of operation"” (p. 257).

Vir (1988, p. 3) asks us to consider "when a modernizing process like higher
education starts in a traditional society like that of Nepal, which social groups get attracted
towards it," and I might add, who gets left behind and whose good work gets left undone.

The irresolute compromise for daughters, whether to be given more education
(especially at the post-secondary level) or just adequate education (in Nepal, post-primary
level) and then to be pushed into marriage, is a shadow in stories I also encountered in
Canada. In Nepal I encountered some parental indecisiveness in Nepalese women
teachers' stories regarding their own education, which it is being suggested may "be traced
to the same traditionalism" in which their mothers were educated: "Accorded low status
(whatever their caste), prohibited from education and Vedic studies, [they] were ascribed
roles in the home and the neighbourhood community"” (Joshi & Anderson, 1994, p. 170).

Middleton (1993) summarizes the life histories of 12 feminist teachers in New

Zealand (of her generation). Like the women in the collective life history, I and the
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Nepalese women teachers I encountered identified becoming authors of social change
through a childhood and adolescence "characterized by a sense of ambivalence about the
process of being brought up to be feminine" (Middleton, 1993, p. 85). A story I was told
in Nepal under the title "The Quarrelsome Little Girl," by a newly recruited Home Science
specialist in the Ministry of Education and Culture (MOEC) tells much the same: We kept
getting into trouble with our parents for not wanting to do what they took to be feminine
things, and we were pressured to be inside, not to read all the books we kept trying to
bring home to study, but rather to help our mothers. According to this recent recruit who
did not wish to be audio-taped, it is for daughters that every political speech in Nepal now
seems to include talk about women's equal rights, but also for nothing because these
politicians are talking openly about what they do not apply in their own daily lives, for
instance, when they go home after their speeches. And, thus, she said there was need for
radical change (personal communication, 28 January 1993).

Nepal "virtually closed" its doors a number of times to the story of the diversity of
women's experiences, limiting the view of women to the role of servants to males, "as the
sex to service males," as the sex responsible for "bearing children and maintaining
households" (Joshi & Anderson, 1994, p. 170). As a major consequence of excluding the
experiences of women, the one main story told becomes a discipline within which they also
get read as if they "held no civil or political positions” (Joshi & Anderson, 1994). The one
main story of constraints to progress that modernisation theory is likely to uphold is that
"Nepalese society is patriarchal and religious” (Joshi & Anderson, 1994).

Women as teachers once held a relatively high position in Hinduism, and there was a
period when women's education prospered. For example, there were two periods, during
the Vedic period (1500-800BC) and in the Upanishad period (800-300BC), "where women

not only took leading roles in the rituals of sacrifices” but
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when the ancient religious scriptures were composed and studied, there

were women scholars [Gurus] who engaged in discourse on spiritualism

with male scholars, and who became expert in the performance of Vedic

rites, grammar, and branches of study which were the means by which the

Vedic literature, and hence culture, was transmitted. (Joshi & Anderson,

1994, p. 170; see also King, 1987)

Dependency theory and underdevelopment
The emergence of neo-Marxist "dependency" theory in the late 1960s and early 1970s
provided a rationale for criticisms of human capital theory and gave some ideological
structure to the arguments for moves away from formal Western education:
Underdevelopment is seen as a man-made phenomenon of exploitation of the Third World
periphery by the capitalistic nations of the First World; development is not seen as a linear
transition from tradition to modernity; and obstacles to development are not traditional
cultures but exploitative capitalism (Hindson, 1992; Simkin, 1981). "According to
dependency theory, the essence of development is self-reliance or development without
dependency" (Hindson, 1992, p. 159). However, dependency theory itself as a structural
framework is seen to present problems, is itself "Western” in character and derivation, is
essentially as linear and teleological as modemnisation theories, and represents the
imposition of a Western intellectual tradition onto the "Third World" (Hindson, 1992).
Comparative research in the 1980s into the role of schooling in the "Third World" has

revealed no single reliable and acceptable theoretical framework and, thus, no formula for
effective schools that can be reduced to a check-list (f findson, 1992; Levin, 1992). Kelly
(1992a) has concluded after reviewing four decades of debates in the field over
methodology, theory, and specific substantive issues that "the field has no [one] center—
rather, it is an amalgam of multidisciplinary studies, informed by a number of different
theoretical frameworks" (pp. 21-2). Comparative education as a field of study emerged
after World War 11, and in Kelly's terms, it is a field in search of a distinct identity. Such

debate is a strength rather than a weakness in comparative education's "continuous search

for an identity” (Arnove, Altbach, & Kelly, 1992, p. 6). But what it has revealed is what
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might be a source for further investigation as to the ways in which "inculcation in opposing
'worlds' can be a source of development” (Yates, 1992, p. 201).

Through what may be likened to "the improvisation of constant comparison”
(Oldfather & West, 1994)—the fundamental qualities of qualitative research—experience
and understanding of contradictions or specific (local) tensions have increasingly been
incorporated into a framework, unifying structure, or mainstay of comparative education
and development. This has been at the heart of contemporary Western understandings of
women and girls and those members of traditionally oppressed groups seeking to
participate in mainstream education and development (Yates, 1992, see also Glaser &
Strauss, 1967; Goetz, 1991; Haig-Brown, 1992; Hindson, 1992; Mitchell, 1977;
MOEC/UNESCO, 1990, on the failure of four decades of mainstream educational decision-
making in Nepal to tailor education to the needs and aspirations of women and girls, indeed
to the masses, due to the resistance of specific local tensions; Strauss & Corbin, 1994).

We now know that a simple increase in the number of educational facilities and
greater access to them does not automatically achieve more coming out of the shadows with
regard to mothers and daughters: "The educational achievements and cultural capital of a
student's mother are often major influences on her or his educational performance and
aspirations” (Middleton, 1993, p. 56; for cultural capital theory see Bourdieu, 1971).
Since a woman's social mobility was measured only in relation to her father and her
husband, "the achievements, influence, and cultural capital of [the] mother” and the actual
processes and effects of education were "cast in shadow" (Middleton, 1993, p. 56; see also
Delphy, 1981; Eichler, 1980, 1991). Ursula Sharma "likens social science research to
shining a torch around a darkened room: as one object is lit up, others are cast in shadow"
(White, 1992, p. 3; see Sharma, 1985, p. 45).

While theories and approaches can provide "frames or lenses by which one can
analyze and explore a problem or situation" and "they sometimes help to illuminate and

provide conceptual lineaments to one's intuition," they may also bracket out the
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phenomena, according to a number of controlling concepts, which fall outside those
particular conceptual frames (Starratt, 1990, p. 83). Constant comparative reflective
practice (Schon, 1987) may lead to seeing what is unseen in our individual experience,
especially if we allow others "to tell their own stories without imposing academic or social
scientific frames” (Greene, in Middleton, 1993, pp. vii-viii) as a goal of enabling a
rediscovery of the "roots" of "practically primordial passions" (Casey, 1993, p. 9). Thisis
reciprocal (active, recursive) terrain, for it means that researchers and policymakers must be
prepared to risk, to question their own knowledge, to negotiate what counts as knowledge,
and, ultimately to change through their learning (Haig-Brown, 1992). Eisentein ( 1979)
suggested that a continually shifting, uncentered approach can most deeply challenge
existing structures. Drawing further on "the kind of insights that so many postmodernists
have discussed but so rarely demonstrated," Middleton (1993), in her classes and in her
writing, demonstrates "a process of theory making in which the educating feminist makes
her direct experience the ground of her knowledge™ (pp. 174, 179; Smith, 1974, p. 11).
The "potential tyranny of theory, be it of the modemisation or dependency mode”
(Crossley, 1992, p. 184) or any other mode, may potentially subvert the enduring problem
in the profession of teaching, that is, a practical and contextually-defined need of teachers
to subvert formal schooling's categorizations and paradigms. This has led Schon (1987)
and an increasing number of authors to "generative metaphors contained in the stories
people tell" (Starratt, 1990, p. 85). It has led me to Bakhtin's theories of the subject: An
ordinary teacher "can articulate her own coherence” in a system of intertextuality
(language), which may cut across boundaries, yet which does not have to undercut "the
dignity of persons" (Casey, 1993; Clark & Holquist, 1984). Such a "signifying repertoire”
(Casey, 1993), i.e., common metaphorical terms as a way of seeing the conceptual frame,

is "foreshadowed" to be discovered in the "silenced" voices of future and practising women

teachers.
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By making the actual relational "practices” of people, places, things, and events
"visible so that we can locate our inquiry in an everyday world,"” women teachers may
recover not only themselves as subjects in the dominant sociological/ educational
convkntions/discourse, in terms of development, they may create an understanding of
Rorty's (1989) "contingency, irony, and solidarity" (mutual dependence), that is authentic
for girls' lives (Smith, in Middleton, 1992a, pp. 20-1).

Following Rorty's (1989) view, Barone (1995, p. 68) suggests that persons in
educative relationships sharing vivid depictions of their modus vivendi may serve to reduce
alienation and this humanistic goal of storytelling suggests for the future,

The next necessary thing is to enlarge the possibility of intelligible discourse
between people quite different from one another in interest, outlook, wealth, and
power, and yet contained in a world where, tumbled as they are into endless
connection, it is increasingly difficult to get out of each other's way. (Geenz,
1988, p. 147)

Growing doubt about the four horsemer!

For the first generation of critical writers, e.g., Bowles and Gintis (1976), the
importance of the role of schools in reproducing the social division of labour in the United
States is said to have contributed much to our knowledge of the relationship between class
and gender specific modes of schooling with social processes in the workplace (Giroux,
1983). However, as a theory of social reproduction, it has been deemed overly simplistic
and deterministic; Bowles and Gintis' primary focus on structural regularities (Casey,
1988) points "to a spurious 'constant fit' between schools and the workplace™ and ignores
"the role of consciousness, ideology, and resistance in the schooling process” (Giroux,
1983, p. 84). As well, teachers were presented "as shadowy puppets, or as diseased parts
of a sick system" (Casey, 1988, p. 41). Casey (1988) argues that "the working class
orientation of (male) left-wing tradition was" disinclined "to understand the gender
dynamics of teaching conditions” (p. 42). That which is mechanistic cannot now account

for the recognition of the multiplicity of relations of power that has come from "an

expanded influence of postmodern theories” (Apple, 1991).
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Casey (1993) states that "the limitations of deterministic economic analyses of
education and reproductive cultural studies of schooling are evident” (p. 157). The
significance of the political in terms of gender, that is, "how one should be with children,
on the ethics of teaching and evaluation, and on the very control of one's life in and out of
schools" (Apple, 1993, p. xiii; 1988), in progressive academic research requires more than
just the addition of such concepts as "resistance" and "emapowerment” (Casey, 1993;
Lather, 1991). Contemporary narratives of women teachers working for social change
move us "beyond the simply dispirited and merely reactive" to new standpoints of theory:
"These authors actively respond to current conditions, and, simultaneously, revise the
progressive problematic ' (Casey, 1993, p. 157).

When we begin to include space for daughters to become teachers/authors of social
change, it means more than just changing women/girls themselves, it also means changing
the structure of the environment to a "literate” one. Such an environment (context) must be
one where reading is valued, where there is time and space for women's and girls'
significance and their range of movements, and where policymakers' actions are based on a
serious intellectual analysis of women's and girls' lives with a profound respect for their
authors, what Casey (1993) calls "the most impe-tant cortribution of Bakhtin's theories."

As Neelam Basnet (1991) sees it in Nepal, "for a large proportion of women, the
written word still holds no meaning" (p. 40). This is a revealing change of locus standi,
one that does not see women and girls as the problem; rather, it attempts to see and to focus
on what is problematic through their eyes and, through their forms of expression, to
activate potential.

When we begin to build in space and time to "see it feelingly," as Gloucester said in
King Lear (Shakespeare; see also Oldfield, Y987}, we might set modernising theory and
practice against the continuity of traditional values. A Harvard-trained economist, former

general secretary of the Canadian Conference of Catholic Bishops, and director of the
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Ottawa-based Jesuit Project on Ethics in Politics, Father William Ryan sent in 1994 by

IDRC
to 30 developing countries to talk to anthropologists, theologians, teachers,
nuns, planners—people who might see development as something more
than after-tax income....encountered many people who worry that
development means materialism, a thing to be enjoyed at the expense of
family unity, social harmony and community responsibility. (Stackhouse,
1995, p. D2)

Modernisation tends to substitute "impersonal relations and formal rules for the
traditional values in a country where most everyday activities are accomplished through
personal social relationships and custom” (Hossain, 1994, p. 181, on Bangladesh).
"Linked tightly to the logic of the market, [such] a route for development...may have
particularly negative consequences for women's opportunities” (Measor, 1994, p. 116; see
also Shirin M. Rai [1994] on contemporary China). Ironically, "traditional values about
the role of women...left virtually unchallenged" may also be "employed as a justification
for marginalising women" (Measor, 1994, p. 116; Rai, 1994). Education plays a role "in
the production and reproduction of gender divisions," and educational structures “have
been developed to shape and figure the swathe of changes [to religious and cultural
traditions] resulting from economic development” (Measor, 1994, p. 116; see El-Sanabary,
1994, on Saudi Arabia; Joshi & Anderson, 1994, on Nepal; King & Hill's [1991, 1993]
overview of women's education in developing countries; Leach's [1994] review of King &
Hil!'s [1993] World Bank report). And "as governments adopt a more pro-market
philosophy this in turn reduces the opportunities for women" (Measor, 1994, p. 116; see
also Gordon, 1994, on Zimbabwe; Rai, 1994, on China).

in1 the realm of women's/girls' educative relationship or social unity, harmony, and
community responsibility (and response-abilitv), recognition of the devaluation of
women's educational work has highlighted :i:- - .vere limitations of categories used
principally to show differences between mothers in relation to the work of professionals

involved in "futuring" (Greene, 1988):

Rarely withir e sociclogy of education—focused as it wason
reproducrion—was education conceptualized as a "process of futuring, of
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releasing persons to become different, of provoking persons to repair lacks
and to take action to create themselves.” (Middleton, 1993, p. 81; see also

Greene, 1988, p. 22)

"And so, partly by default," in Canada, "the relationship of mothers and teachers has
been defined as antagonistic” (Gaskell, McLaren, & Novogrodsky, 1989, p. 80). This
impedes the understanding that "coalitions of parents and teachers need to join forces in
fighting the devaluation of educational work, for it affects both home and school, both
mother and [daughter as] teacher” (Gaskell, McLaren, & Novogrodsky, 1989, p. 80).

Both mother and teacher have to "work harder with fewer rewards when the state renegs on
its obligations": for example, cutbacks in the resources available to schools increase the
demands placed on both mothers and teachers (Gaskell, McLaren, & Novogrodsky, 1989).

The irresolute compromise for woman teacher-as-mother in Nepal: "I have to do al/
work and schoolwork also,” Guru-aamaa says, summing up a day in her life, which begins
when the moon is still in the sky, about the same time the day starts for all except one of the
women teachers I interviewed (and the exception was 9 months pregnant) and doesn't end
until the work is done. Guru-aamaa's telling of her (daily) life is punctuated with ailments.
In terms of development as a woman, a mother, a teacher, she has come to expect that it
means to be ill and exhausted: "I have a very bad tummy," "dysentery,” and juxtaposed
with such statements as "but I checked lots uh class tests copy also. I worked!" (life-
history interview, 4 May 1993).

This is a serious underestimation of the damage done to people's lives during current
structural readjustment policies in the name of efficiency and rationalization of resources.
And with that understanding I began to agree that in terms of higher education, "overly
deterministic theories of process and change," for instance, "modemisation/development;
dependency theory; isomorphism—need to be replaced by a theory that concentrates on the
actions and interests of 'real’ people operating under particular historical circumstance”

(Meek, 1991, p. 156). In conversation, Roshan Chitrakar spoke eloquently about this
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issue: Iasked him "if you could make some kind of change as a teacher-researcher when

you go back home to Nepal what would that be?"
That's where I find a big problem. Idon't think as an individual. My
friend —talks about that kind of thing. He wants something to happen, he
wants change, so what do we do? 1 respect but I really am very concerned
about that kind of feeling. You have to accept the fact that it is not because
of one individual that change is going to take place in Nepal. See, that's
where the rroblem is. If I start thinking along that line, you have to be
egocentric, they call it, a benevolent leader: You have a very good vision of
what should be, hurting many people. Well, that kind of position we have
taken. We have been speaking that kind of language for many, many years.
And we learned it from others, this is not typical of the Nepalese value
system. We are very much a communal people. (personal communication,
8 November 1994)

In developing countries, women as teachers and as advocates of female education
have to perform many roles in very trying circumstances. In Nepal, Neelam Basnet had to
learn to respect her peers and elders and to stand up to authority as an author in her own
right to achieve her calling. For this, she first had to learn patience and commitment, which
she did with unwavering resolve and with prayer, and when and how to (make the move as
an) author (of) social change: Having written a number of memos, she wrote a very
significant one with regard to her personal project of placing at least one woman teacher in
every primary school. She would calmly drop this memo on the desk (or sometimes it was
waved like a flag in the face) of her male bosses every day for seven years, and although it
was a long time in coming and the credit for the change went to the government (male
bosses), she was happy to see the content of her memo made mandatory in HMG-N
Education Act of 1992 and become actual government policy in early 1993 (life-history
interview, 19 February 1993).

In Canada I became an artist as a way to continue to preserve the peasant/artisan line
in my own family and I began advocating for further education in the arts, first for myself,
and then, for inner city children as I moved into teacher education. I moved into graduate
school as I became interested in the system: I recognized other stories had yet to be heard,

I became an avid listener. I recognized something similar between my own struggle and

that told by other graduate students as we tried to tell our stories into the future.
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Given my personal history, I have never felt comfortable with indoctrination, whether
in terms of learning or in terms of building New Worlds from Old Worlds if that means
shortcuts or conforming to uniformity of view. For me, the world and its history of
displacements has been a kind of teacher and unlike those involved in rural enterprise and
banking culture, I would never use a word like "stock™ to refer to human beings, except as
I have done as a rather subtle form of parody or irony: We need different spaces and times
in which to take stock of teachers in Nepal. Yet I have listened respectfully and carefully to
those who use terms which suggest shortcuts to development and by doing so I found
common ground. The ADB official said it would be helpful for female students to have at
least some mentors who were also women. He represented this in mythic terms as a
timeless and seemingly unresolvable riddle:

A chicken and egg story, in a sense, you don't have enough female
students, therefore, you don't have enough students who are going through
the system who can then...become teachers [laugh]... .And because you

don't have female teachers, therefore, you don't have enough female
students. I mean, we recognize that. (personal communication, 4 February

1993)

Yet in that assembly of images in space and time, which of them could speak,
determine a course of action, a curriculum, or a direction for education and development?
To see such metaphorical explication as belonging to a discourse and discursive practices is
not to assume a simple political instrumentality (White, 1992). There were a series of
riddles that could be worked on in a certain spirit of generosity which I learned as I
encountered teachers in Nepal and elsewhere who work on opposites one at a time in the
same 3pirit (see also Elbow, 1986). Chitrakar makes note of this in his own context as a
Newar in Nepal: "We are pretty much a mixed kind of culture, we do Buddhist as well as
Hindu rituals" (personal communication, 8 November 1994). In the ADB official's
words: "If the country is to develop, you first need higher literacy," but in terms of Nepal,

I don't mean in the arts or languages. I mean just ir terms of the breadth
that comes with education. You know being able to accept changes, being
able to think for yourself. One of the problems we have, a tremendous

problem, about family planning, about agriculture extension is that you're
dealing with people for whom the concepts are very alien. And that requires
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the widening of the mind and that is the sort of education I am talking about
which comes from being able to read your name and, you know, read the
newspaper, if nothing else. (personal communication, 4 February 1993)

I am also one of those people for whom such concepts are very alien. The widening
of the mind means more to me than being able to read your name and read the newspaper, it
means being able to read the significance of one's own life, and to extend that value, in
community, by giving others the space and time to do the same. As Maxine Greene (in
Pinar, 1975) has written: "And [we] don’t want to die before [we] read at least a tenth of
what [we] want to read, before [we] learn something, before [we] really can say [we]
understand what teaching is" (p. 298).

If this is a value, it is not a value in the human capital line, which goes only so far:
The dominance of this theoretical standpoint and its vocabulary is ingrained in the Nepalese
bureaucratic community who intersect at key points with the expatriate foreign aid
community.

A new recruit in the Office of the Women's Education Project (OWEP), MOEC,
recognized in herself a great desire that females in many parts of Nepal have to become
teachers (personal communication, 28 January 1993). But she kept returning to the factors
that prevented them from answering with their lives, or as she put it, "to be able to read
their names and to read the newspaper.” This may have been due to the constraints to
significance her own story was now positioned within, and a recurring theme in the
government line: "We cannot find girls" (personal communication, 28 January 1993).

As Zachariah (1985) writes:

Despite inadequate resources, dedicated teachers nevertheless will find and
nurture the latent promise of a few students from peasant and worker
backgrounds who will justify the hopes of their parents and demonstrate,
through their exceptional achievements. the potential of formal education to
facilitate at least a measure of personal liberation. (p. 20)

We work within traditions of metaphorical explication, "many educational systems arc

linked to existing, unjust political economies through many visible and invisible

connections” (Zachariah, 1985, p. 20). The traditions of theories we are working in are
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not absolutely devoid of goals or purposes. They build in the perception that I must extract
or subtract something from what I might be told, with no clear understanding of why that
might give women and girls' little new knowledge and confidence in expressing
themselves.

In Nepal, Neelam Basnet has had to negotiate with those holding privileged desk-
bound positions who ignore programs that have helped to increase the numbers of women
teachers and the numbers of girls in primary schools, projects that these officials have been
involved in for more than 20 years. Foreign aid programs and projects in which "it is not
very easy...to see” or hear about "the result” from women and girls. Neelam Basnet said,
"If we have to construct 20 laakhs [a laakh = one hundred thousand] building, we invest
and then we...can see the building." Pye-Smith (1988) suggests in Nepal, and I know this

is not exclusive to Nepal,

institutions involved in aid are keen on self-preservation. To survive they
necd problems, and to be credible they must be able to define the problems,
to dress them up in facts and figures, and thus convince their pay-masters
that they have a role to play in putting right whatever is wrong. "What you
must remember,” said one expatriate aid worker, "is that aid agencies and
the big lending banks are not interested in doing small things, even when it
is only small things which need to be done. What they like to fund are big
schemes....They like these things because they cost a lot of money, they
require a large and expensive expatriate input and they are highly visible."
(p. 166)

Higher education, according to Jones (1991), "has always been notably trans-cultural";
while "academics are the most frequent and efficient carriers of models of higher
education.... Models are often transported by the many practices described...as foreign aid.
Advisers, funds, text-books, laboratories and whole buildings are often despatched under
this rubric” {pp. 9-14).

In Nepal, an advocate of female education notices how many girls and boys, women
and men, walk in or out of the rooms of those buildings. Neelam Basnet has listened
carefully, respecifully to many students and teachers who express in their terms, in her
numerous travels into the field, what happens to them when they get back home. This new

thinking has been elusive. My understanding of this new thinking and practice had "been
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enriched by the published writings, manuscripts, public talks, and [private] conversations
with numerous feminist,” maternal, women in resistance, and/or women as artists, as
teachers, that is, "inquirers now identifying and reevaluating women's different voices”
(Ruddick, 1989/1990, pp. 63, 261-2f). For example, Nancy Goldberger, of the Women’s
Ways of Knowing coliective (Belenky et al., 1986), "coined the phrase 'different-voice’
theory, using Carol Gilligan's expression to designate those feminists who look to
women's work and experiences to articulate aiternative ideals of epistemology and moral
reasoning” (Ruddick, 1989/1990, p. 261-2f; see also Benhabib, 1992; Britzman, 1991;
Gilligan, 1982, 1986, 1987; Martin, 1985; Noddings, 1984). This list is an offcring of a
place where I began a "careful, respectful” conversation with versions of different-voice
theory and recognized the contribution being made by the growing female advocacy work
in revisioning New Worlds out of Old Worlds (e.g., literary history and aesthetics)
(Oldfield, 1989; Ruddick, 1989/1990;.

On Canadian radio, I heard an interviewer's response to Gilligan's call: The female
voice is "a different voice," that is, "female and original” (Powell, 1991, p. 13). I heard
Gilligan defend herself from the critics' views that "difference voice theory" is essentialist,
is incompatible with postmodernism(s)’ insights: Gilligan responded, "I'm always
uncomfortable with simplistic descriptions....that doesn't fit with my experience. That
kind of labelling of people seems to me very destructive, no matter who's being labelled"
(in Powell, 1991, p. 15). I take it that people need to be heard, allowed to speak again, to
be heard again, and so forth, and must not be reduced to icons or labels, which can then be
deleted or dismissed. If what is female and original can be heard in the notion of a different
voice, as Bakhtin's (1981) overarching theories and those on the level of specificity would
also suggest, then I take it too that "the independent artist and intellectual are among the
few remaining personalities equipped to resist and to fight the stereotyping and consequent

death of genuinely living things" (Mills, 1963, p. 299).
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What can be heard in the "different voices” associated with women/girls and in the
kinds of questions we are led to ask and in the kinds of answers and consequences we are
prepared to hear/to believe? As the women of Nepal and elsewhere can attest, the financing
of structures, such as schools, have built foundations on which individuals could
ostensibly build better lives, but these foundations, in terms of drawing connecting lines
between women and girls, are not very solid. The current administrative outlook has not
changed much, according to Neelam Basnet (1991), "regarding the development of female
education,” in that significantly—"If we turn the pages of the history of education in Nepal,
we find that [while] the development of education has stretched over several hundred
years," except for the building of a separate primary school and an all-girls secondary
school, respectively in 1924 and 1947—"nothing was specially mentioned” (pp. 1-3).

Prior to the 1950s' early institutionalization of formal education in Nepal, and a
notion which perhaps continues into the future, most Nepalese women were considered to
be illiterate (Thapa, 1985). Those who "were more active among the women, who were
playing [an] active political role...were called Utpat and Bitpat (trouble creators)” (Thapa,
1985, p. 25). According to Thapa (1985), it was "only when institutionalized education
for girls was developed" that "the consciousness among the Nepalese women, in [a] real
sense, picked up momentum" (p. 89). A professor of psychology in a Nepalese women's
college, observing this momentum,

says that women are having difficulty coming to "a point of compromise”
between the values prescribed by traditional society and the demands of
being "modern," the definition of which eludes them. "On the one hand,
there is society's stereotyping of the 'pure woman,’ and on the other, they
are being asked to cope with too many changes, too soon.” Unable to
discuss matters with family or with friends, many young women are liable
to take drastic action when confronted with a situation that is hard to cope
with. (Aryal, 1991, p. 12)

"The impact of changing mores and new demands," especially "upon young city
women" (Aryal, 1991) in Nepal, is a momentum I also recognized in Canada, but as a

theoretical journey it is yet to be explored in the dominant discourse(s). I was raised in a

city in Canada, by family displaced from farms and rural villages, whether that be in the
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Old World of Germany and Romania or the New World of sugar beet fields of southen
Alberta. And I, too, have experienced the difficulty of coming to a point of compromise
and the difficulty of discussing education and development with family members with little
or no formal education and with educated members of society. Thus, I had set out like so
many before previously "engaged in a lively feminist inquiry into women's experiences and
expressions....to redefine and revalue 'femininity,™ in the realms of daughter and mother,
and in the realms of intellectual and peasant/artisan, "asking whether certain themes recur in
the stories that very different women tell of their lives and, if so, what their social, political,
and psychological determinants are” (Ruddick, 1989/1990, p. 63).

