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Foreword

Foreword

This year, 2021, has been a pioneering year: with this issue, the National Folk Museum of Korea
inaugurates the joint publication of the International Journal of Intangible Heritage (IJIH) with the International
Council of Museums. The publication policy, in addition to the editorial and governing boards, has been
reorganised in accordance with this new partnership. The journal is on the move to the next level academically
and professionally.
Intangible cultural heritage (ICH) is priceless and should therefore be transmitted to future generations. In
this context, the IJIH is a platform to better understand, research, study, exchange and communicate ICH
around the world. Indexed by the A&HCI, SCOPUS, MLAIB, BAS and KCI, the IJIH publishes relevant articles
and papers written by contributors from various cultural and national backgrounds.
The 16th volume presents eight intriguing articles submitted by scholars from eight different countries,
including a fieldwork report on safeguarding ritual practices in the limestone caves in Tanzania by Maximilian
Felix Chami and an exploration of the role of gender in the safeguarding of ICH related to Japanese float
festivals by Helga Janse. I am very grateful to the contributors and authors who submitted their valuable
research, whether published in this issue or not.
Last but not least, I express my special thanks to Dr. Roslyn Russell, our new editor-in-chief, and Danielle
N. Carter, our copy editor. I would also like to thank the editorial board and the external peer reviewers, as well
as the staff members, for their hard work on the journal’s publication.

Kim Jong-dae

Director General
National Folk Museum of Korea
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This 16th edition of the International Journal of Intangible Heritage marks a new and exciting phase for the
journal, following a cooperation agreement between ICOM, the National Folk Museum of Korea and ICOM
Korea earlier this year. This reinforced collaboration is intended to extend and enhance the discussion of
intangible heritage among our international museum community.
Following the adoption of the UNESCO Convention for the Safeguarding of Intangible Cultural Heritage in
2003, and the ICOM General Conference that followed in Seoul, Republic of Korea in 2004, intangible heritage
became a priority in the museum world. The creation of the International Journal of Intangible Heritage (IJIH)
was one inspired initiative that ensued, as the first journal of its kind to present content on the study,
preservation, interpretation and promotion of intangible heritage.
Refereed and edited to the highest academic standards, IJIH has cast a spotlight on this growing aspect of
heritage studies. The National Folk Museum of Korea, itself a source of inspiration for intangible cultural
heritage preservation, has been a dedicated driver of this initiative, and together with ICOM Korea and
experienced contributors from various disciplines, countries and organisations, has produced an effective new
platform for the intangible cultural heritage movement.
Also known as ‘living cultural heritage’, intangible cultural heritage encompasses the skills and traditions
that can be transmitted from one generation to the next. Museums are vital places for the preservation and
safeguarding of this heritage, and resources such as IJIH have the potential to revive intangible human
practices and expressions that may be in danger of disappearance from the collective memory.
Since the creation of IJIH, ICOM has taken further steps to improve the awareness of intangible cultural
heritage. For instance, our General Conference held in Milan in 2016 on the theme of Museums and Cultural
Landscapes included several discussions of a wide range of intangible cultural aspects such as language, ways
of life, belief systems and inter-generational exchange.
In addition, the Intangible Cultural Heritage and Museums Project (IMP), launched in 2017, explored how
intangible heritage practices were incorporated in museum work across Europe, with partner organisations
from Belgium, The Netherlands, France, Italy and Switzerland. In 2020, the project produced the IMP Book,
which presents transformative heritage practices for the 21st century, and the ICH and Museums toolkit,
which provides tools for museum professionals to engage with safeguarding living heritage.
The time is therefore ripe for ICOM and IJIH to join forces to ensure that this aspect of museum work and
research continues to be explored and given the attention it deserves. This is especially vital given the impact of
the Covid-19 pandemic and related restrictions on the intangible heritage of communities, including
interpersonal connection and social support systems.

8

In this challenging context, IJIH can support the quest to reinforce museums’ commitment to their
communities, while highlighting their essential role in building a just and sustainable future.
As ICOM President and more recently, a member of the newly created IJIH Governing Board, I would like to
thank all the contributors and collaborators who have made IJIH such an excellent resource in exploring
intangible cultural heritage to date. I look forward to raising this discussion to new heights, with the
collaboration of our Korean colleagues, and the entire ICOM community.

Alberto Garlandini
ICOM President
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This volume of the International Journal of Intangible Heritage provides eight articles that focus on three
areas of relevance to intangible cultural heritage: analysis of the impact and influence of the 2003 UNESCO
Convention for the Safeguarding of the Intangible Cultural Heritage on academic research and its
implementation in educational systems; gender empowerment in ritual and craft production; and narratives
and rituals and their interaction with places and objects.
The author of Research flows and results of studies on intangible cultural heritage: A network analysis of
articles in related international journals, 2002–2020 collected data from academic papers related to
intangible cultural heritage published from 2002 to 2020, and analysed the main research subjects, topics and
research trends using the keyword network analysis method. This method extracts words from massive
documents and conducts network analysis of the various characteristics of texts. Research into keywords
prevalent in four distinct periods of the Convention’s timeframe indicate that ‘community’ had a high
occurrence value across all periods. Conversely, the term ‘preservation’, which appeared consistently in
descriptions of intangible cultural heritage in the early period of the Convention, had disappeared by 2012. It
has been replaced by ‘safeguarding’: as the author states, ‘preservation’ suggests passivity, and a view of
culture as an object to be preserved. ‘Safeguarding’, by contrast, focuses on the processes and people involved
in intangible cultural heritage, indicating a more holistic understanding of heritage. This transference of
terminology suggests that, over the nearly 20 years of the Convention, an understanding of intangible cultural
heritage as living heritage has deepened.
The term ‘safeguarding’ in relation to intangible cultural heritage is at the forefront of the next article,
Safeguarding intangible cultural heritage through formal education in Flanders: A critical analysis of the
implementation of the 2003 UNESCO Convention, which investigates the implementation of the 2003 UNESCO
Convention in the formal education system in the Flemish part of Belgium. Linking education and intangible
heritage is set as a high strategic priority, not only in the Convention but also according to the Overall Results
Framework (ORF), a tool to measure its impact. This impact is examined at three levels: the national level
where educational policy and learning outcomes take shape; the educational providers at the meso level, who
transfer these outcomes into curricula; and schools and teachers at the micro level who implement the
curricula. The article provides useful reflections and strategic learnings for the implementation of the 2003
UNESCO Convention.
Intangible cultural heritage and societal gender structures: an interview study focusing on changes in
gender roles and gender restrictions within Japanese float festivals is the first of three articles that focus on
gender roles and changing perspectives and circumstances. This article presents the results of an interview
study conducted with preservation associations connected to a selection of seven float festivals in Japan where
changes to gender restrictions have occurred. Interviewees were asked about changes that had occurred in
gender restrictions and about discussions in local communities. The results reveal similarities in terms of
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gender structure between the festivals and differences in terms of displayed attitude towards gender-restricted
participation. While roles that were previously male-exclusive have opened up for female participation, there is
a limit to the roles made accessible to women, and the top positions continue to be male domains. The
organizational structures within the festivals reflect wider societal structures and, while changes have
occurred to facilitate increased inclusion, the underlying power structures have remained intact. The article
underlines the connection between societal structures and heritage practices, and emphasizes the
contemporary nature of traditional practices.
The next paper’s provocative title, A woman can become a “man”, speaks directly to the transformative
power of ritual in the sphere of gender. It is subtitled Rituals and gender equality among the Nsukka Igbo of
south-eastern Nigeria. Scholars of gender inequality tend to neglect ritual as a mechanism that can aid gender
equality, even when it is clear that rituals can be instrumental in bridging the equality gap between genders.
Basing its argument on the incarnate being institution among the Igbo, an essentially male-dominated
institution, this article explains how rituals can empower women to attain equal status with men and help them
to participate actively in the institution. The article addresses questions such as how women are admitted to
the society, and the nature and meaning-cum-essence of the rituals. Through oral interviews, participant
observation, video clips and photographs of women who underwent rituals, it argues that ritual is a potent force
in attaining gender equality; elucidates the logic of the rituals; and brings to the fore the ways in which the
intangible heritage of an Igbo society helps to bridge the gender inequality gap.
Gender is also a prime consideration in the final article under this theme, The status of women weavers as
heritage bearers: Accounts on social transformation and empowerment in the province of Canchis, Cuzco,
Peru. Heritage textile arts and the specific skills and knowledge required to produce them are recognised as
traditional crafts that constitute the intangible cultural heritage of humanity. Significant links exist among
weaving traditions, local societal structures and the history and shared memories of local communities. This
article, originating in extensive fieldwork and ethnographic participant observation in Canchis province in the
Cuzco region of Peru, illustrates the tradition of loom textile-making in the area, highlighting interdependences
among intangible cultural heritage, traditional ecological knowledge and local socio-economic dynamics.
Factors that affect the status of women weavers as heritage bearers, such as rigid social structures, familial
organisation, relations between genders and institutional support, are addressed to shed light on reciprocal
interactions and tensions between cultural preservation and social inequality in relation to heritage textile art.
The article reflects on the role of female weavers, their working conditions, and their autonomy and social
status within and outside their communities of origin. In the context of modernisation and threatened
homogenisation of production, several conditions are identified that contribute to the resilience of this form of
intangible cultural heritage, preserving this creative legacy whilst empowering women to overcome
detrimental social dynamics.
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Ritual and place, and the requirement to preserve the latter to permit the former to operate, are discussed
in Safeguarding ritual practices in the limestone cave areas along the Swahili coast of the Indian Ocean in
Tanzania. The management of sacred limestone cave areas that local communities still use for ritual practices
provides challenges for the government, because visitors (tourists) and researchers fail to abide by rules
established by locals for the sacred areas. The article reveals that Tanzania lacks sufficient guidelines or
frameworks for best practice in safeguarding intangible cultural heritage. There are ritual practices, strict
taboos and customary laws mandated by the local communities to control access to cave areas, such as the
Kuumbi and Amboni limestone caves, which are sacred to them. Visitors and researchers not adhering to the
established regulations when visiting the caves and their surroundings has created a disconnect between
locals and their ritual practices, preventing them from performing their rituals and other spiritual activities.
This article proposes measures for adoption by government to enable local communities to continue to use the
caves as a crucial part of their religious life without disturbance.
Place is also a critical component in The conservation and management of intangible cultural qualities as
the fragments of the spirit of place: The case of the Istanbul Land Walls. The definitions, approaches, and
methods required for the inclusion of intangible cultural qualities in site management processes for
conservation purposes are rarely published. A methodology for evaluating intangible cultural qualities in site
management processes has been developed, and applied to the Land Walls component of the Historic Areas of
Istanbul World Heritage Site, inscribed in the World Heritage List in 1985 as one of the four Historic Areas of
Istanbul. This article defines and documents the intangible cultural qualities and their inclusion in the site
management methodology by relating them to the tangible qualities within the scope of the documentation,
interpretation, and presentation of the heritage sites for conservation purposes.
An approach toward enhancing contemporary handmade products with historic narratives explores
modern digital technologies to enhance a contemporary traditional craft object with digital stories that connect
it to the history, society, traditions and values of Europe. Such stories can support new interest in traditional
craft objects by enhancing their meaning, value and uniqueness. As a demonstration of the potential of digital
media to interpret intangible cultural heritage, a handbag was created that functions both as an accessory and
as a contemporary craft item that can be experienced to reveal its unique history and identity. The process has
proven that digital technology can be combined with traditional handmade artefacts to provide a new form of
entrepreneurship in the history and tradition of traditional crafts and, at the same time, acknowledge the role
of digital technologies in modern societies.

Roslyn RUSSELL
Editor-in-Chief
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Research flows and results of studies
on intangible cultural heritage:
A network analysis of articles in related
international journals, 2002–2020
Oh Jung-shim, PhD

Hankuk University of Foreign Studies (HUFS), Korea

ABSTRACT
Next year is the 20th anniversary of the preparation and
adoption of the Convention for the Safeguarding of the Intangible Cultural Heritage. It is necessary to ensure the
sustainability of intangible cultural heritage (ICH) for the
future beyond basic protective activities. Concerning this,
it is important to increase higher education and academic systems in ICH. Although it has been almost 20 years
since the Convention was prepared and adopted, the results addressing this issue are insufficient. This study collects previous ICH research results and accumulates and
investigates the main research subjects, topics and the
change and flow of research through the keyword network
analysis method based on big data analysis. Through this
research, this study contributes to the establishment of
the academic system and status of ICH.

Keywords
research trend, main research topics, knowledge system,
academic system, keyword network analysis, knowledge
map, big data analysis, big data mining

Introduction
The Convention for the Safeguarding of the Intangible
Cultural Heritage (hereafter referred to as ‘the Convention’)
is the first international convention to protect intangible
cultural heritage (ICH). It was adopted at the 32nd General
Assembly of UNESCO held in Paris in 2003. As of 2020,
180 countries had joined the Convention, an increase
from the 30 that had ratified the agreement in 2006.

Compared with UNESCO’s other cultural conventions,
many countries have joined in a short time, suggesting
that the perception of the Convention’s importance has
increased. The Convention has a considerable impact on
international communities. One of the most distinctive
is the universal adoption of the term ICH. Most regions
had used their traditional customs and cultural terms as
substitutes (Tim 2013; Leem and Roger 2019).
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The Convention has similarly revitalised the study of
ICH within the field of cultural heritage. Previously, cultural
heritage research had been affected by the keystone
of UNESCO’s policy and concentrated on monuments,
relics and archaeological excavations. After adopting the
Convention for the Safeguarding of the Intangible Cultural
Heritage (2003), active studies have been conducted
concerning ICH, such as human knowledge, beliefs and
actions (Shin 2019).
At a recent international conference related to ICH,
experts emphasised the necessity of higher education
and academic systems for the sustainability of ICH. When
the Convention Concerning the Protection of the World
Cultural and Natural Heritage was adopted in 1972, the
related academic results were collected – and higher
education systems were prepared – but not in the ICH
field. The issue remains unresolved more than 10 years
after the adoption of the Convention, and major students
and specialists do not yet understand intangible cultural
heritage. The present cultural heritage–related higher
education and academic systems are focused on tangible
culture. Thus, approaching ICH – a living heritage from the
existing system – leads to problems (Galla 2018; Tim 2013).
Because of the importance of collecting previous
research results related to ICH and understanding
research trends and knowledge systems in the ICH field,
this study collects data related to ICH gathered from
previous articles since the preparation and adoption of
the Convention and analyses the main research subjects,
topics and the flow of research. Furthermore, the network
analysis uses the keyword network analysis method
based on the big data network analysis technique. This
method extracts words from massive documents and
conducts network analysis of the various characteristics
of texts based on the network of the words. Because
it allows the analysis of text contexts and structural
features quantitatively and objectively, it is often used
to supplement existing qualitative research methods
(National Information Society Agency 2015; Oh 2020a).

Materials and methods
This study aims to collect data from academic papers
related to ICH published from 2002, when the Convention
was prepared and adopted, to 2020. It analyses the main
research subjects, topics and research trends, using the
keyword network analysis method. Furthermore, this
study will contribute to the establishment of the academic
system in ICH research.

This study collected and analysed English abstracts and
bibliographical information of a total of 365 articles, searched
with the keywords ‘intangible heritage’ in the International
Journal of Heritage Studies, Museum International and
the International Journal of Intangible Heritage – the
representative international journals related to cultural
heritage from 2002 to 2020.1 This study considered the
following research questions: What subjects are central to
the discussion in the ICH field or keys to the organisation of
research contents from 2002 through 2020? What are the
main topics in the ICH field from 2002 to 2020? How have the
main research subjects and the research topics changed
and developed during the period? What characteristics
appear when the above results are visualised in the form of
a knowledge map?
This study was conducted in four steps, including data
collection, data preprocessing, data network analysis and
synthesis and interpretation (Figure 1). Data preprocessing
and network analysis were conducted using NetMiner
(4.4.3.b). NetMiner is a software that specialises in big data
network analysis. Based on the social network analysis
method, an algorithm for big data network analysis
combines statistics, graph mining and machine learning.

Figure 1
Research steps and contents

Data preprocessing should be undertaken to analyse
the keyword network. The computer cannot understand
the abstracts and bibliographical information of the articles
collected in this study, because they are unstructured
data comprised of human language. Thus, it has been
necessary to transmute it into a standardised structure for
computer analysis (Oh 2020a). This study deconstructed
the unstructured texts, using the morpheme network
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analyser of NetMiner, and extracted noun morphemes in
a standardised structure. The data were refined applying
the thesaurus functions, such as ‘Synonym’, ‘Directive’,
and ‘Exception’. Refining the data using the thesaurus
increases the accuracy of the network analysis result.
The word ‘Synonym’ in the thesaurus defines the function
that unifies words with similar meanings. For example,
it unifies similar words such as intangible heritage
and intangible cultural asset into ICH. ‘Directive’ is the
function that extracts proper nouns with no morpheme
segmentation as they are. ‘Exception’ is the function that
removes the words generally used in abstracts – such as
abstract and study – or unnecessary words (Oh 2020b).
As a result of the data preprocessing of the English
abstracts of 365 academic papers concerning ICH collected
in this study, 3,867 noun morphemes were extracted. With
these words, a keyword network analysis was conducted.
The main indices of the keyword network analysis were ‘cooccurrence frequency’, ‘degree centrality’ and ‘eigenvector
centrality’.
The phrase ‘co-occurrence frequency’ describes the
calculation of how frequently the words appear in a certain
range. Words with a high frequency often appeared in several
papers simultaneously. Moreover, centrality is the calculation
of the degree of the position in the central structure of a network

by word, which can be divided into degree centrality and
eigenvector centrality. ‘Degree centrality’ is the calculation of
the total number of interconnected words. Words with a high
degree of centrality are connected to other words that are
important and central within a text. ‘Eigenvector centrality’
is the value that measures the number of connections and
the influence of words. Words with greater eigenvector
centrality are those with important influences on the text
composition (Kim 2016). Thus, words with greater degrees
of centrality and eigenvector centrality; words with great
co-occurrence frequency are vital keywords in the text
composition or the main research subjects in the relevant
field (Oh 2020a).

Research trends in the field of intangible
cultural heritage
1. Status of published papers
It is important to evaluate the basic status of the 365
academic papers collected before examining the result
of keyword network analysis. This study collected the
abstracts and bibliographical information of a total of 365
articles, located with the keyword, ‘intangible heritage’.
There were, respectively, 134, 54 and 177 relevant papers

Table 1
Main indices of keyword network analysis (Source: Oh 2020a, 40; reconstructed)
Index

Description

Direction of Interpretation

Co-occurrence frequency

The number of times of co-occurrence within a
certain range(Eigenvalue estimated for each word)

What are the words appearing often simultaneously
in multiple texts?

Degree centrality

The sum of the number of neighbour nodes
interconnected

What are the main words that are central in the text?

Eigenvector centrality

Specifying the number of node connections and
location influences simultaneously

What are the words that have important influences on
the text composition?

Table 2
Basic status of the articles collected
Journal title

Field

Citation index

Number of articles
published

Number of articles
collected

International Journal of Heritage
Studies

Social sciences

A&HCI, SCOPUS, SSCI

2,509

134

Museum International

Arts and
Humanities

A&HCI, SCOPUS

2,323

54

International Journal of Intangible
Heritage

Humanities

A&HCI, SCOPUS, KCI

198

177
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of the Convention immediately after its adoption, such as
its origin, purpose and implementation method. Following
2004, there was a decline; in 2006, with 17 related articles
published, was another increase, more than 10 articles
being published each year by 2012. In 2013, 10 years after
the adoption of the Convention, the number of articles
sharply increased – compared with the previous periods
when 21 articles were published. At the time of writing,
over 20 articles are published each year.

Figure 2
Number of articles published per year

published in the International Journal of Heritage Studies,
Museum International and the International Journal of
Intangible Heritage (Table 2). These academic journals
are SCI international journals that publish the work of
researchers with a high number of academic contributions.
In particular, the International Journal of Intangible
Heritage, founded in 2006, is the first international journal
specialising in ICH. Excluding book reviews, 198 articles
have been published at the time of writing, and this study
selected 177 articles.
The status of the related academic papers must be
examined by year. As seen in Figure 2, for ICH-related
papers, four articles were published in 2003 when the
Convention was adopted. This number sharply increased
in 2004, when 27 articles were published. A considerable
number of studies were published to interpret the contents

2. Network analysis of keywords and the main research
topics
Through the results of co-occurrence frequency and
centrality network analysis, it is possible to discover the
main research subjects and topics in the research field
of ICH. First, unstructured data from 365 articles were
preprocessed to extract 3,867 noun morphemes. After
forming a network based on the connections between
these words and documents, network analysis of cooccurrence frequency, degree centrality and eigenvector
centrality was conducted.
Co-occurrence frequency is the value that calculates
how often the words appeared in a certain range. The
words with a high co-occurrence frequency are those
commonly used by the authors while writing related
papers. As a result of the network analysis, excluding the
search term, intangible cultural heritage,2 the word with
the highest co-occurrence frequency was ‘community’
(111 times), followed by ‘culture’ (95 times), ‘practice’ (90
times), ‘process’ (69 times), ‘role’ (65 times), ‘value’ (65
times), ‘form’ (65 times) and ‘safeguarding’ (63 times).

Figure 3
Word cloud for co-occurrence frequency analysis
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Next, degrees of centrality and eigenvector centrality
were analysed. These values calculate the degree of the
position in the central structure of a network by word. The
words with high centrality are those that have important
influences on the text composition. As a result of the
network analysis – excluding the search word ICH – the
word with the highest degree centrality was ‘community’

(0.2180), followed by ‘practice’ (0.1996), ‘culture’ (0.1793),
‘value’ (0.1730) and ‘knowledge’ (0.1715). The result of
the network analysis of eigenvector centrality was similar
to that of degree centrality. The order was ‘community’
(0.1830), ‘practice’ (0.1681), ‘culture’ (0.1512), ‘value’
(0.1464) and ‘knowledge’ (0.1440).

Table 3
Analysis results of co-occurrence frequency, degree centrality and eigenvector centrality
Co-occurrence frequency

Degree centrality

Eigenvector centrality

Word

Value

Word

Value

Word

Value

ICH
heritage
community
culture
practice
cultural heritage
process
role
value
form
safeguarding
person
museum
knowledge
UNESCO
place
history
development
tradition
identity
2003 Convention
site
context
group
concept
society
issue
understanding
system
list
policy
change
material
art
world
preservation
conservation
challenge
area
work
relationship
importance
management
field
world heritage
perspective
nature
institution
experience
region

188
187
111
95
90
72
69
66
65
65
63
60
60
60
60
57
57
56
53
48
48
47
46
45
45
41
41
40
40
40
39
39
37
37
36
36
36
36
36
35
35
35
34
34
34
33
33
33
33
32

heritage
ICH
community
practice
culture
cultural heritage
value
knowledge
process
role
place
safeguarding
development
identity
history
UNESCO
context
museum
form
2003 Convention
tradition
site
person
policy
list
understanding
management
issue
world
group
preservation
society
protection
life
activity
system
material
tourism
interest
challenge
change
importance
memory
world heritage
concept
field
resource
government
perspective
expression

0.268901
0.259229
0.218046
0.199634
0.179339
0.178297
0.17299
0.171465
0.164668
0.163789
0.163356
0.158482
0.157468
0.154766
0.153975
0.151654
0.149457
0.148314
0.147008
0.146097
0.144793
0.143688
0.138225
0.136947
0.134705
0.132540
0.131509
0.128569
0.128374
0.128085
0.127694
0.126384
0.124953
0.124615
0.124270
0.123755
0.123394
0.123281
0.121938
0.121902
0.121886
0.121333
0.120596
0.120408
0.120348
0.120301
0.119938
0.119469
0.119391
0.118820

heritage
ICH
community
practice
culture
cultural heritage
value
knowledge
process
role
place
safeguarding
development
identity
UNESCO
history
context
2003 Convention
museum
form
tradition
site
person
list
policy
management
understanding
group
issue
preservation
society
world
protection
life
activity
material
system
tourism
change
memory
interest
world heritage
challenge
government
concept
importance
expression
perspective
field
significance

0.221147
0.215178
0.182957
0.168135
0.151184
0.150572
0.146350
0.143921
0.138166
0.138081
0.137561
0.136046
0.132663
0.132066
0.129718
0.129641
0.126023
0.125574
0.125310
0.123742
0.122476
0.122137
0.117293
0.115724
0.115546
0.112077
0.111479
0.110077
0.109383
0.109179
0.108045
0.107964
0.106943
0.105878
0.105694
0.104820
0.104812
0.104268
0.103901
0.103795
0.103744
0.103476
0.103196
0.103139
0.103066
0.102805
0.101612
0.101506
0.101395
0.100571

※ The keywords with high values of co-occurrence frequency, degree centrality and eigenvector centrality are in bold and underlined.
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The words with high degrees of centrality, eigenvector
centrality and co-occurrence frequency are interpreted as
vital keywords in the text composition or the main research
subjects in the relevant field. The words with high values
in all indices were identified in Table 3 to examine the
keywords or the main research subjects in the ICH field.
The words measured with high co-occurrence
frequency, high degree centrality and high eigenvector
centrality included ‘community’, ‘practice’, ‘culture’, ‘value’,
‘knowledge’, ‘process’, ‘role’, ‘place’, ‘safeguarding’,
‘development’, ‘identity’, ‘history’, ‘UNESCO’ and ‘2003
Convention’. These words are the keywords and primary
research subjects essential in the composition of
academic papers on ICH.
The results were compared by analysing co-occurrence
frequency and degree centrality to examine the difference

between the main research subjects depending on the
academic journal. The analysis revealed that ‘community’
commonly appeared as the main research subject in
the three academic journals. Additionally, the contents
were summarised and compared (Table 4) to the results
of the analysis of the International Journal of Heritage
Studies (hereafter, IJHS) and the International Journal
of Intangible Heritage (hereafter, IJIH), which identified
significant differences. This is the summary of the top 30
words by grading them based on the analytical results.
In a comparison between the two journals, the
following differences were found in the main research
subjects: ‘conservation’, ‘preservation’, ‘site’ and ‘context’
appeared in IJHS, while ‘hand’, ‘safeguarding’, ‘person’,
‘life’ and ‘activity’ appeared in IJIH. Consequently, the
journals seem to differ in their perceptions of ICH.

Table 4
Comparison of analysis results by journals
Index

IJHS

Co-occurrence frequency

Degree centrality

Eigenvector centrality

Word

Value

Word

Value

Word

Value

heritage

103

heritage

0.340124

heritage

0.258894

ICH

52

ICH

0.242825

ICH

0.189402

practice

44

practice

0.222075

practice

0.175941

community

43

community

0.221171

community

0.174091

cultural heritage

38

cultural heritage

0.214011

cultural heritage

0.170500

value

35

value

0.199519

value

0.160455

site

34

place

0.195356

place

0.153958

process

33

site

0.193707

site

0.151641

place

33

context

0.188504

context

0.149088

UNESCO

30

process

0.187595

process

0.148988

role

27

development

0.180175

UNESCO

0.143237

context

27

UNESCO

0.178469

development

0.142882

history

26

history

0.174189

understanding

0.136918

culture

26

understanding

0.172072

history

0.136675

understanding

23

world heritage

0.164538

world heritage

0.131712

conservation

23

conservation

0.163875

conservation

0.131518

world heritage

23

role

0.162738

role

0.128644

list

22

identity

0.16106

identity

0.128564

development

21

significance

0.160564

significance

0.128172

concept

21

interest

0.154027

culture

0.121529

identity

20

culture

0.153782

interest

0.120891

group

20

policy

0.151193

management

0.120806

work

19

management

0.149537

concept

0.119998

significance

19

group

0.149008

policy

0.119955

policy

18

list

0.148664

list

0.119715

material

18

concept

0.148313

group

0.119153

management

18

knowledge

0.148308

knowledge

0.116943

form

18

preservation

0.147413

work

0.116403

tradition

17

resource

0.144548

preservation

0.115599

region

17

change

0.144157

government

0.113843

Vol.16 2021 International Journal of Intangible Heritage 23

Table 4
Comparison of analysis results by journals
Index

IJIH

Co-occurrence frequency

Degree centrality

Eigenvector centrality

Word

Value

Word

Value

Word

Value

ICH

109

ICH

0.298447

ICH

0.233031

heritage

64

community

0.239024

community

0.188919

community

61

heritage

0.234349

heritage

0.185091

culture

57

culture

0.215829

culture

0.172493

practice

45

practice

0.208246

practice

0.165737

safeguarding

44

safeguarding

0.201234

safeguarding

0.163069

person

40

knowledge

0.194458

knowledge

0.155429

form

40

form

0.179224

form

0.140803

museum

38

role

0.176162

role

0.139989

knowledge

37

museum

0.176004

museum

0.139733

tradition

33

value

0.172529

2003 Convention

0.138110

role

33

2003 Convention

0.168591

value

0.136866

process

30

person

0.168154

person

0.133952

development

30

tradition

0.165889

tradition

0.133436

2003 Convention

30

process

0.165528

cultural heritage

0.129905

value

27

cultural heritage

0.165517

process

0.129753

importance

25

development

0.159213

life

0.12693

history

25

place

0.157516

development

0.126731

cultural heritage

25

life

0.157256

identity

0.125138

world

24

identity

0.155649

place

0.123478

United Nations
Educational

24

world

0.152157

world

0.121402

system

23

activity

0.150910

United Nations
Educational

0.121289

issue

23

United Nations
Educational

0.149938

activity

0.118847

group

23

issue

0.148428

issue

0.118559

challenge

23

importance

0.146944

importance

0.118425

art

23

history

0.146907

challenge

0.116917

area

23

list

0.146090

history

0.116371

place

22

art

0.145263

list

0.116356

life

22

challenge

0.143265

art

0.116187

activity

22

expression

0.142075

protection

0.113447

Meanwhile, NetMiner’s PFNet is the function utilised
to keep the key nodes intact and leave important links
only. This function is usually used to draw a network map.
A PFNet keyword network map was drawn to examine
how the words displayed as the main research subjects,
including ‘community’, ‘practice’, ‘culture’ and ‘value’,
were connected to other words and used as research
topics. The topics are identified by arranging the words

connected to the keywords (marked in yellow) by looking at
the picture. As seen in Figure 4, the main research topics
in the ICH field included ‘ICH community (form, resources
and government)’, ‘heritage practice’, ‘heritage value’, ‘ICH
knowledge’, ‘ICH knowledge and museum’, ‘heritage role
and challenge’, ‘heritage process’, ‘UNESCO convention’
and ‘heritage history’.
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3. Changes in keywords and research topics by period
This chapter classified and analysed the collected
data by period and compared the results to examine how
the main research subjects and topics have evolved. The
period from 2002 to 2020 was divided into five-year units:
Period 1 (2002–2006), Period 2 (2007–2011), Period 3
(2012–2016) and Period 4 (2017–2020). Table 5 classifies
data by the four periods and determines the number of
words extracted through the preprocessing work.
Table 5
Data classification results by period
Index

Period 1
Period 2
Period 3
Period 4
(2002–2006) (2007–2011) (2012–2016) (2017–2020)

Number
of articles
collected

54

88

229

104

Number
of words
extracted

660

1,434

1,938

1,771

Figure 4
PFNet keyword network map (2002–2020)

Table 5
Analysis results by period
Index

Co-occurrence
frequency

Degree
centrality

Eigenvector
centrality

Period 1
(2002–2006)
Word
Value
ICH
32
heritage
23
museum
13
value
12
culture
12
community
10
description
10
cultural heritage
9
tradition
8

