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ABSTRACT 

 

Guraan, Kaingin, at Gulang: Discovering the Landscape Identity of the Vernacular 

Landscape of Mangyan Iraya Tribe through Ethnographic Study and Social 

Learning 

성  명(영문명) 

학과 및 전공(영문명) 

The Graduate School 

Seoul National University 

  

The persistence of 134 ethnic groups in the Philippines contributes to 

characters in the landscape that are immensely unique. However, with this many 

ethnic groups and only a handful of researchers on vernacular landscapes, extensive 

and well-defined understanding of Philippine cultural landscape remains vague and 

scant. To ameliorate, this research argues that a comprehensive landscape-scale 

approach in discovering landscape identity of the vernacular landscape of Mangyan 

Iraya tribe is rational. The study adopts the Deliberative Value Formation (DVF) 

model that utilizes social learning processes to uncover complex, intangible and 

often interrelated systems thinking of human sphere. To apply the model and 

advance innovative research tools in ethnographic study, the researcher performed 

three social learning processes: community participatory mapping, visual resource 

mapping, and supervised sketching. Results show that the landscape identity of the 

Mangyan Iraya’s vernacular landscape are shaped by strict obedience to the rules 

and belief systems for Apo Iraya, the tribe’s superior God. This shared-meaning 

system is tangibly and intangibly embedded in guraan (residential houses), kaingin 

(a traditional Indigenous farming system), and gulod (the combined forest and 

mountain landscape) of the tribe’s vernacular landscape. Results of the analysis are 

summarized to three interpretations, namely ‘code of the laws of nature and the 

harmony of man and nature’, the triadic relationships that conceive the present 

vernacular landscape, and the perceptual and visual ‘truths’ in the landscape. 

Discovering the landscape identities of the Mangyan Iraya tribe enables a 

methodological and innovative pilot study on Philippine vernacular landscape  
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informed by social learning, plural traditional knowledge, and Indigenous belief 

systems. This study establishes a particularly important stage in Philippine 

vernacular landscape literature that may invite similar conceptualizations of how 

other vernacular landscapes are formed in the country. 

 

Keywords            :  Deliberative Value Formation model, community participatory   

                                 mapping, tangible and intangible heritage, Indigenous  

                                 knowledge 

Student Number  :   2018-24003 
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1 

 

I. BACKGROUND OF THE STUDY 

 

This chapter introduces the background of the study and the rationale in pursuing 

this research. A huge chunk of this chapter talks about the current discussions on 

vernacular landscape both in the Philippines and as an increasing interest among 

researchers in landscape architecture. This chapter gives a quick glimpse of the study 

area, its biophysical surroundings, and the activities of the locals within these 

innately beautiful and culturally significant spaces.  

 

1.1  Background of the Study 

Cultural landscapes mirror the ways societies have interacted with their 

environment over time. The flowering of interest in and understanding of cultural 

landscapes result to the emergence of different values and shared meaning system 

inherent in such landscapes1. However, these landscapes that anchor humanity and 

nature are continuously threatened by ephemerality of their values and aging 

modernism2. These threats extend to the cultural heritage that represent numerous 

communities across the globe. Along with the depreciation of these landscapes, the 

embodiment of cultural significance, relation to history, traditional knowledge, and 

even spiritual values also disappear through time. These cases strengthen the need to 

interpret and understand cultural landscapes before such innately beautiful and 

culturally significant spaces cease to exist.  

Challenges. Interpretation of cultural landscapes comes with different challenges. 

Landscapes entail a relationship that man and nature intrinsically and extrinsically 

possess. They have become both a background and foreground of cultural expression 

and representation3, hence, a 360-degree way of understanding and interpretation is 

required. 

_______________________ 

1 Taylor, K., & Lennon, J.L (2011) Cultural landscapes: A bridge between culture and nature. 

International Journal of Heritage Studies. DOI: 1080/13527258.2011.618246  

2 Meier, A (2013) Five Issues Threatening the Destruction of Cultural Heritage Site. Accessed from: 

https://hyperallergic.com/87139/five-issues-threatening-the-destruction-of-cultural-heritage-sites 

3 Hirsch, E (1995) Landscape: Between Place and Space. The Anthropology of Landscape: Perspectives 

on Place and Space. Oxford University ress. Walton: New York, 3 
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Among these interpretation challenges include:  

(a) Difficulty in uncovering intangible values and meaning system. The 

complexity of interpretation requires uncovering embedded people’s 

spirituality towards the landscape, and inherently cultural traditions both in 

physical entities and mental images4. Revealing these values and meanings 

may only become significant if collective categorization of representation is 

systematically done. However, oftentimes, these intangible values are 

constructed through the incorporation of heterogeneous knowledge that may 

have changed through time.  

(b) Natural cultural landscapes are threatened by the physical deterioration, and 

collapse of social structure. The changing climate and the spread of 

modernization result to transformations Primarily, the principal aim of 

standardized framing of cultural landscapes should always inform the ‘views’ 

of an insider and the historical accounts an institution like local communities 

contain. The issue of extent of the application of interpretation between the 

present and previous landscape structures may present.  

(c) Concept of experience between everyday and beyond everyday may or may 

not regard as unconnected through the process of interpretation.  The 

concept of landscapes is hardly singled out in a distinguishable, simple idea. 

Oftentimes, concepts such as place and space, inside and outside, image and 

representation5 are difficult to isolate in different contexts. Concepts such as 

foreground actuality, place, inside and image roughly correspond to form of 

everyday and un-reflexive forms of experience6. While concepts like 

background potentiality, space, outside. 

 

 

 

_______________________ 

4 Taylor, K., & Lennon, J.L (2011) Cultural landscapes: A bridge between culture and nature. 

International Journal of Heritage Studies. DOI: 1080/13527258.2011.618246  

5 Alpers, S (1989) The Art of Describing: Dutch Art in the Seventeenth Century. Hanrmondworth: 

Penge Books  

6 Bourdieu, P (1977) Outline of a Theory of Practice. Cambridge: Cambridge University Press 
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and representation equate to the context and form of experience beyond the 

everyday7. In the interpretation process, cases may require the 

disentanglement or reconfiguration of these concepts.  

Simplification of the challenge. These challenges should not discourage rather 

invite more researchers to power academic curiosities on cultural landscapes. 

Despite the issues that remain, cultural meanings may however present in various 

often easily cognizable forms. Previous researchers and historians crystallize the best 

strengths to view these concepts twofold:  

(a) How do we perceive the external physical world? Whether psychologically, 

historically, or socially, the answers to this question needs to be theorized, 

analyzed, and debated8. 

(b) How does representation exhibited in the landscape? The pair of perception 

or representation is historically shaped by particular material, social 

conditions, or behavior that influence the landscape9.  

To reiterate, the complexity of cultural landscapes may be simplified through 

clearly defined landscape, and how the process shapes the behavior and mind of the 

humans around the landscape. The tedious interpretation process should extensively 

identify all the landscape elements that contribute to the way how cultural landscapes 

are viewed in the present. Generally, these elements and representations create a 

juncture between man and nature, tangible and intangible heritage, and biological 

and cultural diversity10. Since landscapes contain insurmountable amount of 

collective human behavior left in the landscape through time11, representations are 

likely possible to be simplified and further  

 

_______________________ 

7 Ibid.  

8 Green, N (1995) Looking at the Landscape: Class Formation and the Visual. The Anthropology of 

Landscape: Perspectives on Place and Space. Oxford University Press. Walton: New York, 32 

9 Barell, J (1980) The Dark Side of the Landscape: The Rural Poor in English Painting, 1730-1840. 

Cambridge: Cambridge University Press 

10 Rossler, M (2005) World Heritage Cultural Landscape in the Region. World Heritage. Cultural 

Landscapes: A global perspective ICOMOS-UK, 38-45  

11 Smith, A (2007) Pacific Islands Cultural Landscapes: Making Use of this Study. Thematic Study for 

Cultural Landscapes in the Pacific Islands, 15 
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deducted. 

Furthermore, the challenge of interpreting cultural landscapes invites institutions 

to standardize the process. Contemporary practice in cultural landscapes adapts the 

1992 World Heritage Convention listings that include12: 

(a) Clearly defined landscapes designed and created intentionally by humans 

such as many gardens and parks. These comprise Versailles in France, and 

potential listings such as Kew Gardens in the United Kingdom and Lednice 

Valtice Cultural Landscape in the Czech Republic.  

(b) Organically evolved landscapes which can be either relict landscapes or 

continuing landscapes. Such landscapes are reflected a number of agricultural 

landscapes like the tobacco farm in Vinales Valley, Cuba, Rice Terraces of 

the Philippine Cordilleras, or the Puzta pastoral landscape of Hortobagy 

National Park in Hungary.  

(c) Associative cultural landscapes that are justifiable by virtue of powerful 

religious, artistic, or cultural associations of the natural element rather than 

the material cultural evidence. Such landscapes comprise the Uluru Kata 

Tjuta in Australia, Sukur in Nigeria and Tongariro National Park in New 

Zealand.  

 

Way of Seeing. Like culture, cultural landscapes are complex and attempted to 

define and redefine through time. For this study, cultural landscapes adapt the elitist 

natural heritage view where landscape pertains to what we see and a way of seeing 

13.  In other words, landscape itself was, and still is, explained as a cultural construct 

replete with humanistic meanings and values14. With this in mind, historically, 

researchers define the term ‘cultural landscape’ bounded by the cultural 

understanding of nature. For example: 

(a) China. Cultural landscapes include inter alia that it is more on humanistic 

rather than religious, aesthetic rather than scientific.  

_______________________ 

12 Taylor, K., & Lennon, J.L (2011) Cultural landscapes: A bridge between culture and nature. 

International Journal of Heritage Studies. DOI: 1080/13527258.2011.618246  
13 Cosgrove, D (1984) Social Formation and Symbolic Landscape. Croom Helm: London 
14 Taylor, K., & Lennon, J.L (2011) Cultural landscapes: A bridge between culture and nature. 

International Journal of Heritage Studies. DOI: 1080/13527258.2011.618246  
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(b) Italy. Cultural landscapes are held as a design or designed space that imitates 

nature.  

(c) Thailand. Cultural landscapes where interpretative presentation 

acknowledges the relationship between people and nature.   

(d) France. Cultural landscapes are strongly linked to rural countryside with less 

density of built areas.  

(e) Indonesia. Cultural landscapes are dictated by sustainable land use 

management.  

(f) Europe and North America. Cultural landscapes linked to the concept of 

wilderness or wild nature.  

(g) Europe. The original association of cultural landscapes are depicted in 

landscape paintings. 

While there are undeniably congruencies in cultural landscape among countries, 

particularly those considered as geographically neighbors, it should remain an 

utmost priority to investigate on distinctive features a country possesses in their 

cultural landscapes. Apart from the long practiced conservation of architecturally 

outstanding heritage sites, the acknowledgement of heritage process embraces living 

history and living heritage to encompass the full spectrum of people’s sense of place, 

traditional knowledge, creativity and innovation, including equity and access15. For 

the purpose of specificity, this research adapts the definition pioneered by Carl O. 

Sauer. Cultural landscape is defined in the study as:  

Cultural landscapes are fashioned from a natural landscape by a cultural 

group. Culture is the agent, the natural area is the medium, the cultural landscape 

is the result16 

Furthermore, Cosgrove and Wylie’s reiteration on the importance of determining 

inherent values and meanings imbued in the landscape are heavily embedded in the 

backbone of the study. This research aims to uncover the ‘way of seeing’ cultural 

landscapes in the Philippines.  

_______________________ 

15 Taylor, K., & Lennon, J.L (2011) Cultural landscapes: A bridge between culture and nature. 

International Journal of Heritage Studies. DOI: 1080/13527258.2011.618246  

16 Sauer, C (1925) The Morphology of Landscape. University of California Publications in Geography. 

Number 22, 19-53 
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Cultural landscapes in Philippine Landscape Architecture Literature. The 

cultural landscapes in the Philippines encompass diverse cultures and inherently 

significant identities that reflect the country. The persistence of 134 ethnic groups17 

across the archipelago contributes to characters in the landscape that are immensely 

unique. However, with this many ethnic groups and only a handful of researchers on 

cultural landscapes, extensive and well-defined understanding of Philippine cultural 

landscapes remain vague. This creates a missed opportunity to reflect and represent 

the country with the rich cultural expression of its people that are imprinted on the 

landscape. Such research gap can be traced to: 

(a) The diversity of field of studies anchored in cultural landscapes divides the 

small research community the country currently has.  

(b) The long-practiced research interests in cultural landscapes are heavily 

focused on UNESCO heritage 

(c) sites alone such as the Ifugao Rice Terraces. 

(d) The quick disappearance of the ephemerality of values and biophysical 

dimensions of cultural landscapes contributes to the issues on authenticity of 

research results derived from the constantly changing landscapes. 

To address the research gap, a typology of cultural landscape in the form of 

vernacular landscapes is proposed in this study. Focusing on one subset of cultural 

landscape may shed light to the bigger picture. Since majority of the cultural 

landscapes are located in rural areas from where ethnic groups reside and imprint 

their culture, a pilot study on vernacular landscapes is a rational contribution to 

Philippine cultural landscape literature.  

Vernacular landscape is a cultural landscape that evolves via the fusion of 

natural ecological structure and human behavior through reformation and 

cultivation 18. The fusion of natural and human dimensions is anchored to aesthetics,  

 

 

 

_______________________ 

17 National Commission on Indigenous Peoples (2013) Accessed in November 15, 2013  

18 Liu, L (2003) Design of Vernacular Landscape in the Design of Urban Wetland Park. Modern Applied 

Science 5 (4), 129-131 



7 

 

economic functions further dividing vernacular landscapes to two, “natural 

vernacular landscapes” and “vernacular human landscapes” 19.  Both vernacular 

landscapes are a product of human’s interaction to nature. It comes in the form of 

biophysical changes in the natural environment and the effects of built environment 

to its surroundings. The concept of vernacular landscapes is unique from other 

cultural landscapes because it documents the everyday landscape of humans, and 

how it evolves and seen through time. Vernacular landscapes imbued a sense of 

being ‘now’. These landscapes require documentation of evolutionary changes 

where the present condition vastly affects the final interpretation of the landscape. 

The reflection on the people’s lives, culture, tradition, concept of time and space, 

and a social construct of everyday landscape protrude a multidimensional system 

circumnavigating around the general concept of cultural landscapes. This 

multidimensionality alone showcases potential contributions to the beguiling 

definition of Philippine cultural landscapes, hence, the interpretation of vernacular 

landscapes is essential.  

Discussions on unveiling the unique characteristics of vernacular landscape. 

Considering the little focus given to vernacular landscapes, there remains a bulk of 

physical and mental representations one can potentially study. It comes in the form 

of rural villages, agricultural systems that use traditional knowledge, small 

communal spaces for rituals and ceremonies, belief systems, etc. The lack of study 

on the concomitant elements of rural villages adds to the aggravation of finding the 

missing unique character of Philippine cultural landscapes. To do this, many 

researchers have look into several research methodologies to uncover the unique 

characteristics of the vernacular landscapes and or that contributes to defining the 

cultural landscapes in their respective country: 

(a) Philippines. Celine Anne Tiu (2016)20 suggests the importance of history, 

shared heritage and culture in unveiling national identity. She reiterated the  

 

_______________________ 

19 Yu, K., Wang, Z., & Huang, G (2005) On vernacular landscape and its significance to modern 

landscape design. HuaZhong Architecture (4), 123-126 
20 Tiu, C.A., Zenaida, g., Dul-loog, V (2016) Tejeros Historical Park: Utilizing narrative theories in 

park design to aid in the memorialization of Andres Bonifacio and the Tejeros Convention. University 

of the Philippines Diliman College of Architecture: Quezon City  
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value of historical significance in instilling a sense of community that plays 

a big role in uniting nations.  

(b) Philippines. Arvin Joseph Reyes (2016)21 emphasizes the key role of cultural 

heritage as an emblem of spiritual culture, ---an important legacy shared by 

all. This further creates emotions within us that make us feel belong to 

something---a country, a tradition and a way of life.  

(c) Philippines. Joshua Cunanan (2019)22 looks at the relationship of seasonal 

practice of community’s vernacular farming tradition in understanding 

agricultural landscapes. This study further accounts the cultural and natural 

process of forming agricultural landscapes in Barrio Sta. Monica.  

(d) Philippines. Joshua Cunanan (2015)23 performs a built form analysis to 

discover the cultural structure defining a Kapampangan Town Center. The 

study showcases how the mapping of the infrastructure design influences 

classifies the cultural impacts, patterns and physical identities that further 

affects the genius loci of the town core.   

(e) Philippines. Cathe Desiree Nadal (2015)24 demonstrates how the 

understanding of culture-nature adaptation forges the identity of Ifugao 

Community of Batad Rice Terraces. Results show that the way of life 

grounded on cultivation and shelter security help locals understand the 

mountain environment’s changing character without altering the most 

important cultural landscape values inherited from their elders. 

_______________________ 

21 Reyes, A.J., Zenaida, g., Dul-loog, V (2016) Sanghiyang Park: A living heritage landscape for the 

preservation of Sanghiyang tradition. University of the Philippines Diliman College of Architecture: 

Quezon City  

22 Cunanan, J., Nadal,C.D (2019) Understanding the Agricultural Landscape Dynamics of Barrio Santa 

Monica. Historic Cultural Landscapes: Succession, Sustenance and Sustainability. 2019 IFLA-CL 

International Symposium, 37  

23 Cunanan, J., Nadal,C.D (2015) The Kapampangan Town Center Architectural Character: Mapping 

the Cultural and Urban Spatial Influences to the Built Environment within the Historic Pampanga Plaza 

Complex. Cultural Landscapes and Heritage Values: Embracing Change in the Management of Place. 

UMast Amherst, 47 

24 Nadal,C.D (2015) The Culture-Nature Interface of an Ifugao Community located in Batad Rice 

Terraces of the Philippine Cordilleras. Cultural Landscapes and Heritage Values: Embracing Change 

in the Management of Place. UMast Amherst, 47 
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(f) Philippines. Zenaida Galingan (2016)25 argues that there is no definite garden 

style yet in the Philippines that can be identified as uniquely Filipino. 

However, her analysis shows that the existence of legends, folklores, customs 

and traditions that influences the vernacular gardens and ways or forms of 

Filipino gardening.  

(g) Philippines. Rene Luis Mata (2015)26 tackles the Visayan character and 

‘Spirit of Place’ in a site-specific and contextual approach in documenting 

and facilitating cultural mapping of Sta. Catalina, Carcar, Cebu. The study 

helps in pinpointing the beginning of conservation awareness in the 

Philippines especially the unique streetscape character helpful in 

understanding Filipino spaces and configuration.  

(h) Philippines. Stephen Acabado (2012)27 suggests how extensive and intensive 

systems in the agro-cultural complex of Ifugao tribe often concurs and suits 

the components of a broad-spectrum lifeway.These agro-cultural complex 

look into a living agricultural system that has the means to better understand 

agricultural ecology and relationships between the landscape and human 

organization.  

(i) Philippines. Cherrie Buenafe (2017)28 argues that the neglect in the 

preservation of culture further disintegrates the community’s identity. She 

proposed that experiencing firsthand and comprehending the identity of 

Talim Island may bring together different barangays to reinvigorate the strong 

cultural values of the communities.  

(j) Thailand. Siriwan Silapacharanan (2019)29 explains the contribution of form  

 

_______________________ 

25 Galingan, Z (2016) Filipino vernacular garden. Present and Future of Asia-Pacific Landscape 

Architecture, 2016 2nd Asia-Pacific Environment Landscape Architecture Forum, 80  
26 Mata, R.L., Cuaresma, D.J., Cusi, E.N., et al (2015) Street(e)scape: A Site-specific and Contextual 

Approach  in Documentation, Design Interventions, Cultural Maing and Conservation of Sta. Catalina, 

Carcar, Cebu. Muhon: A Journal of Architecture, Landscape Architecture and the Designed 

Environment: Issue No. 04 
27 Acabado, S (2012) The Ifugao agricultural landscapes: Agro-cultural complexes and the 

intensification debate. Journal of Southeast Asia Studies, 43 (3), 500-522. DOI: 

10.1017/s0022463412000367 
28 Buenafe, C (2017) Connecting communities: Enhancing the cultural impression and the somatic 

experiencein Talim Island, Binangonan using Barangay Janose as its Center. University of the 

Philippines Diliman College of Architecture: Quezon City  
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and structure in traditional architecture, community elements, and orientation 

of buildings in influencing the vernacular landscapes in Thailand.  

(k) Malaysia. Meiyee Teoh (2013) 30 locates the contribution of Malay’s way of 

seeing the world as a result of their social heredity in shaping Padang 

Changkat, a traditional rural village in Malaysia. 

(l) Korea. Kim Sung-kyun (2019)31 informs how the spirit of the place (genius 

loci) symbolizes the relationship between the landscape and the people, 

thereby adds various attributes of humanness to make a deeper sense of place 

attachment. The studied spaces exemplary demonstrate the aesthetic and 

conceptual interconnectedness. 

(m) Iran. Najmeh Hassas (2019)32 shows the potential contribution of Black tents, 

a nomadic house, in studies show a strong correlation of climatic situations 

in one particular location in forming cultural landscapes. 

(n) India. Divya Priyesh Shah (2019)33 uses the concept of ‘homeland’ to refer to 

many rural landscapes in India that closely knits the connection of natural 

settings in providing cultural identity to the country. The study further details 

the collective vision of strong empathy towards ecology, culture and 

community to develop unique systems and traditional practices. 

To contribute to the missing puzzle of discovering the unique intrinsic and 

extrinsic quality of Philippine vernacular landscape, this research aims to combine 

community participatory planning, ethnographic studies, visual resource mapping, 

and supervised sketching with informants from the Mangyan Iraya tribe of 

Occidental Mindoro.  

_______________________ 

30 Teoh, M (2013) Interpretation of Cultural Landscape in Traditional Malay Village: Case Study of 

Padang Changkat Village in Malaysia. Seoul National University 

31 Kim, S.K (2019) Historical Cultural Landscape of Hahoe Village, Korea. Historic Cultural 

Landscapes: Succession, Sustenance and Sustainability. 2019 IFLA-CL International Symposium, 1 

32 Hassas, N (2019) Morphology of Nomadic Houses in Different Cultural Landscapes of Iran. Historic 

Cultural Landscapes: Succession, Sustenance and Sustainability. 2019 IFLA-CL International 

Symposium, 23 

33 Shah, D.P (2019) Imaging Homeland: Imaging and Imagining a Rural Landscape in North Western 

Ghats, India. Historic Cultural Landscape: Succession, Sustenance and Sustainability. 2019 IFLA-CL 

International Symposium, 34 
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The previously mentioned studies only apply one or two among these methodologies, 

while this current research takes the unique approach of using community 

participatory planning combined with supervised sketching with the informants. 

Inspired by Kenter, Reed and Fazey’s Deliberative Value Formation Model 

(DVF), this paper argues that through some sort of deliberation and learning process, 

valuation on complex concepts are incomplete and need to be formed or re-formed34. 

For the purpose of this research, ‘deliberation’ under the DVF model takes the 

process of group participation, social exchange, reflection, learning, and meaningful 

discussion on the topics that encompass vernacular landscape. Through these 

processes, informants take the chance to reflect upon, express, debate, confirm and 

exchange ideas, knowledge, values and beliefs35. Consequently, integrating 

deliberation into valuation can help participants to better address rights, 

responsibilities, equity, fairness and other moral and political considerations as part 

of the value formation process 36. Deliberative valuation is also appealing as it brings 

out subtle cultural values37. While number of studies on using different 

methodologies increases to elicit significant investigation on vernacular landscape, 

this model and theory specifically tap to the ability of informants to discuss, elaborate, 

associate, re-enact, and retell. DVF model is commonly applied to environmental 

valuation and environmental economics. To date, there is limited application on such 

conceptual work in studies that anchor vernacular landscapes which makes this 

research immensely unique. Moreover, DVF typically performs the process through 

storytelling 38, artistic creations to provoke deliberation 39, development of an 

 

_______________________ 

34 Kenter, J. O., Reed, M. S., Fazey, I (2016) The Deliberative Value Formation Model. Ecosystem 

Services 21 (2016), 194-207. DOI: 10.1016/j.ecoser.206.09.15 
35 Ibid.  
36 O’Neill, J (2007) Markets, Deliberation and Environment. Routledge, London/New York. 
37 Kenter, J.O (2016) Integrating deliberative choice experiments, systems modelling and participatory 

mapping to assess shared values of ecosystem servicesEcosystem Services 21, 291–

307.http://dx.doi.org/10.1016/j.ecoser.2016.06.010. Kenter, J.O., 2016c. Shared, plural and cultural 

values. Ecosyst. Serv. 21, 175–183 
38 Kenter, J.O (2016) Integrating deliberative choice experiments, systems modelling and participatory 

mapping to assess shared values of ecosystem servicesEcosystem Services 21, 291–

307.http://dx.doi.org/10.1016/j.ecoser.2016.06.010. Kenter, J.O., 2016c. Shared, plural and cultural 

values. Ecosyst. Serv. 21, 175–183 
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ethnographic video-interview method40, and application of combined participatory 

psychometrics and storytelling41. The current study harnesses the use of community 

participatory planning, visual resource mapping, supervised sketching, and 

ethnographic interviews to draw out conclusion on vernacular landscape of the 

Mangyan Iraya tribe.  

First, this paper briefly reviews the current discussions on vernacular landscape 

in the Philippines. Secondly, in relation to DVF model, the researcher then discuss 

the discovered landscape domains in the vernacular landscape of the Mangyan Iraya 

tribe. Then, by closely discussing each intrinsic and extrinsic representation of 

cultural values imbued in the landscape of the Mangyan Iraya, the final discussion 

draw the conclusion and implications on how the study advances the literature in 

Philippine vernacular landscape.   

 

1.2  Problem Statement 

To address the lack of strong understanding on the unique characteristics of 

vernacular landscape of the Mangyan Iraya tribe, this research pose the following 

questions: 

(a) What are the physical and mental representations of landscape identity that 

are inherent in the vernacular landscape of the Mangyan Iraya tribe? 

(b) What shapes the landscape identity of the Mangyan Iraya tribe? 

(c) What shared-meaning system does the Mangyan Iraya tribe has towards 

their vernacular landscape? 

 

_______________________ 

39 Fish, R., Church, A., Willis, C., Winter, M., Tratalos, J.W., Haines-Young, R., Potschin, M., (2016) 

Making space for cultural ecosystem services: insights from a study of the UK Nature Improvement 

Initiative. Ecosyst. Serv. 21, 329–343. http://dx.doi.org/10.1016/j.ecoser.2016.09 017 

Edwards, D., Collins, T., Goto, R (2016) An arts-led dialogue to elicit shared, plural and cultural values 

of ecosystem. Ecosystem Serv. 21, 319-328. DOI: 10.1016/j.ecoser.2016.09.018 
40 Ranger,S., Kenter, J.O., Bryce, R., Cumming, C., Dapling, T., Lawes, E., Richardson, P., 2016. 

Forming shared values in conservation management: an interpretivedeliberative-democratic approach 

to including community voices. Ecosyst. Serv. 21, 344–357. 

http://dx.doi.org/10.1016/j.ecoser.2016.09.016 
41 Raymond, C., Marketta, K., Stedman, R (2017) Sense of Place, Fast and Slow: The Potential 

Contributions of Affordance Theory to Sense of Place. Frontiers in Psychology, Vol 8, Article 1674. 

DOI: 10.3389/fpsyg.2017.01674 
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1.3  Hypothesis of the Study 

The researcher hypothesized the following: 

(a) The physical representations that may reflect the unique landscape identity 

of the Mangyan Iraya tribe are vividly imprinted on both built and unbuilt 

structure of the vernacular landscape. The mental representations, on the 

other hand, comprise behavior, agricultural practices, and traditions that 

influence the formation of some of the prominent spaces found in the 

Mangyan Iraya tribe’s vernacular landscape. Landscape identity may take in 

tangible and intangible form as for the case of the Mangyan Iraya. 

(a) The evident long practice of unique agricultural systems and vernacular 

tropical house design, and the intangible reflection of their beliefs shape the 

landscape identity of the Mangyan Iraya tribe.  

(b) The strong connection of the Mangyan Iraya tribe to the spirits, deities, and 

gods vastly influence the formation of their vernacular landscape, thereby, 

influences the place’s landscape identity. While ecological, and economic 

management also become players of the landscape formation, these two 

remain minimal in the case of the tribe.  

 

1.4  Significance of the Study 

This pioneering study on vernacular landscape of the Mangyan Iraya tribe will 

shed light into fully understanding how cultural landscapes are formed in the 

Philippines. This research will serve as a benchmark study for those who wish to 

study other vernacular landscapes in the country. Significantly, with this study and 

the existence of 134 remaining ethnic tribes, future studies may now fully unveil the 

common denominator among all the vernacular landscapes across the archipelago. 

If to happen, the current and future research attempts may likely to bring national 

pride and identity that extensively represent varied cultures and landscapes that are 

truly unique in the Philippines. Having this in mind, drawing the focus on landscape 

identity may strongly show positive results for Philippine landscape literature.  

 

 

 



14 

 

1.5  Goals of the Study 

This study targets to utilize a new research methodology in unveiling unique 

characteristics in Philippine vernacular landscape. Specifically, the use of 

community participatory planning, visual resource mapping, and supervised 

sketching as integral methodologies to understand the shared meaning system of the 

Mangyan Iraya tribe towards their vernacular landscape. The methodologies aims to 

assist the deliberation and discussion process with informants to understand the 

insiders’ authentic point of view. With this attempt, this study further aims to shed 

light and spark new discussions on Philippine vernacular landscapes, and how ethnic 

groups shape their landscapes through time.  

 

1.6  Study Area: The Sitio Calomintao 

The image of Sitio Calomintao in the cold morning of July paints a familiar rural 

image. As the sun wakes up the sleepy small town, Mount Ranawan slowly comes 

to life. The sweet milky scent of corn from the fields radiates to the crisp fresh air of 

the rural surroundings. Birds sing to the tune of the gushing waters of the arterial 

Pagbahan River. The rolling hills nearby are just as excited as the town for another 

busy day. There is poetry wherever one looks; a soft palette of tangible and intangible 

connection to the expansive view outside.  

Everyone wakes up to foretell 

glimpses of the long practiced 

rural living. Escaping from the 

coconut thatch are the sweet-

smelling steam of boiling 

cassava for breakfast. The soft 

siren wakes up the children for 

another enriching day. The 

sound of excited, small feet 

brings the sitio to life as the 

students make their way to Sitio 

Calomintao Settlement and Farm School. The younger ones, however, run full 

wildly to swing by the overarching branches of the nearby fallen mango tree. While 

Figure 1.  Escaping from the coconut thatch are the 

sweet-smelling steam of boiling cassava for breakfast.   
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the local women attend to their beautiful sparse home gardens, the men absorb the 

balmy warmth of the morning sun to fuel another arduous day in their kaingin farms. 

Some women rose early to catch the ghastly rapid current at the Pagbahan River to 

wash their clothes. A handful of men celebrate the evenly-constructed pilapil to 

transfer the newly-germinated rice seedlings. An unfamiliar view is a man whose 

legs are placed in the middle of joint two wooden planks serving his punishment 

through the pangaw tradition. Nearby is a man slowly enjoys the smell of his newly-

harvested sun-burnt yellow corns. While the rest of the sitio heads out smoothly to 

their own individual errands, the surrounding landscape watches, listens, and sits 

quietly as the day goes by. 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

  

Figure 2.  The men of the sitio absorb the balmly 

warmth of the morning sun to fuel another arduous 

day in their kaingin (swidden) farms.  

Figure 3.  The women typically stay at home to tend 

their beautiful sparse home gardens.   

Figure 4.  Newly-germinated rice seedlings wait 

patiently in the narseri (nursery) to be 
transplanted to the tubigan (rice fields). 

Figure 5. A sweet and milky scent radiates from the 

sun-burnt yellow corns.  
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Two majestic mountains protect 

the sitio from the strong blowing winds of monsoon. Mount Ranawan, the mountain 

on the eastern side of the sitio, is a vision of gradual transformation of hues of greens 

from bottom to top. The seemingly stiff dorsal ridges are dominated by Philippine 

native trees like nara, apitong and mulawin. On top is radiant green, undulating 

grassland that sways to the tune of the vehemently blowing winds. Overlooking 

indefinitely to the small sitio from the western angle is Mount Balika. The mountain 

is an image of remotely towering fertile land form. The sharp ridges are hardly 

accessible due to the large trees that circumnavigate each corners of the mountain. 

Trees grow wildly to the top while the lower and more sloping grounds transform 

into kaingin farms of the nearby Sitio Nabaye and Sitio Talapa. The eternally 

undisturbed parts of the forest remain a footprint of the ancestors’ perseverance in 

conservation. The mountains echo the spirits from the sacred cemeteries in Mount 

Magluko and Mount Ginaray to the living waters of Taraan and Linaw spring. 

Mount Balika extends to the far reach north side while Mount Lipupo guards the 

southern part of the sitio. The surrounding mighty mountains stood steadily as the 

sitio transforms through the years. Panning from one end to another, the agricultural 

farms, the corn fields and the vast patch of cogon grass seem ruler-drawn. The newly-

built rice paddies are a collection of vast watery and muddy soil.  

 

 

 

 

Figure 6.  Mount Ranawan on the eastern part of 
the sitio.  

Figure 7.  Mount Balika on the western part of 
the sitio.  
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Figure 8.  The biophysical landscape elements surrounding Sitio Calomintao. In maps include 

sacred mountains, an arterial river, small streams and creeks, nearby sitio, constructed dams and 
sacred springs.   

Image 15: Image accessed from Niel Villas’ Facebook.  
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Like a light linen shawling on an 

appallingly sunny day, the freshly-germinated rice seedlings wait patiently in one 

corner to be transferred. Like a sod carpeting a small portion, the nursery is a 

refreshing view beautifully laid out amongst the brown, muddy field. A thirty-nine 

year old man works tirelessly to finish constructing the pilapil, a raised soil that 

divides each paddy. His carabao enjoys frivolously an afternoon dip to the watery-

mud dugout while local birds sing a wondrous lullaby. Herons happily inspect the 

ground for a midday slippery worm treat while the indelicate brown sparrows glide 

across the corn fields. Walking further up north of the agricultural fields, a 

mysterious path appears as clear as any trail in a fresh snowfall. An insurmountable 

verdant grassland takes over the once blinding turbulent Pagbahan River. Not far 

from the vast emerald cogon grasses are patches of kaingin farms, a man-made 

engineering the Mangyans take pride in. The smooth grading hills reflect the 

ingenuity of the Mangyan Iraya tribe to manage a small space of land into a 

Figure 9.  The sacred Mount Ginaray where the 

cemetery of the Mangyan Iraya tribe lies.  The 

mountain is located on the north-eastern part of the 
sitio.  

Figure 10.  Mount Lipupo overlooking through 

Sitio Calomintao. Located at the southern portion 
of the sitio.  

Figure 11.  The kaingin farm exemplifies the 
agricultural ingenuity of the Mangyan Iraya.   

Figure 12.  A kaingin farm with mix of rice, banana 

plant, cashew, sweet potato and jackfruit tree.  
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seemingly one-stop market.  On the deceptively gradual slope are banana plant, 

sweet potato, and yams while the flatter grounds are reserved for special rice variety 

that survives even without the immense supply of water. Inside the kaingin farms, 

the fresh air cuts across the horizontal mist as fruit trees willingly give off oxygen. 

Turning back to the capitalist outside world, the kaingin farms provide food security 

to the Mangyans for decades. 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

Figure 13.  Narseri or nursery for the rice seedlings.  Figure 14.  Maisan or rice fields.   

Figure 15.  Palayan, sakahan (Rice fields)  
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Figure 16.  Community Map of Sitio Calomintao   
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Sitio Calomintao is what true rural living is all about, a simple lifestyle the Mangya 

Iraya tribe immensely enjoys. A fresh full-blown dahlia in one garden radiates 

curiosity to everyone who passes by. In midyear, eggplants, string beans, chili 

peppers, and even jackfruit are abundant. In July, mangos have just passed its peak 

season but the copious pineapples and sugar apples compensate. Right before the 

rainy season begins, a family man gathers as much bamboo as possible. His nearly-

done bahay kubo comes with an everyday receipt of panoramic view of Mount 

Ranawan. The neighbors are just as excited. Here everyone knows everyone. The 

palpable sense of belonging to a community and being one with nature becomes an 

everyday experience to many. Sitio Calomintao summarizes the Filipino’s definition 

of a rural landscape: a considerably vague grey area in Philippine landscape 

architecture literature that needs in-depth research study.  

 

 

 

 

 

 
Figure 19.  Full-blown dahlia 
(Dahlia pinnata) from one of the 
home gardens in the sitio.  

Figure 20.  Chili peppers 
(Capsicum annum) remain 
abundant in the months of 
June and July.   

Figure 18.  Freshly-ripended 
wild cherry or locally known as 
bignay (Antidesma bunius).  

Fig 17.  Supplementary images for Figure 16. Community Map of Sitio Calomintao. 
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1.7  Regional Context  

   

 

 

 

 

 

 

 

 

 

 

Sitio Calomintao is part of Barangay Alacaak of the municipality of Sta. 

Cruz, Occidental Mindoro. It is approximately located at 13o10’19.4”N, 120o 44’ 

29.6”E. Sta. Cruz is one of the 11 municipalities belonging to the province of 

Occidental Mindoro located in the MIMAROPA region of the Philippines. 

Geographically, the entire province covers a total area of 5,865.71 square 

kilometers42 with general land features characterized by mountains, rivers, hills, 

valleys, freshwater lakes and wide plains. The northern part of the province is 

dominated by wide plains and tall mountains situated in the inlands of the province. 

Sta. Cruz shares the plains and mountain ranges with nearby municipalities, 

Mamburao, Paluan and Abra de Ilog.  

The nearest road network from the sitio is 1 km away. In 193443, the 

Mangyan Reservation strictly allocating spaces solely for the Indigenous group. 

Immediately followed by this are American missionaries that teach English, 

agricultural practices, and even irrigation technologies. By 1990s, children and 

teenagers from different tribes are being sent in the sitio to learn with the  

_______________________ 

42 Philipine Statistics Office, Retrieved as of January 8, 2016  

43 Documented historical account from Mr. Paulo Cauayan, Babit Renangyan and June Pasipiko.   

 

Figure 21.  The map of the Philippines and Occidental 

Mindoro showing the location of Sta. Cruz where Sitio 
Calomintao is located.  

Image source:  Map of the Philippines and location of 

Occidental Mindoro by Eugene Alvin Villar, Satellite 

map of Occidental Mindoro accessed from 
mapphil.com   

Figure 22.  Regional map of Sitio Calomintao 

showing the mountain ranges around the sitio 

and the Pagbahan River.   
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missionaries and Filipino teachers.  

1.8  People: The Mangyan Indigenous Tribe 

The ethnic group of Mangyan is the first indigenous group to set foot in the 

islands of Mindoro. The abundant natural resources from the mountains and forests, 

and river networks allow the persistence of eight Mangyan groups in the island, the 

Mangyan Iraya being one of the eight. The Mangyans originally live in the coastal 

areas but moved to the mountains to escape from the threats of the outsiders, mostly 

the Spaniards and later the Tagalogs or lowlanders that reside in the urban areas 

44.The Mangyans are known to be peaceful, shy but friendly tribe. They are 

anthropologically known for having no warrior society as compared to other ethnic 

tribes in the Philippines45. In fact, they are rarely known to be hostile and have no 

significant record of violent conflict with other people in the entire history of the 

province of Occidental Mindoro. The Mangyans are associated with names like 

“mountain people”. Sitio Calomintao has 90 families as of 2020, February with an 

average of 5-7 members per family with a total of 400 inhabitants46.  

 

 

 

 

 

 

 

 

The Mangyan Iraya along with other neighboring ethnic tribes own more than 

100, 000 hectares of ancestral domains. This was strengthened by former President 

Benigno S. Aquino III with formal land titles in November 15, 201247. 

_______________________ 

44 National Commission on Indigenous Peoples (2013) Accessed in November 15, 2013 

45 Domingo, N (1993) Moro Piracy during the Spanish Period and its Impact. Southeast Asian Studies 

30(4):401-419 

46 Documented demographic information from Mr. Paulo Cauayan, Babit Renangyan and June Pasipiko.  

4721st Century Associationblogspot (2012) Titulo ng Lupaing Ninuno. Information accessed from 

http://21stcenturyassociationblog.blogspot.co 

Figure 23.  Some of the local women from the Mangyan Iraya tribe.   

 

 



24 

 

1.9  Chapter Conclusion 

The persistence of 134 ethnic groups in the Philippines contributes to characters 

in the landscape that are immensely unique. However, with this many ethnic groups 

and only a handful of researchers on vernacular landscapes, extensive and well-

defined understanding of Philippine cultural landscape remains vague and scant. To 

ameliorate, this research argues that a comprehensive landscape-scale approach in 

discovering landscape identity of the vernacular landscape of Mangyan Iraya tribe is 

rational. The study adopts the Deliberative Value Formation (DVF) model that 

utilizes social learning processes to uncover complex. The entirety of the study aims 

to strengthen the backbone of research on understanding the Philippine vernacular 

landscape and the cultural and shared-meaning systems they imbued. For the purpose 

of specificity, the vernacular landscape of the Mangyan Iraya tribe at Sitio 

Calomintao, Barangay Alacaaak, Sta. Cruz in Occidental Mindoro is used as a case 

study to execute the research goals.  
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II. REVIEW OF RELATED LITERATURE 

 

First, this chapter investigates the current and past discussions on cultural 

landscapes and vernacular landscapes across the globe. A focus on the 

methodologies used and research results comprise a huge chunk of this chapter. Then, 

the researcher shifts the focus to a handful of existing research literature on 

Philippine vernacular landscape. Lastly, the application of Deliberative Value 

Formation (DVF) model on environmental valuation is discussed.  

 

2.1 Reading vernacular landscapes: Methodologies and 

Current Discussions 

Vernacular remains ubiquitous in architectural studies but only recently practiced 

in landscape architecture. In 2008, the World Heritage Convention missed the use of 

‘vernacular landscape’48. This is despite the fact that the ‘The Cultural Landscape 

Foundation’ adapts vernacular landscape as an evolving landscape that reflects 

multitude facets of culture and history49. Back then, there was ambiguity between 

“evolutionary-continuity” and vernacular landscape in the classification of the World 

Heritage Convention. The lack of direct reference to vernacular landscape on 

UNESCO’s formal forum left various disciplines to expand the concept in a short 

period of time 50.  This section highlights the current discussions and methodologies 

that unveil unique characteristics of vernacular landscapes across the globe. The 

researcher wishes to focus the literature on vernacular landscapes specifically 

situated in rural areas.  

(a) Iran. Faraji Farnaz51 et al identify and classify the existing challenges in the  

_______________________ 

48 Asadour, A (2018) Vernacular Landscape: The Transition of the Past Concepts to the Contemporary 

Context. Middle East Landscape Architecture Conference: Landscape in Transition, 2 

49 Ibid. 

50 Ibid.  

51 Faraji, F., Masoumi, E., Bahramjerdi, S.F (2019) The Challenges of Integrated Conservation and 

Development in Historic Rural Landscapes: Case Study: The Historic Villages of the East Azerbaijan, 

Iran. Historic Cultural Landscape: Succession, Sustenance and Sustainability. 2019 IFLA-CL 

International Symposium, 64 
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approach and field surveys, the team shows how the challenges are rooted in 

local human dimensions such as lack of adequate technical and professional 

knowledge, later lead to failures in balancing conservation and development 

in historic rural landscapes. 

(b) Iran. Leila Kowkabi52 explores the concept of sustainability in rural landscape 

and how it lasts in rural settlements for a long time. The study introduces 

Meymand, a traditional Iranian village that lasted for 3,000 years, where past, 

present and future values derive close associations between land and people. 

The findings exemplify the distinctive and biodiverse landscape that provides 

economic, and social opportunities for people, which in turn make people 

invest to nature.  

(c) Iran. Najmeh Hassas53 shows the potential contribution of Black tents, a 

nomadic house, in investigating the cultural landscapes in Iran with respect 

to the definition given by UNESCO. The careful documentation of modus 

vivendi of the Iranian nomadic tribe during winter and summer advances the 

connection of climatic adversities in preserving cultural landscapes.  

(d) Nigeria. Isa Bala Muhammad54 investigates the cultural landscape values of 

a riverine community in central Nigeria to understand the locals’ ‘place 

attachment’ that lasted for 200 years. Through the qualitative elicitation and 

participant observation, results show that ‘place attachment’ is associated 

with the historic and cultural values of the riverine community that take both 

in tangible and intangible forms.  

(e) Nigeria. Isa Bala Muhammad and Ismail Said50 emphasizes the concept of 

time in rural farming of Nupe community in Nigeria. Through content 

analysis and ethnographic study, the research demonstrates how the Doko 

 

_______________________ 

52 Kowkabi, L (2011) What do we mean by sustainability in rural landscape? Case Study: Prehistoric 

Village of Maymand, Iran. 2011 International Symposium Sustainable Rural Landscape and Planning 

in Asia Pacific Region, pages 161-168 
53 Hassas, N (2019) Morphology of Nomadic Houses in Different Cultural Landscapes of Iran. Historic 

Cultural Landscape: Succession, Sustenance and Sustainability, 2019 IFLA-CL International 

Symposium, 23 
54 Muhammad, I.B (2019) Cultural Landscape Heritage and Place Attachment of a Riverine Community 

in Central Nigeria. Historic Cultural Landscape: Succession, Sustenance and Sustainability. 2019 

IFLA-CL International Symposium, 62 
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community demonstrates close relationship to all living things because they 

comprise a delicate balance of crops, communal season, and other farming 

practices. The study strongly supports the inclusion of time and seasonality 

of farming in governmental policies to sustain livelihood in rural 

communities.   

(f) India. Urmila Chakraborty56 exposes the innate quality of cultural landscape 

that helps people from Naya village to understand themselves and to reflect 

on the concept of diversity. Through field visits and observations on the 

ancient art form practiced in the village, this research discovers how 

intangible cultural heritage are crossing cultural barriers, building 

intercultural bridges and contributing to intercultural understanding.  

(g) India. Debasree Bhadra57 attempts to understand the unique vernacular 

landscape of Toto as an isolated tribal group in India. The primary 

questionnaire shows the connection of unique identity of Toto to its socio-

cultural heritage and natural heritage. The careful analysis on Toto’s concept 

of ‘place, work, folk and eco-cultural’ aspects develops a matrix to 

understand principal components of villages as a tourism destination. 

(h) India. Divya Priyesh Shah58 uses the concept of ‘homeland’ to refer to many 

rural landscapes in India that closely knits the connection of natural settings 

in providing cultural identity to the country. The study specifically develops 

unique methods for imaging and imagining the rural context of two 

settlements in Western Ghats. Results suggests a learning process in 

developing collective landscape vision to re-strengthen the concept pf 

‘homeland’ for rural villages. 

_______________________ 

56 Chakraborty, U (2019) A portrait of Naya, a Small Village of Patachitra, West Bengal, India: 

Intangible Cultural Heritage and Evolving Cultural Landscape. Historic Cultural Landscape: 

Succession, Sustenance and Sustainability. 2019 IFLA-CL International Symposium, 57 
57 Bhadra, D. (2019) Historic Landscape of Toto Village in the Dooars Region of West Bengal, India – 

Analyzing the Folk, Place, and Work Triads for Potential Eco-cultural Tourism Destination. Historic 

Cultural Landscape: Succession, Sustenance and Sustainability. 2019 IFLA-CL International 

Symposium, 4 
58 Shah, D.P (2019) Imagining Homeland: Imaging and Imagining a Rural Landscape in NorthWestern 

Ghats, India. Historic Cultural Landscape: Succession, Sustenance and Sustainability. 2019IFLA-CL 

International Symposium, 24 
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(i) India. A Vigneswan59 introduces ancient Tamil village in exploring its ‘social 

entrepreneurship’ that keeps many cultural events persist and resilient. By 

preserving the art forms of the village, the research enhances the indigenous 

landscape language that strengthens the awareness of locals and visitors. 

Lastly, by encouraging the preservation of traditional practices, the 

colonization of Western culture may be lessened or hindered.  