With such an approach in mind, I actually ended up just dropping those theories—
human capital, modernisation, dependency and underdevelopment—for a time, not as a
divorce, but just as a mutually agreed upon separation from their ways to frame this new
story. Instead, I began to have growing pains (a new metaphor). Nepal has never been
colonised in legalistic terms and the idea of foreign assistance is still a relatively new one
(Bista, 1991). Said (1994) argues that the purpose of the intellectual's activity to advance
human freedom and knowledge remains the same; what remains for the independent
peasant/artisan and the intellectual is

a truly vast array of opportunities....For in fact governments still manifestly
oppress people, grave miscarriages of justice still occur, the co-optation and
inclusion of intellectuals by power can still effectively quieten their voices,

and the deviation of intellectuals from their vocation is still very often the
case. (pp.17-8)
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Giving birth to new identity

In Nepal, as in Bangladesh (see White, 1992), the notion of "one's own people”
(apon lok, in Bangladesh, afan ta, in Nepal) is extremely powerful. The experience of my
theoretical journey, in terms of having had a chance to come to know the Nepalese
community at the University of Alberta, and in Nepal, and a strong community of Canadian
advocates of female education, raised in me a growing sense of this, of finding "one's own
people" in the network of friendship and community who have helped along the way.
Having come from peasant/artisan and worker stock of displaced German-Romanians to be
a teacher-researcher in Canada accompanied by many and various dedicated teachers, 1
began to think again about all the stories people have shared with me about giving birth to
new identity.

In Nepal I met Neelam Basnet, a woman powerful in the sense of "strong character,”
who has worked as an advocate of female education all her life. In conversation with her, I
began to feel that here was a true pedagogue, another who saw me as one of her own, a
kindred daughter in education and development. She saw something in me, and seeing
something for me in the work she had begun, sparked possibilities and pulled on what I
took to be loose threads, but which have shaped the person I am now becoming.

I needed a kind of practice or epiphany in a site of practice, making it possible to
release other selves and to stitch them together. In Nepal, I realized that I too had a story of
coming to be a teacher, and a teacher-researcher. In Canada I thought the main point of my
own story was that I had always been an advocate of my own education, and this doctoral
research project was one indicator of how far I could progress. Neelam Basnet had her
own story and she carried the threads: The stories of women being and becoming teachers
in Nepal which she had listened to for many years. Her story told me that she is an
advocate of female education, and while it was almost the same, it was not quite the same
as being an advocate of one's own education. Icame to International/Intercultural

Education as a professional actress and journalist, as a published writer of short stories,
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dramatic monologues, choral pieces, and plays, and as a teacher of Drama and English.
The theories had threatened to rewrite my own story in a form and style akin to what I had
read in the dominant discourse(s). What I had almost lost along the way was the
understanding I had brought with me about my own story and about the stories my mother
and grandmother had passed on though me, about drama, about tragedy, about engaging in
acts of "futuring"” to see all our stories through to the end. Having listened to her, story
this, her stories became a significant turning point for me.
We can find girls who want to be teachers in the strangest disguises
In Nepal, the problems are neither "so simple as it is often made out to be by different
professionals,” nor are they beyond comprehension as some writers also make them out to
be, for Neelam Basnet "has sought to present the whole case of women in a comprehensive
manner” (Singh, 1991). As a woman recognized as a teacher and author of social change
for many women and girls in Nepal, who cuts a very "dashing" figure (a name given to
female advocates, in popular terms in Nepal), she has also spoken to me about being a
mother and the relationship between her work in the outside world and the relationship
between herself and a daughter in the private world. Her aim to reach out to "activize"
female potential came early:
My kids are saying, "You are as a father, though you are our
mother"....Yeah, they told me like that, especially my daughter....My
mother, uh when I was uh 10/12 years, she expired....And then, at that
time, that was my, my feeling when I will learn something...I will do
something. I must do something for our women....I thought, I, I will not
be a, simply a housewife, I have to do some things. (Neelam Basnet, life-
history interview, 19 February 1993)
Neelam Basnet remembers that her illiterate father, not unlike other government
officials at that time, was educated by his parents: "What they are saying, whz: they are
telling. That way, that was our, you know, traditional way to learn" (life-history

interview, 19 February 1993). She comes from a "very well-to-do family," "very
conscious," meaning perhaps aware and/or a slip for conscientiousness, land-owning

family ("we have a big farm. And we have lots of land and things"), told me very clearly
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about the progressive problematic to which Nepalese women who are (and who are
becoming) teachers may individually take on to shape the culture of teaching. She took the
role of a female advocate not for ier own livelihood, and not for her own children, and
within that orientation she designed and implemented all her upgrading programs,
especially to help the female peasants and artisans, who were seen as sources of the food

and other goods that ultimately support the class or caste structure, to become teachers in

their respective villages:

If she has passed...third grade or 4th grade, we will pick up...and we'll
bring them in the hostel and we educate 3, 4 years, okay? Um, it was
actually not enough...for how much we need because our planning was
each year, 300, 400 girls, we, every year we have to train for primary
school. ..otherwise the female teacher force will be very, very low, very
few. But it was very difficult to find that much girls and another one
program we designed. Okay, now, any girls who are studying in these
schools they will get scholarship but on the basis of certain criteria, she
should be uh socially and economically deprived community....And
especially who are very poor, and very backward community, because, you
know, in Nepal, there are so many caste, and so many groups, and they,
you know, they feel "oh, I am superior and they are inferior and uh they
should not touch me," and like this, uh that things. So I want to....Yeah,
though...illegal...[and] now in our constitution there is no...discrimination,
but...still in practice there is. And so I want to promote that community
who are socially and economically, they are very deprived. There are
people in this society they thinks they are very inferior, they are very low,
they have to serve us, we are the master...we are the kings, that things. So
I, especially I designed that scholarship for those community, especially
those who makes shoe, who makes clothes...who makes...that community.
(Neelam Basnet, life-history interview, 19 February 1993)

"The politically progressive educator can ‘never forget to remain in contact' with
those in subordinate social positions, for it is here that she finds the sources of the
problems she 'sets out to study and resolve' (Casey, 1993, p. 161; Gramsci, 1971/1980,
p. 330). In Nepal, "some 96 percent of economically active women are engaged in
agriculture,” and since "the everyday tasks of family life in rural areas. ..involve women in
intensive labour farm work and time-consuming domestic chores to provide fuel, water and
food for their children and other household members," there is "little time...left for
activities with potentially higher economic returns, or to contribute to the economic and

social development of the country” (Basnet, 1991, pp. 30-1). Neelam Basnet, even in
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retirement, gives in to her scholarly passion to build, think, and feel at home in the nation
she is working to restructure educationally, "because I can't live without...and so I'miin, |
can't keep my quiet" (life-history interview, 19 February 1993).

I can't keep my quiet either: This is the way my parents and grandparents spoke
English and it sounds like home to me. My problematic in Canada as the first-born
daughter of displaced German-Romanians has been a kind of literary and dramatic work:
The labor or practice I have engaged in throughout my life to bring together somewhat
loosely held, internally complex and contradictory, lements of my identity to an audience
forms a distinctive kind of narrative, an almost operatic, theatrical consciousness. As a
professional actress I had "stage presence,” and I seem always to be looking out for others
who have the potential to play strong characters. "Politically, it means articulating points of
intersection, and discovering common ground” (Casey, 1993 p. 24; see also Casey, 1988;
Elbow, 1986; Kliebard, 1975).

I rediscovered as Casey (1993) herself did that one's own experiences may well
provide impetus for this theoretical journey and others, "in a more than reciprocal
return. ..the study of the life histories of other teachers" (p. 9) is an opporturity to reflect
upon teaching, my own included, and to explore the social grounding of ideas, my own
included.

Guru-heart who was educated following the migrations of her Gurkha father both
inside and outside Nepal, in practicing what she is reading in the works of Gandhi (an ideal
of non-violent movement taught to him by mothers) to her female students says,

Sometimnes, yes, when we try to do some [new things] people who get
jealous here, they can't do anything, and when we try to...they don't want
to see us doing this. This is what happens in Nepal. Not only in this
school, it happens, in every place it happens. And I think that is why...in
our country, we cannot develop, because it's always like that....They don't
themselves want to do it, so nobody must do it. (life-history interview, 11
May 1993)

Since the rite of passage to teaching and speaking out "incorporates a multiplicity of

positions and levels" for daughters becoming teachers, their "structural position” across
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such complex terrain "can be highly fluid" (Meek, 1991, p. 156). When I asked the
mountain village Gurung tcacher, keeping to the forefront all that she had told me about 23
years of service in being not only a woman teacher but an advocate of female education in

her village, "If you could have been born again would you be born a boy or a girl?" she

replied Gurung teacher: [Laughs] I want to be a girl (laughing, speaking in
English].

American Peace Corps female volunteer and translator: She'd be a woman.
Linda: [Laughs] Why?....[Laughs] its s7; hard obviously.

Gurung teacher: No. It's my thinking. I want to be chhorimanche (girl-
man) than chhoramanche (boy-man) because of my own [experience].
(translation, life-history interview, 28 May 1993)?

Both stories highlight the negotiability of the female domain, a domain defined by
Casey (1993, p. 65) as "the meaning generated by the world-within flows into the world-
without, breaching the boundaries constructed by the state,” and by Middleton (1993, p.
103) as "blurred boundaries; intersections; fluidities—ebbs and flows in time and space,”

- v which suffers and survives "harsh interruptions," and, as my grandmother and mother
adv.sen e, such harsh interruptions which don't kill you ke you strong.
Silence about the reasons

Since increasingly we are concerned with renaming what it is that teachers are
(Casey, 1988, 1990, 1993; Weiler, 1988), what is education and development (Zachariah,
1985), and what these terms mean comparatively to women and girls (Kelly, 1992a,
1992b), my study is a question centered and uncentered around women being and
becoming teachers in Nepal and, for me, in Canada. Kelly and Kelly's (1989)
bibliography on women's education in the Third World? reveals that despite the fact that
teaching professions world-wide have become increasingly female the literature is silet on
how (and why) women enter teaching. Little is known about how, why, where, and when

women and girls learn to speak out and act on what remains silent: for instance, the telling

image of their mothers, implicit theories about why and how, as daughters, they have come
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to be teachers, and what they see and take on as their own purpose in education and

development.
We need to begin with what wc believe

Film-maker and chief of the Communicatons Section of UNICEF/Nepal, Rina Gill
(1991), suggests that for those policymakers and development practitioners who wish to
work as advocates of female education "perhaps the first step should be for [all] of us to
critically examine our own attitudes iowards girls and women. We woula make rather poor
advocates if we do not truly believe in the cause we promote” (p. 8). And like this
UNICEEF spokesperson in Nepal, I believe that
it is time that the woman startcw bein g considered important, as an
individual who mattered in her own right. It is time for us to stop treating
her as a passive recipient of services, and to go the extra mile to ensure that
she becomes an active determinant of her own future: a person who
demands good health, nutrition, education, and above all, equal status, not
as a privilege but as a birthright. (Gill, 1991, p. 8)

"On the road,"” then, "to the kind of critical thinking sought by the best thinkers...to stand

within and without the cultures that trained them" (Kagan, 1994, p. 4) is a lesson in the

offering, and for those whose lives take such turns, there are no shortcuts to development.

We must recognize plurality of stories

Britzman (1991, p. 16) defines a probleman. ~ “our capacity to produce
contradictory meanings to determine the problematic nature of education and the language
we use to describe our experience there.” Further, the plurality of social situations creates
sights and sounds "not understood in general, singular or unitary sense,"” rather "in terms
of diversity and changeability" (Casey, 1993, pp. 20-1). "Our aim should be the full
expression and reconciliation of {different] voices" (Brody et al., 1991, p. 265; Ellsworth,
1989; Noddings, 1984, p. 6), not only "of the Female from the Male Other, but between
women and within women" (De Lauretis, 1988, pp. 14-5; White, 1992, p. 162).

In a doctoral seminar, I advanced Neelam Basnet's (1991) argument about women

being and becoming teachers in Nepal: "The low status of teachers and girls in our society

has become the...stumbling hlock in promoting girls' education and in involving girls in



55

the teaching profession” (p. 116). A Brahmin Nepalese colleague and doctoral candidate in
Canada called this into question for it was her original belief grounded in an understanding
of her own position in caste hierarchy in Nepal that for a woman to become a teacher in
Nepal is to enter another not insignificant site whereby she may extend her practice to
achieve social status. Her questioning of the "low status of teachers and girls" in Nepalese
society, brought to mind the words of women teachers I had encountered in Nepal. 1
remembered to pull on threads: This Gurung mountain village teacher, who was very
definite about the difficulties and discouragement for a woman teacher with respect to what
her village (and birthplace) thought of her retun, that is, a daughter being and becoming

one of their teachers:
Some people think it's okay. Somebody thinks "she could get no other job
and became teacher.” It's different from people to people. Some people
feel...teaching profession is pure, no bribe, nothing. But some people
think "it is worthless job. Those who do not get job outside came [back] in
village and become teacher, eat government money." People say so. But
they are few. Not more. (translation, life-history interview, 28 May 1993)
A daughter may be seen to have joined the company of those who serve only to "eat
government money” (a popular term in Nepal). If so she is no longer entitled to the kind of
self-perceived or self-directed help or support she requires 1o fulfil her aims. What
underlies her vulnerability is not necessarily only material resources, nor is it necessarily an
employment relationship, but rather the lack of adequate sources of human support, which
law, government/foreign aid, and custom makes necessary to her.

In a later conversation, after her return from Nepal, my colleague told me about
having had an opportunity to ask Neelam Basnet what she had meant by applying the term
"Jow status” to women as teachers. Neelam Basnet's response was telling: She informed
my Nepalese colleague that what she meant by "low status" was that to be a woman and a
teacher in Nepal is also to enter a site of vulnerability (personal communication, 7 January
1995). 1 felt that I had in some small measure begun another round of conversations . and

that all my efforts in Nepal to understand what women teachers were telling me had not

been in vain, there was no right or wrong, just more sg.ace to be made to understans . »
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of dissonance in sign in the story of woman as teacher in Nepal in terms of diversity and
changeability. According to Bakhtin, “this stratification and diversity of speech will spread
wider and penetrate to even deeper levels as long as language is alive and still in the process
of becoming” (in Holquist, 1981, p. xix). Ialso recognized the power of other structures
to shape understanding.

While discrimination on the basis of caste has been illegal in Nepal since 1963 (Bista,
1991), and the value ascribed to women may be different in the 40 to 75 ethnic groups and
perhaps even 100 different ethnic groups and castes estimated to exist in Nepal, the
Brahimin-Chheti values, which assume caste, have been assumed to permeate Nepalese
society and are idealized in a book on Nepalese women by a female Nepalese scholar
(Majupuria, 1989). Underlying the caste system, an occupational classification system
(Apte, 1990; Justice, 1986; Watkins & Regmi, 1990), is an "ascription »f qualities of
graduated social pollution, with the most polluted becoming pariahs” (Bista, 1991, 0. 36).

Is that important, in terms of getting teachers' stories in some kind of published

form? I asked Roshan Chitrakar in view of his return to Nepal:
Yes...in booklet form, to distribute among other teachers [it] may encourage
other teachers to speak out. That will become a kind of language. We have
not really encouraged that kind of language or literature to grow. We have
to be very, very patient. I have a sense that that kind of language is not
being regarded in our community, as we understand it, being sensitive to
people, and allowing others to speak. (personal communication, 8
November 1994)
Sites of dissonance in sign

A major objective of HMG-N in its commitment to the universalization of primary
education by the year 2000, reflected in the Basic Needs Programme of the education
sector, is to increase women and girls' participation in the educationai activities of Nepal
(MOEGC, 1987; MOEC/UNESCO, 1990; Rajbhandari, 1990; World Bank/UNDP, 1991).
These efforts are said to have intensified since 1990, the International Literacy Year and

South Asia Association for Regional Cooperation (SAARC) Year of the girl child?4
(MOEC/UNESCO, 1990, p. 34).
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A significant concern, however, is being raised with the Equal Access of Women to
Education Programme (EAWEDP) as the proje~t was first called in 1971 [the name changed
to Education of Girls and Women in Nepal (EGWN) in 1983] when it was launched by
HMG-N, with the assistance of UNICEF/UNESCO, giving priority to the training of
wonen teachers. It was first introduced in the Gandaki Zone and then expanded as a
possible response in view of the very low rates of female literacy, girls' enrollment in
primary school, and participation of women in the teaching profession. From the
beginning, UNICEF were partners with UNESCO (who started EAWEP in 1969/1970 by
providing technical support through NORAD, i.e., constructing hostels for girls).
However, 1JNESCO eventually withdrew, leaving UNICEF, from 1971, 100%
responsible to pay for the training of women and girls to become primary teachers under

this project: beds, pots, pans, stipends for textbooks, medical allowances, clothing

allowances, and so forth.
Of plotlines, pots and pans

The now former expatriate senior officer of the Education Section of UNICEF in
Kathmandu made it clear that UNICEF/UNESCO was very disappointed in EGWN. For
instance, while UNICEF had supplied virtually everything (or in her terms "pots and
pans") for more than two decades, no infrastructure had evolved to support or integrate this
expensive type of compensatory education for girls and women from remote and
disadvantaged areas in Nepal into an accredited teacher training system (personal
communication, 17 January 1993; Educating Girls and Womeri, 1989).5

Sixty-eight percent of the women teachers trained under the EGWN (1972-1984)
were employed. In 1984, thirty-sex percent of the total numbers of female teachers (1,091
out of 3,002) working in primary schools were EGWN graduates, with the highest number
(73%) working in the remote districts and the lowest in the Terai districts (53%). While the
EGWN teachers made up about 63% of the total female teachers in remote districts, the

SLC requirement [School Leaving Certificate after ten full-time years of schooling] will
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negate this contribution. The EGWN trained B-level teachers without SLC have been
dismissed from their jobs, only sixty-one percent of teachers trained under the EGWN up
to 1987 are working in primary schools. "If the policy of replacing all under SLC teachers
is pursued further, the B-level teachers are in danger of being an extinct species in as much
as most of these teachers do not hold school leaving certificates”: hence, the story told in
numbers is that the overall impact of the EGWN praoject, on a national scale, has been
“insignificant” (Education of Girls and Women, 1989, pp. 2-9). On the other hand, the
CERID (1986) evaluation study concluded, that
Nepal is one of the few countries in the world that has established an
administrative set-up and a network of feeder hostels and training centres
specifically designed for the promotion of girls' education in the country
through the preparation of female teachers. It would be unwise on our part
not to fully utilize these infrastructures. (in Educating Girls and Women,
1989,p.9)

In Nepal, when I spoke with a recently appointed senior official at the Basic and
Primary Education Project (BPEP/MOEC), he said that he had never even heard of EGWN
(personal communication, 31 January 1993). Neelam Basnet was not surprised: "You can
imagine. ..their attitude towards female education....But, I will say, this [EGWN] project
has a very good impact in the whole Nepal” (life-history intervicw, 19 February 1993).

Neelam Basnet adds that "almost all the available funding for women's development
programmes has come from foreign aid,” which "suggests that there has been a low level
of commitment and interest on the part of the government to itnprove the situation for
women" (1991, p. 19). And "despite ti+ proliferation of women's interest groups and
women['s] development sections in government bodies, women's participation in the
[educational,] political and economic life [of Nepal] still falls short of the [sight-lines of
the] government's broad policy statements” (Basnet, 1991, p. 23).

But the part that “field and kitchen equipment” played when women were out in the
streets of Nepal in 1990 in protest is said to have come as a significant stimuius to the pro-

democracy and human rights movement at a moment it had begun to falter in view of the

continued suppression by the government (Chitrakar, 1992). Women are a key part of
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social resources. When "a local team of friends, neighbours, and femaie kin" who assist
each other in their obligations and "not without conflict at times" (Sharma, 1980, p. 193,
on women in Morth West Indiz) are out on the streets protesting side-by-side with pots,
pans, kitchen and ficld implements, together these are a powerful sign of dissonance read
by the populace. "The protest procession by the women in Patan" in Nepal—a city that
long ago was once the home of a separate kingdom leads across a bridge into
Kathmandu—"rejuvenated the pro-democracy demonstrators and the movement picked up
steadily" (Chitrakar, 1992, pp. 100-1).

What are the signs and sites of dissonance in sign that move us? The ways, words,
and means we rely on to move us, sweep in and sweep out in building New Worlds from
Old Worlds seems especially relevant. Put back together as a composition of value, our
conversations and reflections on stories of lived-events make spaces for those coming after
to obtain support, to learn to function in a world with surprisingly harsh contradictions and
interruptions in values. Iknow this is the story my theoretical journey ir field notes, in
life-histories, in interviews and conversations with women teachers and advocates of
female education tells: To build spaces that make life and work as teachers possible. The
power of strong female characters' accounts is such "that previous assumptions are
challenged, and existing definitions of problems must be expanded, or even abandoned”
(Casey, 1988, p. 50). In private and more and more in public, Neelam Basnet along with
women who are and who are becoming teachers and other advocates of female education in
Nepal have related that yes there are risks involved and sacrifices in putting it altogether, in
getting it right.

Over this range, groups/individuals wage a kind of battle for control. In the short-
term, those who are involved in management of such a resource/network could gain access
to economic, social, and political recognition. "There is, therefore, total consensus on the
need for specific interventions to redress the present situation" of girls' and women's

education (Education of Sirls and Women, 1989, pp. 20-1). Yet, both UNICEF and the
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project. According to this ADB senior official, “that's as I have said is a problem for [our]
program, really, for everything" (personal communication, 4 February 1993).
Building and thinking in connecting lines

Advocates of female education are made, not born. How they are made often
depends on that first moment of significant contact with the art of advocacy itself. Meeting
Neelam Basnet and hearing her speak about her life as an advocate of female education in
Nepal set a direction for my life and I suppose that ability, really, to elevate and inspire in a
lasting way is what art is all about. Neelam Basnet offered me a personal, wise summing
up of the gains and losses of an advocate's iife, as well as an insider’s account of the key
political conflicts and strategies within the MOEC, and the OWEP. Passing along her
words to me continues a lifelong commitment by other means to educate all within earshot
of the aims and moral rightness of the struggle for women and girls to participate in the
educational activities of Nepal, to end discrimination, to foster every girl's birthright, to
establish sustainable forms of development. Her own account of the process by which
these aims were to be achieved reveals the qualities which made her a natural, acclaimed
advocate throughout that process: anger at injustice, listening skills, sensitivity to a shifting
political climate in enemy ranks, a readiness to sacrifice privilege and health in the pursuit
of wider goals. The answer was her life.

It was only when her mother died that she began to learn that her further education as
a girl and girlhood freedom in the village was an illusion. She began to hunger for it and
not to turn a deaf ear but to pray with the parents of her female friends to send their
daughters along with her to school. As a student, and a daughter of a landowning family,
she gained the transitory freedom of being able to study for herself. She turned on her
family's desire for her to become a doctor, to make it possible to go where she chose and to
read what she pleased, not telling them at first that she had changed her mind and wanted to

work in educatior:, particularly, with rural villagers to make it possible for them to send
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their daughters to schools. She single-handedly opened 1800 schools and for that she

received recognition from HMG-N, but what she yearned for was that most basic and

honorable of freedoms of achieving and honoring female potential, of earning her keep, of

marrying and having a family—the freedom not to be obstructed in a lawful life. And then

she saw to it that it was not just her own freedom that might have been curtailed, but the

freedom of other daughters of Nepal to reach their own and to activate others’ potential.
The challenge to activate this potential: The final frontier

Since 1954, when "systematic educational development in Nepal began," and
particularly 1971, when "the Government introduced the National Education System Plan
which aimed at countering the elitist basis of the then existing education system by
orienting education to support productive enterprises and egalitarian principles,” and,
moreover, in 1990, when "fundamental political changes took place" (ADB, 1991, p. 2),
the institutions in which women and girls study and teach, have been subjected to
restructuring. Middleton (1993) points out that the maintenance or introduction of
provisions for equal opportunities and affirmative action within new structures is of great
concern to advocates of female educat.on who have generated critiques of restructuring
policies in various countries and cites works by feminist writers, almost all of whose
writings I have been able to get hold of and whom I feel it is important not to forget and to
read, i.e., Australia (Yates, 1990, 1991), Britain (Amot, 1991; Deem, 1989), Canada
(Gaskell, McLaren, & Novogrodsky, 1989), New Zealand (Jones, 1990; May, 1990;
McDonald, 1992; Middleton, 1990, 1992b). The writings of Basnet (1991) argue similarly
in the case of Nepal.

The structure of assumptions deeply rooted in the terms maiti (maternal home) and
arkhako ghar (another's house) in Nepal has not changed. My understanding about the
significance of maiti has grown from numerous conversations with Roshan and Kalpana
Chitrakar, Newar friends and a husband and wife team who bring to mind a family of

doctoral colleagues, who have spoken about the maternal home as a place where daughters



may be more outspoken, less docile, and free. Upon marriage, the daughter is widely
recognized in Nepal to symbolically and literally leave maiti and travel to another’s house,
not her own place, but another's, that is, to the home of her husband and mother-in-law
(arkhako ghar), wherein she may lose whatever sense of power she might have gained in
her mother’s home.

Physically displaced from the maternal home, maiti, and a community where she felt
safe, and now living and working in a school situated in a village near a road, this
unmarried Newar beginning teacher far from the site of care and connectedness of her kin,
reveals the necessity of the instruction of younger women by older women, which is
usually kept private (Estés, 1992). That most nurturant instruction in her narrative to
become a teacher, what Naomi Lowinsky calls the "Motherline" (Edelman, 1994), ends in
preparation for the SLC. Her own mother had studied for the School Leaving Certificate
but on the birth of her and her brother, the twins, had to stop and forgot t.o much to go

back:

[My father] used to run factories also and it is very difficult to get uh people
who are good people, good labour, so there are many, he did many
businesses, but he, he, he is not satisfied with this work [quiet
laugh/outtake of air], so he wanted to be a teacher. Also, um, I found also,
that teaching profession is good in our country....women working in other
offices say that they have to work under boss [quiet laugh/outtake of
air]....Yeah...its very difficult....And also one, one of my se—, uh, senior
lady, uh, lady who is senior to me in university, she also encouraged, she
also liked this teaching profession....Yeah, she also used to say that
teaching profession is very good. You don't have to work under any other
boss [laugh]. You will, you will do your work in your own, so....[my
mother] encouraged only when I was studying....I told you the other day
that she studied up to, yeah, she was preparing for her School Lt 2ving
Certificate....Yeah, but [that's] when we, we were born together, my
brotherand I....

So, she couldn't remember anything....Um, when I stay alone, it is
difficult to, 1 feel that it is very difficult for Nepalese ladies to be...single.6
(life-history interview, 19 May 1993)

In Bangladesh, and as Guru-aamaa and other teachers tell us in Nepal, "strong
structural discv::: +~ 2ments to female independence....foster women's concentration on their
networks and relationships for social capital, and these come to represent the crucial locus

of femnale power" and "a site of vulnerability” (White, 1992, pp. 91, 93). To bring such an
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audience who are ostensibly outside the perimeters of the reach of formal schooling inside,
is a manipulation of terms, "2 central part of the negotiation of genaer identities” (White,
1992, p. 71). Evident to White (1992) in Bangladesh, as it became evident to me in Nepal,
the notions of "outside" (bahire, in Bangladesh; baahiraa, in Nepal) and "inside" (bhirore,
in Bangladesh; bhitra, in Nepal) "are figurative, not simply literal terms; their content is not
set, but variable" (p. 71). To bring together such an audience who are ostensibly outside
the perimeters for taking lead roles in theoretical service is a challenge: A recurring theme
in Nepalese political service is popular power versus status quo (Raeper & Hoftun, 1992).