Period 2
(2007–2011)
Word
Value
heritage
38
ICH
38
culture
27
community
25
museum
23
practice
22
form
21
role
19
person
17

Period 3
(2012–2016)
Word
Value
heritage
69
ICH
62
practice
37
culture
34
community
34
process
27
cultural heritage
27
form
24
tradition
23

Period 4
(2017–2020)
Word
Value
heritage
57
ICH
56
community
42
safeguarding
26
practice
26
role
22
process
22
person
22
knowledge
22

safeguarding

8

UNESCO

16

site

21

culture

22

ICH
heritage
value
community
museum
knowledge
challenge
culture
practice
history

0.275912
0.256062
0.203727
0.195428
0.185689
0.182329
0.175041
0.166998
0.159970
0.159168

heritage
ICH
culture
community
museum
practice
institution
knowledge
place
role

0.255839
0.254589
0.218116
0.215875
0.207905
0.206531
0.193762
0.180497
0.177406
0.175738

heritage
ICH
practice
community
form
culture
cultural heritage
process
site
UNESCO

0.291116
0.264805
0.224715
0.211151
0.190155
0.189148
0.186376
0.179854
0.179226
0.178941

heritage
ICH
community
practice
safeguarding
cultural heritage
knowledge
process
culture
person

0.278897
0.273394
0.239482
0.204240
0.203266
0.198744
0.180794
0.178508
0.175807
0.174032

ICH
heritage
value
community
knowledge
challenge
museum
practice
identity
life

0.225682
0.214630
0.186061
0.182634
0.166458
0.166443
0.161460
0.152695
0.149771
0.147980

ICH
heritage
culture
community
museum
practice
institution
place
preservation
knowledge

0.2056
0.2039
0.1738
0.1724
0.1672
0.1662
0.1612
0.1469
0.1467
0.1425

heritage
ICH
practice
community
cultural heritage
culture
form
UNESCO
process
site

0.224296
0.204407
0.176802
0.166135
0.148779
0.147498
0.146189
0.144222
0.143070
0.141743

heritage
ICH
community
safeguarding
practice
cultural heritage
knowledge
culture
process
role

0.213804
0.212839
0.189335
0.163748
0.162289
0.157176
0.142887
0.139726
0.138030
0.137715
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Figure 5
PFNet keyword network map (Period 1 [2002–2006])

The words with high co-occurrence frequency, degree
centrality and eigenvector centrality are interpreted
as keywords essential in generating texts or the main
research subjects in the relevant field. In Table 6, the words
with both high frequency and high centralities by period
include ‘ICH’, ‘value’ and ‘community’ in Period 1; ‘ICH’,
‘museum’ and ‘community’ in Period 2; ‘ICH’, ‘practice’
and ‘community’ in Period 3; and ‘ICH’, ‘safeguarding’ and
‘community’ in Period 4.
It is interesting to note that network analysis was
conducted on ‘community’ as a main research subject in
all the periods. This suggests that ‘community’ has been
an important research subject in the ICH field irrespective
of the period. The Convention commentary book, published
by UNESCO, also specifies that the role of the community
is important in the protection of ICH. UNESCO emphasises
that regular performance and learning should be
undertaken among generations in the community, so the
intangible can come to life (ICHCAP 2019; UNESCO 2010).
Next, a PFNet keyword network map was drawn to
examine the connection between the keywords, as the
main research subjects, and the other words, to show how
they were used as topics. The examination revealed that
the main research topics in Period 1 (2002–2006) included
‘ICH description (definition, preservation)’, ‘community
value’, and ‘community role’. Period 1 is the period during

Figure 6
PFNet keyword network map (Period 2 [2007–2011])

the adoption of the Convention. This suggests that the
studies were mainly conducted on the definition of the
concept of ICH and the direction of the interpretation
of the Convention. It is important to note that, instead
of ‘safeguarding’, ‘preservation’ is connected to ‘ICH
description’.
The main research topics in Period 2 (2007–2011) can
be examined using the same method. As seen in Figure 6,
the main research topics were ‘ICH preservation concept’,
‘Convention practice’ and ‘museum theory’. In Period 2,
studies related to the Convention’s execution method and
the implementation of the Convention through museum
theory were conducted.
The main research topics in Period 3 (2012–2016)
were ‘ICH development’, ‘ICH community form’ and
‘ICH policy’. As seen in Figure 7, compared with Periods
1–2, the number of words connected to ‘ICH’ increased
in Period 3, and their meanings were diversified. From
this information, studies of ICH on various topics were
clearly conducted in Period 3. Of note, ‘development’
appeared, which had not been seen in the previous
periods, and ‘preservation’ was not among the words
connected to ‘ICH’. ‘ICH development’ can be interpreted
as the development and use of ICH or the sustainability
of ICH. UNESCO announced that it would also aim at the
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Figure 7
PFNet keyword network map (Period 3 [2012–2016])

Figure 8
PFNet keyword network map (Period 4 [2017–2020])

sustainability of ICH and the future protection of ICH – at
the sixth session of the General Assembly of the States
Parties to the Convention for the Safeguarding of the
Intangible Cultural Heritage held in 2016 (ICHCAP 2017).

expanded, and, in place of ‘preservation’, ‘safeguarding’ is
universally used.

The main research topics in Period 4 (2017–2020)
were also examined (Figure 8). First, the words that were
excluded in the previous periods, including ‘person’,
‘process’, ‘life’ and ‘heritage context’, appeared in
connection with ‘ICH’ in Period 4. The main research
topics were ‘ICH person’, ‘ICH process’, ‘ICH and heritage
context’, ‘community practice’ and ‘community culture
system’.
This suggests that the understanding of ICH as living
heritage was broadened and that studies on this broadened
understanding were actively conducted. Moreover,
‘preservation’ is notably not included in the words
connected to ‘ICH’ in Period 4. Instead, ‘safeguarding’
is connected. ‘Safeguarding’ and ‘preservation’ appear
to be similar words, yet they have completely different
meanings. ‘Preservation’ is a word with static and passive
implications, observing culture as an object to preserve.
Meanwhile, ‘safeguarding’ focuses on the process of
human-based holistic understanding (ICHCAP 2019).
In summary, almost 20 years after the adoption of the
Convention, the understanding of ICH as living heritage has

This study collected the article data in the ICH field
from 2003 – when the Convention for the Safeguarding
of the Intangible Cultural Heritage was prepared and
adopted – to 2020. It analysed the main research subjects,
research trends and the change and flow of research,
using the keyword network analysis method. Furthermore,
this study contributes to the establishment of an academic
system in the ICH field.
This study collected the English abstracts and
bibliographical information data of 365 articles, searched
with the keywords ‘intangible heritage’, from three
representative international cultural heritage–related
journals, the International Journal of Heritage Studies,
Museum International and the International Journal of
Intangible Heritage. It also involved a keyword network
analysis. The study results can be summarised, focusing
on the research questions presented in section 2, as
follows.
First, as a result of the co-occurrence frequency
analysis, ‘community’ had the highest frequency, followed
by ‘culture’, ‘practice’, ‘process’, ‘role’, ‘value’, ‘form’ and

Conclusion
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‘safeguarding’. This suggests these words are the most
commonly used when the authors prepared ICH-related
articles.
Second, this study found and examined the words
with high co-occurrence frequency, degree centrality and
eigenvector centrality. The words with high values of the
three indices were identified as the main research subjects
in the ICH field, or the essential keywords in preparing the
related texts. The examination revealed that ‘community’,
‘practice’, ‘culture’, ‘value’, ‘knowledge’, ‘process’, ‘role’,
‘place’, ‘safeguarding’, ‘development’, ‘identity’, ‘history’,
‘UNESCO’ and ‘convention’, were keywords – or the main
research subjects.
Third, to examine if the main research subjects
differed depending on the academic journal, cooccurrence frequency analysis and centrality analysis
were conducted to compare the results. According to the
analysis, ‘conservation’, ‘preservation’, ‘site’ and ‘context’
appeared in the International Journal of Heritage Studies.
Meanwhile, ‘safeguarding’, ‘person’, ‘life’ and ‘activity’
appeared in the International Journal of Intangible
Heritage. This suggests differences in the perceptions of
ICH between the two journals.
Fourth, to examine the change and flow of research
in the ICH field, a keyword network analysis of data was
conducted and compared by breaking down the period
into Period 1 (2002–2006), Period 2 (2007–2011), Period
3 (2012–2016) and Period 4 (2017–2020). As a result of
the co-occurrence frequency and centrality analysis, the
value of ‘community’ was high in all periods. The analysis
indicated that ‘community’ was an important research
subject in the ICH field.
Fifth, the change and flow of the research results of
keyword network analysis were compared by drawing
a PFNet network map for each period. The examination
revealed that the main research results of keyword
network analysis in Period 1 (2002–2006) and Period
2 (2007–2011) were ‘ICH description’, ‘convention
practice’ and ‘museum theory’. Studies – such as the
direction of the interpretation of the Convention and the
implementation method – were conducted. In Period 3
(2012–2016), compared with Periods 1 and 2, the number
of words connected to ICH increased and their meanings
diversified. Consequently, in Period 3, studies of ICH were
actively conducted with various results of keyword network
analysis. Last, in Period 4 (2017–2020), ‘ICH person’, ‘ICH
process’, ‘ICH and heritage context’, ‘community practice’
and ‘community culture system’ appeared without
precedent. This suggests that the understanding of ICH as

living heritage has deepened and studies related to this
deeper understanding have been conducted.
Sixth, a change in the perception of ICH occurred
throughout the periods. In Period 1, ‘preservation’ was
connected to ‘ICH description’; however, in Period 3,
‘preservation’ disappeared, and in Period 4, instead of
‘preservation’, ‘safeguarding’ appeared and was connected
to ICH. ‘Preservation’ implies passivity, viewing culture
as an object to be preserved. Meanwhile, ‘safeguarding’
focuses on the process and people involved in ICH, based
on a holistic understanding of heritage. In summary,
almost 20 years after the Convention was adopted,
understanding ICH as living heritage has deepened and
– instead of preservation – safeguarding has been used
universally.
This paper facilitates the understanding of research
subjects – the result of keyword network analysis – and
the change and flows in the ICH field by collecting and
analysing academic data previously accumulated in
the ICH field. This study evaluated the contents of the
abstracts intuitively by presenting the research results in
the form of a knowledge map. The research methodology
of this paper can be used to understand and investigate
future global issues related to ICH.
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ENDNOTE
1	Fifty related academic journals – and 3,365 related papers – surfaced when ‘intangible heritage’ was searched
on Korea’s representative academic research information service, www.riss.kr. However, a considerable
number of contents about intangible assets unrelated to cultural heritage are included among them. Thus, to
achieve significant results, this study collected and analysed data focusing on SCI journals related to cultural
heritage.
2	Because intangible culture heritage is a search term, co-occurrence frequency and centrality must be high.
Thus, the network analysis results were examined, focusing on the words that appeared at the next highest
frequency, excluding the search term.
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ABSTRACT
In 2003, UNESCO adopted the Convention for the Safeguarding of Intangible Cultural Heritage. This paper investigates its implementation in the formal education
system in the Flemish part of Belgium. Linking education
and intangible heritage is set as a high strategic priority,
not only in the Convention but also according to the Overall Results Framework (ORF), a tool to measure its impact. Three levels are examined. First, the national level
is discussed; on this macro level, educational policy and
learning outcomes take shape. Second, the educational
providers (meso), who transfer these outcomes into curricula. Third, schools and teachers (micro), who bring the
curricula into practice. In addition, recommendations to
enhance implementation are proposed.
The results show that the 2003 Convention has not yet
permeated into the policy processes. Although the Flemish government developed open learning outcomes that

accommodate awareness-raising and – to a lesser extent
– the safeguarding of intangible heritage, the 2003 Convention did not serve as a reference framework. Evidently,
considering the short time frame since the conception of
the ORF, the results need to be interpreted as a baseline
measurement on which to build. To conclude, this paper
aims to put the overall results framework to the test in
a particular context. Nevertheless, when leaving the institutional and operational scope of the specific case in
Flanders behind, the paper provides useful reflections
and strategic learnings for the implementation of the
2003 UNESCO Convention in other contexts as well.

Keywords
safeguarding, 2003 UNESCO Convention, Overall Results
Framework, formal education, curriculum, learning outcomes, Operational Directives, implementation, primary
and secondary education
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Introduction
In June 2018, the General Assembly of the States
Parties to the 2003 Convention for the Safeguarding
of Intangible Heritage approved the overall results
framework (ORF). The decision was preceded by a
consultative process and can be seen in light of the
recent Theory of Change approach. Moreover, the aim
was to devise a tool to measure the impact of the 2003
Convention around the globe at various levels. It contains
26 core indicators and 86 assessment factors, subdivided
into eight thematic categories (UNESCO: 2018). Within this
framework, education was conceived as a crucial factor in
safeguarding ICH, so four indicators concerning education
were elaborated.1 At the same time, the periodic reporting
mechanism was revised and aligned with the ORF to
assess these core indicators. However, given the short
time since its conception, research at the intersection of
ICH and education is still limited.
The 2003 UNESCO Convention provides each of the
state parties the freedom to explore their own means
for implementation. Here, the strategic goals of the
Convention and the ORF are to be translated from the
international scope to the various levels in Belgium,
as State Party to the Convention, where the Flemish
Community has competence for cultural affairs and
education. The UNESCO-accredited NGO Workshop
Intangible Heritage (in Belgium) has taken on a crucial
role as a competent body in the implementation in the field
in Flanders. Jorijn Neyrinck, director of the organisation,
made linking intangible heritage and education a high
priority on the organisation’s research agenda in 2019.
As a full-time teacher in secondary education in Flanders
and an arts and archaeology working student at the Vrije
Universiteit Brussel (VUB), I decided to investigate the link
between intangible heritage and education in the region.
At the VUB, Marc Jacobs coordinates the UNESCO chair
on critical heritage studies and safeguarding the ICH. With
the help of Marc Jacobs and Jorijn Neyrinck, I submitted
a research proposal to the VUB. The master thesis aimed
to critically examine the implementation of the 2003
Convention in the formal education system in Flanders.
The above-mentioned periodic reporting mechanism, as
described in Article 29 of the Convention and Article 152
of the Operational Directives, highlights the relevance of
this study.2 Belgium will need to deliver a new periodic
report by December 2021. The research project was not
only a case of assessing the current status in Flanders but
also about making recommendations for future policy and

practice in light of the recently developed ORF. From this
perspective, this investigation can be seen as a baseline
measurement on which to build.
At the outset, the learning outcomes for primary
and secondary education, developed by the Flemish
government and civil service (2020), were screened using
the ORF and the Guidance Notes elaborated by external
experts and consultants. Relevant indicators for this
qualitative analysis are 4, 5 and 6. They can be found in the
thematic area ‘transmission and education’. The first two
were used to measure educational policy implementation,
learning outcomes and supplementary initiatives. Core
indicator 6, concerning higher education, was left out of
the screening process. However, solely employing this
approach would not suffice. According to Article 171 of
the Operational Directives, communities, groups and
individuals (CGIs) need to be involved (UNESCO: 2018;
Blake: 2019; Jacobs: 2020). Further, relevant experts
and cultural brokers within or outside the cultural sector
should also be considered.3 To investigate the participation
of both, the development process of educational policy and
curricula was examined. Here, the thesis drew on in-depth
interviews with policy advisers and relevant stakeholders
in the (intangible) cultural heritage and education sectors.
Finally, during this research, the thesis explored the
connections with international frameworks, such as
the Sustainable Development Goals and other UNESCO
concepts used in Flemish educational policy.
This paper presents the results of the research
submitted as a master’s thesis at the VUB in June 2020,
as mentioned above. It is structured according to the
three relevant operational levels. First, there is the macro
or national level. Here, the specific case of the general
education system and policy in Flanders, as a part of
Belgium, is explicated. Second, a closer look is given to the
meso level of the educational providers. By transferring
the official learning outcomes into curricula, these
providers play an intermediate role in the educational
landscape in Flanders. Third, the paper discusses the
micro level. This involves the didactic choices schools and
teachers make within the given framework from above,
related to integrating intangible heritage. Finally, relevant
recommendations on the three levels are proposed to
enhance the implementation of the Convention for the
Safeguarding of the Intangible Cultural Heritage.
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The context of cultural and educational
policy in Flanders
Belgium became a State Party to the UNESCO
2003 Convention for the Safeguarding of the Intangible
Cultural Heritage on 24 June 2006. However, Belgium
has a complex state structure. Undoubtedly, this context
has affected cultural and educational policy choices
throughout the country’s brief history to the present day.
The country declared its independence in 1830 and
seceded from the Netherlands. A few months later, the
national congress adopted a constitution, which turned the
new state into a parliamentary monarchy. Nevertheless,
the Catholic Church still had a considerable influence,
especially on formal educational practices. The constitution
was considered, at that time, to be progressive, because it
encompassed notable liberal aspects. A gradual process
of cultural emancipation sparked several conflicts during
the 20th century and led to the first state reform in 1970.
As a result, three cultural communities were established:
a Dutch-, a French- and a German-speaking Community,
each with its own cultural autonomy. During the second
and third reform, and in response to the request for more
economic autonomy as well, three regions were added:
Flanders, Wallonia and the Brussels-Capital Region
(Witte, Craeybeckx and Meynen: 2009).
After additional reforms in 1993, 2001 and 2011,
Belgium now has a federal state structure consisting
of three regions and three communities, each with its
own legislative body and government.4 The regions are
connected with their territory, and the communities are
based on the concept of language and related to the
people living within that territory. Therefore, the latter
has competence for cultural affairs and education, which
makes them legally responsible within the geographical
boundaries of the Dutch-language area and the bilingual
Brussels-Capital Region. The implementation of heritage
policies lies in the hands of the Flemish government and
civil service. However, due to the prior division into regions
and communities, immovable heritage in Flanders is
accommodated under the supervision of the Department
of Environment, while cultural heritage (tangible or
movable and ICH) falls under the Department of Culture,
Youth and Media.5
And what about education and the formal school
system? Educational policy is an exclusive competence of
the Flemish Community, with the exception of decisions

concerning compulsory education.6 The Flemish
government takes on the role of developing learning
outcomes valid for primary (6–12 years old) and secondary
education (12–18 years old). In this development process,
it appoints separate committees staffed by experts in a
particular field, such as university professors, researchers
and experienced teachers.7 Putting educational policy into
curricula in Flanders rests in the hands of the educational
providers. They operate as intermediaries in the field
and are able to give their personal touch and operational
emphasis. Once the outcomes have been developed by the
Flemish government, they are transformed into curricula
by the providers, according to their own character and
pedagogical background.8 Furthermore, the learning
outcomes set by the Flemish government and civil service
are minimum goals that the providers need to achieve.
However, when transferring the official outcomes to the
level of the educational providers, they have the authority
to expand these goals.

Connecting education and cultural
heritage: Screening the official learning
outcomes on the national level
Education can play a vital role in raising awareness
of the concept of cultural heritage. In an ever-evolving
society, it is essential that this takes place from an early
age. So what role can schools play in the understanding
and, in particular, the safeguarding of intangible heritage?
In Flanders, young children have to attend pre-primary
school, starting from the age of five years old. When
comparing the relevant attitudinal learning outcomes9
of the pre-primary and primary education with the ORF,
mainly core indicator 5 has to be taken into account.
It focuses on the extent to which intangible heritage is
integrated into primary and secondary education. Attitudes
such as respecting, appreciating and reflecting on cultural
expressions of the community and that of others can
be found in the curricula of pre-primary and primary
education. Nonetheless, instead of conceiving heritage
as a goal, the official learning outcomes constitute an
environment in which the different types of heritage can be
integrated as a means to learn. Mostly this is the case for
the learning outcomes relating to attitudes. The outcomes
seem to meet assessment factor 5.2. ICH can be used as
a means of explaining or demonstrating other subjects as
well.10 However, just like the inclusion of local content, the
Flemish government has not set any explicit conditions
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about this instrumental use. Therefore, the educational
providers can achieve these goals without integrating
ICH. So assessment factors 5.1 and 5.3 are met, with the
remark that it depends on the emphasis and conditions the
educational providers create on a lower level in Flanders.
In secondary education, the official learning outcomes
recently underwent a major conceptual and operational
reform. In 2017, the Flemish government developed 16
decretal key competences. At the foundation lie eight
European Key Competences, derived from the UNESCO
concept of lifelong learning.11 At the time of this research,
only the learning outcomes for the first stage of secondary
education could be examined. The ones meant for the
second and third stages were yet to be approved by the
Flemish Parliament. In Flanders, the choice of study is
traditionally delayed until the start of the second stage of
secondary education. So the first stage consists of a basic
formation in which students from 12 to 14 years of age
receive more or less the same fundamentals.
At first sight, cultural awareness and cultural

expression appears to be the most relevant decretal key
competence in which ICH could be integrated. A thorough
screening reveals that the concept is not explicitly
mentioned. However, the Flemish government expanded
the eight European Key Competences and developed
eight additional key competences. The key competence
on historical awareness is one of them and emphasises
the connection between the past, the present and the
future. Although no explicit references were found, some
skills and attitudes related to the concept of historical
thinking open possibilities. From a broader scope,
relevant attitudinal goals can be found in competences
in other languages, competences in Dutch and in the
citizenship competences. The competences concerning
sustainability and cultural awareness and expression are
not interconnected on the conceptual level. Sustainability
is only approached through a technological or scientific
viewpoint. This means the official learning outcomes
do not see any relationship between ICH and achieving
sustainability.12 Nevertheless, according to Article 170 of
the Operational Directives, intangible heritage can act as a
catalyst for sustainable development.13

Table 1
Overview of core indicators 4 and 5 with assessment factors (UNESCO: 2018, 121)
4

Extent to which both formal and non-formal education strengthen the transmission of ICH and promote
respect for ICH

4.1

Practitioners and bearers are involved inclusively in the design and development of ICH education
programmes and/or in actively presenting and transmitting their heritage.

4.2

Modes and methods of transmitting ICH that are recognised by communities, groups and individuals are
learned and/or strengthened and included in educational programmes, both formal and non-formal.

4.3

Educational programmes and/or extracurricular activities concerning ICH and strengthening its transmission,
undertaken by communities, groups, NGOs or heritage institutions, are available and supported.

4.4

Teacher training programmes and programmes for training providers of non-formal education include
approaches to integrating ICH and its safeguarding into education.

5

Extent to which ICH and its safeguarding are integrated into primary and secondary education are included in
the content of relevant disciplines and are used to strengthen teaching and learning about and with ICH and
respect for one’s own and others’ ICH.

5.1

ICH, in its diversity, is included in the content of relevant disciplines, as a contribution in its own right and/or as
a means of explaining or demonstrating other subjects.

5.2

School students learn to respect and reflect on the ICH of their own community or group as well as the ICH of
others through educational programmes and curricula.

5.3

The diversity of learners’ ICH is reflected through mother tongue or multilingual education and/or the
inclusion of ‘local content’ within the educational curriculum.

5.4

Educational programmes teach about the protection of natural and cultural spaces and places of memory
whose existence is necessary for expressing ICH.
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Investigating participation:
The development process
Before discussing the transfer from a conceptual
to an operational level, the focus has to shift to the
development process. The reason can be found in Article
171 of the Operational Directives, in which two essential
recommendations are included. Article 171 stipulates that
CGIs need to be involved in the drawing up of educational
curricula or programmes. Additionally, relevant experts
and cultural brokers should be considered. At what level
did these stakeholders participate in the development of
educational policy and curricula?
To develop learning outcomes, the Flemish government
appoints separate committees based on the decretal
key competences. To increase the level of participation,
an extensive public debate and inquiry were set up by
the end of 2015. In this way, the Flemish government
investigated the expectations of the public to increase
the social relevance of the upcoming curricular reform
in secondary education. In the case of the committee on
cultural awareness and expression, CGIs did not partake
in any phase of the development process.
Of course, including CGIs in all their diversity into the
participative process is rather complicated to achieve at
this level.14 But maybe their voices could be heard indirectly
by introducing relevant experts and stakeholders in the
(intangible) heritage sector? In Flanders, the Flemish
Institution for the Cultural Heritage (FARO) acts as an
interface centre for the heritage sector, mediating between
various policy levels, heritage organisations, global
networks, universities and civil society.15 Subsequently,
the Flemish government appointed the organisation
Workshop Intangible Heritage in Belgium as a competent
body and organisation dedicated to the safeguarding of
ICH in Flanders. Civil participation in heritage themes is
one of its main goals. On the international level, both FARO
and Workshop Intangible Heritage are accredited NGOs
that provide advisory services to the Intergovernmental
Committee of the 2003 UNESCO Convention. Taking this
into account, both organisations indicate that they were
not consulted in the development process of educational
curricula or learning outcomes concerning cultural
heritage.
When examining these findings, a closer look at the
policy processes is needed.16 The in-depth interviews
with members of the developing committee on cultural

awareness and expression revealed that the 2003
UNESCO Convention and the Operational Directives did
not serve as a reference framework. However, the recent
curriculum reform in Flanders predates the conception
of the ORF. From this perspective, it seems evident that
the recommendations of the 2003 Convention have not
permeated the policy processes yet. These results should
instead be viewed as a baseline measurement for future
strategic development concerning ICH.

The role of the Flemish Commission for
UNESCO
UNESCO can certainly seem a complex international
organisation. To facilitate the connection with its member
states, a network of national cooperating entities was set
up around the world in accordance with Article VII of the
UNESCO Constitution (UNESCO: 2011, 147–153). They
take the form of committees and act as liaisons between
national governments and UNESCO (Seeger: 2015, 273).
The members are appointed by the government of each
nation. What role does this organisation play in Flanders?
The commission was established by the Flemish
government in 2003 to promote the relationship between
UNESCO and the Flemish Community. The German and
French Communities have a separate one, which makes
Belgium the only country in the world with two ‘national’
commissions. The Flemish Commission for UNESCO
(FCU) consists of twelve members qualified to vote and
seven – mostly voluntary – advisory members; the FCU
is funded by the Flemish Department of Foreign Affairs,
which delegates one secretary (UNESCO Flanders, 2020).
It is active in all domains of competence of UNESCO.
As a result of the cooperation, both voting members
and advisory members are appointed by the Flemish
government for a term of six years, which can be renewed
once. The main goal of the commission is to inform the
public on UNESCO’s ideas and to develop outcomes and
appropriate actions to bring the international organisation
and the Flemish Community closer together.17
Furthermore, both departments delegate office holders
as relevant experts to the board of the organisation. In a
way, the FCU acts as a mediator – or cultural broker18 –
between relevant policy areas.19 Ideally, when reforming
learning outcomes and curricula, an advisory opinion
should be requested from the FCU.
From this perspective, the FCU functions as an
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independent and transparent body that assembles
valuable expertise. Its merit lies in establishing useful
connections between relevant stakeholders across policy
areas (immovable heritage, cultural heritage, education,
etc.). Considering the complexity of the above-mentioned
state structure, this can be seen as its most valuable
quality. Nonetheless, the role both departments (Culture,
Youth, Sport and Media and Education and Training)
ascribe to the FCU – or the organisation attributes to itself
– does not always correspond to reality in current practice.
As the interviews revealed, a lack of staffing capacity was
pointed out as the main reason for not always meeting
goals. Within the limits of the professional support around
the work of the commission, a selection of mainly UNESCO
specific duties is realised, such as advice on nominations
or initiatives. Nevertheless, due to the lack of capacity,
cross-domain activities or potential developments, such
as linking education and ICH, did not – or seldom – found
their way onto the agenda in the past. Recently, however,
a new dynamic approach has been introduced, and the
FCU succeeded in placing heritage and education on the
strategic action plan for 2021.

From theory to practice
The focus on the national level in the framework of
safeguarding intangible heritage through education lies
on young people as a priority target group, as stated in the
preliminary draft of the Convention (Third session of the
Intergovernmental Meeting of Experts on the Preliminary
Draft Convention for the Safeguarding of the Intangible
Cultural Heritage 2003, 6, para. 25). Therefore, schools
and teachers – and the contexts in which they work –
should be understood as crucial factors in bringing the
target group and subject closer together. In Flanders, the
educational providers need to transfer the official learning
outcomes – which are conceived as minimum goals – into
curricula, according to their own identity and educational
emphasis. Additionally, they possess the right to expand
these minimum goals. The question at hand is how the
educational providers make this transfer, focusing on the
goals concerning ICH, and how these concepts find their
way into practice by schools and teachers?

Transferring learning outcomes into
curricula: Educational providers

of ICH. Mostly, it is referred to as ‘cultural expression’.
Of course, integrating or specifying which local content
to use is not possible on this level. Nonetheless, despite
this broad framework, opportunities to integrate ICH are
undoubtedly present.
The deliberately open outcomes – often without
explicit reference to ICH – offer the advantage of being
implemented by any school in Flanders. Due to its broad
formulation, however, the specific relationship of intangible
heritage with the contextual environment and the CGIs
can be omitted when applied at the level of educational
providers. Moreover, an important additional question is
whether the educational providers have sufficient insight
into the general concept of heritage. Possibly as a result
of this, which advisory partners and frames of reference
have they consulted during the transfer from official
outcomes into curricula for the schools? In the past, field
research reported a gap between the heritage and the
education sector in Flanders, causing relevant initiatives
and information from both sides not to seep through (Van
der Auwera, Schramme and Jeurissen: 2007).
When investigating this transfer, great diversity in
vision and approach by educational providers in the way
they implemented ICH was found. Nevertheless, the
involvement of relevant experts was limited to a bare
minimum, and, more importantly, stakeholders such
as FARO and Workshop Intangible Heritage were not
consulted at this level. A common reason refers to time
pressure from above during the transfer process, as
politicians want to push through their own educational
policy choices during their term of office. Ideally, the
goals concerning (intangible) cultural heritage should be
presented to the stakeholders to investigate whether they
are well balanced and make full use of the possibilities
the open framework offers. The screened curricula of
the educational providers remain open and lack explicit
goals on ICH, as well as concrete didactical suggestions.
However, putting the curricula into practice is a matter for
schools. Therefore, teachers, who possess considerable
didactic freedom in Flanders, play a decisive role,
especially because a dynamic notion of heritage implies
an engaging interaction with the curricula, taking into
account the pupil’s sociocultural background. How will
a school teacher in Flanders implement the curricula in
practice?

As mentioned, the learning outcomes developed by the
Flemish government lack explicit references to the concept
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Into the classroom: Schools and teachers
When investigating the role of schools and teachers in
Flanders, the same question comes to mind: do they have
sufficient understanding of the concept of heritage and
ways to use it as a medium in the classroom?
In 2016, the Cultural Diversity: Opportunities and
Socialization (CuDOS) research group of Ghent University
conducted a study on cultural education in secondary
schools in Flanders (Beunen, Lievens and Siongers:
2016, 84). The results show that heritage as a means to
teach lags behind. Of the teachers surveyed, 71.6 per cent
indicated that they never used heritage during lessons.
In addition, almost three quarters stated they were not
aware of the opportunities that local heritage institutions
have to offer. What underlying causes can be found for this
missed attunement?
First, the curricula do not include or specify any
conditions or goals regarding ICH. They mostly refer
to the general concept of cultural expression, which
means the specific integration of intangible heritage is
not obligatory. This non-committal status is detrimental
to the integration of ICH in formal education, and the
curricula lack incentives. Therefore, developing lessons
concerning ICH depends on the goodwill of schools or
teachers. Schools can emphasise the connection with the
local context,20 but making a commitment on paper does
not necessarily mean it will be implemented in practice. In
the end, teachers remain crucial actors in bringing local
content into the classroom or acquainting pupils with it
during extramural activities.
A second reason can be found in the wide range
of employment of ICH. It tends to have transversal
opportunities. This means it can be used to achieve other
goals as well. Nonetheless, using ICH as an instrument for
learning about other subjects appears to be an arduous
task. In 2007, the University of Antwerp conducted a
study on heritage education in Flanders (Van der Auwera,
Schramme and Jeurissen: 2007). On the school level, 15.8
per cent declared that they lacked the specific know-how
of heritage education. On the teacher level, 9.3 per cent
found themselves not capable of integrating heritage into
class practice.
Both reasons refer to the notion of teacher agency,
which endeavours to describe the ability of an actor to act in
a particular context (Biesta, Priestley and Sarah Robinson,

2017). It has been a part of international sociological
research for some time,21 but when implementing policy,
such as the 2003 Convention, it is often overlooked.