(j) India. Rana P. B Singh60 investigates the common Indian village as governed 

by various forms and concepts of ‘home’. The careful analysis of spaces and 

elements of Indian village is viewed as a ‘place-ballet’ where the fusion of 

time-space routines tie people to their landscape mainly informed by 

integrated behaviors, social units, economy, and politico-administration. 

These three aspect form an integrated whole despite the alienation in 

contemporary society that still remains. 

(k) Indonesia. Anita Syafitri Artif61 associates the sustainable persistence of 

traditional villages in Bali with sacred trees that store huge amount of water 

for the village to use. Through careful observation on the smart use of water, 

this research unveils how the way of life in the past manifested itself on 

cultural landscapes. The research implications suggests the restoration of 

cultural landscape may be linked to sustainable use of water resources.  

(l) Indonesia. Mohammad Zaini Dahlan, Nurhayati, Arifin, and Wahju 

Mugnisjah62 emphasizes the inevitability of mutual and close relationship of 

local communities in rural areas to their environment. The team uses 

Participatory Rapid Rural Appraisal Methods to study Ciomas Village in 

West Java Province. Results show how the kabuyutan concept is heavily 

 

_______________________ 

59 Vigneswaran, A (2016) Landscape Proposal for an Ancient Tamil Cultural Village in Madurai, Tamil 

Nadu, India. 2016 2nd Asia Pacific Environment Landscape Architecture Forum: Present and Future 

of Asia-Pacific Landscape Architecture, 97-98 
60 Sing, R.P.B (2011) Rural Cultural Landscapes and Villages: Scenes from India. 2011 International 

Symposium Sustainable Rural Landscape and Planning in Asia Pacific Region, 77-86 
61 Artif, A.S (2019) Cultural Landscapes and Water Conservation in Bali: 2019 IFLA-CL International 

Symposium, 43 
62  Dahlan, M.Z., Arifin, N.H., Mugnisjah, W.Q (2013) Kabuyutan, Traditional Cultural Landscape of 

Sundanese Community in Indonesia as a Sustainable Rural Landscape Management. Meanings and 

Aesthetics in Asian Cultural Landscape, 109-113 
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embedded in the religion, social structure and tradition of Sundanese 

communities that allowed the area to have a close tie to their natural 

environment. The team also argues that the concept also protects the 

communities from modernization, hence, it should be continuously vitalized.  

(m) Thailand. Siriwan Silapacharanan63 explains the contribution of form and 

structure in traditional architecture, community elements, and orientation of 

buildings in influencing the vernacular landscapes in Thailand. The case 

study observes the water-based settlement in Samut Songkhra Province 

where results show how socio-cultural aspects of different ethnic groups 

shape the transformation of vernacular landscapes to contemporary ones.  

(n) Thailand. Siriwan Silapacharanan64 conducts a comparative study on four 

waterfront communities in Bang Pakong River to study their multi-cultural 

community identities. The review of documents and maps, field studies and 

interview with the local people unveil the influence of topography, diversity 

of neighboring ethnic groups, and the structural identities of their built 

environment in the transformation and co-existence of waterfront cultural 

landscape of the area.  

(o) Korea. Dr. Kim Sung-kyun65 informs how the spirit of the place (genius loci) 

symbolizes the relationship between the landscape and the people, thereby 

adds various attributes of humanness to make a deeper sense of place 

attachment. The ethnographic study of Hahoe Village show how the 

meanings and images are layered in the passage of time that revolve around 

ecological, social, economic and aesthetic sustainability.  

(p) China. Shi Ding66 conducts a comparative study on scenic and historical areas 

of West Lake and Sansheng Flower town to clarify the importance of  

_______________________ 
63 Silapacharanan, S. (2019) Water-based Settlements and Vernacular Landscape in the Central Plain 

of Thailand. Waterfront Asian Cultural Landscape, 29-33 
64 Silapacharanan, S. (2014) Waterfront Community Landscape of the Bang Pakong River: Identity, 

Transformation and Co-existence’’. Historic Cultural Landscape: Succession, Sustenance and 

Sustainability. 2019 IFLA-CL International Symposium, 40 
65 Kim, S.K (2019) Historic Cultural Landscape of Hahoe Village, Korea. Historic Cultural Landscape: 

Succession, Sustenance and Sustainability. 2019IFLA-CL International Symposium, 1 
66 Ding, S (2011) A Comparative Study on the Traditional Rural Cultural Landscape in China based on 

the survey in the Greenbelt Area of Hangzhou and Chengdu City. 2011 International Symposium 

Sustainable Rural Landscape and Planning in Asia Pacific Region, 41-47 
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traditional rural cultural landscape in greenbelts of mega cities. The literature 

review, analysis and comparison of the two sites show the threat of booming 

tourism development in traditional rural areas. This continued approach will 

immensely affect the social and economic structure of tangible cultural 

landscape and further weakens the sustainability of most traditional rural 

villages.   

(q) New Zealand. Diane Menzies67 invites the need for bicultural society to 

recognize diverse values of those who live in the rural landscape while 

enabling changes in that landscape. The study comprehensively highlights 

how cultural landscapes should read the terrain of people’s perception that 

make up the physical world and spiritual world. The study suggests the 

concept of human  

transience to a larger world by embracing the possibility of changes through 

time but studying the past may help develop ideas for the future.  

(r) Malaysia. Mazlin Mansor68 et al. identifies the components in the cultural 

landscapes of Kuala district which comprises of traditional Malay villages, 

rivers, royal towns and historic buildings. Through the review of several 

documents and interviews with local people in the district, the study forms a 

strong basis of understanding the components of cultural landscapes in 

Malaysia. These include tangible and intangible components in natural and 

cultural landscapes.  

(s) Malaysia. Nor Zalina Harun and Noor Aziah Ariffin69 explores the special 

role of Malay traditional gardens in contributing largely to the identity of 

Malay culture. Using qualitative approach and comparative analysis, results 

identify spatial values of the Malay traditional garden such as privary,  

 

_______________________ 
67 Menzies, D (2011) Sustainable Rural Cultural Landscapes in New Zealand. 2011 International 

Symposium Sustainable Rural Landscape and Planning in Asia Pacific Region, 71-7 
63 Mansor, M., Latip, N.S.A., Salleh, N.H., Kamaruddin, Z., Mahamod, L.H (2013) Identifying cultural 

landscape components in the District of Kuala Kangsar, Perak Malaysia. Meanings and Aesthetics in 

Asian Cultural Landscape, 65-70 
64 Harun, N.Z., Ariffin, N. Z (2016) The Special Role of Malay Traditional Gardens. 2016 2nd Asia 

Pacific Environment Landscape Architecture Forum: Present and Future of Asia-Pacific Landscape 

Architecture, 99-101 
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boundary demarcation, and a social space. The study further strengthens that 

Malay gardens have become local foundations in holding documented 

collections of living plants for scientific, conservation, display and education 

purposes.  

(t) Malaysia. Meiyee Teoh70 locates the contribution of Malay’s ‘way of seeing 

the world’ as a result of their social heredity in shaping Padang Changkat, a 

traditional rural village in Malaysia. This ethnographic study aims to 

determine the vernacular characteristics of Padang Changkat through the lens 

of local insiders. The study strongly recommends to sustain the traditional 

village landscapes despite the era of modernization. Results show that 

successfully inserting the traditional kampung, traditional villages help 

sustain the persistence of villages like Padang Changkat where complex 

symbolism and meaning are everyday practiced by the locals.  

 

2.2 Reflections 

This review showcases the multitude lenses of viewing vernacular landscapes.  

While majority of the mentioned literature synthesizes the Asian vernacular 

landscape, it is very much evident that landscapes across the globe echo unique 

cultural significance, imbued by innately beautiful aesthetics, and driven by specific 

historical time. These three components may exist simultaneously or have existed as 

a consequent result of permutations of one over the other.  

Ethnographic approach, interviews, document review and spatial analysis 

remain the most common methodology in unveiling cultural components of 

vernacular landscape. While most of the studies explore the potentials of harnessing 

the benefits of conserving vernacular landscape, some focuses on addressing unique 

identities of their research area.   

 

 

 

_______________________ 

70 Teoh, M., Kim, S.K (2013) Interpretation of Cultural Village in Traditional Village: A Case Study of 

Padang Changkat Vilage in Malaysia. Seoul National University: Seoul, South Korea 
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Table 3.1 Summary of Literature Review on Rural Vernacular Landscape 

NAME COUNTRY 
RESEARCH 

METHODOLOGY 
FOCUS 

Faraji Farnaz 

(2019) 

Iran Quantitative approach 

and field survey 

Challenges in 

historical rural 

landscapes 

Hassas Najmeh 

(2019) 

Iran Field visit and 

observation 

Modus vivendi of the 

Iranian nomadic 

house 

Isla Bala 

Muhammad 

(2019) 

Nigeria Participant 

observation 

Riverine community 

and place attachment 

Urmila 

Chakraborty 

(2019) 

India Field visits and 

observation 

Innate quality of 

cultural landscape so 

people can 

understand 

themselves 

Debasree 

Bhadra (2019) 

India Surveys and 

questionnaire 

Understand Toto as 

an unique isolated 

tribe in India as a 

socio-cultural 

heritage and natural 

heritage 

Divya Priyesh 

Shah (2019) 

India Imaging visualizations 

and techniques 

Explore the concept 

of ‘homeland’ as a 

cultural identity 

Dr. Kim Sung-

kyun  

(2019) 

Korea Ethnographic study Spirit of place that 

symbolizes the 

relationship of 

people to their 

landscape in Hahoe 

Village 
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Siriwan 

Silapacharanan 

(2019)  

Thailand Participant 

observation 

Water-based 

settlements and the 

organization of 

spaces in Samut 

Songkhra 

Anita Syafitri 

Artif (2019) 

Indonesia Careful observation  Sustainable water 

management in a 

traditional village in 

Bali, Indonesia 

A. Vigneswan 

(2016) 

India Interviews and 

surveys 

Preservation of art 

form in Tamil 

Village to enhance 

indigenous landscape 

language 

Mohammad 

Zaini Dahlan et 

al (2013) 

Indonesia Participant Rapid 

Rural Appraisal 

Method 

Kabuyutan concept 

that inform the 

traditional 

Sundanese 

communities in West 

Java 

Mazlin Mansor 

(2013)  

Malaysia Document reviews 

and interviews  

Components of 

traditional Malay 

village that inform 

the tangibility and 

intangibility of 

natural and cultural 

landscape 

Siriwan 

Silaacharanan 

(2013)  

Thailand  Comparative case 

study and interviews 

Influence of 

biophysical factors in 

the co-existence of 

waterfront cultural 
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landscape in Bang 

Pakong River 

Meiyee Teoh 

(2013) 

Malaysia  Ethnographic Study 

and Participant 

Observation 

Landscape 

components of 

Padang Changkat 

rural village and the 

influence of 

kampung concept in 

the persistence of the 

landscape 

Diane Menzies 

(2011) 

New 

Zealand 

Interviews and 

observation 

Bicultural society to 

recognize diverse 

values on landscape 

through human 

transcience 

Rana P.B Sing 

(2011) 

India Interviews and 

observation 

Concept of ‘home’ in 

a traditional Indian 

village viewed as a 

place-ballet 

Shi Ding (2011)  China Comparative study  Comparative study 

on scenic and 

historical areas in 

West Lake and 

Sansheng Flower 

Town 

Diane Menzies 

(2011) 

New 

Zealand 

Interviews and 

observation 

Bicultural society to 

recognize diverse 

values on landscape 

through human 

transcience 
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Leila Kowkabi 

(2011) 

Iran Field interview Sustainable concept 

in traditional 

Meymand village 

 

     While increased interests and flowering of new understandings on how vernacular 

landscapes operate, evolve or formed, essential questions needed further research. In 

particular with the best practices in unveiling unique characteristics of 

vernacular landscape. There should have a comprehensive comparative study and 

collection of research methodologies that are successfully laid out in one region or 

country. This will invite more researchers to get involved in the discussions and fill 

knowledge gaps. In connection with this, the next section discusses a cumulative 

study on Philippine vernacular landscapes mainly done by landscape architects and 

related professionals. It is rational to discuss the contributions and current 

discussions on vernacular landscape. This synthesizes areas and dimensions of 

vernacular landscapes that need further investigation.  

 

2.3 Discussions on Philippine Vernacular Landscape 

     In most cases, vernacular landscapes in the Philippines comprise two inherently 

dominant components. First, the sustainable land-use allows the persistence of the 

landscape for a long period of time. Second, people connect to their landscape 

spiritually, a behavior that dictates how landscapes are managed and formed. The 

diversity of ethnic groups showcases myriad of opportunities to study the vernacular 

landscapes in the country. It is through this diversity and divide between land use 

and spiritual connections, or one over the other, exemplify the spheres of knowledge 

of ethnic groups that reflect systems thinking that is uniquely Filipino. Today, there 

is a strong focus on research studies on Rice Terraces of the Cordilleras, the heritage 

site being one of the organically formed living cultural landscapes that hold 

traditional knowledge (Villalon, 2005). Despite the small number of UNESCO 

qualified heritage sites in the country, there remains a high possibility to spark new 

narratives and conversations on how vernacular landscapes form a common 

denominator among other related field of studies. 
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(a) Celine Anne Tiu71 (2016) suggests the importance of history, shared heritage 

and culture in unveiling national identity. She reiterated the value of historical 

significance in instilling a sense of community that plays a big role in uniting 

nations. This study revolves around research on how the historical 

significance of the place may be better felt, understood, and remembered by 

the public. The resultant design tests how the information is perceived by an 

individual that may affect his or her perspectives and beliefs. The study 

provides an example of the design in Tejeros Historical Park, Cavite thought 

of as an experiential landscape where the historical remembrance may be 

relived.  

(b) Arvin Joseph Reyes72 (2016) emphasizes the key role of cultural heritage as 

an emblem of spiritual culture and an important legacy shared by all. The 

paper performs an extensive research and interviews with the locals and 

experts of the Sanghiyang tradition. The paper argues that traditions like the 

Sanghiyang are endangered due to the minimal practitioners who remain 

dedicated to the craft. A strong communal support and cultural awareness are 

deemed to be essential factors to preserve the cultural heritage of one’s place. 

This further creates emotions within us that make us feel belong to 

something---a country, a tradition and a way of life.  

(c) Joshua Cunanan73 (2019) looks at the relationship of seasonal practice of 

community’s vernacular farming tradition in understanding agricultural 

landscapes. The study targets to develop a comprehensive assessment tool 

tailored specifically for the agrarian cultural landscape. This study further 

accounts the cultural and natural process of forming agricultural landscapes 

in Barrio Sta. Monica, Duman Agricultural Landscape, Pampanga, aiming to 

generate a visual and quantifiable measure of assessing its acceptability. 

_______________________ 

71 Tiu, C.A, Galingan, Z., Dul-loog, V (2016) Tejeros Historical Park: Utilizing narrative theories in 

park design to aid in the memorialization of Andres Bonifacio and the Tejeros Convention. University 

of the Philippines Diliman: Quezon City 
72 Reyes, A.J, Galingan, Z., Dul-loog, V (2016) Sanghiyang Park: A living heritage landscape for the 

preservation of Sanghiyang tradition. University of the Philippines Diliman: Quezon City 
73 Cunanan, J., Nadal, C.D (2019) Understanding the Agricultural Landscape Dynamics of Barrio Santa 

Monica. Historic Cultural Landscapes: Succession, Sustenance and Sustainability. 2019IFLA-CL 

International Symposium,37 
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Value Assessment tool was found to be effective in not only determining the 

full values of agrarian cultural landscapes, but also in assisting cultural 

agencies in considering the different landscapes in the country. 

(d) Joshua Cunanan and Cathe Desiree Nadal74 (2015) perform a built form 

analysis to discover the cultural structure defining a Kapampangan Town 

Center. The study showcases how the mapping of the infrastructure design 

influences classifies the cultural impacts, patterns and physical identities that 

further affects the genius loci of the town core.  The mapping and typological 

approaches demonstrate the relationship of existing urban space elements to 

the building environment and its styles. The research concludes in the 

delivery and creation of typical built form maps of the Historic Pampanga 

Plaza Complex to culminate a cultural landscape framework visualized in 

sketches of the present built form structure.   

(e) Cathe Desiree Nadal and Nappy Navarra75 (2015) demonstrate how the 

understanding of culture-nature adaptation forges the identity of Ifugao 

Community of Batad Rice Terraces. Results show that the way of life 

grounded on cultivation and shelter security help locals understand the 

mountain environment’s changing character without altering the most 

important cultural landscape values inherited from their elders. The paper 

argues how communal abilities and activities are exemplified by human’s 

capacity to understand and live with the environment, a rather complex form 

of adaptation to change. The study demonstrates culture-nature adaptation 

interface through eight typologies that elucidate the individual household 

character and community values. Through lifestyle and spatial analysis 

supplemented by interviews, a theoretical model is illustrated that shows a 

symbiotic link of the Ifugao settlement with their landscape.   

 

_______________________ 

74 Cunanan, J., Nadal, C.D (2015) The Kapampangan Town Center Architectural Character: Mapping 

the Cultural and Urban Spatial Influences to the Built Environment within the Historic Pampanga Plaza 

Complex. Cultural Landscapes and Heritage Values: Embracing Change in the Management of Place. 

UMast Amherst, 47 
75 Nadal, C.D (2015) The Culture-Nature Interface of an Ifugao Community located in Batad Rice 

Terraces of the Philippine Cordilleras. Cultural Landscapes and Heritage Values: Embracing Change 

in the Management of Place. UMast Amherst,47 
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(f) Nappy Navarra and Marie Edralin Casono76 (2015) outline a study on the shift 

to non-traditional roofing material in the traditional houses of Rice Terraces 

in Batad. The paper emphasizes the dramatic diminish in the quality of scenic 

value of the landscape. Through the analysis of personal accounts and 

anecdotal evidence, and analysis of eight typologies of different architectural 

modification, the researchers found out that the change in policy regarding 

the slash-and-burn agriculture led to the change in the ecological character of 

the landscape. This changes in policy led to the reduction of area of grasslands 

where materials for traditional houses are sourced making it more expensive 

to purchase thatc material than the nontraditional galvanized iron as roofing 

material. Such shifting of traditional building material changes the cultural 

landscape and scenic value of this world heritage site.  

(g) Zenaida Galingan77 (2016) argues that there are no definite garden style yet 

in the Philippines that can be identified as uniquely Filipino. However, her 

analysis shows that the existence of legends, folklores, customs and traditions 

play great influences in the vernacular gardens and ways or forms of Filipino 

gardening. Her study shows the immense love of Filipinos for colors and 

festive designs, and desire to ornate. Moreover, the concept of maborloloy or 

the love to fill-up spaces, and create open, cozy spaces referred as 

maaaliwalas. Filipinos also showcased designs that are open yet intimate and 

private or hayag and yet tago, respectively. A common garden element 

‘grotto’ also exemplifies Filipinos being religious and love to incorporate this 

character in garden designs.  

(h) Stephen Acabado78 (2012) suggests how extensive and intensive systems in 

the agro-cultural complex of Ifugao tribe often concurs and suits the 

components of a broad-spectrum lifeway. These agro-cultural complex look 

_______________________ 
76 Navarra, N., Cosono, M.E.B (2015) Raising the Roof: The Effect of the Changing Landscape to the 

Material and Construction of Traditional House in Batad Rice Terraces. Cultural Landscapes and 

Heritage Values: Embracing Change in the Management of Place. UMast Amherst, 47 
77 Galingan, Z (2016) Filipino vernacular garden. Present and Future of Asia-Pacific Landscape 

Architecture, 2016 2nd Asia-Pacific Environment Landscape Architecture Forum, 80 
78 Acabado, S. (2012) The Ifugao agricultural landscapes: Agro-cultural complexes and the 

intensification debate. Journal of Southeast Asian Studies, 43(3), pages 500-22. DOI: 

10.1017/s0022463412000367 
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into a living agricultural system that has the means to better understand 

agricultural ecology and relationships between the landscape and human 

organization. This case study on Ifugao system presents understanding on 

how to address agricultural problems, economic and ecological sustainability 

of current farming systems, and their respective implications on state 

agricultural practices. This study explored micro-botanical and macro-

botanical analyses that showcase how Ifugaos have been utilizing forest 

resources and clearing forest cover long before the adaptation of wet-rice 

cultivation. This study presents an opportunity to look into a living 

agricultural system where components are interrelated and integrated into 

economic, political and religious spheres.  

(i) Cherrie Buenafe79 (2017) argues that the neglect in the preservation of culture 

further disintegrates the community’s identity. The study argues that 

experiencing firsthand and comprehending the identity of Talim Island may 

bring together different barangays to reinvigorate the strong cultural values 

of the communities. However, the advancement of urban areas threatens the 

sense of security the community offers. Thus, the research aims to reestablish 

the identity of the island as one community, and a ‘connecting community’ 

shared by all. The incorporation of somatic activities meant for self-growth 

while influencing the communal interest of individuals are dealt in the study. 

The study remarkably recommends to enhance the cultural experience of the 

locals to connect communities.  

(j) Kristine Ann Paguia and Zenaida Galingan80 (2019) documents the role of 

religion in the conservation of Mount Banahaw de Dolor where religion sets 

an important role as a cultural value recognized in the Philippines. The study 

employed a triangulation method which entails interviews with church of the 

sacred mountain area. This study connects with the same study area  

 

_______________________ 

79 Buenafe, C. (2017) Connecting communities: Enhancing the cultural impression and the somatic 

experience in Talim Island, Binangonan using Barangay Janosa as its Center. University of the 

Philippines Diliman: Quezon City 
80 Galingan, Z (2016) Filipino vernacular garden. Present and Future of Asia-Pacific Landscape 

Architecture, 2016 2nd Asia-Pacific Environment Landscape Architecture Forum, 80 
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area undergone by Katherine Ann Correa81 (2019) where she attempts to 

leaders and members combined with literature review determine the 

relationship of religion and understand the different sects and communities 

on their perspectives towards Mount Banahaw. The study limits the 

participants among the top three religious sects living within the vicinity of 

the mountain. Through a Rapid Ethnographic Assessment Procedure (REAP), 

this research documents the narration of the interrelationship of sacred 

landscapes. Mount Banahaw is a sacred mountain declared as a protected 

landscape under the National Integrated Protected Areas (NIPAS) act of 1992.  

2.4 Reflections 

This review enumerates some of the research on vernacular landscapes in 

the Philippines. The influence of embracing cultural beliefs into the landscape 

reflects most of the reasons behind the perception, formation, and biophysical 

changes imbued in both built and unbuilt environment. While the methodologies 

performed are diverse, there is a strong focus on heritage-qualified sites and 

protected landscapes. Those study areas with previous records of strong practice of 

one’s tradition are recommended to preserve the tradition so senses of community, 

security, identity, and place are revitalized, united or strengthened. Despite the lack 

of extensive focus on unveiling unique characters of vernacular landscape, these 

studies came up with innovative assessment tools and valuable observations on the 

biophysical changes that led to the dissipation of cultural and environmental values 

of landscape. This review elucidates the level of competitive academic research in 

the Philippines, particularly among landscape architects, however, the rise of new 

research questions and topics require more researchers to participate in the 

discussion. In general, majority of the results note how culture remain a strong 

influence in shaping one’s vernacular landscape. While changes due to globalization 

and modernization remain inevitable, the work of landscape architects and allied 

researchers advances the much needed systems thinking of how landscapes work for  

 

_______________________ 

81 Correa, K.A (2019) Mystical Landscape: Documentation of the Sacred Spaces of Mount Banahaw 

through Rapid Ethnographic Assessment Method. 2019 IFLA-CL International Symposium Historic 

Cultural Landscapes: Succession, Sustenance, and Sustainability,42 
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the people, contribute to the ecological persistence, and influence human behavior. 

Table 3.2 Summary of Literature Review on Philippine Rural Vernacular 

Landscape 

NAME 
RESEARCH 

METHODOLOGY 
FOCUS 

Celine Tiu 

(2016) 

Design, local interviews Importance of history, and 

shared heritage in unveiling 

national identity through 

landscape 

Arvin Joseph 

Reyes (2016) 

Design, local interview, 

document review 

Emphasizes the role of 

cultural heritage as an 

emblem of spiritual culture  

Joshua 

Cunanan 

(2019)  

Agrarian Cultural Landscape 

Value Assessment 

Looks at the relationship of 

seasonal practice in 

understanding agricultural 

vernacular landscape 

Joshua 

Cunanan et al 

(2015)  

Built form analysis Discovers the cultural 

structure of Kapampangan 

Town Center 

Cathe Nadal et 

al (2015)  

Comparison of eight 

landscape typologies, local 

interviews 

Focuses on culture-nature 

adaptation that forges the 

identity of the Ifugao 

Community  

Nappy 

Navarra et al 

(2015)  

Analysis of personal accounts 

and anecdotal evidence, 

analysis of eight architectural 

modification 

Outlines the shift to non-

traditional roofing material in 

Batad that diminishes the 

quality of scenic view 

Zenaida 

Galingan 

(2016) 

Document reviews and 

observation 

Existence of legends, 

folklores and playful customs 

such as maborloloy, 

maaliwalasa, hayag and tago 
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influence Philippine garden 

designs  

Stephen 

Acabado 

(2012)  

Spatial analysis, local 

interviews, micro and macro 

botanical analyses 

Suggests how extensive and 

intensive agricultural systems 

concurs the broad spectrum 

of way of life of the Ifugao 

tribe 

Cherrie 

Buenafe 

(2017)  

Incorporation of somatic 

activities in cultural 

experience and design  

Emphasizes the preservation 

of culture and cultural values 

to connect communities  

Kristine Ann 

Paguia et al 

(2019)  

Documentation, participant 

observation, triangulation 

method 

Religion and cultural values 

inspires the conservation of 

Mount Banahaw  

Katherine Ann 

Correa (2019) 

Ethnographic Assessment 

Procedure (REAP)  

Notes the inter-relationship of 

different sects and 

communities in Mount 

Banahaw 

 

The current research remains unique because it tackles a more 

comprehensive landscape scale approach into understanding the vernacular 

landscape of the Mangyan Iraya tribe.  While there are commonalities among the 

previous researches, this study utilizes three social learning tools: community 

participatory planning, visual resource mapping, and supervised sketching. The 

researcher believed that these three tools are hardly explored as a potential 

methodology in exploring cultural values of ethnic groups in the Philippines. 

Moreover, this study also embraces ethnographic study inspired by James Spradley 

but the three social learning tools remain evident among the interviews held.  

The current research argues the importance of extensive deliberation in 

unveiling unique characteristics of the vernacular landscape of the Mangyan Iraya 

tribe. This next section demonstrates the application of Deliberative Value 

Formation (DVF) model on environmental valuation. While this model is typically 

applied in monetary and non-monetary environmental economics and valuation 
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through social learning, the researcher saw the opportunity to apply this model to 

understand cultural values and shared meaning system of the Mangyan Iraya tribe.  

2.5 Deliberative Value Formation Model: Applications and 

Methodologies 

It is argued that complex concepts such as cultural values and ecosystem 

services are not pre-formed but need to be generated through deliberation and 

learning82. This study adapts the definition of ‘deliberation’ as an essential process 

by which something can be considered, evaluated or appraised. This may be viewed 

as an individual cognitive-reflective process or a communication rationality’83. 

Deliberative Value Formation (DVF) model is defined as a new theoretical model 

for deliberative valuation informed by social-psychological theory84. The DVF 

model identifies a range of potential positive and negative social outcomes of 

deliberation and key factors that influence outcomes. Both of these social outcomes 

(e.g resultant maps from community participatory planning) and key factors (e.g 

unveiling cultural beliefs and shared belief systems of the Mangyan Iraya tribe) that 

influence outcomes inspired the current research to utilize DVF into the study.  

(a) S. Ranger, J.O Kenter, R. Bryce, G. Cumming, E. Lawes, and P.B 

Richardson85 (2016) explore the need for decision-support processes 

that effectively engage users and incorporate social, cultural and 

economic considerations alongside ecological objectives. Through 

Community Voice Method (CVM), the group nest the deliberation on 

an interpretative film-based  

 

_______________________ 

82 Kenter, J.O., (2016). Deliberative and non-monetary valuation. In: Haines-Young, R., Potschin, M., 

Fish, R., Turner, R.K. (Eds.), Routledge Handbook of Ecosystem Services. Routledge, Abinggdon 
83 McCrum, G., Blackstock, K., Matthews, K., Rivington, M., Miller, D., Buchan, K., 2009. Adapting 

to climate change in land management: the role of deliberative workshops in enhancing social learning. 

In: Collins, K., Ison, R., (Eds.). Environmental Policy and Governance, 19, pp. 413–426 
84 Kenter, J. O., Reed, M. S., Fazey, I (2016) The Deliberative Value Formation Model. Ecosystem 

Services 21 (2016), 194-207. DOI: 10.1016/j.ecoser.206.09.15 
85 Raner, S., Kenter, J.O., Bryce, R., Cumming, G., Dapling, T., Lawes, E., Richardson, P., 2016. 

Forming shared values in conservation management: an interpretivedeliberative-democratic approach 

to including community voices. Ecosyst. Serv. 21, 344–357. 

http://dx.doi.org/10.1016/j.ecoser.2016.09-016 
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approach. The study focused on the complexity of effectively managing 

protected areas within the context of densely, populated, and contested 

coastlines points. CVM enables the reflection on deeper-held values, 

stepping back from polarized policy debates and fostering conversation 

around shared values connecting people to place. The results and 

approach made diverse impacts to highlights shared values amongst 

participants as a critical part of establishing robust management. 

(b) Johanne Orchard-Webb, Jasper O. Kenter, Ros Bryce, and Andrew 

Church86 explore in a detailed case study the coastal and marine cultural 

ecosystem services at Hastings, Sussex, southeast coast of England. The 

Deliberative Democratic Monetary Valuation (DDMV) was undertaken 

through three iterative workshops involving a single group of 

participants representing local residents, public and private sectors and 

third sectors. The use of DDMv generates new insights into its potential 

for securing a socially sustainable route to environmental management. 

This led to sustainable development that brings together values for 

ecosystem services with other social priorities. The group highlights the 

practical strengths and vulnerabilities of this approach and indicate 

directions for further methodological evolution.  

(c) Mark Reed and Jasper O. Kenter87 (2015) considered the values held by 

Peak District stakeholders for peatlands and number of interventions 

designed to enhance their climate mitigation potential. The researchers 

performed workshops that include a discussion on Payments for 

Ecosystems Services (PES), ‘value compass’ to consider which 

transcendental values were most important to the group, storytelling, 

discussion on the evidence around links between management options 

and a range of ecosystem services. The study considers the likely costs 

_______________________ 

86 Orchard-Webb, J., Kenter, J.O., Bryce, R., Church, A., 2016. Deliberative Democratic Monetary 

Valuation to implement the ecosystems approach. Ecosyst. Serv. 21,308–318. 

http://dx.doi.org/10.1016/j.ecoser.2016.09.005 
87 Kenter, J.O., 2016b. Integrating deliberative choice experiments, systems modelling and participatory 

mapping to assess shared values of ecosystem servicesEcosystem Services 21, 291–

307.http://dx.doi.org/10.1016/j.ecoser.2016.06.010. Kenter, J.O., 2016c. Shared, plural and cultural 

values. Ecosyst. Serv. 21, 175–183 
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and benefits of gully blocking, revegetation and footpath restoration. 

Among other things are the consideration of the financial viability of 

paying for these interventions via PES.  The workshop provided the 

participants with an opportunity to think broadly about the potential 

positive or negative social, economic, and environmental effects of 

peatland restoration.  

(d) Jasper O. Kenter88 combines a three-stage choice experiment with 

participatory systems modelling, participatory mapping, and 

psychometric analysis in a coastal study in Scotland. The study aims to 

explore contrasts between individual willingness to pay and shared 

values expressed as group-deliberated fair prices, how deliberation on 

social-ecological systems would impact on value formation and how 

participatory mapping might elicit distinct values not reflected in the 

monetary valuation. The combination of the methodologies generated 

significant learning and helped to better reflect transcendental values in 

monetary values. The highly localizes nature of many values expressed 

through participatory mapping suggests that much of these places-based 

values would have been under-recognized by monetary valuation alone.  

(e) B. E Scott, K. N. Irvine, M. Gubbins89 et al (2016) present the 

opportunity to exchange knowledge between researchers and a range of 

public and private sectors in understanding marine ecosystem services 

in the context of marine spatial planning decisions around renewable 

energy (MRE) developed at the Firth of Forth, Scotland. The group 

designed workshops that allow participants to worked together to link 

the different categories of benefits back onto the three key ecosystem 

services of fish and shellfish climate regulation and seascape. Using  

 

_______________________ 

88 Kenter, J.O., (2016). Deliberative and non-monetary valuation. In: Haines-Young, R., Potschin, M., 

Fish, R., Turner, R.K. (Eds.), Routledge Handbook of Ecosystem Services. Routledge, Abingdon 

89 Orchard-Webb, J., Kenter, J.O., Bryce, R., Church, A., 2016. Deliberative Democratic Monetary 

Valuation to implement the ecosystems approach. Ecosyst. Serv. 21,308–318. 

http://dx.doi.org/10.1016/j.ecoser.2016.09.005 
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conceptual system model, results unveil the impacts of policies 

concerning fisheries, climate change and conservation on different 

activities and benefits in the area. The CSM was helpful in focusing the 

shift from the abstract level to concrete issues of the potential 

consequences of different future policies.   

(f) Jasper O. Kenter, Tony Hyde, Michael Christie and Ioan Fazey90 (2011) 

argue how monetary valuation of ecosystem services enables more 

accurate accounting of the environmental costs and benefits of policies 

but has been rarely applied in developing countries. The paper 

introduces a new participatory, deliberative choice experiment approach 

conducted in the Solomon Islands. The group based deliberative 

approach combined with participatory interventions resulted to a more 

sophisticated view of ecological-cultural linkages, greater recognition of 

deeper held values and greater awareness of the consequences of human 

actions for the environment. This mixed-approach will be essential to 

ensure policies take into account the extent to which human life is 

dependent on ecosystem services.  

(g) Jasper O. Kenter, Niels Jobstvogt, Verity Watson, Katherine Irvine, and 

Ros Bryce91 (2016) defend how monetary valuation quantifies exchange 

values but broader approaches are needed to understand the meaning of 

those monetary values and the shared, plural and cultural values that 

underpin them. The group combined deliberative monetary valuation 

with storytelling, online surveys, group discussions and ‘transcendental 

value compass’ deliberation to elicit cultural ecosystem service values 

for proposed UK marine protected areas. The results suggest that shared 

values may be a better reflection of welfare implications than non-

deliberated individual values while at the same time more effective of 

_______________________ 

90 Kenter, J.O., 2016b. Integrating deliberative choice experiments, systems modelling and participatory 

mapping to assess shared values of ecosystem servicesEcosystem Services 21, 291–

307.http://dx.doi.org/10.1016/j.ecoser.2016.06.010. Kenter, J.O., 2016c. Shared, plural and cultural 

values. Ecosyst. Serv. 21, 175–183 
91 Kenter, J.O., (2016). Deliberative and non-monetary valuation. In: Haines-Young, R., Potschin, M., 

Fish, R., Turner, R.K. (Eds.), Routledge Handbook of Ecosystem Services. Routledge, Abingdon 
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participants’ transcendental values: their broader life goals and 

principles.  

2.6 Reflections 

 This review provides a quick insight on the growing interests in 

incorporating the process of deliberation and social learning to understand ecosystem 

services. While the focus is heavily applied on environmental valuation, monetary 

valuation, and simulation of effects in changes in policies, the flexibility of DVF 

model presents more comprehensive evaluation system to understand complex 

processes. The DVF model being grounded in social-psychological perspectives, 

emphasizes both the role of individuals and social group norms making the model 

flexible and comprehensive enough to a much greater extent (Kenter, Reed, Fazey, 

2016). This may present an opportunity to highlight specific ways of eliciting values 

and the way how key social factors define the extent of influence to human behavior. 

The model also successfully demonstrates how, for example, cultural values clearly 

underpin concepts such as effects of social actions and or showcases the depth of 

one’s understanding towards an environmental concept or issue.  

 The review also showcases a small window to apply the model to other 

related studies. This include the current research on vernacular landscapes and 

comprehending how human behavior shapes their landscape. The DVF model 

was primarily adapted because of the ability of deliberation and social processes 

learning to unveil salient cultural values that remain major keys in the current study. 

Moreover, the lack of opportunities to unlock other methodologies remain a big 

window that is worth exploring on. For example, this study specifically applies the 

DVF model in the form of community participatory planning, visual resource 

mapping, and supervised sketching to discuss certain environmental concept or 

landscape domain in the study area. Thus, this study remains a valuable research on 

the exploration of potentially expanding the DVF model as an excellent approach in 

unveiling cultural values and inherent landscape characteristics of vernacular 

landscape.  
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2.7 Chapter Conclusion 

 This chapter highlights the rationale on pursuing the current study. The 

review showcases the lack of strong understanding towards the unique 

characteristics of vernacular landscape in the Philippines. The small community of 

researchers on the topic and the diversity of ethnic groups with unique imprint on 

their landscape is reasonably disproportionate. This alone highlights the novelty of 

the current research to advance the understanding and framework behind the 

vernacular landscapes in the Philippines, the landscapes of the Mangyan Iraya tribe 

as a case study. With only a handful of existing research on Philippine vernacular 

landscape, the current research explores a comprehensive attempt to understand all 

the landscape domains present in the landscape, unlike previous study that only focus 

to one dimension of the landscape. The review also included the application of 

Deliberative Value Formation model as an essential tool to understand complex 

processes through deliberation and social learning. This presents a big window to 

expand the model using three combined learning processes: community participatory 

planning, visual resource mapping and supervised sketching. These three learning 

tools remain untouched and not heavily explored as a methodology in studying 

vernacular landscape 
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III. RESEARCH METHODOLOGY 

 

This chapter explains the ethnographic method combined with three social 

learning processes as the backbone methodology implored in the study.  First, the 

theoretical models focusing on identifying landscape identity are discussed. Then, 

the chapter slowly explains how these theoretical framework are injected to the 

research design of the study. Lastly, key information on the informants, the step-by-

step process of deliberation, and study area are developed accordingly.  

 

3.1 Theoretical Background of the Study 

 This study utilizes four theoretical models to perform a multi-layered and 

multi-directional process. A focus on ‘landscape identity’ inspires the entirety of 

the combined theoretical model. The term landscape identity is seen in two ways: (a) 

the landscape itself and the features that renders its differences, and (b) how the 

people use the landscape to construct their individual, or collective identity92. This 

study sees ‘landscape identity’ as an interdependency between the two mentioned 

perspectives, a landscape and how people use the landscape, in order to 

understand how the identity of the landscape relates to cultural beliefs, and vice versa. 

Such conceptualization represents a myriad of opportunities to clear the definition 

of Philippine vernacular landscape.  

 Today, there remains no consensual definition of the concept ‘landscape 

identity’. To reiterate, the word ‘identity’ is derived from the Latin identitas meaning 

“sameness”93, while ‘landscape identity’ as “a perceived uniqueness of a place” 

(Ramos, et al., 2015)94. This study adapts Ramos, et. al., definition because it equates 

to the main goal of the study: to identify unique ‘perceived uniqueness’ of a place of 

the Mangyan Iraya tribe. The current study differs from Ramos et al., because Ramos, 

et. al., chooses to strengthen the people’s perspective rather than the physical  

_______________________ 
92 Ramos, L.I., Bernardo, F., Ribeiro, S.C., Eetvelde, V.V (2015) Landscape identity: Implications for 

policy making. Land Use Policy 53, pp 36-43, DOI: http://dx.doi.org/10.1016/j.landusepol.2015.01J.O., 

2016c. Shared, plural and cultural values. Ecosyst. Serv. 21, 175–183-030 
93 Stobbelaar, D.J., Pedroli, B (2011) Perspectives on landscape identity: A conceptual challenge. 

Landsc. Res. 36, 321-333 
94 Ramos, et al., (Ibid.) 
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factual landscape. This study balances both the human dimensions and the 

environmental dimension that make up the unique vernacular landscape of the 

Mangyan Iraya tribe.  

 The adapted theories that make up the theoretical background of the study 

include: 

(a) Transactional Model of Landscape Identity (Ramos, Bernardo, Ribiero, 

Eetvelde, 2015)95. The circular process shows how people are influenced by 

the landscape, and change or interact with the landscape. This creates 

conditions for new relations and thereby influencing people’s 

perceptions of the landscape. The model showcases how social practices 

and people’s relationship are simultaneously used as symbols of the identity 

of the community. Moreover, the temporal component that influences the 

construction of landscape identity are emphasized in the model.  

Transactional Model of Landscape Identity is adapted in the current 

study because it comprehensively deals with the complexity of landscape to 

address systematically the multiple dimensions of landscape identity. 

Inspired by Barney et al., 199896, the transactional model inculcates concepts 

such as “Intensity”- the strength of belief and degree of positive affect 

towards the object of identity; “Homogeneity” – the way people share a 

common perception of the landscape: “Contents” – the attributes used by 

people to define their identity: “Antecedents” – the aspects of the landscape-

people system that facilitate the people’s identification; and “Consequences” 

– the impact of the identity on the perception of internal and external events 

related with the object of identity. The five concepts injected in the 

Transactional Model of Landscape Identity help categorize the complex 

concepts risen during the data gathering. This model further disentangles 

these complex concepts and landscape perceptions into simpler  

_______________________ 

95 Ramos, L.I., Bernardo, F., Ribeiro, S.C., Eetvelde, V.V (2015) Landscape identity: Implications for 

policy making. Land Use Policy 53, pp 36-43, DOI: http://dx.doi.org/10.1016/j.landusepol.2015.01J.O., 

2016c. Shared, plural and cultural values. Ecosyst. Serv. 21, 175–183-030 
96 Barney, J.B., Bunderson, S., Foreman, P., Gustafsn, L.T., Martins, L.L., Reger, R.K., Sarasn, Y., 

Stimpert, J. (2013) How landscape ecology can promote the development of sustainable landscapes in 

Europe – The role of the European Association for Landsape Ecology (IALE Europe) in the 21st Century. 

Landsc. Ecol, 28, 1641-1647 
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Categorization for easier data interpretation. The model becomes more 

appealing as it helps the current study better understand how behaviors are 

driven by the changes in the landscape. 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

(b) Place Identity and Its Components (Relph, 1976; Ken Taylor, 2008)97 This 

conceptualization sees identity as a keyword, crucial to a sense of place 

where the tangible (physical features and functions) and intangible 

(meaning or symbols) coalesce (Taylor, 2008)98. The model places ‘identity’ 

as its heart made up of physical components, activities, and symbols and 

meanings. The model tackles the constant recreation and the need to 

recognize the continuity of heritage resources to bear a sense of identity that 

are becoming more and more vulnerable today (Taylor, 2008)99. This 

suggest the need to deepen our appreciation of the significance of social 

 

_______________________ 

97 Relph, E (1976) Place and Placelessness. London: Pion Limited 

98 Taylor, K (2017) Landscape, culture and heritage. Changing perspectives in an Asian context. 

Retrieved from http://dro.deaking.edu.au/view/DU: 0102152 

99 Ibid. 

Figure 25.  The Transactional Model of Landscape Identity (Ramos, et al., 2016).  
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customs and systems of beliefs, including myths to better appreciate the 

people’s identity, creativity and diversity.  

Taylor’s broad framework of tangible and intangible heritage in 

identifying one’s place identity inspires the adaptation of the model in the 

current study. The coalesce of the two heritage values presents evidently in 

the study, and thereby, assists the data categorization and interpretation 

where landscape identity of the vernacular landscape of the Mangyan Iraya 

hopes to surface in the study. 

 

 

 

 

 

 

 

 

 

 

 

 

(c) Landscape Identity Circle (Derk Jan Stobbelaar and Bas Pedroli, 

2011)100The model is laid out on two axes of spatial-existential landscape 

identity on the one hand and personal-cultural landscape identity while 

scientific disciplines involved in landscape studies are placed around the 

outer sphere (Stobbelaar & Pedroli, 2011)101. Each planes on the axis 

highlights a specific discourse on landscape identity that gives light on the 

way landscape identity is understood and presented. The model relates place 

identity to a smaller area in the landscape and refers particularly to 

striking, unique or historical objects that make a certain place  

_______________________ 

100 Stobbelaar, D.J., Pedroli, B (2011) Perspectives on landscape identity: A conceptual challenge. 

Landsc. Res. 36, 321-333 
101 Ibid.  

 

Figure 26.  The Place Identity Model (Relph, 1976) and Taylor (2008) 
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‘eye-catching” 102. 

The model was adapted because it instructs how to organize data in 

‘planes’ based on the information’s relevance to a scientific discipline. 

However, the immense adaptation of the model is mainly from the ‘personal-

spatial’, and ‘cultural-spatial’ landscape identity as the current study focuses 

on ‘vernacular landscape’ where the conceptualization of spaces remains the 

most important part of the research.  

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

_______________________ 

102 Taylor K., & Lennon J.L (2011) Cultural landscapes: A bridge between culture and nature. 

International Journal of Heritage Studies.  DOI: 10.1080/13527258.2011.618246 

Figure 27.  The Landscape Identity Cirucle (Stobellar &Pedroli, 2011) 
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(d) Deliberative Value Formation Model (Jasper Kenter, Mark S. Reed, Ioan 

Fazey, 2015) Deliberative Value Formation (DVF)103 model is defined as a 

new theoretical model for deliberative valuation informed by social-

psychological theory104. The DVF model identifies a range of potential 

positive and negative social outcomes of deliberation and key factors 

that influence outcomes105. Both of these social outcomes (e.g resultant 

maps from community participatory planning) and key factors (e.g 

unveiling cultural beliefs and shared belief systems of the Mangyan Iraya 

tribe) that influence outcomes inspired the current research to utilize DVF 

into the study. The model also conceptualizes how values may be formed by 

ranslating our principles and life goals, into more specific contextual values 

(Kenter, Reed, Fazey, 2016) 106. 

The current research sees the opportunity to adapt DVF model to 

advance the studies on Philippine vernacular landscape. Today, the 

application of DVF model on vernacular landscapes, even in cultural 

landscapes, remains scarce. The creative approach and flexibility of the 

model inspires the researcher to explore new research methodology that 

have yet to be explored in cultural landscape studies. Specifically, 

translating the DVF model in the form of social learning through community 

participatory planning, visual resource mapping and supervised sketching 

may spark new discussions and research paradigm. The current research 

argues that identifying unique landscape identity needs to spark insights and 

human perspectives through a process of social learning and group 

discussions, two research tools that the DVF model promises.  

 

 

 

 

_______________________ 

 
103 Kenter, J.O., Reed, M.S., Fazey, I (2016) The Deliberative Value Formation Model. Ecosystem 

Services 21 (2016) 194-207 DOI: 10 1016/j.ecoser.206.09.15 
104 Ibid.  
105 Ibid.  
106 Ibid.  
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3.2 Remodeling of Theories and Frameworks 

The resultant theoretical model is produced by combining the four 

models and frameworks presented; three of which talks about landscape 

identity, and the other discusses the potential of social learning in 

uncovering significant values and knowledge.  

This research argues that shared-meaning systems imbued as part of 

landscape identity are often unappreciated, unrecognized, and 

undervalued, and that these identities remain vague and disappear through 

time. To aid such threat, processes such as social learning may help explain 

how values of the Mangyan Iraya tribe are translated imprinted into the 

landscape both in the tangible and intangible representations. The DVF 

Figure 28.  The Deliberative Value Formation Model (Kenter, Reed, Fazey, 2016) 
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model acts as filter to extract traditional knowledge, social values, shared-

meanings, mental representations, local beliefs, etc. The deliberation process 

during data-gathering encourages participants to learn from each other to 

form reasoned opinions, evaluate positions and reach informed decisions 

(McCrum et al., 2009)107. This process also produces new knowledge and 

insights about the value of the natural environment (Steyaert et al., 2007) 108, 

and may potentially help elicit values that are difficult to access (Kenter, 

Reed, Fazey, 2016) 109.  

The three remaining theories and frameworks organize the data 

from social learning and deliberation process. The resultant processed yet 

disorganized data from the DVF model are sorted out to three landscape 

identity models. This process shows interdependency to one another. The 

Transactional Model of Landscapes focuses on the human dimensions and 

how relationships with nature are influenced by the biophysical changes in 

the landscape. The Place Identity model focuses on the crucial tangible and 

intangible representations of sense of place. This model deepen the 

appreciation of the significance of these representations. Lastly, the 

Landscape Identity Circle circumnavigates the conceptualizations risen 

from the data processing into easily cognizable features. The model also 

helps the data to categorize into related sciences for generalization and 

inductive reasoning purposes.  