Gailey (1987b) explains that "kinship indicates a social relationship—fictive, blood,

or both” (p. x). In Bangladesh, as in Nepal,

kinship is the idiom for a wide range of relationships. Thus employers may
be called Caca or Kaka (uncle, [in] Muslim and Hindu [communities]
respectively); schoolmistresses Apa or Didi (sister, Muslim and Hindu) or a
senior male celleague Dada (elder brother). Also, people "adopt” one
another formally as fictive kin and this is taken very seriously, sometimes
meaning more dependable ties than blood relationships (Nath, [1986] p.
123). In such circumstances, the iines between "friendship” and "kinski )"

are far from clear.
Women's relationships—whether construed as "friendships” or "kin-

relations"—are often presented in caricature: women are either "sisters"” or
locked in jealous combat. (White, 1992, p. 90)

In the formation of teacher and authoritative identity, we may see similar displacement(s) of
the daughter from the Motherline. Gailey (1987b) explains that "in the defense of kin
communities against the extractions and exactions of the emerging dominant class, kinship
relations,” perhaps, especially, those in the female domain, can "become strained and can

become oppressive” (p. 21; see also Gailey, 1985).

Neelam Basnet also recognizes such significant and sometimes oppressive educative

relations in Nepal:

Father is uh easy to convince them. But mother, and what they will tell
me...you know, "oh I am uneducated, I am illiterate and I can manage, 1
give birth, and I care my child, and I am a housewife, why should I have to
send my daughter to school, no, no, no, you people, my daughter, she will
be, uh, you know...if educated they will get married by themselves, uh she
will love uh someone, and she will go....away from the house....and if she
will do like that and our prestige will be gone."
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And uh its a very pity, you know, it was very difficult to find the girls
and who can come to be a female teacher in future. It was our uh difficulty.
And when she will train, and the people will not give the job for female
because they thinks, "oh, female how can she teach....she does not know,
know how to teach," even she's uh trained, she got training and I mean that
was the discrimination. It was very, very deep-rooted problem, you know,
not only one problem....there were so many problem. (life-history
interview, 19 February 1993)

What does each woman have to build upon? And what forces, ultimately, drive these
mothers and daughters in their activity? Like Westman (1991), I suggest that the answer to
these questions is the same story: to feel at home with one's own people.

There is as yet no one structure, no one main story of progress, no curriculum, and
no conceptualization that can accommodate the relationships and insights of all people.
Here I am indebted to Middleton (1993) and Miller (1990, p. 17) for suggestion to "explore
what happens when instead...we base our curriculum on conceptualizations of 'the teacher
as the researcher of her own underlying assumptions, as connected to her particular
biographical, cultural, and historical si wations™ (Middleton, 1993, p. 174). Research on
teachers and teacher education is challenging categories to activate such potential.

If "gender is a conscription of persons into a kind of dictionary” (see Hogle, 1988, p.
99), my own story of being female and becoming a teacher is a telling image: A footin a
New World as well as one in an Old World. A story of being and becoming a feacher in a
New World in my own family context of artisan/peasants and workers holds this meaning:
It means to occupy an unfamiliar space in a new centre or nexus of power. 1: *he Oid
World/New World context of learning in Canada from the stories of displaced German-
Romanians in my extended family, I was taught teachers are spiritual leaders “"who can see
right through you"; while to be a woman is a locus classicus, best-known as a site of
vulnerability. One Nepalese daughter imagining herself as a mother advising her own
daughter invokes a heartfelt sentiment shared by other women I encountered in

conversations in Nepal: "I don't wish daughter to get married and go to another's house”

(woman student teacher, life-history survey, 1993). Understanding such course of travel
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and its consequences may serve as a pedagogical signature of a curriculum critical for
women and girls.

And it has been written that "the degree and extent of change in a complex system,
such as the higher education field is dependent upon the intersection of interests, strategic
behaviour, norms and values, and ideologies of all concerned” (Meek, 1991, p. 166). This
raises two points for mothers and daughters of Nepal, which are just as relevant to the
higher education field. Meek (1991) suggests: 1) "structure itself should be viewed as a
source of change" and 2) "an individual's or group's disposition towards change is largely
dependent upon their position" (p. 156). Bourdieu (1988) suggests, that "it is not, as is
usually thought, political stances which determine people's stances on things academic, but
their positions in the academic field"—and I might add, my response to his call, their part
in the continuity of plotlines from kitchen to classroom—"which infcrm the stances that
they adopi on political issues in general as well as on academic problems" (pp. xvi-xvii).

I am rc.ninded again how "the artist as teacher,” as teacher-researcher, "has to look
for new possibilities and suggest ways of healing the wounds of history" (Nandan, 1991,
p. 139). Like Virginia Woolf, Christa Wolf, and other women, 1. ton, see the challenge,

"as a pacifist 'Outsider,’ forced to try to find her own words" (Oldfield, 1989, p. 162).
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'"The answers were in [our] stories. The answers were [our] stories'’

Listening to a life lived as a composition of value takes space and time. What the
effort tells us about women who become teachers and who have had to be advocates of
their own further education and then became advocates of f=male ¢ 1 :ation in general is
some of what it means to be in the world and to serve. Having listened to Nepalese women
teachers talk about the social significance of their lives and, then, only in retrospect coming
to realize the significance overall of what I had asked young women becoming teachers in
Nepal to imagine themselves as—mothers zdvising daughters—I found not only my
approach to theory had changed, but I had becn changed.

As White (1992) suggests, with all that is in one's mind when we set out to study and
to write about women, as a woman, the difficulties experienced "in actually
operationalizing this focus leads me to suggest a new category—'desk-sound’: to capture
the radical disjuncture between the 'logic’ of the academic desk and the practicalities of field
research” (p. 5). When I return irora the field, what is the position from which I will
"see,” from which I will hear?

To regenerate imaginative dialogue between the academic literature and women
teachers' interpretations, as models of diversity and possibility played out within ascribed
roles in the home, school, neighborhood, and community of the North/South
hemispheres,? is also to take a turr: toward an inclusive family of stories about woman as
teacher. The early learning that takes place in our lives have "existential znd internal
~onditions" (Clandinin & Connelly, 1994) and cultivate or silence voice (Belenky et al.,
1986; Grieve, 1994). Nepalese teachers tell us that for mothers and daughters to be
themselves is to be exiled by many others, and even from each other, and yet to comply
with others or even each other is to be exilz=d from themselves.

Guru-lekhika tells us that a v.omun "must be willing to feel anxious sometimes,
otherwise she might as well have stayed in tiie nest” (Estés, 1992, p. 84). She tells us that

she has been wounded by the sorrow of the life of her mother:
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Ah, [my husband] is supporting me. He is very good, yes. He always
supports me. And whenever I write stories and ke just, he's the first, um
you can say, not audience, you can say listener, no? He just h sits and he
listens carefully....He is very gocd, yes....Yes, yes, yes. And sometimes
he just...encourages me, you know he does all these things. And sometime
he told me that "if you don't work, I think I will be able to feed you. Uh, at
least daal bhaat [the basic foodstuff of Nepal, daal-leniils., bhaat-rice
(boiled)], 1 can provide you by my work.” There is something inside me, I
don't feel secure, you know. Because I have seen the life of my mother and
all. (life-history interview, 29 April 1993)

Whereas one of her stories has becon:e a tcaching tale for use at the "campus level, and

1042... levels, and the student: have to z<ad” and "study this," her mother's story sets up

for her this internal preconditinn:

And uh I don't feel security, you can say that, because there is psychology,
because of my chiidhoud because I had o face many trouble and I don't
believe men, actually I Jon't believe my husband also sometime, you
know?...Because it makes, that uh now I am earning, now I am doing so, 1
am getiing evcrything, I think, I may lose, yes, if it's some money or love,
like that, it come to me. (life-history interview, 29 April 1993}

{~ Canada, Gaskell, McLaren, and Novogrodsky (1989) have helped me to assert
that if a mojor objectivc of any government is to increase women's and girls' participation
in the educatinnal activities of a country, then "to empower girls as students, we [alsc] have
to ecrapower women as educators” (p. 63) of ferzale conceins. Women and girls' survival,
agency, perception, ard "education hinges on the strength of her knowledge, and the fate
of her resistance.” a theoretica! "journey linked with the recovery of voice" (Gilligan,
Lyons, & Hanmer, 1990, pp. 3-4). Ciris face a major conilict in becoming at once an
adult and a woman in their culture, "the deeply knotted dilemma of how to listen both to
werself and to the traditior., how to care for herself as well as for others,” and "this dilemma
is frequently so difficult for adolescent girls and adult women that it can confound belief in
their own perceptions and experience” (Gillizan, Rogers, & Brown, 1990, p. 32%). This
is a tormenting tension that mothers and i}sughters know well must be borne.

I have leamed from Neelam Basnet and others to see "the process of creating

intellectuals” in the creating of daughters who can carry on long-term female advocacy as a
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process/project that crosses boundaries and "is long, difficult, full of contradictions,
advances and retreats, dispersals and regroupings” (Gramsci, 1971/1980, p. 334).

To achieve such insight and discursive practice that builds bridges between levels of
meaming when I get back home, I musi not only honor all those women who have gone
before but those for whom Nepalesc women teachers and I are working, those who come
after. And "while women's lives have been intertwined for decades," and such pairings or
teams as I migit make with individuals in Nepal, may have "difficult raoments,” we will,
likely, stay "together in a tightly knit working relationship” for as long as the "warmth,”
generosity, and support generated betweer and amongst us is extended (.}3ns0, 1993, p.
261). Casey (1993, p. 67) believes "a problematic recognizes that problems are never
really solved,” thus, T must honor these women and myself, their questions and my
questions as, following Johnson (1980, p. 202), "elements taken from different existing
problematics may, in a new crder, and constitv**ag a new field, yield us greater explanatory
power and political purchase."?

To enter inio the current situation for women who are and who ar¢ becoming teachers
in Nepal is to enter a site of vulnerability and a site wherely she may extend her story to
achieve social status, making this more than just a site of those interested in and responsibie
for encourzging and making possible women's and girls' increased participation in
educational activities of the country. I have come to believe that harsh prejudgine s of any
of the plavers, boti; male and fe:nale, suggest one instrument is telling the vhole story. My
assumption is that a simple politicai .i:strumentality can never tell the whole story, even in
terms of on= insrrument. Isaiah Be* '~ prose and oint of view plucked just so reveals a
similar return: ""Out of the cro<ked wiuber of humanity,’ he quotes Kant as saying, 'no
straight thing was ever made'....Contradiction is necessary” (in Allemang, 1994, p. All).
I founc where there is consensus there sometime: -ppears to be stalemate and where there

is contradiction there may be further mover

1 | am indebied to Margaret Haughey for this rich .= - sphar.
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2 This is a juxtaposition of two translations: Here, a male Nepalese Brahmin colleague distinguished
himself by sometimes writing and/or telling me that "this 1+ not true,” as did another Brahmin female, or
“that is not true” and then in brackets telling me what was true. Or someumes the words that they chose
like "inculcate” seemed out of place when juxtaposed with the words the s2acher herself chose in English or
those heard in the ficld by an American Peace Corps worker and her low-caste Nepalese husband whom I
hired to accompany me on a walk to meet this mountain village teacher. Unless otherwise noted in the
text, the women teachers I encountered in Nepal spoke in English. And after discussion with the Nepalese
community in Canada, there was sone agreement that the translators in the field had the upperhand by

being there, by proximity to the teacher and the teacher-researcher, by looking in both our eyes, and by
contemplating all our gestures and silences. This woman's words were further complicated in the sense that
sometimes she spoke in Gurung.

3 The term "Third World" and its "naming" has been subject to subsequent changes in the vocabulary of
development. I am retaining the naming employed by the authors at the time of their writing. Measor
(1994) reminds us that "there are theoretical and political questions involved in the language we use 1o refer
to...countries” (p. 11v).

4 Here I am indebted to Margaret Haughey, Department of Educational Policv Studies, University of
Alberta, for pointing out the disconcerting capitalization of International Literacy Year juxtaposed with the
lower-case implication in Year of the gi*/ child. 1 have chosen to retain the representation employed by
MQGEC/UNESCO (1990, p. 34) as a display of dissonance in sign.

5 Goetz (1991) notes that “the process of modifying women's projects to fit the blueprints for standard
development projects has distorted their original objectives” (p. 135), and this would ceriainly apply to the
EGWN Project (see Education of Girls and Women in Nepal, 1989, a draft working paper for internal
discussion that was made available to me by UNICEF/Kathmandu staff). However, I do not believe the
whole story can be ncaily pinned down. T:.  -id-wide shifts in approaches, since the 1950s, to social
development policies offer a picture cf diver.ity of interventions for women aid girls in developing
countrics that have been categorized by Buvinic from "welfare” to "equity” to "anti-poverty,” to two other
approaches, naniely, to "efficiency” and "empowerment” (Meser, 1991, p. 9+). The EGWN Project touches
on all of these approaches at certain times, yet it does not fall withia the coriines of any one of them. This
has been a strength rather than a weakness of the project and reflects the suppor of and working between the
linc. of Meelam Basnet, who, for the duraticn of the pmject, not only offered support but found complex
terrain suggestive, in time and spacc, of contingency, irony, and solidarity, and she carried out the plans and
projects/programs in her capacity as Chief, Office of the Women's Education Project, Ministry of Education
and Culture.

6 This young teacher has raiscd a very significant point here and is one that White (1992) has raised when

she writes that "in rural Bangiadesh, as elscwhere, a single woman is an anomaly and something of a threat”
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(p. 154). A woman who stands alone, who stands for herself, who stands up for herself is much more
vulnerable to (for instance, physical) attack. Writes White (1992), "it is also a major obstacle for single
women in becoming self-reliant: rumours about...loss of virtue are inevitable and vicious” (p. 154).

7 From Clandinin and Consiclly (1994): "The answers were in the stories. The answers were the stories.”
8 New Zealand, Sue Middleton's home base in the Southern hemisphere seems to have much in common in
terms of educational restructuring in a time of conservative restoration with parts of a Northern hemisphere
nation, Canada, and one of her provinces, for instance, Alberta, and especially with regard to the
relationship of the dominant discourse of scholarship as it is fed to these countries by the United States and
Britain. This is a unique period in history, not least in the changing and fluid economic and political
realignments in the world (Watson, 1992), but also, more specifically, in gender paterns which are
beginning to be seen as very similar around the world (Kelly, 1992b). International COIE:Iarisons arc onc
way of trying to test theories of what is significant in relation to gender equity and education (Yates, 1992).
9 This has an affinity with Gramsci's (1971/1980) "own construction of continuity" and suggests to me,
that although those most often heard in my family spoke as if "they had a monopoly on the past, not only
conservatives have a heritage" (Casey, 1993, pp. 156-7). Douglas (1966) suggests "as time goes on and
experiences pile up, we make a greater and greater investment in our system of labcls. So a conscrvative
bias is built in” (p. 67). It is herein I have choscn to make probleatic that which gives us confidence.
Casey (1993) shares in this lament; "Alas, the relationship of the left to its own tradition(s) is not an easy
one,” adding, "'(s) in the same sense as Lather (1991:xv) writes about ‘fem:nism(s) and ‘neo-Marxism(s),’
to indicate multiplicity of theories/practices within the largest category, as 'v:. = within its various
historical ‘parts™ (pp. 174-5f). We can sce this as a strength rather than as a weakness. Nandan (1991) is
insightful when she writes, "To be able to see the world as plural, diverse, secular and democratic is a rajor
~hallenge to the ir. ilectual mairrity of the educators and opinion-makers. This is not an casily autainable

task for it requires sea changes wiiin one's conceptual and cognitive framework” (pp. 135-6).
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Chapter 3
WOMEN'S VOICES 'HEAR EACH OTHER INTO SPEECH'!: PULLING ON

THREADS
"the answer' "virginia woolf"
Tell me every detail of your day— they published your diary
when do you wake and sleep, what eat and and shat's how I got to know you
drink? the key to the roon. of your own in a mind
How spend the interval from dawn to without end
wark— and here's a young girl
what do >u work at, read, what do you on a kind of a telephone line through time
think? and the voice at the other end comes like a
Whom do you love and how much?— long lost friend. ..
Measure it if you need to know tht you weathered the
and answer me, or leastwise answer half. storiz
These are rot idle questions, they provide of cruel mortaliy
the spindle around which new-spinning @ fmndred years later i'm sitiing heve living
wool proof
winds as it dreams its future.... ...each life has its place
—P.K. Page (1994) the place where you hold me

the dark in a pocker of truik. ..
and so it was for you
when the river eclipsed your life
and sent your soul like a message in a botile
to me
and it was my re-verse [re-birth]...
—Indigo Girls (1992), rites of passage

Research design
Nepalese women teachers are regarded by at least some members in sociological and

educational research story and conversation circles to be positive role models for girls. In
these circles where correspondence amongst members is changeabls, the female teacher as
"change agent" is regarded as having a strong voice and character siie may extend in
learned soci~ty. In accord with my doctoral committee, I took this research question to
Nepal: '

How have Nepalese girls come to be teachers in contexts where men and

boys outnumber and outrank women and girls in educational hierarchies and

in the dominant discursive text and, furthermore, what might we learn if

women teachers' life stories counted more significantly in the larger public
romain?
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Depending upon the method I chose there was the potential I could return having
extracted what others may take the credit and pay for, more "conscious of my positioning
within the ruling apparatus with power to record and to inscribe” (Middleton, 1993, p. 148;
Smith, 1987), even then only as an errand girl. Like Middleton (1993) and Oakley (1982),
I wanted to pull on threads between researcher and respondent, as a "personal involvement
is more than dangerous bias—it is the condition under which people come to know each
other and to admit others into their lives" (Oakley, 1982, p. 58). And it is a "feminist
impulse” (see Casey, 1990, 1992, 1993) that helped me in considering such research: To
answer back as one of many passionate scholars whose creative Furies have taken them on
a similar journey to write about their own lives and the lives of women as a way of learning
more about teaching.

As a teacher-researcher, a different, if not dissident daughter of displaced persor. in
Canada, and a mother, I have questions of my own. I want to ask and answer to these
questions:

What does it mean to be a woman and a teacher in the world today, and
where and who are the other women becoming teachers that I need to
know? Where are the mothers and daughters telling their own stories??
How and why have they and their stories been hidden from me? How
might our shared, and sharing of, experiences and knowledge extend and
strengthen what it means to be a woman and a teacher, a female researcher

as a receptive ear from a "foreign” land and a female speaker whose voice is
being heard, boik in a developing context?3

Choice of life history analysis
From my reading of the literature on education and development, the way that
questions have been framed to understand the patterns of women's education and work
often are not generated by looking at the world from the perspective of women's needs and
lives (Kelly & Elliott, 198Z; Kelly & Slaughter, 1991): A "devastating conceptual error,”
according to Minnich; Lerner suggests that looking at the world from a woman's
perspective is as significant as "the Copernican revolution” (in Personal Narratives Group,

1989, p. 4). Through such a "Copernican" lens, I attempied to gain an understandir.7 of
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what it means to be 2 woman and a teacher and whether there are threads (i.e., gender-
sensitive methods and cor:cepts) to pull on.

The method used in this study is life history analysis, which focuses upon what Mills
(1959/1970) and others have referred to as the "tension between biography, history, and
social structure” (Middleton, 1993, p. 159). This method allows the researcher to
concentrate on how social structures "heip construct our 'gendered identities' as women or
men; how such 'gendering’ has changed over time; how it varies between social cultures
anu social classes” (Middleton, 1993, p. 149), yet remains "sensitive to context,
interaction, and response” in terms of composing life (Bateson, 1989, p. 2).

Life histories present analysis based upon field notes and other forms of records
(Sanjek, 1990b). Adair (1960) describes the life “istory fieldwork process; informative
accounts of collecting life history field note texts are provided by Freeman (1979), Mintz
(1960), and Winter (1959); and Langness and Frank (1981) and Watson and Watson-
Franke (1985) offer a historical and critical overview. Even though there is critical
information about the life history method, particularly with regard to women setting out to
record the lives of women who are and/or who are becoming teachers (Casey, 1993;
Middleton, 1993), no perfect way exists to gather and present life histories (Crapanzano,
1984; Patai, 1988).

Life histories offer much promise for capturing the socializing influence of the full
1ange of life experiences or "architecture of the self” (Pinar, 1986) that women bring to
teacher educat.on programs and to teaching (see for example, Casey, 1992, 1993;
Middleton, 1992a, 1993; Nelson, 1992; Prentice & Theotald, 1991; Weiler, 1992).
According to Zeichner and Gore (1990), in recent years, studies in a number of countries,
have employed a variety of biographical, autobiographical, and life history methods to
understand the ¢ velopment of teachers' knowledge and, thus, teachers as "change
ager.’s." These include: ~utobiography (Grumet, 1580, 1988; Pinar, 1986); collaborative
auto!-iography (Butt & Raymond, 1989; Butt et al., 1992; Butt, Raymond, & Yamagishi,
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1988); narrative inquiry (Connelly & Clandinin, 1987, 1994); repertory grid techniques
(Ingvarson & Greenway, 1984); diary interviews {Burgess, 1988); and the combined use
of biographical and ethnographic methods and/or conversation and narrative in the same
study (Bajracharya, 1993-1994, 1995; Chitrakar, 1993-1994, 1995; Clandinin et al..
1993c; Florio-Ruane, 1991; Raymond & Surprenant, 1988).

This is a dynamic area whose recent burgeoning of critical and imagiuative methods is
gaining momentum as the lives of women who become teachers come to be heard and to be
published. "A feminist impulse...gives energy to much of this work, with an explicit
purpose of counteracting the systematic suppression of women's voices” {Casey, 1990, p.
301; see also Geiger, 1986 for an extensive overview of women's life history research). 1
would like to add my own experiences to acquire a better understanding of women's
experiences of education. But "methodological reorganization” (Smith, 1974) is directed in
its development by its audience(s) and Middleton's (1993) reminder is telling, for a
doctoral student's writing "to pass, it would have to fit the conventions of the dominant
sociological and educational research communities” (p. 67). Given that constraint, I
wanted to describe that method that would not alienate women teachers from their stories,
or alierate me from mine. Like Middleton (19¢3), I did not wan! to turn teachers'’
narraiives "into abstracted data”; like Oakley (1982), I felt the need to transform "the
methodology of ivgien:c' research with its accompanying mystification of the researcher
and the reseax -~ -8 cuicstive insnments of data production” (p. 58).

I was logkin. tog. . 3 this researck in 2 way that was both critical and imaginative.
Recent work seeks to g2:vr and analyse biographies, avtobiographies, oral histories, life
histories, and personal nzrrative research in the field. Some of this work which uses
various forms of life history methods (i.e., Butt, 1984, 1989; Quicke, 1988; Ti.»n, 1987)
clearly illustrates the educriive and emanc. patory potential of research that seeks to
understand the development of teachers' knowledge (Zeichner & Gore, 1990). Sume of

the recent work highlights the critical and the imaginative, i.e., respect for the
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“interpretations” as well as the pieces of "information," which are supplied by women
(e.g., Casey, 1988, 1990, 1992, 1993; Mi ‘leton, 1985, 1992a, 1993; Popular Memory
Group, 1982). This fits.with the central concern of my study, which places emphasis not
on past events but the interpretations we make of them and the importance women and girls
attach to these interpretations in their becoming strong characters or "change agents"
through their transformatiun tc teachers.

Rationale for employing qualitative research techniques

It has been noted that "the high visibility of labour market considerations in
educational reform work subsequently influericed research models,” and that predominant
"quantitative" research techniques "tend to adjust to the 'straight roads...while women's
winding routes have been set aside”; thus, "women were so often looked upon as 'gravel in
the machinery' in educational policy” (Elggvist-Saltzman, 1992, pp. 41, 46). As such,
qualitative research techniques are recommended: To date, studies which include a small
number of women interviewed to elicit their life stories have revealed that educational
decisions are the resuli of a complex intéfaction wherein a network of social relations can
be traced (e.g., Casey, 1588, 1993; Elgqvist-Saltzman et al,, 1986; Middleton 1985,
1993). Women's educational dreams, plans, and obstacles have revealed how their
experiences of becoming and being a teacher are interwoven with their experiences of roies
as daughters in certain family and socio-economic contexts, as wives, and, not least, as
mothers, not in oppositional but in relational terms.

Elgqvist-Saltzman (1991, 1992), Elgqvist-Saltzman and Sampei-Kjellson (1986),
and others interested in promoting more fruitful communication between researchers and
respondents in the North and in the South (Elgqvist-Saltzman et al., 1986) have revealed
that the evaluation of educational reforms is a very complex question. These researchers
make it quite clear that many social aspects of which we are still unaware, for instance, in
this study, the Nepal-Canada context, have to be considered to establish cooperation in the

evaluation of educational reforms: "How are women's knowledge, experiences and
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values. ..to enrich the development of society?" (Elgqvist-Saltzman, 1992, p. 52). What
these authors have clearly illustrated is that small-scale studies using various forms of life
history methods are effective for uncovering and understanding many of the social aspects
that can affect educational reforms. And until reforms in higher education focus on "all
sides and duties of human life—within an international research agenda" (Elgqvist-
Saltzman, 1992, p. 54)—"equalizations in both women's patterns of higher education and
their life chances are unlikely to occur” (Kelly & Slaughter, 1991, p. 8).

Respondents

Participants for interview were chosen according to the needs of the study. Initially,
I hoped to interview women with a broad, general knowledge and whose experience was
considered typical, and then, as the study progressed, to expand the study to participants
with particular knowledge. In the end, those who were interviewed had been given
permission by their school principals and were interested in the study. . w.ninated,
network, or snowball sampling are the common methods of obtaining a list of possible
respondents (Morse, 1991). In partnership with CERID and others, nominations proved to
be the most useful, and it had the advantage of easing the introductory phase of the
interview.

The establishment of criteria for inclusion and exclusion of respondents is a
fundamental example of the researcher’s power (Casey, 1988). According to Morse
(1991), respondents "must be selected or carefully chosen according to specific qualities":
for example, they must be "knowledgeable about the topic and experts by viriue of their
involvement in specific life events and/or associations” (p. 132). A "good" respondent is
someone "who has undergone or is undergoing ths <xierience,” for exainp:z, uf being and
becoming a woman teacher, "who is able to re. st i provide detailed experiental
information about the ptcnomenon” and is "wiliing to share the experience with the

interviewer" - e, 1991, p. 132). Controlling who is to be interviewed was ensured by

primary sel:
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The criticism that these methods are "biased" by virtue of the selection process is
valid—"these methods facilitate a certain type of [respondent] with a certain knowledge
being included in the study, but ifiat is the purpose and intent of using these methods"
(Morse, 1991, p. 138).

However, I must add that I was willing to interview anyone who expressed an
interest in being interviewed and in that regard I also expanded the perimeters: for instance,
having met an in-service teacher in a class at a regional Nepalese campus of Tribhuvan
University, where I was distributing questionnaires, she invited me to her school and I
interviewed her and two of her colleagues. She was very grateful for being included and
her friends at her school also were excited about being involved. I also heard about a
young Rai teacher through a friendship that occurred in the field. I accompanied a
Canadian expatriate and her Nepalese son to school for a parent-teacher interview; and
having met the principal, I was given permission to interview his daughter. In the end, the
only constraint to selection was time, for the longer I spent in the field word-of-mouth,
referred to in other places as "an amazing system unknown to Western technology (¢.g.,
“coconut wireless" or "coconut telephone™),4 exnanded the number of invitations to
schools I received from principals, teachers, and parents.