Recommendations to enhance
implementation
The 2003 Convention provides each of the state
parties the freedom to explore their own means of
implementation. To comply on the national level with the
involvement of stakeholders, relevant experts and CGIs
during the development process of educational policy, two
actions could be considered.
First, the learning outcomes should be presented
to relevant stakeholders, such as FARO and Workshop
Intangible Heritage. Given the specific characteristics
of the development process, the ICH network must act
as a whole, so a dialogue can take place between the
development committee or committees and relevant
experts.22 In this dialogue, the FCU could act as a
mediator – that is, if the FCU can build on the current
dynamic approach and gain influence by expanding the
secretariat and profiling itself as an advisory body with
relevant expertise in the field of education, scientific
research, culture and communication. The role of the FCU
should be enhanced, so it can effectively act as a cultural
broker, linking the policy areas ‘Education and Training’
and ‘Culture, Youth, Sport and Media’ in the Flemish civil
service.
Second, establishing a connection of learning
outcomes with the local context should ideally shift to
the micro level. The individual practitioners and bearers,
groups or communities of ICH appear to be insufficiently
involved in the design of educational programmes and
in actively presenting and transmitting their heritage.23
Their involvement can be incorporated at the level of
schools and offers opportunities to link regional or local
heritage curricula. Schools have the potential to serve as
contexts to bring practitioners and pupils closer together
and, with the cooperation of relevant stakeholders, set up
participative workshops. In this light, the decision to create
an open and generic framework of learning outcomes on
the national level is understandable and even beneficial
for local contexts.
Nevertheless, because ICH is not explicitly included in
educational policy, there is a risk that ICH is insufficiently
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transferred into curricula (by the educational providers).
To seize all opportunities and therewith expand the official
learning outcomes, the concept of heritage and its various
forms should be more concretely incorporated in Flemish
educational policy. The connection with local content is
challenging to include in the framework at this level, also
for the entire Flemish Community but, to counteract noncommitment at the lower levels, it would be desirable,
certainly for ICH, to include more conditions on integration.
The curricula seldom explicitly refer to intangible
heritage, making its integration by schools and teachers
difficult.24 For example, intangible heritage can also be
used as a means to teach in different subjects, although
not every teacher sees the transversal opportunities. Here,
providing sufficient didactic suggestions, inspirational
guides and clear cross-curricular connections should be
elaborated and disseminated.25 However, the professional
freedom and creativity of teachers should not be limited.
The difficulty lies in finding a balance between openness
and concreteness. When including regional or local
content regarding ICH in the curriculum framework, a
more bottom-up process should take place.
In this process, schools in Flanders are autonomous
in interpreting the given framework from the educational
providers and setting up a valuable learning environment.
On this level, the notion of teacher agency is often
overlooked in the case of heritage education. Contextual
factors such as curricula, the pedagogical project of
schools or the local network in which they are embedded
(connection with formal or informal relevant actors) affect
the integration of ICH. More so, in this tension between
structure and agency, it is the set of personal factors that,
in the end, determine whether an international UNESCO
framework finds its way into practice at the lowest levels.
The teachers’ own cultural awareness and didactic skills
or confidence therein are relevant factors in achieving
the safeguarding of ICH through formal learning. They
find support in textbooks from educational publishers.
However, these mostly rely on generic didactic examples
instead of responding to cultural diversity, meaning that
more specific and locally embedded examples of ICH are
omitted.
To facilitate the implementation of the 2003 Convention,
the role of teachers needs to be enhanced. Ideally, a didactic
heritage framework should be developed to support
teachers in employing heritage, as a goal or as a means,

into the classroom. Furthermore, the concept of a schools’
pedagogical project in Flanders offers opportunities
to link regional or local heritage curricula. These do
not necessarily need to contain substantive goals or
guidelines, but rather can encompass an additional vision
on involving the heritage context of the school. How this
vision takes shape in practice depends on the formal and
informal partners of the local network.26 These regional
or local curricula can fit into the imposed framework from
above, such as the UNESCO Convention of 2003, the official
learning outcomes of the Flemish government and the
curricula of the educational providers.27 Schools should
depend more on the local context and function as a pivot
in a network, which includes actors such as parents, the
neighbourhood, teachers and various formal and informal
partners. Besides, integrating the individual teacher into a
broader social network can help address the challenges
in the relationship between teacher agency and heritage
education.28 Safeguarding ICH can be a small but valuable
part of this.29

Conclusion
This paper presents the results of a qualitative study
exploring the integration of ICH into the formal educational
system in Flanders. It aimed to put the ORF to the test in a
particular context. According to these findings, at present,
the 2003 Convention has not yet permeated the policy
processes. Although the Flemish government developed
open learning outcomes that accommodate awarenessraising and – to a lesser extent – the safeguarding of
intangible heritage, the 2003 Convention did not serve as
a reference framework. Evidently, considering the short
time frame since the conception of the ORF, the results
need to be interpreted as a baseline measurement on
which to build.
To accelerate the general implementation of the 2003
Convention, deeper penetration into policy processes
has to be pursued. Ideally, safeguarding measures at
the national level would strongly depend on capacitybuilding and awareness-raising. By improving support for
mediation, in which Flanders is strong, further cooperation
in both awareness-raising and capacity-building can be
generated. Here, the role of the FCU, as an independent,
intermediate and transparent body that assembles
valuable expertise, needs to be further enhanced to
consolidate and expand its network. Moreover, existing
collaboration between the heritage sector and the
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educational field could benefit from additional support. On
the lower levels, schools and teachers have to be regarded
as key actors and need to be equipped with more effective
didactic tools and a framework to bring pupils and ICH (and
the sector) closer together. Local content regarding ICH in
educational settings cannot be worked out at the national
level. A more bottom-up and participative process should
take place.
To conclude, when leaving the institutional and
operational scope of the specific case in Flanders behind,
this article provides useful reflections and strategic
learnings for the implementation of the 2003 UNESCO
Convention in other contexts as well.
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ENDNOTES
1	Core indicators 4, 5, 6 and 12 of the overall results framework are relevant to education.
2	Article 29 of the 2003 Convention: ‘The States Parties shall submit to the Committee, observing the forms and
periodicity to be defined by the Committee, reports on the legislative, regulatory and other measures taken
for the implementation of this Convention.’ Article 152 of the Operational Directives: ‘States Parties submit
their periodic reports to the Committee by 15 December every six years on the basis of a rotation region by
region. The order of such rotation is established by the Committee at the beginning of the six-year periodic
reporting cycle. States Parties use the periodic reporting process to enhance the monitoring measures, as
well as active regional exchange and cooperation to ensure efficient safeguarding of the intangible cultural
heritage. Form ICH-10 is used for such reports; it may be completed online by each State Party (https://ich.
unesco.org), and is revised at appropriate intervals by the Secretariat.’
3	Article 171 of the Operational Directives: ‘Insofar as their development plans, policies and programmes
involve intangible cultural heritage or may potentially affect its viability, States Parties shall endeavour to:
(a) ensure the widest possible participation of communities, groups and, where appropriate, individuals that
create, maintain and transmit such heritage, and involve them actively in elaboration and implementation of
such plans, policies and programmes; (b) ensure that those communities, groups and, where appropriate,
individuals concerned are the primary beneficiaries, both in moral and in material terms, of any such plans,
policies and programmes; (c) ensure that such plans, policies and programmes respect ethical considerations
and do not negatively affect the viability of the intangible cultural heritage concerned or decontextualize
or denaturalize that heritage; (d) facilitate cooperation with sustainable development experts and cultural
brokers for the appropriate integration of the safeguarding of intangible cultural heritage into plans, policies
and programmes, both within and outside the cultural sector.’
4	In Flanders, the community and the region were combined straight away into one entity, thus creating one
Flemish Parliament and one Flemish government.
5	The Flemish government is responsible for establishing connections between the cultural and educational
policy areas as well. To secure cooperation and enhance cultural education, a liaison agency was set up:
CANON Cultuurcel.
6	Decisions on compulsory education, such as the minimum and maximum age of pupils, are made by the
federal government. In compulsory education, the minimum age is set at five years old and the maximum
age at 18 years old.
7	The eight key competences for lifelong learning, adopted by the European Council, act as a framework for
these committees.
8	The formal education system encompasses three of these educational providers. First, the education and
schools provided by the Flemish Community (GO!). Second, the official subsidised network that comprises
the public schools organised by provinces (POV) and municipalities (OVSG). Finally, subsidised free schools,
of which the largest group is established by Catholic Education Flanders (KOV). A small part of this network,
mostly named ‘method schools’, has formed a separate organization (OKO).
9	These learning outcomes – together with those of special primary and secondary education – differ from the
ones in regular primary and secondary education. They act as development goals and have to be pursued
rather than achieved.
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10	For one of the first examples of this assessment factor, see ‘Learning with Intangible Heritage for a Sustainable
Future’, published by the UNESCO in 2015: https://unesdoc.unesco.org/ark:/48223/pf0000232381.
11	For more information on the key competences for lifelong learning of the European Union, please see http://
ec.europa.eu/education/education-in-the-eu/council-recommendation-on-key-competences-forlifelong-learning_en.
12	See also Joris Van Doorsselaere, 2021. ‘Connecting Sustainable Development and Heritage Education? An
Analysis of the Curriculum Reform in Flemish Public Secondary Schools.’ Sustainability 13, no. 4: 1857.
13	Article 170 of the Operational Directives: ‘With a view to effectively implementing the Convention, States
Parties shall endeavour, by all appropriate means, to recognize the importance and strengthen the role of
intangible cultural heritage as a driver and guarantee of sustainable development, as well as fully integrate
the safeguarding of intangible cultural heritage into their development plans, policies and programmes at all
levels. While recognizing the interdependence between the safeguarding of intangible cultural heritage and
sustainable development, States Parties shall strive to maintain a balance between the three dimensions of
sustainable development (the economic, social and environmental), as well as their interdependence with
peace and security, in their safeguarding efforts and shall to this end facilitate cooperation with relevant
experts, cultural brokers and mediators through a participatory approach. States Parties shall acknowledge
the dynamic nature of intangible cultural heritage in both urban and rural contexts and shall direct their
safeguarding efforts solely on such intangible cultural heritage that is compatible with existing international
human rights instruments, as well as with the requirements of mutual respect among communities, groups
and individuals, and of sustainable development.’
14	When analysing this participative process, nonetheless, three drawbacks can be found. First, people are
mostly not aware that they are bearers or practitioners of ICH. Therefore, this concern will likely not come up
in the results. Second, due to the large scale of the debate, the results were merged into generic conclusions,
so the local and cultural diversity cannot be captured. Finally, the social debate acted as a premise for the
political debate. In this phase, heritage can be used improperly or can be deliberately abused. Therefore, it
needs the input of relevant expertise and participation of the CGIs. In the case of the committee on cultural
awareness and expression, CGIs did not partake in any phase of the development process.
15	For more information, please see www.ich.unesco.org/en-state/belgium-BE?info=accredited-ngos.
16	On the one hand, supervising ICH policy and implementing the Convention of 2003 is located in the policy area
‘Culture, Youth, Sport and Media’ (CYSM) by the Department of CYSM of the Flemish civil service. On the other
hand, developing learning outcomes for primary and secondary schools is the responsibility of the Agency
for Higher Education, Adult Education, Qualifications and Scholarships (AHOVOKS) at the Department of
Education and Training.
17	For more information, please see www.unesco-vlaanderen.be/over-ons/vlaamseunescocommissie
18	Jacobs, Marc. 2014. ‘Cultural Brokerage, Addressing Boundaries and the New Paradigm of Safeguarding
Intangible Cultural Heritage. Folklore Studies, Transdisciplinary Perspectives and UNESCO.’ Volkskunde.

Tijdschrift over de cultuur van het dagelijks leven 115, no. 3: 265–291.
19	The Flemish civil service has some general issues with the compartmentalisation of policy areas. In February
2018, it launched a campaign to reduce this phenomenon (http://overheid.vlaanderen.be/op-zoek-naarons-dna). In addition, according to the interviews with policy advisers and relevant experts, a structural

42

policy consultation or platform, linking the Departments of CYSM and of Education and Training is missing.
However, in this matter, they both rely on the FCU.
20	Schools can elaborate and emphasise a connection to local (intangible) heritage in their pedagogical project,
which is a specific concept in the educational landscape in Flanders. It covers both vision and methods a
school (or group of schools) wishes to pursue.
21	In Flanders, teacher agency is often approached in the context of the outflow of teachers. However, in her
doctoral dissertation at the Catholic University of Leuven (2014), Virginie März investigated the impact of
educational reforms on teachers in primary and secondary education. It is important for this study on the
implementation of the 2003 UNESCO Convention to point out the fact that teachers are part of a network.
According to Gert Biesta, Mark Priestley and Sarah Robinson (2017), this professional context gives direction
and shape to their actions.
22	Ideally, this should also be the case when transferring the official learning outcomes into curricula by the
educational providers. Here, the goals concerning (intangible) cultural heritage need to be presented to the
stakeholders and relevant experts as well. In the specific case of Flanders, FARO or Workshop Intangible
Heritage can investigate whether the developed curricula are balanced and make full use of the potential
the open framework offers. The development process of these curricula often faces time pressure from
the national level. In this light, building in a more considerable time margin could also increase quality and
support.
23	In the screening process, this is reflected by the omission of core indicator 4 of the ORF.
24	In general, assessment factors 5.1, 5.2 and 5.3 are approximated in the curricula. However, the outcomes
and goals remain generic.
25	In Flanders, this is a task for the educational providers.
26	Potential partners with opportunities for informal learning can be found in the school environment as well;
for example, youth movements or youth centres.
27	Elaboration can be based on the theoretical concept of ‘community schools’ to strengthen the learning
environment.
28	Commonalities with this concept can be found in the vision and approach of schools associated with UNESCO
(ASPnet) and Steiner schools.
29	Ideally, the city or municipality is part of this network, and the practical implementation can be embedded in
existing local consultation platforms. This includes local partners, with the aim to promote equal educational
opportunities for young people in a region. Culture and heritage education should not be separated from
the principle of equal opportunities. ICH is also seen as a means and incentive to work on the Sustainable
Development Goals.
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ABSTRACT
Cultural heritage and gender are connected. This connection is arguably particularly articulated within the field of
intangible cultural heritage, seeing as many traditional
practices have gender-specific rules regarding participation and access. Because gender within traditional practices is a potentially contentious topic, however, research
on this subject remains scarce. This paper presents the
results of an interview study conducted with preservation
associations connected to a selection of seven float festivals where changes in the gender restrictions have occurred. The interviewees were asked about the changes
that had occurred in the gender restrictions and about
discussions in the local communities. The results reveal
similarities in terms of gender structure between the
festivals and differences in terms of displayed attitude
towards gender-restricted participation. The study finds
that, while roles that were previously male-exclusive
have opened up for female participation, there is a limit
to the roles made accessible to women, and the top positions continue to be male domains. The organizational
structures within the festivals can be seen as reflections
of wider societal structures and, while changes have happened in the direction of increased inclusion, the underlying power structures have remained intact. As such, the
findings underline the connection between societal structures and heritage practices and emphasize the contemporary nature of traditional practices.

Key words
gender, heritage, tradition, change, festival, gender roles,
gender restrictions

48

Introduction
There is a connection between cultural heritage and
gender. This can be seen in, for example, how cultural
heritage plays a part in the validation of gender norms and
how gender is a factor in heritage production. Heritage is
arguably gendered on multiple levels. On a fundamental
level, the heritage discourse is often gendered (Smith
2008). In some cases, cultural heritage is also overtly
gendered. For example, some heritage sites have gender
restrictions in place regulating who has access to the
site and who is prohibited from entering. Mount Athos in
Greece and Okinoshima in Japan are examples of maleexclusive sites inscribed on the World Heritage list. Within
the realm of intangible cultural heritage (ICH), the gender
aspect is arguably even more pronounced, seeing as
many traditional practices have explicit rules pertaining
to gender roles and gender restrictions. Traditional
practices also play a part in reiterating, validating and
renegotiating gender roles and gender norms. As such,
there is an interactive relationship between gender
and heritage, as gender affects a person’s access to
and participation in heritage practices, and traditional
practices uphold and validate gender norms. At the same
time, both gender and heritage are dynamic constructs,
constantly being recreated and reshaped. In this
context, a point in question is what gender means for the
continuation and transmission of traditional practices and
how contemporary issues regarding gender equality are
approached by the relevant communities.

1. ICH and gender
1.1 Overview
Gender within intangible cultural heritage (ICH) is a
potentially contentious topic, as some traditional practices
feature gender discriminatory elements. In the context of
heritage preservation systems, this means that there is
a risk of conflict of interest between the preservation of
traditional practices and the assurance of freedom from
discrimination. As such, gender tends to be a topic that is
easier to avoid than to address. This is reflected in the way
gender matters have been handled within the framework
of UNESCO’s 2003 Convention for the Safeguarding of the
Intangible Cultural Heritage (hereafter, the Convention).
The Convention sets out to safeguard a broad
spectrum of traditional practices while adhering to human
rights considerations such as gender equality and non-

discrimination. The Convention’s definition of ICH includes
a set of criteria declaring that
[f]or the purposes of this Convention, consideration
will be given solely to such intangible cultural
heritage as is compatible with existing international
human rights instruments, as well as with the
requirements of mutual respect among communities,
groups and individuals, and of sustainable
development. (UNESCO 2003, article 2.1)

However, as Blake has pointed out, it can sometimes
be difficult to determine whether a traditional cultural
practice falls within the ‘human rights line’ or not (2015,
286).
In connection with this, it may be mentioned that
Shaheed, former UN Special Rapporteur on cultural
rights, has expressed concern that human rights violations
pertaining to gender are often defended on the basis of
culture, tradition and religion. Whilst not specifically
referring to the 2003 Convention, Shaheed has argued that
‘it seems safe to conclude that no social group has suffered
greater violation of human rights in the name of culture
than women’ (2014, foreword). Shaheed stresses that
simply viewing culture as an obstacle to women’s human
rights is over-simplistic, since it fails to recognise the role
of the various actors, institutions and rules upholding
patriarchal structures; she instead argues for a paradigm
shift towards a view focusing on the realisation of women’s
(equal) cultural rights (Shaheed 2014, foreword). On a
similar notion, Moghadam and Bagheritari have criticised
the Convention’s lack of consideration for the human
rights of women, and they have argued that ‘there must
be agreement that “culture” is not a valid justification for
gender inequality’ (Moghadam and Bagheritari 2007, 11).
An evaluation of the Convention conducted by UNESCO’s
Internal Oversight Service was published in 2013. In this
evaluation, the question of integrating gender equality into
the mechanisms of the Convention is described as ‘the
elephant in the room’. The evaluation states that everyone
is aware of the importance of the issue, but no one is
willing to address the matter (UNESCO Internal Oversight
Service 2013, paragraph 72). The sensitivity of the issue,
and the reluctance to address matters of gender equality
within the framework of the Convention, is attributed to
the fear that many ICH elements might be excluded if the
tests were applied too strictly (UNESCO Internal Oversight
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Service 2013, paragraph 72), an analysis echoed by Blake,
who also contributed in conducting the evaluation (Blake
2015, 182–183). The evaluation describes an ‘apparent lack
of consonance between the human rights values of gender
equality and non-discrimination’ and the aforementioned
concern about excluding elements (UNESCO Internal
Oversight Service 2013, paragraph 72).
However, the topic of gender has been receiving
increased attention in recent years within the framework
of the 2003 Convention. In the years following the
evaluation, a number of changes were introduced to the
tools of the Convention, such as revisions of the forms for
nominations and periodic reporting, the publication of a
brochure on gender and ICH, revisions of and additions
to the operational directives and the development of two
training units for the capacity building programme. In
2019, UNESCO presented a new policy document in the
form of an information sheet on ICH and gender equality
developed for facilitators of the 2003 Convention, which
was made publicly available in 2020 (UNESCO 2019).

1.2. Japanese float festivals and gender
In the interest of deepening understanding about
the interaction between heritage and gender, this
study examines the dynamics of gender roles in ICH by
focusing on changes in gender roles that have occurred
in a certain type of festival in Japan – the Yama, Hoko and
Yatai float festivals. This paper presents the results of an
interview study conducted with a selection of preservation
associations connected to the festivals.
The Yama, Hoko and Yatai float festivals are interesting
for the study of the dynamics of gender roles and ICH.
These festivals are generally considered to be male
arenas, traditionally with restrictions in place prohibiting
women and girls from participating. However, a number
of festivals have seen changes in the gender restrictions in
recent years, allowing for (increased) female participation.
In the oldest and arguably most famous of the float
festivals – the Kyoto Gion festival – the exclusion of women
was a feature that was probably not present in the early
days of the festival but was likely introduced later (Wakita
2016, 215). As such, Suzuki writes that the nyonin kinsei
(the traditional prohibition of women from participating in
certain practices or accessing certain spaces) custom of
the Kyoto Gion festival might be considered an invented
tradition (Suzuki 2002, 12f). According to Wakita’s research
on medieval Japan, women probably participated in the

early days of the festival, as there are depictions showing
women riding on top of hoko floats from the early Edo
period (Wakita 2016). The custom of nyonin kinsei also
affected the world of festivals as it gained traction in
society in the late Edo period (Wakita 2016, 215). An
underlying rationale of the nyonin kinsei custom was
the kegare belief, harbouring the idea of blood pollution,
associating the blood from menstruation and childbirth
with defilement or uncleanness, which led to exclusion
and discrimination of women (Wakita 2016, 215).1
While the festivals are traditionally seen as male
events, there are discussions being raised among local
stakeholders. Gender-restrictive rules have been and are
being questioned, challenged and lifted in a number of
float festivals. One of the more famous examples of this
can be found in Kyoto, in the discussions about allowing
female participation in the Kyoto Gion festival. In 1996,
the Heisei Onnaboko float was created, intended to carry
an all-female troop of musicians. However, while taking
part in a dedication ceremony every year at the Yasaka
Shrine, the troop has yet to participate in the main events
of the Gion festival (Heisei Onnaboko Sayanekai 2016). An
important change towards allowing female musicians
occurred in 2001, following a public panel discussion in
which a member from one of the float neighbourhoods
accidentally revealed the semi-open secret that women
had in fact been participating as musicians in that float
neighbourhood for years (Brumann 2012, 198). Other
examples of where the gender restrictions have been
challenged include the Hakata Gion Yamakasa festival
in Fukuoka and the Hita Gion festival in Oita prefecture
(Lancashire 2016, 179; Nishi Nippon 2017 and 2018).
How does the access to participation affect the
participants and non-participants? Roemer’s research
underlines the social significance of festival participation,
pointing to the benefits of the social support networks
and communal bonds established among the participants
(Roemer 2007). Morinaga and Doi’s study on the Hakata
Gion Yamakasa festival shows how the perception of
the festival differs between men and women, who have
different roles in relation to the festival (Morinaga and Doi
2016). Traphagan’s research, while focusing on another
type of festival, suggests that ritual performance can
function to uphold certain power structures. Specifically,
the festival practices were found to uphold elder male
power (Traphagan 2000). Gender restrictions in heritage
practices have consequences outside of heritage spaces,
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as they can affect people’s livelihoods and opportunities
(Shaheed 2016, interview). As such, it is important to
deepen the understanding of how and why these roles and
restrictions change.

2. The float festivals and the interviews
2.1. The float festivals
The oldest of the festivals – the Kyoto Gion festival –
is widely believed to stem from the goryō-e events held
to appease the restless spirits (goryō) associated with
the spread of disease during the hot summer months.
Today, various float festivals, with their own local history
and meaning, can be found throughout Japan. While all
the festivals have individual and unique features, they all
centre around a procession of large and often lavishly
decorated floats paraded around town (or on water, in
the case of some festivals). The floats are temporarily
inhabited by deities and by entertaining (or placating)
these deities, the festivals act as prayers for prosperity,
staving off epidemics or providing other such blessings for
the community.
The floats vary in construction and shape. Many of the
floats are pulled forward by using ropes attached to the
front of the floats and/or pushed by the use of steering
poles attached to their platforms. The processions are
usually accompanied by drum, bell and flute music
played by musicians riding on top of or inside the floats.
Some festivals feature dance performances, mechanical
puppets, kabuki performances or other types of
performances taking place on top of the floats. The music
and the performances are regarded as entertainment for
the deities that are temporarily housed in the floats.

The float festivals are traditionally managed and
organised by local communities. Mainly, it is the local
residents living in the concerned float neighbourhoods
who organise the festivals. Nowadays, these festival
communities have a formal organisational structure, as
recognised preservation associations (hozonkai). On a
national level, the National Association for the Preservation
of Float Festivals represents the local preservation
associations of 36 float festivals that have been designated
as Important Intangible Folk Cultural Properties under
Japanese heritage legislation and are, as such, protected
cultural properties. In 2016, 33 float festivals were also
inscribed as a group on UNESCO’s Representative List of
the Intangible Cultural Heritage of Humanity.

2.2. The interviews
The interview study was conducted as a part of my
doctoral research (Janse 2020). Due to the volume of the
information gathered through the interview study, this
article presents a shortened and summarised version of
the results. The interview results are presented at length
in my doctoral dissertation (Janse 2020). It should also be
noted that the interviews were conducted as a follow-up
study preceded by a survey study conducted among the
previously mentioned 36 festivals (Janse 2019). While
the survey resulted in the identification of broad patterns
regarding gender roles and restrictions, triggers of
change and the preservation associations’ organisational
structure, the interview study was conducted to examine
the local circumstances in more depth to understand
how and why changes in gender roles or restrictions can
happen.
Interviews were conducted with seven preservation
associations. The number of informants (interviewees)

Table 1.
Information regarding the conducted interviews.
Festival affiliation of the preservation association

City

Prefecture

Region

Interview date

Inuyama Matsuri no Yama Gyōji

Inuyama

Aichi

Chūbu

Nov. 2018

Kakunodate Matsuri no Yama Gyōji

Senboku

Akita

Tōhoku

Jan. 2019

Ōtsu

Shiga

Kinki

Feb. 2019

Karatsu

Saga

Kyūshū

Feb. 2019

Uozu

Toyama

Chūbu

Mar. 2019

Nanao

Ishikawa

Chūbu

Mar. 2019

Hida

Gifu

Chūbu

Mar. 2019

Ōtsu Matsuri
Karatsu Kunchi no Hikiyama Gyōji
Uozu no Tatemon Gyōji
Seihakusai no Hikiyama Gyōji
Furukawa Matsuri no Okoshidaiko Yatai Gyōji
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at each location varied between one and four. In total, 13
people were interviewed – all of them men.2 Regarding
selection criteria, the preservation associations were
selected based on a set of factors, namely: a) festivals
where a change in the gender roles or rules has occurred
(requirement), b) amount of information provided in the
questionnaire (priority), c) wide geographical spread
(priority) and d) wide variety of attitudes (priority).3 I
contacted the selected organisations with the help of
the National Association for the Preservation of Float
Festivals, which provided the contact information.
The interview questions were aimed to understand
the local circumstances and what had happened in
the festival communities, rather than inquiring about
personal opinions. At the same time, it is reasonable
to assume that factors such as social gender and age,
affecting a person’s role availability and position within the
festival organisation, have an influence on their point of
view and perception of the situation within the festivals.
As such, in further studies, it would also be relevant to
address how the situation is perceived by those excluded
from participation. Furthermore, as the neighbourhood
associations are usually largely independent, it is
reasonable to assume that the perception of the situation
in the overall festival community might differ somewhat
depending on affiliation. The main focus of this study is not
the festivals in themselves, but the contemporary role of
gender in traditional practices – a topic that is examined
through these festivals as case studies.

2.3. The previous survey findings
The survey study, which had a response rate of 64 per
cent, found that nearly all of the preservation associations
were male-dominated, and around half of them had
an all-male membership tally. The survey replies also
reported that changes in the gender restrictions had
occurred in around half of the festivals. A shortage of
(eligible) participants was reportedly the primary trigger
for the changes, but a change in consciousness regarding
female participation was referenced in some of the
festivals, in combination with a shortage of participants.
The survey study further found that the centre-stage
roles primarily available to women and girls were hayashi
(musician), hikite (the role of pulling the ropes of the floats)
and dancer, and that several preservation associations
mentioned women’s participation in connection to tasks
carried out behind the scenes (Janse 2019).

3. C
 hanging aspects of gender in the float
festivals
3.1. Traditional gender roles and restrictions
In the Inuyama float festival, the role of musician is
performed by children; today, both girls and boys perform
this role. The musicians sit inside the floats and are looked
after by the wakai shu (youth or young men). Because the
musician children often go on to become wakai shu, this
role is also now performed by both girls and boys. The
floats in the Inuyama festival are not pulled by ropes but
are manoeuvred by the use of levers attached to the base
of the floats to push them forwards. The levers are called
teko, and the role of manoeuvring the floats with the levers
has the same name. The role of teko is (currently) only
performed by men. An informant told me that this was
not because of a reluctance towards female participation,
but more of a practical matter, because the floats are
heavy and the role of teko requires considerable physical
strength.
In Kakunodate, the role of pulling the ropes of the floats
is mainly performed by the local residents, while many
of the musicians and dancers are hired from ‘outside’ –
neighbourhoods outside of the float neighbourhoods or
from other towns. The role of musician is now performed
by both women and men, and because there are no age
restrictions, the age range of the musicians is wide. The
role of dancer, on the other hand, is performed only
by women. The dancers are generally young, and my
informant told me that once you get married, you stop
dancing. The top positions and the sekininsha (person in
charge) roles in the festival organisation are closed for
women. My informant explained that this was because
these positions entail significant responsibility, and, as
such, it might be hard for women to perform these roles.
In Ōtsu, volunteers are now taking part in pulling the
ropes of the floats because of a shortage of available
participants. There are no formal gender restrictions
for the volunteers, and both women and men take part.
However, there is reportedly a resentment among some
of the older preservation association members towards
female participants, and efforts have reportedly been
made to limit the number of female volunteers. All other
(centre-stage) roles are performed by men only.
The float festival in Karatsu – the Karatsu Kunchi –
is also almost entirely limited to men. Some of the float
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neighbourhoods allow girls to participate in pulling the
ropes of the floats. Some neighbourhoods allow girls up
until the age of junior high school to participate in this
role, while other neighbourhoods set the age limit after
elementary school. Other neighbourhoods prohibit girls
of all ages. Onset of menstruation is a factor is some
neighbourhoods, according to my informants. Adult
women are reportedly strictly prohibited from participating
(in any centre-stage roles) in all the float neighbourhoods.
Married women have other duties, such as preparing food
for and taking care of relatives and guests coming to visit
for the festival, keeping them busy in the house.
In Uozu, the ropes of the floats are pulled by both women
and men; today, the role of musician is performed by girls
too. However, the role of manoeuvring the floats by using
the steering poles jutting out from the platforms of the
floats is performed only by men, as is the role of handling
the ropes attached to the top of the sail-like constructions
crowning the floats to keep their balance. Handling these
ropes involves a lot of running and requires considerable
physical strength and balance, and one of my informants
pointed out that the roles that women and girls are unable
to participate in are all somewhat dangerous.
In the Seihaku festival in Nanao, women are allowed
to participate in pulling the ropes of the floats, and two of
the three float neighbourhoods have designated women’s
groups. The third float neighbourhood is reportedly
opposed to female participation. All other (centre-stage)
roles are performed by men. My informants explained
how women assume backstage roles such as preparing
meals and refreshments for the working men during the
assembling of the floats. While women can pull the ropes
of the floats during the festival, they cannot touch the
floats while they are being assembled.
The floats are reportedly considered to be female;
in the traditional way of thinking, letting women ride the
floats could cause jealousy that could lead to unfortunate
events, such as accidents. This was one of the reasons
for restricting women from participating in the festival.
When asked whether the floats were considered sacred,
and if this was also a reason why female participation was
restricted, my informants confirmed that this is also the
case. One of my informants compared it to the traditional
custom of prohibiting women from riding boats.
The Furukawa float festival consists of several events

– the two main events being the float procession and a
drum event taking place later in the evening. Regarding
the float procession, girls are now allowed to participate
as musicians (there might, however, be some populous
neighbourhoods that do not let girls participate). Women
are also allowed to participate in pulling the ropes of the
floats. However, the number of women participants are
few, as adult women reportedly have work to do in the
house, such as preparing food and taking care of guests
that visit during the festival. Other (centre-stage) roles are
performed by men.
The drum event is performed by (half-clad) men
only, and women are prohibited from participating. My
informant told me that, because it is a dangerous event,
even for men, women were naturally not allowed to
participate. My informant also emphasised the nakedness
of the participants as a rationale for excluding women.
However, a feast and drinking party is held in connection
to the festival, and women reportedly help with drinks and
serving tea behind the scenes.