 

 

 

 

 

 

 

_______________________ 
107 McCrum, G., Blackstock, K., Matthews, K., Rivington, M., Miller, D., Buchan, K., 2009. Adapting 

to climate change in land management: the role of deliberative workshops in enhancing social learning. 

In: Collins, K., Ison, R., (Eds.). Environmental Policy and Governance, 19, 413-426 
108 Ibid.  
109 Kenter, J.O., Reed, M.S., Fazey, I (2016) The Deliberative Value Formation Model. Ecosystem 

Services 21 (2016) 194-207 DOI: 10 1016/j.ecoser.206.09.15 
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3.3 Research Design 

 The research design discusses the flow of data gathering and analyses 

performed in the study. The entirety of the design follows James Spradley’s 

ethnographic study and participant observation. To innovate, the DVF model of 

Kenter, Reed and Fazey (2016) was incorporated to systematically derive the 

information needed through social learning tools. The conceptualization of the 

research design is built upon the following: 

(a) Review of related literature 

(b) Site selection and criteria 

(c) Process of incorporating the theoretical background of the study 

c.1 Transactional Model of Landscape Identity 

c.2 Place Identity and Its Components 

c.3 Landscape Identity Circle 

c.4 Deliberative Value Formation Model 

Figure 29.  Remodeling of the utilized conceptual and theoretical framework to suit the study.  
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(d) Social learning tools inspired by the DVF model 

d.1 Story telling 

d.2 Community participatory mapping 

d.3 Visual resource mapping 

d.4 Supervised sketching 

(e) Levels of participant observation performed 

e.1 Descriptive observations 

e.2 Focused observations 

e.3 Selective observations 

(f) Ethnographic analyses 

f.1 Domain analysis 

f.2 Taxonomic analysis 

f.3 Componential  analysis 

f.4 Thematic analysis 

(g) Research Approach 

g.1 Hermeneutic approach 

g.2 Dialogical approach 

g.3 Phenomenological approach 

(h) Research strategy through deductive reasoning 
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Figure 30. The research design of the study.  
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The research design begins with the review of related literature. The 

researcher analyzed 20 research studies on vernacular landscape focusing on 

rural areas to set the general understanding of how rural vernacular landscapes 

are understood across cultures and geography. Majority of the studies are located 

in Asia specifically to set the terrain on vernacular landscapes within the region. 

This is primarily because of the similarity in landscape characteristics such as 

climatic condition, language phonetics, cultural congruence, and social practices 

like farming. Next, a review on 10 related literature in Philippine vernacular 

landscape in rural areas is performed. Results show the lack of landscape scale 

comprehensive approach on reading vernacular landscapes in the country. Some 

studies set the focus on agricultural landscape (Cunanan, 2018), culture-nature 

adaptation (Nadal, Navarra, 2015), mountain landscapes (Paguia, Galingan 

(2019); Correa (2019), contribution of history in forging national identity (Tiu, 

2016), and shift in architectural materials (Navarra & Casono. 2015). Meanwhile, 

the methodologies used remain limited to spatial analysis, and ethnographic 

studies. It is through this section that sparks the research curiosity of the current 

study: comprehending a landscape scale approach for vernacular landscape 

through combined social learning tools.  

 To set the study, a site selection criteria was applied to three municipalities 

in Occidental Mindoro, namely: Mamburao, Sta. Cruz, and Abra de Ilog. Among 

these three, the deciding factors include: persistence of varying architectural 

design; proximity to shaped landscape environment such as agricultural fields, 

home gardens and slash-and-burn farms; and direct communication with 

Department of Environment and Natural Resources (DENR) Mamburao.  

 After choosing the best site to perform the study, the Deliberative Value 

Formation model was incorporated in the form of story-telling, community 

participatory mapping, and visual resource mapping, and supervised sketching. 

These social learning tools are used to encourage the informants to be more 

engaged in the process, and be deliberative and speculative in explaining 

complex processes and concepts. With these tools, different scopes of participant 

observation were also done by the researchers. The broader descriptive 

observations mainly include generalizable daily activities of the locals and 

similarities in architectural designs of the houses; the focused observations 
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include a deeper analysis on the taxonomies that belong to a large domain, such 

as spatially locating the culturally significant parts of the river versus the 

utilitarian spaces; lastly, the selective observations invite a close look on 

activities in a particular landscape domain such as farming practices in the slash-

and-burn farms that fall under the domain ‘farms’. 

Different research approach was embedded within the varying social 

learning tools and ethnographic participant observations that are performed in 

the study. Whilst categorizing a particular research approach into one of the data 

gathering processes, it is evident that these approaches became interdependent 

to one another---showcasing overlap and distinctive differences to understand 

the meaning and identity of the landscape.  

First, the dialogical research approach encapsulates the process of all 

participant observations. In here, the research approach highlights the central 

role of actions and practices in producing place meaning110. In the case of the 

study, the process and systematic thinking towards agricultural practices, and 

incorporation of cultural beliefs in informing social behaviors are immensely 

tackled. Typically, the meanings arise between an act (e.g farming) and those 

trying to understand it (e.g farmer)111. Secondly, the phenomenological 

research approach tackles holistically the cognition where individuals or 

groups actions, experiences, intentions and meanings are drawn spatially112. This 

approach is embedded significantly during the community participatory 

mapping, visual resource mapping and supervised sketching, even in story-

telling. In here, the emphasis sets on the subjective place experience (e.g 

conservation of sacred virgin forests) deep emotional ties (e.g locating an old 

tree that used to be a ‘playground’ and social gathering space), and individually 

constructed meaning (e.g perception towards the rivers as a scary space during 

heavy floods and typhoons). Meanwhile, through hermeneutic research  

 

_______________________ 

110 Fay, B (1996) Contemporary Philosophy of Social Science. Oxford Blackwell 

111 Ibid.  

112 Relph, E (1976) Place and Placelessness. London: Pion Limited 
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approach, the meaning is generated in the individual subjective mind through 

the interpretation of the place or significant features in a space (Drenthen, 

2011)113. In here, the place is interpreted in order to reveal a deeper meaning, for 

example, through story-telling, informants reveal how slash-and-burn farms 

provide food security and a sense of pride for the owners. Despite being 

ultimately embedded in the data gathering process, these three research 

approaches resurface in the ethnographic analyses.  

The ethnographic analyses transform the undistinguishable meanings 

derived from data gathering to a more conceptualized and organized data. 

Analysis begins with domain analysis where the categories of meanings are 

grouped to three basic elements: cover term, included terms and semantic 

relationship. In here, folk domains become the pivot to advance the analysis. 

These domains are entirely given by the informants since the research focus 

attempts to encapsulate the insider’s point of view, or the locals belonging to the 

Mangyan Iraya tribe. The folk domains are later then categorized based on 

varying semantic relationships that tie the cover and included terms. Secondly, 

the taxonomic analysis, although have similarities with domain analysis, 

reveals the hierarchy and subsets among large categorical folk domains. In 

this way, the division and hierarchy of included terms are easily pictured and 

how each subset makes up the entirety of the folk domains.  Like domain analysis, 

taxonomic analysis is organized on the basis of a single semantic relationship. 

Next, a componential analysis was performed to systematically search for the 

attributes associated within a folk domain (Spradley, 1980)114. The attributes 

best refers to the contrast found among the subsets within a folk domain. A 

componential analysis looks for the ‘units of meaning’ the people have inscribed 

in their vernacular landscape (Spradley, 1980). Lastly, discovering themes or 

thematic analysis attempts to understand the general pattern of meanings115  

 

_______________________ 
113 Drenthen, M (2011) Reading ourselves through the land: landscape hermeneutics and ethics of place: 

Placing nature on the borders of Religion, Philosophy, and ethics, eds. F. Clingerman and M. Dixon 

(Farnham: Ashgate, 123-138 
114 Spradley, J (1980) Participant Observation. Holt, Rinehart and Winston, Inc., ISBN 0-03-044501-9 
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imbued in the landscape. The concept of ‘themes’ roots in the general idea 

that cultures are more than bits and pieces of custom116. In hope of finding 

themes in the study, the final conclusion consists of a system of shared-

meaning system that is integrated into some kind of larger pattern yet remain 

recurrently reflected in small subsystems.  

Following the research flow of James Spradley’s ethnographic study on 

participant observation and interview, this study follows the process of 

deductive reasoning.  The process goes in the direction of harnessing 

conclusion from smaller statements and basic unit of information gathered 

in the study (Hendricks, 2005)117, as discussed in the research design.  

 

3.4 Site Criteria 

Three ‘sitio’ are compared for tentative study site. Using a Likert scale, the 

study assumes that determining the best site to perform the study may arise from 

comparing the biophysical factors, diversity in traditional practices, willingness to 

participate, and persistence of modernity embedded in the landscape and the way of 

life of the people. The three ‘sitio’ compared are: 

(a) Sitio Kahel, Barangay Tayamaan, Mamburao 

(b) Sitio Calomintao, Barangay Alacaak, Sta. Cruz 

(c) Sitio  Kuli-kuli, Barangay Armado, Abra de Ilog 

The three sitio are part of the twelve municipalities in Occidental Mindoro 

where tribes of Mangyan Iraya reside in isolation. After deriving the mode of each 

‘sitio’ using 26 criteria, the Sitio Calomintao from the municipality of Sta. Cruz 

emerged as the best study area. The accessibility in potential landscape domains such 

as sacred places, kaingin farms (slash-and-burn farms), river networks, and diversity 

in tropical house designs served as predominantly bases from the inference.  

Sitio Calomintao, is approximately located at 13o10’19.4”N, 120o 44’ 

29.6”E, and considerably one of the five sitio in Barangay Alacaak, Sta. Cruz. 

Occidental Mindoro.  

_______________________ 

116 Spradley, J (1980) Participant Observation. Holt, Rinehart and Winston, Inc., ISBN 0-03-044501-9 

117 Hendricks, V (2005) Thought 2 Talk: A Crash course in Reflection and Expression, New York: 

Automatic Press. VIP, 2005, ISBN: 87-991013-8 
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The sitio currently has 120-135 families with an average of 5 to 7 members. 

A typical family earns 10USD per month or 12,000 won, if being lucky, depending 

on the availability of outsiders who wish to look for farms to tend their farms, this 

handful of earnings multiplies to three. More information on the biophysical 

elements of the sitio are described in Chapter 1.6.  
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3.5 Informants 

The ethnic group of Mangyan is the first indigenous group to set foot in the 

islands of Mindoro. The abundant natural resources from the mountains and forests, 

and river networks allow the persistence of eight Mangyan groups in the island, the 

Mangyan Iraya being one of the eight. The Mangyans originally live in the coastal 

areas but moved to the mountains to escape from the threats of the outsiders, mostly 

the Spaniards and later the Tagalogs or lowlanders that reside in the urban areas 

(Precious Heritage miniseries, 2004). The Mangyans are known to be peaceful, shy 

but friendly tribe. They are anthropologically known for having no warrior society 

as compared to other ethnic tribes in the Philippines (Domingo, 1993). In fact, they 

are rarely known to be hostile and have no significant record of violent conflict with 

other people in the entire history of the province of Occidental Mindoro. The 

Mangyans are associated with names like “mountain people”.  

A total of 38 informants from the Mangyan Iraya tribe participated in the 

study. While the research didn’t specifically focus on the gender of the informants 

chosen, there were 18 men and 20 women who participated in the ethnographic study, 

22 being the youngest informant, and 69 was the oldest. 

 

3.6 Data Sources: Primary and Secondary Source 

 This section summarizes the source of data the researcher integrated in the 

study. Here, the landscape domains are listed with respective primary and secondary 

sources. This showcases the rigorous research and data interpretation performed by 

the researcher. Primary data includes the personal accounts derived from the 

ethnographic interview, while the secondary data includes a mix of books, journals, 

blogs, and other online platforms that helped in the interpretation of the vernacular 

landscape of the Mangyan Iraya tribe.  
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Table 3.1 

Summary of Sources of Data Integrated in the Study 

Landscape 

Domain 

 

Secondary Data 

BAHAY-KUBO 

(HOUSES) 

 

 Villalon, A (1999) Bahay Kubo and the Filipino Concept 

of Space. June 21, 1999 from Philippine Daily Inquirer 

Internet 

Edition. Retrieved from seasite.niu.edu 

 

Page, A., Minter, T., Viguier, S., Migliano, A.B (2017) 

Hunter-gatherer health and development policy: How the 

Promotion of sedentism worsens the Agta’s health 

outcomes. Social Science and Medicine 197 (2018), 39-48  

 

Conklin, H (1949) Bamboo Literacy on Mindoro. Pacific 

Discovery 3, 4-11 

 

Espina, M.A (2016) The Science and Culture of the 

Filipino Resilient House. Retrieved from jastip.org/site 

 

Miyamoto, M (1988) The Hanunoo-Mangyan. Society, 

Religion and Law among a Mountain People of Mindoro 

Island, Philippines. National Museum of Anthropology, 25 

 

English, F. L.J (2004) Tagalog-English Dictionary. 

Manila: Congregation of the Most Holy Redeemer. ISBN 

971-08-4357-5 

Gatoo, A., Wagemann, E., Ramage, M. (2015) Bahay 

Kawayan. A Traditional House for the Philippines. 

University of Cambridge 

 

Turner, V. The Forest Symbol: The Ritual Process: 

Dramas, Fields and Metaphors 

 

Miyamoto, M (1988) The Hanunoo-Mangyan. Society, 

Religion and Law among a Mountain People of Mindoro 

Island, Philippines. National Museum of Anthropology, 30, 

111 

Miyamoto, M (1988) The Hanunoo-Mangyan. Society, 

Religion and Law among a Mountain People of Mindoro 
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Island, Philippines. National Museum of Anthropology, 30, 

111 

 

Chiu, C.B Jardinsde Chine, 114 

 

GURAAN 

(RESIDENTIAL 

VILLAGE) 

 

 RBT (2010) Katutubong Kaugalian. Retrieved as of 

November 9, 2010. 21st Century Association. Accessed 

from 21stcenturyassociationblog.blogspot.com 

 

Miyamoto, M (1988) The Hanunoo-Mangyan. Society, 

Religion and Law among a Mountain People of Mindoro 

Island, Philippines. National Museum of Anthropology, 30, 

25 

 

Homlgren Mollison (1978) Permaculture One. Transworld 

Publishers, 128 ISBN 978-0552980753 

 

Anesty (2013) Palarong Pangpamayanan ng mga Katutubo 

ng Amnay. 21stcenturyassociation.blogspot.com Mindoro 

21st Century Association 

 

BUNDOK 

(MOUNTAINS) 

 

 Cambridge Dictionary. Accessed from 

dictionary.cambridge.org   
 

Collinsdictionary.com COBUILD Advanced English 

Dictionary. HarperCollins Publisheres   

 

21st Century Blogspot (2012) Titulo ng Lupaing Ninuno. 

Accessed from 21stcenturyblogspot.blogspot.com. 

Retrieved November 22, 2012 

 

Kim, S.K (2016) Winding River Village: Poetics of a 

Korean Landscape. The ACLA Press: Seoul National 

University, 36 

 

Geertz, C (1973) The Interpretations of Culture. Basic 

Books, 9 
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Kim, S.K (2016) Winding River Village: Poetics of a 

Korean Landscape. The ACLA Press: Seoul Nat’l 

University, 38 

 

Eliade, M (1957) The Sacred and the Profane, New York: 

Harcourt, Brace & World, 30 

 

Millennium Ecosystem Assessment (2005) Ecosystem and 

Human Well. Accessed from milleniumassessment.org 

 

GUBAT 

(FORESTS) 

 

 Miyamoto, M (1988) The Hanunuo-Mangyan. Society, 

Religion and Law among a Mountain People of Mindoro 

Island, Philippines. National Museum of Anthropology, 37 

 

Otto, R (1923) as Heilige:Über das Irrationale in der Idee 

des Göttlichen und sein Verhältnis zum 

Rationalen,Breslau, 5 

 

Kappel, K., Pothou, V (2015) Human Development in 

Sacred Landscapes. Between Ritual Tradition, Creativity 

and Emotionality, V & R Unipress, 12 ISBN 978-8471-

0252-6 

 

Otto, R (1923) as Heilige:Über das Irrationale in der Idee 

des Göttlichen und sein Verhältnis zum 

Rationalen,Breslau, 5 

 

TANIMAN  

(AGRICULTURAL 

FARMS) 

 

 Miyamoto, M (1988) The Hanunuo-Mangyan. Society, 

Religion and Law among a Mountain People of Mindoro 

Island, Philippines, National Museum of Anthrophology, 

32 

 

Conklin, H (1954) An Ethnoecological Approach to 

Shifting Agriculture. New York Academy of Science, Ser, 

2, 17 (1954), 126 

 

Dobby, E.H.G (1954) Southeast Asia, University of 

London Press (4th ed.),347-349.  
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Geertz, C (1963) Agricultural Involution: The Process of 

Ecological Change in Indonesia. University of California 

Press, Berkeley, Los Angeles and London, 15-16 
 

 Steward, J (1955) Theory of Culture Change. Urbana, 

University of Illinois Press 

 

Steward, (1955) Theory of Culture Change. Urbana, 

University of Illinois Press 30-42    
 

Maclean, J.L, Dawe, D.C., Hardy, B., Hettel, G.P (2002) 

Rice Almanac Source Book for the Most Important 

Economic Activity on Earth,  Cabi Publishing, IRRI, FAO, 

CIAT, 22 ISBN: B5195-636-1 

 

Keil, J G (2018) Dictator’s over-the-top summer home 

heads to auction block. New York Post 

 

Summary of the 

Interpretation of 

Vernacular 

Landscape 

 

 Glassie, H (1982) Passing the Time in Ballymenone. 

Indiana University Press: Bloomington and Indianapolis   

 

Hirsch, E (1995) The Anthropology of Landscape: 

Perspectives on Place and Space. Oxford University Press. 

Walton: New York, 31 

 

Geertz, C (1988) Works and Lives: The Anthologist as 

Author.  Standford University Press. 131 ISBN: 0-8047-

1747-8 

 

Fabian, J (1983) Time and the Other: How Anthropology 

Makes its Objects, Columbia University Press: New York 

149 ISBN: 978-0-231-16926-4 

 

Humphrey, H (1995) A Common Substratum of Landscape 

Concepts. The Anthropology of Landscape: Perspectives 

on Place and Space. Oxford University Press. Walton: 

New York, 141 

 

Morphy, H (1995) Landscape and the Reproduction of the 

Ancestral Past. The Anthropology of Landscape: 

Perspectives on Place and Space. Oxford University Press. 

Walton: New York, 187, 189, 190 
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Green, N (1995) Looking at the Landscape: Class 

Formation and the Visual. The Anthropology of 

Landscape: Perspectives on Place and Space. Oxford 

University Press. Walton: New York, 31, 32 

 

Bourdie, P (1977) Outline of a Theory of Practice. 

Cambridge: Cambridge University Press 

 

Giddens, A (1979) Central Problems in Social Theory: 

Action, Structure and Contradiction in Social Analysis. 

Berkely, California: University of California Press 

 

Conklin, H (1954) An Ethnoecological Approach to 

Shifting Agriculture. New York Academy of Science, Ser. 

2, 17, 126, 131 

 

Miyamoto, M (1988) The Hanunuo-Mangyan, Society, 

Religion and Law among a Mountain People of Mindoro 

Island, Philippines, National Museum of Anthropology, 25,  

32, 37 

 

Villalon, A (1999) Bahay Kubo and the Filipino Concept 

of Space. June 21, 1999 from Philippine Daily Inquirer 

Internet Edition. Retrieved from seasite.niu.edu. 

Espina, M.A (2016) The Science and Culture of the 

Filipino Resilient House. Retrieved from jastip.org/site 

 

Turner, V. The Forest Symbol: The Ritual Process: 

Dramas, Fields and Metaphors. 

 

Kim, S.K (2016) Winding River Village: Poetics of a 

Korean Landscape. The ACLA Press: Seoul National 

University, 36  
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3.6 Chapter Conclusion 

The research methodology of the study navigates a multi-directional and 

multi-layer data gathering and ethnographic analyses. Inspired by the Deliberative 

Value Formation model, three data gathering tools were specifically combined with 

ethnographic study, namely: community participatory mapping, visual resource 

mapping, and supervised sketching. The research argues that the incorporation is 

needed for cultural values and shared-meaning system embedded in the landscape 

identity to resurface through social learning and deliberation process. The chapter 

discussion slowly builds up how the theoretical backgrounds are reflected in the 

research design, and how the desired research results are achieved through 

ethnographic analyses following Spradley’s thematic processing research flow. 

Discussions on site selection criteria and the informants interviewed in the study are 

also conferred in the chapter. 
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IV. BAHAY-KUBO (HOUSES) 

 

The next chapters present the interpretation of the vernacular landscape of 

the Mangyan Iraya tribe in Sitio Calomintao. The results that surface through the 

data interpretation and combined ethnographic analyses are systematically discussed 

from micro to macro point of view. The landscape domains that amass the entirety 

of the discussion are: (a) bahay-kubo (house), Chapter IV of the study, (b) guraan 

(residential village), (c) gubat and bundok (forests and mountains), (d) taniman 

(agricultural farms), and (e) ilog (river), respectively. 

 

4.1 Bahay-kubo (House) 

  The bahay-kubo or houses of the Mangyan Iraya follows a simple layout.  The 

houses, whether big or small, are divided into two parts. These two are commonly 

referred as: (a) loob ng bahay or inside of the house, and (b) labas ng bahay or 

outside of the house. These two spaces are used differently thus termed differently 

by the Mangyan Iraya. Meanwhile, a notable difference among the design of the 

houses are reiterated as (a) bahay na may silong or house stilts, and (b) bahay na 

walang silong or non-stilt houses. 

The Mangyan Iraya has a simple118 concept of home that is translated to a simple 

spatial allocation within and outside the house. The definition of home contains the 

feeling of (a) panatag (assured), (b) ligtas (safe), and (c) tiwala (entrusted) 119. These 

three concepts despite being abstract are translated to the structural components or 

bahagi ng bahay120 of the house itself. A single house structure or bahay-kubo is 

specifically described with the components of outside or labas ng bahay referring to 

the daan (alleys), the taniman (homegardens) and kapitbahay121 (neighboring  

 

_______________________ 

118 The word ‘simple’ is used to describe both the structural component of the house and ‘home’ itself.   
119 The aforementioned three phrases repeatedly risen during the interview when the informants are 

asked to described the spatial components of their house or bahay-kubo.  
120 The researcher specifically emphasized the local phrase bahagi ng bahay or parts of the house 

because the informants repeatedly associated abstract concepts such as secured, safe and entrusted while 

describing the spaces inside and outside of the house. 
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houses), and inside or loob ng bahay referring to the spaces inside the house structure 

itself such as the kwarto (rooms), lutuan (cooking area), kainan (eating area) and 

hagdan (the stairs). The taniman (home gardens) and bahay (house) are seen as a 

unit, not independently.  The concepts ‘panatag’ (assured) and ‘ligtas’ (safe) are 

associated more often to the spaces found inside the house, while concept such as 

‘tiwala’ (entrusted) is referred specifically to the taniman (home garden) and the 

kapitbahay (neighboring houses) (See Figure 32). Meanwhile, the insidE and outside 

of the house is spatially connected by daan or a small pathway leading toward 

towards the taniman (home gardens). 

 _______________________ 
121 The word kapitbahay has two definitions that may be used interchangeably. First, the word used as 

a neighbor referring to the person living next your house, and secondly, the word refers to the physical 

structure of the house next to yours.   

Figure 31.  The schematic diagram of interior of the house (right) and world of view (left) in terms of 

landscape by the Mangyan Iraya.   
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Oftentimes, the daan is used to navigate around the home gardens for watering and 

tending the plants. While the spaces inside the house can be used by any member of 

the family, regardless of the gender, the lutuan (cooking area) inside the house, and 

taniman (home gardens) outside the house are tended specifically and commonly by 

the women of the house, typically the mother and the daughter. Such specific 

delineation is a result of men spending more time to the kaingin (swidden farms) or 

inside the forest.  

Loob ng bahay (Inside of the house). The loob ng bahay or inside of the 

house is associated with abstract descriptions such as panatag (assured) and ligtas 

(safe). As explained by the informants, the feeling of being assured and safe are 

provided by the structural components of the house. “Maganda ang bahay, kapag 

balanse” (The house is good if it is well-balanced), as described by Mrs. Juliet 

Viguilla (44 years old). Assurance or panatag is echoed by the well-balanced 

wooden posts termed as haligi. A common Filipino expression, ‘haligi ng tahanan’ 

or support of the house refers to the father of the family. For the Mangyan Iraya, a 

well-balanced house is supported by six haligi or posts where forest products such 

as anapla (Fadherbia) and banaba (Lagerstroemia speciosa) are used. The specific 

usage of six wooden posts is translated as a ‘balanced house’ or ‘balanseng bahay’ 

Figure 32.  Translation of the concept of home to inside and outside of the house. 
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that balances both the structural support of the house itself and the inhabitants that 

live there. The Mangyan Iraya believes that deferring from using six posts (See 

Figure 33) results to the frequency of catching diseases by the children, and 

quarrelling between the parents. A common misfortune is believed to enter 

frequently in an unbalanced house, added by the informants. Meanwhile, strictly 

following these rules resolves to a more assured lifestyle for the Mangyan Iraya. 

“Mas panatag kapag balanse ang bahay mo, parang balanse rin kayo ng pamilya.” 

(I feel more assured with a stable and balanced house, like how it balances my 

family.” Mrs. Viguilla added.  

To add, a common tradition practiced by the Mangyan Iraya called 

panagaun was explained by Mr. June Pasipiko (44 years old). The tradition supports 

the belief of erecting six wooden posts to balance a house. In here, the Mangyan 

Iraya erects a wooden cross in the middle of one’s desired site for building houses 

(See Figure 34). The cross is left overnight. Among the Mangyan Iraya, once they 

see a wooden cross erected in a place, they mutually understand the sanctity of the 

purpose of the cross. Even children avoid such places once seen somewhere inside 

the community. The Mangyan Iraya look for signs through their dreams whether the 

site is agreed upon by the spirits to be used for a house. 

 

 

 

 

 

 

 

 

 

 

Figure 33.  The six wooden posts that supports a house called haligi. This tradition is believed to ‘balance 

the house’    
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As explained meticulously by Mrs. Viguilla, dreaming of fire or anything burning is 

a bad omen. It signifies sickness. Meanwhile, dreaming of a tree, an animal or water 

is a good sign that signifies growth, protection, and survival respectively. Another 

belief, whenever a child fell down the stairs during the construction of the house, one 

must immediately stop building the rest of the house. On the first night of living in 

the house, the surroundings of the house should be sprinkled with water to wash 

away bad spirits and protect the inhabitants from getting sick.  

The inside of the house is also perceived as ligtas or safe from the outside 

danger as reiterated by the Mangyan Iraya. Such conceptions are driven primarily by 

the long-practiced house construction of the tribe. Local materials sourced from the 

nearby forests make up most of the structural soundness of the house. The Mangyan 

Iraya’s bahay-kubo follows the layout of centuries-old Southeast Asian rural 

archetype single-room dwelling where all family activities happen in one space 

(Villalon, 1999)122. A typical bahay-kubo is comprised primarily of small spaces that 

are used by the Mangyan Iraya interchangeably. Such interchanging usage is a result 

a square or rectangular layout of the house with relatively small floor area.  

 

_______________________ 

122 Villalon, A (1999) Bahay Kubo and the Filipino Concept of Space. June 21, 1999 from Philippine 

Daily Inquirer Internet Edition. Retrieved from seasite.niu.edu. 

 

Figure 34.  The tradition called panaguan where wooden cross is erected in a desired site to build houses.    



77 

 

 

 

 

 

 

 

relatively small floor area (See Figure 35). As observed among the houses at Sitio 

Calomintao, an average square house has a dimension of 3x3 meters or tatlong 

dipa123 as referred by the informants. Meanwhile, a rectangular house is rather larger 

with a dimension124 of 7x5 meters. Despite having varying dimensions, the layout of 

the house remains the same, square or rectangular, and sometimes a combination of 

both. The bahay- kubo of the Mangyan Iraya is believed to be a resultant evolution 

of a Filipino home from the previous design of houses attached to a tree (See Figure 

36) where ladders are needed125. The houses then become lowered through time for 

efficiency, particularly in accessing the house and storing crops inside the house. 

The Mangyan house of a Hanunuo, a nearby tribe of a Mangyan Iraya, are described 

explicitly by Harold Conklin126 in his ethnographic fieldwork in the islands of 

Mindoro in 1949. To quote, “The Hanunuo houses are sturdy four-cornered 

structures raised several feet from the ground on wooden posts, roofed usually with 

cogon thatch, and floored with whole sections of bamboo which have been cracked 

and beaten flat like boards.” (See Figure 37).  

 

_______________________ 
 

123Tatlong dipa refers to the combined lengths of three arm span in reference to an average Mangyan 

Iraya.  

124 The dimensions of a square and rectangular house are given by the informants.  

125 Page, A., Minter, T., Viguier, S., Migliano, A.B (2017) Hunter-gatherer health and development 

policy: How the Promotion of sedentism worsens the Agta’s health outcomes. Social Science and 

Medicine 197 (2018), 39-48  

126 Conklin, H (1949) Bamboo Literacy on Mindoro. Pacific Discovery 3, 4-11 

Figure 35.  A comparison of a square and rectangular bahay-kubo.    
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Figure 36. The evolution of a Filipino 

home.  

Courtesy of Dionece Printing and 

Marketing. A demonstration of common 

Filipino approach to a ‘primitive’ lifestyle 
to a more modernized dwelling as shown.     

Figure 37. An example of house from the Mangyan Hanunuo, 

a nearby tribe of Mangyan Iraya. Based on Harold Conklin 

ethnographic fieldwork with the Hanunuo tribe.  

Courtesy of photo from Harold Conklin ethnographic study in 
the islands of Mindoro in 1949.      

Courtesy of fieldwork photos of Masaru Miyamoto (1988) in 

her ethnographic study on Mangyan Hanunuo, a nearby tribe 

of Mangyan Iraya.       

Courtesy of fieldwork photos of Martin 

Santiago (2018) of the houses at the tribe of 

Buhid Mangyan, another Indigenous tribe 

considered to be a ‘neighboring tribe’ of 
Mangyan Iraya.  

Accessed from: waytogocebupacificair.com 
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The house of the Mangyan Iraya is similarly constructed as the nearby 

Hanunuo tribe. A single house dwelling is characterized by a steep thatch known as 

bubong made of cogon grass (Imperata cylindrica). The roof is supported by a long 

roof gable called palupo that runs perpendicular to the orientation of the floor. While 

the dingding (walls) are made of interwoven bamboos beaten, straightened and 

arranged like stairs distanced from each other (See Figure 38). Both the walls and 

floors are made of locally sourced material of bamboos called bagto, and buho. The 

sahig or the floor is made of bamboos cut into strips (See Figure 39). Sometimes 

wooden logs are also used laid out perpendicular to the roof gable (palupo).  

 

 

 

 

 

 

The architecture of bahay-kubo resulted from years of experiencing strong 

typhoons and monsoons. In a report prepared by Mary Ann Espina (2016)127, Filipino 

architecture wisdom was summarized that is heavily reflected in the architecture 

used by the Mangyan Iraya. To enumerate from the report, the original disaster-

resilient houses in the Philippines have (a) elevated habitable spaces to protect the 

inhabitants against floods, (b) a regular geometric configurations help resist lateral 

forces from earthquakes and wind, and (c) voluminous thatched roofs aid in wind 

deflection, efficient water run-off and passive cooling. Meanwhile, Filipinos, 

particularly the Mangyan Iraya and other (d) indigenous tribes maximize the use of 

easily sourced materials such as bamboo, wood, and nipa that enables easier 

construction and maintenance, (e) Traditional wood joinery are also practiced to 

keep the structure strong, and (f) surrounding natural features such as mountains  

_______________________ 

127 Espina, M.A (2016) The Science and Culture of the Filipino Resilient House. Retrieved from 

jastip.org/site 

Figure 38. The design of interwoven bamboos for the 

walls of the house.      
Figure 39. An example of sahig or floor made 

of straightened bamboo.       
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shield the houses against disasters. 

 Apart from these common architecture and engineering wisdom, the 

Mangyan Iraya follows traditions and belief system in constructing their houses. 

“May pamahiin talaga, katutubo eh.” (We definitely have our superstitions and 

beliefs. That is absolute to the natives.), as reiterated by Mrs. Juliet Viguilla (44 years 

old). For the Mangyan Iraya, the location where the sun sets and rises, and where the 

strong southwest monsoon known as habagat, and the cold northeast wind termed 

as amihan are important axis to orient several parts of the house. In a supervised 

sketching session with Mrs. Viguilla (See Figure 40), she explained how parts like 

bintana (windows), hagdan (stairs) and pinto (doors) are oriented.  

 

 

 

 

 

 

 

 

 

 

 

 To reiterate, the Mangyan Iraya begins with erecting a wooden cross at the 

middle of the desired lot where the house is to be built (See drawing 1 of Figure 40). 

The practice is called panagaun. The Mangyan Iraya then wait overnight for a bad 

or good dream to determine whether the spirits agreed upon the chosen site.  An 

overlap of ethnographic study performed by Masaru Miyamoto128 in 1988 and the 

results of the current research suggests similarities in necessary conditions for an 

Figure 40. Common superstitions and beliefs of the Mangyan Iraya in constructing a house.       
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ideal location of a site for house. These include (a) the land as comparatively flat, (b) 

there is a nearby spring or river for drinking water and for the plants (c) located 

where strong winds don’t prevalently blow and (d) highly accessible from their 

kaingin or swidden farms. Then, a well-balanced house is believed to be constructed 

with six wooden posts horizontally erected from the ground, locally termed as haligi 

(See drawing 2 of Figure 40)129. Through this, a ‘well-balanced house’ departs the 

children from frequently getting sick, and avoids the parents from quarrelling. Next, 

the roof ridge or palupo must be perpendicular to the east-west direction of the sun 

(See drawing 3 of Figure 40). This orientation of roof ridge once violated is believed 

to be a source of sickness in the house and bad luck, the structure being located on 

the top most section of the house. The palupo holds together the cogon (Imperata 

cylindrical) grass that is attached together by pressing strips of bamboo on top of 

another. Symbolically, it holds together the rest of overhead protection of the house, 

hence, traditions on orienting the houses perpendicular to the sun movement is 

important and strictly followed. Orientation of bintana (windows) and pinto or 

pintuan (doors) are located based on a belief system as well (See drawing 4 of Figure 

40). In here, the pinto or doors must locate either facing north or east of the house. 

It is impractical to place one at the southern portion of the house due to habagat or 

southwestern monsoon characterized by hot and humid weather with frequent 

rainfall130. Meanwhile, a belief on placing the main door towards the west is believed 

to cause the people frequently getting sick. A door facing north, however, is believed 

by the Mangyan Iraya to politely invite good luck and protection for the family 

members. This goes similar if the door is placed facing the east side where the 

morning sun resembles a bountiful harvest that meant good luck for the Mangyan 

Iraya. The sun’s engery in the morning also signifies good health for the Mangyan 

Iraya. It is in this similar context that the bintana or windows are frequently placed 

 

_______________________ 

128 Miyamoto, M (1988) The Hanunoo-Mangyan. Society, Religion and Law among a Mountain People 

of Mindoro Island, Philippines. National Museum of Anthropology, 25 
129 Discussions on drawing 1 and 2 of Figure 2 were previously mentioned on pages 72-73. 
130 English, F. L.J (2004) Tagalog-English Dictionary. Manila: Congregation of the Most Holy 

Redeemer. ISBN 971-08-4357-5 
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on the eastern part of the house. Additionally, a window facing the east side also 

meant good luck during full moon. As described by the informants, full moon is 

easily visible through a window facing east. Its beam, and the sun’s morning rays 

are both believed to be a good luck, protection against diseases and a healthier life 

for the Mangyan Iraya. The interior of the house is connected to the landscape 

through its opening via the windows and doors (See Figure 42 and 43).  

Moreover, in addition to placing six posts as main support of the house, the 

hagdan or stairs should have four and above steps (See drawing 5 of Figure 40). A 

three-step stair is believed to be ‘unbalanced’. This is noted due to the frequency of 

accidents where children fell down the stair. The Mangyan Iraya believes that four 

is relatively more balanced than a 3 or two-step stair. The Mangyan Iraya, similar to 

other traditional Filipino houses, are constructed to be raised from the ground 

estimated 0.5-1.0 meter in height.  The open space in between the ground and the 

floor of the house is called silong (See drawing 5 of Figure 40). Lastly, whenever the 

Mangyan Iraya sleeps, their heads must point towards the east side of the house and 

sleep perpendicular to the roof ridge of palupo (See drawing 6 of Figure 40). 

Sleeping where head directs to the west side resembles death, and sleeping parallel 

to the roof ridge gives bad dreams to the inhabitants. A summary of cultural belief 

and the significance of orientation of house elements is shown in Figure 41. 

   

  

Figure 41. Summary of cultural beliefs based on the orientation of the elements and 

structure of the house.        
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During the ethnographic interview, an interesting association by informants 

were made on the parallelism of the parts of the house and to where the materials 

were sourced in the mountain. Mr. Marvin Renangyan (28 years old) explained the 

process of sourcing the materials needed for his nearly-finished house. He said, “The 

cogon grass is sourced all the way up to the mountain. These grasses are abundant 

on places that are nearly on top or exact peak of the mountain. However, the rest of 

the framework of the house can be sourced from the forests. If I am to look for special 

and strong wood like anapla (Fadherbia) and banaba (Lagerstroemia speciosa), I 

have to search the middle of the mountain where these trees are abundant. Luckily 

for the flooring, the bamboos are abundant near the community. You can see it 

everywhere along the forest edges.” The cogon grass found on top of the mountain 

is also placed for roofing on top of the houses. Meanwhile, the rest of the framework 

of the house or katawan ng bahay, are parallel to the lumber found in the middle of 

the forest which is used as a ‘body’ and considerably the ‘mid-section’ of a house. 

Figure 42. View from the northern section of Mrs. Juliet Viguilla’s house. The landscape is visible via 

the door facing the north direction of the house.  

Figure 43. View from the eastern part of Mrs. Juliet Viguilla’s house where full moon and sun rise 

can be easily seen through her windows.   
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Lastly, the bamboos that are abundant of the foot of the mountain are used as flooring, 

similarly placed at the ‘foot’ or lower portion of the house. “Kung saan mo kinuha 

sa bundok, doon din sa bahagi na ‘yon ng bahay mo ilalagay, kung sa taas, sa taas 

din ng bahay.” (Wherever you take the material from the mountain, it is where you 

also locate such material to the house, if it is taken on top [of the mountain], then 

you place it on top of your house.” To explain this concept made by the informants, 

see Figure 44 for the association of the construction materials’ location in the forest 

and the mountains parallel to the part of the house where such material is used.  

 

 

 

 

 

 

 

 

 

As described by the Mangyan Iraya, a simple life in a rural area meant being 

economically-challenged with little money to spend on. The interior of the house is 

often seen as empty. “Walang laman.” (Empty), as described by several informants. 

“The simplicity of our life in the mountains, in the kaingin farms radiates to the 

simplicity of our life inside our house” Mrs. Cecilia Renangyan (46 years old) said.  

 

 

 

 

Figure 43. The association of parts of the house and the location to where each construction materials 

are sourced in the forest and the mountains.  A model house is a half-finished house made by Mr. 

Marvin Renangyan (28 years old).  
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In an interview with Mrs. Renangyan, the researcher was invited to inspect 

her home as she describes the spaces and the furniture inside her house. Mrs. 

Renangyan’s house is situated at the north eastern end of Sitio Calomintao. Her 

windows opens up to an expansive view of Mount Ranawan and Mount Magluko. 

As she invites us to her neighbor to conduct the interview, the researchers are joined 

by Mr. Marvin Renangyan (28 years old), Mrs. Renangyan’s neighbor and cousin 

(See Figure 44). Inside Mrs. Renangyan’s house, a cooking area known as lutuan is 

composed of three stones sourced from the nearby forest (See Figure 45). The stones 

are arranged pointing towards the other where the space at the middle is reserved for 

fire wood. The Mangyan Iraya typically boils vegetables, particularly root crops and 

leaves. Next to the lutuan is a raised platform where washing dishes, preparing and 

serving food are done. “Diyan na ang lutuan, diyan na rin ang kainan. Sama-sama 

na.” (That is where we cook, that is where we eat. Everything is done at the same 

place), emphasized by Mrs. Renangyan. These two spaces make up the kusina or 

kitchen. Immediately next to the kitchen, a sleeping area termed as kwarto. One can 

hardly see anything inside the room except a hanging cradle known as duyan. There 

is no definite hierarchy on who uses the cradle, but it was often used by Mrs. 

Renangyan’s husband after a tiring day in the kaingin while she uses it after gathering 

some food inside the forests. The children may use the cradle as they please. On the 

floor or sahig, are some of the clothes of Mrs. Renangyan’s three kids. These are 

Figure 44. Mrs. Cecilia Renangyan (44 years old) and Mr. Marvin Renangyan (28 years old) during 

an interview explaining the parts of her house and Mr. Renangyan explaining his recent experience 
in building one.  
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typically the dirty ones, while the fresh and clean clothes are placed inside a sack 

called sako. The sack is typically hung from the palupo or roof ridge. Through her 

personal account, before her husband died, the kwarto or sleeping area becomes a 

space where his husbands shares stories, myths, and traditions of the Mangyan Iraya. 

His husband will then sit next to the far corner on the left of the house while Mrs. 

Renangyan sits nearest to the door so she could easily transfer food from the kitchen 

to the sleeping room. Her three children faces them as the parents narrates stories 

and teach survival knowledge in the forest.  

 

  

Figure 45. The interior of Mrs. Cecilia Viguilla’s house.   
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Another raised house next to Mrs. Renangyan’s humble abode is Mrs. Betty 

Viguilla’s (28 years old) house (See Figure 47). Although follows a rather square 

layout of the house as compared to Mrs. Viguilla’s, Mrs. Betty’s house doesn’t have 

the extended space where the lutuan (cooking area) and kusina (kusina) are located. 

Instead the lutuan is placed outside her house. Immediately entering her house 

through a slanted stair (hagdan), is a simple square layout that becomes the kwarto 

(sleeping area). The room is used for eating, sleeping, and washing the dishes. The 

kusina (kitchen) is situated on the right wing of the door where instead of a raised 

platform that looks like a table, a simple wooden log raised 0.5m from the floor 

(sahig) is adjoined to the wall. The raised wood is placed with cups, bowls and plates. 

The duyan (cradle) is also present in Mrs. Viguilla’s house, only this time, it was her 

child who often use the cradle. This is mainly to put the child to sleep. Meanwhile, 

instead of using a sack to store the fresh clothes, Mrs. Viguilla uses a reused pale and 

biscuit metal box. The clothes for drying are then hung to a rope tied to the 

framework of the house. Another interesting part of her house was the floor where a 

section of bamboo was then replaced by a lumber. She said this section got damaged 

through time mainly because of the load of the inhabitants.   

As previously mentioned, the Mangyan Iraya’s houses are either one with 

silong or the one without. Another nearby house was Mrs. Cecilia Viguilla’s cousin’s 

house. She was not there during the interview but Mrs. Viguilla was kind enough to 

let us inspect her cousin’s house. She was a teacher and currently at the Sitio 

Calomintao Settlement Farm  

 

Figure 46. An expansive view of the sacred mountain of Magluko seen from Mrs. Viguilla’s kitchen.  
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School during the interview. As Mrs. Viguilla explains, “This is the house of a 

Mangyan who earns enough money to make a bigger and stronger house.” Upon 

entering, right across the door is the lamesa (table) made of lumber and forest wood. 

The table is made out of a lumber of gmelina (Gmelina arborea) tree. This is where 

they eat facing next to a window paneled with vertical strips of bamboo. This kind 

of bintana (window) is immovable unlike the hinged windows that may be opened 

or closed from time to time. Two meters apart from the table is the kusina (kitchen) 

where the lutuan (cooking area) and a plastic rack for storing plates are stored. The 

lutuan is raised from the ground unlike the previously shown cooking area. The 

adjacent space was also raised from the ground where cooking utensils like caldron, 

a plastic water storage, and a storage for plates and cups are placed. On the wall that 

separates the kitchen and dining area from the kwarto or sleeping area, a graduation 

of a boy hangs. Inside the kwarto is the higaan or bed. It is simply constructed with 

bamboo strips laid next to each other, a rather similar construction process of 

building a sahig or floor. The room is ventilated with two windows facing the east 

and south side of the house. A plastic box and a paper box is used for storing fresh 

and clean clothes. 

 

Figure 47. The house and interior of Mrs. Betty Viguilla’s house.   
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The Mangyan Iraya does not necessarily perform many ritual inside the 

house. However, a traditional called busugan is popular among the Mangyan. In here, 

the first harvest from the kaingin, particularly rice, is placed inside the balanan and 

brought to the house of the owner. The rice will be fried (sangag), pounded finely 

and placed inside the bao (half-coconut shell). The pounded rice are then wrapped 

around in a straw (dayami) and hung to the main door of the house. The ritual aims 

to protect the children from getting hungry all throughout the year especially during 

the season called kiriwi or tig-kiriwi when the harvests are scarce.  

 

 

 

 

 

 

 

Figure 48. The interior house of Mrs. Grace Viguilla (28 years old).    
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Table 4.1 Summary of the Elements and Structure of a Bahay-kubo 

Folk Term English Name Cultural Significance, Functionality, 

Orientation 

Bubong Roof Made of cogon grass (Imperata cylindirca) 

that is locally known as ‘sasa’. This is tied 

together using baging that act as a rope, a 

common vine from the tree with similar 

name (Ficus benghalensis).  

 

Orients in a perpendicular direction 

against the movement of the sun. The sun 

directs in an east to west direction, so the 

houses are oriented in a north-south 

direction. The orientation aims to catch the 

eastern sun with an opening through either 

a window or a door. It is also believed that 

the north-south orientation provides a 

good structural roofing to sustain a good 

relationship among the family members.  

 

The common thatch is replaced every 2 

years.  

 

Palupo  Ridge Acts as a ‘ridge’. It is the topmost wood 

placed at the tip of the roof to hold all 

together the angled structure that makes up 

and support the entire roof.  

 

A strong wood species such as banaba 

(Lagerstroemia speciosa) is used for this.  

 

The palupo is significant because it 

functionally holds the entire roof together. 

The Mangyan Iraya sleeps in direction 

perpendicular to the palupo because it is 

believe to give one bad dreams.  

 

Sahig Floor It is normally oriented parallel to the 

north-south roof orientation, an orientation 

similar to palupo. A common local 

material known as kawayan (bamboo) is 

used as the floor. The Mangyan Iraya has 

terms referring to bamboo species that are 

used for this purpose namely bagto and 

buho.  
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There were no beds inside the house, 

instead, the floor serves as their sleeping 

cover.  

 

In an occasion that the floor is damaged 

due to heavy load, the flooring is replaced 

with the same bamboo species or a lumber, 

whichever is more available at the time.  

 

Dingding Walls The walls are made up of interwoven 

bamboo similar to the ones used for the 

flooring.  

 

The framework that makes up the walls are 

made up of strong and linear wood termed 

as ‘kayu’.  

  

Silong Downstairs Although not accurately translated as the 

‘downstairs’, this section of the house 

pertains to the open space between the 

ground and the bamboo floor.  

 

Commonly perceived as a place to store 

wood logs but the Mangyan Iraya prefers 

to keep this area empty. The domesticated 

animals such as chicken and dogs use the 

space as a shelter.  

 

Kwarto Rooms Since the entire structure is built with an 

average size of 5x5m, there are no division 

among the interior of the house. The room 

is what remains from the four-walled 

structure. It is used mainly for sleeping and 

a dining area.  

 

With this, the interior of the house seems 

completely hollow. The rooms become the 

‘2nd floor’ of the house that are raised from 

the ground.  

 

Hagdan  Stairs The stairs are made of bamboo tied 

together using vines from the forest. In 

belief, the four-step stairs signifies good 

health especially for the children. 