Representativeness

One questio. ~v:~ cr is the representativeness of the selected women's life histories
and stories. I must emphasize that the point was to avoid a reductionist approach that
determines thz "truth” of a woraan's words solely in terms of the representativeness of her
social circamstances (Personal Narratives Group, 14853 Rather, I sought to encompass
the multiplicity of ways of interpreting eveni: that . «+nan's life story reveals and which
reflects important features of kot conscious experience and social landscape. I wanted to
hear those truths and to unders:and them clearly, "to discover in which sense, where, [and]

for which purpose” (Passerini, in Personal Narratives Group, 1989, p. 261) they are true
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for the respondent. I wanted these women's words to inform our realities about women
teachers. I wanied to learn to respond sensitively to the experiences of women.
Assumptions

The understanding that Nepalese women are not voiceless or wordless was assumed.
Women who initially appear silent and without self-confidence can make use of
intervention to explore contradictions in social reality. However, I did not encounter silent
women lacking in self-confidence as I was led to "expect.”

I have always assumed that personal narratives are particularly rich sources, and most
recently I felt that they would add theoretical variation to the research because "attentively
interpreted, they illuminate both the logic of individual courses of action and the effects of
system-level constraints within which those courses evolve" (Personal Narratives Group,
1989, p. 6). According to Helle (1991), "where narrative's power of specifying combines
with theory's power of generalizing, ever more inclusive and multiplistic standpoints for
knowing become possible” (p. 63). I had assumed that individual women teachers' stories
were not in and of themselves extraneous to inquiry but central to a valid portrayal (Florio-
Ruane, 1991). I had also assumed that narrative, biography, and/or story are "powerful
teachers of the themes and challenges of the adult years" and a significant sacrifice in the
rite of passage to those adult years are these "implicit understandings" about what we, as
women, bring to our working lives (Brody et al., 1991, pp. 260-2). These authors
emphasize how "narrative and the personal story,” acting "as the predominant schema for
understanding the life course," best "create a context” of interaction and response "in which
professionals can explore the paradoxes" or contradictions of "human development”
(Brody et al., 1991, pp. 262-3). And as Middleton (1993) surmises, I believe, too, "it is
important to bear in mind that the ways we tell our stories—the kinds of stories that we

tell—are brought into being within particular power relations and are elicited by different

audiences” (p. 68).



79

From a reading taken from my own and my mother's connecting storyline, I had
assumed that other women's narratives might also reveal what it is like to be "found" and
"lost” in school and what such loss of human connectedness might entail. Thus I assumed
too that stories "save life. ..through illuminating the power of connection....within lives—
that is, across time and context—and between lives—across time, context, persons,
generations, cultures, and gender" (Brody et al., 1991, p. 264; see also Stafford, 1991).
And I am very excited to write that a significant part of my life as the daughter of displaced
German-Romanians has been saved by my discovery of German and other women writers,
mother« ars as significant teachers, whose life stories and literary and
theolog .cte - . works for peace I discovered in the working through of the connecting
lines of this uissertation (e.g., Christa Wolf, 1976/1980; Dorothee Sélle, 1982,
1983/1988, 1984, 1986; for the connecting story that savad my life see Appendix A).

In response to Butt et a!, (1992) and those who judge the necessity of making surc
that the teacher's life is recounted in ways that seek to minimize the fallibility of memory,
seicctive recall, repression, the shaping of stories according to dispositions, internal
idealization and nostalgia, I feel that I must have assumed that by opening this area up as a

source of possibility, of discovery, this is the very space where knowledge and theory

mmst be and are grounded.
Limitations

The data collection methods were not new to me, but being in Nepal wkile my
committee was in Canada made problematic the discussion and sharing of insighnts,
concerns, and experience regasding further data collection. This was a concem for a
neophyte researcher and a mechanism for communication was established. I took my
personal computer and portable printer to Nepal in order to transcribe the interview
audiotapes, but even without it analysis could proceed during data collection. The quality
of this research rests very much on skills of interviewing, working in a cross-cultural

context, fidelity and creativity, caring and courage, sensitivity and commitment. All this
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and more was needed in coming up to the standards already established by the women
teachers I encountered in Nepal who work with scarce resources and develop innovative
solutions when = “lems arise in the field. Having been trained and worked professionally
as a journalist « catre practitioner, and having travelled to a number of countries in the
South was beneficial.

Interviews were in English, which was not the first language of the participants, but
this did not prove to be a problem. Only two of the interviews with thirtcen women
teachers required the assistance of translation. Having learned English as a Second
Language predominantly from wcmen speakers in the oral traditions of my own extended
family in Canada, and having learned more about oral traditions and interpretation from
Urion (1991) it seemed a natural process that what began before I entered the field assisted
me in learning Nepali as at the same time I began to learn metaphorical explication from
Nepalese women teachers.

And having had dreams of a better world, come like needy children tugging on my
sleeves in Canada, Nepal. ., Venezuela, come like 2 woman in a barrio where I stayed in
Nicaragua who tried every night to tell me by acting it out until finally orie night when I got
the translator away from the loca' beer hall we heard about children lined up like prisoners
against a fence, with these dreams I could not view life and :ravel at their expense. I could
feel the heart, the mind on a radical parailel course. Idon't know if strong feelings are
limitations but when they threaten 0 break the frame, I ask questions. I have to see, I have
to know, I have to wonder why? Is there not a better practice?

As Patai (1988), a literary critic, who collected, edited, and translated oral accounts of
the lives of 60 "ordinary" Brazilian women of different ages, races, and economic
situations found:

—"What might have been considered offensive personal curiosity" is
transfosme i into something respectable, legitimated by "having a 'project,
including ' € paraphernalia of tape recorders and notebooks.

— Being a foreigner “wvith language probleras "help[ed] restore a needed

baiance between the researcher and the researched, cspecially in the case of
poor...women." (p. 144)

(3
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Responding to current conditions by devising innovative methods and implementing such
techniques has been used by theatre practitioners the world over for solving problems of
cross-cultural communication (see Schulz, 1990b). "The intellectual search for meaning is
essentially a creative one and this creativity emerges from an inherent faith in, and respect
for, the poor" (Hossain, 1994, p. 186). Having worked through modemisation theory to
understand the method of educators working with scarce resources in Bangladesh, Hossain
(1994) states, "in this sense, power lies in the mobilisation of cultural values" (p. 186).
Communicating "across difference" leads to unpredictable and interesting explanations that
have currency in postmodern times. Learning to live, work, and make a "home" in a new
setting, even a simple thing like buying cooking oil (it was adulterated with water) or sugar
(I was warned by Nepalese women how the sugar might be cut with ground glass) were all
part of the experience.

The context of representation, "a distance separating the spoken words from the
written word," involves presentation, facilitating comprehension of others' stories (i.e.,
"how will this play in Peoria?"), and the further distortion of editing and rearranging in
conventional forms (Patai, 1988; Plath, 1990). To the inevitable distortion of presenting
oral history in the conventions of the written form, the further distortion (and
resonance/reverberation) of conveying in English what was spoken in Nepali or Gurung
must be added. When we analyze a life history, we are analyzing a text, not social reality,
but rather, a text which is itself the product of a complex collaboration. Crapanzano (1984)
is skeptical because he sees

a real limit to our lucidity—total lucidity, the omniscient narrator, is a
literary construct—and to our communicative capacity. A discipline that
lays claim to science still has to recognize such limits is not to have to
remain silent...but to operate inventively within them. (p. 959)
This directs me back to E. R. Wolf's (1988) perplexing question: "Are we not faced with
more heterogeneity, more interaction across boundaries, more interpenetration, more

interdigitation, more complexity...than we have allowed for in much of our past

endeavors?" (p. 753).
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At the point of summing up, one is {eft with an understanding that recognizing
limitations in research and working through them may actually be the starting point for any

good practice, a point that is neatly stated by Kappeler (1986),

I do not really wish to conclude and sum up, rounding off the argument so
as to dump it in a nutshell on the reader. A lot more could be said about any
of the topics I have touched upon....I have meant to ask questions, to break
out of the frame....The point is not a set of answers, but making possible a

different practice. (p.212)

This is a practice whose practitioners believe, as does Clandinin (1992), "that listening to
teachers' stories is a way of beginning to share with teachers the work of educational
research,” who believe and reserve "a place for teachers' stories alongside researcher’s
accounts in o:der that voices from both theory and practice can be heard" (p. 61). From
such a vantage point, Clandinin (1992) suggests that "we can then begin to construct
methods of working with current and prospective teachers and researchers tc educate them
to the imaginative possibilities of reading this literature" (p. 61).

Ethical considerations

Coming to know Nepalese women teachers and teachers' life stories raises a number
of ethical considerations that also impinge upon a number of domains. Measor and Sikes
(1992) note that the question of a value base is rather neglected and very little about ethics
has been spelled out. These issues have not been spelled out in the University Policy
Related to Ethics in Human Research (University of Alberta, 1985), which addresses such
basic tenets as safety, anonymity, confidentiality, informed consent, and researcher
responsibility and competence.

Patai (1988) suggests that "given the structural” implications, "inequalities. . .typically
exist between researcher and researched"; issues of power and process raise "important
ethical problems." Conversely, she also stresses another dimension of the interview
process, "the sheer pleasure of listening to a person weave a tale. Oral history is seductive
work, not only to the speaker but also to the listener” (p. 145). For women teachers,

telling their own stories became an "extraordinary event” (Casey, 1993); for working-class
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or low-income women, telling their own stories became "another luxury” of "limited
access” (Patai, 1988).

Goodson (1992) suggests that both ethical and methodological issues of power and
process are best dealt with through thorough and clear procedural guidelines: informed
consent, followed by feedback and negotiation of all data and reports; teachers having a
final power of veto over the data and reports in which they feature (p. 247). Technicai
considerations of how to handle the raw data of research, which involves questionnaires
being identified by codes and not names, data reported anonymously or in aggregate from
various sources, informed consent in writing, safe storage of data, erasure of audiotapes
upon completion of the research process, are not difficult, but using these women's stories
for teacher-research purposes requires an ethical commitment that goes beyond these
relatively easy to resolve issues (see for example, Clandinin & Conneily, 1988).

One way, put forth by Zeichner and Gore (1990), to begin the democratizing process
is to ensure that, at minimum, those whose are studied have an opportunity to read and
react to researchers' portrayals. As was expected to be demonstrated by these women's
stories, no woman's life is exactly like any other woman's life. Each woman is unique,
and her transformation to teacher is unique to her. Follewing Schmukler and Savigliano
(1986), I propose "that the interpretation of each other’s realities should be the outcome of
a dialogical process in which negotiations and exchanges of meanings are made explicit and
help to evaluate the ongoing process of research and action” (p. 37). Zeichner and Gore
(1990) suggest that

if there are disagreements between researchers and researched about some

aspect of the socialization account, then eiiher these differences should be

negotiated until some agreement is reached or the perspectives of those who

gacz §tudied should be published along with the researchers' accounts. (p.
And these authors suggest that "ideally, there would be mutual constructions of the

socialization portrayals" in these stories "by the researchers and the researched” (Zeichner

& Gore, 1990, p. 342).



84

I have been led to take one step further with the dedicated teachers I encountered in
Nepal. I have been led by engagement in mutual discourse to recognize I share in this
belief, that ideally the vutcome would be new creation and re-creation, that new knowledge
might emerge from our personal interaction. I would like to stress that my commitment and
sensitivity to research, in terms of learning, thinking, and action, crisscross domains. This
is a point of view that is not yet fully developed in the dominant discourse, but has been
developed in me in educative relationship with these and many other dedicated teachers.
Hence, my aim is that they and we, and those who come after, must benefit in some
substantial way from my research labours. Thus, I continue to work recursively to extend
voices to receptive ears and vice versa.

What I bring to the task of listening 10 Nepalese women teachers is this: "A hearer
isn't meant to understand the story at all levels, immediately. It is as if it unfolds" (Urion,
1991). I found it particularly moving and in terms of the responsibility and response-
ability I now have, when a mountain village Gurung teacher and another teacher a day's
walk away, Guru-aamaa, recounted a day in each one of their lives that began in the usual
way but ended at this point of significance: when they met me. What this then went on to
complete in their story of being and becoming a teacher in Nepal was similar to a concern
that other women teachers told me motivated their desire to speak about their lives: The
hope that it would help other women and girls and help those who think, and perhaps, act
on such a concern.

This text is full of metaphors I am still in the process of unfolding: "It would be
impossible to unfold them all" (Lightning, 1992, p. 63). These women who are and who
are becoming teachers in Nepal, I encountered, are vulnerable and made themselves open.
As a woman and a listener, I am vulnerable and made myself open. The "recognition of
responsibility and authority" came from Nepalese women teachers "having expert
knowledge about the context for knowledge, about the place that specific knowledge is

appropriately brought out, and the readiness of the individual to perceive it" (see Lightning,
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1992, p. 63, for a Cree Elder's point of view). Casey (1990) also points out "the ways in
which contemporary women teachers have already theorized and acted upon a variety" of
their own "reconstructions” of concepts as relational, "which can only exist dialogically"
(pp. 317-8). I think particularly of the metaphor for identity that orie Gurung teacher used
in her correspondence after 1 had returned home from Nepal: I refer to her as Guru-heart,
My family and friends call me [a name which] means hear:. 1 realize that
though it is not an easy task for a person like me who had had an education
of low standard in an underdeveloped country like Ne:pal to achieve
success, I feel that if I could get through the barrier...I would put my heart
and soul into it to achieve success, whether I succeed or not. (personal
communication, 24 November 1993)
Interaction makes us vuinerable, because 1 now share the responsibility o speak: This
woman is recognized as the heart of her community and to enter in "the ethos is self-
enforcing. ..if the ethos is violated it can have resonant [ethical] implications in other
spheres of life" (Lightning, 1992, p. 63). The principles of the relationship between us are
"structural principles, which govern "the degree of unfolding necessary,” and "the kind of
metaphor and the extent of [that] metaphor" (Lightning, 1992, p. 63).

Guru-heart's metaphor, and the other metaphors that Nepalesc women teachers have
entrusted me to use to refer to their identity means that "their teachings are individualized"
(Lightning, 1992). And like Lightning (1992) I am also taken with the way that another
Nepalese woman teacher has used heart:

Sometimes it means the physical heart that beats inside a live body.
Sometimes it means something more than that. When it means more than
the physical heart, it always means the physical heart as well. That is one of
the bridges between levels of meaning. (p. 63)
And having come to understand that, I also wish to point "out that there are standard
systems of metaphor that apply to all, as well" (Lightning, 1992, p. 63).

Nepalese women teachers' identity in the text that forms the basis for this thesis is

very vulnerable. What I carry away from these stories is a sense of the enormous cost to

the individual women of the responsibility that they have for the welfare of other human

eings. And as Lightning (1992) points out, "this text could go anywhere (physically),
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and it could be misinterpre’:d, criticized, or inocked” (p. 63). Casey (1990) also noted: "It
is relatively easy to predict that those who benefit from patriarchal capitalism will deny the
validity of the gender-based cultural assets,” in terms of the metaphorical explication and
vocabulary, "of...female teaching force” (p. 3(2). Nepalese women teachers' narratives
will be generally concealed within the dorninant system of metaphors that are applied to all:
"A masculinist prescription for industrial-like quality control and military-like discipline”
(Casey, 1990, p. 302). As well, "what is somewhat more puzzling is the depreciation of
[nurture] i the discourse of certain groups of feminists" that posit relational explication and
vocabulary within "irreconcilable dichotomies” (Casey, 1990, p. 302). Casey (1990)
points out what I understand only too well as a mother and as a daughter of displaced
persons: "Since the maternal relationship can leave a woman in our society so materially
and psychologically vulnerable, it is no wonder that so many look for another metaphor to
describe their connections” (p. 313).

If the interpretation does not reflect the women's understandings, it could mislead
others. To imagine that there is such a personasa " generic teacher” could also mislead
others about the diversity and complexity of teachers' experiences. These narratives teach
us aboui the social construction and lived-experience of metaphor. This is a consistent and
deeply shared concern I have in common with Nepalese women teachers and others not to
mislead but to set in place the proper circumstances for understanding to happen (see also
Lightning's [ 1992] discussion, p. 63). There is also this shared concern that motivated our
continuing interest in metaphorical explication of the topic: To continue to use whatever
means, "to point out,” as Guru-lekhika says in her life, in her writings, and in her
recollections with me, where the teacher, the listener, the rcader, the metaphors, the
conversations, fit in time and space, is a role she referred to as having taken on very early
in her life, literally, as a compositor in a print shop. When a hearer has that story, the text

combined with the performance of it, and knows the narrative sequence of it, there is yet
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another story to be told and it is contained within that story (Urion, 1991). This is the role.
Guru-lekhika suggests, of a very good teacher.

My original doctoral supervisor. Carl Urion (1991) passed along to both Walter
Lightning and myself an unpublished manuscript he wrote for his own children on how to
listen to stories. As I continue to tell and retell stories and to find ways for this story of the
researcher and the researched to unfold as I answer with my life, I agree this "is an
incredibly complex genre" (Urion, 1991). Our theories and methods of engaging oral
traditions with a teaching culture will be more complete when "the activities of family living
and childrearing" (Martin, 1985) are recognized as "a work of public conscience and
legislation" (Ruddick, 1984). What teachers' stories require is not only "a person who
speaks the 'high' version of the language,” in terms of gender-based cultural assets, here 1
am speaking about what Ruddick (194, 1989/1990) has argued so well, that we need to
bring the rich emotionality of "a rransformed maternal thought into the public realm.” We
need to know and to bring "the principles for 'unfolding' the stories" of nurture, and have
"some degree of skill in constructing” and reconstructing, telling and retelling "such
stories” (Urion, 1991) with our lives: "Learning is felt" (Lightning, 1992).

This is an ethical implication: What has taken place between the researcher and the
researched, like the teacher-as-mother and the student-as-child, like the method that has
produced this text, "is not a product of transferring information” (Lightning, 1992). It has
taken place "in I-thou terms" as an "encounter between two human beings which is the
essence of education" (Casey, 1990, p. 318, see alsc Casey, 1988, 1993; Huebner, 1975).
And this would seem "to be a distinctive and essenial element of any feminist [re]definition
of nurture in education" (Casey, 1990, p. 318). As Guru-heart's metaphor unfolds I begin
to understand more and more that this "is a product of creation and re-creation, in a mutual
relationship of personal interaction, of information" (Lightning, 1992, p. 64). Hence, "itis
not just a cognitive (mental) act,” that needs stressing here, "but an emotional—thus

physical—act" (Lightning, 1992, p. 64). And I am just beginning again to pull on threads
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in my own story: for example, of coming to undersrand how in my iime on the Ship for
World Youth, a three-month Japanese government sponsored "floating university," [
learned many lessons that now seem to have prepared me in some way to listen in just this
way. It means understanding what it meant when the leader of the Tongans, Ahosivi
Naupoto, said to me as the leader of the Canadian participants on that sea-worthy journey,
"make your heart comfortable." It means "to act in a heart-felt manner: to rely on our
feelings as human beings, the feelings of compassion and love" (Lightning, 1992, p. 83).
I have encountered teachers who speak of such acts and mental states that resonate through
other domains: "It is a sensation. It is something that involves emotions....Learning is
ideally a spiritual thing, because the compassionate mind is one that is spiritually centred”
(Lightning, 1992, p. 64). "Close your eyes so that you can see further" (Elder at
Maskwachees Cultural College, in Lightning, 1992, p. 87; emphasis added). There is yet
more to consider in terms of ethics, in terms of the researcher and the researched, in terms
of the learning that takes place, that must be reciprocated, that must be extended when we

do this kind of work:

Because domains are connected, because we are dealing with things
wholistically, an act that we think of as being in one domain resonates in
other domains. That means that when we think of something in one domain
(e.g., "mental") of having an effect in [another] domain (e.g., "physical”) is
not just that it has an "effect,” it is that it exists in that other domain as well.

(Lightning, 1992, p. 65)

In New Zealand, Middleton's (1993) evocation of teacher as musically-
spirited/minded dreamer/healer would ©nd resonance with the metaphors and the teachers:
Guru-aamaa and Guru-heart. These particular two Nepalese women teachers illustrate the
assumption of resonance/reverberation that requires much further extension of an ethical
standpoint: "Description and language [make] reference to many different domains and
contexts. They are connected. Something spoken,” something described, "has an
effect....It resonates. That can be at the physical level, where spoken words physically
vibrate the air, vibratc the eardrum, and resonate meaning" (Lightning, 1992, p. 64). A

"double power” comes in literary terms through symbhais, for instance, or onomatopocia.
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In oral traditions,"the singing of song and using the heart as drum are both mystical acts
awakening layers of the psyche not much used or seen" (Estés, 1992, p. 161). Guru-
aamaa's recounting of having sung over the bones of her leg to make it strong enough after
the unsuccessful medical interventions provided by her expatriate sponsor-mother is
spiritually suggestive, but it also means physically, literally, "And I was not strong enough
but I started to teach” (Guru-aamaa, life-history interview, 4 May 1993). Thus, Guru-
aamaa lives. But Guru-heart and three other Gurung woman teachers are suggesting that
their heart is also being cut or wrung out as an expense by recert restructuring of schools.
According to
Hindu Tantras.. .the heart is the Anahata chakra, the nerve center that
encompasses feeling for another human, feeling for oneself, feeling for the
earth....Giving one's heart for new creation, for new life, for the forces of
Life/Death/Life, is a descent into the feeling realm. (Estés, 1992, pp. 159-
60)
Whiile nurture is here consistently ascribed to women, "authority, which is always
withheld, becomes an issue of severe gender conflict” (Casey, 1990, p. 318). And even
though Nepalese women teachers are also
women who have "authored" their own lives in significant ways, and have
written the social script for themselves and for others...their narratives
document the enormous obstacles which contemporary women must
overcome to establish the sense of personal authority which is vital for
every person. (Casey, 1990, p. 318; see also Young-Eisendrath &
Weidemann, 1987)

A strange thing happened on my journey to Nepal and back home again: I began to
want to drum up the heart to put it all back together again. When "minds engage in mutual
discourse," one of the ethical considerations is also "not to attempt to state everything
categorically or specifically, but to state things in such a way that there is a continuing
unfolding of the meaning" (Lightning, 1992, p. 64), as living and learning continues. 1
have learned to follow this ethical responsibility, for the participation of any particular
Nepalese woman who is and who is becoming a teacher through this research project is a

duty of care I owe them in my retelling, which is based upon engagement and attention

between what is written and what is never concluded (Lightning, 1992). And what that
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means is a matter I now turn to for interpretation: If anyone takes benefit from my work, I

have beer an intermediary for that expression. And ethical considerations involving this

research and its teaching is based on what I have observed, what I have leamned:

"Relationships between people are inevitably reciprocal” (Lightning, 1992, p. 80). This is

the way I have found and made meaning with my life, the way I follow through.
Interpretive matrix and template

While most of the Nepalese women teachers I encountered spoke in English and their
words (utterances and gestures), selectivities, and silences speak powerfully for
themselves, an understanding of the grassroots and academic moveme- | have attempted
to bridge above and beyond the "desk-sound" in my life became necessary. I focussed
strongly on the process and power of active listeniing I had learned in the company of
significant teachers. These were reciprocaily recognized by Nepalese women teachers as
most significant in gaining their permission and their trust to produce and reproduce
metaphorical snapshots of the work they do with their lives.

I realized many times during this study that not everyone has been taught or is willing
to extend the kind of active participation in listening that I take for granted and that what
Nepalese women teachers responded to, active attention, humility of the receptive ear in
response to the speaker, "will put one in the frame of mind where minds can meet"
(Lightning, 1992). I assumed it was understood that there will be reciprocal effort in terms
of time and space to think mutually with the speaker as would also be required by the
interpreter of her text. This was to be a challenge in terms of both the Nepalese and
Canadian interpretive communities.

A male high-caste Hindu (Brahmin, Nepalese), Assistant Campus Chief responsible
for teacher education at a regional campus in Nepal, who helped me gain entry points into
outlying village schools and to his regional campus, and two male principals (a Brahmin
and an expatriate) did not really understand why I would want to listen to young women

becoming teachers and by speaking to "ethnic daughters” ¢f Nepal. Although they could
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not articulate a coherent argument against me, they still managed to crcate a mood that
served for some time to sustain their dismissive image as powerful. 1 was encouraged to
speak to older women teachers, and even then, they intimated, it was not clear what the
older women could tell me and to never mind wasting time /istening to young women. 1
was told on a number of occasions by various senicr bureaucrats in Nepal that young girls
who are becoming teachers would not have anything to say. I was also told that female
teachers in the rural villages were little better than illiterate themselves.

My interpretation was guided by negotiation and movability between and amongst
male networks and female skeins of threads (so what de you do, "knit one, purl two"): 1
relied on Carl Urion's (1991) explication of principles to listen and to interpret stories of
teachers and on feminist aesthetic in terms of principles for interpreting and for pulling on
connecting threads amongst and between women teachers in Casey's (1993) and
Middleton's (1993) color coding procedures. I was aware in the context of Nepal of the
symbolic color red (Pandey. 1991).

My way to the interpretive process was through what Walter Lightning (1992) of
Cree tradition calls a "compassionate mind." I encountered and have continued to learn
through this "mindset" in many settings and with a diverse group of dedicated teachers who
operationalize such a way to listen and to interpret stories that go beyond the reach of the
times and spaces we call school. It was my work (paid and unpaid) as a combined
Drama/English teacher with the Edmonton Inner City Drama Project in Alex Taylor and
Sacred Heart elementary schools, at an inner city Boys and Girls Club, and at W.P.
Wagner vocational high school that helped me to move and to negotiate in graduate school
having begun by listening to the Native community and to displaced persons, to refugees,
immigrants, and subsistence level communities, and to families on the move.

I took great pains to listen, to transcribe, and to interpret Nepalese women teachers'
stories. I was able to do almost all of the transcription, myself. Iincluded "uhs” and

pauses, and long intakes of breath or sighs, laughs, the shedding of tears, the beginnings



of words, the uncertainty with English, and so forth. When and where translation
assistance became necessary, in two interviews, one with a mountain village Gurung
teacher, and the other, in a group interview session with three teachers, I acted as a guide.
In terms of the interview with a mountain village Gurung teacher, I was accompanied in the
field by an American Peace Corps worker who was fluent in Nepali and by her low-caste
Nepalese "tailor” husband. The Nepalese woman teacher spoke in English, in Gurung,
and in Nepali. I asked my translators and guides to brief me in the field on what was said
and I included their English translations.

When I returned to Canada, I instructed a Nepalese colleague and fellow doctoral
student who volunteered his assistance (and who was paid) in the way I had begun and I
asked him in a similar fashion to fill in the blanks and to re-translate portions of the tape
into English. He replicated this method of translation in the three-teacher interview.
During this interview, I asked questions in English and the teachers responded in Nepali.
One of the teachers could speak in English but she wanted to answer in Nepali as well and
she provided the translated questions to the other two teachers at the time of the interview.

What I found most interesting about these encounters and the translations is that what
I heard in the field was not necessarily translated in the Brahmin translations done in
Canada. For example, at one point, my dov. 1 colleague used the term "inculcated.”
This did not fit either with what the Peace Corps worker and her husband had heard and
translated, nor did it fit with the setting, the sights and sounds that moved me over and
beyond the "desk-sound.” The Brahmin translations tended to reposition the women's
voices in an academic language which smoothed over their own meanings. This is not
meant in any way as a criticism of ability, or a refutation of care and commitment, for these
translators are very able teachers, and my friends, and we are all learning about this new
area of work on women as teachers' voices.