3.2. Changes in gender roles and restrictions
The Inuyama festival used to be nyonin kinsei, but,
through an initiative of the preservation association, a
decision was made to lift this rule around 1997. The roles
that have de facto changed are the role of musician,
performed by children, and the role of wakai shu, who look
after the musicians. The role of manoeuvring the floats is,
however, still only performed by men. According to an
informant, this was not because of women being officially
prohibited from participating in this role, but instead a
result of practicalities. Because the floats are heavy,
considerable physical strength is required to move them
around. The informant acknowledged that, while there
might be women fit for the task, the physical proximity of
the teko was a cause for caution, as a mixed group might
make some of the participants nervous.
The decision to change the rules was reportedly
primarily based on considerations of gender equality. The
reason for the change, according to the informant, was a
will to cease a custom that was deemed to be outdated and
no longer justifiable. ShŌshikŌreika (declining birth rates
in combination with an ageing population) was, to some
degree, a contributing factor, but the primary reason for
the change was reportedly gender awareness.
The preservation association’s decision to lift the
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nyonin kinsei rule was initially met with resistance
by some of the residents in the float neighbourhoods
– reportedly especially elder women. However, the
resistance disappeared after a few years. My informant
mused that the reason the resistance disappeared so
quickly was that many people probably found the nyonin
kinsei rule strange. While the nyonin kinsei custom was
seen as strange, it had been going on for centuries and
had become a tradition, he told me.
The preservation association also consulted with a
scholar on Shintoism before making the decision. The
scholar reportedly told them that there were no grounds
for ostracising women in Shintoism itself. The nyonin
kinsei custom came later with the Sangaku Yamabushi
mountain worship creed and mistakenly spilled over to the
festival world, the scholar had told them. After discussing
the matter, the preservation association concluded that
the nyonin kinsei practice could not be justified and would
cease. Today, girls’ participation has reportedly become
normalised.
Concerning the gender roles and restrictions of
the Kakunodate festival, women were allowed to start
participating as musicians around 20 years ago, because of
a shortage of participants. The change to allow for female
musicians had reportedly not caused any discussions or
resistance, and there had been no problems in particular.
My informant told me that this was probably partly
because the musicians and dancers were already training
together with the same teacher. Another reason was that
women dancers were already riding on top of the floats
– as in other festivals, the yama is the place where the
gods ride – and as such, people did not think it was wrong
to let women ride on top of the floats as musicians. After
the idea of starting to let women participate as musicians
was first raised, the change reportedly happened rather
quickly.
In the Ōtsu festival, a shortage of people triggered a
call for volunteers to help pull the floats. This started after
the float association changed its organisational form in
1988 and continues today. There are no gender restrictions
specified in the announcements for volunteers, so both
women and men apply. However, there is reportedly a
reluctance among some senior members in some of the
neighbourhoods to welcome female volunteers, as they
wish for a decrease in the number of female participants.

On the other hand, there are reportedly some people
who want to start allowing female musicians as well,
thereby also allowing them to ride on top of the floats.
However, my informant pointed out that, while there is
some talk about allowing female musicians, there is also
a strong resistance towards allowing women to ride on
top of the floats. Comparisons were made to the sumo
sport, which traditionally bans women from entering the
ring. Regarding whether there had been any resistance
when first deciding to allow women to participate in
pulling the floats, my informant explained that, because
the volunteers are only pulling the ropes and not riding on
top of the floats, it is generally considered fine. This had
reportedly been the general stance since after the war.
Women are now allowed to touch the floats, but they are
not allowed to climb on top or enter.
In Karatsu, my informants told me about two changes
that have taken place regarding the gender restrictions
of the festival. The first change happened during the
war years, when many men were away serving in the
military. During this time, women participated in pulling
the ropes of the floats. However, this arrangement was
only temporary; after the war, women’s participation
was prohibited again. The second change reportedly
happened around 1967. Around this time, some of the
float neighbourhoods started to allow girls to participate
in pulling the ropes of the floats.
When asked about the reason for the change, my
informant replied that they were not sure, but mused
that it probably happened because children expressed a
wish to participate to their parents. When returning to the
topic later during the interview, one of my informants also
mentioned the effects of the gender equality movement
after the end of the war, when words such as ‘equal rights
for men and women’ started to surface. He told me that
not many girls had participated during his school years,
but then gender equality and suffrage gained ground,
and it gradually became more common for girls to be
able to participate in some of the float neighbourhoods.
Finding enough participants is reportedly not a problem
in Karatsu.
It is unclear whether there was any resistance when
girls were first allowed to participate as hikiko (the role of
pulling the ropes of the floats). My informants told me that,
because they were rather young at the time, they did not
know how the discussions had unfolded among the people
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in the top positions. The festival organisation reportedly
has a pyramid-like structure, where the people at the top
make the decisions, and each neighbourhood has its own
sub-organisation. The float neighbourhoods are largely
independent. My informants told me that they imagined
that there had been discussions at the time among the
people in the top positions, and that the neighbourhoods
that were opposed to the idea of allowing girls then were
not allowing girls today either.
When asked whether the participation of girls as hikiko
in some of the neighbourhoods was now seen as normal,
or if there were some people opposing this within those
neighbourhoods, my informants told me that there was no
opposition and that this was simply a matter of following
the rules that have been decided. They explained that the
festival has a strict top-down hierarchy, and that rules are
followed without being questioned.
The same principle of ‘the rules are the rules’ also
reportedly applied to the prohibition of adult women’s
participation. My informants acknowledged that there
were of course women who would like to participate in
the festival, but that they were unable to raise their voices,
because ‘the rules are the rules’. Therefore, there would
be little point in challenging the rules, and individuals
engaging in such behaviour were likely to be given the cold
shoulder when they returned home.
In Uozu, there have been two changes in the gender
restrictions of the festival: first, the role of hikite (pulling the
ropes of the floats) was opened for female participation and
later the role of musician as well. My informant estimated
that women started participating as hikite in numbers
around 50 years ago. The floats used to be smaller earlier,
and therefore also lighter. However, as the floats grew
bigger and heavier, having only men pulling the ropes of
the floats was probably not enough. The change to allow
female musicians reportedly occurred around 35 years
ago, due to declining numbers of children playing the flute
and drums. My informant also told me that women have
been helping to assemble the floats since the old days.
The changes reportedly happened rather naturally,
and my informant told me that he did not think there
had been any discussions in particular among the float
neighbourhoods. There had neither been opposition nor
support. While new roles had opened up for women,
female participation in itself seemed to be considered

quite natural and nothing new. One of my informants in
Uozu told me that he believed that the festival had not
been completely nyonin kinsei – even in the old days.
In Nanao Seihaku, a significant change has been
the creation of women’s groups in two of the three float
neighbourhoods. The reason for creating the women’s
groups, one of my informants told me, was to get more
young men to join too. My informants also mentioned
other reasons, including those relating to the hanayakasa
(gorgeousness) of the festival, raising the festive
atmosphere, as well as securing succession. One of the
three float neighbourhoods is opposed to allow women
to participate. They explained that it was a matter of
protecting tradition and that this feeling was particularly
strong in that neighbourhood.
In Hida-Furukawa, two changes have occurred in the
gender restrictions pertaining to the float procession.
While the festival used to be nyonin kinsei and women
used to be unable to touch the floats, a change to allow
girls to participate as musicians occurred around 30 years
ago. A change to allow women to pull the ropes of the
floats occurred around 20–25 years ago. Both of these
changes reportedly happened because of a shortage of
participants, caused by population decline. As the number
of children declined, a plea was made to let girls participate
as musicians. While the change initially met with some
resistance, my informant told me that he thinks that there
is no resistance towards female participation in the float
procession today and that people are used to it nowadays.
Nevertheless, female participants are reportedly few in
number even now.
When asked whether, at the time of the change, there
had been girls voicing a will to participate, my informant
said that had naturally been the case. As young girls saw
their brothers and other boys participate as musicians, it
was only natural that the girls wanted to participate too.
Similarly, there were reportedly also women who wanted
to participate in pulling the ropes of the floats before the
change, but they were unable to do so because of the
rules. While women had work to do behind the scenes, the
centre-stage roles relating to the deities were naturally
considered men’s work. Furthermore, my informant told
me that there are probably some women thinking that, if
they had been men, they would have wanted to participate
in the festival too, but that they know that it is a men’s
festival.
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3.3. Changes in values and meanings of the festivals
The informants were asked whether the changes
in gender restrictions had impacted how the festival
community perceived the festival, such as weakening the
religious meaning or strengthening community bonds.
In Inuyama, the religious meaning had reportedly not
weakened, and my informant explained how the religious
meaning was unrelated to nyonin kinsei.4 Regarding
whether the community bonds had strengthened, my
informant replied that he believed that this was the case.
Prohibiting women from participating meant that only half
of the community was taking part; so by allowing women
to participate, community bonds had strengthened.
According to my informant in Kakunodate, it seems
that the change in gender restrictions in the festival has
not had any noticeable impact on the meaning or value of
the festival.
In Ōtsu, the festival organisational structure has
changed, which has also affected women’s participation.
While the festival organisation had once been religiously
affiliated, the festival is now managed by neighbourhood
councils (jichikai). My informant told me that, in the
old organisational structure, women were kept away.
However, in the current organisational structure, women
are reportedly increasingly encouraged to participate in
behind-the-scenes roles (urakata). Tasks that women are
encouraged to perform include helping with preparations,
repairing gear, selling merchandise and serving tea,
for example. While the festival organisation had earlier
reportedly been a gathering for senior men, the new
festival organisation has brought the festival closer to the
residents.
Based on the replies from the interview in Karatsu,
the change in gender restrictions does not appear to have
affected the value or meaning of the festival as perceived
by the festival community.
In Uozu, one of my informants told me that, because
girls are now able to participate in the preparations to
a larger degree than before, the festival had become
more fun for them. Girls had previously only been able
to participate during the festival day, and during the
preparations before the festival they had mainly helped
with tasks such as serving tea. However, girls are now
able to help more in the preparations, and one of my
informants concluded that this was a good thing.

In Nanao, while my informants did not mention any
impacts on the value or meaning of the festival, they instead
explained the origin of the festival and the religious ritual
at the heart of it. They also mentioned other impacts of the
change in gender restrictions. One of my informants told
me that the decision to allow women’s groups had proven
to be a good idea, as the inclusion of women had led to
an increase in young men taking part as well. Reportedly,
the young men seem to enjoy participating together with
the women in the women’s groups, and several romantic
relationships had resulted from this, a number of which
also led to marriage. My informant told me that, when
these couples have children, the children would be sure
to join the festival too.
Concerning whether the meaning or value of the
Furukawa festival had changed since allowing female
participation, my informant replied that it had not changed
very much.

3.4. Secret participation and the UNESCO inscription
Several of the informants (in Inuyama, Ōtsu and
Hida-Furukawa) mentioned instances in which women
had participated in the festival despite the restrictions in
place, but in secret – either sanctioned or unsanctioned.
According to my informant in Inuyama, women were and
are allowed to participate in secret in many places that
implement nyonin kinsei rules. In these instances, this
practice appears to be (or has been in the case of Inuyama)
an open secret. In Hida-Furukawa, my informant told me
about unsanctioned secret participation. Once, a woman
had tried to participate in the Okoshidaiko event in secret,
but she was reportedly quickly revealed.
The informants were also asked about the impact of
the UNESCO inscription on the festivals. The results of
the interviews suggest that, while expectations varied
between the festivals, in general, the inscription has not
had any major impact on the practice of the festivals.5

4. Discussion
4.1. Expansion of the festivals’ roles and their
sociocultural factors
The results of the interview study show that there is a
pattern in the roles made available to women. When roles
that were previously limited only to male participants are
opened up for women, it is generally the roles of hayashi
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(musician) and hikite (the role of pulling the ropes of the
floats). Other roles – including the top positions – seem
to continue to be male domains. In other words, there
is a limit to the (centre-stage) roles made accessible to
women. The results of the interviews suggest that this
limit is conscious, rather than purely a lingering structure
from earlier days. There is an underlying rationale to
the intentional exclusion of women. Regarding this
underlying rationale, a number of commonly referenced
factors can be discerned. Some factors are of practical
character, such as that of physical strength. This factor
was highlighted in the interviews in Inuyama and Uozu,
where some of the roles were deemed to be difficult for
women to perform due to the requirements of physical
power. At the same time, the informants acknowledged
that it was possible that some women might possess
enough physical strength to perform the roles. The factor
of physical strength is arguably also connected to another
referenced factor – namely, an element of danger – that
was mentioned by a number of informants.
Another factor of a more social and cultural character
is the burden of (public) responsibility connected to certain
roles. The interview in Kakunodate showed that positions
of (public) responsibility within the festival organisation
were deemed to be difficult for women to hold, because
women would have a hard time bearing that burden,
especially if, for example, an accident were to occur.
However, the burden of responsibility in connection to
the domestic sphere seems to be easily entrusted to
women, as is visible through the informants’ references
to women’s work behind the scenes and in the house. It
can arguably be assumed that this is connected to societal
hierarchical structures and the social and cultural status
and ‘place’ of women and men in Japanese society in a
wider context.
In connection to this, it can also be mentioned that
several of the informants referenced yomeiri during the
interviews when talking about the households in the float
neighbourhoods. The notion that the normal is for a woman
to move into the household of her husband when they
get married was voiced several times in the interviews.
Japan traditionally uses a family register (koseki) which
indicates that the main unit is the household rather than
the individual: the household is registered under one
surname, and one person is listed as the head of the
household. Because of this, power hierarchies are arguably
‘administratively ingrained’, and spouses do arguably not

enjoy equal status. While spouses are free to choose either
surname as their common surname when getting married,
it is usually the husband’s surname that is chosen. While
there are cases of men moving into the household of the
wife’s family, these cases are comparatively rare, and
statistics show that 96 per cent of the couples married in
2015 registered under the husband’s surname (Ministry
of Health, Labour and Welfare 2017). Because women
are generally expected to enter the households of their
husbands upon marriage, this also means that legacy
is commonly inherited through male succession. This
has implications for the transmission and succession of
traditions and the skills related to them, as daughters and
sons are faced with different expectations.6
Yet another factor is religion. From the interviews, it
was clear that the festivals continue to carry a religious
significance. However, the interpretation of what this
entails in regard to gender roles and gender rules differed.
In some of the festivals, it seemed that concern was or
had been placed on women (not) touching or riding on the
floats. Several references were also made to the sumo
sport, which traditionally prohibits women from entering
the ring, because that space is considered sacred. As
such, it appears that some notion of inappropriateness
regarding the female presence in sacred spaces lingers.
The rationale underlying the nyonin kinsei custom –
the kegare belief that associates blood from menstruation
and childbirth with ‘pollution’, thereby ascribing to female
bodies an innate uncleanness – is arguably at odds with
modern society. Also, a point in question is the awareness
of the background of the restrictions among the members
of the local communities. None of the informants
made direct reference to any notions of pollution, but
menstruation was mentioned as a factor in Karatsu in
regard to the age limit to girls’ participation in the festival.
However, several references were made to tradition as a
reason for prohibiting female participation.
It would seem reasonable to assume that the kegare
belief itself cannot be easily justified in today’s Japanese
society. Even so, the nyonin kinsei custom is upheld and
kept alive in some locations by reference to tradition and
religious custom (or by citing danger). In connection to this,
it may be argued that this echoes Shaheed’s observation
that gender discriminatory practices are often defended by
explaining them in terms of tradition, culture and religion
(Shaheed 2014, foreword).
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It is interesting to note the differences between the
festivals regarding how and whether a connection is made
between religiosity and forbidding women to touch, enter
or ride the floats. Inuyama stood out among the examined
festivals, as this festival was the only place where the
nyonin kinsei rationale itself appeared to be questioned.
As such, it is clear that there are differing views regarding
religiosity and gender among the festivals.

4.2. Female inclusion and inheritance of ICH
There are several important aspects to consider
regarding gender-based restrictions within ICH, such as
discrimination and issues relating to the binary gender
system. These include legal aspects, ethical aspects,
human rights aspects, cultural aspects and political
aspects. In this section, I will focus on the aspect of
continuation – in other words, what role gender-based
restrictions play for the continuation and transmission of
this traditional practice.
Regarding what the presence of gender roles means
for the continuation of the practice, the results of the
interviews suggest that lifting existing gender roles has
yielded positive results in the examined festivals. As
many festivals are facing a shortage of participants, the
inclusion of women has, in these cases, helped to secure
the continuation of the festivals. Looking at the festivals
where women have started participating as hayashi and
hikite, it seems clear that the previously existing gender
restrictions regarding these roles were not indispensable
for the continuation of the festival practice. It might be
argued that gender restrictions can be expected to be
similarly dispensable for the other roles of the festival as
well. Furthermore, the interview results indicate that the
inclusion of women has not adversely affected the value
or meaning of the festival as perceived by the festival
community. On the contrary, several informants gave voice
to the positive effects that the inclusion of women has had
on the festival communities’ experience of the festival.
The results also indicate that it is not uncommon for
women to participate in secret. The occurrence of women
participating despite restrictions – either sanctioned or
unsanctioned – is interesting. Women’s unsanctioned
participation in secret would suggest that some of the local
residents are or were discontented with the restrictions
and were also willing to contest them. It also shows that
there are differing views among the local stakeholders
about who should be allowed to participate. Put in context

of the Convention, this serves as a reminder that the
concerned communities are not homogenous in terms of
opinion.
The occurrence of women participating in secret
while sanctioned questions the validity and necessity
of the restrictions. If women are allowed to participate
unofficially, what is the rationale for upholding the
restrictions officially? This would suggest that the gender
restrictions were not that important, and further, that they
were serving a purpose different from concern for the
continuation of the practice.
The results of the study suggest that women’s
participation is conditioned and often auxiliary. While some
change has allowed for increased female participation,
there is a limit to the roles opened up to women, and the
top positions continue to be male domains. This highlights
the gender factor in the social structures underlying the
festival organisation. There is also a gendered separation
between the domestic and public spheres, with a male
coding of the centre-stage roles of the festivals, and a
female coding of urakata (behind-the-scenes) work taking
place inside the home and tasks involving food, service and
caretaking. The gender structures of the festivals arguably
echo gender norms and social structures pervasive in
wider Japanese society.
Women’s participation in centre-stage roles (with
a possible exception for the role of dancer) is similarly
auxiliary, as well as conditioned. It is conditioned in the
sense that there is a clear limit to the roles made available
to women, and this limit is different from the limits that
govern the roles available to men. In general, women
are allowed to participate, as opposed to entitled to.
Women’s participation is auxiliary in the sense that they
have primarily been invited to participate when there is a
shortage of men to participate, and they are expected to
work behind the scenes to support the male participants
who appear to be perceived as the main actors. As such,
it would seem that women’s participation is seen as a
secondary priority compared to that of men. Similarly,
female participants regularly appear to be second choices.7
In general, it would appear that women’s participation in
centre-stage roles is commonly referenced in terms of
a backup or special addition to the main participants, as
well as sometimes as an element helping to increase
the visual appeal of the festival, and in some cases as a
means of attracting male participants to join the festival
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organisation. It is clear that the festivals, despite changes
in the direction of increased inclusion, thus far continue
to be primarily male events. While it is not surprising to
find lingering power structures in a traditionally genderrestricted practice, it is interesting to note how the power
structures are maintained throughout the changes that
have occurred, even as those changes were commonly
prompted by a need for participation by the previously
excluded group.
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A point in question is how the situation is perceived
by those who are excluded or restricted by the gender
rules. What do the women restricted from participation
think about the festival? How do the women allowed to
participate perceive the conditions for their participation?
Are there social networks among the urakata actors, and
how do they impact the livelihoods, opportunities and life
choices among those actors? These are relevant questions
to address in further studies.

Conclusions
While changes have occurred in the direction of
increased inclusion (i.e. allowing women to participate
in roles that were previously only available to men), the
results of the interviews indicate that there is a limit to the
roles opened up to women, and that the top positions in
the festival organisations continue to be male domains. As
such, it would seem that the changes that have occurred
in the gender restrictions have yet to impact the underlying
power structures. It can be argued that the restrictions
pertaining to women within the festivals can be seen as
reflections of existing gender structures pervasive in
wider Japanese society. As such, the findings of this study
underline the connection between societal structures and
heritage practices. In particular, the findings emphasise
the contemporary nature of traditional practices and serve
as a reminder of how heritage is created in the present.
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ENDNOTES
1	For an (English-language) background on the tradition of female exclusion, see, for example, DeWitt 2015
and Kobayashi 2017. For a background on the concept of blood pollution, see, for example, Kurihara 2003 and
Namihira 1987.
2	This was not by design. When contacting the preservation associations to arrange interviews, I did not express
any request or preference concerning whom within the preservation associations to talk to. As such, I did not
choose whom to meet – that choice was left to the associations.
3	As indicated through the results of the survey study.
4	See details in my doctoral dissertation (Janse 2020).
5	See details in my doctoral dissertation (Janse 2020).
6	For a background on the Japanese family system, see, for example, Ueno 1987.
7	See also Janse 2019.
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Table 2.
Interviews
Festival affiliation of the preservation association

City

Prefecture

Region

Interview date

Inuyama Matsuri no Yama Gyōji

Inuyama

Aichi

Chūbu

Nov. 2018

Kakunodate Matsuri no Yama Gyōji

Senboku

Akita

Tōhoku

Jan. 2019

Ōtsu

Shiga

Kinki

Feb. 2019

Karatsu

Saga

Kyūshū

Feb. 2019

Uozu

Toyama

Chūbu

Mar. 2019

Nanao

Ishikawa

Chūbu

Mar. 2019

Hida

Gifu

Chūbu

Mar. 2019

Ōtsu Matsuri

Karatsu Kunchi no Hikiyama Gyōji
Uozu no Tatemon Gyōji
Seihakusai no Hikiyama Gyōji
Furukawa Matsuri no Okoshidaiko Yatai Gyōji
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ABSTRACT
Scholars of gender inequality tend to neglect ritual as a
mechanism that can aid gender equality – even when it
is obvious that rituals are cardinal in bridging the equality gap between genders. Basing its argument on the incarnate being institution among the Igbo, an essentially
male-dominated institution, this study explains how rituals empower women to attain equal status with men and
help them to participate actively in the institution. Questions to address include how women are admitted into the
society, nature and meaning-cum-essence of the rituals.
Using oral interviews, participant observation, video clips
and photographs of women who underwent rituals, this
paper argues that ritual is a potent force in the attainment
of gender equality. This paper aims to help elucidate the
logic of the rituals and bring to the fore how the intangible heritage of an Igbo society helps bridge the gender
inequality gap.
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Introduction
What is it that modern women want?
Why is it that she has suddenly discovered
that her male partner is incorrigibly malevolent...
(Okoye 1980)

The above quotation by Mokwugo Okoye is premised
on the increasing number of debates on women and the
attention they draw. For instance, it is on record that
many international conferences have been convened
primarily in recognition of the universal plight of women
and their potential as untapped human resources that
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can aid national development. The four world conferences
on women in 1975, 1980, 1985 and 1995; the five African
Regional conferences on women in 1977, 1979, 1984
and 1994; and the 1981 convention on the elimination
of all forms of discrimination against women (Ademola
2003), are prominent cases of women’s rights issues
taking the centre stage in international discourse. More
important is the demand by women in Africa, especially
that of Igbo women, to reclaim their positions of power,
which colonial rule distorted. Among the Igbo, as in other
African societies, the views on gender are rooted in larger
overarching structures such as history, social organisation,
orality, political organisation and economic status (Sadiqi
2003). Oluwole E. Oni opines that the theory and practice
of politics and, by extension, governance in Africa has
inadvertently excluded women for several reasons,
which, to a great extent, are connected to colonialism,
religion, culture and tradition. These structures perceive
the exercise of power as a male-exclusive preserve, with
women always at the receiving end (Oluwole Oni 2014).
Oluwole’s view is in sharp contrast with what pertains to
Igboland, where V. C. Uchendu observed that the African
woman regarded as a chattel of her husband, who has
made a bridewealth payment on her account, is not an
Igbo woman, who enjoys a high socio-economic and legal
status and could even summon her husband to a tribunal,
where she will get a fair hearing (Uchendu 1965). Among
the Igbo, social interactions are framed around a dynamic
interface between family ties; the concept of the self and
the distinction between public and private domains in the
in- or out- group social relations and gender issues loom
large in these indices. In precolonial Igboland, the Obi
(male monarch) of Onitsha ruled in parley with the Omu
(female monarch), and later with Ikporo-Onitsha after the
fall of the Omu establishment (Omonubi-McDonnell 2003).
The Onitsha example indicates that there was gender
complementarity in precolonial Igbo governance. The
role of the Umuada in their natal communities in Igboland
need not be over emphasised as Chidi M. Amaechi and
Obinna U. Muoh have done justice to that (Amaechi and
Muoh ,2018).
The structuring of social groups among the Igbo is
organised around human and spiritual underpinnings,
which can be gleaned from the number of ways in which
their culture, tradition and history are preserved, promoted
and redefined. Whether the emphasis is on human-tohuman relations or that between humans and spirits,
rituals play a significant role among the Nsukka Igbo of

Nigeria. The appeal to spiritual forces, which, in most
cases, are ritualised, is not limited to healing the sick, but
also employed in the social milieu to bridge the social gap
between members of a polity and in reducing the barriers
to inclusiveness between sexes. This is most evident in the
masking tradition in which rituals involved in ikpo ifu mma
and ichi Ọ yima place women on equal footing with men in
the masked spirit institution in some Igbo societies.
Ritual has been defined differently by many scholars,
but for this study, Rappaport’s definition is most useful and
appropriate. Rappaport defines ritual as the performance
of more or less invariant sequences of formal acts and
utterances not entirely encoded by the performers
logically. Ritual entails the establishment of convention,
the sealing of social contracts, the construction of
integrated conventional orders and the investment of
whatever it encodes with morality, the construction of
time and eternity, the representation of a paradigm of
creation, the generation of the concept of the sacred and
the sanctification of conventional order, the generation
of theories of the occult, the evocation of numinous
experience, the awareness of the divine, the grasp of the
holy and the construction of orders of meaning that go
beyond the semantic (Stepanek 2014). The rituals involved
in the ikpo ifu mma and ichi Ọ yima (two titles that involve
several rituals taken by women) are tools for enacting a
social contract between female members of society that
want to be active and unrestricted participants in the
masquerade institution and male initiates. David Griffiths
observed that
[m]asquerades are regarded as special people in
their communities forming a crucial and fundamental
link between the past and present generations. Their
methods of displaying and presenting their ancestry
are handed down with ritualistic care and
thoroughness from generation to generation.
(Griffiths 1998)

The masquerade institutions that serve as a symbolic
representation of the departed progenies of a society are
predominantly male, so the Ọmabe masquerades are
referred to as ‘father’. P. A. Talbot enthused that mma is
supposed to be the dead returned to earth to assure their
families of their safe arrival and happiness in the spirit
land. No women are ever allowed to be members (Talbot
1926). In consonance with the Talbot’s view, Reverend
Augustine Onyeneke avers that
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[t]he masquerade serves the special function of
differentiating the male and female in Igbo society.
Everywhere, it is the exclusive function of the male,
while the female[s] are always excluded even where a
female character is portrayed in the masking […] The
social definition of man, therefore, is the ability to
control a masquerade. (Onyeneke 1987)

Evelyn N. Urama, while writing about Ọmabe in
Nsukka, insists that the Ọmabe cult is masculine, even
though women who have attained their menopause can
occasionally be admitted into the cult (Nwachukwu Urama
2012). Nwando Achebe scripted that the masked spirits or
masquerades were the dead who had come back to life
in the day-to-day existence of the community and are
decidedly a male secret cult that enforce and control the
laws and ideals of the community where they operate
(Achebe 2011). Drawing from the Lejja community’s
account of the origin of Ọmabe and Odo masquerades,
Ugwoke, the father and founder of Lejja, when he was
about to exit the physical world, was faced with the
challenge of how to share in the spirit world the love he
had for his son and that he had for his father. He decided
to share the love by alternating his stay between his father
and his son and, wherever he might be he assured his
son of his fatherly protection always. He was to come
back forcefully from the spirit world to stay with his son
and would return to the land of forms for a while before
returning politely to stay with his son again. The spirit that
accompanied Ugwoke on his forceful return was later
translated to ‘Ọmabe masquerade’; the one that came
as the polite spirit became the ‘Odo masquerade’ (Opata
1997). A practical demonstration of the masquerade
institution as the exclusive preserve of men is seen in the
first functions performed on the first day of its supposed
return from ‘the land of forms’, which has to do with
the veneration of the male ancestors called ndushi. In
communities like Lejja, these functions were performed
through a musical rendition of egwu orie, in which the
names of the founding father of the community and that of
the constituent villages were mentioned.1 However, even
though the names of women are not called, women were
represented by spiritual forces and ontological beings: Ani
(the earth goddess), Idenyi Ọhọmụ (female deity associated
with wealth creation), Umuada Oha (female equivalent of
the male council of elders) and Adada Nwabueze Ezema
(the mother deity) of the community are beckoned. In the
three villages of Owerre Lejja (Ejarija, Owerre Ani and
Amaobina), the same is observed on the day of the return

of the Odo masquerade.2 Premised on the notion that
the ancestors represented by the Ọmabe masquerades
are male, women who participate fully in the institution
undergo rituals that empower them to become ‘more
male than some men’. These rituals grant them the right
to enter the grove of the Ọmabe masquerade, enter its
house during musical renditions for the masked spirits
by the male initiates, own masks, design masquerade
costumes and, more importantly, be present when the
Ọmabe spirit is dressed and undressed.3 This is anathema
in many other Igbo societies.
There are several conflicting accounts of the origin
of masquerade and the role and limitations to women’s
participation among Igbo communities. In Ukana, S. N.
Elo records that the origin of the Odo could be traced to a
point in the history of Ukana when women neglected their
obligations to men, because women virtually controlled
the social functions in the community and relegated the
vital position of men to the background. Uncomfortable
with women’s domineering stance, the men met in secret
and resolved to secretly dig a tunnel that would run from a
thick forest to the market square. They accomplished this
in two years. From the tunnel, an awful creature emerged.
Consequently, there was stampede, but the creature
ordered all to be calm, assuring them that his appearance
was divinely inspired, because he came to solve their
problems – on the condition that men be his mediators
(Elo 2007). This account differs from one of the versions of
the origin of Ọmabe among the Nsukka people. Onogwu
Ikechukwu Obayi, the secretary of the Nsukka Council of
Elders (male wing), posits that Ọmabe spiritually came
from Mkpu Ozo (anthill) and that a woman known as Adada
Nwabueze Nweze Eworo saw the spirit of Ọmabe as it
came out from Mkpu Ozo and spoke to it. The spirit replied
by saying ‘my name is Ọmabe; go tell the community that
I am here’ (Ikechukwu Obayi). This account presupposes
that women were the first to know Ọmabe.
Suffice to say, the idea of Ọmabe spirit coming from
the anthill is metaphorical as the anthill is assumed to
be the abode of some highly revered ontological beings
among the Nsukka Igbo. This assumption is anchored in
the notion that anthills are earthen structures created by
termites and an indication that the soil used in erecting
such structures is spiritually purified. Connecting Ọmabe
with the earth (eja ala) or any other earthen structure is
evident in one of the praise names given to Ọmabe. Among
the Nsukka, the ‘Omaba [sic] masquerade is sometimes

66

referred to as ilolo bu n’ani me eja etegi ya, meaning
“the termite that lives underground without being soiled
by the earth”’ (Opata 1998). This view is important in
understanding the notion of Ọmabe as a manifestation of
departed souls who were buried, but subdued death and
hence are celebrated.