Some houses don’t necessarily add stairs if 

the elevation of the structure from the 

ground is within reach, a rather practical 
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approach of the Mangyan Iraya to the 

tropical house design. 

  

Haligi Columns A common forest product anapla 

(Faidherbia) is used for most of the 

columns. The tree is known for its strong 

and straight trunk and branches suitable as 

a house structure frame. 

 

It is believed that a ‘well-balanced’ house 

has a column of six. This belief anchors 

their understanding that a balanced house 

balances the relationship of parents, and 

with their children.  

 

The columns used to raise the flooring 

make up the silong.  

 

Pinto Doors The door is specifically oriented facing the 

eastern section of the house. The Mangyan 

Iraya believes that this keeps them from 

getting sick and having difficulties in 

surviving in the mountains. 

 

The sunlight that shines in the east side is 

believed to bring good luck, health, and 

fortune to the Mangyan Iraya as it is the 

first time they see when they wake up in 

the morning.  

 

Bintana Windows There is no specific orientation as to where 

to locate the windows. The Mangyan Iraya 

places one whether they chooses to. 

However, some places windows on the 

eastern part of the house similar to the 

doors. This is to add more opening to 

channel good health and fortune to the 

family.  

 

Damitan Clothes storage Due to being economically challenged and 

small space inside the house, the Mangyan 

Iraya uses a sack or sako to store their 

clothes. It is then placed to any corner of 

the house or hang to the roof.  

 

Lutuan Cooking Area Three huge stones are pointed directly 

toward each other where caldron are 

placed. The wood fire sits at the middle of 
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these three stones. It is often located in the 

extended space from the kwarto or 

sleeping area. However, some chooses to 

locate it completely outside of their 

houses.  

 

 

Labas ng bahay. The voluptuous thatched roof and intricately detailed walls 

are the most prominent element of a bahay-kubo as seen from the outside (See Figure 

51). Labas ng bahay or outside of the house includes the (a) exterior façade and 

element of the house, (b) the nearby pathways simply known as daan, and (c) the 

taniman or home gardens. The Mangyan Iraya during the interview associated the 

outside of the house as tiwala or entrusted.  

Just like other features of the house, the engineering of the roof is one of the 

Indigenous wisdom of the Mangyan Iraya. In a study made by Gatoo et al (2015)131, 

the extended thatched roof (hip roof) similarly designed by the construction process 

of Mangyan Iraya helps the inhabitants protected from the rain and heat of the sun 

(See Figure 49).  This overhang is connected to the roof by a bracing called sawang 

(roof hips). Meanwhile, a common house that is elevated from the ground (stilt 

houses)132  keeps the floor dry during rainy season. The cogon grasses used for the 

thatched must be replaced every two years. Evidently, the roof of the houses in Sitio 

Calomintao utilizes the (a) traditional thatched roof made of sourced cogon grass and 

(b) the modernized galvanized iron (See Figure 50). According to the informants, 

having a galvanized iron doesn’t necessarily mean a wealthier family resides there. 

It is just on some occasions, the Mangyan Iraya wishes a more permanent roof for 

their house structure.  

 

 

_______________________ 

131 Gatoo, A., Wagemann, E., Ramage, M. (2015) Bahay Kawayan. A Traditional House for the 

Philippines. University of Cambridge.  
131 It was previously discussed that the stilts or haligi must be made with 6 posts to make a ‘well-

balanced house’ structurally and symbolically.   
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The walls or dingding or walls of the houses are evidence of Mangyan 

Iraya’s ingenuity and creativity. Through an art form called “sawali” or 

“pagsasawali” where a straightened and beaten bamboo poles are intricately weaved 

together to form a panel for the walls. The design ranges from a (a) ladder-like 

pattern made of using two shades of bamboo strips that are closely familiar with a 

‘inserted herringbone’ pattern, while some chooses (b) to build a panel made of 

lumbers joined together either horizontally or vertically (See Figure 52).  

 

Figure 49. Some of the Indigenous wisdom adapted in the study of Gatoo for the project “Bahay Kawayan”. 
Such ingenuity is very much apparent in the houses of the Mangyan Iraya.     

 

 

Figure 50. Three of the main roofing materials used by the Mangyan Iraya in Sitio Calomintao.      

 

 

3 

 

1 

 

2 

 

1. Galvanized iron – becoming 

more and more popular among 
the Mangyan perceived as a 

long-lasting material than the 

traditional ones.  
2. Nipa Palm (Sasa, Nympha 

fruticans) 

3. Cogon grass (kugon, Imperata 
cylindrical) 

 

Making the traditional roofing 
is the most tasking part of 

constructing a house, however, 

an entire house may be 
finished in a matter of one 

week.  

The stilt house 

or bahay na may 

silong is raised 
from the ground 

to keep the floor 

dry during rainy 

season 

Overhang hip 

roof are to 

protect the 
inhabitants from 

rain and intense 

heat of the sun. 
The overhang is 

attached to a 

triangular 
membrane 

called ‘sawang’.  

3 
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Figure 51. Some of the bahay-kubo designs found in Sitio Calomintao.       
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Another space that was repeatedly mentioned during the interview was the 

pathway that surrounds the house simply termed as daan (See Figure 53). The  

 

 

 

 

 

 

 

pathways typically leads to neighboring houses or to the taniman or home gardens. 

The pathways remain an accessible space free to everyone. The Mangyan Iraya’s 

concept of public and private space are simply delineated between the interior of 

one’s house and everything outside the space within the community are considerably 

a public or shared space. In here, the pathway or daan serves as a ‘liminal space’132.  

It connects the interior to the exterior spaces of the house, the private to public 

domains, and the family to its neighboring houses and the neighbors themselves. It 

can also be figured that this space connects human to the bigger world outside where 

nature abounds. In an interesting pathway at the back side of the house of Mrs. Juliet 

Viguilla (44 years old) is an uncommon scene to some of seeing domesticated pigs 

along the pathway itself (See Figure 54).  

 

 

 

 

_______________________ 

132 Turner, V. The Forest Symbol: The Ritual Process: Dramas, Fields and Metaphors.  

A similar term ‘liminal space’ was also used by Dr. Kim Sung-Kyun’s ‘Winding River Village: Poetics 

of Korean Landscape’ where he described the an-madang or inner courtyard as a liminal space that 

connects the spaces within an architecture  

and landscape of a traditional Korean village. 

Figure 52. The typical design of walls of a bahay-kubo.  

 

 

Figure 53. A typical pathway or daan that leads to neighboring houses or to the nearby taniman 
(home garden) of the Mangyan Iraya.  
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 A space that becomes an immediate source of food for the Mangyan Iraya is 

their nearby taniman or home gardens. This space has become all year round useful 

for the Mangyan Iraya particularly in later part of the year called kiriwi or tigkiriwi 

in the months of November and December. During this time, the harvests from the 

kaingin and other agricultural fields have already been passed, so while waiting for 

another agricultural year, the taniman provides enough food for the Mangyan Iraya. 

It also through the home gardens why the term ‘tiwala’ (entrusted) are coined with 

the exterior space of the house being a food provider. The home garden of the 

Mangyan Iraya is a collection of mostly starchy plants and vegetables while fruit 

trees are planted alongside particularly at the corner of the plot.  

 In a similar ethnographic study done by Masaru Miyamoto (1988) about the 

nearby tribes of Mangyan Iraya, the Mangyan Hanunuo reveals the similar 

composition of plants in a house yard garden called halaman. The Hanunuo plants 

starchy materials eaten as staple food such as wild yams (kurot, Dioscorea hispida 

Dennst.), manioc (kayukayu, Manihot esculenta Crantz), yam (ubi, Dioscorea alata 

L.), sweet potato (kamoti, Ipomea batatas) and taro (gabi, Colocasia esculenta). 

These plants are taken from the forests and transferred to the house yard gardens for 

urgency and preservation purposes. Similar to the Mangyan Hanunuo, the Mangyan 

Iraya fences their taniman with bamboo poles that make up a single unit with the 

house structure itself. The taniman is set up at one part of the path (daan) leading to 

 _______________________ 

128 Miyamoto, M (1988) The Hanunoo-Mangyan. Society, Religion and Law among a Mountain People 

of Mindoro Island, Philippines. National Museum of Anthropology, 30, 111 

 

Figure 54. A domesticated pig tied around a tree lurking along the pathway or daan.    
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the house or the neighbors. 

 In an interview with Mrs. Betty Nagom (24 years old), she happily invites 

the researcher to her home garden (See Figure 55). The taniman is situated at the 

front of her house where a short pathway leads to the fenced garden. A simple 

bamboo-constructed poles make up the fenced boundary. Right in front of the 

entrance of the garden lies long wood logs that were ‘excess’ from the construction 

of her house as explained by Mrs. Nagom Sometimes, fire wood are also stored in 

this section of the home garden. During the visit, sometime in July, the three jackfruit 

(langka, Artocarpus heterophyllus) are bearing. The fruits remind Mrs. Nagom to 

always patiently wait for a good harvest regardless in a small home garden or in the 

swidden. She was very glad with the bearing fruits that radiates a sweet scent all 

throughout her home garden. Both the right and left sides of the garden are planted 

with starchy materials such as sweet potato (kamote, Ipomea batatas) and taro (gabi, 

Colocasia esculenta).  

 

 

 

 

 

 

 

  

Figure 55. The result of sketching with Mrs. Betty Viguilla as she enumerates the plants in her 
home garden.  
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 When the informants are asked about the long practice of having a small 

home garden near their houses, the answers are mostly about the (a) efficiency of 

having a nearby source of staple food, and (b) a desire to have a closer space where 

nature are miniature. This is primarily because the kaingin farms are relatively 

farther and situated in the land properties of each Mangyan Iraya family. The 

taniman then resulted to be the nearest possible option to connect to nature, and 

practice their knowledge in cultivating plants. Such connection and association to 

nature through the home gardens enable the transfer of knowledge and wisdom to 

young generations. In here, the interviewed informants who were mostly women said 

that their young daughters are taught knowledge on how to cultivate home gardens 

while young boys are held to the kaingin farms by their father to study the traditional 

farming practices. As reiterated by Mrs. Alicia Pasipiko (40 years old)“I plant these 

starchy staple foods mostly for food consumption, but I was also taught that such 

home gardens is a small version of our kaingin, a small version of the forests. This 

is taught by our ancestors and parents. So mostly these plants are preserved and 

cultivated more here.” This conception is similarly deducted from the ethnographic 

Figure 56. Location of the home gardens visited by the researcher.   
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study of Masaru Miyamoto (1988)129 where plants from the forests are brought to the 

home gardens called halaman of the Mangyan Hanunoo tribe. This practice is solely 

to preserve food and cultivate easily available staple food. However, the Mangyan 

Iraya considers their taniman as a miniature version of their huge kaingin farms. The 

association is similar to Chinese garden where artificial mountain (jiashan) or rock 

garden becomes an integral part of their classical gardens. These rocks symbolizes 

virtue, endurance and stability in Confucian philosophy (Che Bing Chiu)130. 

 Mrs. Alicia Pasipiko (40 years old) are also interviewed by the researcher 

where she narrated how her home gardens started from a small garden to now one of 

the biggest home gardens in Sitio Calomintao (See Figure 57). Unlike any other 

home gardens visited by the researcher, Mrs. Pasipiko’s home garden surrounds her 

house in all directions, surprisingly, except at the right corner of her house where 

most home gardens in Sitio Calomintao are located. At the front of Mrs. Pasipiko’s 

home garden is bounded with eggplants (talong, Solanum melongena),and fruit trees 

like jackfruit (langka, Artocarpush heteropjyllus), mango (mangga, Mangifera 

indica), and coconut (niyog, Cocous nucifera). While on the eastern part of the house, 

eggplants are extended in this area mixed with basil (balanoy, Ocimum bacilicum), 

and sugarcane (tubo, Saccharum officinarum), trees like mongira (malunggay, 

Moringa oleifera), coconut (niyog, Cocous nucifera), coconut (niyog, Cocous 

nucifera), queen’s crape myrtle (banaba, Lagerstroemia speciose) that is widely 

used for kidney diseases, soursop tree (guyabano, Annona muricata L.) and papaya 

(papaya, Carica papaya). While some of the Mangyan Iraya cultivates flowering 

plants, majority of the home gardens are planted with staple food, and fruit trees. 

This further proves their conceptualization on creating an adjacent and miniature 

space of their kaingin farms and plants found in the forest. 

 

 

_______________________ 

129 Miyamoto, M (1988) The Hanunoo-Mangyan. Society, Religion and Law among a Mountain People 

of Mindoro Island, Philippines. National Museum of Anthropology, 30, 111 
130 Chiu, C.B Jardinsde Chine, 114 
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Figure 57. Home garden of Mrs. Alicia Pasipiko (40 years old).  

 

 

Figure 58. Some of the taniman or home gardens in Sitio Calomintao.   
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4.2 Chapter Conclusion 

 The simplicity of way of life of Mangyan Iraya is translated to the simple 

spatial structure of their houses called bahay-kubo. The Mangyan Iraya imbued their 

cultural beliefs on how to properly construct one. Through their beliefs and long-

practiced traditions, one obtains a ‘well-balanced house’ that balances the 

relationship of the inhabitants. The house of Mangyan Iraya is delineated into two: 

(a) one with silong or stilt houses, these are houses that are raised from the ground 

and (b) one without. The loob ng bahay (interior of the house) is associated with 

feelings of being ‘panatag’ (assured) and ‘ligtas’ (safe). Such conceptualizations are 

achieved through strictly following the allocation of house structures and orientation 

to a certain axis and direction. For example, doors and windows are ideally oriented 

facing the east so the inhabitants will be showered with good health, protection, good 

fortune and bountiful harvest. It is also through these structures are the interior of the 

house is connected to the landscape. The windows facing east enables the Mangyan 

Iraya to easily view the beautiful sunrise and even full moons that are culturally 

significant and source of good health and fortune for the people. Meanwhile, the 

interior spaces of the house are used simultaneously for various purposes and 

activities are also influenced by axis orientation such as the head directing towards 

east while sleeping, a behavior that guarantees good health.  

 Meanwhile, the labas ng bahay (exterior of the house) is associated with 

concept of ‘tiwala’ (ensured). Such is given by the social support of clustering 

neighbors at Sitio Calomintao and the cultivation of staple food in their home 

gardens as easily accessible food provider. The exterior of the house shows a 

parallelism of the house structure to the location of where the materials are sourced. 

For example, the roofing material cogon grasses as the ‘top most part of a house’ is 

sourced out at the top most or nearly peaks of the mountain. The taniman or home 

gardens are perceived as a miniature version of the Mangyan Iraya’s kaingin or 

swidden farms. In this way, the children particularly girls can be taught with the 

traditional cultivation practices of the tribe. The home gardens have become the most 

immediate connection to nature, forests, and the Mangyan Iraya’s ancestral land 

properties. The home garden and the house is seen as single unit of one’s family, 

whether fenced or not.  
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V. GURAAN (RESIDENTIAL VILLAGE) 

 

This chapter presents interpretation of the guraan or the residential village 

of the Mangyan Iraya. Sitio Calomintao is discussed spatially through the 

incorporation of daily activities prevalent at the sitio. Occasional rituals and social 

gathering are also deliberately explained in the chapter.  

 

5.1 Guraan (Residential Village) 

 In a short prose written under the pen name RBT131, the native’s custom of 

the Mangyan Iraya are associated with safeguarding the nature around them. The 

Mangyan Iraya’s deep and sincere appreciation with nature are reflected in the ways 

they live harmoniously with the people in the village (See Figure 59). Such behavior 

is reflected upon the clustering of four to six houses in the sitio. A common phrase 

“sama-samang namumuhay” (living together) caused a spatial organization of 

groups of houses neighboring one another (See Figure 60). Despite this organization, 

the Mangyan Iraya knew the members of the village through  social gathering and 

ritual activities. Although seen as ‘clustered together’, being situated in a small 

village area with pathways leading directly to the main road section, anyone knows  

 

_______________________ 

131 RBT (2010) Katutubong Kaugalian. Retrieved as of November 9, 2010. 21st Century Association. 

Accessed from 21stcenturyassociationblog.blogspot.com  

Katutubong Kaugalian 

 

Kadalasan sa mga kaugaliang 

katutubo ay makikita ang pagkakaisa 

at sama-samang pamumuhay 

Payapa, sama-sama sap ag-unlad ng 

pamayanan 

Tulad ng pagbabantay ng ating 

malawak at magandang kalikasan 

Patuloy na nakikisama nang mabuti sa 

kapwa 

Ito ang kaugalian ng ating mga 

katutubong Mangyan 

 

Native’s Customs 

 

Unity and living together are often 

seen in the customs of Mangyan Iraya 

Peaceful, growing all together in one 

community 

Like safeguarding the vast and 

beautiful nature 

Continuously harmonizing with others 

This is the customs of the native 

Mangyan Iraya. 
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everyone in Sitio knew the members of the village Calomintao.  

 

 

 

 

 

 

 

 

 

 

  

In an interview with Mr. Ferdinand Renangyan (54 years old), the captain of 

the sitio for 14 consecutive years, he said, “It is nice and good to live here in our 

sitio. Before, we don’t necessarily think about the best location for farming or for 

our kaingin. These spaces used to be our ‘strolling area’ (galaan), so it is fine, we 

can do it any time, we can do it where we pleases to do so. However, our ancestors 

finally decided to settle down after decades of moving from one place to another.” 

According to historical account of Mr. Renangyan, it was 1907 when their ancestors 

finally chose the current location of Sitio Calomintao to be the permanent settlement 

location for the tribe. Mr. Renangyan adds, “It was 1907 when the parents of our 

parents first settled down here. The first house settlements in the sitio is located near 

the rice paddies132, then missionaries came and founded the farm school, houses then 

move inwards towards Mount Ranawan, inward towards the mountains.” When 

further asked about the reasons why the location of Sitio Calomintao was an 

excellent choice by the ancestors, Mr. Renangyan immediately answered with 

convinction, “The most important is the permission given by the spirits. This is how 

we thrive  in this place for a long time. Our ancestors would pray. They will not just 

 

_______________________ 

132 During the interview, when Mr. Renangyan is explaining where the first house settlement in the sitio 

resides, the research team was luckily situated at the nearby area. So Mr. Renangyan easily explained 

the transition and movement of houses when the village slowly expands and welcomes new members.  

 

Figure 59. Sitio Calomintao with a backdrop of 
Mount Ranawan.    

 

Figure 60. Through the concept of ‘sama-samang 

namumuhay’ or living together, five to six houses 

are clustered together in different sections of Sitio 

Calomintao.    
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ask for the guidance in finding a good location, but will also ask for their children 

to receive the same permission they are given.” As explained by the informants, 

whenever their ancestors would pray, they would introduce their children to the 

spirits of the place. “Ito anak ko ito, sana ay huwag niyo rin sila galawin.” (This is 

my children, hopefully you don’t bring harm to them as well), a part of the prayer 

was recited by Mr. Renangyan.  This prayers are then immediately followed by 

scouting the best location for a settlement. The Mangyan Iraya have various 

experiences in living on top of the mountain and its foot right next to a forest edge 

like the nearby Sitio Nabaye, a neighbor of Sitio Calomintao. Mr. Renangyan 

continues, “The water is secondly the most important. We should have a source of 

water for our farm fields in the plains. For the case of our kaingin farms, it is fine. 

Our plants are adapted to surviving dependently on rainwater. So the source of 

water is important. The Pagbahan River is very kind to us for giving our needs.” 

Lastly, “The sitio must be located near a forest, or a hill where we could cultivate 

our kaingin farms. The rice and corn fields are seems to be a modern farming 

practices, but for us we still practice the traditional kaingin farm. You are lucky if 

the sitio is near your land property. Some joins our village because their ancestral 

lands are near from here. We welcome them with open arms.” Mr. Renangyan ends 

with a graceful note.  

 

 

 

 

 

Figure 61. Sitio Nabaye situated at the foot of a mountain right next to a forest edge. Sitio Nabaye is a 

neighboring sitio of Sitio Calomintao.     
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 Mr. Paulo Cauayan (40 years old) seconded the explanation of Mr. 

Renangyan. “It is really beautiful here in our sitio. Come to think of it? Even if we 

are new here, more than 100 years, we are still here and happily living with our 

neighbors. The mountains and forests remain the same. If you go out of the sitio, 

most of the forests are gone. We need to take care of nature so it will take care of 

us.” In an account gathered through the study, several informants reiterated the value 

of guarding nature to sustain their way of life at Sitio Calomintao.  

To summarize, the inherent ‘good location’ of Sitio Calomintao is  brought 

by (a) the permission of gods and spirits to change the land into a settlement area, (b) 

existence of water source like the value of Pagbahan River to the community, and (c) 

the proximity to forests and kaingin area preferably in one’s ancestral domains. On 

top of it all, the Mangyan Iraya carefully adheres to the laws of nature and the spirits 

around them. These spirits are believed to guide and protect the life of the Mangyan 

Iraya. Despite not having a sophisticated understanding on the sustenance of Sitio 

Calomintao, a simple understanding and living one with nature protrudes the ability 

of the Mangyan Iraya to live harmoniously with nature so as to live harmoniously 

with others. This concept was reflected in the prose mentioned at the beginning of 

the chapter. This finding is again reflected by the ethnographic study of Masaru 

Miyamoto (1988)133. The author noted that to find an auspicious site for settlement 

allocation include the (a) the land comparatively flat, (b) a nearby spring or river 

must be present, (c) located at a place where strong wind never blows, and (d) near 

a swidden site.  

Comparatively, while the Mangyan Iraya sees the house and the private 

home gardens are seen as a unit, this goes similar to the residential village of Sitio 

Calomintao and the nearby mountains, forests and rivers are seen as one by the 

Mangyan Iraya134.  

 

_______________________ 

133 Miyamoto, M (1988) The Hanunoo-Mangyan. Society, Religion and Law among a Mountain People 

of Mindoro Island, Philippines. National Museum of Anthropology, 30, 25 
134 These landscape elements are discussed thoroughly in the next chapters, Chapter 6,7,8. However, 

this section was introduced to understand the landscape in a bigger picture of Sitio Calomintao.  
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These landscapes make up the evocative views that surround Sitio Calomintao (See 

Figure 62). Informants reiterated that guraan only refers to the residential village 

while the term ‘sitio’ encapsulates the residential village and the landscapes that 

surround it. The boundary of the sitio then ends once the next nearby sitio approaches 

(See Figure 63).  

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

Figure 62. Some of the evocative views that surround the Sitio Calomintao. The landscapes surrounding 

the sitio and the residential village are seen as a unit that make up a ‘Sitio’.  
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To give a general look at the residential village, Sitio Calomintao is based 

on the tree locally known as ‘lumintaw’. The name ‘lumintaw’ was then transformed 

to ‘kalumintaw’ and later became the current name, ‘Calomintao’134. The story of 

the village came about when the locals are baffled by a phenomena where alitaptap 

(fireflies) flocks to the lumintaw tree among all other trees. Sadly, despite being 

sacred to the sitio, the locals have no defense when asked why the specific tree were 

disappeared from the place. However, this instigates the character of the Mangyan 

Iraya to repeatedly imbued meanings based on the perception they get from nature, 

like the persistence of abundant tree in an area. Despite losing the trees, the members 

believed that naming the sitio with its name is the best way to memorialize the 

magnificent tree. In this way, the past of the Mangyan Iraya are brought to the present 

and future of the landscape. Such naming system, was incorporated in naming 

mountains and creeks135 around them. Sitio Calomintao will be discussed in this 

chapter by slowly understanding the spatial organization of Sitio Calomintao, from 

outside landscape elements of the residential village to the prominent spaces and 

structures in the sitio (See Figure 64). 

 

 

_______________________ 

134 The story was repeatedly mentioned by the informants such as Mrs. Caridad Cauayan (69 years old), 

Mr. Paulo Cauayan (40) years old, Mr. June Pasipiko (44 years old).  
135 A naming system for mountains and creeks based on the abundant tree species in an area is discussed 

in Chapter Six: Mountains and Forests.   

 

Figure 63. In a visual resource mapping session with Mr. June Pasipiko (44 years old) mapped out 
the boundary of Sitio Calomintao.  
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Figure 64. Community map of Sitio Calomintao.   
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In order to understand Sitio Calomintao, the landscape outside the main 

residential village must be identified and related to the spaces within. In this manner, 

the nearby bodies of water served both as a source of good fortune and utilitarian 

benefits for the Mangyan Iraya. The surrounding mountains protect the sitio from 

strong winds and offers great scenic views. The nearby farm fields and corn fields 

provide economic stability to the Mangyan Iraya. These landscapes outside the 

residential village will be explained simultaneously as the spatial elements in the 

sitio are discussed.  

Guraan. Upon entering the village, one must cross the Balaoy Creek (See 

Figure 65). In summer, the creek becomes dried out and the village becomes easily 

accessible by foot or by any vehicular transportation. The creek is named after a bird 

that swiftly flies through these areas and the nearby mountain. Because of this 

observation, the Mangyan Iraya named the creek and the mountain with the bird’s 

local name ‘balaoy’. Prior to the entrance of the village, two more creeks sustain the 

houses near the area, Tinlagan and Taraan Creek.  

In an interesting association made by an informant, the landscape outside 

the guraan or residential village is connected through a belief system of receiving 

good fortune and bountiful harvest by allowing bodies of water enter the sitio. ‘Enter’ 

does not necessarily mean traverse the interior of the sitio but metaphorically 

translated where waters become a part of the daily life of the Mangyan Iraya. Luckily, 

the nearby creek as the source of water touches or traverses most of the edges of the 

residential village. Mr. Paulo Cauyan (40 years old) and Mr. June Pasipiko (44 years 

old) claim, “The water must be part of the sitio. We benefited from the waters for 

several reasons. Because of this, the nearby Taraan Creek, Tinlagan Creek and 

Naburo Creek flow through the sitio. These creeks became sacred. The case of 

Pagbahan River and Kabilaw Creek are connected to us through the patubig (the 

modernized irrigation channel)134”. Tinlagan and Taraan Creek are located at the 

southern part of the sitio, while Naburo Creek extends to the  

_______________________ 

134 The patubig was constructed in accordance to the infrastructure plans of former President Ferdinand 

Marcos during his reign as the president of the country.   
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northern part of the sitio (See Figure 66). The Mangyan Iraya believes that they are 

lucky for having these three bountiful creeks that are easily accessible by the locals. 

They believed that these three bodies of water bring forth good fortune to their farms 

because of the consistent respect to the spirits that live there.   

Furthermore, Mr. Luisito Damiray (52 years old) instructs the researcher, 

“The river should be given way, not trap. That small space the river traverses are 

being fenced and engineered. When the flood comes, everyone blames everyone. This 

belief is similar with the nearby waters in the sitio. If we destruct these peaceful 

creeks and canals, it will bring misfortune to us, to our plants.”  

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

Figure 66. Nearby creeks and rivers surrounding the residential village of Sitio Calomintao. The waters are 
believed to bring fortune and good health to the village.      

 

 

 

Figure 65. Balaoy Creek.    
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The entrance of the village is informed by a small house-like structure called 

the ‘tinsid’ (See Figure 67). One must talk to the assigned guard for the day. Every 

outsider must log their names on to the book. Tinsid becomes a meeting place where 

several punishments are held like pangaw. The traditional form of punishment is 

given to the ones who commit chaos, adultery, malicious acts on the opposite sex, 

disobedience to the rules of the tribe, and stealing from ones property. One must 

place their ankles in between two wooden logs that normally take for a day and 

sometimes weeks depending on the severity of the punishment. The tinsid also 

becomes a regular guard house for the visitors and those outsiders who wish to get 

salvage wood logs from the dead trees and drift woods along the river. Mr. Babit 

Renangyan explained thoroughly how the community receives monetary gain from 

outsiders who wish to collect these logs from the mountains, “Every three months, 

some outsiders would visit us and load wood logs drifted along the river or from 

salvage trees or trees that are nearly dying. Our logic for this is that instead of letting 

the trees die and decay in the forest, might as well let other people benefit from it.” 

The outsiders normally pay P500.00 pesos equivalent to 12,000 Korean won for a 

truck filled with these logs. Bamboos are also gathered for the same reason.  

 

 

 

 

 

 

 

 

 

 

The sitio follows a concrete road that shapes like an inverted ‘L shape’ 

simply called kalsada. (See Figure 64 for reference, Figure 68). According to the 

informants, this road section had its similar shape even before it was paved and 

poured concrete in. The road becomes a space for socialization in the village and the 

nearby proper town in Sta. Cruz. In here, the students from Sitio Calomintao 

Fig. 67. (Left) The tinsid is used primarily as a guard post but sometimes used as a meeting place to 

discuss actions needs attending by the sitio. (Right) The researcher tries the infamous traditional 

punishment pangaw. This space is often referred as ‘the justice system’ of the Mangyan Iraya.    
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participates in an annual street dancing competition and sports event (See Figure 69). 

The students who are members of the 21st Century Association highly invites and 

encourages young members of the Indigenous tribe.   

 

 

 

 

 

 

  

 

 

 

 

 

  

Although the roads, unlike the landscape features are not named by the 

Mangyan Iraya, this distinctive element of Sitio Calomintao stands out as it 

seemingly creates a division of cluster of houses inside the sitio. “This road 

somewhat divides our community. The original and first inhabitants of the sitio are 

situated at the left wing of the road, the houses near the rice field, meanwhile, the 

new members of the tribe builds houses inwards the sitio. These are the ones near 

the forest and foot of Mount Ranawan.” (See Figure 70) as deliberately explained by 

Mr. Paulo Cauayan (40 years old). He added, “To understand Sitio Calomintao, it is 

also rational to describe the pathways or daan.” It is through these small pathways 

that the clustering are also influenced. Typically the Mangyan Iraya builds  

 

 

Fig. 68. The prominent concrete road seen upon the entrance of the village.     

 

 

Fig. 69. Street dancing where the young members of the Indigenous community are encouraged to join. 

Image source: Accessed  from 21st Century Association  blogspot under the article Sta. Cruz Holy Parish 

Anniverssay. 
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their houses with nearby existing pathways or daan. In this way, they don’t 

necessarily feel being outside of the sitio despite having six or five neighbors in one 

cluster. “For example, if you have a pathway near your house, especially in all 

directions, you feel that you’re definitely inside the community, within the sitio. That 

is why I chose this location for my house. It is somewhat at the center of the sitio 

with pathways around.” as explained by Mrs. Juliet Viguilla (44 years old).  

Each pathway, although looks the same, have interesting and unique 

interpretations by the members of the Mangyan Iraya (See Figure 71). The tribe 

being known to be a peaceful tribe, it usually becomes a place to meet neighbors in 

the afternoon for a quick talk. However, the most common among all, is the story 

about kids playing in these spaces in late afternoons. Typically, the parents would 

call their children to come home as early 4-5:00 o’clock to come back to their houses 

and stop playing along the pathways. Parents would scream, “Lagyu, lagyu!” so the 

ghosts from the forest won’t take the spirits of their children. The Mangyan Iraya 

believes that the taken spirits are trapped in the nearby Mount Labnigan. In return, 

they declared the mountain sacred and avoided to make peace with the ghosts and 

keep their children safe.  

Each of these pathways, one way or another, lead to the paved concrete road. 

The road runs like an inverted ‘L’ that dissects to the entire residential village. 

Fig. 70. The two divisions of the clustering of houses in Sitio Calomintao made by the existence of the 

paved road. Yellow = First inhabitants in the sitio, Blue = Newly-Joined Members of the Community 
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Through this, most of the nearby spaces and structures within the sitio can be seen. 

These include the Catholic Church near the entrance of the sitio where the tinsid can   

Fig. 71. Some of the pathways within the sitio.  
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 tinsid is located (See Figure 72). The old church was used to be a hexagonal shaped 

structure made of bamboo, wood, and galvanized iron for the roofing. Now, the 

Mangyan Iraya uses a concrete structure few meters away from the entrance of the 

village. From believers of animism135 like the gods who bestowed all the natural 

elements around the world view of Mangyan Iraya, many are now converted to 

Catholic. A newly-built church ground was also welcomed through the Born Again 

religion. This is situated in a rather inner section of the village. When asked about 

the traditional beliefs and customs, the Mangyan Iraya remain a sole believer of Apo 

Iraya, the tribe’s supreme God. However, most of them chooses to combine these 

beliefs with the rather modern Catholicism religion.  

 

 

 

 

 

 

 

 

 

 

 

 

 

_______________________ 

135 Animism is the attribution of a soul to plants, inanimate objects, and natural phenomena. Definition 

accessed from lexico.com powered by Oxford dictionary.    

Fig. 72. Two churches in Sitio Calomintao. (Left) Catholic Church, (Right) Born Again Church. 

Picture on the right was accessed from Mr. Franklino Bong Andres.   

 

Fig. 73. Members of the community during the baptismal ceremony to be a member of the Catholic religion. 

Images accessed from Mr. Jorge Panghulan. 
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Sitio Calomintao is also famous for having a formal and structured ‘farm school’ 

among other Mangyan tribes. The Calomintao Settlement Farm School is also 

situated at the entrance of the village, in front of the tinsid (See Figure 74). Children 

from other nearby sitio, tribes, and even those from other municipalities are sent here 

to study. The school is transformed into ‘voting precinct’ during voting season. The 

rest of the year, it is a space where kids are taught with the basic educational subjects 

taught in the Philippines. Among these are English, Mathematics and Science in 

addition to Agriculture which is the main focus of the farm school. On some days, 

the students who live in the dormitory maintains their permaculture garden taught by 

the Japanese visitors way back 2010 (Figure 75). This permaculture gardening is also 

practiced by the students until today. Each student is typically tasked to tend to 

gardening activities and household chores. According to the informant, the young 

members of the community learn social resilience at an early age. Typical to 

Philippine schools are withholding educational activities such as Lingo ng Wika 

(Language Week) and sports festival activities (Figure 76).  

  

Fig. 75. School kids tending their permaculture garden.  

 

Images were accessed from 21stcenturyassociationblogspot.com  
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 Due to the success of permaculture136 gardens taught by the Japanese visitors, 

not only the students are taught by this gardening practice (See Figure 78). Even the 

parents adapted this food culture and started their own gardens. Typically, in the 

months of November, the Mangyan Iraya begins to watering and constantly aerating 

their permaculture gardens. This is in preparation of the upcoming summer season. 

In here, organic farming is practiced by the community. The Mangyan Iraya take 

much pride of these organically-grown produce made possible by their organica 

 

_______________________ 

135 Permaculture is a set of design principles centered on whole systems thinking, simulating and 

directly utilizing the patterns and resilient features observed in natural ecosystems. This include 

principles in regenerative agriculture, rewilding, and community resilience. Definition accessed from: 

Homlgren  Mollison (1978) Permaculture One. Transworld Publishers, 128 ISBN 978-0552980753 

Fig. 76. Typical activities at the school include the celebration of Buwan ng Wika (Language Week) and 

several sports festivals.   

Images were accessed from 21stcenturyassociationblogspot.com  

 

 

Fig. 77. Graduation rites and activities held at Calomintao Settlement and Farm School.    

Images were accessed from 21stcenturyassociationblogspot.com  
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these organically-grown produce made possible by their organic fertilizer. The 

produce are then sold to the markets nearby. To continuously practicing the food 

growing culture, the 21st Century Association group monitors and guides the 

Mangyan Iraya with their gardening activities. In here, students, parents and other 

members of the community are also encouraged to write a blog about Sitio 

Calomintao and the farming practices.  

 

 

 

 

 

 

 

 

 

 

 

 

 

 A prominent space used by the Mangyan Iraya is the communal plaza. Plazas 

are typically a common part of any rural village in the Philippines. It becomes a 

multi-functional space where sports events, social gatherings, and village activities 

happen. Due to being colonized by the Spanish for a long time, the concept of a plaza 

is one of the influences of the colonization. The Mangyan Iraya calls the space as 

‘plasa’ (plaza) arguably because of how the Tagalogs refer the place in nearby urban 

areas of the sitio. In here the most common activity held is the annual ‘Palarong 

Pampayanan’136 (Community Sports) during the months of May which is 

Fig. 77. The Mangyan Iraya tending their permaculture gardens as early as November in preparation 

for the summer season that begins in March.     

Images were accessed from 21stcenturyassociationblogspot.com  
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participated by Mangyan tribes from Sitio Calomintao, and tribes from Amnay called 

the Mangyan Alangan (See Figure 78). From these two participating tribes, three 

other sitio participated, Sitio Manggahan, Sitio Kanruan, and another sitio from 

Barangay Alacaak where Sitio Calomintao geopolitically belongs. For three days, 

the sports festival is typically held with various sports activities such as basketball 

and volleyball. Apart from these sports activities, teenagers from different tribes 

have a separated sports event. Teenagers from Sitio Calomintao joins the said sports 

event in Barangay Poblaccion II. Despite being natives, the Mangyan Iraya is 

encouraged to join activities outside the sitio and be part of the barangay.  

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

_______________________ 

135 Anesty (2013) Palarong Pangpamayanan ng mga Katutubo ng Amnay. 21stcenturyassociation.blogspot.com 

Mindoro 21st Century Association  

Fig. 78. The Mangyan Iraya joins other neighboring tribes in community sports events typically held 

in the communal plaza of a sitio or a residential community.  

 

Images were accessed from 21stcenturyassociationblogspot.com  
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 As previously discussed, the house clustering of the Mangyan Iraya includes 

a cluster of 4 to 6 houses situated in near proximity. The sitio resulted to divisions 

due to the persistence of the paved road as discussed by the informants. However, 

this road does not necessarily divide the community, the people remained united. 

The division was described by informants where newly-joined members of the tribe 

erect their houses on the right side of the road. The new members of the tribe are 

would join for two reasons, (a) one marries a Mangyan Iraya woman whom parents 

resist to bring their daughter outside the sitio, and (b) similar or neighboring 

Indigenous tribes have kaingin farms in their ancestral land that are close to Sitio 

Calomintao. Through time and close discussion with the elders and captain of the 

tribe, the outsiders then later become an insider and official member of the Mangyan 

Iraya in Sitio Calomintao. The rite of passage is evidently easier for neighboring 

Mangyan tribes as compared to those originally coming from distant tribes and 

Indigenous tribes.  Meanwhile, the original families, like the interviewed informants 

from Bernardo, Pasipiko and Cauayan families, situate their houses on the far left 

end of the paved concrete road. The original inhabitants erected their first houses 

near the present location of the rice field. In here, the informants shown the 

movement of the house clustering in Sitio Calomintao (See Figure 80). The first 

house in Sitio Calomintao belongs to the Pasipiko and Bernardo Family, then the 

Cauayan family later joins the two families as their ancestral land properties are near 

the chosen permanent site for the sitio. The first three families have a peaceful life 

with every day morning view facing Mount Balika and Mount Magluko.  

 In an interview with Mr. Ferdinand Renangyan (54 years old), he narrated 

the movement of houses inward the foot of Mount Ranawan, the opposite side facing 

Mount Balika and Mount Magluko (See Figure 81). Mr. Renangyan notes, “We 

specifically situated the houses near the plains where we can cultivate rice and corn 

fields. At that time, American missionaries arrived that taught as irrigation channels 

and modern agricultural practices. However, at that time, around 1907, most of the 

Mangyan Iraya still practices gathering food in the forest and kaingin. The 

residential village that you see now used to be home to big trees. The community was 

once a forested and woodland forest before one even reaches the foot of Mount 

Ranawan.”  
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In addition, it is found out that the inward spread of the house clustering can 

be deduced to three reasons (a) need to situate houses near the forest for gathering 

and cultivating food staples since the original houses were situated closer to the 

plains that are currently used as rice and corn fields, (b) influence of the American 

missionaries during the 1907 who situated the first farm school and dormitories 

nearer to the foot of Mount Ranawan, and (c) availability of spaces to erect a house 

in the plains becomes more available due to the incoming of Chinese loggers that 

clear cut the trees in the sitio. The Mangyan Iraya then simply resorted to use the 

space to erect their houses since the plain itself was already deforested.   

Figure 80. Result of the supervised sketching with Mr. Ferdinand Renangyan where he shows how 

the inward spread of the houses as the American missionaries arrive in the sitio.  

 

 

 

Existing Rice Field 

 

First house  

 

Second house  

 

Third house  

 

In here, Mr. Renangyan 

explained that the first house of the sitio 

is facing of what is currently the rice 

field. The second house was somewhat 

inward going opposite the rice field and 

towards Mount Ranawan. The pattern 

goes on that resulted to the inward 

spread of the house towards the foot of 

Mount Ranawan and the nearby forest 

edge.  

 

Figure 79. Division of house clustering as the house settlement spreads inward towards the foot of Mount 

Ranawan. Yellow = Location of first inhabitants in the sitio. 
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The Mangyan Iraya settlement or locally known as guraan is composed of 

unstratified, unsegmented neighborhood like community which has a total of 90 

families and an average of 5-7 members each. The sitio has a total of 450 members 

that are a mix of Mangyan Iraya and outsider tribe or race. The most common 

concept mentioned by the informants is the desire to live together based on kinship. 

Although, this does not apply all the time, most of the house clustering is resulted 

from the family ties and the desire of the parents to have their sons and daughters 

remain living near them even after marriage. This remains the most common 

conception. To some, the availability of space for a potential house structure and 

being near their neighbors that have close friendship. To summarize, the clustering 

is a result of (a) desire to have close kinship living next to each other, and (b) having 

close relationship with members of the tribe that one chooses to be neighbor with.  

The behavior of closely erecting houses next to each other is described by 

an intrinsic and uniquely Mangyan Iraya concept called “sama-samang 

namumuhay” (living together). Although remains a simple phrase, the Mangyan 

Iraya takes pride in understanding that a community like a residential village must 

be tied by either (a) family tie or (b) ability to adhere to the laws of Mangyan Iraya 

as a peaceful tribe. This inherent Mangyan characteristics is also documented by 

several other ethnographic studies in other Mangyan tribes such as the Hanunuo tribe.  

Fig. 81. Mount Magluko and Mount Balika as the everyday view of the first family inhabitants of Sitio 

Calomintao.   
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In a series of separated interviews with several informants, the idealization 

of connecting the spaces within and outside the residential village is possible if one 

chooses to live with nature harmoniously. For example, “Here in my house, I opened 

up the eastern side with windows so I can see the beautiful mountains, sunrise and 

even full moons. These gives good fortune. When I go outside my door, I have home 

gardens near my house as well. If I walk outside a little father, I still see my 

neighbors. We don’t like being in an immensely quiet place. We need our neighbors.” 

Mrs Alisia Pasipiko (40 years old) notes. To add, “We receive good blessings and 

fortune and bountiful harvests because we know how to preserve the natural 

resources like the waters, the forests, and the mountains.” Mr. Paulo Cauayan (40 

years old) explains. “Fearing the spirits in the creeks, in small streams, foresta and 

mountains allows the sustenance of the entire village. We fear these spirits, we 

respect them”, Mr. June Pasipiko (44 years old) supports Mr. Cauayan’s response.  

To summarize, the residential village remains both unique and connected to 

its landscape based on the intrinsic understanding and strong belief system on the 

ability of forces of nature to shower blessing, protect them from harm and providing 

bountiful harvest. The mountains provide great scenic views and protect the sitio 

from strong winds. The rivers and nearby creek signify good fortune and health. The 

ridges and the rivers are connected as the two mountain ridges give life to most of 

these bodies of water. The forest becomes an area for cultivating and gathering staple 

food, but a significant space to source out most of the structures and foundation of a 

house structure. The rice and corn paddies, although, remain a modernized farming 

practice as recognized by the informants, have also become an everyday part of the 

landscape and activities of the Mangyan Iraya. Meanwhile, apart from one’s house 

and private home gardens, the rest of the spaces in the sitio remains communal and 

readily shareable to everyone. The activities within these spaces vary but these are 

important social spaces where the Mangyan Iraya meets and talks about their harvest 

and kaingin farms. These communal spaces shows the spirit and camaraderie of 

Mangyan Iraya to live harmoniously and reflected in the concept of ‘sama-samang 

pamumuhay”.  

Common to communal spaces that build social resilience is the old trees that 

become a meeting place for the Mangyan Iraya and the Pagbahan River (See Figure 
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82, 83). These spaces are public and open for enjoyment. Be it children, parents, or 

chief captain and elders enjoy these common spaces. The significance of these spaces 

are not seemingly recognized as a space for enjoyment but also space to reflect on 

the past and the heritage of the Mangyan Iraya. In a similar note with Mr. Reynaldo 

Renangyan (59 years old) adds, “Whenever I feel lonely or just simply have extra 

time, I would go to the old big trees in the sitio. In here, sometimes I meet my 

childhood friend and talk about the things we do when we were a child. Whenever I 

see kids playing under these trees, I sometimes wonder once they grow up they would 

talk about their childhood memories, too”.   

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 
Fig. 83. Some of the old trees in Sitio Calomintao that are also used as a communal space where 

adults meet and kids play.  

 

 

 

Fig. 82. The Pagbahan River enjoyed by the Mangyan Iraya as a communal space. Various activities 

are done here but typically used for swimming and washing clothes.  

 

Image sources were accessed from 21st centuryblogspot.com   
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5.2 Chapter Conclusion 

The Mangyan Iraya settlement or locally known as guraan is composed of 

unstratified and unsegmented neighborhood like community which has a total of 90 

families and an average of 5-7 members each. Four to six houses are clustered 

together in different sections of the sitio as a result of concept called ‘sama-samang 

pamumuhay’ (living together). The Mangyan Iraya believes that safeguarding the 

natural resources around them also safeguards the sustenance of the community. For 

example, they believe that the course of the rivers and waters should not be trapped 

nor disrupted because it brings luck and good health to the inhabitants. With it, they 

must take care of the forests and the mountains because these brings life to the waters 

around them. The Mangyan Iraya’s sincere appreciation of nature reflects their 

intrinsic character of being a peaceful and friendly tribe, characters that have been 

documented by several other ethnographers. The spaces within the residential 

community is connected to the outside landscape features through (a) belief that 

spirits in these pristine landscapes such as creeks, rivers and sacred forests protect 

them to sustain the lives of the community, (b) the allocation of windows in each 

houses enables the Mangyan Iraya to connect with the axis of sunrise and full moon 

that brings luck and dictates a bountiful harvest, (c) the communal spaces that allow 

the locals to reflect on their heritage, appreciate nature and remember the past. The 

sitio is considered as an auspicious site because of (a) strict adherence to asking 

permission with the spirits, (b) proximity to water source and (c) accessible forest 

and mountainous spaces. 
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VI. BUNDOK (MOUNTAINS) 

 

 

This chapter introduces the landscape domain bundok or mountains. The 

interpretation was done through an archived poems found by the researcher and 

personal accounts of the informants. In here, the landscape domain gubat or forest is 

also discussed simultaneously, albeit two different feature, the mountains and the 

forests are perceived interchangeably based on the desired referencing of a local. 

Many features of the two domains remain overlapping based on the ethnographic 

result.  

 

6.1 Bundok (Mountain) 

 The mountains are viewed as the most important heritage136 for the Mangyan 

Iraya. The tribe considers the mountain a place where their identity and DNA are 

embedded. An informant strongly said, “If you think of Mangyan Iraya, or Mangyan 

in general, you will think about the mountains. This is us. This is part of our heritage 

and ancestral beliefs.” In several occasions of the study, the mountains are 

repeatedly referred as ‘sa amin/amin’ (ours), ‘talagang dito na kami’ (We are 

certainly accustomed here), and ‘dito na kami sa binigay ng aming mga katutubo’ 

(We are settled here as it is given to us by our ancestors). Such vibrant and full of 

pride association to a place proves how the Mangyan Iraya includes the mountains 

in their world view137.  Such repetition also qualifies an understanding as the 

‘concept of place’ where the Mangyan Iraya imaginatively interprets the mighty 

mountains around them. 

 In order to understand the world view of Mangyan Iraya, the landscape domain 

‘mountain’ must be understood clearly. The mountains surrounding Sitio  

 

_______________________ 

136 Heritage is defined as features belonging to the culture of a particular society, such as traditions, 

languages, or buildings that were created in the past and still have historical importance. Cambridge 

Dictionary. Accessed from dictionary.cambridge.org   
137 World view is the way they see and understand the world, especially regarding issues such as politics, 

philosophy and religion. Accessed from collinsdictionary.com COBUILD Advanced English 

Dictionary. HarperCollins Publisheres   
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Calomintao extends for hundreds of kilometers, crossing geopolitical borders and 

provinces (See Figure 84). In fact, the islands of Mindoro is divided by inward 

mountain ranges, among of which is Mount Halcon that divides the Occidental from 

Oriental Mindoro. The mountain runs from north to south of the island. It is in this 

conceptualization that the Mangyan Iraya also divides their land properties based on 

mountains. To understand this, the concept of ancestral land and ancestral domains 

must be discussed.  