These were just some of the "harsh interruptions” I encountered in the female domain

(Middleton, 1993). I remembered what I was thinking at the time, places where and when
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I lost my sociologically indoctrinated agenda. And [ was grateful. The dominant discourse
makes allowances for a very small portion of the range that moves us beyond the "surface”
story and often "contains a 'key' or a ‘clue’ to unlock the metaphor” (Urion, 1991).
Anything above or beyond this limited range, "the text, and the things one has to know
about the performance of it for others" (Urion, 1991) I might have been required to
exorcise from Nepalese women teachers' narratives, to turn them into highly reconstructed
texts. But we now know there is a price to be paid within the terms set by the four
horsemen (i.e., human capital, modernisation, dependency, and underdevelopment). 1 was
told there exists an older generation with disciplinary and theoretical background very
different from my own, and although supportive of this research project, an assumption of
theirs was that the Canadian audience could not understand, nor manage to occupy the
spaces that held the meaning of what was being said by Nepalese women teachers. Further
since these women were teachers, they should have an English translation equivalent to
their status in North American society.

This position differs from that of the university interpretive community of scholars as
I have come to know them in the interregnum. There exists an
international/intergenerational scope of teachers and teacher-researchers who respond to
current conditions and who converged on the mythical assemblée de cuisine. Meetings and
seminars took place around various "kitchen tables,” in school and out of school, both in
Nepal and in Canada, where the process and power of actively listening to the authority of
Nepalese women teachers' accounts was unmistakable. But I think it is significant to
debunk a myth about the literate, academic community: While higher education seems to
overly stress divergent positions, like any other community, there are those who converge
in working relationships and who acknowledge things get done via collaboration.

Biographical terrain
As a trained actress of worker, peasant/artisan background, who has worked

professionally, and aesthetically in terms of my involvement with feminist theatre and
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literary groups in Canada, it was my inclination to read aloud as a way to interpret what I
had created: "highly constructed texts" (Popular Memory Group, 1982). 1 have had a very
good training for catching the nuances and subtleties of the extraordinary in the
conversational range.

My interview skills were buttressed by a journalism diploma and by having worked
as a reporter for a largely rural and small community-based newspaper in Alberta. 1
listened to and recorced the stories of many farm and city women and numerous other
"strong characters." 1 studied journalism with a New York police-beat reporter who
migrated across the United States and eventually turned up in Canada. Here was a real live
"beatnik” in the neart of a conservative province who wore only black clothes and who had
holes in the soles of his cowboy boots. While at college, he invited his journalism students
to follow him around to listen to his short stories in the "magic realist” mode at coffee
houses in Calgary. And he continuously encouraged me in my desire to go on and to
become an actress and to maintain my ethos: "Never do anything you feel goes against that
grain.”

Trained in the performing arts to act, react, and to move upon a sea of grain and
grass, | moved on to the Rocky Mountains during three summers spent at the Banff Centre,
1 moved back to the prairies to do a combined Drama/English B.A.; in-between, I gained
my Equity card as a professional actress in Calgary and Edmonton, and I was inducted in
Rudy Wiebe's senior creative writing classes at the University of Alberta. All of this
combined to set up a momentum with me to take opportunities that arose fortuitously or in
an imaginative/creative mode (i.e., serendipitously). I was asked to join the Department of
Educational Foundations (recently retitled the Department of Educational Policy Studies)
while I was studying in an After Degree (B.Ed.) program at the University of Alberta. The
recruiter was the chairman at that time, Dr. Robert J. Camney; we discovered we had fathers
who both worked for the Canadian Pacific Railroad and many of the same interests. Dr.

Carney commissioned me to write a play that was performed by graduate teaching
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assistants to take the place of a lecture on The Manitoba School Question: an important
event in the history of Canadian education that led to education being offered in local
languages.> 1 began to study for a Master's in International/Intercultural Education with
Dr. Carl Urion (Métis). My interest in popular theatre or "people’s theatre" (Schulz,
1990b) ied me to write about the way expressive arts are vital to the landscape of learning.
My Master's thesis drew connecting lines across a number of imaginative seascapes: From
the prairies, I wrote about story circles, English as a Second Language, and the making of
theatre at The Saskatoon Native Survival School. Ithen moved across mountains to
explore the Pacific coast of Canada and British Columbia Native communities. From that
vantage point, I looked toward the Atlantic to the Northern Inuit community of Labrador,
back across the Pacific to people's theatre during the Cultural Revolution in China, and also
popular theatre as a way of building community in Bangladesh.
Access
After approximately 2 months of dealing with the complex and sometimes resistant
bureaucracy of Nepal, I was granted permission to conduct this study. The unexpected
amount of time it took to gain nontourist (research) visas had to do with the fact that my
accompanying "spouse" was male. I was told on numerous occasions by government
bureaucrats that it would have been easier if, as a woman, I had been the "spouse,” and my
partner, Don, the "researcher"; intriguingly enough I was told there was never any problem
for my one-year-old son to gain a nontourist visa. On March 12, all three of us finally
arrived at the place where everything was set to begin, and it was somewhere near a pipal
tree in a village square where we were told we might meet and where we first did meet with
the Assistant Campus Chief of a regional campus of Tribhuvan University.
Data collection
The written documents on which I relied for this project include the assessment
studies of the women of Nepal, for instance, the series of volumes on women in Nepal,

published under the general title The Status of Women in Nepal (see Acharya & Bennett,
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1981). This series contains background material (five monographs in Volume 1) and an
excellent series of field studies on women in separate regions of Nepal (several
monographs in Volume 2). Papanek (1984) suggests that these monographs make
important empirical and methodological contributions to the new scholarship on women
from the point of view of the women themselves. Most recently, the extensive USAID
(United State's Agency for Intenational Development) survey of the status of women in
Nepal (e.g., Acharya, 1979; Acharya & Bennett, 1981, see also 1983), and its framework
whose theoretical concerns are with female status, has come under critical review. This
critique is not specific to Nepal; it is also inherent "in most of the discussion of 'the
situation of women in Bangladesh',” whereby "power is referred to only obliquely"
(White, 1992, p. 23). "Getting women out to work, then, becomes the key to raising
female status” (White, 1992, p. 25). White's critique examines "particular instances, rather
than general questions, which tend to produce conventional answers” that lend themselves
to "a passive" or even to a "grim" picture of women: "None of this results from the careful
exploration of actual cases...and the room for manoeuvre that their members have, let alone
these people's own estimations of what is desirable” (White, 1992, p. 25).

Faced as I was with competing models, I began with three data collection methods:
1) written questionnaires to 112 young women teaching students at one regional campus
and to 13 in-service teachers at another regional campus. The life-history survey concerned
their educational and vocational careers in a life-line perspective adapted to the frame of a
questionnaire used by an IDRC-funded graduate student with nursing students in Nepal, 2)
interviews on life histories with 13 women teachers, and 3) I also kept a log of field notes.

Questionnaires

For the first part of this study, a bilingual questionnaire was developed in Canada and
in Nepal. In Canada a doctoral graduate and fellow IDRC-funded researcher, Dr. Linda
Ogilvie (1991, 1993), devised a questionnaire and I followed her lead. Her experiences

throughout Nepal suggest that women nursing students often prefer to answer questions in
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English rather than in Nepali. Belatedly, I found the opposite to be true for nursing
students’ courses are in English and student teachers’ courses are in Nepali. Hence 1 had
to have the questionnaires translated and reproduced in Nepal. Members of CERID were a
great help in translating the questionnaire into Nepali and in gaining permission from the
Assistant Campus Chief.

I distributed 112 questionnaires at a regional campus of Tribhuvan University;
members of CERID assisted in the pilot-test of 13 questionnaires to in-service teachers at
another regional campus, and I distributed questionnaires to the women teachers 1
interviewed.

I made a decision to try to do a total survey of the women student teachers at the
regional campus if the numbers were not too large. I had difficulty getting these numbers
from the Assistant Campus Chief. He did not respond to my question about the numbers
of women student teachers. And the numbers he quoted to me changed. With his
permission, I gained access to a number of classes at the campus and I distributed my
questionnaires. These questionnaires were taken away overnight and some of them trickled
in a few days later or they were returned in batches as they were collected by the professors
who passed them along to me. The Assistant Campus Chief said there were around 100
female students and then after I had gotten back 112 he said there were more. He also kept
asking me if I had enough. I wondered about the whole notion of total population: what
would be gained and what would be lost in terms of the rapport I had established with the
Assistant Campus Chief. He said there were more female student teachers but hesitated to
tell me the exact numbers. Ircalized I was getting caught up in numbers. I began to put
aside the idea of interrogating, in terms of numbers, and as analysis deepened, I put aside
even more of the concepts from traditional academic sociology.

It was my intention to begin with a "life-line approach” with South-East Asian
women for the purposes of developing North-South understanding, cooperation, and

collaboration. This approach had been pilot-tested by the University of Umea, Department
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of Education, Sweden, in 1983, under the title "Western Educational Ideology—Eastern
Social Change" (Umea Universitet Pedagogiska Institutionen Weed-Projectet, 1986). The
life-line approach is considered a valuable tool: 1) It addresse; the need of more
systematic, comparative research on the ways in which women of different geographical,
social, and cultural groups were and are able to take advantage of educational opportunities
and how their life patterns were and are being changed as a result; 2) it combines macro-
and micro-analyses; 3) it focuses on the complex interplay of education-work-homemaking
and takes into account the fundamental differences between the life situation for males and
females and their relative abilities to take advantage of educational opportunities; and 4) it is
a methodology which at first, I was led to expect, requires very little verbalisation in a
questionnaire or during an interview situation. This did not turn out to be the case in
Nepal.

The women who were asked to fill in the questionnaire indicated on a time line when
they had been working full time or part time outside the home, when they had been
studying, and when they had considered themselves jobless. This was the least productive
aspect of the questionnaire. I was not always invited by the male professors of the classes
to explain in greater detail about the life-line to the young women, and as I felt I was taking
up valuable class time I was respectful of these professors' limitations imposed upon my
study. The students were also asked to indicate on the same time line changes in marital
status, childbirth, and future plans conceming education and work.

Had I had the time and the space to interview these women student teachers that
would have been my own way to begin. I began with questionnaires because I wanted to
know whether the practising women teachers I would be interviewing were exceptional and
whether or not their views fit with the next group of women coming up behind. I liked the
idea of a life-line drawn on a sheet of paper because I have a very visual orientation and I
thought it would be meaningful for women to see and to represent their lives visually. My

visual orientation lends itself more to "trees," "circles," or "spirals" and to metaphor as a
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way to image life-line perspective. But what I realized in the field was that these young
women had stories to tell, their oral traditions were expressed best in metaphor, and had 1
simply asked them to tell me the story of how they came to be teachers I think I would have
opened up that possibility for them. As it was they had to write tiny snapshots of their
lives in answer to too many questions transferred from Ogilvie's (1991, 1993)
questionnaire and other questions developed for interviewing women (see Appendices B,
C, & D) designed to obtain a total life history into which detailed information about their
own and their extended family's educational involvement could be placed.

Since I was never allowed much time to go over the life-line with them, many of
them did not fill it in. They were more accustomed to writing. Even so many of the
questions were left unanswered. The women chose the questions they understood, had
time for, or desired to answer.

My being on campus was scrutinized by the majority of male professors and male
students. I was followed to and from classes. Once when I sat on a step to record field
notes in my journal, I was immediately surrounded by about 30 young men and one of
them began to read what I was writing over my shoulder out loud to the others. I also felt
badly that I had not administered questionnaires to these young men and I mentioned this to
them in the classes that their stories are just as significant but that I was there to gather
stories from women. The questionnaires became a point of interest with the male
professors who glanced at the first few pages, seeing that the women had not filled out
those (life-line) pages, they lost interest. Their response told me it was not a very fruitful
endeavor to pose questions to young women and so forth and what they did not chance to
read was written on the margins, on backs of pages, and between the lines. Had I set up
an office it would have been just as closely scrutinized and I wonder now about the
attention it would have drawn to those young women who came and went for interview.

The questionnaires offered a bit of a smoke screen and provided me with an official

function on that campus. For officialdom is recognized by its heavy-handedness in terms
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of paper and the questionnaires were 4 weighty lot that took much patience to get
reproduced in a context where electricity is variable. Even collating the questionnaires on
campus was a chore. I had to stand behind a window where many men gathered to make
comment and some came into the office and watched as I and a Gurung friend collated. My
Gurung friend left the campus as early as possible because of the comments he had heard.
When I returned to Canada, I was told by a doctoral student who had taught there that it
was a highly politicized place and there had been kidnappings of students, male and female,
of particular political persuasion and that he, himself, had been held hostage.

I am glad that I went there a bit naively, I was excited and happy, even though 1
couldn't help but notice the political slogans in Nepali and "down with imperialism" in
English on the surrounding fence. Seeing the female student teachers filling out the
questionnaires in small groups seated outside in the shade (I could watch through the
staffroom window) gave me courage. And I had Neelam Basnet's encouragement ringing
in my ears not to get discouraged and not to give up. Some of the women student teachers
wrote personal notes to me on the questionnaires thanking me for coming. Two of the
Nepalese women teachers I interviewed wondered out loud if the student teachers would
fill out the questionnaires properly or if they would "spoil” them. And I am grateful to note
that this was not the case. The student teachers did not spoil :he questionnaires, the
questionnaires were the problem that turned out to be fortuitous.

The last memory I hold of gathering the questionnaires from the campus was being
accompanied by my partner, as feeling a bit too vulnerable that day I had asked himto
accompany me. A young French man had been beaten up by some of the Nepalese
students for asking too many questions. The Assistant Campus Chief said that the
Nepalese students had been reprimanded. But I felt it was becoming unstable and since the
leader of the Communist party had just died in a reported jeep accident, rumours abounded.
A Nepalese woman, who lived in the vicinity and had experienced the students in violent

protest climbing over her back wall, told me that people believed that he had been
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murdered. One rumor was about a suspicious American woman journalist hounding him
for an interview. The stories became more fantastic every day and that one story was too
close to home. I made a joke but I was feeling the political nature of my inquiry: I was just
waiting for that story to turn into one about a woman, who sometimes pushed a bright blue
stroller on campus and around the vicinity, for that would have been me and my one-year-
old son who sometimes accompanied me.

In summing up, I think that the life-line and the questions were based far too much
on an overarching framework that transfers women's life offering into life-line graphs or
other hierarchies of numbers. It was necessary to break much further away from that

conceptual mold.
Life-history interviews

I told everyone I knew that I wanted to speak with Nepalese women teachers. "In
qualitative research demographics have little significance” (Morse, 1991), and it is
necessary to find more descriptive methods of describing the respondents and the
researcher and the context (interaction and response). In one school I gave a short talk to a
staffroom of Nepalese teachers telling them the exact nature of what I was interested in—
the story of how they had come to be teachers—and, then, I allowed them time to think it
over before setting up interviews. I found that this was the better method. As well, less
formal and more private settings and times set aside for less formal encounters chosen by
the 'women teachers added another measure of opennc:is. I was encouraged through
CERID to speak with a particular teacher in the vicinity in which I had decided to make my
fieldwork "home-base."” For the most part, the teachers I encountered spoke Englisk;
however, I also continued to work toward language acquisition in Nepal. I had hoped and
was able to interview women with membership in Gurung, Rai, and other ethnic groups;
however I found predominantly that they identified themselves in metaphors and as

"Nepalese" rather than as members of these ethnic groups.
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The interviews with the 13 Nepalese women teachers were audio-taped, and analysis
(transcription and translation) was begun in the field.

These interviews lasted approximately one to three hours. The interviews were
autobiographical, focusing on the women's stories of how they came to be teachers.
Initially, I planned to use an interview schedule designed to obtain a total life history into
which more detailed information about occupational involvement and family life could be
placed. This interview schedule was untenable and proved unnecessary as the Nepalese
women teachers' stories covered these areas in ways that were important to them. They
were always pressed for time and I respected their obligations and responsibilities.

Women teachers' personal narratives are essential primary documents, and these
documents do not exist for Nepal, as in many other parts of the world. I was dealing in
this study with the question of whose lives have been made exemplary and what impact on
our understanding of the human experience of becoming a teacher the inclusion of different
life experiences of women in Nepal would have (see also Personal Narratives Group,
1989). This may well yield greater explanatory power oriented toward progressive ends.

Two methods were considered as a potential starting point. One was Casey's (1988,
1993), "Tell me the story of your life," a challenge that she followed by silence. This was
the most open-ended way she could invent to elicit the selectivities of the women
themselves, a goal she had set for herself after reading the work of the Popular Memory
Group. On the other hand, Nelson (1992), as a starting point, relied heavily on the life-
history interview guide developed by Sherna Gluck (1977a, 1977b) and on the questions
developed by the Project at the University of Michigan (1977) for interviewing women.
This method was designed to obtain a total life history into which more detailed information
about occupational involvement could be placed (Nelson, 1992, p. 169; see Appendix B).
Nelson (1992) writes: "As I became more certain about my own interests I expanded those
areas of questioning which seemed to be offering the most insight” (p. 169). And1

followed her lead. As a starting point I relied quite heavily on the life-history interview
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guide and questions developed for interviewing women. But as these interviews were
designed to be free flowing and open-ended, to allow the Nepalese women teachers to tell
their stories in their own words, I began to direct questions only as necessary to make sure
that specific areas were covered and even this became less useful. As Casey (1993)
discovered in this method of research you cannot have it both ways. Guru-heart could not
make the scheduled interview and she passed along to another teacher a hand-written story.
She had been worried about being left out. When I scheduled another interview I found
that my questions were much too interruptive. I felt I was becoming a "privileged friend"”
and we engaged in a two-hour long conversation about the shared problems of women as
teachers moving into leadership roles in both Canada and in Nepal. She wanted to know if
some of the things that had happened to her ever happened in Canada. 1 was invited to
lunch by her and another teacher to which I brought my son and a young Gurung friend
who also was thinking about becoming a teacher.

I learned increasingly to begin with the question: "Tell me the story of how you came
to be a teacher?” And I only asked questions that came up in the context of our interaction
and with questions that had evolved over the course of having interviewed a diverse group
of women teachers. Life history interviews are marked by conversational negotiation.

In another case, three teachers, who were very pressed for time, agreed to be
interviewed together and I found this to be particularly informative. I had met one woman
at a regional college campus and there she had filled out a questionnaire while attending an
upgrading course in the morning before her schoolteaching day started. These classes at
the campus were held during morning campus: early in the day between 7 and 9 a.m. She
had asked me then if I could come to her school, and when I finally arrived at her school,
some weeks later, she was very surprised and happy to see me. Even though my Nepali
was not adequate, and these three teachers were answering my English questions in Nepali,
we enjoyed an uncommonly "close" encounter. I had to listen to their gestures and read

their faces, and so I laughed when they laughed, and sighed and nodded my head in
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agreement (when one of the teachers provided a very brief translation in English for me,
and also translated my questions to two others who spoke little or no English). I was not
really surprised when after reading the complete translation in Canada, one teacher had
turned to another teacher and asked if she thought I could understand. I was encouraged
by how these three women had provided a choral counterpart to my study. Each woman's
story adding a little more to the next, and I was allowed to listen as if, momentarily, to a
part of their supportive and "privileged" friendship. At one point, one of the teachers had
stated in Nepali that she would answer for the others about a day in her life. I had asked
these teachers as I had asked oihers to tell me everything they had done yesterday from the
moment they woke up until the moment they went to sleep. It was a Sunday, and so these
teachers began to talk about the significance of Saturday, the "off-day," they said in
English. Talmost stopped because I realized that I had not asked the other teachers about
their "off-days" and, yet, the "off-day" was revealing. It became the "code word" (Smillie
& Murphy, 1986) or "password" (Bakhtin's notion, in Todorov, 1984), with meaning for
all of us, and the subject of discussion. Since my Nepali was not adequate enough to
comprehend at that time what this one teacher had said about speaking for all, I then turned
to the other teachers, and they continued, each woman, in her own way, adding to this
"conversation circle" more and more work and activity to her "off-day."

Clandinin recognized how even given the ianguage constraints this was a
“"conversation circle” (personal communication, 1994). My understanding of conversation
or "story circles" method emerged from my Master's thesis research exploring the work
and experience of the Saskatoon Native Survival School's "disciplined and innovative
pedagogy for teaching literacy through storytelling” (Schulz, 1990b, p. 253; see also
Smillie & Murphy, 1986). And this method has been influenced by Freire (1970) and Boal
(1979), "both of whom have developed methods of language teaching which assume that
foppressed people] suffer within a ‘culture of silence™ (Schulz, 1990b, p. 253; Smillie &
Murphy, 1986, p. 14). In this case, I played and took on the role of the illiterate one.
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Relying on what I had learned about the story circles method, I became comfortable with
the group and "less afraid of making a mistake in an unfamiliar language"” (Smillie &
Murphy, in Schulz, 1990b, p. 255).

Contemporary scholars recognize the interview situation or "active listening" that
takes place during storytelling depends on an interaction (Frank, 1979, 1985; Langness &
Frank, 1981; Lightning, 1992; Urion, 1991; Watson & Watson-Franke, 1985). Patai
(1988) explains it in the following way:

Telling one's life story involves a rationalization of the past as it is projected
and leads into an inevitable present. And, indeed, a particular version of
one's life story may become an essential component of one's sense of
identity. From the enormous store of memories and possible response the
interview evokes, the person interviewed selects or simply finds available
particular themes, incidents, and recollections, which are then
communicated in a particular way. At another moment in her life, or faced
with a different interlocutor, quite a different story, with different
emphases, might well emerge....The interviewer's responses, of
disapproval or approval, of encouragement or indifference, of more intense
listening to some themes than to others, without a doubt play a role, but the
different stories elicited by the same interviewer depend, in the end, upon
the interviewees. To situate the researcher at the center of the universe is a
mistake. By doing so we are once again overvaluing our role as
individuals ‘in charge." (p. 147)

Field notes

Anthropological field notes were kept as a running log written at various times of
each day. I occasionally spoke about what I had observed into a tape recorder and
transcribed these into my field notes at the end of the day. Any day's field notes might
contain fragments of conversation, description of festival days celebrated while I was in
Nepal, questions I would like to ask, observations on street scenes, using the telephone,
learning how to negotiate the use of taxis, autorickshaws, buses, where to buy gas
canisters, ice for the cooler, life at campus, words my son was learning from our Gurung
and Brahmin neighbors, how I got around from place to place, a running calendar of my
activities and appointments, correct spellings and pronunciation of names, a detailed
description of a wedding I attended, a pencil sketch of a Brahmin son's initiation rite

observed over the fence of our rented quarters to which my son was taken by Nepalese
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friends, addresses and phone numbers, business cards and paraphernalia stapled to pages
along with whole or partial interview transcripts with marginal comments to read over and
over again, comments on books I had read or faxes received, expressions of personal
feelings. And these feelings ranged from fear of the brown snake that was on the loose in
the neighbors' bisee (water buffalo) stall and the great big brown frog who that same day
poked his head through a hole in our bedroom wall, to awe at observing the monsoon
clouds gather and swell, the first glimpse of mountains at dawn, the white horses who
grazed in the meadow just beyond our front gate, I wrote recipes for Nepalese dishes 1
tried, I tried to recreate all these new sensations, I wrote poems, the beginnings of short
stories, outlines for the dissertation. I tried to recreate some of the "musty, smoky, spicy
evocations of people and places” (Lederman, 1990, p. 73). I tried to make sense of my
reaction to the drunken neighbor beating his wife because of a family squabble over the
Canadian equivalent of a dime, and my response as I called out over the fence to "stop that
immediately,” and the way she looked up at me, her purse and her clothes thrown on top of
her as she lay quietly against a tree, and when I next saw her and she gave me a look of
what I took to be growing affection. I toyed with words, images, ideas, theoretical
fragments as passwords and code words to join conversations in unfamiliar settings.

The special value of field notes "is their capacity to unsettle, to cause a repositioning
of existing boundaries and centers" (Lederman, 1990, p. 75). I followed L.ederman and
others in Sanjek's (1990a) edited volume on Fieldnotes: The Making of Anthropology
who encouraged various kinds of writing and writing routines in the field.

Data analysis
I also recognized that I had done more reading on the contradictions and/or
differences between and amongst women as teachers than on the similarities or points of
intersection and consensus. Still, I believed that the kind of analysis I could construct
would be of value if I was as open as possible with the women about my identity and

theoretical orientation and the use I would make of their words. I must say I went a bit
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overboard in being as explicit about every possible prohlematic, and Nepalese women
teachers, and most loudly Guru-lekhika, told me to quit dithering about these naive and
cynical details and to enjoy the obvious camaraderie. And since this is the way I used to
approach human beings as teachers, I began to see that women as teachers, as teacher-
researchers, experience deep entanglements "in current conflicts over theory, methodology.
and politcs" in the "desk-bound" spaces of academia which sometimes seem almost to
disappear around the kitchen table and in the field (Casey, 1993, p. 11; Grumet, 1994; see
the Popular Memory Group [1982] for what Casey [1993] says is “"the most important
discussion of oral history research"; White, 1992). It was women teachers who helped me
to delve further into the notion that "isolationism breeds cynicism” (e.g., Margaret
Haughey, personal communication, 1995), who helped me to see in my own further
education "a power relationship between theory and experience, and one consequence is
that women are not only alienated from theory but also from experience itself" (Stanley &
Wise, 1983, p. 163; see also Middleton, 1993).

Nepalese women teachers helped the process of collaborative theorizing by their
theoretical and methodological sophistication in dealing with current conditions and
restructuring in schools in Nepal in the "incredibly complex genre" (Urion, 1991) of their
oral traditions; a number of these teachers had experienced migrations to other countries
and had made comparisons in terms of their own story and in terms of the stories of their
extended families; one teacher had been given the scholarship to work and further her
teaching skills overseas; another teacher had already been writing short stories and songs
and through the techniques of revising and reinterpreting this material had developed in
literary and/or grassroots feminist theorizing; another teacher had been involved in other
university research projects where she had been involved in academic theorizing; and one
teacher made note of her role as a cooperating teacher filling in the blanks for the student
teachers about what was left out of their learning at campus and what they needed to make

the transition to work in school. Like the beginning and student teachers, these women
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told and wrote stories aware of their own pedagogical impulses and directions and how
these developed in relation to older teachers and the next generation of students and how
this continued throughout their development as a way "to understand the circumstances of
one another's possibilities" (Middleton, 1993, p. 35).

As Middleton (1993) pointed out in her own work, "this helped in avoiding what Liz
Stanley and Sue Wise (1983) have termed ‘conceptual imperialism™ (p. 69). What I
"discovered" was that though I had been forcefully indoctrinated in an attempt at
"conceptual imperialism" in home and school, I had already many times in my life managed
to work within the relational assumption that all autobiographical memory is true and
hence, I was still working to articulate, and integrate that significance into the future. My
life and its story, too, had a purpose that was still unfolding its potential.

Conceptualizing progress in active listening

The way to interpret stories and the way to measure progression in coming to
understand stories in oral traditions is unfamiliar to many people. Urion (1991) has
observed several principles of how to listen and to interpret stories.

I found some of the same principles came to mind when considering how to listen to
and to interpret the stories told by women teachers, which also would "enable the women
being interviewed to assist in the analysis of their own tape-recorded life histories and to try
to avoid imposing alien constructions on their experiences" (Middleton, 1993, p. 69).
Middleton (1993) was interested in gaining New Zealand women teachers' reactions to five
categories and she underlined transcriptions of life histories in five different colors that
corresponded to sociological concepts: pink—family (parents, siblings, other "significant”
relatives, social class, religion, and ethnicity); orange—sexuality (menstruation, sexual
relationships, sexual morality, marriage, and motherhood); green—career (ambitions,
influences, paid work, and achievements whether paid or unpaid); yellow-—formal
education (primary school, secondary school, university/teachers college, other); and,

blue—feminism/politicization (activities, influences, e.g., reading, role models). When 1
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tried to do the same I came up with colors on top of other colors: not rainbows of
illumination to give back to Nepalese women teachers but mud. And Middleton (1993)
herself has recounted how as a sociological doctoral study in New Zealand in the 1980s,
her "research was brought into being within particular power relations” (p. 61).