Definition of terms

believed that the ancestor/masquerade dramaturges play
fundamental roles in maintaining the people’s well-being,
and every precaution is taken to protect them from the
predatory hands of strangers (Anyebe 2015). Anyebe adds
that masquerade performance in Africa is an aspect of the
socio-religious continuum. There is no disguise. There is
no pretence (Anyebe 2015).

Among the Igbo, masquerades are called various
names depending on the dialect of each Igbo group. The
Nsukka calls the masquerades, for example, Muo, Mma,
Ọmabe and Mmanwụ. In the Omambala area, especially
among the Iguedo clan, it is referred to as Mmọnwụ and
Mmọ or Mụọ among most other Igbo groups, including
those west of the Niger. In the study area, Mma, as Chidi
Ugwu observes, is a polysemantic term that may mean, in
different contexts, ghost/spirit, deity or masquerade. He
observes that the Ọmabe masquerade in Nsukka has this
connotation (Ugwu 2011). This must have informed Paul
Omeje’s submission that masquerades in Igboland imply
spirit in a visible form or, simply, put spirits (Omeje 2015);
whereas Onyekachi Ugwu is of the view that Ọmabe
is a great deity and ancestral spirit (Onyekachi 2011).
However, the use of the term ‘masquerade’ in reference
to African incarnate beings diminishes the essence of
these beings in African ontology. This must have informed
Tom A. Miachi to state that:

The terms Ọyima and ikpo ifu mma, as used in Nsukka
and Enugu-Ezike Igbo communities respectively, refer to
women who, through title-taking and rituals, are initiated
and empowered to belong and know the secrets of the
Ọmabe masquerade institution as well as enjoy all the
rights denied non-initiates – male or female. The Ọyima
and ikpo ifu mma titles, as they relate to Ọmabe, strongly
help to puncture the erroneous impression that ‘women
cannot be initiated into Ọmabe because of the unfounded
belief that women cannot keep secrets’ (Onyishi 2005).
Writing on masquerades and masking theatre in Africa,
Oyin Ogunba concludes that, in many African cultures,
women are not admitted into the secrets of the masking art.
Indeed, they are often the target of masking and satirical
ridicule, because it is assumed that they live a more poetic
life than men, have secret powers and have more spirits
than human beings; they are therefore objects of fear and
veneration (Ogunba 2005). Writing on the level of women’s
participation in masquerade in Igboland, Nwando Achebe
observed that

In the context of Africa, the term, “masquerade”

[t]he Igbo expectation about the relationship of

seems to have been carefreely, and, indeed,

women to masked spirits is clear. However, they

carelessly used by Europeans and Americans and

distinguish between categories of male associations

those social scientists trained by them, such that the

with masquerades as well. In Igbo sensibilities, the

real meanings of the concept they are attempting to

umu- mma [masquerade secret society] is the

portray become elusive and the representative terms

institution that separates full men [i.e. biological men

assume derogatory and wrong meanings and

who have been initiated into the umu-mma] from

connotations. (Miachi 2012)

uninitiated men and women. It is forbidden for any
individual who is born female [i.e. a biological woman

Miachi (2012) further asserts that, central to meanings
and mask or masquerade in European thought, are
attributes such as playing or dramatising the behavioural
and even physical attributes of living people; pretence,
disguise and ridicule are therefore significant attributes
of the masquerade in Western thought. However, among
Africans, as exemplified by the Igbo and Idoma of Nigeria,
masquerades are seen as spirits and are construed
as functional ancestors that periodically visit the living.
Masquerades are vehicles for conveying peoples’ prayers,
aspirations and hopes for the present and future. It is

or a gender-transformed or masculinized (wo)man,
including female husbands, female fathers, female
sons, and, in Ahebi’s case, female warrant chiefs and
female kings] to control a masked spirit in Igboland.
Moreover, it is forbidden for uninitiated biological men
to control masked spirits. Biological women [again,
including gender-transformed women] and
uninitiated biological men were supposed to run away
at the sight of a mask; if they claimed knowledge of
what was behind the mask – in essence if they
claimed that they had seen the mask in its nakedness
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– they would have committed an abomination against
the mask. (Achebe 2011)

Because this remark by Achebe was made in
connection with the Ọmabe masquerade institution, it
would be germane to research the rituals of the Ọyima/
ikpo ifu mma that empower women to contravene
Achebe’s observation of the Lejja, Nsukka and EnuguEzike areas of Igboland.

Ọyima/Ikpo ifu mma: Their rituals and
logic
Any researcher of the Ọyima/ikpo ifu mma Ọmabe
masquerade institution is confronted with some questions.
These include how the candidates are chosen, what
qualifies a woman for such an exalted position and what
the rituals attached to the processes of taking the title are.
What is certain is that there are variations in criteria set by
different communities, even as the indices used to select
candidates seem similar. Some communities, however,
regard the Ọyima title holder to be of lower status than the
ikpo ifu mma. A typical example is Enugu-Ezike, where an
Ọyima title holder is not empowered to be present where
the ‘naked’ masquerades are. The masquerade could stay
behind her hut to perform some of its musical renditions;
she would cook for the umu-mma (male initiates) and
hand the food to them through a male initiate, but she
would never see them performing, except for when they
are out to be seen by all. What is also clear is that there
are two types of Ọyima: the one chosen by humans and
sanctioned by the gods of the land and the one chosen
by the gods of the land and confirmed through divination.
No matter the type, a woman must be married and have
a track record of good conduct. Her record is determined
by digging into issues such as how many times she has
been involved in a quarrel and how many times she was
found guilty, whether and how she had been a beacon of
hope for the culture of the people, how she had helped
the poor and less privileged, and whether she is the type
that can keep secrets. She must also be able to manage
the cost of taking the title financially.4 As for ikpo ifu mma,
a woman who undergoes the process is entitled to see
the ‘naked’ masquerades, or even own a masquerade.
However, in Nsukka, an Ọyma enjoys the privilege of
seeing the ‘naked’ masquerades. It is the right to see the
naked masquerades that render women equal to men in
the Ọmabe masquerade institution.

When the candidate is assumed to have met all the
qualifications, attention is temporarily shifted to the
spiritual realm. Among the Igbo, Nwala observed that there
are two ontological realms or orders of existence – namely,
the supernatural world or invisible realm (Ala Nmuo) and
the natural world or visible realm (Ala Madu) (Nwala 2010).
D. I. Nwoga posits that these realms are planes of spirit
and human action and need not be physically separated.
Nwoga further argues that it is this non-separation
that makes the interaction between the various worlds
possible, so spirits and their activities impinge on the
realities in the human and physical spheres (Nwoga 1984).
In agreement with Nwoga, Opata insists that, among the
Igbo, human beings and spirits cohabit in the same space
– either alternately or even simultaneously (Opata 1998).
Given the belief that the forces operating in the spiritual
realm are superior to those in the physical and, strictly
speaking, human realm, people began the rituals of
Ọyima/ikpo ifu mma title by consulting the spirits.
Consulting the spirits follows definite patterns that
depict hierarchy and order. The spirits first consulted
were those personal to the aspirant and her husband. The
aspirant first seeks protection from her Chi (personal god)
through the sacrifice of Egbele (cock), pounded yam with
egusi or ọgbọnọ soup. During the sacrifice at the altar of
her Chi, she also brings a snuffbox, a kola nut and a small
wooden stool on which she sits while offering the sacrifice.
She requests her Chi to guide and protect her through the
various stages involved in the title-taking. As a rule, she is
not to invite any person outside of her immediate family to
this ritual. However, if people from other households come
and partake in the event, it is interpreted to mean that her
Chi is already building some alliances that could help her
actualise her ambition.5 After the worship of her Chi, she
and her husband agree on a date to worship the Chi and
Ụkwụ (leg) of her husband. On the chosen day, two cocks
are used: one for the Chi and the other for the Ụkwụ. All
the other items used on the day the aspirant worshipped
her god are also used. An important point in the second
stage is the veneration of the human leg. The man kills
one of the cocks and smears his toes with its blood and
feathers. While doing this, he beckons all departed
ancestors of his lineage to wait for his wife and him at
their ancestral meeting house (Obu Ogwa). Rationalising
the ritual of worshipping the leg, Ugwoke Nwiyi posits
that the essence is to inform the husband that he will be
involved in several trips – involving meeting with many
groups and spirit forces – before his wife consummates

68

Plate 1
Ọyima Celestina Ezema with kola nuts and praying before the Ọmabe Chief
Priest.
(Photo by Christian Opata, 2012)

the title. Because vehicles were unknown in traditional
settings, this ritual was like servicing the vehicle (the leg
of her husband) through spiritual fortification.6
The next event involves the aspirant informing members
of her husband’s lineage (Ụmụnna) of her intention. It is
the duty of her husband, however, to meet the elders to set
a date; in most cases, this date is the one agreed upon by
the aspirant and her husband on the day of igo Chi n’ ụkwụ.
The husband goes to the house of the eldest male (Onyishi)
of his lineage with at least four big lumps of kola nut to
inform him of the intention of one of his (Onyishi’s) wives,
because it is assumed that the eldest man of the lineage
is, metaphorically speaking, the husband of all the women
married in his lineage, because he is the representative
of the ancestors of the lineage and must be informed of
any event concerning any of their ‘wives’ before any other
person – save the actual husband of the women involved.
From the kola nuts, the Onyishi sends one to the man who
is responsible for sending some of the paraphernalia of
the lineage Ọmabe to the spirit world (Onye n’edu mma or
Ọgbanụkwụ Ọmabe) on the day of its departure (ula mma).
On receiving the kola nut, Onye n’edu mma uses the kola
nut to meet a diviner from whom he seeks to know if the
Ọmabe spirit approves of the aspirant’s intention. The
verdict of the Ọmabe spirit as revealed by the diviner is
kept secret by Onye n’edu mma until the day the husband
meets with his lineage members. As a rule, there must be
a gap of eight days between the day the kola nut was taken
to the elders’ house and the date of the meeting to give
room for spiritual investigations.

On the day of the meeting with members of her
husband’s lineage, the woman cooks cowpea (Ọkpa),
which is served to the attendees. Her husband provides
them with kola nut, two gallons of palm wine (in the
olden days, it was a big calabash of palm wine, which is
called obelle akpacha, and could contain an equivalent of
the liquid contents of 10 to 12 bottles of Star beer) and a
snuffbox. Before deliberation begins, the eldest man or
his designee orders a younger person to break one of the
kola nuts. From the broken kola nut, the Onyishi chooses
one lobe that must be male, holds it in his right hand
and says prayers. While praying, he invokes the spirit
of the ancestors of the lineage. After praying, he orders
the Ọnyishi Ọmabe to take one lobe, which must also be
male, before the rest is shared among those present. The
Ọgbanụkwụ Ọmabe utilises the kola nut given to him to
offer special prayers to the spirit of the ancestors; then,
he goes outside the assembly hall where, watched by
all, he throws up the lobe of the kola nut he used in his
prayer. All watch to know how the lobe will fall. If it falls
down with the lines facing the sky, it is regarded as a good
omen; if the lines are facing the ground, it is regarded as
a bad omen and connotes danger, which must be cleared
through further divinations before any other steps are
taken. However, in most cases, the sign seen is that of a
good omen.7 When he goes back to the hall, the Onyishi
orders the Ọgaa (sharer) or Eri (messenger) to share the
palm wine. On lifting the wine container, the sharer first
pours some into the lineage mpi atu (buffalo horn) and
hands the buffalo horn to the Onyishi, who pours it all
away as libation to the ancestors. The same horn is filled
and handed to the Ọ gbanụ kwụ Ọ mabe, who also pours
some away and hands the remainder to the Ọ yima/ikpo
ifu mma aspirant to drink some and hand the remainder
back to him.
The Igbo believe that spirits are in charge of a number
of the activities that occur in life, but some men are
specially endowed with the understanding of this operation
and can influence, prevent or suspend the powers of these
spirits as occasion demands (Mulumba Ibeabuchi 2013).
The rationale for the use of the buffalo horn to give palm
wine to the aspirant is because they believe in the power of
the buffalo. Woodcott notes that those who have buffalo as
a power animal must walk a sacred path, honouring every
walk of life. Buffalo is assumed to assist in establishing
a deep connection with Mother Earth and Father Sky.
Buffalo is also believed to bestow one with strength of
character and a free, independent spirit (Woodcott).
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Implicit in this aspect of the ritual is the attempt to connect
the candidate with celestial bodies, earthly beings and the
community’s ontological forces at large. At the end of the
meeting in the lineage house, the aspirant, her husband
and the Ọgbanụkwụ Ọmabe go to the private residence of
the Onyishi.
Upon arriving at the house of the Onyishi, they choose
a date on which all the members of the village elders
can feast. On the agreed date (which must be on an orie
market day), the candidate, through her husband, presents
the elders of her husband’s village with seven gallons of
palm wine, many lumps of kola nut, a billy goat, pounded
yam, enough soup for everyone present and a big snuffbox
filled to the brim with snuff.The husband of the candidate
hands everything to the eldest man of his lineage, who
then hands them to Ọgbanụkwụ Ọmabe to present to the
village elders. The protocol observed in the presentation
is vital. It shows the level of consensus reached internally
between the aspirant and her lineage members before
being presented to the entire village; this confirms that
consensus-building is a vital element in the rituals of titletaking among the Igbo, as epitomised by the positions of
the people involved in the presentation of the items to the
village. Once these conditions are met, the elders take
their turn to perform their rituals, accompanied by the
aspirant.
All the items brought by the aspirants are taken by the
elders of the village to the Ọmabe shrine. The oldest man
in the village says prayers on behalf of the candidate and
pleads with the Ọmabe spirit to accept her as one of its
members. The goat is slaughtered and the blood flows
freely on to the ground. Food and drinks are offered to
Ọmabe before merriment begins. Part of the blood of
the slaughtered goat mixed with sand is collected by the
officiating priest and used to smear the forehead of the
aspirant as a sign of initiation.8 However, the initiation is
incomplete, because the candidate has yet to obtain the
authorisation of the town’s council of elders and other
ontological forces that serve as the community’s territorial
angels.
At the community level, the aspirant is to present the
chief priest of the masquerade of the community with a
cock, one billy goat or ram, a gourd of palm wine and many
kola nuts. The number of kola nuts, as well as the choice
of either ram or billy goat, depended on the community’s
law. With these items, the chief priest took the aspirant

to the central groove of the community. However, even in
the absence of these items, the ritual could still continue,
because the overall chief priest is assumed to be superior
to all of the required items. As a rule, however, the chief
priest from the village of the aspirant must be present.
While inside the grove, they made some incantations to
invoke the Ọmabe spirit. After the invocation, they broke
one kola nut, poured palm wine into a buffalo horn and
the community’s chief priest would hold both items with
his right hand after he had inserted one lobe of the broken
kola nut into the buffalo horn. The chief priest spilled part
of the contents of the buffalo horn onto the altar, making
sure that the lobe of the kola nut fell off the horn. The
remaining wine was given to the aspirant to drink. If, in
the process of drinking the wine, predatory bird(s) flew
or hovered around the grove, it was assumed that the
candidature of the aspirant was eagerly awaited by the
community; however, the absence of a predatory bird did
not depict rejection. Then, the billy goat was slaughtered
and the blood spread profusely on the altar of the Ọmabe
spirit. The head of the slaughtered goat was severed from
the body and was passed over the head of the initiate four
times amid incantations by the chief priest. The severing
of the head of the billy goat and passing it over the head of
the aspirant four times was a sign that the candidate has
got to a point where she cannot change her mind again.
Also using ‘the head of a male animal to run over the
head of a woman connotes transformation for the woman
concerned; she is now a man but a man with no testicles’.9
The implication for gender equality as it concerns the
Ọmabe institution is that the woman who underwent
this ritual is now empowered to sit with men to discuss

Plate 2
Ọyima Celestina Ezema sitting with the council of elders. The elders confer her
the authority to know the secrets of the Ọmabe institution. The Agu Ọbayi
masquerade performing part of the ritual . (Photo by De Jeff photos, 2013)
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Plate 3
Ọyima Celestina Ezema, on horseback during her initiation.
(Photo by Arisa Digital Pix, Nsukka, 2013)

matters relating to the Ọmabe institution.
After the rituals in the central Omabe grove, the
woman who underwent this ritual is now empowered to
sit with men (Oha and Ekpuru Arua) to discuss matters
relating to Ọmabe – and other titled men were hosted by
the aspirant. On this day, the aspirant (as was the case for
Lọlọ Celestina Ọyima Ezema) presented the community
with a sturdy bull, a white ram (Ebule ọcha), one cock,
food (igbugbu ọkpa, n’utara Ji) and many gallons of fresh
palm wine. All the animals were sacrificed and used in the
propitiation of ontological beings in the community.10
After the merriment, the elders mandated that
some people set a date with the candidate to come to
her husband’s village to initiate her into the Ọmabe
masquerade institution. On the day of the final initiation,
the delegates of the council of elders met with the woman
in question in the ancestral meeting hall of her husband’s
lineage. As usual, the visiting party was entertained
sumptuously by the aspirant. On this day, too, a cock and
another billy goat were slaughtered at the shrine of the
progenitor of the village of the aspirant. After eating, the
delegates of the council of elders ordered the aspirant’s
husband out of the lineage hall. Then, the council of elders
educated the aspirant on the secrets of Ọmabe. After this
orientation, they led her into the Okiti Ọmabe (the house
of the masked spirits). With this entry into the house of
the masked spirits, the woman became fully initiated and
could witness any event concerning the Ọmabe and could

Plate 4
Ọyodo Nweze Elugwu (a woman that performed the ikpọ ifu mma rituals)
exhibiting her equality with men with her mask performing behind during the
Ọmabe festival in Aji, Enugu-Ezike. This can be viewed also via https://www.
youtube.com/watch?v=8UzqHeVfjcY. Courtesy: the authors.

even own a masquerade. For instance, in February 2016,
it was only the masquerade owned by Lọlọ Ọyima Ezema
that displayed in the entire Amaeze-Ani Village, Nkpunano
Nsukka and thus saved the village from paying a fine that
is levied on villages that have no masquerade display for
that year.11 However, the entry into the masked beings
house is for one who took the Ọyima title. The woman
that went through the ritual of ikpọ ifu mma enjoys all the
advantages earlier mentioned but was equally permitted
to carve, design and own any type of mask in Enugu-Ezike
where this is applicable. To cap the equality between a
woman that performed the ikpọ ifu mma rituals with male
initiates, she is qualified to go to ugwu mma – ‘hill’, where
the masked beings are supposed to descend from on the
day of their return from their spiritual abode. Not all men
go to ugwu mma.

Challenges of the institution
The Ọmabe masquerade society and its gendered
rituals are confronted with many challenges. This stems
largely from the arrogance of presumption that is fostered
by prejudice on the part of those who want to become
‘more Catholic than the Pope’ by not only denigrating but
criminalising the Ọmabe masquerade. This must have
informed Opata to observe that ‘even hapless festivals
like Ọmabe and Odo festivals are systematically being
destroyed so that their victims can earn salvation and
gain a place in Heaven’ (Opata 2005). Toeing the line of
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Opata’s argument, Chidi Ugwu submits that converts
to the received faiths reject everything about Ọmabe
performances on the grounds that they are the Devil
incarnate and their followership is ‘idolatry’, because
they have come to see them as monstrosities that call for
their viewing its complete rejection as a ‘divine mandate’
(Ugwu 2011). In this prejudiced state of mind, Christian
women who ordinarily would have aspired to the Ọyima/
ikpo ifu mma position retreat, because both the institution
of Ọmabe under which this title falls and the associated
rituals are seen as anathema.
Worse for the Ọmabe institution is the inability of
some adherents to honour the rules of the game. This
is made worse by the inability of the elders to call them
to order. Reverend Fadimonuh observed that, in police
stations, you might chance on erring masquerades frogjumping or peeping from behind police cell bars fully clad
in their masks, thereby bastardising the few remaining
civil and social values (Fadimonuh 2006). The excesses
of this group of adherents are such that, in 2006, an Ori
Ọkpa was pursued by a drove of the Catholic faithful at the
behest of a Catholic priest, and caught and unmasked in
public (Ugwu 2011). It is common knowledge that, when
one tears the garment of honour, he/she is to be dressed
in shame. However, the Christians are engrossed with
overgeneralisation, because all their complaints about
the Ọmabe’s unruly behaviour are about Ori Ọkpa, even
though there are many others, such as Edi (Eji), Okokoro,
Shasha, Mpuru, Echaricha mma, Agbaeji, Egbeochal, Ajija
Ọmabe and Mgbedike.
Another problem confronting the Ọmabe masquerade
institution is that, from the outset, despite the avowed
court alliance, the teachings of the missionaries were a
direct challenge to basic beliefs about masquerades and
traditional religion in general. The Igbo catechism, which
is the quintessential documentation of Catholic missionary
catechesis in Igboland, is an illustration of the depth of
their attack on the native culture. The Igbo catechism
lists some traditional elements of Igbo culture as grave
sins (njo ogbugbu) for the information and formation of
converts:
(a) Ife alụsi – worshipping idols
(b) Ikpọku ndi mmuọ – invocation of spirits
(c) Igba afa na ichụ aja – divination and sacrifices
(d) Ime ma ọbu idebe ọgwụ bia chekwube ya ka
chukwu – preparing or keeping charms and

amulets taken as God
(e) Igwọ ajọ ọgwu – evil practices with medicine.
(f) Ikwa ozu ugboro abuo ka ndi ome njo, na isonye ndi

obodo mee otu ihe ahu – the practice of second
burial, etc. (Chukwuma 2010)

As is evident in the above quote, essential elements in
the build-up to taking and consolidating these titles, such
as sacrifices, divination and spirit invocation, are opposed
by the Church and its adherents. This discourages
Christian women from taking the title that empowers
them to attain equal status with men.

Conclusion
The masquerade institution among the Igbo needs
further research to puncture the stereotypes bandied
about by some earlier writers who are not in tune with
practical realities in the institution. Such research
should emphasise gender roles and their relationship
with gender equality and inclusiveness in the institution.
As is evident in this study, rituals and rites are crucial to
gender empowerment, especially as they concern the
feminine gender and masquerade society in Igboland.
Rituals are tailored to get permission from spirit forces
and ontological beings as well as to seek their protection.
The sacrifice of all male animals in the process of taking
the title of Ọyima/akpọru ifu mma depicts the Ọmabe
institution as essentially masculine. However, any woman
who undergoes such rituals is transformed into a man
in the spiritual realm. Thus, she, like all male initiates,
qualifies to know the secrets of Ọmabe and enjoy the
accompanying privileges. Such privileges include sitting
with men to discuss important issues that affect the
society, dancing to the tune of the Ọmabe music on a
special arrangement, having free entry to the house of the
spirit beings and having the right to own a masquerade
and to accompany masquerades to the arena, where they
can entertain the public and as well as go to ugwu mma.
Masquerades can also visit the houses of these women
after every major event that involves the masquerade
display in the community, especially if it involved enforcing
a law. The latter privilege is extended only to the village
head and no other male initiate. An Ọyima/akpọru ifu mma
is equally entitled to an invitation by the chief priest of the
Ọmabe to discuss fixing dates for the display, the return
of the Ọmabe from the spirit world and the date it has to
depart to the spirit world, an invitation not extended to all
male initiates.
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The Christian attack on the Ọmabe and Ọyima/ikpọ
ifu mma institution discourages some women who are
Christians from getting involved with the institution,
because the blood rituals involved are ‘misplaced’.
Christianity is founded on and sustained by blood rituals,
especially among the Catholics (the predominant group in
the study area that is opposed to these institutions). The
Christian ritual concerns the historical blood sacrifice of
a human – Jesus – while the Igbo ritual has to do with
domestic animals. Condemning a culture from the prism
of another culture is, to say the least, wrong, because it
denies the condemned culture its peculiarity and essence.
The Igbo converts should engage the West ontologically if
they are to make any meaning of their culture. By doing so,
the bias would be mitigated, and women would be better
placed to attain equal status with men.
Finally, the egalitarian nature of Igbo society is proven
by the possibility of transforming a woman into a ‘man’.
People can rise above their status by dint of hard work. A
woman who so desires can break the bounds of gender.
The masquerade institution in Igboland is generally
spoken of as a male institution, but the present study
has shown that there are exceptions to the rule in some
societies in Igboland.
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ENDNOTES
1	Nathaniel Agbo (alias Addis Ababa), 74 years old, an ardent supporter of the Ọmabe practices in Lejja and one
of the most proficient in the rendition of Ọmabe music. Interviewed at Umuoda - Eze on 19 June 2016.
2	Ogbanya Omaga C., 89 years old, a member of the Odo masquerade group. Interviewed at Nkwo Lejja, 6 May
2015.
3	Lọlọ (Ọyima Ọmabe) Celestina Ezema, 50 years old, spiritualist and traditional medical practitioner.
Interviewed at her residence in Nsukka on 17 July 2016.
4	Augustine Ezema (Ishiwu Amaeze-Ani, Echara Nsukka), 62, husband of the only living Oyima in Nsukka town.
Interviewed in his Ugwu Echara residence on 13 July 2012.
5	Chief Abonyi Onyishi, C., 92, herbalist and experienced in the rituals of title-taking. Interviewed in his Amama
Ede-Oballa residence on 18 February 2016.
6	Ugwoke Nwiyi, C., 87, one of the few experts on the rendition of Ọmabe music and an ardent supporter of the
institution. Interviewed at Nkwo Lejja in January 2016 during the annual worship of the Adada deity.
7	Ugwuagu Ezeah, C., 86, Onye n’edu mma, Umuezike nweze (a lineage) in Umuoda-Eze village, Lejja.
Interviewed at Orie Agu Market Lejja on 9 February 2012 during the display of the Ọmabe masquerade from
the Okekwuma quarter of Lejja.
8	Ngwuja Aruma, 82, an ardent member of the Ọmabe masquerade institution, Nru Nsukka. Interviewed at
Ikpa market on 13 July 2016.
9	Ugwuagu Ezeah, C., 86, Onye n’edu mma, Umuezike nweze (a lineage) in Umuoda-Eze village, Lejja,
interviewed cited.
10	Lọlọ (Ọyima Ọmabe) Celestina Ezema, interview cited.
11	Ikechukwu Asogwa (Alias Panie), 43, chair of the Umakashi Youths. Interview held at the premises of Ohe
Deity Nsukka, behind Solive Oils Plant (Son of Paddy) on 10 May 2016, when Lolo Oyima Ezema took two rams
that were slaughtered for Ohe, after which four cannon shots were fired.
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Abstract
UNESCO includes heritage textile arts and the specific
skills and knowledge required for their production among
the traditional crafts that constitute the intangible cultural heritage of humanity. This is due to the significant
links that exist between weaving traditions, local societal
structures and the history and shared memories of local
communities. This article, which originates in extensive
fieldwork and ethnographic participant observation in
the Canchis province, in the region of Cuzco, Peru, will
illustrate the tradition of loom textile-making in the area,
highlighting the interdependence among intangible cultural heritage, traditional ecological knowledge and local
socio-economic dynamics. A number of observed relevant
factors affecting the status of women weavers as heritage bearers (rigid social structures, familial organisation, relation between genders and institutional support)
will be addressed in further detail to shed light on the
reciprocal interactions and the tensions between cultural
preservation and social inequality in relation to heritage
textile art, and to reflect on the role of female weavers,
on their working conditions and on their autonomy and
social status within and outside their communities of origin. In the context of pressing modernisation and threatening homogenisation of production, this article identifies
a number of conditions that contribute to the resilience of
this form of intangible cultural heritage, preserving this
creative legacy while empowering women to overcome
detrimental social dynamics.

Keywords
crafts, craftsmanship, weaving, women, social inequality,
empowerment, Andes, Peru, cultural expression, creative
legacy, traditional ecological knowledge, resilience
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The tradition of heritage textile art
Heritage textile art is a form of cultural expression
through which one can appreciate the creativity of
individuals and communities, and discover living
expressions of identity and inherited traditions, as much
as changes and innovations in design, technology and
use. Beside the value of the fabrics, the importance of
heritage textiles resides in the knowledge and skills
possessed by weavers who, transmitting them from
generation to generation, preserve this intangible cultural
heritage. This continuity, in the face of the growing
pressure of homogenisation brought by globalisation and
the mechanisation of production processes generated
by industrialisation, guarantees the preservation of the
artistic, social and cultural capital of groups.

In particular, loom manufacturing techniques
represent a case of textile-making that has conserved
a significant degree of connection with ancient ways of
production. Loom weavers often still master all the steps
required for the full production chain: making the thread
from the gross material, dyeing it with natural colourants
and pigments, spinning and twining the thread, and
weaving in the fabric iconographies that tell the stories
of their communities. Within the realm of craftsmanship,
loom weavers tend to be recognised and see themselves
as artists-craftspeople, due to the peculiar work ideology,
aesthetics and work organisation adopted that place
beauty – and not on utility or the employer–employee
relationship – at the core of the creative process (Becker
1978).
Traditional textiles are especially significant to groups
who constitute linguistic or cultural minorities, because
their production and use often constitute a form of cultural
expression that makes tangible a sense of distinction and
identity in intercultural contexts. In these instances, the
practice and liveliness of intangible cultural heritage
appears to be central to the continuity of coexistence of
cultural diversities.