 

 

 

 

 

 

 

 

 

 

 The mountains are viewed as the most important heritage of the Mangyan 

Iraya tribe. The lupang ninuno (ancestral domains) extends to tens of mountain 

ranges (kaguluran) that circumnavigate the islands of Occidental Mindoro. While the 

lupaing ninuno (ancestral lands) possesses the spirits of the Mangyan’s ancestors, 

their stories and teachings that transfer from generations to generation. For the 

Mangyan Iraya tribe, recognizing the boundary of their land domains showcases 

their character of being respectful and maintaining peace with others. Mr. Paulo 

Cauayan (40 years old) reiterated the difference between lupang ninuno (ancestral 

domains) and lupaing ninuno (ancestral lands). Typically, the outsiders often 

mistaken these two interchangeably but for the Mangyan Iraya their names are 

metaphorically imprinted in these spaces.  He said, “The lupang ninuno (ancestral 

domains) contains the legal land property of all the Indigenous communities in the 

islands of Occidental Mindoro. A member of the community from another ethnic 

group are not allowed to enter these territories, more strictly to hunt and utilize the 

natural resources within these domains.” The Mangyan Iraya owns an estimated 

98,000 hectares of ancestral domains138. Normally, an ancestral domain contains tens 

Figure 84. Map of 

neighboring 

municipalities 

showing how the 

geopolitical division 

of Occidental 

Mindoro are bounded 

by ancestral domains 

that are mostly 

mountain ranges. 

 

 



130 

 

of mountain ranges that are divided based on geopolitical boundary of the 

municipalities in a province. The legal land titles are bestowed to the Mangyan Iraya 

tribe along with other Indigenous tribes such as the Mangyan Alangan by former 

President Benigno S. Aquino III on November 15, 2012 in celebration of the 62nd 

founding anniversary of Mamburao as the capital of Occidental Mindoro139 (See 

Figure 85).The Mangyan Iraya tribe owns more than 20 of these mountain ranges 

that are situated in the political boundaries of Sta. Cruz. The ownership of these 

mountain ranges goes similar to the other neighboring Mangyan Iraya tribes in the 

municipalities of Mamburao and Abra de Ilog. The ancestral domains extend to the 

deep parts of the mountains. The Mangyan Iraya places muhon (boundary markers) 

or strong wood species like Apitong (Dipterocarpus grandiflora) to mark the 

boundaries of each domains. Mr. Eddy Maligaya (53 years old) shares the history of 

how the Mangyan Iraya owns the mountains, “The only thing that we inherited from 

our ancestors are the mountains. Before, our tribe lives along the beaches but after 

the colonizers invaded most of our tribes, our ancestors moved to the mountains, and 

later granted the legal right of these ancestral domains. 

 

 

 

 

 

 

 

 

 

 

 

 

_______________________ 

138 21st Century Blogspot (2012) Titulo ng Lupaing Ninuno. Accessed from 

21stcenturyblogspot.blogspot.com. Retrieved November 22, 2012 
139 Ibid. 

Figure 85. On November 15, 2012, the different tribes of Mangyan Iraya and neighboring tribes such as 

Mangyan Alangan gathered to be bestowed with the legal land title of the ancestral domains 
spearheaded by former President Benigno S. Aquino III. 

Image source: 21stcenturyassociationblog.blogspot.com. Retrieved November 12, 2012 
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 The lupaing ninuno (ancestral lands) pertains to the land property of one 

family.” Mr. Cauayan added. The ancestral lands are also often referred as teritoryo 

(territory). “The rule for ancestral domains of strict compliance to the utilization of 

natural resources within these territories without the permission of the family applies 

in the ancestral lands. By our tradition, the ancestral lands are inherited of Tiribisa 

that is inherited by my parents will be transferred to me, to our eldest and youngest 

sibling once my parents become ill or die.” Mr. Cauayan explained carefully. Mrs. 

Caridad Cauayan (69 years old), mother of Mr. Paulo Cauayan, being belonging to 

the first three families in Sitio Calomintao with the Bernardo and Pasipiko family, 

explains, “Long ago, the three families have divided the mountains [referring to the 

ancestral domains] to each family that has become the ancestral lands owned by our 

families today. This can be traced back to the time of our first ancestors (ninuno)” 

(See Figure 86). “Lolo pa ng aming luluhin” (Grandfather of our grandfathers), Mr. 

Arnold Bundo (40 years old) added referring to the lands that are inherited from their 

ninuno (ancestors).  

 

 

 

 

 

 

 The use of mountain to biophysically divide the communities, the land 

properties of the inhabitants particularly the Indigenous communities that amass 

hectares of ancestral lands and domains, the Mangyan Iraya developed an 

imaginative system of naming their mountains. As equally as important as dividing 

their properties, the tribe believes that the world around them has similar 

conceptualizations that are familiar to them.  

 Symbolic meanings140 are a result of cultural conceptualizations of one 

community. These are not simply intrinsic qualities of a physical space or a  

_______________________ 

140 Kim, S.K (2016) Winding River Village: Poetics of a Korean Landscape. The ACLA Press: Seoul 

National University, 36  

 

Figure 86. (Left) Mrs. Caridad Cauayan (69 years old), (middle) Mr. June Pasipiko (44 years old), 

(right) Mr. Babit Renangyan (55 years old) came from the family of the first three family lineage that 

resided in Sitio Calomintao. The third family came from the line of Bernardo family.   
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It is through the cultural meanings141 that the past experiences of a cultural group 

like the Mangyan Iraya have applied in their conceptualization of the landscapes 

around them. These cultural influences speaks a lot about how groups of people 

interpret their landscape. It can be argued that these interpretations alone remain 

unique to a person, or to a cultural community because of their personal lenses 

imbued in the landscape. Such meanings are transferred socially and specifically 

taught to the next generations.  

The Mangyan Iraya’s ingenuity in naming their mountains protrudes their 

imagination and deep appreciation to its natural beauty. Mountains are named based 

on (a) their perceived appearance and (b) the persistence of dominant tree species or 

wildlife that exist there (See Figure 87). For example, Mr. Paulo Cauayan explains 

the meaning behind the name of Mount Binuyos that resembles a well-combed hair 

of a girl mainly because of the dominance of cogon grasses (Imperata cylindrica) on 

top of the mountain. “Parang pinuyos142.” (Like it is well-combed), Mr. Cauayan 

added. While Mount Malabanig  

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

_______________________ 

141 Geertz, C (1973) The Interpretations of Culture. Basic Books, 9 
142 Pinuyos in Mangyan Iraya or pinuyod in Tagalog meant that something is combed or tied together.  

Figure 87. Conceptualization of mountains based on the perceived world view of the Mangyan Iraya.  
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resembles a banig142, a traditional mat used for sleeping. The mountain is also 

dominated by cogon grass (Imperata cylindrica) that when being blown by strong 

winds, the grasses look like the patterned traditional mat. Another nearby mountain 

is Mount Balaoy where a locally known bird ‘balaoy’ that swiftly flies in between 

the Balaoy creek143 and the mountains can be abundantly found. It is also through 

this bird species that the nearby creek is named after. Meanwhile, Mount Balika tells 

a different story. The mountain’s elevation ranges are used by the Mangyran Iraya 

to navigate their way home. Balik144 means ‘to come back’ which later becomes 

‘balika’, the name of the mountain. Mount Labnigan is believed to be where the 

souls of kids go. To avoid, parents normally call their children to go back to their 

houses as early as 4-5:00 o’clock. Parents scream “Lagyu, lagyu.” While calling their 

children so the souls won’t go anywhere, particularly in Mount Labnigan.  On the 

other hand, Mount Ranawan, the mountain closest to Sitio Calomintao came from 

the word ‘tanaw’145 which means to ‘to overlook over’ or ‘to see’. The mountain 

serves as a good vantage point to overlook the entirety of Sitio Calomintao and its 

nearby landscape feature from certain elevation. From the mountain, an image of a 

simple rural living persists enveloped by cultural beliefs and mutual understanding 

with nature. Interestingly, a mountain famous not only to the Mangyan Iraya but also 

among the Tagalog is Susong-dalaga146 that resembles a woman’s breast from which 

got its name from (See Figure 89).  

 

 

 

 

 

 

 

 

_______________________ 

142 Banig is often made of dried leaves of plant locally known as buri (Fimbristylis utilis) or reeds. 

Tagalog Lang (2002) Banig. Tagaloglang.com  
143 Balaoy creek will be explained further in the discussion of landscape domain ‘ilog’ rivers.   
144 Balik means to come back or return to.  
145 Tanaw in Tagalog means ‘to look over’ or ‘to see’. 
146 Susong-dalaga  translates as ‘woman’s breast’ in Filipino.  

Figure 88. Mount Binuyos resembling a combed hair of a woman due to the dominant cogon grass at the 

mountain peaks, while Mount Malabanig resembles banig, a traditional woven mat.    

MOUNT BINUYOS MOUNT MALABANIG 
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Apart from using a local name of a wildlife and imaginatively interpreting 

the shapes of mountain ranges, the Mangyan Iraya also uses local tree species that 

abundantly thrives or are specifically remembered by the Mangyan Iraya due to its 

special characteristics. For example, Mount Naburo is named after a famous local 

fruit tree called bugaran or buruan (See Figure 90). Mount Diplo, another 

neighboring mountain that surrounds Sitio Calomintao is named after diplo tree 

(diplo, Diplorhynchus condylocarpon) that grows abundantly in that mountain area. 

The diplo tree’s nearest family is rubber tree (See Figure 91).  

 

 

 

 

 

 

 

 

 

 

 

 

 

  

 

Figure 89. Susong-dalaga or woman’s breast.     

Image source: Accessed from Mr. Allan Siquico 

Figure 90. Fruit of a local tree called 

‘bugaran’ or ‘buruan’ from which Mount 

Naburo got its name from.  

 

Image source: 

21stcenturyassociationblogspot.com taken 

by a person goes by the  pen name ‘Rea’. 

Figure 91. Diplo tree (Diplorhynchus 

condylocarpon) from which Mount Diplo got its name 

from.   

 

Image source: pza.sanbi.orgsite taken by S.P Bester 
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Figure 92. Some of the mountains surrounding Sitio Calomintao. 
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Figure 92. Continuation. Some of the evocative view of the mountains around Sitio Calomintao.  

MOUNT DIPLO MOUNT BINUYOS 

MOUNT BALIKA MOUNT RANAWAN  

MOUNT MAGLUKO MOUNT MABURO 
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The Mangyan Iraya accepts the influence of biophysical interpretation of 

landscape features. However, inherent to them are also the influences of cultural 

beliefs in the form of myths, folklores, and shared-stories (saling-kwento). The 

concept of saling-kwento echoes the characteristics of the Mangyan Iraya of strictly 

following the teachings of their ancestors, and respecting the cultural beliefs the 

members have accustomed to. People have learned to limit their experiences and 

based their world views through myths, rituals and religious systems147. Micea Eliade 

says, “The sacred reveals absolute reality and at the same time makes orientation 

possible; hence it founds the world in the sense that it fixes the limits and establishes 

the order of the world.148”. Experiences are vital in the survival of Indigenous 

communities. Such experiences are transferred through social interactions and 

transferring Indigenous knowledge. For example, concepts of ‘sacred’ and ‘fear’ are 

imposed in the graveyards of the Mangyan Iraya. In here, the concept of ‘cosmos’ as 

introduced by Eliade satisfactorily answers the questions on how experiences are 

imprinted in the landscape.  

 The sanctity of mountains are dictated by two factors: (a) saling-kwento 

(shared-stories) that ispiritu (spirits) and bantay (guardians) roam around in a 

territory, and (b) the existence of semeteryo or wakasan (cemeteries). The pristine 

mountain landscape surrounding Sitio Calomintao attests to the strict obedience of 

the Mangyan Iraya tribe with this belief concept (See Figure 93).  

 

 

 

 

 

 

 

 

 

_______________________ 

147 Kim, S.K (2016) Winding River Village: Poetics of a Korean Landscape. The ACLA Press: Seoul 

Nat’l University, 38 
148 Eliade, M (1957) The Sacred and the Profane, New York: Harcourt, Brace & World, 30 

Figure 93. 

The sacred 

Mount 

Magluko 

remained 

pristine due to 

the strict 

compliance of 

‘sacred’ or 

sagrado.  
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A common example of ‘sacredness’ and ‘fear’ are the sacred mountains 

declared as an auspicious area for graveyards. The Mangyan Iraya considers the 

wakasan or sementeryo (cemeteries) as sacred spaces that are part of the mountains. 

These cemeteries are believed to be a vessel to connect to their deceased loved-ones 

and ancestors. Mount Ranawan, Mount Magluko and Mount Ginaray are three of the 

sacred mountains where the Mangyan Iraya situates their cemeteries. It is because of 

this belief that they don’t allow outsiders and those belonging to different ethnic 

groups be buried in their cemeteries. Mrs. Caridad Cauayan (69 years old) shares, 

“We don’t allow outsiders to be buried in our sacred mountains; only those who 

belong in our race and family tree line. We don’t bury our members in the plains so 

the mountains are the best option.” Normally, original members of the Mangyan 

Iraya tribe are buried in the cemetery closest to the village while those outsiders are 

sent to upper often farther portions of the mountain (See Figure 94, 96).  

 

 

 

 

 

 

 

While to commemorate, a tradition of planting an inyam (Antidesma bunius) 

tree and kalumpang (Sterculia foetida) tree are being strictly observed (See Figure 

96). These trees are adored for its beautiful flowers while the growth of the tree 

reminds the time of the passing of their family members. The Mangyan Iraya 

intentionally clears certain part of the mountains for the cemeteries. Mr. Felipe Gado 

(68 years old) explains lawag as parts of the mountains where a ritual with the same 

name are performed to determine whether certain parts of the mountains can be 

cleared for kaingin (slash-and-burn) farms and for  

 

Figure 94. Location site of graveyards based on the 

close kinship of the deceased to the original inhabitants 

of Sitio Calomintao.   
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Figure 96. Two of the trees that are planted in the cemeteries. (Right) Inyam (Antidesma bunius), 

(left) Kalumpang (Sterculia foetida). 

 

Image source: Accessed from (left) monaconatureencyclopedia.com and (right) 

creativecommons.wikimedia.org. 

 

Figure 95. In a community participatory mapping session with Mr. June Pasipiko (44 years old), 

he drafted the location of the two cemeteries near Sitio Calomintao (bottom pin) and Sitio Nabaye 

(top pin). 
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sementeryo (cemeteries). In a result of supervised sketching, Mrs. Caridad Cauayan 

(69 years old) describes the graveyard of Mangyan Iraya (See Figure 97). Today, the 

Mangyan Iraya places a pile of rock and wooden cross at the place where the 

deceased body is buried. However, before, the bodies are specifically placed next to 

a tree in the mountain. A wooden plank is placed next to the pile of rocks and tree to 

signify that a body was buried there. This immediately declares as a sacred space. 

Sometimes, the locals will avoid such places as a show of respect and giving peace 

to the dead person. Later on, the Mangyan Iraya understands that the bodies should 

be placed in one place in the mountains. According to the informants, “There are no 

other places, we will bury them in the mountains because this is us, and this is where 

the Mangyan Iraya imprints our identity.” Mrs. Cauayan further explains. In the 

long practice and tradition of Mangyan Iraya, whenever one sees a wooden plank 

erected in an area, the place is immediately declared as a sacred space and must be 

respected at all times.  

The elders seek permission to all spirits within the area such as taong balete 

(spirits in the balete (Ficus indica) tree), taong lupa (spirits underground), taong 

bokal (spirits in spring) and look for signs for the persistence of bad spirits. There 

are also spirits that reside in huge stones found on top of the mountains, taong bundok 

(spirits in the mountain) as others like to call it. The word ‘tao’ in Tagalog pertains 

Figure 97. Comparison of old and current practice of burying bodies. Result of supervised sketching 

of the graveyards of Mangyan Iraya. In here, rocks and wooden cross are used to signify graveyards.  

 

Before: The Mangyan Iraya chooses a special 

tree in the forest and places their deceased 

relatives under the tree with a pile of rocks and 

erects a wooden cross on top of it. 

 

Now: Through the process of lawag the Mangyan 

Iraya chooses a specific piece of land in the 

mountain where they situate their deceased bodies. 

Trees like kalumpang and inyam are planted to 

commemorate their families.  
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to a human being or a person, however, the Mangyan Iraya typically refers the word 

to spirits guarding the nature while ‘Mangyan’ or ‘Iraya’ are used to refer to a person 

and members of the community. Moreover, these spirits typically answers in the 

form of dreams, sightings of bad omens or simply feeling ill after the ritual.  

The fear to get punished by the spirits drives the Mangyan Iraya to adhere 

to the sanctity of mountains. Mr. Pablito Makintab (37 years old) said, “Wala na 

ring sumusubok.” (Nobody dares [to enter the sacred forests and mountains]. 

“Typically, in the middle of mountains that are far reached from the nearest village 

is where the ispiritu (spirits) and bukaw (malevolent ghosts) reside. “Kapag umabot 

ka na sa alanganing oras, may mararamdaman ka na.” (If you reach to wee hours 

in the mountains, you will surely feel something.” Due to the Mangyan Iraya’s long 

persistence in the mountains, they developed a sense of intrinsic connection that 

allows them to vibe whether spirits and malevolent nature forces are around them. 

This connection together with the shared-stories transferred through time, the respect 

for sacred mountains allowed the preservation and conservation of the pristine 

natural landscape of the mountains. It can be inferred that this preservation imprints 

the Mangyan Iraya character being a soul protector of nature, a definitive landscape 

identity the Indigenous community proudly follows and shares to neighboring tribes 

and outsiders. This is another reason too that enables the mountain as a form of 

heritage that is uniquely Mangyan, a true Indigenous sustainable concept dictated by 

beliefs and adherence to the laws of men and the laws of the tribe.  

The mountain serves as a place for leisure as well as to appreciate the God-

given natural beauty of Apo Iraya. Seemingly, the mountain provides cultural 

ecosystem services149 the Mangyan Iraya enjoys in a variety of ways. For example, 

the mountains become their galaan (places to roam around). They roam around their 

territory for four reasons (a) to tend to their taniman (farms) (b) feel the cool breeze 

up in the mountains and inside the forest (c) to look for food and (d) sometimes to  

_______________________ 

149 Cultural ecosystem services are services such as aesthetic, spiritual, educational and recreational 

benefits the nature provides. Millennium Ecosystem Assessment (2005) Ecosystem and Human Well. 

Accessed from milleniumassessment.org 
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destress and take away their sadness. While these reasons remain overlapping with 

universalism and utilitarian purposes, it is very much evident that the mountain 

landscape works in a multi-layered and often insurmountable multi-functional ways. 

Mrs. Nelia Sulita (68 years old) narrates her experience of going up to the mountains 

to see the plains, the neighboring mountains and the sea. “Sa mga bulubundukin150, 

doon sa magandang simoy na hangin ay nakatanaw ka sa kapatagaan. Doon na 

lamang kami nagpapalipas ng kalungkutan. Sa bundok maganda talaga.151” (On top 

of the mountains, we enjoy the cool breeze as well as the overlooking sight of the 

plains. This is where we spend time to pass our sadness. It is incredibly beautiful in 

the mountains.” (See Figure 98). The natural beauty of the mountains and a sense of 

home aids away the loneliness and problems of the Mangyan Iraya. With this, a sense 

of ownership is felt by the Mangyan Iraya in these mountains rather than in the plains. 

“Dito nga ang aming galaan. Hindi naman amin ang patag.” (This [in the mountains] 

is where we roam around. The plains aren’t ours.), Mr. Rene Boy Tobias (52 years 

old) reiterated. Furthermore, Mrs. Caridad Cauayan added, “Parang tiwala” (You 

feel unconcerned. It is far from our community so it is really quiet and peaceful. You 

are alone with just the birds singing and the bountiful trees. There will be no need 

to spend money because everything you need are there.” The mountains then provide 

a sense of comfort and complacency to the Mangyan Iraya, a rather feeling of trust 

dependent and associated to the landscape. 

The Mangyan Iraya’s perception of the mountain landscape influences both 

their behavior and intrinsic understanding towards nature. Mr. Reynaldo Renangyan 

(59 years) shares, “This is where I was born. We grew up seeing these mountains 

around us and with it are the traditions, and farming practices. We hardly feel we 

are trapped or encaged here.” Consequently, being born surrounded by natural 

landscape heavily influences the way of life, practices, and understanding about the 

world around them. In the case of Mangyan Iraya, apart from the romantic 

association of lanscapes, the utilitarian and multi-funcionality of the mountain 

landscapes instigates a comprehensive lifestyle.  

 

_______________________ 

150 Bulubundukin translates as ‘mountain ranges’ or ‘series of mountain ranges’.  
151 In Filipino, the word ‘talaga’ is oftentimes used to emphasize something. Mrs. Nelia Sulita using ‘talaga’ to 

emphasize the beauty of the mountains.   
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A prose written by a 15-year old Iraya named Roel Segunda talks about his 

experience in the mountains and how the landscape makes her feel. The prose talks 

about the difficulty of life living in the mountains and being far from the lowland 

communities and marketplace. However, the appreciation of the twilight and sunrise 

remind the author a lot about the beauty of nature and how mountains are adored by 

the Mangyan Iraya.  

 

 

 

 

Figure 98. Images of the mountain peaks surrounding Sitio Calomintao.   

 

Images accessed from the archive of Department of Environment and Natural Resources (DENR) 

Mamburao.  
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Ang Buhay ko ay Tulad ng Isang Sulo, 

Minsan Maliwanag, Minsan Madilim 

 

Pinanganak ako sa kabundukan ng amnay 

doon ko naranasan ang kalungkutan ng 

sapitin ko ang bawat 

umaga tilabang kaysaklap mabatid ang 

bukang liway-way sindilim ng gabi. 

Kaypait lunukin kaypait isipin ang liwanag 

ng araw biglang didilim. 

 

Ang kabundukan kasaysayan ng aking 

buhay tungkol sa bawt umagang 

kaylungkot kahit kayliwanag ang sikat 

ng araw malungkot parin ako kasinga 

ang lagi kung nakikita sa bawat umaga 

sa paligid ng aming bahay ay malaking 

mga punong kahoy. Wala din akong 

ibang naririnig ng mga ingay ng 

sasakyan ang naririnig kulang ang mga 

lagas-las ng mga batisan at uni ng mga 

ibon sa gubat. 

 

Ng umidad ako ng 15 years old sa 

kabundukan ng amnay naranasan ko 

ang kahirapan at lungkot sa buhay ko. 

Kasi walarin kami sapat na pagkukunan 

ng aming kinabubuhay sa araw-araw. 

Kasinga malayo kami sa bayan kaya 

hindi kami naka baba agad para bumili 

ng mga asin o bigas. Kasi ang dahan 

naming ilog malakas ang agus kapag 

naman sa bundok kami dadahan 

masyadunang malayo. dalawang gabi o 

talong araw ang lakad. 

Iyan ang aking kasaysayan kong bakit 

tinulad ko sa isang sulo ang buhay ko sa 

Kabundukan……………… 

My Life is like a Dagger, 

Sometimes Bright, Sometimes 

Dark 

 

I was born in the mountains of 

Amnay where I experienced sadness 

every morning. 

It seems like terrible to witness the 

twilight dark 

It is painful to swallow, painful to 

think that the brightness of the day 

turns dark in an instant. 

 

The mountains become a history of 

my life. It is about every sad 

mornings even if the sun shines so 

bright. Despite this, I am still sad 

because everything I see every 

morning are the trees and barely 

hears the sound of moving cars.  

The only thing I hear are the 

gushing waters of the river and the 

singing birds in the forest. 

 

When I reached 15, it is the 

mountains that I feel the true horror 

of poverty and the sadness it brings 

in my life. It is because we have no 

enough sources to get our daily 

basic needs, because we are far from 

the nearest town.  

 

We can’t possibly go down to buy 

salt or rice.  

The movement of the river is fast 

and strong. If we take the roads in 

the mountain, it will take two nights 

and three days to reach.  

This is the history of why I find my 

life in the mountains similar to sulo 

(dagger).  

Mountains. 

 

A contrasting yet another prose written by an author under the penname Roel 

metaphorically shares how the mountains provides sustenance to the Mangyan Iraya.  
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Bundok ng Amnay 

Ang bundok ng amnay at ay daluyan 

ng buhay ng mga mangyan ang mga 

punong kahoy ay 

kanilang silungan. Bungang kahoy ay 

nakapaligid. Masarap namnamin mga 

katas ng mga uway 

kanilang kinabubuhay. Kung may 

pagasa ba ang tanong? Ang likas na 

yaman ay nakakatulong 

sa habang buhay ng mangyan at hindi 

naka pag-aaral. 

Mount Amnay 

 

The mountain of Amnay is where life 

flows for the Mangyan. The trees are 

their shelter. The fruit trees surround. 

And how sweet to take the saps of 

bamboo shoots. If the question is, “is 

there a hope?” The natural resources 

helps for the rest of the lives of the 

Mangyan, even to those who couldn’t 

study.  

 

A prose written by the same author talks about the richness and beauty of 

the mountain landscape.  

                            Likas na Lupa 

Ang lupa may kalikasan tulad ng mga 

bundok dagat at ilog kay dalisay pag 

masdan bulak lak sa 

parang bubuyog nag liliparan. 

Kaydilim ng gabi kaylungkot 

pagmasda langit ang iyong tanong 

ng iyong kasagutan. Sa gabing 

liwanag ng munting bitwen. Salangit 

kumikinang. Ang sinag ng 

araw sa paligid ng kabundukan ang 

amog sa gubat at nagkanda laglagan. 

Sa lupang matibay at 

malaman inuming ng tao nag mula sa 

batisan. 

Riches of the Ground 

The land has its own environment like 

the mountains. Like the rivers and the 

sea, the flowers invite me to adore like 

the bees that fly around. The night is so 

dark, so lonely to look at. The skies 

receive the questions to your answers. 

In the nights that are bright, the stars 

shines so bright. In the sky they shine. 

The rays of the sun light up the 

surroundings and the mist in the forest 

disappears. In the strong land, the water 

for the people comes from the riverine 

areas. 

The mountains and its resources allows the persistence of the Mangyan Iraya 

ever since the time they moved to the mountains. This goes similar with the 

neighboring tribes and of those from different mountain tribes. Their survival 

depends entirely on (a) ability to gather food and plant in the mountains, and (b) 

ability to properly ask for permission to the spirits. However, the mountains, despite 

being the obvious immediate food provider for the Mangyan Iraya, also functions 

ecologically and corresponds to climate-related threats. The mountains that stood 
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mightily around Sitio Calomintao protects the village from strong winds and heavy 

typhoons. In a supervised sketching152 session with Mr. Luisito Damiray (52 years 

old), he explains how the mountains give life to major arterial river networks that 

sustains Sitio Calomintao (See Figure 99). “I am drawing here the gulod (mountain 

ledge) that gives life to the waters of Pagbahan River. These ledges make up the top 

most and highest parts of the mountain133 that sustains most ilat (streams) and ilog 

(rivers). Unlike other rivers, the Pagbahan River now depends on the waters from 

these mountains due to the construction of the dam. However, beforehand, the waters 

that run here came from open and major river networks that run to the entire islands 

of Mindoro.” Mr. Damiray added, “Nakaasa na laang.” ([The waters] now only 

depends [on the mountains]. The drawing shows how the rivers situated next to the 

sitio are being dependent to the waters along the streams running along the ridges, 

and how these ridges strongly influence the flow and current of the river during rainy 

season. Mr. Damiray explained that unlike other rivers from which sources are open 

and run along great distances, for rivers similar to the Sitio Calomintao, normally, 

the sources of the water are highly dependent to the mountains. Furthermore, the 

Mangyan Iraya remains to understand that the mountain ranges that surround Sitio 

Calomintao protects and regulates the amount of heavy rainfall and strong winds that 

hit during the monsoon. This understanding stands firm despite still being mostly 

dictated by their beliefs in spirits and guidance of their gods. On a similar stance, Mr. 

Pablito Makintab (37 years old) shows his gratitude for the mountains in allowing 

assistance whenever the rivers overflow. He said, “Here in our community, the 

mountains become the most important for us whenever the rivers overflow and 

flashfloods reach our houses. Mainly because of the small streams (ilat) and trees in 

the mountains, somehow the waters are regulated by nature.” 

The relationship in the landscape may be reflected on the intimate 

attachment of the Mangyan Iraya for the landscape. Their interpretation resulted to 

close association of one landscape feature over the other. For example, the case of 

_______________________ 
152 Oftentimes, during a supervised sketching session the researcher draws the diagram and being 

guided by the informants. The session with Mr. Luisito Damiray was the first sketching attempt done 

by the informant himself. This provides a stronger evidence of traditional knowledge-based 

qualitative research. 
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the mountains and the rivers. While the rivers and streams and given life, the water 

provides the forest and mountainous landscape thriving. The Mangyan Iraya sees 

this mutual relationship similar to how the tribe are sustained by the natural resources 

around them. While the relationship and association of concepts to the landscape are 

still influenced vastly by the cultural belief systems of the Mangyan Iraya, the tribe’s 

appreciation of these landscape features remain personal, creative and vigorous.  

 To further understand the functionality of mountain landscape is to fully 

grasp the biophysical elements that make such functions work (See Figure 101). 

During the fieldwork and social learning processes, the mountain landscape is 

discovered to have three distinctive spatial references addressed by the informants: 

(a) gulod (mountain ledges) (b) hulo (deep mountain side) (c) baba or paanan ng 

bundok (foot of the mountain). It is understood that these references do not 

accurately encapsulate the generality of the spaces found within these spaces, 

however, these areas represent (a) a distinctive landscape feature that makes a 

specific feature more generalized, (c) a utilitarian and ecological sphere that help the 

Mangyan Iraya perceive or reference the space. The inapla or paann or ibaba or 

baba ng bundok153 (foot of the mountain) is mostly comprised with utilitarian spaces 

that provide basic food commodities to the Mangyan Iraya. The foot of the mountain 

locates the kaingin (slash-and-burn) farms, the balisbis (forest edges), and burol 

(hills) 154.  

 

 

 

 

 

 

 

_______________________ 

153 Since the researcher is fluent with nearly most of the Mangyan Iraya tribe’s language, the 

challenge to select the appropriate folk term was based on the frequency of occurrence or usage 

during the interview. Therefore, there remains an overlapping or redundant terminologies that have to 

be specifically mentioned whenever folk terms are being referred.   
154 Most of the spaces mentioned refers to agricultural farms and or are dimensions also found in other 

domains, the researcher discussed these aforementioned landscape features in the domain analysis for 

‘gubat’ (forests) and ‘taniman’ (agricultural farms).   

 

Figure 100. The root crop nami (Dioscorea hispida) after being dried for several days. This is fried 

and resembles the taste of bread after being cooked.  
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The hills being a microcosm of the mountain ecosystem are utilized for (a) fruits, (b) 

rich soil (c) wild plants for food and medication. The Mangyan Iraya navigate the 

lower foot of the mountain for food. Typically, these include labong (bamboo shoots) 

for food, balya used as vinegar, sibukaw for vegetable stew, and uok (bettle larvae). 

The most common food the Mangyan Iraya enjoys the most is the rootcrop of nami 

(Dioscorea hispida) that can be dried and be fried that resembles a bread (See Figure 

100). “Lahat nang ikabubuhay mo ay nariyan na.” (Everything you needed to 

survive is here.) The spaces within the foot of the mountain are an inextricably case 

to specifically distinguish spaces for the domain ‘forest’ and ‘mountains’. However, 

Mr. Ferdinand Renangyan (54 years old) and Mr. June Pasipiko (44 years old) 

emphasized, “Mountains and the forests are different. They are totally different. In 

the forests, it can be sacred, the mountains as well but it depends in the place. 

Mountains and the forests in that area can be both sacred, but sacred forests don’t  

equate to the sanctity of the mountain where it is embedded. It is just a mountain but 

it is still the most important.” 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

Figure 101.  A conceptual section elevation of the mountain showing its parts.   

 



149 

 

The gitnang bundok (middle of the mountain), as previously discussed, are 

where ghost and malevolent spirits (bukaw) reside. These areas are typically difficult 

to reach and normally located in the deepest parts of the mountain. “Bundok na 

bundok na.” (It is really mountainous), Mr. Paulo Cauayan associates. The spatial 

reference to hulo is the most distinguishable feature within this part of the mountain. 

It refers to the deep mountain side oftentimes are far from the nearest community. 

The Mangyan Iraya has to specifically and intentionally go to these parts to reach as 

it make take days to successfully navigate and visit. The hulo is often associated with 

expressions like “Paakyat na” (It goes up), “Dulo na siya.” (It is the farthest end), 

and “Kahuluan na.” (Deepest part). It is because of these that the term “hulo” served 

as a vantage point to compare distances and accessibility by the Mangyan Iraya. On 

the other hand, the sementeryo or wakasan (cemeteries) are also located at the 

middle section of the mountains. These parts remain sacred for several of reasons as 

discussed earlier. While some of the informants also locate the cemeteries to higher 

grounds, this is primarily because the Mangyan Iraya typically has two cemeteries, 

the one nearer to the village where close family and original members of the tribe 

are buried, and the one higher up to the mountains for farther family ties. The lawag 

are those areas where clearing of trees and utilization of spaces for (a) kaingin farms 

and (b) cemeteries are allowed by the spirits.  

 The top of the mountain is commonly referred as gulod (mountain ledges). 

This vantage point can be easily seen from Sitio Calomintao that made the Mangyan 

Iraya name the topmost section of the mountains with this feature. However, 

biophysically speaking, gulod or mountain ledges is understood as an element that 

gives life to the waters of the Pagbahan river and the nearby canals (kanal or krits) 

and water streams (ilat). “Gulod is an Iraya155 terminology while bundok belongs to 

the language of Tagalog156.”, Mrs. Caridad Cauayan kindly explains. Moreover, the 

Mangyan Iraya calls the series of mountain ranges as ‘kaguluran’ depicting the 

mountainous areas (bulubundukin). Meanwhile, mountain features like giswak or  

_______________________ 

155 In here, Iraya is referred as the language of the Mangyan Iraya, and not the tribe that is normally 

associated in the previous sections of the study.    
156 In here, Tagalog is referred as the people, oftentimes outsiders that live in the plains and nearby 

urbanized municipalities. This distinction is mentioned because Tagalog may also refer to the 

language of those who live in the islands of Mindoro and nearby places.  
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liswak (ridges) are the vegetated mountain ridges that provide water to small streams 

(ilat). Tarimpas (shoulder) are those areas that are difficult to reach and climb due 

to steep slopes. There are also the bugsur or bugser (summit or mountain peak) that 

are normally dominated by cogon grass (Imperate cylindrical) and tibag or those 

landslide-prone areas that are typically avoided and let alone by the Mangyan Iraya. 

However, now the government spearheads an initiative to reforest so typically trees 

like mahogany (Swietenia), kaliptus (Eucalyptus globulus) and gmelina (Gmelina 

arborea) are planted.  

 

6.3 Chapter Conclusion 

 The mountains are viewed as the most important heritage for the Mangyan 

Iraya. The biophysical features of the mountains are used to divide the ancestral land 

properties belonging to a family. This goes similar to neighboring tribes of the 

Mangyan Iraya. The tribe feels more connected to their ancestral lands than the 

ancestral domains because they personally utilize these lands. A deeper connection 

and more personal association towards ancestral lands were reiterated by the 

informants of the study.   

 The concept of everyday experience remains influential in understanding the 

world view of the Mangyan Iraya. The locals associate familiar images that are part 

of their everyday life with the mountains surrounding the sitio. For example, 

mountains are perceived as a wildlife like a bird, a special tree, and part of a human 

body. The Mangyan Iraya imaginatively names their mountains this way. Such 

practice proves the creative interpretation of the Mangyan Iraya that proves their 

sincere appreciation and unique interpretation towards the landscape features around 

them. Apart from this, cultural belief systems such as shared-stories (saling-kwento), 

myths, folklores, personal stories and teachings of their ancestors influence the 

understanding of the Mangyan Iraya.  

 The relationship in the landscape may be reflected on the intimate 

attachment of the Mangyan Iraya for the landscape. Their interpretation resulted to 

close association of one landscape feature over the other. For example, the case of 

the mountains and the rivers remain a strong and plural knowledge among the 

Mangyan Iraya. While the rivers and streams and given life, the water provides the 
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forest and mountainous landscape thriving. The Mangyan Iraya sees this mutual 

relationship similar to how the tribe are sustained by the natural resources around 

them. While the relationship and association of concepts to the landscape are still 

influenced vastly by the cultural belief systems of the Mangyan Iraya, the tribe’s 

appreciation of these landscape features remain personal, creative and vigorous.  

 The interpretation of the Mangyan Iraya towards their mountainous 

landscape are influenced with several cultural factors that remain a unique identity 

of the tribe. This is translated in many personal accounts yet surfaced as a plural 

knowledge among several informants. The mountains are understood as symbols for 

metaphors and strong utilitarian functions.   
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VII. GUBAT (FORESTS) 

 

 

This chapter highlights the domain ‘gubat’ or forests. The forests remain a 

mysterious space for the Mangyan Iraya. However, the forest landscape being 

embedded to the ancestral domains of the tribe are sustainably utilized that allowed 

the locals to experience the forest. Despite being a space feared by many, the 

interpretation of the forest is powered by cultural belief systems and personal 

experience of the Mangyan Iraya. This chapter focuses the discussion on the space 

called ‘gulang’, the sacred virgin forests of the tribe.   

 

7.1 Gubat (Forest) 

 The forest remains a mysterious space for the Mangyan Iraya. Despite 

spending most of their time in the forest, their strong belief system of the spirits 

peacefully residing in specific parts of the forest dictates their behavior, mindset, 

belief system and conservation measures of the place. The living space of the 

Mangyan Iraya can be reduced to two: (a) guraan or the residential village and (b) 

gubat, the forest areas. In the context of dichotomy settlements, the residential 

village is experienced as part of a routine spatial domain157 where every day social 

activities happen. Meanwhile, inside the forest, a rather more personal space where 

private experiences occur, the space is considered as a non-routine spatial domain. 

 Large number of spirits are believed to inhabit inside the forest. Be it in 

sacred waters, big stones, huge trees and even animals inside the forests are 

possessed. The Mangyan Iraya are careful with their actions. This specifically 

extends to their prime agricultural practice called the kaingin158 or swidden farms. 

For the Mangyan Iraya, the forests are spaces one shouldn’t mess with. Despite, 

generations of engaging with kaingin practices, the Mangyan Iraya remains careful 

_______________________ 
157 Routine and non-routine spatial domain are adopted from the ethnographic study of Masaru 

Miyamoto on the Indigenous group of Mangyan Hanunuo. Miyamoto, M (1988) The Hanunuo-

Mangyan. Society, Religion and Law among a Mountain People of Mindoro Island, Philippines. 

National Museum of Anthropology, 37 
158 Kaingin is discussed further in Chapter 8: Taniman (Agricultural farms) 
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and follows strict rituals prior to changing parts in the forests and mountains to their 

farms. This is crucial because the method requires slashing and burning of one place 

to another. However, without the forest, the Mangyan Iraya cannot possibly sustain 

a lifestyle dependent on its resources. From housing materials, basic staple food, 

fruits, and most of their tools are sourced in the forest. The forests provide vital 

resources for the Mangyan Iraya.  

 Gulang. The forests are considered sacred for two occasions: (a) the space 

is bounded by gulang (virgin forests) where big trees and strong tree species 

normally grow, and (b) a decision is lifted by the elders of the community to declare 

an area as a sagradong gubat (sacred forest) (See Figure 102) . Like the mountain 

landscapes, the forests are believed to be a home for gods and goddesses, spirits and 

malevolent forces. The belief on getting punished by these spirits dictate the strict 

conservation measures of the Mangyan Iraya for their forest landscapes.  

  

Figure 102.  In a community participatory mapping with the Mangyan Iraya, the sacred forests are 

located in the map.    
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Figure. 103. The balete (Ficus nitida) tree is claimed to be a 

home of dwende (dwarves) and malevolent spirits according to 

the Mangyan Iraya.  

Image source: aswangproject.com   

 

With the strict obedience of the laws of the tribe dictated by their beliefs on forces 

of nature, the forest landscape remains well-conserved and pristine. Mr. Felipe Gado 

(68 years old) strictly instructs, “For us being a native (katutubo) people, we know 

where and how to properly ask for permission to the spirits in the forests. For 

example, the balete tree is home to dwende (dwarves) and malevolent spirits. 

Through the process of lawag, we seek for permission if one place in the forests are 

allowed to be utilized.” Mr. Gado then enumerates spiritual beings like taong balete 

(spirit that lives in the balete tree), taong lupa (spirits that live underground), taong 

bokal (spirits that live in the spring), and masamang ispiritu (bad spirits) that reside 

prominently within these sacred spaces. The spirits usually answers through their 

dreams, bad premonitions, ghosts sightings, and catching of illness, sometimes 

resulting to death. “The sickness, death and curse sometimes reach our communities, 

so all Mangyan Iraya must be careful to not put everyone in danger.” Mr. Gado added. 

This belief system mainly influences the vibrant forest ecosystem surrounding the 

Sitio Calomintao and other tribes of Mangyan Iraya. The balete159 (Ficus indica) tree 

is a popular tree in the Philippines feared as a home by many malevolent spirits. This 

goes the same for the Mangyan Iraya tribe (See Figure 103). Sadly, such beliefs 

slowly dissipate and people started making charcoal from these trees. Mrs. Caridada 

Cauayan (69 years old) 

emphasizes, “Nawawala ang 

kultura, pagkaubos ng 

kagubatan.” (The 

disappearance of our culture 

meant the loss of our forest 

areas).  

  

 

 

 

_______________________ 
159 In Philippine pop culture and several cultural accounts of ethnic groups, the balete (Ficus indica) 

tree is believed to be a home for many evil spirits and ghosts. A common example is the “Ang Babae 

sa Balete Drive”, a white lady ghosts who appears along the Balete Drive where she was raped and 

murdered.  
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The Mangyan Iraya claims to have developed an ability to sense where these spirits 

reside. The strict seeking for permission of the spirits in the forests applies to (a) 

logging, (b) gathering of forest products like wood fuels, fruits, mushrooms, and (c) 

house building construction materials. The declaration of sacred forests is 

determined by the existence of strong and robust tree species within the area. Trees 

in the gulang (virgin forests) are typically marked by the ancestors to remind the 

next generation that such tree is sacred and not to be taken down. These markers also 

reference the boundaries of sacred virgin forests. These include mulawin (Vitext 

parviflora), nara (Pterocarpus indicus), and inyam (Antidesma bunius). These trees 

are strictly prohibited from cutting or clearing for any purposes. The trees, through 

times, have also believed to be sacred in accordance to the trees’ dominance and 

persistence in the gulang (virgin forest).  

The virgin forests typically has krits (small streams), buhay na tubig 

(springs), or talon (waterfalls). The virgin forests normally has these bodies of water 

because the Mangyan Iraya believe that once their home in the trees are disrupted, 

the spirits move to the waters (See Figure 104). Buhay-ilang or ilang (wildlife) that 

reside in the virgin forests include baboy ramo (wild pigs) and usa (deer). These two 

wildlife are commonly 

consumed by the 

Mangyan Iraya resulting 

to be a problem in their 

culture and mutual 

relationship with the 

spirits. Mr. Felipe Gado 

narrates, “Sometimes, 

spirits come in the form 

of deer, anyong usa.  

 

 

 

 

 

 

 

Figure 104. Normally, the sacred rivers or any sacred body of water 

is situated next to sacred forests or big trees that believed to be 

where the spirits from the water transfer whenever their home gets 

disrupted.  
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Figure 105.  The Linaw spring is one of the sacred spaces around Sitio Calomintao. Apart from the spring, 

the forests around it are also considered as sacred by the Mangyan Iraya. The tribe holds annual sacrificial 

offerings here called paggagasta.  

Figure 106.  The foot of Mount Balika is also considered as a sacred space around the Sitio. Despite being 

a potential source of various forest products particularly bamboos, the Mangyan Iraya strictly conserves 

the nearby forest.  
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The spirits possess these animals so we have to be careful. They are called sinbin or 

lawo. Once we hear their sounds, it is usually a sign to stop hunting these animals.” 

With this strict obedience in mind and response to natural cues, the forests landscapes 

create a mutual understanding with the local people. Mr Pablito Makintab (37 years 

old) shares his hope for the virgin forests, “Sana hindi mawala ang mga sagradong 

lugar, mga sagradong gubat dahil mawawalan kami ng sagradong lugar.” 

(Hopefully, there won’t come a time that the sacred places will disappear because 

we won’t have sacred places anymore.) Although most of the virgin forests are far 

from the community, these spaces become more accessible during summer. These 

virgin forests are normally located in far mountainous areas locally termed as hulo, 

and on top of the mountains. 

 The concept of ‘sacred’ in sacred landscapes is fought by researchers like 

Rudolph Otto to not be a mere terminological fossil, neither an ideogram nor a vague 

collective term (Otto, 1923)160. Rather, sacred refers to the current worldview of 

people who were influenced by the culture and the context of ethos projected by 

different media. Instead, Kappel and Pothou suggest that sacred landscapes must be 

a space of expression and mysterium tremendum where rites and rituals take place 

(Kapel, Pothou, 2015)162. The perception of the Mangyan Iraya of the forest 

landscapes are undoubtedly speared through shared-stories and Indigenous 

knowledge promoted each generation. The elucidation of the concept of ‘sacred’ all 

throughout the ethnographic study are not strictly stereotyped by physical elements 

in the forest. Rather, sacredness is informed even by mental images, and emotional 

expression that led to actionable behavior like strict forest conservations, prayers, 

making polite excuses whenever bizarre things happen while being inside the forest, 

etc. However, apart from being feared by many, the forests remain a sanctuary to 

gods and goddesses of the Mangyan Iraya. The concept of ‘fear’ is not only dictated 

by evils spirits and malevolent ghosts. The Mangyan Iraya transcends shared-stories 

through media that are entertaining yet remain culturally-significant and respectful.  

 

_______________________ 

160 Otto, R (1923) as Heilige:Über das Irrationale in der Idee des Göttlichen und sein Verhältnis zum 

Rationalen,Breslau, 5 
161 Ibid.  
162 Kappel, K., Pothou, V (2015) Human Development in Sacred Landscapes. Between Ritual 

Tradition, Creativity and Emotionality, V & R Unipress, 12 ISBN 978-8471-0252-6 
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 In the context of mysterium tremendum163, a different dimension of ‘sacred 

landscape’ is appeared to be an indispensable to retain the culture imbued in the 

forest landscape. Like telling fairy tales to the young children of the sitio, Mrs. 

Caridad Cauayan (69 years old) narrates the stories of gods and goddesses in the 

forests (See Figure 106). “In the forest, different spirits and local myths from our 

culture that protects the forests are Dyaga, Rumangiran, Alitaw and Maburway.” 

Mrs. Cauayan explains. To reiterate, Iraya or Apo Iraya is the superior god among 

all, however several gods and goddesses are still popular among the Mangyans due 

to their premonition and recent sightings in the forests. These include Dyaga, the 

Goddess of the River, and Alitaw, holding a spear, the God of Hunting, are two of 

the most popular among all the deities. Dyaga appears as a private female organ 

(pepe) (See Figure 107), while Alitaw possess wild deer and pigs in the forests, the 

two are known to be the main protectors of the forests. Maburway is an expert in 

gathering honeybees, 

while Rumangiran is an 

expert in making woven 

basket locally known as 

balanan164. Among 

these four gods and 

goddesses, several 

myths and shared stories 

are being transferred 

through  

 

 

 

 

_______________________ 

163 Mysterium tremendum (mystery that repels) is experienced as mysterious, awesome, and urgent. It 

is first identified by Otto to the other class of experiences. Informantion accessed from 

Britannica.com Otto, R (1923) as Heilige:Über das Irrationale in der Idee des Göttlichen und sein 

Verhältnis zum Rationalen,Breslau, 5 
164 The balanan is a traditional woven basket the Mangyan Iraya and other related tribes are famous for. 

The basket is used to bring food from their kaingin farms and or anything they can gather from the 

forests.  