I found in Canada, as Casey (1993) did in her work in the late 1980s in the United
States, moving into the 1990s, that the actual practice of listening to interpret women
teachers' stories "(mercifully) never came even close to...analytical neatness” (p. 17).
Urion (1991) points out: "Stories are not just 'texts,’ or narratives that deal with sequences
of events in a linear progression."

One major reason was also the question around which I increasingly oriented the
interviews: "Tell me the story of how you came to be a teacher.” While I had brought
along comprehensive sets of questions employed by others in interviewing women, I had
found that question the most extraordinarily successful even as it eventually added to the
challenge "when faced with the job of analyzing what were, as a result, very unrule-ly
manuscripts” (Casey, 1993, p. 17). Casey (1993) color coded three categories: personal,
social, and work felations, as well as any references to religion. Once again I found it
unbelievably difficult to separate out these relations in Nepalese women teachers'
narratives, as Casey (1993) herself did when she tried to write about these categories
"separately, they seemed to be hopelessly entangled” (p. 27). And faced with the challenge
I encountered and striving to establish "my own analytic gestalt" as Casey (1993) did, |
decided to look for metaphors and for repetition.

I must say that I did not go to Nepal looking to define "the indescribable subtleties of
a primary female” educative relationship, the one that for daughters begins with their
mothers, "fraught” as it is "with cultural and emotional overtones” (Jussim, 1989). I had
no metaphor of what was being evaded in the dominant discourse as a guide, but I had my
own story of who I am and how I was making sense of my life and my practices. It took

time and genuine curiosity to find an interpretive community. I measured my progress in
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the sharing of stories of how I was making sense, and "theory in the shape of research
papers, philosophical books, other teachers' and students' stories," in the networks and
skeins that intersected at key points within the Nepalese and Canadian community "were all
used to help" (Clandinin et al., 1993b).

I wrote Chapter One and I read it aloud in two different settings at the University of
Alberta. Following the practice I had established ir my life and in the field, I sent this
chapter to the Nepalese women teachers for their comment. What I received in return was
encouragement to continue: For instance, Guru-heart replied,

Thank you very much for thinking of me, caring of me and encouraging me
in my career....for taking so much trouble and being so kind to write to
me....] feel as if I was granted scholarship....I appreciate very much for
what you have done for me and feel very proud to be acquainted with you
as a friend. (personal communication, 24 November 1993)
I also sent along books and other information that had been requested by the teachers, it
was to this, to me, to my visit, about my welfare and the welfare of my family that they
directed their interest. Our conversations continue as extension of the relationship begun in
the field and it is my hope as much as it was Nepalese women teachers' hope that I can find
avenues and scope for it to be extended in the future. I have excerpted from their letters in
Chapter 5 (p. 315).

This study employed a critical view of socialization that depicts the socialization
process as contradictory and dialectical, as collective as well as individual, and as situated
within the broader context of institutions, society, culture, gender, and history, and, at the
same time, seeks to redress the unequal power relations between researchers and the
researched (Zeichner & Gore, 1990). Like Casey (1988), 1, too, eventually derived
socialization patterns from my interaction with Nepalese women teachers, "patterns from
the texts themselves," and "analytical categories were created in a process of interaction
among the narratives themselves, and between the narratives and scholarly texts" and the

larger social world of oral and written philosophical traditions "judged to have similar

concerns and emphases” (p. 80). Given my imaginative and critical scope and creative
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momentum I was moving toward "relational analysis" as "the key notion," as it was in both
the Popular Memory Group (1982) and the Bakhtin Circle:
What is most important is neither the "objective” (structure) nor the
"subjective” (culture), but the relationship between them; neither past nor
present, but the relationship between them; neither dominant memory nor
commonplace understandings, but the relationship between them; neither the
personal/individual nor large-scale changes, but the relationship between
them. (Casey, 1993, p. 12)
Classes of stories

Crites (1971) and Urion (1991) both write how there are several classes of stories:
for example, sacred and profane (i.e., historical). Only twice in the ancient history of
Nepal have women been granted the time and space to work to gain the authority, to engage
in discourse and to become expert in the performance of Vedic rites, grammar, and
branches of study which were the means by which the Vedic literature, and hence culture,
was transmitted (Joshi & Anderson, 1994). Urion (1991) calls attention to the time it takes
"to acquire the principles for the interpretation of the [sacred class of] stories."

In Nepal, as in Bangladesh, there is this dominant metaphorical view, "intermeshed
with fear and distrust of women's powers of sexuality and fertility....the Hindu cult of
Shakti...recognizes the feminine principle as the source of power, appearing variously as
mother (as Shashthi) and destroyer (as [Shiva or] Kali)" (White, 1992, p. 22). As
mediators of the sacred and the profane, the stories women have who become teachers in
Nepal have "a centrality and community significance very different from the common
picture of men as the family representative to the outside world" (White, 1992, p. 154, on
women in Bangladesh; see also Bennett, 1983, on Nepalese [high-caste] women). As
teachers, women demonstrate "the multiplicity of possible readings and so the falsity of
claiming a single 'traditional’ view, of whatever complexion” (White, 1992, p. 149).

For instance, in Nepal, Neelam Basnet (1991, p. 122) writes that "moral, religious
and social service education should be incorporated in the curricula,” and she suggests

“"Saraswati" as a vital figure for discursive integration. However, Guru-lekhika, a mother

of a daughter, like Neelam Basnet, and also like her having be. 1 displaced at an early age
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from a mother, and mothers,® through death and tragic events beyond her control, told me
how unsuitable are the goddesses to be worshipped. Guru-lekhika speaks from the
position of a different daughter, one that is not comfortably aligned with her late Rana
father, and one she has described as, "the King belongs to the same caste like me [but] I
don't feel secure, you know. Because I have seen the life of my mother and all" (life-
history interview, 29 April 1993). She is disapproving of these tales that speak of
Saraswati, whose Brahmin father desired her; that speak of Parvati who was given in
marriage at a tender age to a 70-year-old man; that speak of love in the story of Ram-Sita,
where he abandons his female love interest. Guru-lekhika said that the Brahmin (high
caste) males were "cunning to have written them up so,” and "just like people write up
history, we teach the gods/goddesses, not commenting on their defects” (from journal entry
and conversation in a village tea shop, away from the school, 29 April 1993).

In my 1993 life-history questionnaire, two young daughters of Nepal studying to
become teachers spoke out about their similar concerns with regard to socialization, which I
almost missed in the accumulation of great heaps of "data":

When I was studying in secondary school I felt that we are backward
because of the social discrimination and religious prejudices. Those who
were the preachers of the religion dominated the others....

Because we were from different castes, and religions, we spoke different
languages and had different living style.

According to Bakhtin, "this stratification and diversity of speech will spread wider and
penetrate to even deeper levels” (in Holquist, 1981, p. xix).

White (1992) points out how "some apologists maintain the religious founders have
been misunderstood, and were actually far more positive about women than they are
usually presented” (p. 149). Thus, a traditionalist position may also offer "a platform for a
programme of contemporary reform,” for instance, Brijbhushan (1980) "rereads Islamic
texts and tradition to support women's property rights, the end of polygamy and gender

disparities in divorce laws and rethinking on child custody, plus revival of payments for



113

women at marriage” (White, 1992, p. 149). Also, "and very creatively, contemporary
feminists have made significant moves towards drawing out the principles of female power
and activity hidden in the dominant religious traditions" (White, 1992, pp. 149, 164f; see
Liddle & Joshi [1986/1989] on Hinduism; Smith & Haddad [1982] or El Sadaawi [1982]
on Islam; Ruether [1983] on Christianity; and Gross [1993] on Buddhism).

Following Casey (1993), Lightning (1992), Middleton (1993), Urion (1991), and
Young (1989), I have included my own autobiographical statements and cultural
framework of meaning throughout this text for understanding classes of stories and the

relationship between them.
Development of a literature

While doing fieldwork, attention is focused on "taking down" reality as we perceive
it; while composing and editing life histories and field notes focus attention on putting
reality back again into some form that will communicate (Plath, 1990). The context of
presentation, or viewing the content of some piece of information in a new context, comes
into play (Plath, 1990). According to Patai (1988), "much of the discomfort of both
writers and critics of oral history" is a result of a commitment to "objectivity," an
objectivity that is challenged and threatened by the complexities of the interview process
itself and its "subsequent transformation of spoken words into written texts” (p. 147). In

other words,
ethnographic writing is all about directing readers toward novel modes of
seeing the world (an effect achieved by maintaining authorial control, one
way or another). Our claim to a right to write this way is based on bouts of
successfully disorienting field research (and, presumably, on discovering a
way of taking down and using equally disorienting notes). Bringing the
field home is only fair; to disorient readers is sometimes an effective way to
encourage a rethinking of received categories and a reorientation of
perspective. (Lederman, 1990, p. 86)

Little work has been done on life histories, telling and retelling stories, as verbal

constructs,
not only because most scholars are interested in such texts primarily as
tools, but perhaps also because we usually think of extemporaneous speech
as akin to the language of everyday life and therefore ‘o not attend to it as
closely as we do to language marked "poetic.” (Patai, 1988, p. 149)
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There is an alternative treatment of life histories that has some significance in this
study. Tedlock compels us to see “the distortion that occurs when oral narratives are
transcribed as prose,” for prose "does not exist outside the written page...is inadequate to
render living speech because 'there is no [uh, no Ah hah!, no] SILENCE in it (in Patai,
1988, p. 149). The point is made that "the silences of oral narration [and] its poetic and
dramatic features" are better understood as "dramatic poetry” (Patai, 1988, p. 149). While
something may be gained, "much is lost by the presumption that coherent prose narratives
are the only or the most appropriate form for the presentation of lengthy transcripts” (Patai,
1988, p. 150; see also Lightning, 1992).

Crapanzano (1984) says that since life history is usually constituted through a
transformation, for instance, from an oral production to a written text,

we should like to know how (if at all) the life history interdigitates with
other story forms in the subject's culture and how (if at all) the subject
makes use of them in negotiations with the [researcher]. We should also
like to know something about indigenous notions of authorship, rhetoric,
style, and narrative techniques—figurative language, imagery, allegory,
double entendre, humor, irony, "beginnings and endings,"” conventional
silences, suspense, and denouement. Without these, as any literary critic
knows, no adequate interpretation (at any level including the cultural and the
psychological) can be made. (p. 957)

The relationship between the teacher and the teacher-researcher was addressed in the
dramatic and the pragmatic uh, and the corresponding Ah hah!, the silence in this study
because, as Crapanzano (1984) states, most life histories "read as though the narrator is
addressing the cosmos” (p. 958). An older woman giving instruction to a younger woman
may be different than two young women speaking to one another, and a female researcher
as a receptive ear from a "foreign" land and a female speaker whose voice is being heard,
and so forth. Thus, this study was not "constrained by a puritanical science tending to

preclude from its purview those emotions,” those dramatic and pragmatic silences, "that

most deeply affect its practitioners and those they study" (Crapanzano, 1984, p. 958).



Continuity and commitment

From the start, I have emphasized, following Knowles (1988a, 1988b, 1992), my
commitment to giving back the data to those who have supplied it. And I have heard from
the Nepalese teachers, and Dean Bajracharya, Faculty of Education, Tribhuvan University,
that it is important for these women that we meet again: some of their suggestions range to
seminars, small group meetings, a conference, and so forth. At present I am working on
my next project which is to aid Guru-lekhika in getting her self-published book of teaching
tales translated into English and also put into camera-ready form for possible publication. |
am trying to help one Gurung teacher who wishes to further her education. I hope to be of
some assistance to another who takes care of an elderly widowed mother in her mountain
village. And I have sent copies of folktales about women around the world to a number of
women teachers in Nepal.

It has also been claimed that talking about one's life, telling one's story, in the
company of those doing the same is constitutive of consciousness-raising, of feminist
method, that "the articulation of experience (in myriad ways) is among the hallmarks of a
self-determining individual or community" (Lugones & Spelman, 1983, p. 574).

In my own work, I hope to continue to do this work in many different places and
with many women and men teachers: To test the "limits of our ability to create a deeper
dialogue" amongst and between ourselves in the networks and skeins that intersect at key
points and in conversation or story circles with our students and fellow teachers; "to be
creative in our vision" of what may serve as a pedagogical signature of a curriculum critical
for women and girls; "and to practice pedagogy that truly respects our students...and
fellow teachers" as "persons striving to seek satisfying personal and professional lives"”

(Brody et al., 1991, pp. 258-9).
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Search for ‘generative’ metaphors and spaces to reconstitute interpretive communities

"Stories open you up to the stories of others, as common and singular as your own.
That remains the best way we storytelling animals have found to overcome loneliness,
develop compassion and create community" (Keen, in Brody et al., 1991, p. 275).

Traditionally, the procedures adopted in most research projects have only allowed for
minimum participation of persons other than the researchers themselves. Any participation
is usually limited to specific phases of the project, and findings are not usually influenced
by input from a collective resource. In most cases, respondents never see or hear what
happens to the questions after they have asked or even answered them. For this reason, it
would be most useful if this study could be further analysed and interpreted at some level
by the collective (as teachers and teacher-researchers shall be known) and by the agencies
and development institutions involved and interested in teacher education and policy, those
who have or have had first hand experience of many of the issues and who could be
instrumental in bringing about change within education and development sectors in Nepal.
An international aid agency, one lending bank and everyone involved has already expressed
much further interest in women teachers.

For Bakhtin (1981), "language is never unity" (p. 288). In Bakhtin's "extraordinary
sensitivity to the immense plurality of experience" (Holquist, 1981, p. xx), “and in his
celebration of the world's unpredictability," he suggests a more difficult and inclusive
understanding (Casey, 1988, p. 82; see also Clark & Holquist, 1984, p. 347). Bakhtin's
(1981) relational analysis focuses on how social discourses "do not exclude....but rather
intersect with each other" (p. 291). This is not evident in "traditional cultural descriptions,”
according to Quantz and O'Connor (1988), for they

are constructed by theorists from collections of formal, systemic
vocalizations within the community, usually products of the ideologically
powerful. They subsequently depict social change according to shifts in the
dominant ideology of the culture. Attention is thus placed on the struggle of
well-formed, major paradigms. Since these struggles tend to be between

legitimated elites and not between the elites and the disempowered, this
focus is quite the reverse of what is needed. (pp. 99-100)
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Casey (1988), writing out of such intentionality, says, "it is extremely important for

researchers to create a Bakhtinian sense of the spatial coexistence and temporal simultaneity

of all social languages in order to portray and encourage social dialogue” (p. 83); while my

attempts can only offer a beginning step toward a discourse of possibility,

When analysis and description of history are combined with the spatial
juxtaposition, the utterances of the disempowered can be situated within the
greater dialogue of the day. Subcultures thus are not isolated from the
powerful, their culture is set into relation to the dominant cultures
surrounding them; they are not portrayed as outside of time, but seen in
relation to historical forces. (Quantz & O'Connor, 1988, p. 105)

In this I have been influenced by Lather (1991) who has argued that the

postmodernists' appeal to grasp the continual interplay of "agency, structure and context,”

and Derrida's "becoming space," is where "we can think and act with one another into the

future in ways that both mark and loosen limits" (p. 101). This meant exploring "the

development of a change enhancing, interactive, contextualized approach to knowledge-

building. . .that is provocative in theory and, increasingly, method" (Lather, 1991, p. 53).

The Personal Narratives Group (1989) points out that whether framed as resistance

or acquiescence, women’s narratives are framed within or against a system of domination

(Weiler, 1992). Frieden suggests that "we focus on the 'bad fit' or contradictions in

women's presentations of themselves as a source for social transformation” (in Weiler,

1992, p. 43). In this way, "factual disparities' or discontinuities between structural and

cultural readings become, in the Popular Memory Group's (1982) alternative epistemology,

sources of valuable insight, not problems of distortion" (Casey, 1988, p. 68). For

instance,

Luisa Passerini, cited by the Popular Memory Group [1982, pp. 229-30],
and also committed to a Gramscian analysis, provides a dramatic example of
slippage: members of the Italian working class, when asked "What do you
remember of the period before the last war?" gave irrelevant and inconsistent
answers. They told jokes, recited whole life stories without any reference to
Fascism, and left chronological gaps of twenty years in their lives. The
"bare facts" of Italian history could not begin to give us an understanding of
Fascism in the way their combination with these oral histories offers to do.
"This self-censorship is evidence of a scar, a violent annihilation of many
years in human life, a profound wound in daily experience.” (Casey, 1988,
pp. 68-69).
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And this is very much the place I know from where I, too, can begin to understand my
own story and the stories of the displaced persons in my family who tell about their lives
without any reference to the regime of German Fascism under which they were educated.
According to the Popular Memory Group (1982), “the principal value of oral history is that
its information comes complete with evaluations, explanations and theories, with
selectivities and silences, which are intrinsic to its representation of reality"” (in Casey,
1988, p. 69). Thus, this leads Casey (1988) to suggest that oral history, "read in all its
rich wholeness, will illuminate conscious human activity in a way empiricism never can”
(p- 69). While the alternative content of oral history "does not guarantee transformative
practice; the relations of power between researcher and resource persons are even more
important" (Popular Memory Group, 1982, paraphrased in Casey, 1988, p. 69).
Potential of the research to contribute to knowledge

Following Britzman's (1991) lead, it was hoped that this research would enable an
understanding of "the process whereby experience becomes meaningful” and thus "requires
that we situate ourselves in history and recognize as critical the relationships and
intersections—both given and possible—of biography and social structure” (pp. 232-3).
Stories often reveal a concern for structure (Patai, 1988). As well, Patai (1988) suggests
that many of the women she interviewed commented that the very act of telling one's life
story seems to invite structure—"one rethinks the events of one's life so that they make
sense"—"they discovered patterns in their lives which they had not discovered until they
found themselves telling their stories" (p. 149).

And I have stressed from the outset that I am committed to helping teachers benefit in
a concrete way from my research labours. Appropriation and interpretation are two issues
that must be addressed. I will add my voice to the obvious need for clarification and debate
on the definition, direction, representation, and strategies of these two issues and others
relevant for consideration. One way put forth by Zeichner and Gore (1990) to begin the

democratizing process is to ensure that, at minimum, those whose are studied have an
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opportunity to read and react to researchers’ portrayals. In doing so, I referred to and built
on the small but scattered literature on Nepalese women teachers and their significant
contribution to educational reform in the past. I have attempted to show that just as we
know that women in developing countries are not mere passive recipients of welfare
activity nor are women teachers of educational activity, but that their participation in
questing and questioning gives rise to self-generated practice crucial to the future of teacher
education and practice and policy planning for educational reform.

Usefulness to practitioners, planners, teacher educators, and policymakers

Above all, the concern of my study was an emergent concern of teachers and scholars
that crosses social and cultural boundaries: "concern with life-course issues,” which affect
our "ability to maintain a proper balance between personal and professional demands, and
concern with the nature of modern organizations as they influence our ability to remain
effective in our work or to remain in our work at all" (see also Brody et al., 1991). This is
part of the growing challenge of building and practicing an inclusive, collaborative
pedagogy which "focuses on the influence of culture, gender, age and intellectual
assumptions as these factors affect professionals’ visions of their work, lives and hopes for
the evolution of their community” (Brody et al., 1991, p. 259; see also the Graduate
catalog, 1986, p. 10).

It was anticipated that the example of collaboration with women teachers and those
becoming teachers would illustrate how non-traditional methodological tools can assist
planners in the appraisal and evaluation of complex planning interventions and the
formulation of more gender-aware proposals at policy, program, or project level, within

particular socio-economic and political contexts.

1 Nelle Morton said, in 1977, in an unpublished sermon about ritualized settings in which women gather
together (o share and birth their stories, women "hear cach other into speech” (in Christ, 1980, p. 7; sec
also Morton, 1972, pp. 163-76). Morton's "phrase captures the dynamic in which the presence of other

women who have had similar experiences makes it possible for women to say things they have never said
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before, to think thoughts they would have suppressed” (Christ, 1980, p. 7; see also Prentice, 1991, on
scholarly passion).

2 Hirsch (1989) asked this question within the frame of women writers working within the "Euro-
American patriarchal context of discourse...."Where are the mothers telling their own stories?™ Like
Hirsch, Alonso (1993), Casey (1990), Oidficld (1989), Ruddick (1989/1990), I have undertaken the task of
secking women's quest in teacher-as-mother stories. Iam have also taken on the task of secking teacher-as-
dissident-daughter stories "to discover the actual social circumstances within which such understandings
have emerged, and 1o find the forms which they have taken" (Casey, 1990, p. 310, on "teacher as mother").
3 See also Ellis (1986).

4 Sec for instance, Swaney (1994, p. 52) on alternative means of communication in Tonga.

3 Sec Schulz (1990a).

6 Guru-lekhika’s mother was one wife among three.



Chapter 4
BEING AND BECOMING A WOMAN TEACHER: JOURNEY THRCUGH NEPAL

"The Festival" Though exhaustion claimed my body
I remember the day the doctor nodded and My mind refused to cooperate,
confirmed 1o be drugged into obvious sleep.
your arrival For it was revelling in its own carnival
How happy I was, how contented! It was enjoying
I felt you grow inside me The Festival of the Coming of the
With every twist and turn, with every kick, Daughter!
My heart squeezed with joy, and did its And the revelry has continued unabated
own jig! Through these past twelve years
I longed for a girl, Watching you
I wanted a daughter, a living doll to call my Stutter and sing,
own. Cry and crawl...
Through a veil of pain... Now, on the threshold of womanhood,
numbed by excitement You are more of a daughter than ever
I laboured for your arrival. before.
Then with a push you slipped through And my mind today still sings with joy as it
A wet, pink and slippery bundle of joy. did
I sighed with relief. On the day that you were born a dozen
I congratulated myself. years ago.
It was a girl! —poem written

on the birth of her daughter
by a Kathmandu mother who wishes
to remain unnamed, in Himal, 1991, p. 8

Festival time: 'The...Coming of the Daughter!'

Each of us journeys to understanding on our own paths, but I began to understand
how Nepalese girls had come to be teachers in my own way. I tried to walk the same path
a Nepalese girl might take from a road to a school. I v-alked to one primary school in order
to interview a mountain village woman teacher, a half-day walk from a seasonal motorable
road along a path, over and around boulders, across a long rope briJge, slippery even for
the sure-footed during the monsoon, with many steep climbs in the rain, with views of
green rice paddies up against green hills, and lower down nearer the river, for the faltering
one on the march, leeches. A force of nature, surely, but I remember the shock when |
peeled off my shoes and socks and happened to glance down. The sure-foted daughter of
a Gurkha who accompanied me on my way back to the road caught me by the hand several

times. She never once fell down, and she wore plastic high heels.
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Having waited patiently for and having persistently taken up the opportunity of such
time and space along a gradient of spiralling complexity, I had come far to ask 1 12 women
student teachers at one campus, 13 in-service teachers at two campuses of the national
university, and 13 women teaciers in schools in Nepal: How had they come to be
teachers? What were t+ = constraints and how had they teen overcome? How would their
stories figure in the larger public and private domains? In this chapter, I tell their stories
about the path taken, the helping hand, the walking without stumbling, the taken for
granted not seeing of the women, and the new vistas at every step.

The path taken
The first schools and orientation to perspectives
In my imaginal rendering of the first schools that the women in this study attended

and their views of these schools, based on their writings, I imagine a movement between

several areas:
1) body—school—space, who and what takes up space in those schools—

2) town or village and the time it takes from home to school—

3) landscape-wilderness, how close to a forest where children can engage in
play and in thoughtfulness—

4) cosmos and global village, including how far from Nepal—
5) and back again to the location in the village, the seating arrangements,
teaching material, and the pretty picture of Nepal versus the exigencies of
life in Nepal.
In Nepal, one woman drew a picture of her primary school. It had about 80 students,
only 6 girls, she said. Another mentioned that her school was in a city, altogether 3
buildings, housing a library and 3 practical rooms (Science and 2 vocational), with 1200
students and 33 teachers. For yet another woman, it was in an undeveloped small village
where there were no facilities, no latrines, and no drinking water, a 45-minute walk from
the road and a 10-minute walk from home. It might have been a two-storied cement

building in a town or district administrative centre surrounded by a compound wall with

about 2000 students, a hilly place where there was also a forest nearby where the children
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could play, and where the smaller children liked to play more than study. For a select few,
it was the Gurkha children school of Hong Kong or Brunei or in India because their
Chhetri, Thakuri, Magar, or Gurung fathers were in the British or Indian army.

Perhaps it was in the middle of a Nepalese village and very pleasant, long or L-
shaped, of stone and mud with 5 rooms, but not enough benches and desks for the
students. Perhaps it was made of stones and clay and located half-way between two
villages. Maybe in a city where all the students had desks and benches, 40/45 teachers for
200 students, 35 rooms and sufficient teaching material. Perhaps it was a place in
foreigners' photographs, a school that always comes first or second in various contests: A
pretty picture of school and life in Nepal.

The school roof might have leaked when it rained, and the zinc sheet of the roof may
have been driven away by a strong wind. Imagine a school where there were no facilities
like latrines, rest places, taps, or a playground and no display or reading materials.
Imagine a school on top of a mountain. These women who experienced such schools
noted that though there were limited facilities it was not always bad. For some, the temple
of Saraswati—where Hinduism and Buddhism get thoroughly blended in a female deity of
learning or wisdom!—in the middle of the school created an atmosphere of peace. Imagine
a school situated on the bank of a river, a very poor school, without facility, yet the
surrounding environment was pleasant. There were trees around the school and a pond
with fish, perhaps a garden or mango trees nearby. Imagine another built by the help of the
villagers, where the teachers were very honest and dedicated. They always tried to teach
good things to the students. These are the schools that took hold of girls' imaginations,
and as young women becoming teachers, they remembered: Snow-covered mountains to
the east and west, green hills to the north and south, in-between two great rivers of the
"Hill Country" or "Pahar Country,” with Champ wees around it and a pipal tree in the east:

In a word beautiful!
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One woman remembered the school in view of the teachers who were not very
competent, a headmaster who could not control the students, and by the floor that was
unplastered and it was dirty, even though students washed the floor with mud and clay
every Friday. It was all a learning environment, and it depended upon what drew your
attention. For another, there was an ever-present shortage of chalk—the younger students,
girls especially, obtain the calcium their rapidly growing bodies require by quietly
consuming the chalk they are given at the beginning of class and that of any other who puts
theirs down2—and the playground was very small, so slippery in the rain that everyone
would fall down.

Imagine a roof of straw or hay over the students sitting on stones. One student
teacher wi . that there was no provision of drinking water, and it had to be brought from a
far distance. There was no latrine, only the forest nearby. It was at the top of a mountain.
If you came to some of these schools, you would have had to bring your own mat to sit on,
sometimes the boys would steal the mat or gunny sack a girl was trying to sit on. The floor
and the walls were washed with red clay. One teacher might have taught all the subjects in
a primary school that had three rooms and that was now being remembered in a cinder-
block campus building to have been more like a sheep or goat shed than a school.