The textile tradition of Peru
Archaeological evidence suggests that Peru is one of
the first places in the world where weaving developed.
The dry weather along the coastal regions has allowed
for the preservation of fragments of cotton, alpaca and
llama wool textiles dating to 8,000 BC (Stone 2002). Most
of the fabrics produced were of plain weave, made using
backstrap looms, a weaving tool still used today – with
slight changes – as is testified by the numerous pieces
conserved in museum collections in Peru and abroad.

Figure 1
An aymara women weaving with a back-strap loom, depicted by Felipe Guamán
Poma de Ayala within his chronicle “Nueva corónica y buen gobierno”
(est. 1616). Facsimile edition published in Paris : Université de Paris, Institut
d'ethnologie, 1936. xxviii, 1168 [i.e. 1178] p.
Source: Memoria Chilena (http://www.memoriachilena.gob.cl/602/
w3-article-74912.html)
Please note: Public domain - This work is in the public domain in its country of
origin and other countries and areas where the copyright term is the author's life
plus 100 years or fewer.

Textiles played a central role in the lives of preColumbian societies(Figure 1): while simple monochrome
cloths were intended for everyday use, fabrics with complex
patterns and fine iconographies were woven for ritual use,
demonstrating their role as aesthetic expressions and as
symbolic communicators of political norms and spiritual
beliefs. The cultures that have inhabited the area of today’s
Peru over millennia transmitted and refined sophisticated
weaving techniques and styles that flourished until
Spanish colonisation in the early sixteenth century.
Sensing and fearing the political value of textiles and their
centrality in the transmission of knowledge (Boon and
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Figure 2
Woman from the province of Canchis weaving with a backstrap loom, using a lama bone to select the warp threads.
Photo: Victor Zea (Copyright © 2021 HILANDO VICTORIA)

Mignolo 1994), the colonial rulers undertook a number of
initiatives to stem the continuity of this cultural heritage:
textiles pertaining to the Incan noble and religious elite
were destroyed; the network of Acclawasi weaving centres
was banned; weavers were prohibited from reproducing
traditional iconographies; and, eventually, new designs,
materials and techniques of European provenance were
imposed. Nonetheless, although the quality and the
richness of motifs decreased, the colonial power did
not succeed in eradicating the ancient textile-making
tradition, whose preservation was part of an overall effort
of cultural resistance and Indigenous identity affirmation.
Today, the production of heritage textile art is still
alive in various areas of Peru, with specific techniques
characteristic of regional expressions. While the area
of Ayacucho is renowned for its fine tapestries made
primarily with a vertical tapis loom, Indigenous Amazonian
groups bring forwards the tradition of colourful hand-sewn
embroideries. Embroideries made with sewing machines
are present in the traditional costumes of various groups
in the highlands and, today, are also produced by displaced
Indigenous groups living in the coastal area; the same
applies for hats and chullos, head garments that are part
of the everyday dress of Indigenous people. Backstrap
looms are still in use in a variety of regional contexts:

the Cuzco region shows the importance of the variety of
textiles produced, in the complexity of iconographies and
in the number of active weavers. The finest traditional
loom-woven textiles are especially used and worn for
festivities, ceremonies and on special occasions(Figure 2).
The considerations presented below emerged as
result of extensive fieldwork and participant observation
among traditional weavers in the province of Canchis, in
the region of Cuzco, Peru, from November 2017 to October
2018.

The socio-economic context of Canchis
and the condition of women
Canchis is the southernmost province of the Cuzco
region, in the meridional Andes of Peru. Its capital city,
Sicuani, a town with about 50,000 inhabitants, and the
major villages of the other seven provincial districts –
Pitumarca, Checacupe, Combapata, Tinta, San Pedro, San
Pablo, Marangani – are located along the Vilcanota river
valley and near a state road that links the city of Cuzco
with Juliaca, Puno, the Lake Titicaca, and eventually the
Bolivian border.
The majority of the people of Canchis (about 100,000
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residents in total) are Indigenous and of Quechua descent,
with 66 per cent of the population declaring Quechua as
their mother tongue; some of these people are bilingual
Spanish and Quechua speakers (INEI 2017). The average
monthly salary in the province is of about 63 USD (UNDP
2009), with a significant gap between the mostly urban
district of Sicuani (77 USD) and the prominently rural
district of Pitumarca (40 USD). As registered in the last
full national census (INEI 2007), about 37 per cent of
the working population is dedicated to agricultural and
animal farming, 13 per cent to trade and transport, 13
per cent to retail, 7 per cent to teaching and 5 per cent
to manufacturing and the remaining to other sectors.
Although situated in the most touristic region of Peru and
about a three-hour drive from the city of Cuzco (which,
in 2018, received 1.7 million foreign visitors, nearly 40
per cent of the total foreigners that visited the country
[MinCeTur 2019]), tourism is an economic activity of little
incidence for the province of Canchis.
A census by the provincial administration (PIP 2017)
reports that at least 1,500 textile artisans are active in
Canchis. The making of traditional textiles is mostly
associated with secondary, informal, or domestic activities,
often complementing occupations that have a large degree
of seasonality; to a lesser extent, it is defined as primary
economic activity – with textile craftspeople registered
within the category of manufacturing workers. Traditional
textile-making as an informal, domestic activity is especially
the case for craftswomen, who are believed to represent
roughly 90 per cent of textile makers in the province.
The condition of women in Canchis is characterised by
a number of factors that testify to a significant persisting
gender gap, situating the province below the average
achievement reached at the national level. More than 25
per cent of women in Canchis are unable to read and write
(INEI 2007), with the district of Pitumarca marking the
sadly negative record of 50 per cent of an illiterate female
population. Although over the years a positive trend was
registered thanks to broader access to education by the
younger generations, the number of females concluding
secondary education and of those pursuing tertiary
education is still considerably lower than the analogous
figure for men. A further barrier to women’s access to
the labour market is posed by the imposition of a nearly
exclusive duty in fulfilling household chores, including,
among others, children and elderly care, home cleaning,
and the preparation of meals for the family. This form of

unsalaried labour is a prominent factor contributing to
discrimination against women and hindering women’s
economic independence, empowerment and selffulfilment.
In several instances, in the province of Canchis
and beyond, the knowledge and practice of traditional
craftsmanship plays a fundamental role in generating
revenue and sustaining the livelihood of individuals,
mainly women, who find themselves at the margins of the
economic system. This is because it is possible to carry
out the craftwork with a high degree of self-organisation,
compatible with other forms of salaried or unsalaried
labour, low costs associated with work tools and materials,
and the ability to work from home. At the same time, the
social affirmation of textile-making, and especially loomweaving, as a gendered activity raises the risk of retaining,
within such a traditional practice, gender roles that are
detrimental and discriminatory for women.

Heritage textile art in the province of
Canchis
In the Canchis province, heritage textile art is still
widely produced by using backstrap looms and four-sticks
floor looms – pampa away in Quechua – to weave using a
variety of techniques: from the most commonly diffused of
complementary and supplementary warpfaced weave to
the sophisticated and rare technique of discontinuous warp
and weft – known as ticllas in Quechua – characteristic of
the Pitumarca district.

Figure 3
Valleys and peaks in the Pitumarca district, winter season.
Photo: the author.
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Besides the technique and the specific iconographies
of loom textile products from Canchis, they are also unique
because most are made with alpaca wool, while most of the
products from other provinces in the Cuzco region are now
often made with sheep wool. This is specifically connected
camelids and in particular alpacas in this context. Nearly
170,000 camelids are bred in the province, about a third of
the whole population of camelids in the Cuzco region (INEI
2012), and they constitute one of the culturally defined
keystone species (Cristancho and Vining 2004): they are
especially significant for materials, traditions, histories and
spiritual practices, and their presence directly influences
the organisation of communities and of work. In fact, as
alpacas inhabit the pastures located in the higher lands
(3,800 metres and beyond), an environment with harsh
and sometimes drastic living conditions for human beings,
most family circles are split between the villages of the
highland valleys, generally located at about 3,500 metres,
and smaller communities or scattered ranches higher in
the mountains, which in the Canchis province, are settled
up to an altitude of 4,800 metres(Figure 3). Reaching these
settlements generally requires a long journey on mud
roads (with scarce public transport) and possibly a walk
on trails; electricity is rarely available; telephone lines
and internet are normally absent; and public services
(schools, medical care) are present at minimum levels.
The traditional ecological knowledge (Berkes 2017) of the
communities that have lived in the area for millennia has
created the conditions to adapt to such an environment,
relying on alpacas as a main source for subsistence
and creating a tight, spiritual connection with the Andes

Figure 4
Pasture of alpacas in the province of Canchis, in the summer season.
Photo: Victor Zea (Copyright © 2021 HILANDO VICTORIA)

Figure 5
Victoria Quispe Mamani, weaver from the district of Pitumarca, preparing the
alpaca fleece for spinning.
Photo: Sharon Castellanos (Copyright © 2021 HILANDO VICTORIA)

and the living mountain spirits – which are called Apus
in Quechua; the people of Canchis have fostered such a
connection with the Apu Ausangate.
The life cycle of alpacas affects the lives and temporary
displacement of people in the province throughout the
year: for the regular care of alpaca herds, the presence of
a few family groups or family representatives permanently
living in the higher communities is sufficient. Yet, at times
of cub birth (January to March) or shearing (December
to March), family members usually living in the valleys
migrate to the higher pastures, to contribute with their
labour(Figure 4). While for a long time alpaca fibre has
constituted a primary source of income for the families
living in the highlands, in recent years the price paid to
producers has fallen abruptly, making alpaca breeding,
and consequently life in the higher lands, less and less
sustainable. Progressively, it has become more convenient
for breeders to keep for themselves, transform and weave
part of the fleece, as has been confirmed by several of the
people encountered during the research work(Figure 5).
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Besides a large number of artisans operating
individually, textile craftspeople generally form
organisations either on a family basis or on the basis of the
makers living in a specific community. Such organisations,
which mainly take the form of ‘associations’, tend to be
specialised in a specific textile-making technique, such
as knitting by hand or traditional loom-weaving. Two
networks exist at the local level to represent the various
textile craft associations and to promote their work and
interests in public institutions: the Canchis Craftsmen
Network, a provincial network with which more than 50
organisations from all districts are associated; and the
Craftsmen Network of the District of Pitumarca, uniting
the 23 organisations of the district. In the Canchis Network,
only about 20 per cent of associations are devoted to the
production of loom-woven textiles; all the associations in

Pitumarca, with one exception, are dedicated to traditional
loom-weaving. In Pitumarca, a cluster of traditional
craftspeople has persisted in preserving the intangible
cultural heritage of textile art. This effort has also been
recognised by the Peruvian Ministry of Culture, which
declared in 2018 that the knowledge, techniques and
uses associated with traditional textiles in the district
of Pitumarca were part of national cultural heritage,
because of their ‘symbolic content deeply rooted in the
culture of ancient Peru and enforced in the cosmovision,
daily life and cultural identity of its bearers’ (Resolución
Viceministerial Nº 058–2018–VMPCIC-MC, 9 May 2018).

Figure 6
Craftswoman spinning the yarn from the raw fleece using a p’ushka (drop-spindle).
Photo: Victor Zea (Copyright © 2021 HILANDO VICTORIA)

Figure 7
Spun yarn in the process of dyeing in a boiling pot.
Photo: Victor Zea (Copyright © 2021 HILANDO VICTORIA)

Figure 8
Hand-dyed yarns drying in the sun.
Photo: Victor Zea (Copyright © 2021 HILANDO VICTORIA)

Figure 9
A selection of balls of hand-spun and -dyed wool.
Photo: Victor Zea (Copyright © 2021 HILANDO VICTORIA)

Textile craftspeople from Canchis generally master all
steps of the textile-making process, from yarn spinning to
dyeing and textile weaving(Figure 6, 7, 8, 9). From an early
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age, children learn to spin the shorn fibre into threads
by hand, using a drop spindle (p’ushka in Quechua), and
then to twist the yarns to better bind together the fibres,
making the thread more resistant to the tension it will
undergo during the weaving process. The spun yarns
are then soaked in boiling water with dyeing colourants
or pigments to obtain a variety of alpaca wool colours.
Although, over the last few decades, the use of convenient
synthetic aniline dyes has increased, artisans have recently
contributed to a wave of revival in the use of traditional,
natural and locally sourced dyeing materials, including
the cochineal insect for reds, ch’illca leaves for greens,
k’olle flowers for yellows and indigo or tara for blues.
Artisans, and especially women, generally learn to
weave by observing and helping older, skilled weavers in
their family circle. The warp is prepared by tying one end
to a stick of wood that is then anchored to a fixed object,
often a tree, and tying the other end to a stick, which is
connected to a strap that passes around the weaver’s body
at the height of the hips. Depending on the woven pattern

to be created, the warp threads are then tied together in
groups of shafts that will be lifted to allow weft threads to
pass through.
The typical Andean design of textiles presents the
alternation of monochrome fields – pampa in Quechua –
and multicoloured fields where motifs are woven – pallay
in Quechua. Among traditional iconographic motifs from
the Canchis province are some shared common elements
(such as mountain profiles or corn stalks) as well as a
number of iconographies (such as lagoons, birds, local
flowers) that are expressions of specific villages or
communities and show a significant degree of connection
with the ecosystem of the people living there(Figure 10).
In the Pitumarca district, the preserved technique
of discontinuous warp and weft is used to weave ticllas,
shawls created by uniting four quadrants of different
patterns and colours (generally red, green, orange and
purple or black), stitched together using warp threads.
Beyond the complexity and rarity of such a weaving

Figure 10
Traditional iconographies from the province of Canchis
Photo: Victor Zea (Copyright © 2021 HILANDO VICTORIA)
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technique, ticllas have high symbolic value, because
each quadrant represents one of the four regions of
Tawantinsuyu (the ancient Incan empire), and its motifs
display representative elements from that region (Apus,
natural landmarks, famous ancestors and so on).

The social status of women weavers and
the supporting framework
In the province, those who dedicate themselves to
traditional loom-weaving generally share some common
features. Traditional textile-making is mostly practised
by Indigenous people living in the rural areas of the
province, especially families who are native speakers
of Quechua and are from low-income households that
depend on subsistence activities such as agriculture
or animal husbandry. Although, historically, as a craft
practised by both men and women, weaving is mostly
practised by women in the area today; men tend to be
employed in salaried positions outside of the home.
In most cases, women weavers in the area have little
or no formal school education, and they are unable to
speak Spanish; they do not receive a salary from other
occupations, and they are responsible for other house
and family duties alongside their craft. Overall, these
factors reportedly cause an imbalance in the economic
autonomy and control of property among partners
within families, limiting women’s possibilities for selfdetermination.
Among the obstacles to women’s consideration of
craftsmanship as an occupation, factors of primary
importance are the barriers to the market and unstable
product sales, which make it difficult to rely on sales
for a reliable income. Most weavers either sell their
products directly at local fairs or access the national and
international market through trading intermediaries.
In the latter case, most weavers claim the relationship
with the intermediaries to be asymmetrical – putting
the weavers at a disadvantage, because their ability to
negotiate is diminished and their bargaining power is
low. Part of the reason for this is because lower quality,
mechanically produced and cheaper textile products,
in part produced abroad, are available on the market.
Consumers – often uneducated concerning the quality of
materials, the historic significance of iconographies and
the effort and time required for completing fine textiles –
may opt for these inexpensive, lower quality alternatives.
Several craftswomen, especially younger ones, are keen

to develop entrepreneurial skills and competencies to
enhance their autonomy and improve their position on
the market, avoiding at least some of the intermediate
passages before the final sale. Their attitude shows a
willingness to change their status from producers to
cultural entrepreneurs, also to support of their elder
weaver companions.
In Peru, the national normative and institutional
framework supports craftsmanship through a variety
of laws and initiatives, mainly under the responsibility
of the Ministry of Culture and the Ministry of Foreign
Trade and Tourism (MinCeTur). The main programme
developed by the Ministry of Culture, Ruraq Maki
– Hecho a mano (meaning ‘handmade’ in Quechua
and Spanish), is dedicated to researching, exhibiting
and supporting the intangible cultural heritage of
craftsmanship of Peru in all its forms, including textilemaking. The programme organises a fair in Lima
every year, for the exhibition and sale of traditional art,
displaying a strict selection of the best craftspeople
organisations. The fair has recently launched a virtual
shopping page to support artisans’ sales throughout
the year. Of the craftspeople from Canchis, only a
consortium uniting weavers from Pitumarca has
succeeded in being accepted to the Ruraq Maki annual
event; the representation of artisans travelling to the
fair has been led by a male weaver.
MinCeTur primarily operates to boost the economic
potential of traditional craftsmanship. It does so by
supporting the internationalisation of trade in traditional
arts products and by strengthening the capacity of
craftspeople through innovation and quality thanks to
the presence, in various localities (yet not in Canchis),
of technological innovation centres of handicrafts. Since
2000, MinCeTur has organised an annual national Award
for Master Artisans (Premio Nacional Amautas de la
Artesanía). Of the 36 artisans selected in all the crafts
categories up to 2019, only five have been women; six out
of the 36 were textile masters, and of these six, only one
was a woman.
These figures are emblematic of an overall
understatement, at the national level, of the role of
women weavers in the safeguarding and transmission of
cultural heritage; and of a tendency to give lower visibility
to women;s creative legacy, work and achievements
compared to their male counterparts.
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In Canchis, too, women weavers often feel undervalued
by institutions and by their male peers. Although in net
minority among textile makers, craftsmen are frequently
in the top positions in local associations, and neither the
Canchis Craftsmen Network nor the Craftsmen Network
of the District of Pitumarca have ever had a female weaver
as president (up to 2019). One reason can be attributed to
the traditional patriarchal system, which still holds men in
positions of control and leadership.
The provincial government has been supportive of
the traditional textile sector. In 2017, in the frame of the
project Weaving Cultures, co-financed by the European
Union and implemented by the NGO ProgettoMondo
Mlal, the Association Ecology, Technology and Culture
in the Andes and the NGO Soluciones Prácticas, the
provincial government contributed to the establishment of
the Centre for Interpretation of Textile Art in the village
of Tinta, in the province ofCanchis, and of the Exhibition

Centre of Textile Art, in the village Pitumarca. Both
centres also host a shop for the sale of textile products.
To secure continuity of action, the provincial department
for economic development has directly financed a
project dedicated to enhancing innovation in the work of
craftspeople in Canchis.
From 2017 to 2019, the NGO ASPEm implemented
an initiative especially directed to supporting textile
craftswomen in Canchis; this effort was co-financed by
the European Union. The project Women with Talent:
Organisations of Empowered Craftswomen Boost the
Local Economy aimed to build the capacities of women
textile artisans and contribute to their empowerment
and participation in the public and political life of their
communities. The project sought to raise awareness
of the factors that limit the empowerment of women
and their acknowledgement as skilled bearers of the
cultural tradition of textile-making. Its mission was

Figure 11
Victoria Quispe Mamani, master artisan born in Pitumarca and living in the town of Sicuani. Victoria has received several awards and
recognitions for her knowledge and traditional practice. Among the latest, the recognition “Weaving Art and Wisdom” by UNESCO
and the Commission of Women and Family of the Congress of the Republic of Peru (October 2018).
Photo: Victor Zea (Copyright © 2021 HILANDO VICTORIA)
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to give today’s artisan women – as well as those from
future generations – a choice: being a weaver would
no longer be the only accessible option, but a choice
born from talent and passion, with fairer economic
pay through which women can enhance their personal
autonomy and social status.
Although this article has exposed a number of
factors that can be improved, altogether the institutional
framework at the national level and public and private
initiatives in the province of Canchis appear to strive
to build the conditions to enhance the resilience of the
intangible cultural heritage of textile art. Nevertheless,
sensitivity towards the role of women weavers and
consideration of their status needs to be placed at the
centre of future actions if the risk of associating traditional
craftsmanship with detrimental social conditions is to be
avoided (Figure 11).

Concluding reflections
Over time and in different historical contexts, changes
in the essence and processes of textile weaving have been
observed (Brumfiel 2006). In the province of Canchis,
these relate, for instance, to the degree of work and time
dedicated to weaving within groups; the social prestige
enjoyed by textile artisans; the economic capital derived
from weaving; the forms of sale, distribution and circulation
of textiles; the socio-cultural value attributed to fabrics;
the meaning attributed to the practice by artisans and
communities at large; and to the nature and significance
of the woven iconographies. Over the past decades, global
factors such as industrialisation and international trade
have emerged, largely affecting the survival of traditional
productions by making available low-cost fabrics and
textile products.

linked with informal societal norms that hinder the
transformation of women’s social status.
These may pose a threat to the actual continuity of
transmission of knowledge and practices of traditional
craftsmanship – unless other factors, such as economic
gratification, social recognition of the value of heritage,
or a fruitful relationship with contemporary culture
emerge. To this end, the ecosystem of individuals,
public institutions and civil society organisations needs
to embrace and promote a human-rights–based and
gender-sensitive approach to safeguard heritage
and economic development, contributing to the
empowerment of women in order to build the resilience
of heritage textile art.
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Because inequality and discrimination are often
rooted in traditions and customs, this article has argued
that, in textile art as in other traditional productions, the
continuity of transmission of intangible cultural heritage
may go hand in hand with the retention of a number of
elements characteristic of rigid social structures that
hinder social progress and the affirmation of basic human
rights and freedoms – both at a personal and a societal
level. The extensive participant observation in the province
of Canchis, where loom-weaving has been affirmed as a
socially constructed gendered activity that relies primarily
on women, allowed me to identify a number of factors
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ABSTRACT
The use and management of sacred limestone cave areas
that local communities still use for ritual practices provide
challenges to the country, because visitors (tourists) and
researchers fail to abide by rules established by locals for
the sacred areas. This study reveals that the country lacks
sufficient guidelines or frameworks for best practices in
safeguarding intangible cultural heritage (ICH). The study
discovers that there are ritual practices, strict taboos and
customary laws put in place by the local communities to
control access to cave areas, such as the Kuumbi and
Amboni limestone caves, which are sacred to the locals.
The habit of visitors and researchers not adhering to the
established regulations when visiting caves and their surroundings has created a disconnect between locals and
their ritual practices, which prevents them from performing their rituals and other spiritual activities. This article
proposes different measures to be adopted by the country
to enable local communities to continue using the caves
as a crucial part of their religious life without any disturbances. The article further argues that the country consider nominating ritual practices in limestone cave areas
for inclusion in the UNESCO List of Intangible Cultural
Heritage.

Keywords
limestone caves, ritual practices, safeguarding, intangible
cultural heritage, local communities
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Introduction
Along the Swahili coast of the Indian Ocean in Tanzania,
limestone caves have been regarded as places of mystery
and intrigue for ages. Prehistoric people used these caves
for shelter and even as dwellings. Some caves and rock
shelters were decorated with some of the earliest known
works of art (Baldwin 2004). Pirates used them to hide
their ill-gotten booty (Baldwin 2004). Coastal limestone
originates from coral reefs. When these coral reefs rise
above the seawater, polyps that form the reef die, and
the reef solidifies into limestone rock (McClanahan and
Obura 1996). The largest part of the shoreline of Tanzania
mainland and the islands are covered by limestone and
red soil mantle above the limestone rock (Ngusaru 2002;
Stockley 1928; Temple 1970). Caves form in the exposed
limestone when water percolates through the cracks,
causing the reef to become honeycombed. When the reef
breaks down, the combs become limestone caves (Chami
2009; Ngusaru 2002).

These limestone caves have become unique and
significant to archaeology, history, heritage, tourism and
ritual activities on the Swahili coast of East Africa (Chami
2009; Kiriama 2009). This trend occurs in different parts of
the world: limestone caves have been preserving human
cultural evidence and settlement patterns for many years
(Braidwood 1963). In many parts of the Swahili coast in
Tanzania, limestone caves have been an area for the local
communities to pray, worship their ancestors and perform
other ritual activities. The local communities believe
limestone caves are home to their gods (spirits) and must
be left alone or approached with veneration (Chami 2009;
Sinclair 2006; Chami 2019). Because of this belief, they
used different methods and techniques to ensure ritual
practices and sacred places are safeguarded for posterity.
As Ingrams (1967) noted, Swahili communities along the
coast of East Africa have been conducting ritual activities
in the limestone cave areas to remember their ancestors

Figure 1
Map of Tanzania showing the Amboni and Kuumbi limestone caves(Photo: Chami 2019)
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even before the arrival of colonialists.
In this article, I examine the safeguarding of ritual
practices in limestone cave areas in Tanzania, taking the
case of the Kuumbi and Amboni Caves, to recommend the
best techniques for safeguarding these ritual practices.
Many studies in Tanzania have concentrated more on
the management and conservation of movable and
immovable cultural heritage (Chami and Kaminyoge 2019;
Kaminyoge and Chami 2018; Juma et al. 2005; Kayombo
2005; Kamamba 2005; Lwoga 2018) and on archaeological
excavations (Chami 2009; Juma 2004; Kourampas et al.
2015; Peter 2013). This emphasis has, unfortunately,
affected how intangible cultural heritage (ICH) in Tanzania
is managed by government bodies, which focus on the
management and conservation of tangible cultural
heritage.
From an African perspective, some African scholars
have expressed how ritual activities have become
important in traditional African societies (e.g. Mbiti 1975).
Mhaka (2014) argued that, in the African world, traditional
African religions and rituals are inseparable from culture.
This argument means that any interference in African
religion and ritual practices leads to the destruction of
their culture. A ritual is described as a way to conduct a
religious action or ceremony through word, symbol and
action by communicating in a religious language (Mhaka
2014, 374; see also Mbiti 1975). The primary purpose of
rituals in African societies is to create fixed and meaningful
transformations in the life cycle (birth, puberty, marriage
and death), including ecological and temporal cycles such
as planting, harvest and seasonal changes (Kgatla 2014,
82). Mhaka’s argument was also supported by Mbiti (1975),
who identified different traditional African rituals such
as personal rituals, agricultural rituals, health rituals,
homestead rituals, professional rituals and festivals.
Therefore, I argue that best practices should be
developed to safeguard ritual practices in Tanzania to
ensure that these cultural elements continue to exist for
future generations. Finally, the data presented here have
been drawn from various interviews with local communities
(traditional healer, cave custodian and community elders).
Because many of these limestone caves – including
Amboni and Kuumbi – are also national heritage sites,
managerial authorities (site managers) responsible for
day-to-day supervision and management of the site
were also interviewed in April–December 2018. Personal

observations of activities in and around the caves are also
included in this data. I have frequently visited these sites
for heritage and archaeological research activities. During
the last five years, I have visited more than five limestone
caves on Zanzibar Island and along mainland Tanzania’s
marine coastline. Time spent with more than 75 residents
and at limestone caves has made it abundantly clear that
caves, such as the Kuumbi Cave and Amboni Caves, hold
profound social significance for current residents and their
immediate ancestors, although local communities’ ritual
practices have not been documented and safeguarded
(Chami 2019).

Historical overview of the Amboni and
Kuumbi Caves and legislation
The Amboni Caves are located in Kiomoni, a village in
Tanga District; Kuumbi Cave can be found in Jambiani,
a village on Zanzibar Island. The Amboni Caves are
located at estimated geographical coordinates S 5º 04ʹ,
E 39º 03ʹ; Kuumbi at S 60 21′ 40″, E 390 32′ 33″ (Chami
2019). The Amboni and Kuumbi Caves have religious
significance among the local communities. These places
are vital shrines where ancestral spirits are venerated
and consulted, attracting visitors from all over the country
and from nearby countries such as Kenya. In these caves,
local communities pray and make offerings to what they
deem as shrines. There are no visible rock paintings or
engravings, and this is not especially surprising given
the rapid depositional rate of the cave’s walls (Sinclair
2006). These caves are guarded by traditional custodians,
continuing the long-standing local bond with this sacred
place.
The main geological feature of the areas is coral. The
areas are also a source of fresh water for the residents.
Forest groves characterise the environment of the
caves. These forests in the vicinity of the cave have been
preserved largely owing to local cultural taboos against
the destruction of the forest. Moreover, there are rare
and endangered species of monkeys endemic within the
forests (Chami 2009, 41). It is not known precisely when
the Amboni Caves were discovered, but reports indicate
that ethnic groups such as the Segeju, Sambaa, Bondei
and Digo, who lived near the caves, discovered these
places and started to use them for worship and rituals
(Chami 2019, 67). The Kuumbi Cave was first reported as
an archaeological site in 2004, by archaeologist Prof. Felix
Chami from the University of Dar es Salaam, who was
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guided there by Jambiani residents (Sinclair et al. 2006). It
has been suggested that the Kuumbi Cave was occupied
until the early or mid-20th century by hunter-gatherers,
who then moved to the coast to form or enlarge the towns
of Jambiani and Makunduchi (Chami 2019:74).
Finally, the Ngorongoro Conservation Area Authority is
currently the warden responsible for the conservation and
management of Amboni Caves; the Antiquities Department
in Zanzibar is the one responsible for the Kuumbi Cave.
These caves were declared protected national heritage
sites, and they are protected under the Antiquities Act
of 1964, which was amended in 1979 (Cap 333), and the
Ancient Monuments Preservation Act of 2002. This is the
basic legislation for the protection and preservation of the
country’s cultural heritage resources. These laws have
been responsible for protecting, preserving and developing
the country’s historical sites and approving matters
related to restoration, rehabilitation, documentation and
revitalisation of historical monuments, areas and sites.
However, these acts have somehow not recognised ritual
practices in caves. The acts also fail to explain clearly how
research and tourism should be conducted or controlled
in the areas used by the local communities for rituals and
worship practices (see also Chami 2019).

Ritual activities and social structures in
the Amboni and Kuumbi limestone caves
The limestone caves of the Swahili coast in Tanzania
are important for worship, prayer and ritual activities for
different ethnic groups, such as Sambaa, Digo, Bondei,
Segeju and local people from the southern district of
Zanzibar. Furthermore, local communities revealed that
these ethnic groups performed different types of ritual
activities in these two limestone caves. Some of these
include rituals such as healing rituals, protection rituals,
thanksgiving rituals, rituals for work, rituals for business
and fertility rituals. These ritual activities are mainly
conducted on specific days – especially on Mondays and
Thursdays – specifically in the Kuumbi limestone cave
in Zanzibar. While at the cave, participants cook and eat
together to celebrate with their community’s ancestral and
natural spirits (Larsen 2008). For example, a prominent
healer at Jambiani (a village near the Kuumbi Cave) keeps
a handwritten text (in Arabic) that documents healing and
harming practices associated with the wider landscape.
The python, a revered ancestor spirit, lives in the Kuumbi
Cave and has been witnessed by people (Chami et al.
forthcoming).