Figure 107. A conceptual depiction of the gods and goddesses of the 

Mangyan Iraya tribe that protect the forest areas. Dyaga and Alitaw are 

couples, while Dyaga and Rumangiran are sisters.  

Image source: aswangproject.com   
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generations, this is how forests 

and mountain remain a well-

conserved natural elements in 

the ancestral domains of the 

Mangyan Iraya tribe.  Through 

saling-kwento (shared stories), 

the Mangyan Iraya do not 

necessarily visit the virgin 

forests to protect themselves 

from the spirits and deities, and 

these spirits vice versa, a rather mutual relationship between the forces of nature and 

man.  

To sustain the lifestyle of the Mangyan Iraya is to maintain the vigor of the 

forest landscapes. While there remains a huge amassing of sacred forest areas strictly 

prohibited for utilization, the Mangyan Iraya develops a system to balance what the 

tribe essentially needs while maintaining their culture and traditions. The tribe 

believes that the forest will continuously provide their needs so long as respect, 

mutual understanding, and just distribution of natural resources benefit each member 

of the tribe, and refrain from disrupting the forest floor.  

Kagubatan (Forest areas). For the Mangyan Iraya, the cognition of forest is 

based on two occasions: (a) restricted forests in the form of virgin forests through 

gulang and sagradong gubat, (b) kagubatan or simply gubat that are used for 

utilitarian purposes. The latter is a component of public space if and only if the forest 

area (a) is not specifically owned by any family that lives in the tribe, otherwise, one 

must simply avoid using the area for personal purposes. Typically, asking for 

permission to cut down a tree, or gather some fruit in forest areas owned by specific 

family is allowed. This is how the Mangyan Iraya increases their social resilience.  

Oftentimes, if the forest product to be gathered or utilized is minimal, asking for 

permission is unnecessary. According to informants, “Kilala naman.” (They are 

known). However, as a sign of respect and intention of being honest and just, asking 

for permissions is deemed important. This is typical for forest areas that are far from 

the community which is not privately owned by any. One can catch forest animals, 

gather fruits, wood fuels, wild plants, bamboos and staple starchy food.  

Figure 108.  In a supervised sketching session with Mrs. 

Caridad Cauayan, she reiterates that the goddess of the 

river, Dyaga, appears in the form of a stone that looks 

like a female private body part engraved on it. One must 

immediately say his or her excuses once encountered 

inside the forest. 
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Due to strict conservation measures of the Mangyan Iraya tribe, the forest 

areas around the sitio sustainably persists for decades. Forests are utilized for various 

reasons but each member of the tribe understands that one can only get so much.  

The forests are utilized for (a) basic food commodity, (b) construction materials, and 

(c) medicines (See Figure 109). The most common forest product the Mangyan Iraya 

enjoys are fruits, beautiful flowers, mushrooms and root crops. Just like the Mangyan 

Iraya’s success in conserving their mountain landscapes, the sustenance from the 

forests is a give and take process. Mr. Pablito Makintab (37 years old) shares, “Lubos 

ang pagpapahalaga namin, hindi namin kayang balikin kaya ‘yong sapat lang 

kinukuha namin.” (Our gratitude [towards the forests] overflows. We can’t give it 

back to the forests so we only get what we need.” Such kind appreciation to nature 

in turn develops a bountiful sustenance to the tribe. Mr. Makintab added, “Typically, 

when the month of May arrives, trees like kamagong (Diospyros blancoi) ripens that 

we can eat. Same as arupag (Litchi chinensis) that people love to visit and gather 

from the forests.” Mrs. Amelia Panaligan (45 years old) shares, “It feels great to be 

in the forest because we can easily find food like nami (Dioscorea hispida). It is 

bountiful to live in the forests. Things are simple.” A root crop famous to the 

Mangyan Iraya is nami (Dioscorea hispida). The Mangyan Iraya typically looks for 

the crop during rainy season. The root crops’ abundance and ease of preparation 

make it famous during tig-kiriwi, tag-kiriwian165, and the season that depicts a state 

of being hungry due to the lack of harvests in rainy season. The crop will be dried 

under the sun for three days, once dried, it will be soaked to water overnight to 

remove dirt and toxic substance and will then be dried again for a few days. The 

Mangyan Iraya then pounds the dried root crop and will be then be fried that 

resembles a bread. Oftentimes, the Mangyan Iraya also traps animals like wild 

chicken in the forests through a local trap called silo.  

The long history of survival of the Mangyan Iraya allows them to learn the 

season for flowering and bearing of fruits of the trees. However, the people admit 

that there are places in the forests that remain unvisited and untouched. Mr. Paulo 

Cauayan (40 years old) explains, “We still have several places that are yet to be 

_______________________ 

163 Kiriwi or tig-kiriwi is further explained in the domain analysis for ‘taniman’ (agricultural farms).   
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visited, especially in the lands of our grandfathers. Regardless that we need to look 

for food, the forests are relatively large to be visited. We haven’t been to these places, 

and we have no plans of exploring and exploiting the area. There are ores and mines.” 

This concept is mirrored from the Mangyan Iraya’s sincere respect and appreciation 

to their mountain landscape as a space inherited from their ancestors. A notion that 

everything that is transferred from their ancestors must be protected, preserved and 

or sustained, like the forests and the mountain landscape. A proposal based on life 

experiences was suggested by Mrs. Caridad Cauayan (69 years old), “Matuto kayong 

maghanabuhay sa gubat. Noong namatay ang asawa ko, wala akong alam. Hindi ko 

alam paano mabuhay. Kaya ang mga kabataan dapat dinadala sa gubat para  

 

 

 

 

 

 

 

 

 

 

 

  

Dried nami (Dioscorea hispida) that are 

popular for the Mangyans during tagkiriwi or 

the season where food is scarce.  

 

Mrs. Laiza Makintab showing the researcher some of 

the medicinal trees like banaba (Lagestroemia 

speciosa) and kalumpang (Sterculia foetida).   

Susong-kalabaw (Uvaria rufa) is a famous 

fruit tree among the Mangyan Iraya because 

it can be easily found inside the forest.     

The banaba (Lagerstroemia speciosa) tree that is 

popular to the Mangyan Iraya as a cure for kidney 

diseases by making tea out of its leaves.    

Figure 109.  Some of the common forest products around Sitio Calomintao.  
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matuto at makaalam.” In connection with Mrs. Cauayan’s proposal, an excerpt was 

mentioned by Mrs. Laiza Makintab (43 years old). She showed to the researchers 

some of the medicinal and popular trees around the community. “I normally see trees 

like bangkal (Nauclea orientalis) because of its beauty and the shade it provides. 

Whenever it is hot around, we normally go around it. There are also kalumpang trees 

(Sterculia foetida) but we can’t use its fruits because whenever it has flowers, bees 

are easily attracted to it, and bees bite. Banaba tree (Lagerstroemia speciosa) 

however can be used for kidney diseases. This is best used for its fruits especially 

whenever we can’t go to the hospitals. A common fruit tree in the community is 

susong-kalabaw (Uvaria rufa) and duhat (Syzigium cumini), tamarind (Tamarindus 

indica), coconut (Cocos nucifera), and mango (Mangifera indica), cashew 

(Anacardium ocidentale).” Susong-kalabaw (Uvaria rufa) are typically found inside 

the forest and easily found. It is bountiful in the months of September to October 

when the fruits are big and sweet. This story showcases how the Mangyan Iraya 

learned traditional knowledge through their perused experience in navigating the 

mountains, and observing the environmental changes the nature shows. Local grass 

like bagto (Schiztachyum) (See Figure 110) are abundant in the nearby forest that 

are used for making fences (bakod). The shoots are eaten locally termed as ‘labong 

or rabong’ (See Figure 111). The forests are also considered to be a space of vantage 

points. Mr. Paulo Cauayan (40 years old) shares, “In the forests,  

 

  

Figure 110. A common forest product locally 

known as bagto (bamboo) which is used to make 

fences tied together using a baging (Ficus 

benghalensis).    

 

 

Figure 111. A photo of a nearby forest edge where 

trees like mangga (Mangifera indica) and different 

species of bagto (bamboo) are abundant.     
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once you hear a yawyawi (a local insect) from big trees, you are already far from 

the community that will make you sad. However, it also makes you happy when 

you’re about to return back to the community, that means you are near again to the 

community.” The spaces and elements in the forests have become major indicator 

that helps the Mangyan Iraya to navigate the forests.  

Apart from basic hunting and gathering activities, the forests now provide a 

more secured economic stability from the government projects under the NGP or 

National Greening Program (See Figure 112). In my interview with Ms. Shaira 

Salazar (24 years old) who is a coordinator from the Department of Environmental 

Resources (DENR), the Mangyan Iraya are paid for almost 1 million pesos (24, 031, 

428.44 Korean won) a year to lead reforestation projects in the mountains. However, 

the Mangyan Iraya aren’t accustomed to managing such huge amount of money. 

Despite of being in a team composed of 20-25 members to execute the NGP projects, 

unforeseeable challenges happen. Normally, a contract with the local DENR office 

lasts for three years. The payment depends entirely on the progress of the 

reforestation projects. Mrs. Amelia Panaligan shared. The Mangyan Iraya plants 

nara (Pterocarpus indicus), mahogany (Swietenia), kalantas, (Toona calantas) and 

ipil (Leucaena leucocephala). Fruit trees are used for the reforestation project such 

as mangga (Mangifera indica), rambutan (Nephelium lappaceum), duhat (Syzgium 

cumini), kasoy (Anacardium occidentale), langka (Artocarpus heterophyllus), 

guyabano (Annona muricata Linn), kakaw (Theobroma cacao) and kakauati 

(Gliricidia lambii Fernald).  

  

Figure 112. The nursery for gmelina (Gmelina 

arborea) tree that is used for reforestation projects 

as a joint project of Mangyan Iraya with the 

government’s program ‘National Greening 

Program’ or simply NGP. 

Image source: Accessed from the archive of DENR 

Mamburao, Occidental Mindoro.     
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The Mangyan Iraya 

collectively values nature as much 

as they value the spaces that 

encompass it, the forests being a 

prominent feature. Their deep 

connection to the forests, 

regardless of the utilitarian 

benefits they gain, drives their 

intrinsic responsibility to protect 

these spaces. Although, normally 

seen as an isolated tribe, the 

Mangyan Iraya aims to seek 

assistance with the government to 

lead the protection of the forests. 

Mrs Caridad Cauayan (69 years 

old) shares, “We aim to have 

sustainable development program 

with the DENR (Department of 

Environment and Natural 

Resources) to have a formal 

training on forest protection so 

illegal logging and forest clearing 

are strictly prohibited.” A 

signage is placed at the trunk of 

the tree to note that illegal logging 

and burning are strictly 

implemented in the area (See 

Figure 113, Top). Her son, Mr. 

Paulo Cauayan, added, “Before, 

we had a sustainable development 

program, (SDPP) to have a formal training on forest protection, particularly in 

stopping illegal logging. Through this, we will have a proof that we are a forest 

Figure 113. (Top) Signs and instructions are placed 

around a tree to inform the locals on the prohibition of 

cutting and burning of trees inside the forest. (Bottom) 

Apart from reforestation scheme in the mountains and 

hillside, trees are also planted inside the forest.      

 

Figure 114. A photo of an outpost erected on top of a 

mountain to monitor illegal forest logging and burning.     

Image source for Figure 114, 115: Accessed from the 

DENR archive. 
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protection expert, a member of 

the community that protects the 

forests. DENR should 

spearhead this kind of action.” 

Mrs. Caridad Cauayan shares, 

“We place two look out posts in 

the mountains. We specifically 

construct one and delegate a 

person or two. It has become 

successful for two weeks, but 

after one month you will see 

smoke rising above the clouds, 

illegal logging and clearing of 

forests.” (See Figure 114).  

Trees like gmelina (Gmelina 

arborea) have recently gained 

the attention of the Mangyan 

Iraya (See Figure 115). This 

tree grows fast and within a 

span of three years, small 

forests and ecosystem can 

sustainably persists according 

to the informants. The seedlings 

are then specifically cultivated 

and germinated for 

reforestation projects either 

after their kaingin farms are tended or as a project for the NGP sites of the 

government. The Mangyan Iraya also acknowledges how the protection of the trees 

equates to the protection of the forests. Nara (Pterocarpus indicus) and mangga 

(Mangifera indica) are famous for reforestation purposes. Trees like nara 

(Pterocarpus indicus) and dungon (Heritiera littoralis) don’t grow well in dry areas, 

so these trees are normally used for reforestation efforts in higher elevation.  

Figure 115. Nursery of gmelina (Gmelina arborea) where 

the Mangyan Iraya builds a temporary structure to monitor 

the nursery.      

Image source for Figure 114, 115: Accessed from the DENR 

archive. 
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The Mangyan Iraya understands the value of the forests as well as its limited 

resources. The forests, despite provide replacement to the resources people utilize, 

the community acknowledges that the people should do something to help the forest. 

“Palitan nang palitan. Lahat naman kumukuha.” (Replace and replace. We all take 

something [out of the forest], Mr. Pablito Makintab (37 years old) added. “I also 

plant these big trees so in I can get a permit from the DENR and have a certificate 

for the areas I replanted.” Mr. Makintab shares. A strong statement made by Mr. 

Felipe Gado (68 years old), “If we see people clearing trees, they must be punished 

and reported, either by our tribe or by the government. These trees in the forests and 

the mountains are ours.” I can get a permit from the DENR and have a certificate 

for the areas I replanted.” Mr. Makintab shares. A strong statement made by Mr. 

Felipe Gado (68 years old), “If we see people clearing trees, they must be punished 

and reported, either by our tribe or by the government. These trees in the forests and 

the mountains are ours.” 

Forests are not necessarily viewed to function independently apart from the 

mountain landscapes, however, the Mangyan Iraya recognizes the ecological 

function of the forest areas around them. In here includes both the aesthetics and 

cultural services they benefit from these spaces. A definitive function of the forests 

are expressed with the persistence of trees with the geologic, hydrologic, and 

climatic factors within the region.   

The tribe plants trees in landslide-prone areas to stabilize the soil. Although 

normally happens in mountainous landscapes and its nearby forest areas, the 

Mangyan Iraya also plants soil-stabilizer trees in their kaingin farms and along the 

river. Trees like ipil (Leucaena leucocephala) and grass like local kawayan 

(Bambusa) are good for the stabilization of the soil. Meanwhile, the famous gmelina 

(Gmelina arborea) and kaliptus (Eucalyptus globulus) are known to be ‘sticky’ with 

the soil that makes the tree suitable for holding the soil together. Meanwhile, 

medicinal trees include banaba (Lagerstremia speciosa) for kidney diseases and uses 

fruits to make tea, sambong (Blumea balsamifera) and alagaw (Premna odorata) are 

for coughs. Mulawin (Vitex parviflora, one of the kahoy na gulang or trees found in 

virgin forests.  
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Meanwhile, special trees include mulawin (Vitex parviflora), amugis 

(Koordersiodendron pinnatum), nara (Pterocarpus indicus), ipil (Dipterocarpus 

indicus), malugay (Couroupita guianensis), kamagong (Diospyrus blancoi). These 

are the premium species that are strong and beautiful. Silanyos trees, trees that 

utilized for common wood forest products, include lauan (Shorea negrorensis), giho 

(Xanthostemon verdugonianus), apitong (Dipterocarpus globulus), and malugay 

(Couroupita guianensis). Also miscellaneous trees are alakaak (Diospyos discolor) 

and yakal (Shorea stylosa). These are normal ones. Trees like lauan (Shorea 

negrorensis), nara (Pterocarpus indicus), amugis (Koordersiodendron pinnatum), 

and giho (Xanthostemon verdugonianus) that are all strictly prohibited from cutting 

in the forests, especially to bring outside the community. Common fruit trees are 

duhat (Syzygium cumini), and sampalok (Tamarindus indicus).  

Common forest products used for construction of houses are anapla 

(Faidherbia) are strong species, meanwhile grass like kawayan (Bambusa) are used 

in making floors for the houses (See Figure 117). However, despite being easily 

found, one should always seek for permission and replant what they took from the 

forests. While the Mangyan Iraya fully appreciates the functionality of the forest 

products, the beauty the forest provides are part of their everyday landscape too. Mrs. 

Amelia Panaligan (45 years old) shares, “It is good to be inside the forest because it 

is pretty there and cool. The bangkal (Nauclea orientalis) gives distinct beauty in the 

landscape due to its beautiful crown and the shade it provides. An abundant grass 

inside the forest, hagonoy (Chromolaena odorata), dominates the pristine forest. 

Inside the forest, there are many birds that sing and fly around. Trees are beautifully 

flowering with 

different colors and 

kinds.”(See Figure 

116).  

 

  

Figure 116. A supervised sketching session with Mrs. Amelia Panaligan describes her memory of a 

forest with beautiful flowers, vines hanging from the branches of the trees, and tall grasses like 

hagonoy. 
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Figure 117.  Some of the common and popular tree species found in the forests of the Mangyan Iraya 

tribe.  

Image sources: 

Lauan tree – feedorg.ph, 300 Indigenous Philippine Red Lauan Planted as Living Legacy Tribute to 

Late-Sen. Miriam Defensor-Santiago and Friends; Giho tree – iccaregistry.org, Maalagay Dogal / 

Matilo, Philippines; Apitong tree – tropical.theferns.infor, Dipterocarpus alatus; Niyog – 

untvweb.com, Coconut industry, malaki ang kontribusyon sa paggawa at sa ekonomiya; Sampalok – 

taken by B. Naev, wikipedia.com, Mangga – growwables.com, Mango – Mangifera indica; Kasoy tree 

– buklat.blogspot, Ang Alamat ng Kasoy; Mambog – alithecities.com, Philippine Mambog, Inyam – 

tropical.theferns.info, Photo by J.M Garg, Binungan – pinoyfoodillustrated.blogspot.com, Samak ; 

Anapla – ww2.odu.edu, Fadherbia alba, Fabaceae, Nara – theurbanhistorian.tumblr.com, Noble and 

Ever Loyal City,  Gmelina – keyserver.lucidcentral.org, Gmelina arborea, Bangkal – en.wikipedia.org 

by Mark Marathon, Banaba – pinterest.ph by Ramon Rodrigo Cuenca, Kalumpang – alchetron.com, 

Sterculia foetida, Inyam – tropical.theferns.info , Kalumpang – flowersofindia.net 
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Taxonomic analysis shows the different landscape elements for the domain, 

forests. The concept of the forests is divided by two, gulang or the virgin forests and 

gubat and kagubatan or the forest areas. Gulang or virgin forests normally construct 

hulo or the deep mountain forests where big and old tree species can be found. 

Meanwhile, the sacred places (sagradong lugar) are also dominant in virgin forests 

for this is where the spirits and benevolent forces roam. Hulo or the deep mountain 

forests are far from the 

community.  

The gubatan 

(forest areas) are mostly 

referring to the nearby 

forests around the 

community. Taniman 

(reforested areas) refers to 

the reforested forests that 

are usually planted with 

gmelina tree, mango tree, 

narra tree and other fast-

growing trees. Kahoyan 

(woodlands) are where 

most of the wild tree 

forests and fruit trees are. 

These woodlands are normally the nearest forest from the community where people 

can easily get fruits like mango, cashew, jackfruit, and even medicine from trees and 

wild plants. Galaan (strolling areas), on the other hand, are the forests nearest to the 

kaingin farms and other agricultural fields. These spaces are not allowed to be 

cleared and solely used to roam around and be visited by the Mangyan Iraya. 

Pamalakayan (hunting grounds) are those forested areas used for hunting. Typically, 

these are the areas not considered sacred as previously discussed to be strictly 

prohibited for any utilization purposes. Maliit na gubat (small forests) are typically 

the ones nearest to the community. Typically, this is where the most immediate fruit 

trees can be found. Laun or laon (forested woodlands) are the forested woodlands. 

Fig. 118. Map of different forest areas around Sitio Calomintao. 

Pinned location = Sitio Calomintao   



170 

 

In here, abundant big trees are dominant such as lauan (Shorea negrorensis), tuay 

(Cassia fistula), ipil (Dipterocarpus indicus) and nara (Pterocarpus indicus) tree. 

Lastly, balisbis or forest edge are the forests at the foot of the mountain where 

bamboos abound. Balisbis, atimo, and pasukan are being used interchangeably by 

the Mangyan Iraya tribe. Pasukan is used to refer to specific parts of forest edges 

that are historically been used by the Japanese colonizers to enter the forests. Balisbis 

is referred to the longitudinal edges of the foot of the mountain that separates the 

village to the forested areas.   

 

 

 

 

 

 

 

 

 

 

 

 

 

 

7.3 Chapter Conclusion 

The forest remains a mysterious space for the Mangyan Iraya. In the context of 

dichotomy settlements, the residential village is experienced as an everyday social 

Figure 119. A conceptual section elevation of parts of the forests and its different kinds.   
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routine spatial domain while the forest protrudes as a space for more personal 

experiences considered as a non-routine spatial domain.  

Large number of spirits are believed to inhabit inside the forest. Be it in sacred 

waters, big stones, huge trees and even animals inside the forests are possessed. The 

Mangyan Iraya are careful with their actions. The sacred virgin forests are called 

gulang. The perception of the Mangyan Iraya of the forest landscapes are 

undoubtedly speared through shared-stories and Indigenous knowledge promoted 

each generation. The elucidation of the concept of ‘sacred’ all throughout the 

ethnographic study are not strictly stereotyped by physical elements in the forest. 

Rather, sacredness is informed even by mental images, and emotional expression 

that led to actionable behavior like strict forest conservations, prayers, making polite 

excuses whenever bizarre things happen while being inside the forest, etc. 

For the Mangyan Iraya, the cognition of forest is based on two occasions: (a) 

restricted forests in the form of virgin forests through gulang and sagradong gubat 

(Virgin and sacred forests) and, (b) kagubatan (forested area) or simply gubat (forest) 

that are used for utilitarian purposes. The latter is a component of public space if and 

only if the forest area (a) is not specifically owned by any family that lives in the 

tribe, otherwise, one must simply avoid using the area for personal purposes. The 

long history of survival of the Mangyan Iraya allows them to learn Indigenous 

wisdom that are uniquely practiced by the tribe, a piece of a Mangyan Iraya heritage 

that are transferred through generations.  

To sustain the lifestyle of the Mangyan Iraya is to maintain the vigor of the 

forest landscapes. While there remains a huge amassing of sacred forest areas strictly 

prohibited for utilization, the Mangyan Iraya develops a system to balance what the 

tribe essentially needs while maintaining their culture and traditions. The everyday 

activities and cultural belief systems imprinted in the forest landscapes of Mangyan 

Iraya allows the development of intrinsic and extrinsic connection towards the 

natural resources as much as their spirits and deities.   



172 

 

VIII. TANIMAN (AGRICULTURAL FARMS) 

 

 

This chapter highlights the agricultural farms of the Mangyan Iraya tribe. 

Important to the sustenance of the crops are the water and irrigation source. With 

this, the landscape domain ‘ilog’ (rivers) and other bodies of water are 

simultaneously discussed here. The agricultural farms of the tribe is a combination 

of traditional kaingin (swidden farming) and a modernized farming methods 

influenced by the American and Japanese visitors, and the plantation of fruit trees 

inside the forest for reforestation and food consumption purposes. 

  

8.1 Kaingin (Swidden Farms) 

The agricultural farms of the Mangyan Iraya remain to be one of the most 

important heritage contributions to Philippine cultural knowledge. Their long 

perused practice of these traditional practices are imbued with knowledge, wisdom, 

and cultural representations of their beliefs. To enumerate, the Mangyan Iraya has 

three kinds of taniman or generalized as agricultural farms: (a) kaingin or more 

popularly known as slash-and-burn farming or swidden farming, which is to be 

discussed in this section, (b) tubigan or the wet rice fields similar to those who plant 

in the plain lowlands and sometime called palayan, and (c) taniman ng halamang 

kahoy or the plantation of fruit trees inside the forest. 

The kaingin farms, although solely managed for its utilitarian benefits, have 

still remained a reflection of the cultural beliefs to the Gods and spirits of the 

Mangyan Iraya tribe. The kaingin farms or simply kaingin is an agricultural space 

where certain parts of the mountains or hills are cleared with grasses and trees to 

give way for plants as a food commodity (See Figure 120). However, due to the 

Mangyan Iraya strict obedience to their laws, one does not simply cut down forests 

and cultivate their kaingin. Whilst remains prompt and diligent in looking for new 

places in the forests to utilize, on top of everything, the Mangyan Iraya remembers 

the sanctity of their laws to the tribe and to Apo Iraya. 
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The permissibility of one section of the mountain or a hill for clearing for 

swidden farms are dictated by three factors, (a) there should not have trees that can 

be found in the sacred virgin forests, (b) the gods and spirits will respond to the 

prayers of the Mangyan Iraya through their dreams or catching of illnesses, and (c) 

proximity to the village and persistence of a local plant called daat that signifies a 

healthy soil for cultivation. In tradition, elders of the community habitually observes 

the moon to determine the fate of the harvest throughout the year. Mr. Eddy Maligaya 

(53 years old) shares, “In our culture, the midnight between the last and first day of 

the year dictates the fate of the harvest throughout the year. The elders observe the 

brightness or dimness of the moon. Bright moon doesn’t mean well, the dimmed 

moon meant we will have a good harvest. If the moon shines bright, it means the rats 

and pests will be able to find our plants. The behavior of the moaning cow and 

carabaos is observed too, as well as our domesticated chicken. The uneasiness of the 

cows meant difficulty in working in the farm fields or that the animal will get sick. 

Meanwhile, when the chickens scratch the ground as early as midnight means that 

the Mangyan Iraya will have a hard time finding food in the forests, and in general.”  

  

Figure 120. Some of the kaingin or swidden farms owned by the Mangyan Iraya.  
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 From afar, one easily sees the missing forested area along the sloping hills 

and mountains where the kaingin situates (See Figure 121). The forested and jugged 

tree line is somewhat separated by a piece of small land like an apple with its first 

bite. Most of the spaces are dominated by rice carpeting the slopes. The young three-

inch tall follows the contour of the mountain. At this point, the brownish earth 

material is easily seen peeking through the spreading ‘carpet’. Within the kaingin 

farm, random and sparse bananas (saging, Musa spp.) are erected. The herbaceous 

plant is not picky with its location. Although according to the Mangyan Iraya, the 

plant adores a habitual water sprinkle. One then instantly wonders how the rice 

survives. Where is the source of water? How do they get watered? Do these plants 

even need one? The Mangyan Iraya uses a special rice variety that are entirely 

dependent to rain water. Although some swidden farms have streams running 

through it called ilat, this however, is not the case all the time. Like a parterre lined 

across the border and at the lower part of the kaingin, starchy plants are cultivated. 

These include sweet potato (kamote, Ipomea batatas), taro (gabi, Colocassia 

esculenta), and velvet yams (balingjoy, Manihot esculenta Crantz). The kaingin farm 

that I saw had tall corn (mais, Zea mays) erected at the lower foot of the mountain.  

 

 

 

 

 

 

 

 

 
Figure 121. The largest kaingin farm visited by the researcher in Sitio Calomintao.   
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The section is not easily seen as the  leaves of the plant compete with the color of 

the rice. They mimic each other and camouflage with the retained small trees. If one 

looks more closely, some trees inside the swidden farms are intentionally retained. 

These are commonly the trees also typically found inside the sacred virgin forest. 

Fruit trees like (mangga, Mangifera indica) are also retained. The agricultural 

knowledge, particularly in the kaingin farms, is echoed in the planting activities of 

the Mangyan Iraya.  

 

 

 

 

 

 

 

 

 Surprisingly, in a similar occasion, the Mangyan Iraya and Mangyan 

Hanunuo share analogous conceptualization of swidden farms. To the Mangyan 

Iraya, their swidden farms is associated with a woman carrying a child165 (See Figure 

123).The kaingin farms are just like the female from which men plants rice and 

grows food there. In a similar conceptualization, anyone who is of the right age 

among the Mangyan Iraya knows that the men’s semen enables a woman to get 

pregnant like how swiddens are given life by men who cultivate the land. However, 

due to modernization, the young generations do not necessarily take advantage of 

such cultural interpretations. This is primarily because even the young boys (aged 

10-12) help in managing swidden farms. Parallel to this age is not suitable for making 

children that goes similar for girls of the tribe. Moreover, it is not only men who 

manage the farms. Today, women nearly work as much as men in their kaingin farms. 

 

_______________________ 

165 Miyamoto, M (1988) The Hanunuo-Mangyan. Society, Religion and Law among a Mountain 

People of Mindoro Island, Philippines, National Museum of Anthrophology, 32 

Figure 122. Result of supervised sketching of the swidden farm. Patterned after Figure 121. 



176 

 

  

 

 

 

 

 

 

 

 

Just like other landscape domains, the Mangyan Iraya understands and 

manages the space based on their cultural belief of spirits that guide their way of 

life. . Their Indigenous knowledge is reflected upon the process of shaping of their 

landscape identity.  To understand their ingenuity in planting along the edges of the 

mountain or a hill, the biophysical elements must be discussed clearly (See Figure 

125). The surrounding perimeter of the kaingin area are normally lined with dried 

leaves and branches that are cut down during the clearing of the area. Gahit or 

fireline surrounds the kaingin area. The remaining exterior area of the kaingin is 

called kalaanan where big trees, fruit trees and tree species found in the sacred virgin 

forests are exempted from cutting. Despite being described as an agricultural method 

along the slopes of the mountain, the Mangyan Iraya chooses to utilize the slopes of 

burol (hills) that are relatively easier to manage and plant kainging palay (Oryza 

praecpx Lour). This special rice variety does not need a continuous supply of running 

water. As the Mangyan Iraya calls it, “Kainging palay, pang-kaingin talaga.” (It is 

specifically for the kaingin farm). Varieties include kamuro, pulang-balat, malagkit, 

ginabi, tinigre, kanlang, sinang francisco and kinarabaw. Apart from the circular 

space solely dedicated for the ritual paminghian which was mentioned earlier, the 

rest of the kaingin farms are reserved for utilitarian purposes. Meanwhile, the 

‘interior’ spaces within the kaingin are coined depending on the abundance of plants 

thriving there. For example, a section where gabi (Coloccassia esculenta) or taro 

plant are planted, the section 

 

 

Figure 123. Conceptualization of swidden farms as a pregnant woman.  
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is then called ‘gabihan’. This goes similar for areas with kamote as kamotehan, palay 

as palayan, mais as maisan. Dahilig refers to the gradual slope of the kaingin farm. 

This is where kamoteng kahoy (Manihot esculenta) and patola (Luffa) are planted. 

Meanwhile, balanas refers to a flatter section of the hills where talong (Solanum 

melongena), sitaw (Vigna unguiculata ssp. Sesquipedalis), kamatis (Solanum 

lycopersicum) and palay kaingin (Oryza praecpx Lour.) are planted. It is understood 

that the special rice variety is planted on the upper side of the kaingin, while 

vegetables and root crops are planted along the slope and at the bottom of the kaingin. 

The tabihan are areas where planting vegetables is difficult due to boulders and 

stones. These areas are normally dominated with bamboos as well that make it 

difficult to manage and cut down.  Typically, the persistence of plant locally known 

as daat (Urochloa mutica) is located by the Mangyan Iraya because it signifies the 

good soil within the region where the plant grows. Herbaceous plants like saging 

(Musa) is normally planted at the corners of the kaingin farm but typically enjoys a 

flatter ground despite having able to thrive in rather sloping gradual part of the 

kaingin. This plant also grows well if planted next to an ilat (stream) that traverses 

Figure 124. Conceptual section elevation of the kaingin (slash and burn) farm.  
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the ridges of the mountain or a hill. Meanwhile, vegetables like kamote (Ipomea 

batatas) and gabi (Colocassia esculenta) are planted at the bottom section of the 

kaingin area where water are sometimes trapped for a few hours. Meanwhile, plants 

like mais (Zea mays), kamoteng kahoy (Manihot esculenta) prefer the sloping 

grounds where water don’t normally store, and planted together with patola (Luffa).  

 

Table 8.1 Agricultural Calendar for the Swidden Farms 

MONTH FOLK TERM ENGLISH ACTIVITY 

January Tag-kaingin Slash-and-burn 

season 

Done immediately after New 

Year. In here, the elders have 

already predicted whether 

there will be a bountiful 

harvest or scarce.  

February Bugnas Cutting of 

grasses 

First cutting of weeds and 

grasses 

March Tabas Cutting of 

small trees 

The weeds and grasses are 

cut out. Weeds known as 

bungarngar are removed as 

well as small bamboo shoots 

in the area.  

April Silab 

 

 

 

 

 

Hasik 

 

 

 

 

Paminghian 

Burning 

 

 

 

 

 

 

 

 

Planting 

Season 

 

 

 

 

 

 

 

Pre-planting 

Season 

The cut down small trees and 

removed weeds are gathered 

in one side of the kaingin and 

burned. The process usually 

goes from the lower part of 

the swidden and burn the cut 

down vegetation all the way 

up.  

 

Planting of rice that are 

considered a ‘special variety’ 

because these species don’t 

need water and are just 

dependent of the rain and 

water from the ground. In 

here, rice is not germinated in 

nursery unlike the rice 

variety planted in the plains. 

 

Pre-planting ritual.  

May Tanim 

 

 

Planting 

Season 

 

 

Starchy staple food like 

sweet potato, velvet yams 

and taro are planted together 

with herbaceous banana plant 
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Sabog 

 

 

 

Rice Planting 

and corn. Yam and Taro are 

planed first before rice.  

 

Rice planting 

June Gamas Clearing of 

weeds 

Clearing of weeds and 

grasses that regrow from the 

site. This month is when 

typically rainy season begins 

so grasses grow well in this 

part of the year.  In here, the 

plants are awaited to grow.  

 

By the end of June, 

vegetables and starchy plants 

are ready for harvest.  

July Tag-kiriwi Lean Season, 

Replanting of 

starchy plants 

Lean season. Typically local 

root crop called nami 

(Dioscorea hispida) that can 

be dried and fried that 

resembles a bread.  

August Tag-kiriwi Lean Season Despite being a lean season. 

Plant like sweet potato can be 

planted again while waiting 

for the lean season to end.  

September Mugi/Tugi Pre-harvest Pre-harvest ritual. In here, a 

few portion of rice is 

harvested to check if the rest 

of the swidden are ready for 

harvesting.  

 

The rainy season officially 

begins here.  

October Anihan  Harvest season Harvest season  

 

November Anihan Harvest season Harvest season 

December Tig-kiriwi Lean season, 

and awaiting 

for new 

agricultural 

calendar 

Awaiting for January for 

another agricultural calendar.  
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Table 8.2 Summary of the Plants and Planting Season 

PLANT NAME PLANTING 

SEASON Folk Term Scientific Name English Name 

Mais Zea mays Corn May and October 

Gabi Coloccasia 

esculenta 

Taro May 

Kamoteng 

kahoy 

Manihot esculenta Cassava May 

Palay-kaingin  Oryza praecpx Lour Asian Rice April and August 

Balinghoy Manihot esculenta 

Crantz. 

Velvet Yam  April 

Saging Musa Banana April 

Okra Abelmoschus 

esculentus 

Okra April 

Kamote Ipomea batatas  Sweet potato April 

 

 As early as January, the Mangyan Iraya looks for a potential site for their 

kaingin. Typically, one erects a wooden cross or a bamboo to signify that such area 

is already chosen by a certain family in the village. Through the process of lawag, 

one has to pray for the spirits if one area is permitted for clearing and cutting. Mr. 

Pablito Makintab (37 years old) explained, “We don’t cut down trees especially the 

big ones. We also avoid tree species that can be seen in the virgin forests and fruit 

trees. The community can benefit a lot from these tree species.”  The persistence of 

tree species that can be similarly found to the sacred virgin forests155 is one of the 

first major indicators to avoid the clearing or cutting down of trees. Moreover, Mr. 

Carlito Gilagid (49 years old) shares how the Mangyan Iraya have intrinsic 

connection with the spirits roaming around the mountains. Through the ritual called 

lawag166, a prayer is performed to determine whether certain parts of the mountains 

can be cleared for kaingin. After a day or two, an answer to the prayers will arrive in 

the form of dreams, sightings of spirits or bad omens and sickness. If the spirits 

_______________________ 

166 Lawag is similarly performed to look for spaces in the mountains that can be cleared for 

cemeteries.    
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 do not want the Mangyan to utilize certain parts of the forests, the Mangyans will 

normally have nightmares or will get sick after a few days of praying. Such 

understanding and respect make the kaingin a space that reflects the cultural belief 

of the Mangyan Iraya on the strict law of nature and the spirits that roam there. Once 

the spirits responded well after the ritual of lawag, another ritual called paminghian 

proceeds (See Figure 125,126). The paminghian ritual happens before the rice 

seedlings are transplanted to the kaingin. Through the ritual, the owner of the kaingin 

looks for an elder who can perform the prayer in the area where he or she plans to 

locate the kaingin. Before the ritual starts, the owner sets up a circular space fenced 

with rope at the bottom center of the kaingin. The rope signifies other people to look 

out and be careful to not enter the space, a rather sacred space in the kaingin farm.  

 

 

 

 

 

 

 

 

 

 

 

 

 

 

Figure 125. Conceptual section elevation of the paminghian, a pre-planting ritual for rice, and pamunuan, 

a pre-planting ritual for other agricultural crops.     

Figure 126. The procedural process of kaingin method.       
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Mrs. Nelia Sulita reenacts the ritual, “The elder will place a cross in the ritual space 

with a height of 450-800 mm. A baging (rope) will then be hanged at the cross with 

a makabuhay (Tinospora rumphii Boerl) vine wrapped around the rope. Through 

hasik, one then digs seven holes at the ground and plants palay (rice). As one fills 

the seven holes, the rice inside the bao (half-coconut shell) is stirred as the elder 

chants the prayer.” Mrs. Sulita added, “The elder had to put leaves inside his nose 

and closes his or her eyes as the chanting continues. This is to prevent the rats to 

pester in the kaingin farm. The closed eyes and obstructed nose hinders the rats from 

smelling and finding the plants.” (See Figure 128) While doesn’t necessarily qualify 

as a sacred space, a section of the paminghian is used for balawo or balaong where 

the Mangyan Iraya stores their rice seedlings or other seeds to ready for the next 

planting season. 

 Meanwhile, a pre-harvest ritual called mugi or pamumugi, where a handful 

of rice harvest is placed inside the balanan and brought to the house of the owner. 

The rice will be fried (sangag), pounded finely and placed inside the bao (half-

coconut shell). The pounded fried rice will then be placed in a cloth sealed and well-

compressed. This process is called busugan where the cloth is wrapped in a straw 

(dayami) and hanged in the door of the house. The ritual busugan aims to protect the 

children from getting hungry all throughout the year especially during the season 

locally known as kiriwi or tig-kiriwi where the harvests are scarce.  

 

  

Figure 127. In a supervised sketching session 

with Mr. Eddy Maligaya, the elements of the 

ritual paminghian is drawn and explained 

thoroughly.       

Figure 128. Mrs. Nelia Sulita reenacts the ritual 

paminghian where the elders place leaves inside their 

nose and closes their eyes as they chant the prayers. 

This is to avoid raids from ‘seeing’ and ‘smelling’ 

their plants.        
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 The practice of swidden or agricultural shifting is debated by many to be 

detrimental to the future vigor of the soil. Anthropologists like Harol Conklin argues 

that debaters are probably talking about two different soil types at the same time167. 

The fact that such agricultural practice has only been familiar to the tropics than 

those researchers in the temperate latitudes, confusions had considerably risen over 

the sustainability issues of swidden farming168. For the case of Mangyan Iraya, many 

are aware that outsiders believe that swidden farming is detrimental to nature. 

However, the locals are confident that their reforestation efforts and shifting 

agriculture method which set forth an allowable 3-5 years of vegetation regrowing 

make up to the soil vigor lost in the practice of swidden. For researchers like Dobby, 

swidden farming is the evolution from hunting and food gathering with which a very 

small production of food staple is involved169. This is strengthened by propositions 

of Geertz that in ecological terms, the swidden farming is most distinctive by 

integrating into and genuinely adapting to the general structure of an existing 

ecosystem170. After all, any form of agriculture represents change and alteration in 

any given ecosystem171. The Mangyan Iraya understands the flow of energy from 

man to land. This concept risen when informants discussed the association of woman 

or pregnant woman to a swidden farm. In here, men work hard and transfer their 

energy to give life to a swidden farm and its bountiful harvest. This is similar to 

conception of a child in a woman’s body. The swidden is the woman’s body that 

gives birth to new life. Such cultural and ecological association marks unique 

identity and shared-meaning system among the tribe.  

 Cultural ecology pioneered by Julian Steward, develops a ‘strict 

confinement of the application of ecological principles’ that explicitly anchors the 

gran influence of human social and cultural life172. As early as 1955, researchers 

believe that the interrelationship is not the same with in all aspects of culture, the 

relationship between culture and ecology overlaps in myriad of ways173. For example, 

_______________________ 

167 Conklin, H (1954) An Ethnoecological Approach to Shifting Agriculture. New York Academy of 

Science, Ser, 2, 17 (1954), 126    
168 Ibid.  
169 Dobby, E.H.G (1954) Southeast Asia, University of London Press (4th ed.) 347-349 
170 Geertz, C (1963) Agricultural Involution: The Process of Ecological Change in Indonesia. 

University of California Press, Berkeley, Los Angeles and London, 15-16 
171 Ibid. 
172 Steward, J (1955) Theory of Culture Change. Urbana, University of Illinois Press 
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Stewart believes that the natural setting and cultural impact are most explicit when 

the interdependency between cultural patterns and organism-environment 

relationship is most apparent174. This can be done by closely knitting the subsistence 

activities and cultural arrangements175 in a culturally-significant site such as that of 

swidden farms of the Mangyan Iraya. The swidden farm promises food security and 

increases social resilience among neighbors. These two are heavily embedded 

beyond any ecological principle the swidden farm performs. For example, despite 

having apparent source of water through small streams or ilat within the proximity 

or inside the kaingin farms, innumerable cultural features sets apart the ecological 

wisdom and Indigenous knowledge. An upland ecosystem managed as a swidden 

farm provides food security to impoverished communities that do not produce 

enough food from the plains176. Therefore, the most apparent evolution from the 

typical hunting and gathering activities in the forest must evolve and transferred to 

next generations. This has what become the traditional practice of kaingin of the 

Mangyan Iraya. Informants believe that mutual respect to the land, strict adherence 

to ritualistic practices, respect among neighboring swidden farms and adhering to 

the ‘sanctuary’ of spirits tie the success or failure of a kaingin farm.   

 Tubigan / Palayan. (Rice fields) The rice field agricultural practices of the 

Mangyan Iraya are the results of influences from American and Japanese visitors in 

Sitio Calomintao. Despite the history, the Mangyan Iraya learns to integrate this 

rather ‘modern’ and ‘formal’ agricultural practices to the tribe’s lifestyle. In fact, the 

plains have become part of the heritage transferred to the next generations. With it, 

of course, is the knowledge of cultivating one together with the Indigenous wisdom 

of kaingin farms. The Mangyan Iraya integrates similar agricultural rites in the 

kaingin farms to the rice fields (Figure 129). 

 

 

_______________________ 

173 Steward, (1955) Theory of Culture Change. Urbana, University of Illinois Press 30-42    
174 Ibid.  
175 Ibid.  
176 Maclean, J.L, Dawe, D.C., Hardy, B., Hettel, G.P (2002) Rice Almanac Source Book for the Most 

Important Economic Activity on Earth,  Cabi Publishing, IRRI, FAO, CIAT, 22 ISBN: B5195-636-1 



185 

 

  

Mount Balika 

overlooks to the expansive 

rice and corn fields 

situated at the western part 

of the sitio. The silvery 

sheets of water peek 

through the evenly-spaced 

rice carefully laid out in 

the paddy. The refreshing 

view carpets in a beautiful 

yellow green cover 

enjoyed by the locals. Not 

far from the edge of the 

residential village is the 

concrete irrigation channel 

called patubig (See Figure 

130) that sings to the tune 

of gushing waters escaping 

from the channel. Kids and 

some of the locals love to 

enjoy swimming here. 

When the team first visited 

Sitio Calomintao sometime 

in January, most of the 

fields are bare nothing but 

muddy soil that instructs 

the carabao for an 

afternoon dip. A seemingly 

small portion of the field is 

highlighted by two-inch newly-germinated rice seedlings waiting patiently in the 

narseri (nursery) (See Figure 131). Despite the scorching heat of the sun, Mr. 

Reynaldo Renangyan (59 years old) shares some of the insights in rice farming. At 

Figure 129. Rice fields locally termed as tubigan or simply 

palayan.         

Figure 130. Patubig or the irrigation channel that supplies the 

water to the rice and corn fields.          
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the time of our interview, 

Mr. Reynaldo Renangyan 

just finished his lunch and 

got back from the field. He 

shares, “I am currently 

working on my tubigan 

(rice fields). Even if I am 

tired the whole day 

working here, it feels great 

to be coming home with a 

finished paddy (palayan, 

tubigan referring to the 

rice paddy). In here, the 

sakahan (rice fields) are 

prepared by repeatedly 

aerating, leveling and 

digging the ground soil. 

The men usually tends to 

the rice fields. While some 

wishes to cultivate corn 

fields in the months of 

October and April.” For 

the Mangyan Iraya whose 

land properties are far 

from Sitio Calomintao, if 

plains are available for 

cultivation, then one 

habitually proceeds to 

cultivating the land for rice 

and corn. Similarly, to Mr. 

Renangyan, his land property are far from the sitio and going back and forth for his 

swidden farms will take time and effort. He then tends and shifts to kaingin farm 

from time to time. We caught him in the process of making the rice paddies where 

Figure 131. Narseri or nursery where rice seedlings are situated 

for easier management prior to transferring to the rice field.           

Figure 132. Areas where carabaos love to dip and rest are 

believed to be a good location for cultivating rice. This is how 

Mr. Renangyan chooses his site despite having many sand 

accumulated from the previous rainy season.  

Figure 133. Araro where soil are raised to separate each paddy.   
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he raises the soil bed to become a border that separate each paddy through the process 

called araro or pag-aararo (See Figure 133). “I am currently working on my pilapil 

rice paddy). The river once engulfs this area so I have to repeatedly dig and level 

the soil to remove the sands. It happened again last rainy season. What I do here is 

I use a shovel (pala) to create a raised soil that will separate the rice paddies in the 

future. Look at the carabao how he happily dips to the muddy soil (See Figure 132).” 

The Mangyan Iraya believes that a carabao dipping in an area signifies a good 

location to cultivate vegetables and rice. Mr. Renangyan shares this is how he chose 

the site for his rice field despite having many sand accumulation caused by the 

previous rainy season.  

Normally, the process of leveling and digging of the soil for aeration are 

done repeatedly for three times prior to the transferring of the germinated rice 

seedlings. As the farmers do this, the rice seedlings are patiently waiting at the 

narseri or nursery located near the paddy (See Figure 131). Managing the newly-

germinated rice seedlings in one place is the most practical way especially when vast 

lands like those of the Mangyan Iraya requires hundreds even thousands of seedlings 

readying for transfer every season. By the time the two to three-inch rice seedlings 

are ready, the soil is already carefully prepared and aerated. After that, the control of 

water is managed every now and then.  

Sitio Calomintao is abundant with water source from all directions (See 

Figure 135). The nearby arterial river of Pagbahan provides ample amount of water 

for the sitio and the next communal villages. The river is used primarily to help the 

Mangyan Iraya navigate their way home and towards the vast forest and mountain 

landscape (See Figure 134). However, Due to the bountiful sea food the river 

provides, the Mangyan Iraya was devastated when the construction of the dam 

pushed through regardless of their divided decision. Mr. Ferdinand Renangyan (54 

years old) shares “Kapag ginambala namin yan, may epekto sa amin yan.” (If we 

disrupt that area, there will surely consequences awaiting for us). “During the 

Marcos regime, our ancestors said that allowing the outsiders and the construction 

of the dam will disrupt the spirits. The dam and outsiders shouldn’t be allowed to 
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enter in our community. 

(See Figure 136)” he 

added. “This 

enforcement was advised 

to bring more prosperity 

by the outsiders, and that 

the dam will bring more 

harvest to the community 

and the outsiders.“ Since 

1934, the Mangyan Iraya 

reservation and isolation 

allowed them to live 

peacefully with nature, 

however, the 

construction of the dam 

during the Marcos 

regime177 resulted to 

continuous heavy 

flooding and sickness 

among the community. 