Westman (1991) writes how "language tends toward places where we ourselves are
not, in 2 given situation.” The play of words and physical movement across this terrain for
women and girls in Nepal focuses the aperture of what in Heidegger's (1954) terms "opens

the house of being":

This "opening" consists of a forward and backward movement between the
body and the cosmos....over this bridge or ladder of meaning....between
several areas, which at the same time grow in scale and distance: body—
dwelling—town—Ilandscape-wilderness—cosmos—and back again.
(Westman, 1991, p. 19)

Across seasons, across time and space, ‘the rush and fury of tempests’
I had begun this collection of responses from women who are and who are becoming

teachers in the spring season, April-May, Baisakh, the first month of the Nepali calendar
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year, a season of "mother-worship," a custom based on a popular saying in rhe valley
(Kathmandu), "Mother and mother country are better than heaven” (Majupuria, 1989).

I returned to Canada just around the time of the first leg of the monsoon or the rainy

season in Nepal, where it is still recounted that
Indra, the God of Rain, provides a shower bath to the Mother Earth to help
her cleanse hesself so that she might grow healthy and productive, for the
womenfolk of Nepal this is an annual occasion to cleanse themselves.
(Majupuria, 1989, p. 76)

A dramatic figure, Indra, the God of Rain, who in the Vedic period (1500-800BC)
became the great heroic deity of the conquering Aryans, the God of Warrior Might, the god
of battle and storm, "the god who won their battles, broken open the heavenly fortresses,
and let the waters forth to cool the parched fields" (Frazer, 1898/1970, pp. i8, 52-3, 75).
In Indra's hand is carried "the flaming lightning; he is seated upon a golden chariot, and by
his side the Storm-gods, or '"Maruts,' ride through the heavens, with all the rush and fury
of tempests" (Frazer, 1898/1970, p. 53).

According to Crites (1971), these stories would

seem to be elusive expressions of stories that cannot be fully and directly
told, because they live, so to speak, in the arms and legs and bellies of the
celebrants. These stories lie too deep in the consciousness o *he people to
be directly told. (p. 294)

The conquering strength of metaphor—the present dominance of market thinking,
"the growing penetration of international capital through aid intervention,” and the theory-
driven practice in the dominant discourse of education and development that I studied in
class and in books in Canada has this quality of a storm, of promising a ride through the
heavens, with all the rush and fury of tempests, i.e., "unintentionally echoing common
images of an unchanging passive, (feminine) 'traditional’ society catalysed into
'modernizing' change by dynamic, active (masculine) development intervention” (White,
1992, p. 155).

The uneasy state of repeated crossings back and forth between levels of terrain,

unintentionally connected common images of moods and motivations: For example, from a
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poor and illiterate father of an unschooled child at Gorkha, I had already felt the lash of
similar "sarcasm” and had moved on as a different daughter, as an educated daughter of

displaced and largely unschooled German-Romanian artisan/peasants to gain a Ph.D. in

Canada:
The school robs us in many ways—our useful time, our concern of life, our

hard-earned money—and returns to us our children who are spoilt by
modern vices, and who are temperamentally too stubborn to tame. (in
MOEC/UNESCO, 1990, p. 87)
A woman student teacher in Nepal noted how
When I was studying in the primary school an old man said, "why you girls
have to study? After all you are going to work in the household, even
though you are educated.” This comment made me decide to become a
teacher to show him.
Another made note of "a lady teacher who scolded me saying that neither I can pass
SLC [School Leaving Certificate] nor I can be a teacher. So I want to be a teacher and
teach the children of that very teacher.” While a third woman student teacher suggested that
teachers provided her with orientation to move on when order begins to suffer from the
effects of entropy: "I was influenced by my teachers who kept on saying while I was in
my primary level that education is a right and satisfaction is a great enemy, which inspired
me to get higher education." These stories made me think about my own influences, which

seem to be moving me, and about being really tired, about wanting some release from

being so driven.
The clash of stories told

From ancient Sanskrit literature, "the court and literary language of Nepal during the
Licchavi period" (5th century A.D. to mid 9th century), "the ‘Golden Age' of Nepali
history" (Shaha, 1992), which preserves in structure and grammatical forms affinities with
the Aryan languages of Europe, Frazer (1898/1970) reveals Indra's ability to change forms:

He shines with all the beauty of the dawn, with all the glory of the sun; he
"speaks in thunder"”; he "gleams like the lightning":—"Yet not one form

alone he bears,/ But various shapes of glory wears,/ His aspect changing at
his will/ Transmuted, yet resplendent still." (p. 54)
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No wonder that my imagination, like the imaginations of the early bards, was stirred
deeply in this place, just as in the mists of time now long-forgotten ancestors had been
stirred in similar terrain:

From the shadowed recesses of the silent forests bordering the mountain
ranges....From the far-off plains [where] the rain-clouds rolled on towards
the mountain passes....Jt was Nature that held spell-bound the imagination
of the new-come Aryans, and it was to glorify her, and seek the aid of her
powers—vaguely personifed as "devas,” "deities,” or "bright ones,"—that
the Vedic poets composed their songs of praise. (Frazer, 1898/1970, p. 18)

Side by side with the Vedic literature, preserved in hymns, prayers, epics, puranas,

and incantations to tribal deities, "there existed in India," and throughout Nepal,
from times that may stretch back to the mists of Indo-Germanic antiquity,
the legends of tribal warriors and their heroic deeds. These were held
among the people as their national folk-songs, and were sung from court to
court, from homestead to homestead, by travelling bards. (Frazer,
1898/1970, p. 211)

What happens when there is a clash or asymmetry of stories? In the Vedic hymns
Indra and Soma are prayed to cast the wicked into the depths, into a
darkness profound, from which they emerge not. Again, in another verse,
it is said that a deep place has been made for those maidens without brothers
who wander about doing evil; for women who deceive their husbands, who
are sinful, unrighteous, and untruthful. (Frazer, 1898/1970, p. 39)

Even today in Nepal, the professional musician or bard is known to sing from village
to village (and my father was once a travelling singer and dancer in Germany before the
war) and in his store of songs exist "these ruggedly-versed stories,” which get told and
retold, concerned in time and space more with the heroic characters than with the historic
setting from which they emerge and in other times and places re-emerge, i.e., "the two
great Herculean labours of Brahmanism" (Frazer, 1898/1970), the Hindu epics, the
Mahabharata and Ramayana.

Across this rugged terrain, ‘she should be able to discuss with others’

The women who are and who are becoming teachers in Nepal wrote about the

physical and mental tension across levels and terrains that make it difficult for women to be

teachers, to be important education workers in the universalization of primary education

(UPE) in Nepal.
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In Nepal, the levels in terrain, between an individual's essence to create as a moral
force and the Hindu moral order, encompass a cyclical or repetitive understanding of
history, a pattern of birth and rebirth for the individual, which straddle the "age of truth,”
satya yug, and "the age of darkness,” kali yug (Raeper & Hoftun, 1992). "To lessen the
mental tension of the girls because most of the girls of the village do not go to school" is
significant for this woman student teacher. In order to achieve some flow across rugged

terrain, another suggested a daughter "should be able to discuss with others," but in the

interregnum, some women in Nepal believe they are free "not to have been influenced by

anyone" to become a teacher.
‘A chariot needs two wheels’

I asked Nepalese women, "if there are different ideas for boys and girls, tell what
these different ideas were and what you thought about them.” Their comments put back
together tell a story: A chariot, that stately or triumphal flying vehicle for celestial

navigation, also needs two wheels. One woman student teacher wrote that it is often heard:

—"We should not educate our daughters

—they will be spoiled by education

—they have to work inside home

—they have to go in another's house and do the same thing."

I did not like this discrimination and was always worried. When a chariot
needs two wheels so both men and women are needed in functioning of the

world.
In this symbolic expression lies much of the ambiguity and tension that exists

between women and men in Nepal, and elsewhere, which goes back in time. Sen (1990)

writes,
it may not be terribly important to know how all this got started, that is,

whether because of the physical asymmetries relevant in the "primitive"
situation or though some other process (e.g., as Engels, 1884[/1969/1972],
had argued, through the emergence of private property). (p. 138)
But it is important to note that "such asymmetries—however developed—are stable and
sustained, and the relative weakness of women in cooperative conflict in one period tends

to sustain relative weakness in the next” (Sen, 1990, p. 138). Rubin (1975) suggests it is
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in our interest, as women, to delve further; Papanek (1984) suggests "such knowledge cuts
deep, even if it is never used."

In Gross' (1993) chapter on "Sayadhita, Daughters of the Buddha: Roles and Images
of Women in Early Indian Buddhism," there is a verse cited by Horner:

And be it woman, be it man for whom
Such chariot doth wait, by that same car
Into Nirvana's presence they shall come. (p. 49; Homer, 1930, p. 104; see
also Yuichi, 1982, p. 59)
This can be seen in the Hindu Scriptures, Bhagavad-Gita:
Base-born though he may be,
Yes, women too, and artisans, even serfs,
Theirs it is to tread the highest Way. (Bhagavad-Gita IX, 32, in Zaehner,
1966, p. 289)

A Nepalese in-service teacher wrote a maternal response to "the feeling that the
daughters should not get more freedom. I felt very bad. 1used to feel that I would never
keep my daughter in this situation.” This is a situation where "society looked down upon
the daughters," and this student teacher added, "it is thought that the daughters go to
another's house, and I felt very bad about that." One student teacher reported that family
"did not ask the sons to work and gave [them] time to study, but for the daughters, she had
to work by the moment she entered home from school till the time she goes to school next
day." This student teacher noted how it was often "said daughters should not be taught. If
they are taught, they will not do household chores"; while another responds, "I do not like
household chores," and one woman student teacher made it plain: "I was deadly against
this tradition.”

It was often said to one woman student teacher, "A daughter should help the parents
in the household chores; daughters are supposed to go to the other's house, so they need
not be educated. Literacy would be enough for them," while in her opinion, "a daughter
should get equal opportunity to study and in household chores.” A second woman student

teacher wrote, "Women should get more free time from home; they should get full

recognition in society."”
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One woman student teacher is experiencing this existential condition: "Aslama
Nepali woman, there is no exciting part in my life, and I don't have a desire to live."
Another wrote, "I don't see any possibility of universalization of education for women."

‘From the same village’ to the global village

"Humans have a need for symbols that can express the depth and intimacy of life and
ground our strivings in what Geertz has called 'the conception of a general order of
existence'" (Christ, 1987, p. 138; see also Geertz, 1973). Like Christ (1987), I believe,
too, that we have only begun with this notion to "plumb the resonances between our
experiences and those of other women.” The stories of Nepalese women who are and who
are becoming teachers inspired me to begin to imagine the diversity and changeability of the
primary school context within their context in Nepal and, having come from far and away,
within my own.

Some of the first scheols encountered have changed: An in-service teacher

studied in the primary school of [her] own village....There was no school
building when I studied there. The classes were run in the public restplace
and in the inn. The teachers were from the same village, that's why I joined
that school. In the beginning, there was only grade one, and there were
only few students; [now] there are about 275 students [and] more girls than
boys. Now the school has its own building.
One student teacher wrote how her school had changed because of the international
community of trekkers. According to Dankelman and Davidson (1988), "since Nepal
opened its borders to foreign visitors in 1950, the dramatic increase of trekking" has not
only "damaged the natural and cultural environment” and "the hills of Nepal," as "a prime
example," but the "tourists' demands for food and services have aggravated deforestation
and had a major impact on the social and economic life of women" (p. 60). "It is tourism
(among other factors [and this factor is oddly missing from international agencies' and
government-sponsored literature on women and girls' education]) that has discouraged
girls from continuing education, as their labour is perceived to be of more value than that of

boys," who "in addition to their traditional duties of fuel, fodder and water collection and

agricultural labour," service the tourist industry. "But the girls are rarely paid and earn
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only their keep” (Dankelman & Davidson, 1988, p. 60). I found it intriguing to note how

this woman student teacher played with the levels and dials of her global village:
There were two buildings—one for up to grade 3, and the other was for
grade 4 and 5. The school building was on the plain top of the hill. There
was a field above the school. Just below the field there was a slop land.
There was a small shop to facilitate the school. There was a peon to clean
the school and to bring drinking water....The school has become a restplace
Jor tourists now. Because many tourists...come there nowadays.

A Nepalese in-service woman teacher invoked the notion cf "universal brotherhood,"
belief in the global village, which teachers should have and which will allow women
teachers to be important education workers in the UPE in Nepal. Pico lyer (1994), in a
talk entitled "The Stranger at the Door" given at the Institute of World Culture, in Santa
Barbara, California, speaks from this position:

The global village is one of those ideas to which almost everyone can give
assent; it thymes with all the notions with which we buoy and congratulate
ourselves—the family of man, the brotherhood of souls, the replacement of
walls with bridges. The global village tells us, in powerful, palpable ways,
that we're all one race under the skin and that, beneath all the superficial
differences of custom and fashion and tongue, the fears and fantasies of that
villager in, say, [Nepal] are not so different from our own....one touch of
nurture makes the whole world kin. (excerpted in "Strangers in a Small
World," 1994, p. 13)

But in Nepal, with the multitude of influences that have shaped its society, from pre-
Aryan or non-Aryan cults to Vedic Brahmanism to modern Hinduism and Buddhism, the
gateway to the neighboring village is oftea closed to girls and women. One in-service
woman teacher summed up what makes it difficult for women teachers to be important
UPE workers in Nepal: "Traditions and superstitions; discrimination against men and
women; illiteracy; reaction of reputed people in society.” While this in-service woman
teacher sketched in these details: "low pay scale” for teachers, "male dominated society; no
freedom," which for her translated into “"economic pressure,” and for yet another, "it is
difficult for a woman teacher to go to the different places she needs to go."

The gateway to the global village is further removed. One woman student teacher
counted the days: "when there was something to do at home I used to leave the school. 1

was absent for a month or 45 days in a year due to my low economic condition.” Another
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replied that she was not in schoc! "to help in the house or to help friends sometimes."
Another remembered what her mother said: "'l was weak and used to be so sick [I] had to
remain absent sometimes.” One woman "was absent...to look after the house, because
[otherwise] there was none to do household chores.” This was the situation one student
teacher described for "the children of illiterate poor farmers [who] engage us in many
works. Sometimes we [were] sick and due to lack of treatment we have to remain home
for long."”

Another said sometimes, "I had no papers and pencil. So I used to be absent...in the
fear of scolding by the teacher.” This woman student teacher also remembered

as a girl I had to work much and also I didri't care going to school, rather
skipped school and played with friends. [ also feared being beaten by the
teachers. I could not answer their questions.

One woman student teacher wrote how "the teacher used to assign us work and sleep,
we used to talk, and he used to beat [us] with a stick.” These stories of beatings from
teachers I had already heard from my mother about her own and her sister's schooling,
under a fascist regime in Germany and Romania, and I experienced it in Canada where the
strap in schools of thought was all the rage.

These women student teachers brought back to life my mother's words about the
teacher who had beaten girls who tried to write with their left hand. Finally, one gave up.
Another began to write with her right hand, but neither my mother nor her sisters in this
village attached much importance to further education in this vein. In Nepal, one student
teacher wrote how

when I had just begun schooling, I did not know how to draw a straight
line, the teachers used to write Ka (First Nepali letter), if not [straight] line
the teachers used to beat which I didn't like.

One woman studert teacher emphasized,

Yes, I was absent...because there was no transportation facility in the
remote area. In rainy season it was difficult to cross the stream and I had to

come back. Sometimes I was absent due to illness.
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One woman student teacher had this theory, "people like our work more than study!"
A second added in another urgent dimension, for her "parents were old and there were
problems related to old age." A third woman student teacher noted the exigency of a family
where there was "only me and my mother...to look after the domestic affairs. Therefore, I
used to be absent to help my mother.” While a fourth wrote how her "father used to go to
graze goats daily. Once suddenly he became sick for a month and I had to go to graze the
goats which made me absent in the class.”

In-service woman teachers missed days of primary school due to illness: "various
works and sickness," "housework and sickness," or "due to long illness.” One in-service
teacher wrote that she was absent because "sometimes I was sick and sometimes due to
laziness." I began to wonder about the levels and terrains where so much that is physical
and moral is required of so many girls and women.

Across this terrain berween home and primary school:
Adventure, hazard, joy, and geography

Women who are being and becoming teachers in Nepal have helped me to visualize
their lives as lived between orchard and barren fields, between metaphorical and literal
terrains of "space, play, and time" (Clandinin & Connelly, 1995), between home and
school, and which, according to Innis, can be described as part of "tacit knowledge"” (in
Westman, 1991). According to Westman (1991), generally,

We do not feel the tacit knowledge anchored in our bodily movements,
before the moment we stop using our eyes: when we do not see. In a way

we are first really at home in our dwelling when we are able to move around
the house even though it is a dark night. The body knows where things are.

(p- 19)

"Like a journey or a quest,” the levels and terrains of "teaching and learning are a
continuous experience of adventure, hazard, and joy, an experience of interpersonal
relationships” (Wilson, in Hill, 1994). Clandinin and Connelly (1995) have helped me to
visualize "the professional knowledge landscape” of teachers/learners "as composed of

relationships among people, places, and things," as an intellectual/moral landscape (p. 5).
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Understanding what Nepalese women student teachers were telling me was a lesson
in geography, and "geography has determined the very existence of Nepal as a separate
nation” (Shaha, 1992, p. 2). The teachers, student teachers, and I, in conversation and
even in the cramped forum of questionnaires, seem to be creating a relation between
women that is not included in any analysis about the hill area, "a haven for people from
north and south...the 'ethnic turntable of Asia™ (Shaha, 1992). The hill region has a long
history in Nepal and a geography that has determined Nepal's culture and economy: "The
culture and traditions of Nepal is an amalgam of the traditions of these small hill kingdorns
and the kingdoms of the Valley” (Shaha, 1992, p. vii).

The trouble with latrines

The most unlovely question I brought along was this one: "What kind of sanitation
facilities did your primary school have? For girls, for boys? Please describe.” I had
included it without questioning it from a colleague's survey of nursing students about
primary health care in Nepal. But even though this question seems out of place in this
study, it has revealed a systemic disregard for the basic needs of girls and women in Nepal.

"There were no facilities of latrines and drinking water in the primary school.
This...I did not like" (woman student teacher, life-history questionnaire, 1993). One
woman student teacher drew the line at there being "pit latrines for the boys and the girls.
But most of the students used to go to the stream for toilet.” She describes "the primary
school where I studied [as] situated in a barren hill of a village."

One woman student teacher responded, "no toilet, so I used do somewhere bush,
side of the way." This situation was regarded by a second as "the school of the poor,"
which for her meant "there was forest behind the school.” Another woman student teacher
wrote, "there was a forest near the school so there was no sanitation facility in the school.”
A fourth noted, "my primary school was near my house. It had not latrine as it was near
the road. We used to go to the forest for toilets.” This woman student teacher noted a

measure of equality in the situation where "there was no latrine facility. Both the boys and
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girls had to go to the forest for toilet." But this woman emphasized that "the forest near the
school was our toilet."”

The facilities had a hierarchy, which for this woman student teacher meant there was
"a pit latrine for teachers only.” One woman then suggested "that's why children used to
make dirty everywhere.” Another noted how "we use to use school ground for toilet
purpose,” while two woman student teachers made it plain: "We had to go somewhere
outside the school, mostly in the pasture land,” or "anywhere we like."

There were gender lines drawn in these turf wars: This student teacher noted "there
was a pit latrine for the boys, but there was no latrine for the girls. The girls used to go to
the stream.” A second mentioned that when "there was only one latrine in the school [it]
was mostly used by the boys because they were in large numbers. The girls mostly went
to streams, fields, and bushes.” A third woman student teacher told how

In the beginning there was no provision of latrine in the school. They had
made separate pit latrines for boys and girls after some time. But the
naughty boys broke the door and there was a problem of latrine again.

This woman teacher suggested the temporality of the situation, where "there was no
good sanitation facility for the boys and the girls. There was only a temporary latrine and it
was very dirty," and for another, where "there was no sanitation facility....there were
streams and forests for toilet purposes. There was a small latrine for staff only!"

This woman student teacher noted,

there was a two room toilet for both the boys and girls....One was for
teachers and one for the students. There was no provision of water. The
boys used to make it dirty and the girls used {to] go far. There was no

alternative.

This woman student teacher was critical as I have now come to wonder myself at the

question:
It is difficult to have a flush toilet in a village like a town. Who bothers

about that? But still then we had a toilet. There was no provision of water
and it was very dirty. But we had no alternative.
Are these the kinds of questions (e.g., about the sites of practices when and where we felt

we had no alternative) we ask of women in the North? If not, why not? Is there some



136

truth in the belief that I also share that we have to go far afield when we have no alternative.
It is appropriate to ask the question as 83% of the women student teachers responded that
they had a simple pit latrine. But what was does that tell us? Not much alongside what
these student teachers wrote in paying attention to finer points, "even when both the boys
and girls had separate [facilities] as they were not aware of cleanliness it used to be dirty."
Separate facilities were highlighted by 23% of the women student teachers who completed
the questionnaire: If they were "separate we did not f:2l any trouble.” One woman student
teacher could not help but notice that yes while "there were separate latrines....The toilet for
the boys was nearer the school than the one for girls." And then finally the exigency of that
which is bigger than all of us. This student teacher sums up: "There was no good
sanitation facility for _i.¢ boys and the girls. There was an ordinary latrine which used to
collapse...due to rain and bad weather.”

The lack of adequate human facilities tells a story about schools; while access to
schools may be encouraging more participation from girls, the most basic of facilities are
not very accommodating in their eyes. Are there taboos; is it sacred or forbidden and the
Tongan-Polynesian language from which—tapu or tabu—emerges virtually combines both
meanings; are there human experiences that aid officials, government building contracts,
and development theories cannot take into account?

"Human beings cannot live without the whole ecological community that supports
and makes possible our existence” (Ruether, 1983, p. 87). There is evidence of the
"poverty of human symbolic expression" in the "denigration of the female body," in Nepal
and elsewhere, "expressed in cultural and religious taboos” (Christ, 1987):

in the ancient world and among modern women, the [missing or denigrated]
symbol represents the birth, death, and rebirth processes of the human and
natural worlds. The female body is viewed as the direct incarziation of
waxing and waning, life and death cycles in the universe. (p. 125)

The irfluence of the past on the present

In Nepal, young women becoming teachers suggest that stories provide “orientation”

to "great powers," but one student teacher wrote about her primary school experience: "I
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did not like moral education where it is said that the demon's blood created the sea. This

can have negative effect on the children.” Another woman student teacher wrote.

I didn't like most of the parts in moral sducation and Sanskrit because there
were somec lessons that created illusion based on false stories. /n moral
education there was a lesson that explained earth’s creation (origin) from the

flesh, skin and blood of a monster.

The composers of the Vedic hymns, the Indo-Aryans, speaking some language, older

than Sanskrit, who sought a home and who eventually achicved social and religious

supremacy, though not without opposition, tell

of the creation of all things from the sacrifice of a fabulous monster....The
same...mode of accounting for creation is found in the Norse legend, where
the earth, the seas, water, mountains, clouds, and firmament, are formed by
dividing up the body of the Giant Ymir. So also in the Chaldzan story a
monster woman is divided in twain by Bel, to form the heavens and earth.
The same story runs through the myths of the Iroquois in North America, as
well through those of Egypt and Greece. In the Vedic legend the monster
Purusha has a thousand heads, a thousand eyes, and a thousand
feet....From him sprang forth all the creatures....

So far the story runs close to those of other folk....The Vedic account,
however, goes on to add that from Purusha also sprang four castes or
classes of the people. There is no escape from the conclusion that this is an
attempt to force an antiquity for a modern social system by connecting it
with an undeniably ancient legend. (Frazer, 1898/1970, pp. 24-5)

The caste system, which "has survived in India for over 2,000 years, though not

without modification” (Liddle & Joshi, 1986/1989; Thapar, 1966; Weber, 1958) in Nepal,

“has been unorthodox and permeable from the beginning” (Bista, 1991). The classical

Varna model prescribed in the ancient Code of Manu (Manusmriti) reveals female social

roles/values:

Womea and sudras [untouchables) were regarded as life-long slaves from
birth to death, with slavery inborn in them; the same value was attached to
the life of a womnan and a sudra, for anyone who killed an artisan, a
mechanic, a sudra or a woman had to perform two penances and give 11
bulls to atone for it. (Manu V, 139, in Shanina, 1966, p. 331; see also
Liddle & Joshi, 1986/1989, p. 65; Parasara VI, 16, in Sharma, 1966, p.
29).

Women's spiritual quest may involve liftin= up a great boulder and peering

undemneath:

Caste is both a structural system and a cultural one. The structure consists
of a hierarchy of in-marrying groups, organised into hereditary
occupations....
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The cultural system comprises belief in karma (that the circumstances of
birth depend on previous actions), commitment to caste occupation and
lifestyle, belief in the hereditary transmissions of psychological traits
associated with occupation, tolerance of distinct lifestyles for other castes,
and belief in a hierarchy of values along a scale of purity and
pollution.... Three of the major signs of purity [i.e.,] tight constraints on
women [indicate] that a significant degree of ritual purity comes through
domestic activities. (Liddle & Joshi, 1986/1989, p. 58; Sinha, 1967, p. 95)

These are some of the physical lines embedded in moral lines women who are
becoming teachers must negotiate on the path to being a teacher in Nepal. Tales of the
ancients and contemporary lessons remind us that there is evidence of an ongoing battle
between those with a bird's eye view, the sky gods, and those with a view of the terrain,
the gods of the earth and the underworld. How does this translate in the realm of women
being and becoming teachers?

The important cosmic female principle of sakti, whose totality is encompassed by the
goddess Devi and of which Sita and Durga are manifestations (Gray, 1990), underlies the
traditional stories which get told and retold in Nepal. For instance,

Dasai, tika interactions involve a more complex set of messages about the
social persona of women. Dasai, celebrated in the month of Aswin
(September-October) is the most joyous, auspicious and important festival
in Nepal. The main theme of Dasai is the victory of good over evil with the
goddess Durga as the main agent. (Gray, 1990, p. 229)

Sakti (Devi) incorporates three important aspects of the female principle: "First, there
is the fertility aspect, the Mother Goddess" who represents "the potential for reproduction;
second, the image of the devoted wife whose fidelity and submissiveness to her husband
and purity is personified in Sita"; and the third aspect is Kali/Durga—used
interchangeably—who "became insane (uncontrollable), terrorizing the gods and the
populace,” who personify "the uncontrolled and bloodthirsty goddess without mercy"
(Gray, 1990, pp. 229-30).

Sita is the faithful, submissive, devoted, and fertile wife, and this image of woman
informs Nepal's present day society. Three ideas about sex have created barriers to the

education of girls and women in Nepal: Sexual desire should be a function of fertility,

perpetuation of the nousehcld, and cooperation. "Uncontrolled sexual desire is what a
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mother-in-law considers the improper use of her daughter-in-law's sexual weapon over her
son," among household members, "diverting his devotion away from his parents and
brothers,” which leads "to conflicts within the domestic group" (Gray, 1990, p. 231, on
Chhetri woman in Nepal). The ideal image for women personified as purity in the role of
Sita was service and sacrifice (Gray, 1990; Pearson, 1990).

Traditional Hindu values place "a premium on wifely benevolence," and even for
"those who fulfilled...new roles," for example, "those of lawyer, teacher, politician,
religious reformer and poet,” it was "emphasized that those who fulfilled such new roles
must act in concert with the old values of womanhood" (Pearson, 1990, p. 141, on female
intelligentsia at the turn of the century, Bombay). A good example can be found in a small
booklet entitled The Indian Ideal of Womanhood, where Swami Ranganathananda (1966)
writes that Hindu women "must grow and develop in the footsteps of Sita," the heroine of
the Hindu epic, Ramayana, "and that is the only way" (pp. 15-16; emphasis added).