Figure 2
A sacred limestone chamber used for ritual activities in the Amboni Caves (Photo: Chami 2019)
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With other ritual activities in limestone cave
areas performed along the East African coast such
as in Shimoni Cave in Kenya (Kiriama 2009), the local
communities further suggested that these cultural
elements have been performed by the local communities
before the coming of Europeans in the 15th century
(Ingrams 1967; Peter 2013). The local communities
along the coast of the Indian Ocean in Tanzania believe
that their ancestors were buried inside these limestone
caves. Therefore, the locals usually come to these
limestone caves to conduct ritual practices and to
pray for assistance from their forefathers and spirits
during troubled times. These belief and ritual activities
conducted by the local communities along the Tanzania
coast are supported by the archaeological work that
has been conducted inside the Kuumbi limestone cave,

which found a human skeleton dating back to 10,000 or
12,000 BC (Chami 2009).
The local communities from the Kiomini, Makunduchi,
Jambiani and Bwejuu villages have clearly used the
Amboni and Kuumbi limestone caves along the Swahili
coast for ritual activities and other cultural practices since
before colonialism. These caves have been associated with
these local communities, who have regarded these caves
as their churches, mosques or temples. Ritual practices,
worship and prayers have been part and parcel of their life
and culture in general (e.g. Mhaka 2014). Ritual activities
are powerful to the local communities, because they
encourage social interaction among community members
and other individuals to feel solidarity with one another
and imagine themselves to be members of a common

Figure 3
Human skeleton (cairn tomb) excavated from Kuumbi Cave (Photo: Chami 2009; Chami 2019)
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undertaking. This argument has been supported in the
ritual theory by Collins (2004), who revealed that ritual
activities usually instil social connection and unity among
the members of communities. The Swahili communities
have their traditional means of transmitting and
maintaining these cultural elements from one generation
to another through traditional oral education within
families and through the involvement of young children in
ritual activities; still, the country has to ensure this ICH
element is nominated for inscription in the UNESCO List
of Intangible Cultural Heritage.

Overview: Safeguarding intangible cultural
heritage in Tanzania
Before colonialism in Africa and Tanzania, our
forefathers created different mechanisms for managing
the ICH in society. These mechanisms included the
establishment of social institutions, social structures,
taboos and social practices (Mahachi and Kamuhangire
2008). In social institutions and structures, the safeguarding
of ICH was done at the individual level, family level, clan
level, village level, state level and interstate relations level.
In these levels, the ICH was managed and maintained
by putting a lot of emphasis on the common language,
myths, traditions, prayers, sacrifices and collective

defence and security (Mulokozi 2005). Furthermore, ritual
practices and festivals were another means used by the
local communities to manage the ICH. These rituals and
festivals were essentially social occasions and activities
that enabled the participants to renew or re-enact their
sense of communion and solidarity (Durkheim 1965;
Chami 2019).
Some scholars such as Collins (2004) argue that
ritual activities are powerful, because they bring social
interaction to the community based on bodily co-presence
and emotion. When engaged in ritual activities, individuals
feel solidarity with one another and imagine themselves to
be members of a common undertaking, and they become
filled with emotional energy and excitement. Interference
or intervention in the ritual and worship practices from
outsiders – for example, tourists and researchers – could
deteriorate the practices and sometimes produce little or
no feeling, emotions or excitement in the local community
(Chami 2019). However, Collins (2004) went further and
insisted that the decay of ritual activities sometimes
produces little or no feeling of group solidarity and no
respect for the community’s symbols. The decay of rituals
provokes a sense of stale ceremonialism. Therefore,
the rejection of ritual activities and the destruction,
intervention and interference in sacred heritage places

Figure 4
Foreign tourists inside the Amboni Caves(Photo: Chami 2019)
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leads to the collapse of social orders and structure as well
as to violent reactions (Chami 2019).
With the coming of colonisation, local ICH was
considered primitive or dangerous to the colonial order
(Mulokozi 2005; Mahachi and Kamuhangire 2008).
Colonialists introduced aspects of , including Christianity
and other Western customs and education to replace
or ignore the local ICH. For example, the European
perception largely influenced the World Heritage
Committee in the enlistment of properties into the World
Heritage List. Monumental European buildings, churches
and cathedrals were favoured to the neglect of the
non-monumental and intangible cultural properties
characteristic of Africa.This bias against the intangible and
spiritual heritage of Africa became obvious, as was shown
by the imbalance of the World Heritage List in past years
(Eboreime 2008:3). However, since independence, the
Ministry of Information, Culture and Sport and the Ministry
of Education and Science and Technology have been
responsible for the safeguarding of ICH. Other institutions
that are involved include local governments, the National
Council of Kiswahili, the Tanzania Arts Council, museums,
archives, national services and other NGOs and private
individuals (Mulokozi 2005).
Last, the safeguarding of ICH is the responsibility of
the Ministry of Information, Culture and Sports both in
mainland Tanzania and on the islands. As government

bodies, they advise the country on the safeguarding and
conservation of all cultural issues as stipulated in the
cultural policy document of 1997. The main aim of this
policy is to provide guidelines to promote and preserve the
culture of the people of Tanzania. However, this cultural
policy has not been able to specify how ICH elements can
be safeguarded and promoted in the country. The local
communities who worship, pray and attend rituals in the
sacred limestone caves, including the Amboni and Kuumbi
limestone caves, experience interference from tourism
and research activities. Perhaps it can be argued that
there is a need for the Tanzanian government to follow in
the footsteps of the US, Australian and Benin governments
to construct the legislative framework for managing and
protecting sacred heritage sites (Benin’s Sacred Forest
Protection Law 2012; Aboriginal and Torres Strait Islander
Heritage Protection Act 1984; American Indian Religious
Freedom Act, Public Law No. 95–341, 92 Stat. 469 [11 Aug.
1978, codified at 42 U. S. C. 1996]) that provide rights for
the local community to practise rituals and other religious
activities in sacred areas.

Challenges facing ritual practices in
limestone cave areas in Tanzania
Local communities face different challenges when
practising ritual activities in limestone caves. Site
managerial authorities and local communities have
revealed challenges that include ritual equipment and

Figure 5
Researchers from the University of Dar es Salaam excavating the Amboni Caves (Photo: the author; Chami 2009)
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sacrifices being stolen and a decrease in the number of
local communities practising these cultural elements.
Other challenges facing ritual practices in the local
communities are tourism, education and research
activities. Furthermore, a traditional healer in the Amboni
Caves revealed during discussion that some local
communities have abandoned their traditional beliefs
and taboos and have converted to Christianity or Islam
(see also Jopela 2016; Makhuvaza and Makhuvaza 2012;
Chami and Chami 2020; Eneji et al. 2012). Moreover, the
increased presence of secondary school students who
come for geography lessons to learn about limestone
features, a high number of tourists and research projects
within the Kuumbi and Amboni limestone caves have all
led to significant problems that have impeded the local
communities’ ability to practise this ICH element.
Site managers also highlighted that tourism and
research activities in the limestone caves have interfered
and intervened in the local communities’ rituals and
cultural practices and demoralised the local communities
when going to the caves for cultural practices. This is
probably because the local communities don’t have a
friendly environment and space to practise ritual activities;
this discourages them from conducting other cultural
activities. It can also be argued that the existence of
tourism, secondary school students and research activities
at the sites has influenced the collapse of social structure,
ritual activities and solidarity with the local communities.
The collapse of social structure, rules and norms has
accelerated the disappearance of the ritual activities of
the local communities in the caves, which they have tried
to safeguard for many years through their traditional
practices. This debate has been supported by Collins
(2004), who further argued that the decay of rituals
provokes a sense of stale ceremonialism. The decrease
in number of the local communities going to the Amboni
and Kuumbi limestone caves for rituals, while others opt
to convert themselves to Christianity and Islam (Jopela
2016; Ndoro and Kiriama 2008, 53), is perhaps due to the
lack of space and welcoming environment for them to
conduct their cultural activities. The local communities
lack a friendly environment in which to meditate and
conduct their ritual activities due to the interferences
and intervention from secondary school students,
tourism and research activities. The development of
science and technology also has a significant impact on
the social life of the local communities in these areas,
so there is an abandonment of their traditional beliefs

and practices. Science and technology have changed the
local communities’ perspectives towards their beliefs
and practices, which are now viewed as a primitive way
of life, so these ICH elements have started to disappear
in Tanzania.
Furthermore, the existence of ritual activities within
these limestone caves can benefit Tanzania, similar to
Asian countries such as Nepal and Japan, which have
been investing in tourism related to gods, goddesses and
traditional religion at large (Shrestha 2017, 15; Bideci
and Manhas 2016). Activities such as tourism, research
and school trips have led to a decrease in the number of
local communities going to the caves for rituals. Hence,
a framework for the best practices in limestone caves
should be developed to decrease interferences and
problems facing the local communities.

Suggested best practices for the
safeguarding of ritual practices in
limestone cave areas
During the fieldwork in the Kuumbi limestone cave, I
witnessed one of the interferences and conflicts between
the traditional healer and tourists in the cave during the
ritual practice. The traditional healer said, in Swahili:
‘Nyie Wazungu mbona mnatusumbua bwana? Kwanza
hata hamjavua viatu. Subirini tumalize kusali kwanza
basi’ (the literal translation: ‘You White men – why are
you disturbing us? First of all, you have not even removed
your shoes. Just wait for us until we finish our prayers.’)
This was one of the incidents I witnessed in the Kuumbi
Cave. Additionally, the site managers for the Kuumbi and
Amboni limestone caves who were interviewed mentioned
research activities, especially archaeological excavations,
as the cause of interference in the local communities’
ritual practices.
From the study, it is clear that ritual practices in
limestone cave areas are vanishing fast and are facing the
threat of total extinction. This situation has been due to
some of the issues summarised in this study. Therefore,
measures are required not only to safeguard and promote
this ICH element but also to ensure the best practices of
the ritual activities in these sacred limestone cave areas.
The following should be taken into account:
◦ Remove all entrance fees for the local communities
who come for rituals and worship at these sites.
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Site managers and the authorities should be able to

around the Amboni and Kuumbi Caves should also

develop appropriate policies and practices within

be conserved and protected from illegal hunting

the sites that respect local communities’ rights to

and timber activities.

have access to and use these sites without paying
entrance fees or having to follow complex and

◦ Conduct all education programmes, tourism and

unrealistic permission procedures (e.g. Wild and

archaeological research at the sites on the days

McLeod 2008).

when the limestone caves are not used for worship
and ritual activities. This will help to reduce the

◦ P rotect and conserve the water-collecting
channels, wells and water pools inside and

problem of interference of ritual and worship
activities.

surrounding the sites. The site managers should
ensure that the tourists who come inside the

◦ Include the community elders, especially traditional

sacred caves do not contaminate the sacred water,

custodians and traditional healers, in all research

which is used by the local communities – as was

and tourism activities. Site managers should make

observed in the Kuumbi Cave. Furthermore, the

all possible efforts to ensure local custodians and

geological make-up of the limestone caves and

traditional healers have access to and are included

interlinking structures of different kinds of features

in all activities that may affect or benefit them (e.g.

and tunnels should be conserved and protected.

Bertucci 1996).

◦ Update legal instruments, especially the cultural

◦ Involve and integrate the local communities to

policy and the Antiquities Acts by recognising

adopt specific measures to protect the sites

sacred heritage places and ritual practices and by

regarding their traditional knowledge and practices,

offering proper protection and practices. For

and all authorities and other visitors should respect

example, the Kuumbi and Amboni limestone caves

them. Site managers should ensure that local

face many threats and pressures from the outside

communities’ traditional knowledge and practices

world. The cultural policy needs to be updated to

are fully utilised for the conservation and

promote the safeguarding of ICH and the sacred

management of the Amboni and Kuumbi limestone

limestone caves in general.

caves by involving and integrating traditional
custodians and traditional healers who have a

◦ Document and safeguard ICH in the Amboni and
Kuumbi Caves, which includes rituals, worship

wealth of knowledge on the biophysical
environment in these places (e.g. Berkes 1999).

activities, festivals, chants, history and oral tradition
for future generations. The country needs to

◦ Consider the nomination of this cultural element of

allocate funds to record and register all these

ritual practices in the limestone cave areas along

activities in the national inventory and specify

the Swahili coast of Tanzania for inscription in the

measures to protect these activities. This intangible

UNESCO Urgent Safeguarding List, because the

heritage needs to be protected for its cultural,

ritual practices in limestone cave areas, which have

religious, educational and economic value.

lasted for centuries, are vanishing fast and are

Conservation practices should include the

facing the threat of total extinction due to a lack of

protection of everyday practices, which includes the

sincere and serious measures or guidelines for

festivals and rituals associated with the sites.

safeguarding the practices.

Safeguarding and documentation of ritual practices
will help to solve the problem of the disappearance
of traditional practices within these sacred places.
◦ Conserve the cave chambers used for ritual and
worship practices, and prevent people who are not
associated or affiliated with sites from entering
those chambers. Forest resources and animals

Conclusion
This study intends to inspire reflection in
archaeologists and tourists who engage with limestone
caves in Tanzania. It is time in this region to fully recognise
these caves as part of a heritage that deserves integration
into scholarly narratives and respect. Any interference
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in the ritual practices of these local communities – from
tourism or archaeological research – puts the viability
of the heritage element (its significance and materiality)
at risk. From different standpoints and as a result of my
diverse experiences with local communities in Zanzibar
and Tanzania mainland, I argue that it is essential to raise
the expectations for archaeologists who work in these
caves, because archaeologists working in Tanzania and on
Zanzibar Island largely have not done so themselves (for
general recognition of this problem, see Chirikure et al.
2010 and Chami et al. forthcoming). Such archaeologists
may not genuinely value local communities or have
an inclination to engage them. In addition, foreigners
may neither speak Swahili nor be aware of the overall
social atmosphere. All of these factors are unbecoming
of informed and ethical practitioners. Ignoring local
community ritual practices in published archaeological and
tourism narratives about caves goes against the tenants of
an ethics of care. Resolving this violation requires listening
to and attending to community expectations – prioritising
the community above the expediency of exclusively
scientific projects.
Therefore, for a number of reasons, the country
needs to recognise the sacred limestone caves and their
associated practices by amending or establishing heritage
legislation to provide a legal and institutional framework
for the management of caves and for the safeguarding
of ICH in Tanzania. This will also further help safeguard
the ICH of the local communities, whose traditions are
currently at risk of disappearance: local communities
cannot practise their culture and traditions due to
interference from different activities during their religious
practices.
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ABSTRACT
The definitions, approaches, and methods required for
the inclusion of intangible cultural qualities in site management processes for conservation purposes are rarely
published. Within the scope of this study, a method for the
evaluation of intangible cultural qualities in site management processes is developed, and this method is applied
to the Land Walls Component of the Historic Areas of Istanbul World Heritage Site.
The aim of this study is to define the intangible qualities
of a heritage site, to determine them according to written and visual sources, and to provide necessary means to
enable the determination of intangible qualities’ physical
signifiers and their evaluation for conservation-focused
site management. The main goal of this study is to develop a method to relate the tangible and the intangible heritage and to transform the knowledge created by this new
method into an alternative site management approach.
First, the intangible cultural qualities of the Land Walls
are examined. Second, these qualities are integrated into

the site management processes by relating the intangible
qualities to the tangible ones, such as location and the
traces on structures and cultural routes. Finally, these
intangible cultural qualities are included in the site management processes by means of a Geographical Information Systems (GIS) database and its analysis.
Istanbul Land Walls World Heritage Site Component,
which is taken as a case study, was inscribed in the World
Heritage List in 1985 as one of the four Historic Areas of
Istanbul. This study is original in that it defines and documents the intangible cultural qualities and their inclusion
in the site management methodology by relating them to
the tangible qualities within the scope of the documentation, interpretation, and presentation of the heritage sites
for conservation purposes.

Keywords
cultural heritage, intangible cultural qualities, World Heritage Site, the Istanbul Land Walls, cultural landscape,
site management
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Introduction
The Land Walls of Istanbul, also called the Theodosian
Walls, built at the beginning of the fifth century CE, are
one of the most important monuments that shaped the
character of the historic city of Istanbul (Constantinople),
alongside Hagia Sophia (Magdalino 2012). The architectural
significance of the Land Walls structure originates from
‘its superior design, the strength of its building materials
and details of its construction’ (Ahunbay and Ahunbay
2000, 227). Constituting an approximately 60-metre-wide
defence line, the walls’ structure is composed of two lines
of walls and a moat. The main wall is equipped with 96
towers and numerous civil and military gates, eight of
which are still in use today.1 In a broader urban context,
the Land Walls and the area surrounding the walls
encapsulate a multilayered cultural landscape that bears
traces of various events, situations and people throughout
the 1600-year-long history of the city (Figures. 1 and 2).
However, most of the commentary about the walls
concentrates on the war of 1453, portraying the walls

within the context of this significant war. This commentary
devotes less attention to reading the traces of different
historical periods on the walls: the relationship of the
walls to the water system and green spaces in the city, to
the spiritual and religious stories that could be associated
with the walls, the stories of the people who had lived and
are living around the walls and to the recollections of the
residents and travellers who have visited the walls.
The multilayered structure of the cultural landscape
of the Land Walls of Istanbul, which can still be observed
today, consisting of nature, walls, monuments, people,
neighbourhoods, fields and cemeteries, has been
represented in documents of various kinds produced
over several centuries (Kıvılcım Çorakbaş, Aksoy and
Ricci 2014). This study aims to start a debate on the Land
Walls and their reflections on daily life. Written and visual
documents referring to events and situations that still
bear their marks on the walls and their surrounding area
today have been researched for this article; additionally,
sources that could be associated with specific locations

Figure 1
A view of the historic vegetable gardens near the Istanbul Land Walls (Photo by Figen Kıvılcım Çorakbaş).
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heritage not only provides a basis for preserving tangible
heritage but also sustains senses of collective memory. As
stated by Jigyasu (2015), ‘[h]eritage has two fundamental
dimensions, for example as in the human soul and body,
where the soul is intangible and the body the tangible
part […] the reality of the tangible depends upon the
intangible soul’. As underlined by Jigyasu (2015), each and
every example of heritage is composed of both tangible
and intangible aspects and, therefore, an integrated
conservation approach that recognises both the tangible
and the intangible characteristics of heritage is required
to preserve all values of cultural heritage (aesthetic,
historical, scientific, social values, etc.) that contribute
to cultural significance. As a result, understanding the
plural meanings of heritage and developing methods to
document, analyse, interpret and present the intangible
qualities of urban heritage is of utmost importance
(Kıvılcım Çorakbaş, Kunt and Acar Bilgin 2018).

Figure 2
An aerial photo dated 1946, where the northern part of the Land Walls and their
surroundings are visible (Turkish Ministry of Defense Map General Directorate
Archive).

were marked on a Geographical Information Systems
(GIS) model to include the intangible cultural qualities in
site management processes and conservation decisions.
The study examines the existence of a structure of
defence – which has not seen a battle since 1453 – in urban
life, not through investigating the truth of data but rather
aiming to show the plurality of the memories, perspectives
and representations of the site.

Past narratives as intangible cultural
qualities
The intangible cultural qualities are the meanings
attributed to all things by people through their interactive
engagement with the world. These meanings are
necessary for the transformation of ‘space’ to ‘place’
and of ‘structure’ to ‘dwelling’ (Karakul 2011). Intangible
qualities are integrated components of tangible heritage
that form its intrinsic value. The valorisation of intangible

Urban heritage – monuments, streetscapes, historic
buildings, vernacular architecture and natural elements
such as trees and historic gardens – is mainly defined
by and experienced through its physical characteristics,
such as material, colour, texture or light. On the other
hand, beyond their physical existence, what makes urban
assets heritage is a matter of debate. For official bodies
such as UNESCO, there are often specific criteria that are
used to decide whether something counts as heritage,
often connected to the status of a site as an essential
expression of human culture. Nevertheless, the meanings
that people attach to historic sites or practices can also be
considered to qualify those sites and practices as heritage
(Kıvılcım Çorakbaş, Kunt and Acar Bilgin 2018). In this view,
heritage is not so much an object or ‘thing’ as a process
of valorising the past (Smith 2006; Fairclough 2009).
Collecting and analysing past and present narratives
about a heritage site is a way to emphasise the past and
present communities’ ideas and memories connected
to a heritage site. Common themes emerging from past
and present narratives frame the main characteristics
of the spirit of a heritage site and, thus, its intangible
cultural qualities. Therefore, methods that employ
past and present narratives in the site management
decision-making processes can lead to better decisions
for conservation and can foster community engagement
(Figure 3). Understanding the critical role that heritage
plays in maintaining collective memory and in reflecting
plural viewpoints in and across communities is essential,
because it can help to build awareness and create the
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The conceptual framework for mapping of past narratives related to a heritage place for site
management purposes
Heritage Site

The Istanbul Land Walls World Heritage Site

Location
Place

Locale (includes the buildings, streets,
parks, and other visible and tangible
aspects of a place.)

Sense (Spirit) of Place

(meanings associated with a place: the
feelings and emotions a place evokes)

GIS (Geographical Information Systems)
A tool for Site Management

Intangible
Cultural
Qualities of
Place

Past Narratives
Present Narratives

Figure 3
Scheme showing the conceptual framework of the study.

grounds for peaceful cohabitation (Kıvılcım Çorakbaş,
Kunt and Acar Bilgin 2018).
Especially in heritage places, communities often
forge strong links with cultural heritage and attach
personal meanings to it. Groups often hold and maintain
collective memory2 about the places in which they live or
where they lived in the past. Additionally, individuals may
attach personal meanings to such heritage sites (Kıvılcım
Çorakbaş, Kunt and Acar Bilgin 2018). However, it is
arguable to what extent the ascription of meaning can be
evaluated as intangible heritage and how the boundaries
of inclusion of memories in the intangible heritage
description can be determined (Akagawa and Smith 2018,
2). On the other hand, it is inevitable that such memory
practices and meaning-making processes bring tangible
and intangible cultural heritage (ICH) into relation, and it is
essential to reflect this in processes of site management
and community engagement (Kıvılcım Çorakbaş, Kunt and
Acar Bilgin 2018; Figure 3). Stefano, Davis and Corsane
(2012, 1) claim that it is possible to suggest that ‘intangible
cultural heritage represents everything: the immaterial
elements that influence and surround all human
activity’, such as knowledge, memories and meanings.
Moreover, they point out that ‘the human activity of the
past exists only as tangible evidence’, leading to the fact
that ‘intangible cultural heritage […] must be tied to the
present’ (Stefano, Davis and Corsane 2012, 1). In this
study, past narratives are analysed as traces of the spirit
of place, and they are tied to the present by placing them in

their exact locations on a GIS model to provide a database
for site management decision-making. By mapping
past narratives, an alternative reading of the cultural
significance of place became possible (Figures. 4 and 5).
Groupings and distributions of narratives about the place
have highlighted hidden potential attraction points at the
heritage site (Figures. 4 and 5).
Akagawa and Smith argue (2018, 3) that the ‘ICH
appeals to a broader spectrum of humanistic, aesthetic,
and intellectual [community] engagement, encouraging
consumers [of cultural heritage] to relate at the level of
“meaning” that can apply to the full range of the intellectual
and sensory receptors’. Pointing to the ‘attractiveness’
that the ICH creates in the interpretation and presentation
of heritage sites, Akagawa and Smith (2018, 3) underline
the risk that this attractiveness begets in safeguarding the
authenticity of the ICH.
The hidden intangible dimensions of heritage
are embodied within tangible heritage. Such hidden
dimensions could be principles and rules for systems
of construction, sacred proportions and rules, beliefs
and technologies, units of measurement, and the social
systems, functions, and ways of life of which sites have been
a part. An integrated approach concerning both tangible
and intangible elements can guarantee the maintenance
of some elements of the condition of ‘authenticity’,
such as ‘use and function’, ‘traditions, techniques and
management systems’, ‘language and other forms of
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absolute point in space with a specific set of
coordinates and measurable distances from other
locations. Location refers to the ‘where’ of place.
Locale refers to the material setting for social
relations – the way a place looks. Locale includes the
buildings, streets, parks, and other visible and
tangible aspects of a place. Sense of place refers to
the more nebulous meanings associated with a place:
the feelings and emotions a place evokes. These
meanings can be individual and based on personal
biography or they can be shared. Shared senses of
place are based on mediation and representation.
When we write ‘Calcutta’ or ‘Rio’ or ‘Manchester’ for
instance, even those of us who have not been to these
places have some sense of them – sets of meanings
produced in films, literature, advertising, and other
forms of mediation.

Figure 4
The GIS map showing the locations related to the past narratives about the
Land Walls World Heritage Site (each piece of written or visual document is
represented by a purple dot).

intangible heritage’ and what is termed ‘spirit and feeling’
(Kıvılcım Çorakbaş, Kunt and Acar Bilgin 2018).
Heritage sites are places with distinctive historic
or cultural characteristics. In nearly all cases, they are
multilayered cultural or historic urban or rural landscapes.
They embody not only the physical components of habitats
(built or natural environment) but also the traces of the
past – places that were, are or will be the carriers of
collective memory, as well as the scenes of happenings
and stories (Kıvılcım Çorakbaş, Kunt and Acar Bilgin 2018).
Geographer Tim Cresswell (2009) points out that place
as a term was ‘conceptualised as a particular location that
has acquired a set of meanings and attachments’ only in
the 1970s. According to Cresswell (2009),
Place is a meaningful site that combines location,
locale, and sense of place. Location refers to an

Cresswell’s definition of place refers to three layers of
characteristics: the first is geographic location, the second
is the physical existence and its character and the third is
the meanings associated with that place. The third layer
of characteristics may be subjective as well as shared by
a group of people. Cresswell (2009) comments that ‘in any
given place we encounter a combination of materiality,
meaning, and practice’.
In the area of architectural restoration and
conservation, advanced methods for the preservation of the
material existence of heritage sites have been developed.
There are fewer studies on the analysis of immaterial
components of place (meanings, stories, memories)
and methods to preserve their interrelationship with the
physical environment.
People – both individuals and communities – and their
stories transform places through adding new meaning to
spaces. To study the intangibles of place, it is important
to comprehend the views and feelings of people who are
in close contact with places. Past and present uses of
and reflections on place by people constitute the cultural
significance of place (The Burra Charter [ICOMOS 1999,
but subsequently revised]).
A central question in the issue of safeguarding
intangible cultural qualities of a place is how intangible
heritage can be managed and sustained in an existing
heritage site without freezing or losing traditional practices.
Another issue at the heart of this discussion is whether
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it is acceptable and necessary to revive any intangible
cultural qualities that existed in the past. Because this
study focuses on the analysis of the past narratives for the
evaluation, conservation and management of the intangible
cultural qualities of place, it is limited to researching the
efficiency of past narratives in defining the spirit of place,
as well as in providing a background for participative site
management. Certainly, the views and memories of the
present communities living around the Land Walls are as
significant as those of the past communities, if not more
so.3 However, this paper focuses on the interpretation of
past narratives for site management purposes. Cultural
heritage management requires a dynamic perspective, not
focusing on the parts but the whole, and not on the relations
but the interactions (Barile and Saviano 2015, 73). In this
paper’s approach, a database seeking the interactions
of past narratives with recent narratives, with each other
and with different locations was developed as a model that
can be broadened to contain present narratives. The aim is
to exemplify a methodology for preparing a multi-criteria
decision-making tool for site management purposes.

Written and visual documents concerning the Land
Walls and their immediate surroundings were mapped
by using a GIS database, and the relationships between
the tangible and the intangible qualities were examined
to take into account the intangible characteristics of
the place in conservation and management decisions
(Figures. 3, 4 and 5). From the analysis of the more than
250 quotations derived from historic resources such as
travellers’ accounts, memories, scientific reports and
literary works, six main themes were determined: (1)
imperial legacy, (2) the fringe and its people, (3) repairs
after wars or earthquakes, (4) the green and the blue of
the city, (5) spirituality and religion, and (6) walking along
the walls. The following section outlines the historical
and physical context of the Land Walls and is followed by
the explanation of six themes that are derived from the
analysis of the past narratives on the genius loci (the spirit
of place) of the Land Walls.

Figure 5
A detail from the GIS map.
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Istanbul’s land border
The city of Constantinople was naturally sheltered by
the Golden Horn from the north and the Sea of Marmara
from the south and east. Constantinople’s western front,
on the other hand, was a slightly inclined topography that
was easy to approach by land and was only protected by
the walls of Constantine (fourth century CE) – thought to
be only a single row, which made this front of the city most
open to attacks. Built in the beginning of fifth century CE
– when Emperor Theodosius II had not reached the legal
age of majority – by Emperor Anthemius who was ruling
over the Byzantine Empire at the time, the Land Walls we
call the Theodosian walls today played an important role in
making Constantinople one of the most important cities of
the medieval ages. By shaping the relatively flat topography
of the western border of Constantinople through the use
of moats, platforms and walls, the Land Walls formed a
frontier that was difficult to breach (Asutay-Effenberger
2007; Ahunbay and Ahunbay 2000).
The Theodosian walls were built 2.5 km to the west of
the walls of Constantine. Thus, a large expanse containing
mainly rural and agricultural areas at the time was
included in the city by the Theodosian walls. The fact that
the new walls were erected so far away from the city was
interpreted by experts as an indication of another need
apart from the need to build defensive walls: the need to
include agricultural areas and cisterns to provide the city
with food and water during lengthy sieges.
The Theodosian walls are believed to have been built
as a single wall between the years 408 and 413; they were
rebuilt as two rows of walls and a moat after the collapse
of more than 50 towers in the earthquake of 447.
Concurrent with the initial building of the walls, a
law on the walls was enacted in 413. Under this law, the
maintenance of the Theodosian walls was assigned to
the owners of the land on which the walls were placed; in
exchange, the owners of the land were given the right to
use the towers within the boundaries of their land.
We command that the towers of the New Wall, which

shall know that each year they must provide for the
repair of the towers at their own expense, that they
shall acquire the use of these towers as a special
favor from the public, and they shall not doubt that
the care of repair and the responsibility therefor[e]
belongs to them. (Codex Theodosianus 413 as cited by
Philippides and Hanak 2011, 303–304)

When this law is interpreted in light of early Byzantine
socio-economic structures, it could be concluded that the
Theodosian walls were located on lands belonging to the
emperor, the monasteries or aristocratic families and that
these lands were used for agriculture. Likewise, it could
be said that the ground floors of the towers were used by
landowners for agricultural purposes.
This law is probably one of the first to regulate the
management, use and maintenance of a structure on an
urban scale. This law, like the other textual documents
examined in the scope of this study, is a connection
between the tangible and the intangible aspects of the
Land Walls World Heritage Site.
In the next section, the themes that emerged from
the analysis of the past narratives on the Land Walls are
discussed. Some quotations from the original documents
are included to exemplify the variety of resources, the
richness of details and the repetition of similar themes in
different historical periods by different authors.

Theme 1: Imperial legacy
From the fifth century, when they were built, to the
13th century, the Theodosian walls provided protection
to the city of Constantinople against the raids of Huns,
Avars, Arabs, Bulgars and Persians (Nicolle, Haldon and
Turnbull 2007, 120–122).
The Latin capture of Istanbul in 1204 was the first
incident when the city’s walls were penetrated. On this
occasion, the Latins were able to enter the city through
the Marmara walls. Constantinople was recaptured from
the Latins in 1261.

has been constructed for the fortification of this most
splendid city [Constantinople], shall, after the
completion of the work, be assigned to the use of
those persons through whose lands this wall was duly
erected […] so that said landholders and those

In 1453, Ottoman armies under the rule of Mehmed II
were able to enter the city from Edirnekapı and Topkapı
after intense battles. Thus, the Theodosian walls were
penetrated for the first and last time in their history.

persons to whom the title to these lands may pass
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Apart from the approximately 5.7 km long section built
in the fifth century CE during the era of Theodosius II, the
Land Walls of Istanbul constitute the walls of the Tekfur
Palace (Palace of Porphyrogenitus) on the north; the
Comnenian walls and the walls of Blachernae, also called
the Prison of Anemas, double walls that dated to the early
ninth century CE; and the Heraclian walls.
The Land Walls bear the marks of many Byzantine and
Ottoman emperors, and these marks appear in the form
of repairs, towers built or rebuilt and inscriptions on the
walls.

restoration practices based on scientific studies could
only be implemented to a limited extent, leaving the
sustainability of conservation unattained.
One of the most commonly referenced parts of the
Land Walls in past narratives is Yedikule Fortress, which
was built by Sultan Mehmed the Conqueror in 1457 by
using four towers of the Theodosian walls and by building
three towers adjoining these. For example, a traveller in
1900s, Marion-Crawford (2012, 43) pointed out:
Nearest the sea lies the fortress he built, Yedi Kule,
the Seven Towers. The vast ruin with its great court,

Over the centuries, Byzantine emperors had the
damaged parts of the walls repaired or rebuilt after wars
and earthquakes; from time to time, repair or construction
activities were documented by inscriptions on the walls.
Sultan Mehmed the Conqueror also had the walls
repaired after the war of 1453, and a record of the work
carried out during these repairs was kept. In addition,
in the following centuries, other Ottoman sultans also
carried out repairs to the walls – especially after great
earthquakes.

its numerous towers and gates and ramparts, has
become in the course of events the habitation of a
nondescript Armenian cobbler […] is now a mere ruin.