The Mangyan Iraya 

believed that the spirits in 

the river get angry but later moved to the nearby big trees along the river. Such big 

trees that believed where the spirits transferred are the nearby apitong (Diterocarpus 

alatus), bangkal  (Nauclea orientalis), and nara (Pterocarpus indicus) tree. 

Ecologically speaking as explained further by Mr. Ferdinand Renangyan, “It is also 

because of this dam that the shrimps are taken out of their right to move upstream 

where they lay eggs. Freshwater fishes like banak, arungis, urabu, baglaw and hipon 

can no longer cross that dam especially in the months of October. There is now  

_______________________ 

177 Ferdinand Marcos Sr. was the 10th President of the Philippines starting from 1965-1986. He ruled a dictatorship 

government under the Martial law for 20 years from 1972-1981. Keil, J G (2018) Dictator’s over-the-top summer 
home heads to auction block. New York Post 
 

Figure 134. Sketching session with Mr. 

Rene Boy Tobias when he shared how the 

rivers help the Mangyan Iraya to 

navigate their destination by following 

the river.    

Figure 135. Source of water around the sitio.     
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an obstruction.” However, 

apart from fishes and sea 

food, the pangpang (edge of 

the river) is dominated by 

mayagos that is believed to 

be cure for high blood 

pressure. 

The biophysical 

division of the river includes 

the tabing-ilog (floodplains) 

where the Mangyan Iraya 

typically hold their meetings and discuss how to prevent the river from overflowing 

(See Figure 137). The pangpang (edge of the river) that were used to be deep but 

now nearly leveled along its bay. The edge of the river is dominated with mayagos 

and talahib (Saccharum spontaneum). The baybayin refers to the edge of the river 

that are heavily forested. This adds beautiful mirrored scenery in the morning and 

sunset according to the Mangyan Iraya. However, these spaces are also feared to 

disappear soon. Ilat (streams) refers to the streams that coming out from the hills and 

ridges of the mountains. The constructed dam is locally known as atimuin that was 

built in the 1970s. Krits (small streams) are those smaller canals that when overflows 

can sometimes be a good source of water for the fields. This is referred as the ‘branch 

of the river’ according to the Mangyan Iraya. Panabuka (estuary) is where the 

Mangyan Iraya typically hold picnics and catch fresh seafood. Yakol are typically 

the big rivers like the nearby Pagbahan River. These rivers are deep and believed to 

be a home for spirits. The Mangyan Iraya specifically chooses areas where they can 

just swim while the rest are avoided. San-og are the small rivers, often called ilat, 

interchangeably. Although Mr. Paulo Cauayan reiterated that ilat and ilog are 

terminologies of the Tagalogs, while san-og resembles more the Iraya language. 

Meanwhile, the sacred water bodies include the sagradong ilog (sacred river) that 

doesn’t dry up regardless of the hot season during summer. Locals typically refer the 

sacred rivers as ‘buhay na ilog’ or an alive river. As other rivers dry up during 

summer, the sacred rivers are believed to be guarded by the spirits that is why the 

Figure 136. The constructed dam that provides the present-

day irrigation channel of rice fields in SItio Calomintao.  

Image source: Accessed from Neil Villas.      
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waters here doesn’t dissipate. The sacred rivers are found within the sacred forests 

and mountains. Bokal (springs) are also deemed as sacred spaces. Trees around this 

area aren’t allowed to be taken down. The springs are believed to be ‘alive’ because 

of the movement of the water steaming from the bottom. A balete (Ficus nitida) tree 

often grows big within these sacred springs. Kabangoy are the sacred big rivers that 

are also avoided and restricted by the Mangyan Iraya from exploitation and visitation, 

not even swimming. This is primarily because that the river will widen and cause 

chaos to the community. Kabangoy is feared by many that remained a strong 

Mangyan Iraya belief that exists today. Mischievous dwarves are believed to live in 

these areas. Lagaslasan are the rivers that are shallow in depth.  

 

 

 

 

 

 

 

 

 

 

 

 

 

Figure 137. Conceptual section-elevation of the bodies of water surrounding Sitio Calomintao.       
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Meanwhile, the 

sacred water bodies include 

the sagradong ilog (sacred 

river) that doesn’t dry up 

regardless of the hot season 

during summer. Locals 

typically refer the sacred 

rivers as ‘buhay na ilog’ or 

an alive river. As other 

rivers dry up during summer, 

the sacred rivers are 

believed to be guarded by 

the spirits that is why the 

waters here doesn’t 

dissipate. The sacred rivers 

are found within the sacred 

forests and mountains. 

Bokal (springs) are also 

deemed as sacred spaces. Trees around this area aren’t allowed to be taken down. 

The springs are believed to be ‘alive’ because of the movement of the water steaming 

from the bottom (See Figure 138). A balete (Ficus nitida) tree often grows big within 

these sacred springs. Kabangoy are the sacred big rivers that are also avoided and 

restricted by the Mangyan Iraya from exploitation and visitation, not even swimming. 

This is primarily because that the river will widen and cause chaos to the community. 

Kabangoy is feared by many that remained a strong Mangyan Iraya belief that exists 

today. Mischievous dwarves are believed to live in these areas.  These are not 

allowed to be taken down. The springs are believed to be ‘alive’ because of the 

movement of the water steaming from the bottom. A balete (Ficus nitida) tree often 

grows big within these sacred springs. Kabangoy are the sacred big rivers that are 

also avoided and restricted by the Mangyan Iraya from exploitation and visitation, 

not even swimming. This is primarily because that the river will widen and cause 

chaos to the community. Kabangoy is feared by many that remained a strong 

Figure 138. Water from sacred areas are believed to be ‘alive’ 

therefore anything that comes from it must be respected. These 

include seafood and the water that supplies the rice and corn 

fields of the Mangyan Iraya.        
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Mangyan Iraya belief that exists today. Mischievous dwarves are believed to live in 

these areas.  

While there remains a commonality on the gender-based planting activities 

of the Mangyan Iraya, a social activity called saknungan178   is popular among the 

Mangyan Iraya. Mr. Felipe Gado (68 years old) shares “Saknungan, kumbaga sama-

sama.”(Saknungan means all together). Two occasions may happen during this 

activity, (a) the Mangyan Iraya will work together in the same kaingin area but with 

their own plants and seedlings for personal consumption, (b) a member of the 

Mangyan Iraya asks assistance with his fellow Mangyan Iraya to ten his farms. The 

activity normally happens during the planting of rice and other vegetables, be it in 

the kaingin or in the rice and corn fields. However, similar gatherings are also called 

saknungan like clearing the weeds and grasses in preparation for the kaingin area, 

and building of fences for the community school, during araro or the aeration of the 

rice paddy before the seedlings are transplanted. Members of 5 to 10 Mangyan Iraya 

are composed normally 

working in one task during the 

saknungan. After a busy day, 

part of the saknungan is 

happily eating together near 

the rice field in a structure 

temporarily built near the 

fields. (See Figure 139).  

Through a historical 

account by the informants, 

both the rice and corn farming 

are influenced by the American missionary who came at the sitio around 1980s. From 

here, the Calomintao Settlement Farm School was also founded. Mr. Ferdinand 

Renangyan (54 years old) narrates, “Kids coming from different tribes from different 

places are sent here in our sitio. We have a dormitory for them. Together with the 

_______________________ 

178 Saknungan is similar to the more popular bayanihan, another Filipino tradition where members of 

the community help transfer a traditional house called bahay-kubo from one place to another.    

Figure 139. Temporarily-built structure constructed near the 

rice fields where lunch is held after the saknungan or closely 

working together in the field.         
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 foundation of the school 

was the founding of the 

Mangyan reservation.” The 

rice fields are locally known 

as tubigan or palayan, 

sakahan. This resembles 

the modernized wet rice 

fields that are common to 

most rural areas and 

provinces in the Philippines. 

The nearby rice fields and 

corn fields grow plants very 

well due to its proximity to 

Pagbahan River. The 

palayan is composed of 

pilapil, the raised soil bed 

that separates each paddy. 

The researcher joins Mr. 

Reynaldo Renangyan (59 

years old) while he’s 

constructing the pilapil of 

his farm, “It is incredibly 

tiring to work here but you 

will feel instantly feel light 

and happy after a long day. 

Normally, one paddy 

requires 10 minutes to finish. 

It has dimensions in 

between 10x10m.” The 

punlaan is where the rice 

seedlings wait to germinate and be transplanted to the actual palayan (See Figure 

139). The patubig is where the irrigation comes from. The concrete-constructed 

irrigation source has specific openings along the channel. The opening supplies 

Figure 141. Maisan or corn fields near the sitio.          

Figure 141. The concrete-irrigation system has strategic 

locations where openings allow the rice field to be supplied 

with water.           

Figure 142. Motor-powered irrigation system is used for the 

corn fields. The water source, however, also comes from the 

concrete irrigation channel that supplies water to the rice field.           
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water to the field while the paddies are constructed with similar strategic locations 

so the water won’t store in just one place (See Figure 140). The water is being 

supplied through a water hose going to each paddy and corn field. The water comes 

from the Pagbahan River and supplied through the concrete-constructed canals. Each 

paddy is then carefully terraced and placed with strategic opening where water can 

easily be distributed to other paddies. This design keeps the water from getting stored 

in one paddly alone. The corn fields or maisan is situated next to the rice fields (See 

Figure 141). Unlike the rice fields, the corn fields uses a motor-powered irrigation 

system that supplies the water to the field (See Figure 142).  

 Apart from the popularly known signature of the Mangyan Iraya, they also 

practice planting fruit trees inside the forest. This practice is locally termed as 

taniman ng halamang kahoy (plantation for trees). Mr. Eddy Maligaya (53 years 

old) shares his experience in planting fruit trees inside the forest, “Other plants such 

as vegetables won’t grow well inside the forest. The plants that we cultivate in the 

kaingin farms won’t grow well inside the forest. Trees should go well with trees. In 

our practice as for the halamang kahoy or trees that qualify either as a fruit tree or 

a lumber tree. These include mangga (Mangifera indica), kasoy (Anacardium 

occidentale), langka (Artocarpus heterophyllus) and kape (Coffea liberica). 

Although we don’t have cacoo, we are abundant with wild coffee, santol 

(Sandoricum koetjape) and rambutan (Nephelium lappaceum). With that, you can 

plant inside the forest.” On a similar note, the Mangyan Iraya also plant certain tree 

species in their narseri (nurseries) inside the forest (See Figure 143). These saplings 

are normally allotted for the NGP projects154 the Mangyan Iraya works with. The 

Mangyan Iraya plants nara (Pterocarpus indicus), mahogany (Swietenia), kalantas, 

(Toona calantas) and ipil (Leucaena leucocephala). Fruit trees are used for the 

reforestation project such as mangga (Mangifera indica), rambutan (Nephelium 

lappaceum), duhat (Syzgium cumini), kasoy (Anacardium occidentale), langka 

(Artocarpus heterophyllus), guyabano (Annona muricata Linn), kakaw (Theobroma 

cacao) and kakauati (Gliricidia lambii Fernald). 

 

_______________________ 

179 The NGP project contract of the Mangyan Iraya was explained under the discussion of ‘gubat’ (forest) 

under the section ’utilitarian space’.  



195 

 

 

 

  

Figure 143. Some of the tree saplings situated in the nursery in preparation for the reforestation 

project. In here, the Mangyan Iraya partners with the government for a three-year reforestation 

contract that serves as another economic source of the Iraya.  

Image source: Accessed from the archive of DENR Mamburao.  

 

Figure 144. Conceptual section-elevation of the fruit tree plantation inside the forest.  

.            
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Apart from the 

plantation inside the forest that 

are managed for personal food 

consumption, and those that 

are used for reforestation 

projects, the Mangyan Iraya 

enjoys the liberty of planting 

along the forest edges near the 

sitio. These spaces becomes a 

‘communal space’ where fruits 

abound. Despite being 

privately owned by one’s 

family, typically fruits from the 

nearby forest edges are free for 

everyone. After all, the 

Mangyan Iraya are not known 

to be greedy, they just take 

what is needed and what is 

enough for their family.  

Land is the most 

important form of property one 

can has in the Mangyan Iraya. 

This was heavily discussed in 

the concept of ancestral lands 

and domains. It is through this 

peace of earth that most 

Mangyan Iraya believes 

becomes their only legacy as 

an Indigenous tribe. Without a 

land, a sense of family is 

incomplete. It is through the agricultural practices that the father and son bonds, and 

the daughter learns from her mother’s wisdom.  

Figure 145. Some of the community forests in the sitio.   

.            
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8.2 Chapter Conclusion 

The agricultural farms of the Mangyan Iraya remain to be one of the most 

important heritage contributions to Philippine cultural knowledge. Their long 

perused practice of these traditional practices are imbued with knowledge, wisdom, 

and cultural representations of their beliefs. The Mangyan Iraya understands the need 

to sustainably manage their resources around them. Despite being surrounded by 

mighty mountains and pristine forests, one does not instantly utilize its resources 

whenever they please.  

 To enumerate, the Mangyan Iraya has three kinds of taniman or generalized 

as agricultural farms: (a) kaingin or more popularly known as slash-and-burn 

farming or swidden farming, which is to be discussed in this section, (b) tubigan or 

the wet rice fields similar to those who plant in the plain lowlands and sometime 

called palayan or sakahan, and lastly (c) taniman ng halamang kahoy or the 

plantation of fruit trees inside the forest. These three agricultural ‘farms’ are utilized 

mostly for food consumption and source of economic stability.  

The swidden or kaingin farms are perceived as a pregnant woman who was 

given life by the efforts of men. In here, the swidden gives life by providing food 

similar to when a woman gives birth. The rice and corn farming, however, are a 

result of influence of American and Japanese visitors that arrived in the sitio. The 

plantation in the forest, on the other hand, becomes a part of three-year reforestation 

project with the government’s greening program. This has constantly become the 

source of quick economic stability for many Mangyan Iraya. Fruit trees are planted 

along forest edges as well that becomes a space for social activities like climbing up 

the trees and harvesting fruits.  

Land is the most important form of property a Mangyan Iraya has. The 

farmers’ effort to bring the crop to life are echoed to way the fields come to life. The 

stories of the locals particularly the group farming activities color the landscape and 

radiates unique stories intrinsic among the Mangyan Iraya. The land witnesses the 

growth of Sitio Calomintao as the locals patiently wait for bountiful harvests every 

year. The transference of the stories is the transference of Indigenous wisdom and 

knowledge. With it are the traditional farming practices that sustain Sitio Calomintao 

for decades and allows a family to be complete. 
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IX. CONCLUSION 

 

This chapter summarizes the entirety of the study. The conclusions answer the 

problem statement mentioned while the recommendations of the study aim to invite 

more academic curiosity and research questions on the subject of Philippine 

vernacular landscape.   

9.1 Summary 

The derivation of meaning of the Mangyan Iraya tribe’s vernacular landscape 

remains a complex and dynamic process. Unlike other research questions, the answer 

doesn’t fit into a single question, and so does the solution180. It would be irrational 

to contain the meanings an Indigenous tribe protrudes towards their landscape. The 

meaning of the landscape is still open for interpretation among the locals, and the 

researchers who wish to understand them. However, as the result of the rigorous 

research implored in the study, the meanings can be refined in the concept of ‘place 

and space’181. For the most part, anthropologists or researchers of cultural landscape 

calls their field of study as primitive, tribal, traditional, or folk182. This has now 

become called emergent, modernizing, peripheral, or submerged to suit academia183. 

Such process now contradicts the idea of ethnography in cultural landscapes, even 

ambivalent. To aid, the repetitive enactment should sustain the effort to maintain a 

certain type of relation184. Here, the relationships of the Mangyan Iraya to 

consistently shape and re-shape their landscapes, to change and rechange their land-

use depending on the evidences repeteadly imprinted on the landscape. The act of 

shaping the landscape is consistently embedded with social relations, activities, and 

cultural belief systems that are often entangled and epistemological. This study aims 

to disentangle these shared-meaning systems summarized as ‘code of the law of  

______________________ 
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Press: New York 149 ISBN: 978-0-231-16926-4 
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nature and the harmony of man and nature’, the triadic relationships that conceive 

the present vernacular landscape186, and the perceptual and visual ‘truths’ in the 

landscape187.These three concepts demonstrate the elements that constitutes the 

landscape identity imprinted on the vernacular landscape of Mangyan Iraya tribe.  

 The role of injunctures in shaping the landscape and its interpretations. 

The features of the landscape have their own being and nature. This should not be 

disturbed by the forces of men. The Mangyan Iraya understands this concept and 

lived by it for over a hundred years. The way of seeing a landscape as a spontaneous 

result of laws of nature was emphasized by Owen Lattimore. Here, he refers the 

‘mystical idealization’ to the series of effects in the injunctions of the human 

disturbance in the landscape188. Since human beings also have a way of being similar 

to nature, the act of disturbance may somehow be rationalized and or romanticized, 

only those unnecessary disturbances must be avoided189. Injunctions indicate that the 

landscape is conceptually and cosnstantly divided through the laws of men into 

constituent entities to suit an ongoing form of being189. This can be seen from 

common laws such the forbiddance on the use of electric and poisonous fishing 

methods, or cutting down old trees in the sacred virgin forests. The Mangyan Iraya 

adheres to these laws shaped by their cultural beliefs, specifically of those influenced 

by ‘Apo Iraya’, their superior God. The so called ‘code of the laws of nature and the 

harmony of man and nature’ are memorialized mentally until such laws becomes a 

part of one’s form of being, a rather Mangyan identity that influenced some of the 

landscape identities in their vernacular landscape. Such repetitive acts and adherence 

to the laws spark types of landscape relations based on the extent of changes or 

______________________ 
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interactions with the landscape. These relations print landscape identities. A space 

that is utilized and a space that is avoided may show similar relations. For example, 

the balisbis or forest edges, although utilized for its fruit-bearing trees and small 

forest lumbers, remained well-conserved and wild. This is shown similarly to spaces 

that are completely avoided and left ‘untouched’ like the Mangyan’s gulang or 

sacred virgin forests.  

Another example is a chunk of a sloping hill that was converted for kaingin 

farms that are perceived as an impermanent and dynamic space after an agricultural 

cycle where reforestation preceeds after. The landscape formation process of a 

jagged, forested slopes to relatively carpeted hills and returned to a second-

succession forest defines landscapes identities shaped by extensive human activities. 

However, a sacred spring that is avoided, respected, ritualized and nearly left 

‘untouched’ by the Mangyan Iraya may also be perceived as an impermanent and 

dynamic space. Impermanence is shown whenever the color of the water changes as 

a sign of spirits being disturbed by loud sounds or whenever the villagers made a 

decision that disrupts its natural environment. It is not possible to discern a concrete 

cosmology and concrete understanding to these shared-meaning systems. Humans 

make laws and the results of such laws are given interpretations. The Mangyan Iraya 

doesn’t have legally documented laws but the extent to which a member or the entire 

tribe interacts with a particular landscape built up a system of ‘code of laws’ through 

time. This process continuously shapes the vernacular landscape of the tribe. These 

landscapes are ‘put together’ by practices, while the interpretations chiefly shape and 

reshape the properties of the landscape.  

 The laws of men are reflections of their culture. The vernacular landscape 

of the Mangyan Iraya is a result of injunctions made by its members while 

interpretations are influenced by the extent to which these laws are abided. To follow 

this concept, the five landscape domains explored in this study were shown with 

different interpretations influenced by the laws of the Mangyan Iraya. Be it a fear for 

traditional punishment, or joyously celebrating a successful agricultural year, 

contexts imbued in the landscape are reasoned with the use of space and the 

significance of those spaces in the Mangyan Iraya’s culture. The vernacular 

landscape of the tribe may be seen as a ‘book’ to fill with words, laws of men, 

historical accounts, personal lived stories, and shared-stories (saling-kwento) where 
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one, be it a local member or an outside researcher, make their associations based on 

the continengently-linked resultant landscape and laws of men. Therefore, the 

interpretations concluded from this study does not necessarily concretize the world 

view of the Mangyan Iraya towards their landscape. This study promotes that instead 

of placing the Mangyan Iraya’s concepts of landscape into a box, researchers from 

outside discipline should work their ways around the box instead.  

 The triadic relationships that conceive the present vernacular landscape. 

The way an individual acquires his or her conception of landscape requires unveiling 

their thought process. To elucidate this, the researcher constructs a structure among 

the five landscape domains between the individual, the ancestral past, and the world 

around them. This process was inspired by Howard Murphy’s ‘reproduction of the 

ancestral past in the landscape’190. Here, Murphy emphasized the influence of actions 

and structure based both on social theory and Aboriginal metaphysics as the central 

analysis191. His main argument is that the interaction with the landscape is part of a 

process, and the Aboriginal society is reproduced by the component of its cultural 

structure192 which are results or parts of the processes of human-landscape 

interaction. This concept goes similar to the Mangyan Iraya tribe. The deliberate 

emphasis on the interdependence of the triadic elements showed a process of 

transforming ‘process’ to human life to eventually leading to a reproduced landscape. 

While this theory came to being driven by a Western concept, the process of shaping 

the Mangyan Iraya’s vernacular landscape also showcased repetitive mutually 

interdependent components of landscape reality---human, the ancestral past, and the 

world around them. To support the level of reality represented in the study, the 

context of historically based social relations of Bourdieu (1977) and Giddens (1979) 

were adapted193. For example, Murphy emphasized that culture and society may be 

best conceptualized as mutually interdependent, culture being a co-determinant of  

______________________ 
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the social-cultural trajectory194. In this study, the level of reality associated in the 

Mangyan Iraya’s vernacular landscape is a resultant process of socio-cultural 

reproduction with emphasis on the influence of ancestral past.  

 Ancestral Past: Paniniwalang Iraya as a Structure Influencing the 

Landscape. Paniniwalang Iraya or belief in Apo Iraya played crucial role in the 

formation of the society, human relations, as well the tribe’s vernacular landscape. 

Paniniwalang Iraya is a structure that have been lived and a result of consequences 

in and of the past. This belief system was adjusted, reproduced, and adapted to the 

tribe’s way of life. However, the transformation of such belief systems have also 

become interdependent by the tribe’s way of life; be it shaped by societal challenges, 

discovery of new landscape management, or the influence of external factors such 

as the burgeoning association of outside race often with their own belief system. For 

example, a huge stone found on top of a mountain is believed to be a home for spirits, 

the turbulent discharge of spring water is conceived as an active space where many 

spirits roam, or an eerie sound during wee hours inside a sacred virgin forest meant 

a presence of malevolent spirits asking humans to vacate the space. According to 

Murphy, such conceptions are results of ancestral pasts that later influence the way 

how a space is used, associated from other spaces, or simply mentally conceived and 

interpreted. Through time, these landscape elements were ‘flavoured’ with 

connotations that ancestral beings possess, inhabit, or associate such elements. The 

current vernacular landscape of the Mangyan Iraya now becomes a collection of 

these associations with ancestral beings. This is also why it is inherently impossible 

to generalize the cosmology of one’s existing tribe. The collection of belief systems 

embedded in the landscape and its elements change through time that continuously 

shape and re-shape new identities in the landscape.  

 

 

 

______________________ 
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 Humans: Mangyan Iraya as Stewards of Ancestral Land. The Mangyan 

Iraya, at any particular point of the tribe’s history, stands as the prime stewards of 

their ancestral lands. An individual interacting with his or her landscape is another 

structure in conceiving a vernacular landscape. In an ethnographic study of Harold 

Conklin, the cultivation of kaingin farms involves the determination of 

environmental conditions shaped by the cultural modification of the forest lands or 

a hill195. Conklin carefully documented the step-by-step process of harboring a piece 

of land into a kaingin farm conceived as an interrelations of local cultural and natural 

phenomena196. The process of following a locally determined, well-defined pattern 

of this traditional farming requires hard physical labor but a large labor force is not 

required197. A Mangyan Iraya, particularly men, carefully studies, manages, and 

shapes his kaingin farm influenced by the notion that this farm is like a pregnant 

woman. Men plant the seed and women carry his child. This gender-based 

conception of kaingin farms are resonated and reflected by other neighbor race like 

the Hanunuo Mangyan198. This locally inherent conception of a space in a landscape 

represents something that helps the Mangyan Iraya produces their world, both 

physically and metaphorically. The flow of action may then be fixed for some time 

and becomes repetitive every agricultural calendar, but the fact of its transmission to 

the landscape forms a structure that exists outside the ancestral world. Through this, 

one can argue that the interpretation of vernacular landscape through the lens of a 

local is also devised by his own personal understanding shaped by the culture one 

grew up in.  

 The transference of knowledge through saling-kwento (shared-stories) also 

play key roles in forming a landscape. For example, the construction of bahay-kubo, 

the Mangyan’s traditional house requires accumulation of natural resources in the 

forest and mountains. As part of shared heritage and traditional knowledge, the 

Mangyan Iraya  

______________________ 
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locates the best possible locally-sourced material for their houses. This continuous 

and repetitive process of sourcing these materials in specific parts of the forest 

creates forms and changes in the landscape, be it in structure or ecological functions. 

Journeyed on the significance of traditional knowledge, the Mangyan Iraya doesn’t 

fit their systems thinking in the box (in this case, their landscape), rather, their 

knowledge work around the box. This protrudes their long-perused sustanainable 

landscape management. It is also through the harboring and enriching of knowledge 

systems that the ancestral world meets the physical human world199. In other cultures, 

the systematic association between landscape, ancestral beings and social groups are 

clearly expressed in artistic systems200. Oftentimes, the uniqueness of each place is 

signified by unique characteristics of its designs201 or the level of articulation of a 

cultural artform. From this study, the ecological management and transference of 

traditional knowledge systems are just two of close associations where cultural belief, 

personal conception of the landscape based on the process and extent of interaction, 

and cross-reference of mythical representation (e.g Apo Iraya) coalesce. These 

ecological zones are merely the Mangyan Iraya’s true ‘artform’ that is uniquely 

Mangyan, hence, a landscape identity. Invariably, some characteristics of these 

Indigenous artforms overlap with other complex referential cultural artistic 

expressions. However, this study refrained to be submissive from the fact that any 

landscape changes, be it for ecological management or simply cultural intentions, it 

is again evident to trace the association of the Mangyan Iraya’s psychological 

influences to exist in different states that resulted to different changes pressed in the 

landscape.  

The third element that can be considered as another structure that shapes 

vernacular landscapes is the coherent connection of the landscape to perceptual  

 

______________________ 
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‘truths’. Hitherto, a categorization of space may be condensed in the term 

‘landscape’201. This remains a big challenge for researchers in vernacular landscape 

because it involves the ability of an ethnographer to decipher his/her judgement from 

the perceived concepts of his or her informants. The concet of ‘realism’ or 

‘picturesque’ may never have been emergent to the lens of the locals. However, as 

this study progresses, concepts such as buhay-ilang (biodiversity), likas (natural), 

and sagrado (sacred) represents myriad of questions on how the Mangyan Iraya 

perceives their external world.  

The World: The Perceptual and Visual ‘Truths’ in the Vernacular 

Landscape. Anthropological studies are always challenged to publish the truth, but 

how often do we, researchers, uncover the authentic perceptual ‘truths’ in the 

landscape? Landscape has always been linked to classical art. Perceptual and visual 

‘truths’ may be best represented through an artform. For the case of vernacular 

landscapes, these strands of art techniques are scattered to specific elements and 

stances. It is through the unveiling of these elements that one can potentially 

encapsulate the world view of an Indigenous community. Nicholas Green looked at 

different ‘landscape concepts’ that are intertwined with famous art pieces throughout 

history. These include Leonardo’s the classics, Van Eyck’s panoramic vistas, stances 

in perceptual psychology by Ernts Gombrich through his Art and Illusion (1960) and 

Gainsborough’s Mr. and Mrs. Andrews (1972)202. Green emphasized the importance 

of talking about codes of vision in assessing landscape203. To do this, problematic 

implications may be division between representation and ‘reality’, between the 

landscape image and its referent ‘real world’204. Next, the problem of the perception 

of landscape imagery should follow an argument above realism205. The landscape 

always follows implicit bundle of aesthetic assumptions and implications206. A 

landscape is a collection of pigment and humans is the painter. It is through a 

systematic inhibitions of deciphering these pigments that one can effectively 

understand a landscape.  

______________________ 
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 While a landscape is often assessed by its aesthetic beauty, this study 

implores a systematic way of understanding a landscape through perceptual and 

visual truths that help one conceive landscape concepts. A process suggested by 

Green in his essay was co-adapted to understand the Mangyan Iraya’s perception of 

‘truths’ in their vernacular landscape. Nicholas Green outlined key ways on how to 

do this: (a) the notion of sensual immersion in the sights and textures of nature, (b) 

the recurrent reference to a vocabulary of views and panoramas, (c) the proliferation 

of imagery and activity and (d) survey of the ‘texts’ setting the visual representation 

of a landscape207. The next sections describe the perceptual and visual truths of how 

the vernacular landscape of the Mangyan Iraya came to being.  

Bahay-kubo (Houses). The Mangyan Iraya’s bahay-kubo follows the layout 

of centuries-old Southeast Asian rural archetype single-room dwelling where all 

family activities happen in one space208. A typical bahay-kubo is comprised 

primarily of small spaces that are used by the Mangyan Iraya interchangeably. Such 

interchanging usage is a result a square or rectangular layout of the house with 

relatively small floor area. The loob ng bahay (interior of the house) is associated 

with feelings of being ‘panatag’ (assured) and ‘ligtas’ (safe). Such 

conceptualizations are achieved through strictly following the allocation of house 

structures and orientation to a certain axis and direction. The architecture of bahay-

kubo resulted from years of experiencing strong typhoons and monsoons209. 

Meanwhile, the labas ng bahay (exterior of the house) is associated with concept of 

‘tiwala’ (ensured). The Mangyan Iraya’s concept of public and private space are 

simply delineated between the interior of one’s house and everything outside the 

space within the community are considerably a public or shared space. In here, the 

pathway or daan serves as a ‘liminal space’210.  The home gardens have become the 

most immediate  

______________________ 
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connection to nature, forests, and the Mangyan Iraya’s ancestral land properties. The 

home garden and the house is seen as single unit of one’s family, whether fenced or 

not. 

Guraan (Residential Village). The Mangyan Iraya settlement or locally 

known as guraan is composed of unstratified and unsegmented neighborhood like 

community which has a total of 90 families and an average of 5-7 members each. 

Four to six houses are clustered together in different sections of the sitio as a result 

of concept called ‘sama-samang pamumuhay’ (living together).  To summarize, the 

inherent ‘good location’ of Sitio Calomintao is  brought by (a) the permission of 

gods and spirits to change the land into a settlement area, (b) existence of water 

source like the value of Pagbahan River to the community, and (c) the proximity to 

forests and kaingin area preferably in one’s ancestral domains. These categories of 

auspicious sites are also reflected from the ethnographic study performed by Masaru 

Miyamoto about the Hanunuo-Mangyan211. Informants reiterated that guraan only 

refers to the residential village while the term ‘sitio’ encapsulates the residential 

village and the landscapes that surround it. Comparatively, while the Mangyan Iraya 

sees the house and the private home gardens are seen as a unit, this goes similar to 

the residential village of Sitio Calomintao and the nearby mountains, forests and 

rivers are seen as one by the Mangyan Iraya.  

In order to understand Sitio Calomintao, the landscape outside the main 

residential village must be identified and related to the spaces within. In this manner, 

the nearby bodies of water served both as a source of good fortune and utilitarian 

benefits for the Mangyan Iraya. The surrounding mountains protect the sitio from 

strong winds and offers great scenic views. The nearby farm fields and corn fields 

provide economic stability to the Mangyan Iraya. The Mangyan Iraya’s sincere 

appreciation of nature reflects their intrinsic character of being a peaceful and 

friendly tribe, characters that have been documented by several other ethnographers. 

The spaces within the residential community is connected to the outside landscape 

features through (a) belief that spirits in these pristine  

______________________ 
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landscapes such as creeks, rivers and sacred forests protect them to sustain the lives 

of the community, (b) the allocation of windows in each houses enables the Mangyan 

Iraya to connect with the axis of sunrise and full moon that brings luck and dictates 

a bountiful harvest, (c) the communal spaces that allow the locals to reflect on their 

heritage, appreciate nature and remember the past. 

 Bundok (Mountains). The mountains are viewed as the most important 

heritage for the Mangyan Iraya. The tribe considers the mountain a place where their 

identity and DNA are embedded. Symbolic meanings are a result of cultural 

conceptualizations of one community. These are not simply intrinsic qualities of a 

physical space or of landscape212. It is through the cultural meanings that the past 

experiences of a cultural group like the Mangyan Iraya have applied in their 

conceptualization of the landscapes around them. The tribe feels more connected to 

their ancestral lands than the ancestral domains because they personally utilize these 

lands. A deeper connection and more personal association towards ancestral lands 

were reiterated by the informants of the study. These cultural influences speaks a lot 

about how groups of people interpret their landscape. It can be argued that these 

interpretations alone remain unique to a person, or to a cultural community because 

of their personal lenses imbued in the landscape. Such meanings are transferred 

socially and specifically taught to the next generations.  

The Mangyan Iraya’s ingenuity in naming their mountains protrudes their 

imagination and deep appreciation to its natural beauty. Mountains are named based 

on (a) their perceived appearance and (b) the persistence of dominant tree species or 

wildlife that exist there. The Mangyan Iraya accepts the influence of biophysical 

interpretation of landscape features. However, inherent to them are also the 

influences of cultural beliefs in the form of myths, folklores, and shared-stories 

(saling-kwento). The concept of saling-kwento echoes the characteristics of the 

Mangyan Iraya of strictly following the teachings of their ancestors, and respecting 

the cultural beliefs the members have accustomed to.  

______________________ 
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Experiences are vital in the survival of Indigenous communities. Such 

experiences are transferred through social interactions and transferring Indigenous 

knowledge213. For example, concepts of ‘sacred’ and ‘fear’ are imposed in the 

graveyards of the Mangyan Iraya. In here, the concept of ‘cosmos’ as introduced by 

Eliade satisfactorily answers the questions on how experiences are imprinted in the 

landscape214. The relationship in the landscape may be reflected on the intimate 

attachment of the Mangyan Iraya for the landscape. Their interpretation resulted to 

close association of one landscape feature over the other. For example, the case of 

the mountains and the rivers remain a strong and plural knowledge among the 

Mangyan Iraya. While the rivers and streams and given life, the water provides the 

forest and mountainous landscape thriving. The Mangyan Iraya sees this mutual 

relationship similar to how the tribe are sustained by the natural resources around 

them. While the relationship and association of concepts to the landscape are still 

influenced vastly by the cultural belief systems of the Mangyan Iraya, the tribe’s 

appreciation of these landscape features remain personal, creative and vigorous. 

   Gubat (Forest). The forest remains a mysterious space for the Mangyan Iraya. 

Despite spending most of their time in the forest, their strong belief system of the 

spirits peacefully residing in specific parts of the forest dictates their behavior, 

mindset, belief system and conservation measures of the place. The living space of 

the Mangyan Iraya can be reduced to two: (a) guraan or the residential village and 

(b) gubat, the forest areas. In the context of dichotomy settlements, the residential 

village is experienced as part of a routine spatial domain215 where every day social 

activities happen. Meanwhile, inside the forest, a rather more personal space where 

private experiences occur, the space is considered as a non-routine spatial domain.  

The concept of ‘sacred’ in sacred landscapes is fought by researchers like 

Rudolph Otto to not be a mere terminological fossil, neither an ideogram nor a vague 

collective  

______________________ 
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term (Otto, 1923)216. Rather, sacred refers to the current worldview of people who 

were influenced by the culture and the context of ethos projected by different media. 

Instead, Kappel and Pothou suggest that sacred landscapes must be a space of 

expression and mysterium tremendum where rites and rituals take place (Kapel, 

Pothou, 2015)217. The perception of the Mangyan Iraya of the forest landscapes are 

undoubtedly speared through shared-stories and Indigenous knowledge promoted 

each generation. The elucidation of the concept of ‘sacred’ all throughout the 

ethnographic study are not strictly stereotyped by physical elements in the forest. 

Rather, sacredness is informed even by mental images, and emotional expression 

that led to actionable behavior like strict forest conservations, prayers, making polite 

excuses whenever bizarre things happen while being inside the forest, etc. However, 

apart from being feared by many, the forests remain a sanctuary to gods and 

goddesses of the Mangyan Iraya. The concept of ‘fear’ is not only dictated by evils 

spirits and malevolent ghosts. The Mangyan Iraya transcends shared-stories through 

media that are entertaining yet remain culturally-significant and respectful. In the 

context of mysterium tremendum218, a different dimension of ‘sacred landscape’ is 

appeared to be an indispensable to retain the culture imbued in the forest landscape. 

Forests are not necessarily viewed to function independently apart from the 

mountain landscapes, however, the Mangyan Iraya recognizes the ecological 

function of the forest areas around them. In here includes both the aesthetics and 

cultural services they benefit from these spaces. A definitive function of the forests 

are expressed with the persistence of trees with the geologic, hydrologic, and 

climatic factors within the region.  

For the Mangyan Iraya, the cognition of forest is based on two occasions: (a) 

restricted forests in the form of virgin forests through gulang and sagradong gubat 

(Virgin and sacred forests) and, (b) kagubatan (forested area) or simply gubat (forest)  

 

_______________________ 

216 Otto, R (1923) as Heilige: Über das Irrationale in der Idee des Göttlichen und sein Verhältnis zum 

Rationalen, Breslau, 5 
217 Kappel, K., Pothou, V (2015) Human Development in Sacred Landscapes. Between Ritual 

Tradition, Creativity and Emotionality, V & R Unipress, 12 ISBN 978-8471-0252-6 
218 Otto, R (1923) as Heilige: Über das Irrationale in der Idee des Göttlichen und sein Verhältnis zum 

Rationalen,Breslau, 5 
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that are used for utilitarian purposes. The latter is a component of public space if and 

only if the forest area (a) is not specifically owned by any family that lives in the 

tribe, otherwise, one must simply avoid using the area for personal purposes. The 

long history of survival of the Mangyan Iraya allows them to learn Indigenous 

wisdom that are uniquely practiced by the tribe, a piece of a Mangyan Iraya heritage 

that are transferred through generations.  

To sustain the lifestyle of the Mangyan Iraya is to maintain the vigor of the 

forest landscapes. While there remains a huge amassing of sacred forest areas strictly 

prohibited for utilization, the Mangyan Iraya develops a system to balance what the 

tribe essentially needs while maintaining their culture and traditions. The everyday 

activities and cultural belief systems imprinted in the forest landscapes of Mangyan 

Iraya allows the development of intrinsic and extrinsic connection towards the 

natural resources as much as their spirits and deities. 

Taniman (Agricultural Farm). The agricultural farms of the Mangyan Iraya 

remain to be one of the most important heritage contributions to Philippine cultural 

knowledge. Their long perused practice of these traditional practices are imbued with 

knowledge, wisdom, and cultural representations of their beliefs. To enumerate, the 

Mangyan Iraya has three kinds of taniman or generalized as agricultural farms: (a) 

kaingin or more popularly known as slash-and-burn farming or swidden farming, 

which is to be discussed in this section, (b) tubigan or the wet rice fields similar to 

those who plant in the plain lowlands and sometime called palayan, and (c) taniman 

ng halamang kahoy or the plantation of fruit trees inside the forest. 

The practice of swidden or agricultural shifting is debated by many to be 

detrimental to the future vigor of the soil. Anthropologists like Harol Conklin argues 

that debaters are probably talking about two different soil types at the same time219. 

The fact that such agricultural practice has only been familiar to the tropics than 

those researchers in the temperate latitudes, confusions had considerably risen over 

the sustainability issues of swidden farming220.  

Cultural ecology pioneered by Julian Steward, develops a ‘strict 

confinement of 

_______________________ 
219 Conklin, H (1954) An Ethnoecological Approach to Shifting Agriculture. New York Academy of 

Science, Ser, 2, 17 (1954), 126 
220 Dobby, E.H.G (1954) Southeast Asia, University of London Press (4th ed.) 347-349 
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the application of ecological principles’ that explicitly anchors the gran influence of 

human social and cultural life221. As early as 1955, researchers believe that the 

interrelationship is not the same with in all aspects of culture, the relationship 

between culture and ecology overlaps in myriad of ways222.  

Land is the most important form of property a Mangyan Iraya has. The 

farmers’ effort to bring the crop to life are echoed to way the fields come to life. The 

stories of the locals particularly the group farming activities color the landscape and 

radiates unique stories intrinsic among the Mangyan Iraya. The land witnesses the 

growth of Sitio Calomintao as the locals patiently wait for bountiful harvests every 

year.  

The transference of the stories is the transference of Indigenous wisdom and 

knowledge. With it are the traditional farming practices that sustain Sitio Calomintao 

for decades and allows a family to be complete.  

 

9.2  Conclusion of the Study 

1. What are the physical and mental representations of landscape identity that are 

inherent in the vernacular landscape of the Mangyan Iraya tribe? 

Physical representations. The physical representations of the culture and 

belief system of the Mangyan Iraya is heavily influenced by their belief in Apo Iraya, 

or locally termed as paniniwala kay Apo Iraya. The locals’ strict adherence shape 

most of the physical changes and built structure they imprinted on the landscape. 

However, the mountains and the forests are left as pristine, as well-conserved, and 

untouched as much as possible. The strict conservation measures of the Mangyan 

Iraya of these ecological systems resulted from a bucolic, and rather a natural 

ecosystem that persists and seemingly left untouched for years, a distinct wilderness. 

With this, the physical representation within the domains of ‘mountains’ and ‘forests’ 

is reflected on the well-conserved mountain and forest landscapes. Meanwhile, 

the taniman ng halamang kahoy or the plantation of fruit and lumber trees inside 

the forest also showcases the Mangyan Iraya’s ingenuity and incere appreciation and 

protection towards their landscape.   Meanwhile, a prominent landscape  

_______________________ 

221 Steward, (1955) Theory of Culture Change. Urbana, University of Illinois Press 30-42    

222 Ibid.  
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identity of the Mangyan Iraya is the persistence of their kaingin farms. Despite being 

debated as unsustainable, the Mangyan Iraya understands their responsibility to 

reforest the section of the mountains and hills that they utilize to flourish again as a 

healthy forest ecosystem. A reflection of the cultural belief assisted with Apo Iraya 

is the placement of a circular space at the bottom of the kaingin farms for the 

paminghian, pre-planting ritual, and pamunuan, pre-harvest ritual. Although, 

heavily influenced by the American missionary, the palayan or tubigan (rice fields) 

and maisan (corn fields) are two of the landscape imprints of the Mangyan Iraya. 

Lastly, the guraan or the entire residential village marks the most prominent, biggest, 

and most grandeur landscape identity the Mangyan Iraya imbued in their landscape. 

The house structure makes up a bucolic rural scenic view combined with mighty and 

towering nearby mountains, and the gushing meditative sound of the arterial 

Pagbahan River. Due to strict adherence of the Mangyan Iraya to the laws of Apo 

Iraya, laws of the tribe, their belief in dwarves, ghosts, and malevolent spirits, a true 

identity of the tribe marks on their ability to retain a pristine  and well-conserved 

ecosystem for a hundred years.  

Mental representations. The Mangyan Iraya claims to have developed an 

ability to sense whether malevolent spirits, or their gods and goddesses are around. 

This specifically warns them to be (a) quiet, (b) refrain from going in that direction 

(c) stop from hunting and gathering and (d) look for another area to utilize and 

cultivate their farms. They believe that the spirits and forces of nature answer through 

their dreams, an intrinsic feeling or gut, sightings of bad omens, weird noise from 

wild pigs and deer, and catching illnesses or worse, death. Moreover, their 

traditional knowledge remains a vital contribution to the next generations on how 

to sustainably and culturally align the landscape management regime of the tribe. 

Saling-kwento or shared stories also shape the mental representations of the culture 

of Mangyan Iraya, another factor that shapes their behavior and understanding 

towards their landscape. This includes the notion that their land properties reflects 

as an ancestral heritage the Mangyan Iraya sincerely takes into account. In general, 

it is again their cultural belief system and intrinsic character of being peaceful and 

friendly tribe that showcase their sincere care, appreciation, and need to protect their 

landscape. The intangibility of mental representations despite being difficult to 

resurface during the ethnographic study, the social learning tools facilitated the 



214 

 

opportunity to discover such innate qualities and understanding of the Mangyan 

Iraya towards their landscape.  

2. What shapes the landscape identity of the Mangyan Iraya tribe? 

Cultural factors. The landscape identity the Mangyan Iraya imprints in their 

landscape is shaped by (a) paniniwala kay Apo Iraya, or belief in Apo Iraya, (b) 

belief in spirits, gods and goddesses, ghosts, malevolent spirits, and guardians of 

mountain, forests and rivers, and their intrinsic ability to sense these forces, (c) 

embodiment of being a Mangyan Iraya as a sole protector of nature and mutual 

respect for the properties of other Mangyan Iraya, and (d) shared stories or saling 

kwento.  

Ecological factors. The Mangyan Iraya’s traditional and indigenous 

knowledge in cultivating and sustainably managing natural resources and the 

landscape around them serves as a pivotal joint in a landscape-scale approach.  This 

landscape identity, although echoes in similar ethnic tribes in the Philippines, remain 

a rich discovery on how culture and sustainability meets.  

Social factors. Social activities such as paggagasta, animal sacrificial rituals, 

and saknungan, working together in the farm, do not only improves the social 

resilience of the Mangyan Iraya but also shapes their behavior on how to act as a 

responsible nature protector, and neighbors to their tribe members. A habitual 

‘pahiram’ (sharing) and ‘paalam or magpaalam’ (ask for permission) also make the 

Mangyan Iraya entrust their neighbors as part of psychological factor that shapes 

their activities or outlook towards their surrounding landscape---in turn, dictating 

their ability to utilize and or limit their utilization of natural resources that heavily 

affects the landscape identity or formation of the landscape.  

3. What shared-meaning system does the Mangyan Iraya tribe has towards their 

vernacular landscape? 

In changing features of the landscape. Based on the ethnographic study and 

social learning facilitation, the cultural belief ‘paniniwala kay Apo Iraya’ appears 

to be the most prominent shared-meaning system that shapes the vernacular 

landscape and influences the landscape identity of the Mangyan Iraya. This is 

apparent from behaviors like (a) refraining from activities that will exploit nature, (b)  

 



215 

 

seeking for permission whenever changes in the landscape is planned, (c) seeking 

guidance for a bountiful year and foretelling misfortunes and typhoons. Next to this 

comes their belief in spirits, guardians, ghosts, malevolent spirits and other 

forces of nature that are associated mostly in the wilderness of mountains and 

forests. This belief system also powers the decision on building structures such as 

bahay kubo or houses in the guraan (residential village).  

In naming mountains, rivers, and the sitio. Notably, some of the spaces in 

the vernacular landscape is also embodied with landscape interpretations based on 

(a) ability to perceive a space like similarity of an image to a landscape feature such 

as shapes of the mountain, or sections of a mountain that resembles such image, and 

(b) persistence of dominant tree species or wildlife in an area. Through this, the name 

Sitio Calomintao is derived and names of nearby mountains, rivers, creeks, sacred 

spaces and neighboring sitio are also derived. 

 

9.3  Recommendations of the Study 

The researcher would like to recommend the following: 

1. Study the vernacular landscape of other 134 Indigenous communities in the 

Philippines using the similar ethnographic process and social learning tools.  

2. Look for other social learning tools that can facilitate the tangible and intangible 

qualities of an Indigenous community towards their vernacular landscape.  

3. Collectively compare the landscape identities of neighboring or similar ethnic 

tribes in a region for to determine the common denominator among ethnic groups 

on how the process of shaping their landscapes are similar and or different.   

4. Conduct a thorough study on why cultural beliefs are more prominent 

considerations than the ecological sustainability practices of an ethnic group.  
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COMMENTS FROM THE PANEL 

 

Name of the 

Professor 

Comments Revisions Done 

Professor Junsuk 

Kang 

Check with Professor Kim 

to know his advice and 

comments on the 

interpretation of the 

vernacular landscape. 

 

 

 

 

Make an item-by-item list 

of the books and previous 

studies consulted for this 

research.  

 

Reflect on the SNU format 

on writing a Master’s 

Thesis.  

 

 

 

 

 

 

 

 

 

 

The researcher followed the 

advice of Professor Kim to 

not just rewrite the words 

from the informants but 

interpret it. Incorporate 

studies from other 

researchers (See pages 198-

205). 