In spite of the narrow role ascribed to women in present day Nepal, women as
teachers once Leld a relatively high position in Hinduism, and there were two periods when
women's education prospered: during the Vedic period (1500-800BC) and in the
Upanishad period (800-300BC).

Nepal has "virtually closed" its doors to the story of the diverse levels and terrains of
women's experiences, limiting the view of women to the role of servants to males, "as the
sex to service males," as the sex responsible to bear children and to maintain households
(Joshi & Anderson, 1994). This narrow view of women reveals a fundamental disrespect
for women, and the ancient Hindus felt this attitude could have serious consequences. For
them, respect for women was honey to the Gods as an ancient Hindu proverb foretold:
"Where women are respected, gods roam there" (Joshi & Anderson, 1994).

Across this terrain would you want a daughter 1o live through your experiences?

In the questionnaires, designed to act as a counterpoint of younger female voices,

those striving to be the next generation of women teachers, to the voices of those women
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already recognized as teachers in Nepal, I asked, "If you had a daughter, would you want
her to live through your experiences? What parts would you want her to avoid?" An in-
service teacher wrote, "Yes, because giving education is just like giving valuables to

someone,” while a woman student teacher responded,
Yes I want. Because a nation cannot develop without women. 1 have not to
face many miseries in my life. Even then, I do not like to make difference
between a son and a daughter that I experienced.

This woman student teacher plays with the dials, arguing, "I was in trouble from the
very beginning. The family and society also despise the daughters.” A second woman
student teacher responded that being a daughter was "the bitter experience of my life” she
would mediate for her own daughter: "I would not discriminate against [daughter]. 1
would give more care to [her] according to her age.” A third woman student teacher would
guide her daughter in this way: "I would not let her feel that 'T am a helpless woman' but I
want to make her more aware that we also can work like men and are not inferior to them,”
which for another meant giving a daughter the "opportunity to [have the] best education.
So that she may not find discrimination between sons and daughters and build confidence.”

An in-service woman teacher had "faced...difficulty” in her education as her parents
had "received only primary and high school education.” She wanted to be able to make
suggestions "about the subjects to be taken in higher education so that [daughters] can
make a good career.” Another woman student teacher largely agreed: "We know that the
world is changing. Many change[s] occur in time, and my daughter might experience all,
but I don't want her to experience [what] I had experienced.”

One woman student teacher was taciturn (rnum) about the mother in the context of
family: "I have an educated father thus not much difference"” in ideas about education for
boys and girls in her situation. Another student teacher explains further about what this
context is in Nepal, but in coming up with an answer, I recognize in this context, if a

daughter is coming to be a teacher that in itself is social change; and she is one of its

authors:
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Our society is patriarchal. So there is discrimination between sons and
daughters. They love sons more than the daughters. It might be due to lack
of education. I cannot say in which areas they discriminate but they do in
education. It may change in time I believe.

In the three-teacher interview, a 43-year-old Brahmin woman who teaches History to
Classes 8, 9, and 10 wrote her story as an accurate and usable past for her four daughters.
"I feel they should not grow up as orphans like me. Because my father died when I was
very young and I had to spend my childhood,” what she calls "the best exciting part of my
life....with my mother alone with many hardships.” Even though as she says, her mother
"completed high school," but "my father” had not

received any education because of family problem. My father's sisters
could not study due to family problems and also for fear of social
criticism....I wish my daughters should not experience the same difficulties
that I faced. (translation, life-history survey, 1993; three-teacher life-
history interview, 16 May 1993)

The women in this study said, in what felt like one overwhelming voice, that they do
not want their daughters to experience the discrimination against women in Nepalese
society that made attaining an education such a difficult feat. Guru-heart, a 34-year-old
unmarried Gurung woman primary (Classes 4 and 6) and secondary (Class 10) teacher of
Science/Chemistry, one of eleven children of a late Gurkha soldier and his comparatively
recently widowed, unschooled wife, sums up this sentiment with this story about a
mother's wish:

We can't follow our mother's way of living, because it is so completely
different....I don't think uh it can be the same, to my parents, my way of
living...because the time is different, isn't it? I know, that uh, since they,
they were uneducated, my parents....and uh though they wanted, they can’t
uh do what they wanted, my, my mother, she still say that "/ wish I could
read and write," but she has that sort of feeling still, she lives at home, but
still she says, "I wish I could read and spend my time reading books,"
because she has nothing to do, she is old, she can’t work and she can't read

books, she sits in the home. And sometimes when she comes here to see us
she mentions this. (life-history interview, 11 May 1993)
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The helping hand

'‘Our own family is important to us’

It required the support of the family for these women teachers to receive an education.

The Nepalese secondary (History) teacher, a Brahmin woman, told this brief story about

how she came to be a teacher. While she had the best command of English in the three-

teacher interview and provided a brief summary of the other teachers comments in English,

she added,

[Laughing] I should speak in Nepali. When I used to study in campus, I
had a desire to be a teacher, and when I become a teacher, it is easily
accessible from my home, I can take care of my children in the morning and
in the evening, um, it is because of these facilities I came to be a teacher in
the school after finishing my graduation in B.Ed....My family suggested me
that teaching job is appropriate for women [so] I, um took a secondary
school training. Ah, after that training [I] began to be a teacher. Itis an
inspiration of my family, I would say....Our own family is important to
us....

I have no...father. But my mother was interested....No, she is not a
teacher but she is interested to make me a teacher....She is not educated so
she wanted to give education for her daughter because she is
very...interested to make some women....to give some education... .So she
wanted to give education for us and she tried...her best...to make educated
us. We are two sisters....

Ahn, our father was dead already. Uh, so she was helped by
others....from neighbors because she was alone at that time....we were little
children so she was supported by her neighbors so she wanted to give some
education to her daughters....And she tried and we also tried, some
[laugh]....She's proud of us....we...two sisters.. .elder sister and I [are
now] teachers. (translation, three-teacher life-history interview, 16 May

1993)

This History teacher noted that though she had received encouragement from her

mother, and support from neighbors, what she has achieved as a result of her own

struggles was to bring a negotiable instrument to school, which she owes to nobody but

herself, "there being almost no women in curriculum development” (Joshi & Anderson,

1994):

There was no particular room in school when I was studying in primary
level. There were very few (1, 2) girls in the class and the boys were few
too. There were no teachers for each subject. There was no school
building and we used to study in the open field. When it rained we used to
go home and when it was hot [we] used to go under a tree. We used to
bring our own food from home. Idid not complete my formal schooling
regularly in primary level. I used to go to the school sometimes and do the
readings by heart. We were given only one book at a time and when we did
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that then we are given the next. This way I enrolled myself in school in
grade six only. (translation, life-history survey, 1993)

She cannot forget the precarious position of her orphaned young self and writes, "My
father died when I was small. My mummy and I had very hard time," and reminds us, "l
have not received any help from others.” She refers to "community services,"
"government provision," including, "foreign agencies and their resources," as those who
are capable of helping others to move forward, including herself: "I have been helping
others," including "backward castes," she emphasized, "by providing my service to adult
education, day care centre, literacy and awareness raising activities. ..as a member of
Professional Women's Club."

The striving and retreating of a military drama

In a region and a country which "brought the task of mediation" between Hindu and
Buddhist cultures "to perfection” (Tucci, 1962), and "served as a relay-station” or "channel
for southern influences to penetrate to the north" (Shaha, 1992), Guru-heart sums up an
extraordinary creative ability: "I also do some of what the others cannot do" (life-history
interview, 11 May 1993). Guru-heart is a wizard at changing perspective and at playing
with levels and dials in diverse terrains: "I am not quite sure from where to start my talk,"
she began in a handwritten note (passed to me by a friend and colleague, another fernale
teacher), but she was not going to let the chance for her first interview about her own life
story pass her by even though she had to attend a last-minute junior Science teachers’
meeting at her school. Her story is taken partly from what she has written down about
herself "for the first time in my life" and from what she has told me in a subsequent life-
history interview:

I would like to start it from my early life. I was born in a village in Nepal.
I have a very big family of eleven members including my parents. My
father is no more with us. He passed away six years ago. He was in army
in the British force. So my family had opportunity to travel overseas [to]
countries like Hong Kong, Malaysia, Brunei, Singapore, etc. I completed
my primary education in those countries....

If I had attended one of the primary school[s] in Nepal, no doubt there

would be something I didn't like such as a long way to walk, sitting on the
floor. . leaking thatched roof, ineffective teaching, no extracurricular
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activities, etc....Because I received [my] primary education in comparatively
good schools, I enjoyed the effective teaching, the facilities of
extracurricular activities like scouting (Brownie scout, girl scout),
swimming, music, dance, drama, sewing, art and craft and other various
sports. (handwritten note, 5 May 1993; life-history interview, 11 May
1993)

According to Farwell (1984), "Gurkha family life grew increasingly westernized as time
passed....One manifestation of Western influence was the formation of Boy Scout, Girl
Scout, Cub Scout and Brownie troops,” and "it was startling to see charming, giggling
Nepalese Brownies in uniform with representations of the murderous crossed kukris as
their cap badge" (p. 149). Just as it must have been startling for Guru-heart, when
after 28 years long service, my father retired. My secondary education was
completed...in...Nepal....It was very, very, uh, in very bad condition that
school. Thatched roof, and in rainy season, it was always leaking, no
furnishings there, we had to sit on the floor. And uh in that school, you
know, for S.L.C. teacher was teaching Math, and uh Science teacher was
there but was not that good, and English teachers were, none of the teachers
were good, their English was worse than mine when I was in Sixth Class.
(handwritten note, 5 May 1993; life-history interview, 11 May 1993)

In Nepal, "a growing group of intellectuals,” from the Indian foremothers who taught
Gandhi to Nepalese daughters like Guru-heart who read Gandhi's words to, "help make
mature,” female students, to Buddhists, like Sakya, are all currently "attempting to reclaim"”
the significance of their identities, "as providing an alternative ideology to the Brahminical
Hinduism supported by the Panchayat government” (Raeper & Hoftun, 1992, p. 160).

There is consensus among those who study the psychology of optimal experience
"that people develop their concept of who they are, and of what they want to achieve in life,
according to a sequence of steps" (Csikszentmihalyi, 1990, p. 221). In such a "scenario
building a complex meaning system seems to involve focusing attention alternately on the
self and the Other," and discovering "what one can and, more important, cannot do alone"
in a spiral of ascending complexity (Csikszentmihalyi, 1990; see also Bee, 1987).

Like Guru-heart and other migrant daughters, especially but not limited to the

Gurkhas, inside and outside Nepal, who managed to live "by ancient principles which

[allow] a large measure of egalitarianism and personal initiative for achievement,” and who
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"maintained their martial pr.wess witn a simple lifestyle, largely determined by the ecology
of the area they occupied” (Bista, 1991, p. 26), by going to school in Canada I felt
similarly compelled to do and see some of what the others in my family and in the larger
society could not do, or see in me. Geertz (1973) has also observed this desire in areas
around the world:
Desire to be recognised as respcnsible agents whose wishes, acts, hopes
and opinions matter and it is the desire to build an efficient, dynamic
modern state; it is a search for identity, and a demand that the identity be
publicly acknowledged as having import, a social assertion of the self as
being somebody in the world. (pp. 256-7)

In most cases, it was the father who supported and encouraged the daughter to attend
school in present-day Nepal. Perhaps their fathers did but as more than one woman
student teacher responded, it may have increased a feeling of uncertainty: "He did not
necessarily know what would happen after sending a daughter or daughters to school.”

The conflict between striving and retreating gives a 36-year-old married Gurung
daughter of a Gurkha's life "sentence a military drama, but it also embodies an
acknowledgement of a fundamental forward and backward movement in peoples’ relations
to their surroundings" (Westman, 1991, p. 17). Having taught for 15 1/2 years in the first
school she was hired, a Kanya [all-girl] school, where she teaches Chemistry, Biology,
and Physics, to Classes 8, 9, and 10, she said that her father supported her education.

Her uneducated father (a Gurkha military man who took his family overseas at
different points, for instance, she was born in Singapore, and was there throughout her
primary schooling) is the critical knower whom she, as so many other women teachers |
encountered, has cited for structuring the where and the what of her future and its social
significance:

[My father] used to say, "it is no different for me either son go to school or
daughter go to school. They are all equal for me. If you want to study
either daughter or son you can study up to where I don't know, but you can
study if you want....If you are not interested its okay. If you want to
study, daughters can, daughters can do it, uh can study....and son can

study, if you don't want to then its okay.” So I studied [laugh]. (life-
history interview, 22 April 1993)
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While she says both her parents "are not educated....my father and mother they both went

to overseas. And they knew everything. How people, uh, how foreign people live, how

they do" (life-history interview, 22 April 1993). So with her father's blessing, she went

on to study, but she does not immediately go and tell her parents about the next step. She

waits until

after result of SLC...and I asked my parents, "Uh, I want to do ISc," and
my father asked me..."what will that do?"....He was military. So he had
no idea of what his daughter is going to do. Itold him that "if I join
[certificate level in Science] ISc, and if I get good uh percentage in ISc, I
can become a doctor.” After my teacher's advice, I thought that it would be
much better, I think, if I become a doctor....[My father] said, "oh, okay. If
you can.” And he asked me "do you have to study very hard?” and I told
him, "yes." [Laugh)]. Then he said "okay, its okay, if you want to be a
doctor and you can study hard then you can become a doctor, you can even
join ISc." So I joined ISc. (life-history interview, 22 April 1993)

She says she has seen both girls and boys upon the threshold—and thresholds and

turning-points in initiation rites mark, symbolically, life and death (Westman, 1991)—of

what she identifies as a culturally critical experience:

Well, you kinow, most of the uh girls and boys, especially in teen age...they
cannot think what they are doing, if they are doing right or wrong, they
cannot think, so they go over there and they, uh, how do you say, uh, they
spoil their future. Especially girls.... After 14 years, 15 years, at that time
they become beautiful [laugh]....And, um, at that time boys like them
[laugh]....And they do not know what is right or what is wrong. So
[pause] they cannot think what is wrong and what is right. (life-history
interview, 22 April 1993)

I asked her: "Were you like that when you were 14 or 157" And she said,
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No, no, no. When...I saw most of the girls like that....at that time, they,
you know have not arranged marriage, they can uh, they choose the boy
and they got married, and after getting married, no future, just staying at
home having baby, doing nothing, having husband, doing nothing. (life-
history interview, 22 April 1993)
Pressing her for an answer, she responds, "I don't know why," and then she gives
an "ideal" image of herself as a young girl: "My, my, I used to spend all my time in study,
so I think I didn't have time 1o think here and there" (life-history interview, 22 April 1993).
What does she mean here and there? There is some freedom of movement suggested in the
phrase that she seems to have experienced in contradictory terms, particularly, when she
repeats, "I didn't get chance, I didn't get chance" (life-history interview, 22 April 1993). 1
come along and I am the (exact) same age as she is: Both of us now mothers and teachers.
Each of us a character nested within our own contexts/dreams: "Yeah, you, you in
Canada...for Ph.D you came to Nepal....But if we want to do Ph.D like that we didn't, we
don't get chance" (life-history interview, 22 April 1993). Yet through our stories is a
common disposition among the protagonists (heroines) as we walk from kitchen to
classroom. I wondered out loud then, still realizing that what my brothers did and did not
have to do had much to do with a boundary of outside/inside the house, so I ask: "Did
your brothers have to do housework?"
Mm, actually at that time my youngest brother was at —, only my middle
brother, second brother was at home, he used to help....if we need
something from the shop we don't have to go to the shop, we have to ask
them, please bring these things, and they used to bring them. So we didn't
have any more time, wasting time, here and there, walking with those boys
and girls like that. So, I used to think that these girls are spoiling their
future....Uh, they used to make themselves beautiful [laugh], wasting their
time instead of studying. When they get their marks in exam, they get very
poor marks. So I feel very bad at that time. (life-history interview, 22
April 1993)

And in her story (which she has framed as "no story") of how she came to be a teacher, for

she wanted to be a doctor, she speaks the words that she would now speak to the young

girls who cannot see that they are on the threshold of "spoiling their future™
I used to say, "don't do this. If you want to, uh, if you don't want to do

any job in future, one day you will become wife, after becoming wife you
will become mother, and then you will have to look after your children. At
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that time what will you do? If your children ask you, '‘mother please help
me in this question. I don't know this question. Please help me." Then
you will say I don't know anything. At that time what will you do? So,
you can prepare yourself for being a mother....So you can help in that way,
like that.” So at that time I used to think, see those girls, and I used to feel
very bad. They'rc spoiling their future. So... (life-history interview, 22

April 1993)

Here, her narrative transcends the time of the present/past, weaving in the imaginal, making

it seem as if she said the very things she wanted to hear someone say as a young girl.

I asked her, remembering a minefield, "So your parents let you study all day?" She

responded,

Not all day [laugh], most of the time...I used to help my mother at
home....And I have elder sister, and we, both of us, we help my mother
and we help my small sisters and brothers. I have...two brothers and two
sisters younger than me. At that time they were very small. We have to
look after them, look after the house, after waking up in the morning uh my
sister and me help my mother at home. And after her lunch we go to school
and after 4 we come to home and do our homework, again helping my
mother with her household, looking after our sisters and brothers. (life-
history interview, 22 April 1993}

She wrote, privately, in the questionnaire, that she wants now to be a "perfect

teacher,” despite the fact that, as she says to me in her classroom, where she has led me

and where we are sitting in student desks and constantly being interrupted by girls in the

hallway,

Nobody appreciates teachers in Nepal [laugh]....They used to say that in

every countries, teachers are in very high favour, but in Nepal why no, they
used to say?...If you don't get job, if you don't get easily job, then you can
easily get teacher's job. They used to say. (life-history interview, 22 April

1993)

Ruddick (1989/1990) notes, "perfectionism can crush a mother's capacity to

appreciate herself or her child" (p. 100). And if we extend such understanding to teacher

as mother:

Mothers are not free from competitiveness with their children or from
resentment, fear of high spirits, and a host of other emotions that could
stand in the way of delight. Mothers often know this, I believe. Repeated
stories, scrapbooks, and pictures inscribe publicly a mother's delight so that
it can become part of a child's sense of herself, surviving the daily
preoccupations, resentment, narrowness, anger, and competitiveness of the
mother herself. (Ruddick, 1989/1990, pp. 100-1)

I asked this teacher, "why did you decide to work outside the home?" She did not have an

answer. "Did your mother work outside the house?:
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Gurung teacher: No. She had seven children, how could she? [Laugh).
How can she work outside?

Linda: So where did you get this idea that you were going to be this
different uh woman who is not like your mother but you're going to get a
job and you're going to have a family; you're going to do all those things?
How did you, where did you get that idea from?

Gurung teacher: Well, 1 don't know. [Laugh]. Icannot, I cannot say.
(life-history interview, 22 April 1993)

Parents: ‘They were—too—much interested’

The Magar teacher who has retired from twenty years service in the same Kanya (all
girls, public) school in which the 36-year-old married Gurung teacher serves begins here to
tell what she will elaborate on about the significance of having a good family in terms of
optimal experience:

When...I was doing my IA, my grandfather said, "you must become a
nurse." He might have fought in the Second World War and he might have
seen the nurses, you know, foreigners, you know, with all their uniform
helping....Then he said, "you know in the foreign country there are so
many [female] foreigners you know doing this job and that job, you become
a nurse." Then I said, "okay." I filled the form and all, uh, once I went to
hospital and saw, you know, I couldn't stand, I said, "I'm sorry, I'm not
going to do this job, I won't become a nurse, you know." 1 said, "I was
not sure.” [But grandfather said,] "Then you are going to be a teacher!” 1
said "not teacher”....I thought teaching was a very bad job, you
know....Then later when I did my B.Ed. and all, then I said, "okay, I'll like
to be a teacher.” (life-history interview, 17 May 1993)

A 48/49-year-old married Gurung woman, in the three-teacher interview, who
teaches Science to Classes 8, 9, 10 had filled out the questionnaire along with B.Ed. in-
service teachers during a (7 to 9 a.m.) morning class held at a regional campus of
Tribhuvan University. Because of her migrations between Nepal-India, she had left a
number of the answers blank. She was the teacher who suggested then that I come to her
(primary/secondary) government school to get her full story and the story of the other two
women teachers at the school. When I showed up a few weeks later, she was overjoyed:

My uh parents were migrated from uh Nepal to India and uh that was the
reason that uh my father wanted to teach us. Because at that time there was
no education in Nepal....in remote area. And my father...was in
military....And he could not give uh education when he returned back from

military [in India]. He could not give education because there was not
education in Nepal, there was no school. So, we, we migrated to India.
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He took all [nine children] there and uh we all got education there. His
aim...was only 1o give education and then I should get them back here but
we all could not [get] back here....

I'm the youngest one, I'm married...my um husband, he was serving
here in Nepal....And um I could got the opportunity to come in Nepal. That
was my family history.....And my father was, he was very anxious
to...teach us....Father and mother, both were not educated but they were
interested that I, we should get education. They were-—too—much

interested....
My elder...sisters they could not get education, high education

because...we were living in [Nepalese] village at that time....

I got my ed.cation in India, and there, um, when I studied in high
school. Making my principal an ideal, she was a lady teacher and with that
ideal lady teacher, I wished to be a teacher. To teach in school. To be a
teacher. And then, um, after graduating in B.Sc. I started to teach young
kids. In India.

And then I got married. I came Nepal. After coming to Nepal, uhn, we
need employment—both husband and w:‘e should work. Now itis
difficult. What I should do for it? And I like teaching job. Ahn. AndI
again started teaching job. My husband also likes teaching job. It's easy.
No need to go far from house. I can finish my domestic chores and can
come to school. Again, after school I can do domestic chores. I can do all
the domestic chores, can take care of children. So I accepted teaching job.
(translation, three-teacher life-history interview, 16 May 1993)

‘I try to be like my father’

A 22-year-old Rai teacher and apprentice school administrator in her family's private

bearding school said that her father inspired her to be a teacher. Writes Shaha (1992),
it is with the Kiratas that the chronicles reach slightly more solid ground
above the boggy realm of myth and legend. The Kiratas have a good deal
more than the shadowy existence of their p  ecessors in the chronicle
accounts, 1or they still exist. The Rais and Limbus of eastern Nepal are
collectively known as Kiratis to this day. The Kiratas are also celebrated in
the well-known Hindu epic, the Mahabharata and in the Puranas as a hill-
tribe with remarkable skiil in archery and warfare. (p. 8)

Occasionally the Rai teacher smiles and her face opens up like a calm sea, moods flit
across her face like clouds across the face of a mountain. As a dutiful daughter she
answers to an adult's directions; as a girl she turns to teaching and measures herself against
her father; as a student intellectual she recounts painful details of campus life; as an
articulate, adult member of the intelligentsia she defines the terms of gender, draws careful
distinctions, and does not sidestep my question about whether it is good or bad that me. in

Nepal are more likely to be more highly educated than women; as an angry young woman

she decries the fact that women are meant merely to do housework, as if in some prison;
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and as a woman who wishes to adopt the unfortunate she wishes to be remembered as a
dedicated teacher:

Um, well, when I was in school I wanted to become a doctor like all the
students in my class they wanted to ber »me doctor....But what happened
was uh, after I finished my high school then, uh, my dad, he wanted to
come to — and start a school....

And, uh, the whole family we came here and with all our belongings
and then, uh, the idea was after my SLC and before I joined college, uh,
would have six months free. I mean, uh, only after six months the results
would be out so, um, my dad, uh, told me that I could teach in the school
during that time...and after that I could join college and then leave teaching.
Just to gain some experience about the outside world, my dad wanted me
to, uh, take up teaching Class 6 and 7. And, uh, [clears throat] during
those, uh, months I taught Class 6 and 7 and after that, uh college started
and I joined college but, um, that year [1987] in college was very uh
[pause] I mean, well the classes were not regular. All the time strikes were
going on, hunger strikes, the campus would be closed, the teachers would
not come....And uh {very Ic 3ly]la~ rl used to go to college and then there
used to be no class. 1 used tv sit tlu:re with my friends all the time doing
nothing and here my family {laugh| was working so hard [laugh]. I mean
the school was ours, there was the hostel and they have to, I mean they had
to look after the school and hostel and everything, the boys, the girls. And
then I felt...guilty because, [loudly) I was there, sitting there at the college
doing nothing and my family was working so hard.

My father suggested that I should...join privately campus. And then I
could teach in the school and help in the hostel...and from that time on, I've
been studying privately up till now. And the rest of the time I have to do
teaching.

[Begins loudly] When I started teaching [7 years ago] 1 thought that
teaching was my line, you know. I mean I was good at it so I wanted to
become a teacher [laugh/smile/audible breath »xhaled]. At that time I knew
in those 6 months that I would be better off ~< a teacher rather than a
doctor....

My father took me to the scho... .nd I taught Class 6 that day, 6 and 7.
And one of the students, my father and mother, they didn't tell me the name
but one student, commented that I taught even better than my father
[laugh/chuckle]....

So that I think was the main thing, you know, I mean I got sort of
[voice gets quieter and slower] inspirar‘on in this line....But it's my father I
look up to, the way he teaches, his dedication....the way he handles the
students. I think, uh, I try to be like my father [laugh/smile/audible breath
exhaled]....Uh, its different than in other schools. (life-history interview,
18 April 1993)

I asked her "would you ever consider working in other schools, for instance, in a
government school?":
Uh, no beczuse the government school teachers they have no dedication.
They just do whetever they like. They even if they go to school no one

cares, eves: if they don't go to school, no one cares, they don't check the
work...toc many students.... There's one government school over
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there....from the teachers, from the students we get to know...a lot....Any
time they can go to school, any time they can, I mean, uh, they can bump
school, anything can go. I mean they can do anything. The students, the
teachers are also like that [resigned sigh]. They're not dedicated....

Most principals they are...non-teaching principals in other private
boarding schools. And [my father's] way of teaching is also very
different....he keeps in mind, th, the weakest student in the class....then
according to that...student's...standard, he teaches in the class so that the
weakest one can also understand. So...whenever there is a quarrel or a
fight or something like that then...the way he talks with both parties and
then the way he settles all the fights...I think no one else does it like
that....Yeah, I mean he talks with both parties and then he tries to
understand the main problem and both persp— [pause] and both parties
and, uh, then he finds a solution. And he does not leave it just like that.
Then he tells them to, I mean, be friends from now on, handshake, I'm
sorry and so on....

The way he, I mean, deals with the problem I like it very much.
Because we've been having a lot of problems [laugh/smile/audible breath
exhaled] all these years. And, uh, I think the way he handles the problem is
very extraordinary. (life-history interview, 18 April 1993)

I asked her, "Do girls fight in the classes?" Ruddick (1989/1990) suggests "the best
peace should not entirely prevent battle." This young woman answered, "uh, no, mostly
its boys.” What is the battle on the path to being and becoming a teacher may be shyness
for one, or understanding what makes other people get so angry and/or jealous at one's

ability to shine, and resolution of student conflict in the classroom and dedication for

another. )
The measurement of a mother's worth

From 1alking to women teachers in Nepal, fathers scem to be very important when |
would have thought that mothers would have been more important. It seems that for some
girls, fathers are often the ones who make the allowances so that a girl can go to school. If
it is approved by the father, then, eventually, it is accepted by the mother; but Guru-heart
interrupts me in this train of thought. She suggests it has to do with the measurement of a

mother's worth:

I think its because most of the mothers they don't earn money [laugh] and
the father earns money and um in the family that happens....

My father...was not the kind of person to put pressure on his children,
he let us freely to make the choices, his children. My mother also, these
days, because she doesn't have any idea about these things, what we are
supposed to do, she, I think she was uneducated [laugh]. (life-history
interview, 11 May 1993)
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Guru-heart's father tried to act as a surrogate for both points of view:

My father, my father, 