 

A summary of the book, 

journals, and online 

information was made (See 

pages 66-71). 

 

Previous Master’s thesis 

was consulted for these 

revisions. The layout and 

format of the thesis was 

edited such as the 

allocation of page number, 

the layout of the title page, 

and other necessary 

formatting. The discussion 

section was patterned by 

Professor Kim’s 

dissertation thesis to easily 

discuss and locate the 
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The results of the study are 

a lot. Find a way to 

summarize these results.  

 

 

 

 

 

Make a list of the 

comments from your 

Professors because this is 

not reflected on your final 

thesis defense.  

landscape domains studied 

in this research.  

 

To easily understand the 

results of the study, a 

summary of all the vital 

information, and significant 

interpretation of the 

vernacular landscape was 

made (See pages 198-212).  

 

The researcher made a table 

summary of the comments 

from the Professors (See 

pages 216-219).  

 

Professor Yoon 

HeeYeun 

Explain further the 

methodology used in the 

study. How did you use 

your analytical methods 

such as your surveys, 

questionnaires or 

interviews in the study? 

 

 

 

 

 

 

 

 

 

The researcher made a 

clearer explaination on how 

the research design was 

used in the study (See pages 

59-63). Apart from the 

diagram presented in 

Figure 30, an additional 

descriptive explanation was 

made. In here, the 

researcher explained some 

of the research approach 

and how the interviews and 

social learning methods 

were used in the study. An 

outline of the research 
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How do you avoid bias in 

your interpretation? Report 

the books, and other 

sources you used in the 

study. 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

Explain further the 

Deliberative Value 

Formation Model.  

 

 

 

 

 

 

diagram can be found on 

page 57-58. 

 

To avoid personal bias in 

the study, the researcher 

have consulted other books, 

journals, and online sources 

to complete the study. A 

summary of these sources 

was made on pages 66-71). 

A detailed ethnographic 

analysis on the use of 

primary source of data from 

the informants can be found 

in Appendix A (See pages 

221-441). All throughout 

the discussion section of 

this thesis, the researcher 

simultaneously integrated 

the primary and secondary 

source of data to achieve 

the goals of the study.  

 

The Deliberative Value 

Formation (DVF) model 

was explained further 

during the thesis defense. A 

clearer explanation of the 

DVF model and how it was 

integrated in the study can 

be found on pages 54-56. 
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This study is good for 

raising awareness on 

vernacular landscape. 

 

Acknowledged. My sincere 

appreciation for this 

comment of Professor.  

 

Professor Kim Sung-

Kyun 

Do not just rewrite your 

ethnographic interviews. 

Try to analyze the words 

given to you by your 

informants.  

All throughout the 

discussion section of the 

landscape domains, several 

studies and ethnographic 

research were incorporated 

in the study. A summary of 

the books and other sources 

was made (See pages 66-

71).  
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ABSTRACT IN KOREAN 
 

구라안, 카잉인, 굴랑: 민족학 연구와 사회 학습을 통한 필리핀 망얀 이라야 

부족의 토속적 경관의 정체성 발견 

성  명(영문명) 

학과 및 전공(영문명) 

The Graduate School 

Seoul National University 

 필리핀의 134 개 민족 그룹의 지속성은 매우 독특한 경관 속 인물에 

기여합니다. 그러나, 이 많은 민족 그룹들과 자연 경관에 관한 소수의 

연구자들과 함께 필리핀 문화 경관에 대한 광범위하고 잘 정의 된 이해는 

모호하고 빈틈없이 남아 있습니다. 이를 개선하기 위해이 연구는 Mangyan 

Iraya 부족의 자연 경관의 풍경 정체성을 발견하는 포괄적 인 풍경 규모 

접근법이 합리적이라고 주장합니다. 이 연구는 사회 학습 과정을 활용하여 

인간 영역에 대한 복잡하고 무형적이며 종종 상호 관련된 시스템을 발견하는 

DVF (Deliberative Value Formation) 모델을 채택합니다. 민족 지학 연구에서 

모델을 적용하고 혁신적인 연구 도구를 발전시키기 위해 연구원은 세 가지 

사회 학습 프로세스, 즉 커뮤니티 참여 매핑, 시각 자료 매핑 및지도 된 

스케치를 수행했습니다. 결과는 Mangyan Iraya의 자연 경관의 풍경 정체성이 

부족의 우월한 신인 Apo Iraya의 규칙과 신념 체계에 대한 엄격한 순종에 의해 

형성됨을 보여줍니다. 이 공유 의미 시스템은 구라 안 (주거 주택), 카잉 인 

(전통적인 원주민 농업 시스템) 및 부족의 자연 경관의 숲 (산림과 산 풍경)에 

유형과 무형으로 내장되어 있습니다. 분석 결과는 '자연의 법칙과 인간과 

자연의 조화', 현재의 고유 한 지형을 생각하는 삼자 관계, 그리고 풍경의 지각 
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및 시각적 '진실'의 세 가지 해석으로 요약됩니다. Mangyan Iraya 부족의 풍경 

정체성을 발견하면 사회 학습, 복수 전통 지식 및 원주민 신념 체계를 통해 

필리핀 고유의 풍경에 대한 방법론적이고 혁신적인 파일럿 연구가 가능합니다. 

이 연구는 필리핀의 자연어 조경 문헌에서 특히 중요한 단계를 확립하는데, 

이는 국가에서 다른 자연어 조경이 어떻게 형성되는지에 대한 유사한 개념을 

불러 일으킬 수 있습니다. 

 

Keywords             : 심의 가치 형성 모델, 지역 사회 참여 매핑, 유형 및 무형   

                               유산, 토착 지식 
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APPENDIX A 

 

Domain Analysis for the Cover Term ‘Bundok’ (Mountain) 
 

COVER 

TERM 

SEMANTIC 

RELATIONSHIP 

INCLUDED TERMS  

 

 

 

 

Bundok 

(Mountain) 

 

 

 

 

 

 

 

Location-for-

Action 

(a place for doing) 

1. We typically go to the mountains to 

roam around 

2. We plant there because the lowlands 

aren’t mine. 

3. We collect dried small twigs and 

branches for fuel.  

4. It is really fun to be around the 

mountains.  

5. We don’t allow outsiders to be buried in 

our sacred mountains. This applies to 

those that don’t belong in our race and 

family tree line. Typically, our family 

members are buried closer to the village 

but not in plain lowlands, it has to be in 

the mountains. We plant trees like 

inyam (Antidesma bunius) and 

kalumpang (Sterculia foetida).  

6. We sacrifice animals for the 

mountains.”Gagastusan talaga.” We 

offer animals like pigs to know whether 

someone from our community will get 

sick or die. Apo Iraya will permit 

whether we can utilize the mountains, 

and all the spirits will decide.  

7. On top of the mountain, people plant 

sitaw (Phaseolus vulgaris) and palay 

(Oryza sativa).  

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

1. Hulo (deep mountain side) refers to the 

mountains.  

2. Hulo typically means “to go up” 

(paakyat).  

3. Hulo also meant “dulo na siya”, last 

part of the mountain range that marks 

another range like that of Mount 

Halcon. The term “kahuluan” means 

the deepest and farthest part among all 

the hulo or deep mountain side. 

4. Hulo typically has rivers (ilog), springs 

(bokal or san-og, tuburan). It is 
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Bundok 

(Mountain) 

 

 

 

 

 

 

 

Spatial 

(is a place in) 

5.  typically far from the residential 

communities. Hulo are typically 

heavily forested.  

6. Gulod (mountain ledge or shoulder) 

gives life to the water in the 

downstream river. Gulod typically 

refers to the highest part of the 

mountains. It also gives life to water 

canals (kanal).  

7. Gulod (mountain ledge) are termed to 

us as mountains. Bundok (mountains) 

are typically coined by the Tagalogs.  

8. Kaguluran (areas with many mountain 

ledges) are composed of many 

connected mountain ranges.  

9. Giswak or liswak (ridge) gives water to 

small streams (ilat).  

10. Liswak are typically the vegetated parts 

of the ridge. 

11. Tarimpas (shoulder) that are difficult to 

reach and climb.  

12. Bugsur (summit) is the mountain peak. 

13. Burol (hills) are typically used for 

farming such as planting vegetables like 

sweet potato (kamote).  

14. Burol (hills) are easily accessible, 

going to the mountain, however, takes 

time and effort.  

15. Burol (hills) are low in elevation and 

mountains are high in elevation.  

16. Inapla refers to the foot of the 

mountain.  

17. Kabundukan (mountain ranges) are 

different from the mountain itself.  

18. Typically, the middle part of the 

mountains are difficult to visit. 

“Bundok na bundok na”, it is where the 

deep mountain side locates.  

19. Sementeryo (cemetery) is located on 

high parts of the mountains where we 

have to clear the area for that.  

20. Wakasan (cemeteries) are constructed 

with a pile of stones and wooden cross 

on top. Before, the dead bodies are just 

placed next to a tree and place a wooden 

cross to mark.  
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21. Within the cemetery, there are sacred 

spaces that are prohibited from clearing 

and moving.  

22. Typically mountains are divided based 

on the dominant trees persisting on that 

space. Like manggahan (mango trees), 

bagtuhan (areas with bamboo areas), 

kasuyan (cashew trees). 

23. Lupang ninuno (ancestral domains) 

extends to the deep parts of the 

mountains. We placed muhon (markers) 

or strong woods like Apitong 

(Dipterocarpus grandiflora) to mark our 

boundaries. 

24. Lupang ninuno marks our ownership, 

“Sa amin.” Ours.  

25. Lupaing ninuno (ancestral lands) 

marks one family’s territory. For 

example, one family resides within this 

ancestral lands. Typically hunting is 

prohibited in this area where one could 

get punished.  

26. Lupaing ninuno (ancestral lands) are 

owned even before our natives and 

elders of the community. However 

these lands are being grabbed by 

wealthy people. These own lands 

become the hacienda and private lands 

that used to be the ancestral lands. 

Sadly, today, the natives are being 

refrained from going to these lands 

anymore.  

27. Lupaing ninuno are owned by the 

grandfathers of our grandfather. “Lolo 

ng aming luluhin”.  

28. Lupang katutubo (native lands) are 

prohibited places. Today, those who 

have chainsaw and machines cannot be 

stopped from logging. These outsiders 

get mad when you call them out. It is 

their source of income so sometimes we 

allow them to do so.  

29. Landslayd (landslide-prone areas) are 

typically avoided and and let alone. We 

then plant bamboos to stabilize the soil. 

But now, the government spear headed 

the planting of gmelina (Gmelina 

arborea) for reforestation. Trees like 
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30.  mahogany (Swietenia) and eucalyptus 

(Eucalyptus globulus) are also 

recommended.  

31. Lawag are those areas in the mountains 

that can be utilized. We ask for 

permission through our ancestors.  

32. Gitnang bundok (middle of the 

mountains) are where ghosts and 

malevolent spirits (bukaw) extends 

their presence to anyone who steps foot 

in their territory. These are difficult to 

reach and normally in deepest parts of 

the mountain.  

33. Sometimes you go to the lower 

mountain side to look for rabong or 

labong (bamboo shoots) for food, balya 

used as vinegar, sibukaw for vegetable 

stew, and uok.  

34. Our territories are divided equally to 

our children. The division typically 

happens when the parents are ill and 

old.  

35. The sacred spaces are where spirits lie, 

however, today, these beliefs are 

disappearing. Once violated, people get 

sick and die. “Kung wala kang 

paniniwala, wala na.” If you don’t have 

beliefs, things are done for you.  

 

 

 

 

 

 

 

 

 

 

 

 

Bundok 

(Mountain) 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

Atrribution 

(an attribution or 

characteristics of) 

1. It is fun to be in the mountains however 

we don’t have many neighbors there. It 

is still more fun to be with around many 

people. 

2. It is fun there because we have many 

places to visit. 

3. Being in the mountains feels nice, 

breezy, quiet and peaceful.  

4. There are more things to do in the 

mountains than I the village and 

lowlands.  

5. You don’t need to spend if you are to 

live in the mountains.  

6. The sacred part of the mountains 

situates our cemeteries (sementeryo).  

7. Before, there were two mountain 

ranges. The first two families in the 

sitio, Bernardo and Pasipiko, divide the 
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8.  ranges to the respective families. At 

first, it is prohibited to enter each 

other’s domains, however, now that we 

are many, it is allowed.   

9. The environmental changes in the 

mountains are drastic. This will 

continue to happen if ways of people 

are not to change. The dissipation of our 

culture weakens the protection of 

forests, the mountains, especially the 

big trees.  

10. The mountains are inherited from the 

parents. This is where I was born and 

farming is what I grew up with. 

11. Those inherited lands are only the 

mountains. Even before the beaches are 

part of our lands but the colonizers 

invaded us. What is left of us are the 

mountains.   

12. In the mountains, fertilizers (abono) are 

no longer used. The minerals and vigor 

of the soil came from the soil itself.  

13. In the mountains, there are many kinds 

of rats (atub).  

14. The mountains have beautiful scenic 

views.  

15. We intrinsically know where the spirits 

live. Outsiders don’t know this, they 

just do their ways like logging.  

16. Before, whenever we go up to the 

mountains, it is very hot to walk up 

there. Now that the trees have grown, it 

is refreshing to go back and forth.  

17. Normally in the mountains where big 

stones are found, there live taong-

bundok (spirits that live in the 

mountain). 

 

 

 

 

 

 

Bundok 

(Mountain) 

 

 

 

 

 

Cause-Effect 

(is a result of) 

1. Because of shared stories (naisaling 

kwento), some parts of the mountains 

are not explored by the locals. Ghosts 

and malevolent spirits (bukaw) 

typically make you feel their presence.  

2. The strong persistence of cogon grass 

(Imperata cylindrical) when blown by 

heavy winds looks like a mat (banig), so 
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3.  the mountain is called Mount 

Malabanig.  

4. Mount Binuyos, on the other hand, 

resembles a combed hair of a girl. 

Pinuyos or binuyos meant combing 

one’s hair. 

5. Since we are accustomed to the 

mountains around us, we hardly feel 

that we are imprisoned between these 

mountains. 

6. Mount Labnigan is coined by our 

ancestors. The Mangyans believe that 

souls of kids go to this mountain, so to 

avoid, they call their children every 

afternoon as early as 4-5:00 o’clock. 

“Lagyu, lagyo” are typically chanted so 

the souls won’t go anywhere.   

7. Mount Ranawan is sacred for reasons. 

We have our cemetery there, and people 

don’t normally go around because of 

the spirits.  

8. Mountains and forests are different. 

There are forests also that are sacred. 

There are mountains with trees that are 

also sacred. It really depends on the 

place. There are mountains that is just a 

mountain.  

  

 

 

Bundok 

(Mountain) 

 

 

 

 

 

Function 

(is used for) 

1. The mountains are important because it 

protects us during the monsoons and 

typhoons.  

2. The children are sent to the mountains 

to get trained. They should know the 

forests, the mountains, and how to 

survive there. 

3. “Parang tiwala” We feel secured in the 

mountains. It is very quiet and you can 

very much feel the nature.  

4. Mountains are very important because 

everything we needed is there. We have 

nami (Dioscorea hispida) for viands, 

mines (mina). “Lahat nang ikabubuhay 

ng katutubo, nariyan na”, Everything 

the natives needed are there.  
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Domain Analysis for the Cover Term ‘Gubat’ (Forest) 
 

COVER 

TERM 

SEMANTIC 

RELATIONSHIP 

INCLUDED TERMS  

 

 

 

 

 

 

 

 

 

 

 

Gubat 

(Forest) 

 

 

 

 

 

 

 

 

 

 

 

 

Location for 

Action 

(is a place for 

doing) 

1. There are now many trees there because 

of the reforestation using gmelina 

(Gmelina arborea). It was planted before 

so now these trees have grown big. 

2. Typically, when May arrives, trees like 

kamagong (Diospyros blancoi) ripens 

that we can eat. Same as arupag (Litchi 

chinensis) that people love to visit and 

gather.  

3. We aim to have sustainable 

development program with the DENR 

(Department of Environment and 

Natural Resources) to have a formal 

training on forest protection so illegal 

logging and forest clearing are strictly 

prohibited.  

4. We are the ones who germinate the 

seedlings particularly the gmelina 

(Gmelina arborea) trees.  

5. We strictly protect the trees in the 

forests.  

6. If we see people clearing trees, they 

must be punished and reported to the 

government. These trees in the forests 

and mountains are ours.  

7. People plant trees in landslide areas to 

stabilize the soil. This happens in the 

forests and in the mountains. Trees like 

ipil (Leucaena leucocephala),, and 

kawayan (Bambusa) grass are good for 

the health and stabilization of the soil. 

Trees like gmelina (Gmelina arborea) 

and kaliptus (Eucalyptus globulus) are 

sticky with the soil.  

8. Protection of the forests is connected to 

our protection and safety.  

9. When it comes to logging, we 

intrinsically know where in the 

mountains and forests spirits reside.  

10. Under the forest, we plant langka 

(Artocarpus heterophyllus) and santol 

(Sandoricum koetjape). But normally, it 

is the animals like monkeys that 
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11.  distribute these trees in the forests. We 

only plant fruit trees and forest trees in 

the forests, and not vegetables.  

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

Gubat 

(Forest) 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

Atrribution 

(an attribution or 

characteristics of) 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

1. The name of the sitio are derived from 

the tree lumintao. It was originally 

called lumintao and later turned to 

Calomintao.  

2. Banaba (Lagerstoemia speciose) are 

used for kidney diseases. We typically 

use its fruits and make a tea out of it. 

3. Sambong (Blumea balsamifera) trees 

and alagaw (Premna odorata) are cure 

for coughs.  

4. Gmelina (Gmelina arborea) grows very 

fast in the span for 5 years. This wood 

can be used for house construction 

materials, especially for the walls 

(haligi) and columns.  

5. Apart from gmelina (Gmelina arborea), 

mangga (Mangifera indica) are also 

used for reforestation.  

6. Mulawin (Vitex parviflora) is one of the 

kahoy na gulang, trees that are found in 

virgin forests, so trees like this are not 

cut down for kaingin. This is normally 

located in the middle of the mountains, 

while trees like inyam (Antidesma 

bunius). 

7. Narra (Pterocarpus indicus) trees are 

the robust and old trees found inside the 

forests while the gmelina (Gmelina 

arborea) tree are just recently used for 

reforestation. 

8. Narra (Pterocarpus indicus) trees and 

dungon (Heritiera littoralis) don’t grow 

well in dry areas.  

9. Susong kalabaw (Uvaria rufa) are 

typically found inside the forest and 

eaten for its fruits. It is bountiful in the 

months of September to October when 

the fruits are big and sweet.  

10. Hagonoy (Chromolaena odorata) grass 

are abundant inside the forest. This are 

the low lying plants.  

11. Bagto (Schizostachyum) are the ones 

abundant in the forest that are used for 
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Atrribution 

(an attribution or 

characteristics of) 

making fences (bakod). The shoots are 

also eaten.  

12. Typically, our family members are 

buried closer to the village but not in 

plain lowlands, it has to be in the 

mountains. We plant trees like inyam 

(Antidesma bunius) and kalumpang 

(Sterculia foetida). 

13. Special trees include mulawin (Vitex 

parviflora), amugis (Koordersiodendron 

pinnatum), nara (Pterocarpus indicus), 

ipil (Leucaena leucocephala), apitong 

(Dipterocarpus grandfiflorus), malugay 

(Couroupita guianensis), kamagong 

(Diospyrus blancoi). These are premium 

species that are strong and beautiful.  

14. Silanyos trees include lauan (Shorea 

negrorensis), giho (Xanthostemon 

verdugonianus), apitong (Dipterocarus 

globulus) and malugay (Couroupita 

guianensis).   

15. Miscellaneous trees include alakaak 

(Disospyruos discolor) and yakal 

(Shorea stylosa). These trees are the 

normal ones.  

16. National trees like nara (Pterocarpus 

indicus)  

17. The fruit trees include duhat (Syzygium 

cumini), and  sampalok (Tamarindus 

indica).   

18. Trees like lauan (Shorea negrorensis), 

nara (Pterocarpus indicus), amugis 

(Koordersiodendron pinnatum), and 

giho (Xanthostemon verdugonianus) are 

strictly prohibited from cutting in the 

forests especially if to bring outside the 

community.  

19. Trees like gmelina (Gmelina arborea), 

eucalyptus (Eucalyptus globulus), and 

mahogany (Swietenia mahogoni) are 

used for reforestation. 

20. Kawayan (Bambusa) or bamboos are 

used in making floors for the houses that 

are abundant in the forests. One 

shouldn’t just simply get, you have to 

plant or ask for permission.  
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21. Bangkal (Nauclea orientalis) gives 

distinct beauty in the landscape due to 

its beautiful crown and the shade it 

provides.  

22. Trees like anapla (Faidherbia) are 

strong species that are good as house 

construction materials.  

23. Balete (Ficus) tree frightens us 

especially those who make charcoal for 

a living. Today, people would play in 

these trees. 

24. “Pagkawala ng kultura, pagkawala ng 

kagubatan.” The disappearance of our 

culture meant the disappearance of our 

forests.  

25. Normally, those big and robust trees like 

balete (Ficus) has taong-gubat (spirits 

that live in the forest and big trees).  

26. Gods and goddesses like Dyaga, 

Rumangiran, Maburway and Alitaw 

protect the forests, the mountains and 

the rivers.  

27. The forests are also plenty of iru and 

musang.  

28. Typically, dwarfs live in the trees like 

the balete (Ficus) tree.  

29. It is good to be inside the forest because 

it is pretty there and cool.  

30. It is good to be there because we can 

find food like nami (Dioscorea hispida) 

especially during rainy season when it is 

abundant.  

31. It is bountiful in the forests. The food are 

there. You can make traps and can catch 

chicken.  

32. Inside the forest, there are many birds 

that sing and fly around. Trees are 

beautifully flowering with different 

colors and kinds.  

33. No one is allowed to cut down trees in 

the virgin forest. These virgin forests 

typically has krits (small streams) and 

big trees. Our tribe decides where the 

virgin forests are.  

34. “Sana hindi mawala ang mga sagradong 

kagubatan dahil mawawalan kami ng 
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 sagradong lugar.” Hopefully, these 

sacred forests don’t disappear because 

we will no longer have sacred spaces.  

35. Because of our expertise and long 

practice in surviving in the forests, we 

know when the trees are going to fruit.  

36. Before, this agricultural farm used to be 

a virgin forest. Although these farms 

give economic benefit, we can’t escape 

our memories about the vigor of the 

trees and singing birds that used to roam 

around the virgin forest.  

37. Buhay na ilang (wildlife) includes wild 

pigs. Sometimes called guhid by our 

neighbors Alangan. This include deers 

(usa), wild pigs (baboy ramo) where in 

our culture, we eat these animals.  

38. Sometimes spirits come in the form of 

deers (usa), anyong usa. The spirits 

possess these animals so we have to be 

careful. They are called sinbin or lawo. 

Once we hear their sounds, it is strictly 

prohibited to consume these animals.  

39. Typically, when you hear ‘yawyawi’, a 

kind of insect, inside the forest, you 

know you are already far from the 

community. This sound makes you feel 

saddened. This are normally heard 

under the forests going down to the foot 

of the mountains.  

40. Typically, wild animals like pigs (baboy 

na simaro), black pigs, lizards 

(bayawak), different bird species like 

eagles are plenty in the forests. 

41. We still have several places that we have 

yet to roam around, especially in the 

lands of our grandfathers. There are 

mines, metals, and ores. We haven’t 

been there and we have no plans of 

exploring and exploiting these spaces.  

42. When sacred trees or trees with spirits 

are cut down, one surely gets sick or 

worse die. Sometimes, this curse goes to 

our community as well, so everyone 

must be careful.  

43. When trees are cut, the spirits transfer to 

water areas to reside.  
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Spatial 

(is a place in) 

1. Atimo (forest edge) or pasukan and 

sometimes called balisbis used to be the 

area where Japanese colonizers traverse.  

2. Pasukan means the first time an 

outsider enters the land of natives. In 

here, there was once a deep and clear 

spring. Pasukan are areas where people 

can enter but can’t clear cut trees and 

catch fishes.  

3. Galaan are the areas where people go 

around inside the forests. These areas 

are not allowed to be cleared. Normally, 

beehives, wild pigs, and wild chicken 

reside here.  

4. Pamalakayan (hunting grounds) in the 

forest are those that cannot be utilized 

for kaingin (swidden) farms or can be 

used for farming.  

5. National Greening Program (NGP) 

sites are those areas that are instructed 

by the government to be reforested with 

the help of the Mangyans. Those who 

cut down trees within these areas, 

whether outsider or a local, should be 

punished. This is a very strict law here.  

 

 

 

Gubat 

(Forest) 

 

 

 

 

 

Function 

(is used for) 

1. The forests should be taken care of 

because it helps cool the climate. With a 

healthier ecosystem, the breeze feels 

better and cooler, too.  

2. The forest gives happiness and security 

to us. You can get whatever you need 

there like kabote (mushrooms).  

3. People get woods and logs from the 

forests. The forests gives economic 

security if you have a contract with 

DENR.  

4. The forests provide replacement to the 

ones people get from it, however, it is 

limited. So we have to plant every now 

and then.  

5. “Matuto kayong maghanapbuhay sa 

gubat.” You should learn how to survive 

and how to earn money and food from 

the forests.  

6. Everyone gets wood from the forests so 

everyone should plant trees too. 
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Strict Inclusion 

(is a kind of) 

1. Gulang (virgin forest) are sacred places 

for us. We highly protect these spaces. 

Though far from our community, it is 

easily accessible during summer.  

2. Gulang (virgin forest) have spirits and 

deities that live there harmoniously. 

Through shared stores (naisaling 

kwento), people don’t go there anymore 

especially before and after twilight. 

3. Gulang (virgin forests) in the mountains 

are home for taong bundok (mountain 

people), these are the spirits that protect 

the forests.  

4. Gulang (virgin forests) are normally 

found in the deep mountain areas, and 

on top of mountains.  

5. Sagradong gubat (sacred forests) are 

typically left with markers. Usually the 

trees from that area are used to remind 

not to cut down the trees in that spaces 

again. 

6. Maliit na gubat (small forests) are 

typically used for small-scale planting.  

7. Laun (forested woodlands) are the 

forested woodlands.  

 

 

Domain Analysis for Cover Term ‘Ilog’ (River) 
 

COVER 

TERM 

SEMANTIC 

RELATIONSHIP 

INCLUDED TERMS  

 

 

 

 

Ilog 

(River) 

 

 

 

 

 

Location for 

Action 

(is a place for 

doing) 

1. I plant napier (Pennisetum purpureum) 

grass along the edges. It stabilizes the 

soil and used as feeds for my cows and 

animals. This is typically planted next to 

big rivers.  

2. Kids here catch fishes and play.  

3. We hold our traditional punishment 

‘tigi’ in the river. In our culture, the 

plants won’t grow well if we do it in the 

plains, so the tradition is being held in 

the river.  

4. We protect and guard the sacred rivers 

(sagradong ilog) along with the virgin 

forests (gulang) and other sacred areas 

(sagradong lugar).  

5. It is strictly prohibited to poison the 

fishes and electric fishing.  
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Atrribution 

(an attribution or 

characteristics of) 

 

 

 

 

 

 

 

 

1. The rivers typically change its course 

especially during monsoons and rainy 

season.  

2. When the rivers engulf, we can’t 

possibly control it. However, when 

there are no rains, you will look for it. 

“Payat na si Hesus.” Jesus is thin.  

3. The rivers should be given way, not 

trapped.  

4. Typically, after a week of no rain, 

certain parts of the river dry up.  

5. “Kung hindi mo maayos, 

mamiminsala.” If you don’t fix the 

river, it will cause chaos and 

devastation.  

6. Rivers with the farm fields and the 

forests make up the farm life (buhay-

bukid).  

7. Some rivers are dependent from the 

mountain ridges (gulod). Some are open 

where waters came from long distances.  

8. Normally, this river engulfs certain 

parts of our fields.  

9. We get our waters from the river to 

water our plants.  

10. Usually, the water from the river 

disappears during summer.  

11. The rivers used to wide, but now that it 

is dried up, we can only make use of 

river stones. This is saddening.  

12. Because of the construction of the dam, 

the rivers widen during heavy rainfall.  

13. There are plenty of shrimps in the river.  

14. My two-year old young son drown in 

the river.  

15. Normally there are taong-bokal (spirits 

that live in the spring), same as 

waterfalls.  

16. Once we exploit these waters, there is 

undeniably an effect to our life, our 

source of livelihood.  

17. When the dam was constructed, the 

spirits in the Pagbahan River didn’t 

fully agree but the people are convinced 

that the dam will bring prosper many 

people.  
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Ilog 

(River) 

 

 

 

 

 

 

 

 

 

Spatial 

(is a place in) 

1. Farther up from the sitio, there is a 

beautiful water falls but disappears 

during summer.  

2. Tabing-ilog (floodplains) is where we 

discuss and hold meetings. We 

determine what to plant and how to 

prevent the rivers from reaching our 

houses.  

3. Tigian, a traditional form of 

punishment, are held in the middle of 

the big rivers where the gushing waters 

wash away the sins of the offenders 

(suguan).  

4. Pangpang (edge of the river) used to be 

deep but now it is nearly leveled with 

the ground. The edge of the river is 

dominated by mayagos and talahib 

9Saccharum spontaneum).  

5. Baybayin (edge of the river that are 

forested) adds a beautiful scenery to the 

river. However, these areas slowly 

disappear.  

6. Sapa (marsh) are sacred and we don’t 

allow the cutting of trees there.  

7. Labuo (part of the river with huge 

stones) are used to warn us if there is a 

coming typhoon and heavy rainfalls. 

This is also sacred to us. It looks like 

huge red cows in the middle of the river 

from afar.  

8. Ilat-ilat (streams traversing the 

mountain ridges) are used to divide the 

mountains biophysically.  

9. Talon (waterfalls) are also sacred. 

There are ulalaba (water spirits) that 

when grow fond of you, you will surely 

get sick. So there are places that are not 

allowed to visit and swim at. 

10. Atimuin (dam) is the constructed dam 

built around 1990.   

11. Balaoy Creek where there used to be 

birds that swiftly fly. These are the 

balaoy (a kind of bird) where the creek 

got its name from.  

12. Kabilaw Creek gives water to the river 

that is similar to Balaoy Creek. Kabilaw 

Creek supplies the water to the spring of 

Linaw.  
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13. There used to have big trees of apitong 

(Dipterocarpus grandifloras) and 

bangkal (Nauclea orientalis) tree along 

the edge of the river. There even has 

crocodiles there.  

14. Rivers that are normally next to a 

mountain are deep.  

 

 

 

Ilog 

(River) 

 

 

 

Function 

(is used for) 

1. The rivers are used as direction going up 

to the mountains. We traverse that.  

2. The river provides water to the 

community. 

3. We normally traverse the flow of the 

river to give us direction and guide us to 

our destinations.   

4. Because of the dam, the shrimps and 

small fishes can no longer go upstream.  

Fishes like banak, barungis, urabo, 

baglaw and hipon. 
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(River) 

 

 

 

 

 

 

 

 

 

Strict Inclusion 

(is a kind of) 

1. Krits (small streams) overflow and 

some alleyways (eskinita) are being 

flooded.  

2. Krits (small streams) are like small 

rivers like a branch of the main river.  

3. Sagradong ilog (sacred rivers) are those 

that doesn’t dry up. It is normally found 

in the middle of hulo (deep mountain 

side) and gulang (virgin forests).  

4. Panabuka (estuary) is where we 

normally spend our happy days where 

we hold picnics and have fun.  

5. Bokal (spring) or when you see it, you 

will know you’re already near from the 

community. Trees around this area 

aren’t supposed to be cut down, too. 

Springs are alive. These springs 

normally have balete (Ficus) tree 

around and aren’t allowed to cut.  

6. Yakol (big rivers) are big rivers like the 

Pagbahan. These are the rivers that are 

deep, another sacred space for us. We 

are prohibited to catch fishes and swim 

there.  

7. San-og (small rivers) that are also called 

ilat, interchangeably. Ilat is commonly 
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 preferred by the Tagalogs.  

8. Ilat (small stream coming from the 

mountain ridges) normally gives water 

to our kaingin (swidden) farms.  

9. Kabangoy (sacred big rivers) are 

normally avoided, even swimming, 

because of the belief that the rivers will 

widen and cause chaos to the 

community. Dwarves normally reside 

here.  

10. Buhay na ilog (another term for sacred 

rivers) typically have spirits and 

dwarves living in it. These dwarves are 

locally known as kabangoy and feared 

by many.  

11. Lagaslasan (rivers that are shallow in 

depth).  

 

Domain Analysis for Cover Term ‘Taniman’ (Agricultural 

Farms) 
 

COVER 

TERM 

SEMANTIC 

RELATIONSHIP 

INCLUDED TERMS  

 

 

 

 

Taniman 

(Agricultural 

Farm) 

 

 

 

 

 

Location for 

Action 

(is a place for 

doing) 

1. We typically search all the mountains 

and forests to look for a place to plant.  

2. Normally, the women of the 

community plant in the gulayan 

(vegetable areas). They plant tibal, 

talong (Solanum melongena), and 

kalabasa (Cucurbita). 

3. Men plant in the sakahan (rice fields). 

4. I plant mais (Zea mays) in the months 

of October. The area where the water 

from the irrigation canal can’t be 

reached may be planted with mais.  

5. In saknungan, people plant together 

in the rice fields. Normally, 4-5 people 

help each other to finish the task. It is 

more fun and less tasking to do things 

this way. People do this during araro 

(aeration of soil). Saknungan is done 

in rice fields, corn fields, and in 

kaingin farms.  

6. Palay (Oryza sativa) are being 

harvested in November. This goes 

same as kamote (Ipomea batatas). 

However, plants like kamote (Ipomea 
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 batatas) and balinghoy (Manihot 

esculenta Crantz) and gabi (Colocasia 

esculenta) can be harvested for its 

leaves and cook as stew.  

7. We plant gabi (Colocassia esculenta), 

mais (Zea mays), kamoteng kahoy 

(Manihot esculenta) normally in the 

months of May.  

8. We gather labong (bamboo shoots) 

for vegetable stew and soup, and plant 

patola (Luffa) for vegetables.  
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(Agricultural 
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Atrribution 

(an attribution or 

characteristics of) 

 

 

 

 

 

 

 

 

1. Balinghoy (Manihot esculenta 

Crantz) yams are not planted in watery 

or areas near the water. “Dito sa hindi 

natitignakan ng tubig.” Here in areas 

where water don’t store.  

2. The modern machineries caused the 

disappearance of traditional planting 

activities. Now, seedlings are just 

being spread out mechanically.  

3. It is happy being in the farms. The 

money are being generated quickly 

even if we don’t work on our own 

farms.  

4. We very much appreciate our farms. 

We cannot just simply return what we 

took so we take care of it. For the next 

years, we can no longer plant in some 

areas so we reforest the lands we lost.  

5. I grew up knowing farming and the 

mountains. Those who don’t have 

lands in the plains transfer to the 

mountains to plant there.  

6. You have to strictly replant the areas 

you used for kaingin. It becomes a 

forest again in three years.  

7. Reforestation after kaingin stops the 

mountains from being dried up and 

destroyed.   

8. You don’t clear cut big trees for 

kaingin. Those trees are commonly 

found in the gulang (virgin forests) 

that are sacred trees, and are normally 

big trees.  

9. The harvests are often good if during 

the New Year, the surroundings are 

dark. If it is bright, normally rats will 

pester our farms. The behavior of 
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 chickens are being observed by 

elders, too.  

10. If we don’t plant here, then we have 

nothing to eat, it is not like we are rich 

when we can easily buy vegetables.  

11. Saging (Musa) plant are normally 

planted at the corners and love flatter 

grounds. It is also good to plant next 

to streams (ilat).  

 

 

 

 

 

 

 

Taniman 

(Agricultural 

Farm) 

 

 

 

 

 

 

 

 

 

Spatial 

(is a place in) 

1. Today, we have plenty of plants there 

like palay (Oryza sativa) that are 

along the edges of the mountain.  

2. Typically, we plant on top of the 

mountains. 

3. Taniman (farms, in general term) has 

kamoteng kahoy (Manihot esculenta, 

cassava).  

4. My farm is located in the mountains, 

not here in the plains.  

5. The places we typically roam around 

are our taniman (planting area).  

6. Burol (hills), especially along the 

hillsides are planted with vegetables 

and food like kamote (Ipomea 

batatas).  

7. After being used for kaingin, these 

areas should be replanted with trees 

like gmelina (Gmelina arborea).  

8. Pilapil is the raised soil bed that 

separates each paddy. It is tiring to 

work here but you will instantly feel 

light and happy after a long day.  

9. Punla, punlaan (nursery for rice 

seedlings). 

10. Normally areas with small trees are 

converted to kaingin (swidden) farms.  

11. Vegetables are normally planted at the 

bottom of the kaingin while rice on top 

and rolling slope grounds. This rice 

variety doesn’t like water unlike other 

varieties. It is locally known as 

Sinang Francisco or pulang balat.  

12. Gabihan, kaingin, palayan typically 

refers to the plant abundant to that 

area. This goes similar to the trees.  
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13. The persistence of daat plant meant 

plants and vegetables will grow well 

in this area.  

14. Narseri (narseri) is a nursery for 

gmelina (Gmelina arborea) trees.  

15. Tabihan are areas where planting is 

difficult. This refers to steep corners 

and slopes.  

 

 

Taniman 

(Agricultural 

Farm) 

 

 

 

Function 

(is used for) 

1. Taniman gives me so much joy and 

pleasure. It makes me proud and 

happy seeing my plants grow well.  

2. Everything we need is in the kaingin 

farm.  

3. “’Pag sinabing pumunta ka sa kaingin, 

lahat ng kailangan mo ando’n na.” If 

one says, “Go to the kaingin farms, 

everything you need is there already.” 

 

 

 

 

 

 

 

Taniman 

(Agricultural 

Farm) 

 

 

 

 

 

 

 

 

 

Strict Inclusion 

(is a kind of) 

1. Kaingin (swidden farms) are typically 

left for 3-5 years so grasses and trees 

can persist again. Despite being 

planted in the mountains, we 

specifically choose the ones closest to 

the community for efficiency of 

harvest transfer.  

2. Tubigan (wet rice fields) where I 

cultivate the lands I inherited from my 

parents. The soil here makes the rice 

grows well because it is near the 

Pagbahan river. 

3. Taniman ng halamang kahoy refers 

to the plantation of fruit trees inside 

the forest. This include mangga 

(Mangifera indica), kasoy 

(Anacardium occidentale), langka 

(Artocarpus  heterophyllus), santol 

(Sandoricum koetjape) and kape 

(Coffea).  

 

 

 

 

Taniman 

(Agricultural 

Farm) 

 

 

 

 

 

 

 

Sequence 

(is a step in) 

1. Pamago is when a bugsok, a wooden 

cross, is placed in the middle. This is 

a ritual done before planting. The 

cross had to stay erected over the night 

otherwise we can’t plant here.  

2. Dalangin (prayer) are also performed 

after the bugsok is erected. Typically 

the height of the cross signifies the 

height of the rice when grow.  
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3. Haron (to plant rice) is when people 

come to the kaingin farms and spend 

the night there to wake up early the 

next day and start planting.  

4. Bubud, dugwang refers to digging the 

soil to plant seeds.  

5. Tanim (to plant) happens in April to 

May and August and September.  

6. Tag-ani (harvest).  

7. Sakahan (rice fields) is when we 

cultivate the soil through araro, a 

traditional practice that uses kalabaw 

(water buffalo) to aerate the soil.  

8. Araro (aeration of soil) is done using 

paragos (a constructed sled) and 

kalabaw (water buffalo) that helps 

aerate the soil before planting.  

9. Kaingin starts as early as January.  

10. Tugis is planting vegetables and 

banana plant, and looking for nami 

(Dioscorea hispida) plant in the forest, 

and mugis refers to planting rice in the 

kaingin farm.  

11. Suyod is when we flatten again the 

aerated soil, typically with muddy and 

watery soil bed, to plant the 

germinated rice seedlings. 

12. Pamunuan (pre-clearing ritual) are 

led by the elders together with the 

owner of the land to be prepared for 

kaingin.  

13. Paminghian (pre-planting ritual) 

where a wooden cross is erected in the 

middle bottom part of the sloping 

kaingin farms.  

14. Tabas (clearing of small trees) where 

cutting of weeds and small trees. 

Sacred trees and fruit trees are avoided 

from clearing.  

15. Linis (cleaning) normally happens in 

the beginning of March. In here, we 

clear the weeds, grasses and small 

trees that can be cut down. These will 

be placed in the corner around the 

kaingin so the fire won’t spread out.  

16. Patuyo (drying of cut down trees and 

weeds) are being done in April, by  
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17. May, there is always rain so we need 

to dry it before that.  

18. Ipon, Likom (gathering), comes after 

for those that didn’t burn during the 

burning of the grasses and cut down 

small trees. The burning normally 

starts from bottom all the way up.  

19. Silab, aapuyan, Sunog (burning of 

cut down grasses and trees) happen in 

March to April to clean the areas for 

planting. Typically, if certain parts 

remain before for five days, we 

intentionally put down the fire.  

20. Gamas (removing of weeds and grass 

through hand pulling) 

21. Tanim, kaingin (to plant) normally in 

the beginning of May. We plant gabi 

(Colocassia esculenta), mais (Zea 

mays), kamoteng kahoy (Manihot 

esculenta) normally in the months of 

May. 

22. Anihan (harvest) happen normally in 

November.  

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 



254 

 

ACKNOWLEDGEMENT 

 

The researcher would like to thank the following individuals and institutions 

who made the fruition of this study possible.  

To Department of Environment and Natural Resources Mamburao for 

providing me field work assistance in conducting the ethnographic study with the 

Mangyan Iraya Tribe. Specifically, to foresters who accompanied me all throughout 

the duration of the field work: Shaira Salazar, Kerstin Lei Perez-Maneja, Mr. Jayson, 

Allan and Gerick. A special thanks to my friend and fellow Landscape Architect, 

Jouykovi Ignaecia Cruel for assisting me with my documentation and transcription 

of the interviews with the Mangyan Iraya. To the Mangyan Iraya community in Sitio 

Calomintao for welcoming me with open arms and have been incredibly inciteful, 

active, and cooperative in working with the social learning tools implored in the 

study. Special thanks to Mr. Paulo Cauayan, Mrs. Caridad Cauayan, Mr. June 

Pasipiko, and Mr. Ferdinand Renangyan for their active participation in the study. 

This humbling experience would have not been successful without their invaluable 

contribution in making this research into full-circle,   

To Daniel Kasprowicz for inspiring me to closley work with fragile 

Indigenous communities in the Philippines. His work with kids with malaria and 

advocacy in improving the health care system in Madagascar have been 

transcendental and beyond inspirational.  

To late Professor Kim Sung-kyun, my sincere gratitude and appreciation for 

taking the time to guide the researcher in conducting the ethnographic study 

implored in this research. You are forever adored and appreciated for your valuable 

work in cultural landscape.  

To the Korean Government Scholarship Program, I am beyond grateful for 

giving me the opportunity to finish my Master’s Degree in Seoul National University 

through your generous scholarship.  


	I. Introduction
	1. Background of the Study
	2. Problem Statement
	3. Hypotheses of the Study
	4. Significance of the Study
	5. Goals of the Study
	6. Study Area: The Sitio Calomintao
	7. Regional Context
	8. People: The Mangyan Iraya Tribe
	9. Chapter Conclusion

	II. Literature Review
	1. Reading Vernacular Landscapes: Methodologies and Current Discussions
	2. Reflections
	3. Discussions on Philippine Vernacular Landscape
	4. Reflections
	5. Deliberative Value Formation Model: Applications and Methodologies
	6. Reflections
	7. Chapter Conclusion

	III. Research Methods
	1. Theoretical Background of the Study
	2. Remodeling of Theories and Framework
	3. Research Design
	4. Site Criteria
	5. Informants
	6. Chapter Conclusion

	IV. Bahay-kubo (House)
	1. Bahay-kubo (House)
	1.1 Loob ng Bahay (Inside of the House)
	1.2 Labas ng Bahay (Outside of the House)

	2. Chapter Conclusion

	V. Guraan (Residential Village)
	1. Guraan (Residential Village)
	1.1 Sitio Calomintao
	1.2 Kalsada (Road)
	1.3 Daan (Pathways)
	1.4 Sitio Calomintao Farm School
	1.5 Plaza
	1.6 Communal Spaces

	2. Chapter Conclusion

	VI. Bundok (Mountains)
	1. Bundok (Mountains)
	1.1 Lupang Ninuno (Ancestral Domains)
	1.2 Lupaing Ninuno (Ancestral Land)
	1.3 Sementeryo (Cemetery)
	1.4 Hulo (Deep Mountain Side)
	1.5 Gulod (Mountain Range)

	2. Chapter Conclusion

	VII. Gubat (Forests)
	1. Gubat (Forests)
	1.1 Gulang (Virgin Forest)
	1.2 Sagradong Gubat (Sacred Forest)
	1.3 Kagubatan (Forest Areas)

	2. Chapter Conclusion

	VIII. Taniman (Agricultural Farms)
	1. Taniman (Agricultural Farm)
	1.1 Kaingin (Slash-and-Burn Farm)
	1.2 Palayan (Rice Field)
	1.3 Ilog (River)
	1.4 Maisan (Corn Field)
	1.5 Taniman ng Punong Kahoy (Plantation of Forest Trees)

	2. Chapter Conclusion

	IX. Conclusion
	1. Summary
	2. Conclusions
	3. Recommendations



<startpage>25
I. Introduction 1
 1. Background of the Study 1
 2. Problem Statement 12
 3. Hypotheses of the Study 13
 4. Significance of the Study 13
 5. Goals of the Study 14
 6. Study Area: The Sitio Calomintao 14
 7. Regional Context 22
 8. People: The Mangyan Iraya Tribe 23
 9. Chapter Conclusion 24
II. Literature Review 25
 1. Reading Vernacular Landscapes: Methodologies and Current Discussions 25
 2. Reflections 31
 3. Discussions on Philippine Vernacular Landscape 35
 4. Reflections 40
 5. Deliberative Value Formation Model: Applications and Methodologies 43
 6. Reflections 47
 7. Chapter Conclusion 48
III. Research Methods 49
 1. Theoretical Background of the Study 49
 2. Remodeling of Theories and Framework 55
 3. Research Design 57
 4. Site Criteria 64
 5. Informants 65
 6. Chapter Conclusion 71
IV. Bahay-kubo (House) 72
 1. Bahay-kubo (House) 72
  1.1 Loob ng Bahay (Inside of the House) 74
  1.2 Labas ng Bahay (Outside of the House) 93
 2. Chapter Conclusion 102
V. Guraan (Residential Village) 103
 1. Guraan (Residential Village) 103
  1.1 Sitio Calomintao 106
  1.2 Kalsada (Road) 113
  1.3 Daan (Pathways) 114
  1.4 Sitio Calomintao Farm School 118
  1.5 Plaza 119
  1.6 Communal Spaces 121
 2. Chapter Conclusion 127
VI. Bundok (Mountains) 128
 1. Bundok (Mountains) 128
  1.1 Lupang Ninuno (Ancestral Domains) 129
  1.2 Lupaing Ninuno (Ancestral Land) 131
  1.3 Sementeryo (Cemetery) 138
  1.4 Hulo (Deep Mountain Side) 148
  1.5 Gulod (Mountain Range) 149
 2. Chapter Conclusion 151
VII. Gubat (Forests) 152
 1. Gubat (Forests) 152
  1.1 Gulang (Virgin Forest) 153
  1.2 Sagradong Gubat (Sacred Forest) 155
  1.3 Kagubatan (Forest Areas) 159
 2. Chapter Conclusion 171
VIII. Taniman (Agricultural Farms) 172
 1. Taniman (Agricultural Farm) 172
  1.1 Kaingin (Slash-and-Burn Farm) 172
  1.2 Palayan (Rice Field) 185
  1.3 Ilog (River) 188
  1.4 Maisan (Corn Field) 193
  1.5 Taniman ng Punong Kahoy (Plantation of Forest Trees) 195
 2. Chapter Conclusion 197
IX. Conclusion 198
 1. Summary 198
 2. Conclusions 212
 3. Recommendations 215
</body>