Concerning one of the well-known gates of the Land
Walls, Edirnekapı Gate on the northern part of the walls,
De Amicis (1986 [1874], 138) stated:
Every time I passed the triumphal gate of
Adrianapolis I would be haunted by this brilliant
vision, and pause to gaze fixedly at the opening, as
though expecting each moment to see the pasha

With the abolition of the Janissary Corps system in
January 1826, like many fortification structures in Istanbul,
the Land Walls began a process of rapid deterioration. In
1884, Abdul Hamid II issued a decree for the protection of
the city walls. Despite these efforts, the walls could not be
fully protected.

quartermaster come forth, heralding the approach of
the imperial troops.

Della Valle (quoted in Andreasyan 1988, 179) described
the same gate in the 17th century:
This was the main gate of journeys by land, and there

In 1913, the Imperial Museum in Istanbul approved the
decision to register the city walls as cultural heritage.

was a very long and wide street leading from this gate
to the palace of the sultan. As the street proceeded
over hills, this was the most beautiful of all streets

There were also several regulations enacted during
the Republic era to protect the Theodosian walls. The
Land Walls and the surrounding area are one of the four
areas in Istanbul that were included in the UNESCO World
Heritage List under the title of ‘Historic Areas of Istanbul’
in 1985.
Repair, restoration and reconstruction activities on
the walls started to gain pace in the second half of the
1980s. These activities were much criticised because they
did not employ scientific methods or carry out detailed
documentation; additionally, the approach, based mainly
on rebuilding, was superseded by scientific studies of
a higher standard in the 1990s. Unfortunately, these

within the city. The sultan and other great men
entered the city through this gate with spectacular
processions.

As a result, the Land Walls as an imperial legacy is the
most frequently encountered theme in the past narratives
referring to the walls. This reflects the administrative
significance and the monumental dimension of this urban
structure.

Theme 2: The fringe and its people
A rich cultural landscape has formed around the Land
Walls over the centuries – shaped by functions located at
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the fringes of the city, consisting of historical cemeteries,
historical bostans (urban vegetable gardens) and
architectural structures from the Byzantine and Ottoman
eras. Monuments such as the Stoudios and Khora
monasteries and the Hadım Ali Pasha and Kara Ahmet
Pasha Mosque complexes were located near the Land
Walls, and monuments such as the Blachernae Palace
and the Yedikule Fortress were built directly adjoining the
walls.
When they were built, there were no buildings in the
area surrounding the Land Walls apart from the Golden
Gate. In the Byzantine period, the area where the wall
was erected belonged to various landlords and was
used for agricultural activities. In later centuries, while
the agricultural activities continued, cemeteries and
monasteries were added to the landscape of the Land
Walls; from the fifth and sixth centuries onwards, religious
buildings were built in the north-west parts of the city, and
particularly from 16th century on, extensive residential
and commercial areas could be seen around the walls.

the city centre that have maintained a fringe character.
These areas contain industrial areas, vast green areas,
cemeteries and sports fields, which could only exist at the
fringe – that is to say, before the walls and the surrounding
area became part of the city centre. Also included is an
urban form consisting of large, non-repetitive plots. The
Land Walls define the urban form, and, in turn, the urban
form determines the profile of the people living there.
The fringe affects the walls, their surroundings and the
character of the people settled there. Schrader (translated
from 1917, 69–70) described the spirit of the fringe:
As one walks through the gates in the land walls of
Istanbul today, with the most heavenly ecstasies in
the heart, one experiences, so to speak, as if caught
in the breeze of history. Because it is through these
gates that the culture of Byzantium poured out to the
Balkan Peninsula and as far as Eastern Russia. […]
But now, just like in the past, they mark the
boundaries of the big city, which spreads behind them
with its sea of houses – that undulates like brown
waves around the islands of the great mosques. Even

At the end of the 19th century, the construction of the
railway lines was an important threshold in the use of the
area around the walls, and the opening of Vatan and Millet
avenues by demolishing some sections of the walls in
1957 caused the westward expansion of the settlements,
bypassing the walls. While this resulted in the walls and
their surrounding areas being encapsulated within the
expanding boundaries of the growing city, their status as a
fringe zone has continued to the present day.

today the colorful life, that swarms across and beyond
the borders of the city, accumulates at these old
bulwarks.
In the coffee house at the entrance sit all sorts of
people in contemplation, who seem to have fled here
from the turmoil of life. On the road are rural wagons
coming into the city through the cemetery, or
greengrocers with their donkeys strolling past,
trotting with their heavy baskets laden with blessed
fruits. Before the gate are ‘Taligas’, the frail hired

The spirit of the Land Walls was shaped by the walls’
location at the periphery of the city, and some functions
located in this area, some of the people settled there
and certain events taking place there had a ‘dissenting’
nature that could only be situated at the fringes of the city
rather than its centre. Despite being engulfed within the
city centre today, the Land Walls and the area surrounding
them maintain a fringe character in various places and
continue to host the ‘normal’ as well as the ‘marginal’.

vehicles of the Precincts of Istanbul that seriously
rattle and shake their occupants on the rugged roads.

Concerning the neighbourhood near Yedikule Fortress,
Kömürciyan (1988, 1–2) stated:
Around and within the walls live the people called
Karamanlides. Although Roum [of Greek origin] by
descent they do not know Greek, and instead, speak
Turkish.4

Being located on the periphery has determined the
urban form as well as spatial use and social structure of
the Land Walls. Alongside ‘normal’ land uses and social
groups, ‘marginal’ functions and people were also able to
find a place around the walls. The Land Walls of Istanbul
and the area surrounding them is a good example of
Conzen’s (1960) ‘fringe belts’ – described as areas within

Many other past narratives focus on communities
of various cultures and economic levels living around
the Land Walls, as well as stories of immigrants placed
around the walls when they arrived in the city. Additionally,
land uses such as cemeteries, agricultural areas,
tanneries, huge urban parks, sports and industrial areas,

114

in harmony with the fringe character of the Land Walls,
are usually documented in the past narratives, all of which
are among the intangible qualities of place that also shape
the physical existence of the place.

Theme 3: Repairs after wars or
earthquakes
A variety of materials and construction techniques
can be traced on the Land Walls due to the repair and
reconstruction activities carried out during the Ottoman,
Byzantine and Republic eras. These were mainly carried
out to remedy the damages caused by earthquakes or war
(Foss and Winfield 1986).
The walls were continuously maintained, repaired
and rebuilt throughout the Byzantine millennium.
Earthquakes and wars caused serious damages over the
centuries, and the imperial administration undertook the
task of restoring the destroyed parts. The repairs were
often commemorated and advertised with inscriptions
praising the emperors for providing safety and protection
for the capital city. Only a few years after the original
construction, a strong earthquake destroyed part of the
walls in 447, and repairs were urgently carried out, which
even included rebuilding parts of the fortifications. The
materials and techniques were, in principle, similar to the
original structure, but involved the use of larger square
blocks.
Extensive repairs were also carried out after the
earthquake of 740, on the initiative of Emperor Leo III and
his son Constantine V. Emperors of the Macedonian and
Comnenian dynasties also repaired parts of the walls
or specific towers. Damages caused during the sack
of 1204 by the Crusaders and by the subsequent Latin
occupation were repaired by Michael VIII Palaeologus
following the Byzantine reconquest of Constantinople
in 1261. Minor repairs have also been recorded in 14thcentury inscriptions. The last series of repairs in the
Byzantine period was due to John VIII Palaeologus in the
15th century, as part of the emperor’s plan to prepare the
defences of the city against the imminent attack of the
Ottoman army. The 14th- and 15th-century construction
generally involved the use of small blocks of masonry
combined with small quantities of brick (Nicolle, Haldon
and Turnbull 2007).
At the beginning of the Ottoman period, after the

war of 1453, Mehmed II had the Yedikule built and the
walls repaired. The walls were significantly damaged
in the 1509 earthquake and were repaired by Bayezid II.
Early documents show that, after the second half of the
16th century, fires and houses built adjacent to the walls
caused serious damage to the walls, and a law preventing
the construction of houses adjacent to the walls was put in
place. Evliya Çelebi (1969 and 1982) also mentions that the
walls were repaired around 1635–1636, during the reign
of Murat IV. There are documents indicating that the walls
at the Golden Horn and the sea walls were repaired after
the 1719 earthquake, and the Yedikule walls after the 1766
earthquake. In 1912, a law declaring the walls to be works
of antiquity was enacted.
During the Republic era in the 1960s, certain parts of the
walls and the Yedikule Fortress were restored under the
supervision of Cahide Tamer. In 1985, after the Land Walls
were listed in the World Heritage List as one of the four
Historic Areas of Istanbul, repair works were accelerated;
however, these were criticised due to their inadequate
documentation, removal of traces from different eras
and their approach based on reconstruction. The repair
works carried out by Metin Ahunbay and Zeynep Ahunbay
(2000) in the early 1990s have become an example of the
scientific approach to repair on the Land Walls.
Concerning the state of conservation of the walls in
the 19th century, Müller (1897, 104), in her ‘letters from
Constantinople’, points to a story related to a tower of the
Land Walls:
Not far from Top Kapusi is the most striking and
picturesque of all the towers, the Riven Tower, which
was literally split from top to bottom by one of the
huge marble balls shot by the Turks. Though
completely riven asunder, the two portions are still
standing, or were when we saw them. I heard that
this tower was overthrown in the earthquake of 1894,
but our son has never found time to ride out to
ascertain the truth of the report. It seems a miracle
that it should have remained upright for 400 years.

As a result, the third theme, which focuses on
the traces on the physical structure of the Land
Walls, connects the tangible and intangible aspects
of the walls: the traces portray the monument as an
outcome of numerous interventions in response to
events such as wars, earthquakes and fires. This is yet
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another dimension in interpreting the monument as an
accumulation of tangible traces of intangible cultural
and historic qualities.

Theme 4: The green and blue of the city
The Land Walls, combined with the monuments and
historical areas in their vicinity, are part of a rich cultural
landscape. Assets of cultural heritage from a wide variety of
cultural and historical periods, such as the Kariye Museum,
Ilyas Bey Mosque (Stoudios Monastery), Merkez Efendi
Mosque and Tomb, the Balıklı Rum Monastery, a hospital
and holy spring, traditional houses, cemeteries and historic
vegetable gardens are close to the Land Walls; throughout
history, they were transformed parallel to the changes in
the walls and the life surrounding the walls.

contained a surface water drainage system.
The Land Walls and the surrounding area were
transformed in conjunction with the blue of the city as
much as its green. İnciciyan (translated from 1956, 11–17)
defines the surrounding landscape of the walls:
When Mehmed II. conquered Istanbul, the site of the
current day Fatih Mosque was an area of graveyards,
and the area surrounding Yedikule was full of
vineyards and gardens.

Similarly, Hovhannesyan (translated from 1997, 26–31)
stated:
In the valley to the south of the Armenian cemetery, at
a place called Bayrampaşa, the ruins of the Bayram

This cultural landscape contains important elements
that make up the city’s green areas. Today, as well as in the
Byzantine and Ottoman periods, there were cemeteries,
agricultural areas and recreational grounds located along
the walls. These various green areas continue to exist
along the walls today.

Pasha Farm that remained until my days of

Under constant threat of development due to the
pressures of increasing land values in the inner city
of which they are now part, the bostans are one of the
most important components that shape the character
of the cultural landscape of the Land Walls. The fact
that the history of agricultural activities around the
walls goes back more than 1600 years highlights that
these gardens are historic areas around the walls in
need of protection.

Between the gates called Edirne Gate and Top Kapısı

childhood, have disappeared over time. Now here,
one could see bostans, vegetable gardens and in
some places wheat and barley fields. The person
called Bayram Pasha was the grand vizier of Sultan
Murad IV and died in the year of AH 1048 (1638/39 CE).

[Cannon Gate], around the Bayrampaşa valley, inside
the walls is an arched gateway called Sulukule.
Streams flowing from various directions converge at
this point and enter the city through this same gate
continuing to flow alongside Yeni Bahçe towards
Aksaray, descend down to Yeni Kapı, Langa, and flow
into the sea right next to the newly built bath.
In the valley between the terraces of Edirne Gate and

Extending between the Golden Horn and the Marmara
Sea, the Land Walls and the surrounding area are linked
to the Bayrampaşa (Lykos) Creek and other natural bodies
of water, as well as the city’s historical water systems. The
moat in front of the walls is believed to have been filled
with water at certain times. During the reign of Sultan
Süleyman the Magnificent, the water coming from a
reservoir established at Kırkçeşme, at the westernmost
end of the Golden Horn, was collected at ‘Maksem’, just
outside Eğrikapı, to be distributed to the city. Experts
have suggested that the positioning of the walls imply
an intention to incorporate the outdoor cisterns into the
borders of the city.

Top Kapısı, in front of Sulukule, lies Yeni Bahçe, a vast
meadow divided into two parts. At this meadow where
nowadays in spring horses are brought to graze, once
Egyptian soldiers would set up tents and would go to
war from here.

According to the great Turkish writer Tanpınar (1989,
191):
Two trees have made a mark on the imagination and
life of Turkish people: cypress and plane tree. The
general landscape, especially seen from outside the
city was created by cypress orchards like those in
Karaca Ahmed, Edirne Gate, the old Ayaz Pasha and

Finally, it is also believed that the walls’ structure

Tepe Başı.

116

To conclude, many written documents refer to the
Land Walls’ surroundings as recreation areas in both
the Byzantine and Ottoman periods. Bringing to light a
mostly lost character of this unique landscape, these
past narratives describe various geographical and
topographical qualities that merge with recreational
functions and the landscape.

variety of construction techniques possibly pave the way
for these myths.
Koçu (1958, 2016–2019) tells the story of a Byzantine
monastery and a holy spring:
Outside Yedikule, the holy spring 200 metres from
Silivrikapı gate is the most renowned spring in

Theme 5: Spirituality and religion
The walls and the surrounding area hosted religious
and spiritual functions during both Byzantine and Ottoman
Empire eras. The cemeteries are one of the oldest
functions that shaped the spiritual character of the walls
and the area surrounding them.

Istanbul (B.: Ayazma, Ayia; Ayios). It was developed
and built by Byzantine Emperor Leo o Makallis I. (Leo
the Murderer) in the year AD 457 (perhaps a little
earlier, or a little later).
There is a short story that has been told by people
and is included in some texts: In his youth Leo
belonged to the class of tradesmen and was

During the Byzantine period, there were also
monasteries around the walls. Among the monasteries
of Constantinople, Stoudios (İmrahor Mosque), Chora
Monastery (Kariye), Cosmidion and Pege Monasteries
(St. Mary of the Spring and Balıklı Rum Holy Spring) were
closest to the walls. These monasteries owned agricultural
fields in and around the walls, which the monks used to
cultivate these areas.

extremely poor. On an extremely hot summer day,
wandering outside the city walls, barefoot and ragged,
he came across a blind old man, he saluted him, and
the blind man said:
‘Son… take me somewhere where there is shade, I’m
parched, and fetch me some water…’
Leo took the old man by the hand but could see
neither shade nor a fountain around. Right at that

The holy springs (water sources considered to be sacred
and to have healing powers), as well as monasteries, hold
a significant place in the spiritual landscape of the Land
Walls. In addition to the above-mentioned monasteries,
the sacred spring at the Church of Blachernae (the Church
of St. Mary) was one of the most important shrines for the
Christians of Constantinople and Istanbul.

instant he heard a heavenly voice from above: ‘There
is a swamp to your right, take him there, and rub the
mud to his eyes, there is also a spring, wash your
faces with the water from the spring, he shall start to
see, and you shall be an Emperor!’
It was only young Leo who heard this voice, stunned
and horrified he took the blind man in that direction,

In the Ottoman period, Armenian, Greek, Jewish,
Karamanlı and Muslim communities lived in and around
the walls, and their cemeteries and religious buildings
were located around the walls. This could imply that the
spiritual character of the Byzantine walls was sustained in
the Ottoman period. The mosque complexes that made up
the core of Muslim neighbourhoods were located close to
the gates of the walls.

and found the swamp and the spring. When the old
man regained his sight, he starts having faith that he
shall be emperor one day; he gave up his job, got
enlisted and rose through the ranks to become a
general, and one day when a military insurrection
landed him onto the imperial throne, he remembered
that muddy swamp and the miraculous spring, and
got a splendid holy spring built at that spot and
dedicated it to Panagia (Virgin Mary).

Furthermore, the legends about the walls frequently
mention spirits of soldiers who lost their lives in various
battles fought on these walls, especially in the 1453 war,
seen or heard around the walls.

Another name for this holy spring dedicated to Virgin
Mary is ‘Zoodochos Pege – Life-giving Spring.’

Of the same holy spring, Koçu (1958, 2016–2019) states:
The complex and unique spatial configurations of the
walls formed by double walls, dilapidated towers and a

Since the conquest, the only Ottoman sultan to come
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to the Balıklı Holy Spring, to visit this renowned
Spring and Church and to wash his face with the
water of this spring for its healing properties was
Sultan Mahmud the Second. The way Sultan Mahmud
showed his respects to the church and the manner in
which he complimented the priests remains as a

religious complexes and new neighbourhoods in the
Ottoman period, while the dominant character of the city
walls was probably still visible. Especially for travellers
who visited Istanbul from the 17th century onwards, the
area along the walls was an indispensable walking route.
For instance, De Amicis (1986 [1874], 295) pointed out:

remarkable memory. […] Among the many people
who have come and placed a votive candle to the

I determined to make the circuit of the ancient walls

Virgin Mary are Orthodox people who are not Roum,

of Istanbul entirely alone, and this plan I recommend

Christians who are not Orthodox, and last but not

to all Italians visiting Constantinople, as the sight of

least, are those who are not Christian, the Muslims.

those majestic and beautiful ruins cannot make a
profound and lasting impression upon the mind

In conclusion, spirituality and religion are recurring
themes among the historic written documents on the Land
Walls and their surroundings. Composed of cemeteries,
monasteries, mosques, churches, synagogues, tombs
and holy springs, the cultural landscape around the Land
Walls has always been associated with different types of
religious activities such as visiting tombs, cemeteries or
religious buildings. Above all, the stories of the saints and
soldiers, who lived and died around the walls, have always
occupied an important place in the collective memory of
communities living around the walls.

unless one is altogether intent upon receiving it and
can freely follow his own train of thought.

In the 17th century, Kömürciyan (1988, 27) stated:
But when we are near the Silivri Gate around
Yedikule, we should take a break at Suleyman Sahrası
[Süleyman’s Heath] to rest with our horses. This is a
garden belonging to one of our Turkish friends, with a
beautiful view. We should go up to the upper floor to
gaze at our surroundings. The sea to the south
ripples in front of us. The city remains on the eastern

Theme 6: Walking along the walls
During the Byzantine period, the Land Walls were
glorious structures extending across expanses of vast
greenery, cemeteries, vegetable orchards and woods;
the Land Walls were 20 metres high and 60 metres wide
with all the platforms, walls, towers and moats. The pinkand-white striped smooth surface of the walls, made
from rows of brick and stone, created curves extending
along the landscape, conforming to the undulations of
the topography. Looking around from the high points of
the walls, depending on the location, the landscape of
the countryside and the city, accompanied by views of the
Golden Horn or the Marmara Sea, could be seen.

side. To the north-west there are valleys. Fields,
grasslands, woodlands and vegetable orchards
extend beneath the shady trees.

Nearly two centuries later, Schrader (1917, 12) pointed
out:
On a beautiful spring day one has to walk through the
narrow street at the ancient Byzantine city walls.
Then spring will swing its green banner down the old
stones, and sometimes a gap between the houses
lets a view of the blue waves of the Golden Horn
through. However, in winter, walking between the
gray walls to our left and the old grouchy houses on
our right makes us shiver inside. This view of the

It should have also been possible to see the stream
of Bayrampaşa (Lykos) flowing along the course of the
present-day Vatan Avenue to reach the Marmara Sea next
to the vegetable orchards at Langa and the port of Yenikapı
as well as the structures of the water system extending all
the way to the Valens Aqueduct (Bozdoğan Kemeri) along
the walls and from the top of the walls.
The above-mentioned cultural landscape was enriched
by the addition of mosques, churches, synagogues,

houses with their barred windows and dusty doors –
to which one must descend from the road, because
the pavement had risen over the centuries – is quite
like an unlovable guardian of a gray, halfdecomposed, defiant past that is reluctant to
resurrect.

The habit of walking around the walls hardly exists
today. The main reason for the loss of this activity may be
the construction of highways parallel to the walls. Another
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reason may be the destruction of the walls’ integrity by
the construction of transportation axes perpendicular
to the walls. As a result, the habit of walking along the
walls, probably contemplating, enjoying the green and
blue landscape and spectacular views of the historical
monument, remains a nostalgic memory; thus, some
relations between the tangible and the intangible aspects
of this cultural landscape have been broken.

Conclusion

Qualities by means of Geographical Information Systems
(GIS) in the Site Management Processes, Case Study: The
Istanbul Land Walls World Heritage Site, supported by the
Scientific and Technological Research Council of Turkey
(TÜBİTAK) under Grant 115K225. I am grateful to Alper
Çabuk, Uğur Avdan, Serhat Sarı, Talha Aksoy and Buse
Baloğlu for their support. I also thank Buket Coşkuner,
Şeyda Çetin, Cemal Kafadar and Nicholas Melvani, with
whom I had the chance to discuss various issues about
the research.

The Land Walls and their immediate surroundings
compose a rich historical and cultural landscape
with diverse tangible and intangible qualities. The
management and conservation decisions that determine
the future of cultural heritage sites should consider the
sustainability and conservation of tangible values and be
concerned about the integrated conservation of tangible
and intangible qualities. Therefore, new methodologies
focusing on the integrated documentation, analysis,
evaluation, interpretation and presentation of the tangible
and intangible characteristics are required. In this study,
the intangible qualities of the Land Walls World Heritage
Site were examined by analysing the past narratives in the
historical written documents. Six themes were formulated
as the six main characteristics composing the spirit of
place.
A GIS map, including the locations of the referred
intangible characteristics and past narratives, was
prepared. This database provides a model that enables
the site’s managers to visualise the intangible qualities’
locations; thus, it constitutes a medium that is suitable for
relating the tangible and the intangible qualities of the site.
This geographical database indicates that some locations
should be evaluated as culturally significant – although
they may have otherwise seemed ordinary.
As a result, this study proved that a thorough
understanding of the past narratives and detailed
geographical mapping of both tangible and intangible
qualities contribute to the integrated conservation and
management of heritage sites.
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ENDNOTES
1	The gates that still function today are Yedikule, Belgradkapı, Silivrikapı, Mevlanakapı, Topkapı, Sulukule,
Edirnekapı and Eğrikapı.
2	The sociologist Maurice Halbwachs first used the term ‘collective memory’ in 1925 in his book Les Cadres

sociaux de la mémoire (Social Frameworks of Memory) to denote the shared knowledge, information and
memories possessed by a group that are important for its cohesion. A key idea from this is that all of our
personal memories are in some way shaped through social processes and ‘frameworks’ such as interaction
within groups. Since the introduction of the concept, there has been much debate about whether it is possible
for a group to ‘share’ memory. Nevertheless, it is undeniable that, in some groups, common stories and
references exist and that group members often believe in a shared memory and identity (Olick, VinitzkySeroussi and Levy 2011).
3	For a thorough discussion of recent communities’ interaction with the Land Walls World Heritage Site, please
see the website of the research project ‘Plural Heritages of Istanbul: The Case of the Land Walls’ (https://
pluralheritages.ncl.ac.uk).
4	
Translator Andreasyan’s (187–190) note: ‘the area between Samatya and Yedikule was formerly the
neighborhood of the Karamanlides and the church of Agios Konstantinos [St. Constantine] belonged to them’.
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Abstract
Traditional crafts involve craft artefacts, materials and
tools while encompassing craftsmanship as a form of intangible cultural heritage (ICH). In modern societies, the
production of traditional crafts (TCs) has decreased due
to the lack of interest and the reduction in the number of
practitioners. In this context, we explore modern digital
technologies to enhance a contemporary TCs object with
digital stories that connect it to the history, society, traditions and values of Europe. Such stories can support new
interest in TCs objects by enhancing their meaning, value
and uniqueness. In this research work, we have created
a handbag that functions both as an accessory and as a
contemporary craft that can be experienced to reveal its
unique history and identity.

Keywords
traditional crafts, contemporary craft products, semantic
knowledge representation, augmented reality, narratives,
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Introduction
In consumer societies, the availability of affordable,
mass-produced goods has seriously reduced the market
for handmade products. This has placed traditional crafts
(TCs) in a vulnerable position. The factors that influence
the decline of TCs can be summarised as the reduction
of market demand for traditional handmade goods,
competition with imported mass-produced products
from third-world countries, regression of the workforce
as skilled craftspeople get older, the globalisation of
the economy and the rise in the cost of raw materials
(European Policy Brief of the RICHES project)]. At the
same time, the globalisation of the economy, branding
policies, advertisement and product presentation in media
may lead to the false perception that craft products are
associated with the past, thus making them less attractive
to young people. This problem has financial dimensions
as well: because of the lack of interest in and support
for craft-related entrepreneurship, fewer people are
exploring it.

In this work, we focus on the craft of textile weaving
and the presentation of the historic patterns, symbols and
motifs through storytelling. Like many craft products, in
traditional textiles, one can often recognise the origin of
textile from its decorative patterns or its visual style. The
pattern of a woven product may contain an aesthetic,
decorative or artistic dimension. Weaving a patterned
fabric is a tedious process that requires additional skill to
encode specific multicoloured patterns. The invention of
mechanical looms increased the automation of the tedious
task of patterned weaving and resulted in the ability to
manufacture highly detailed patterns more quickly and
with fewer errors.
The relation of weaving to storytelling and music is
surprisingly old. For example, Euripides’s consistent
pairing of weaving with the recitation of mythological
stories is intriguing:
As the texts suggest, women retell stories while
weaving, and this means of retelling is differentiated

According to the European Policy Brief of the RICHES
project, however, some isolated positive signs may give
rise to an increase in handmade products in the future.
For example, do-it-yourself culture, the emergence of
digital fabrication at home (e.g. 3D printing) and hybrid
forms of making, which merge the traditional with the
contemporary, are giving life to several small businesses.
At the same time, the rising need for individuality in
consumer societies has increased the demand for unique,
customised products. In this context, a repositioning of
craft skills, techniques, patterns and materials is possible
by augmenting them through the integration of digital
technology. In this article, we argue that this may lead to
a new form of craft-based innovation, which can also be
promoted through ethical approaches to sustainability,
ecologic use and local production.
According to Kurin (2007), ‘Intangible Cultural Heritage
(ICH) – a loose English translation of the Japanese mukei
bunkazi, is broadly defined in terms of oral traditions,
expressive culture, the social practices, ephemeral
aesthetic manifestations, and forms of knowledge carried
and transmitted within cultural communities’. Heritage
crafts, a form of ICH, are strongly bound to the history and
traditions of the communities in which they are practised
(Kurin 2007), but they are also linked to the history and
tradition of humanity as a whole, through common links
and craft manifestations across the globe.

from other modes of storytelling. If the processes of
relating such myths were directly associated with
patterning in the textiles as they are produced, then
the recitation would necessarily embed numerical
information about the thread counts of the woven
pattern. (Tuck 2009)

It remains a mystery today whether storytelling
provided thematology or acted as a numeric code
corresponding to groups of knots of a given colour or the
number of warp threads overshot by those of the weft.
Regardless of the kind of connection, it is still important
today to revive memories and stories carried by traditional
motifs, patterns and symbols used in TCs (Heckman and
Heckman 2003).
To support this vision, this work presents the design,
implementation and augmentation of a handmade
handbag, to act as a storyteller for the historic patterns
of Haus der Seidenkultur (HdS), in the city of Krefeld,
Germany. From a technological point of view, this research
work exploits the evolution of augmented reality (AR),
virtual reality (VR) and mixed reality (MR), which tries to
identify and design new forms of interaction with cultural
heritage artefacts, thus providing an alternative approach
for experiencing handmade products through storytelling
and mobile devices.
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Background and related work
Social and historical dimensions of textile
manufacturing in Krefeld: Silk and the
history of Krefeld
Pure silk, one of the oldest known natural fibres, is
still highly fashionable even after thousands of years.
This beautiful, elegant fabric fascinates humankind with
its precious radiance, gossamer touch and strength. As
long ago as antiquity, the incomparable haptic inspired
the powerful in this world to such a degree that they even
weighed the fibres in gold. Kings, emperors and the clergy
wore splendid silken garments; the wealthy did not want
to forgo silk clothes.
The history of Krefeld is closely linked to this magical
material. Today, there is a small museum, the HdS, which
shows how the history of silk has shaped the development
of the town over the past three centuries. Krefeld is a town
with a Roman past. Excavations in neighbouring Gellup
revealed the existence of at least six Roman camps up to
the fourth century AD. Burial sites dating to the time of
the Franks indicate that the area was settled continuously.
Starting in the late Middle Ages, Krefeld belonged to the
County of Moers. The Counts of Moers made every effort to
establish the Reformation early in their territory; the first
Reformist preacher in the area took up his post in 1561. At
the beginning of the 17th century, Krefeld came under the
rule of the Netherlands, and the town became an island
of religious tolerance. Consequently, in a period in which
the denomination of the population was determined by the
denomination of the ruler, Mennonites from near and far
came to Krefeld and settled there. This immigration had
far-reaching consequences that have shaped the profile
of the town to the present day.
The religious refugees brought with them linenprocessing skills, and, because they were also successful
business people, they laid the foundations for economic
growth and prosperity. The Von der Leyen family,
immigrants from Radevormwald, also contributed
significantly to the development of the ‘Town like Silk and
Velvet’. Originally linen weavers, the family increasingly
changed the emphasis of their business to silk weaving. In
1702, Krefeld came under Prussian rule, and silk weaving
became the most important economic factor: sales to the
Prussian court in Berlin flourished. During this period,
the silk weavers were out workers who received orders
from merchants and traders to weave fabrics. The looms
were set up in front of the light window in the typical small

cottages, some of which still exist today. The head of the
household was normally the weaver, and other family
members helped with tasks such as reeling the thread onto
the bobbins for the shuttle. On one of the main avenues
of the town, there is a monument to the weaver ‘Meister
Ponzelaar’. He wears his Sunday best: a frock coat (in the
local dialect, a ‘Laakesserock’), a high-necked waistcoat,
a small collar with a silk scarf and a ‘Jraduutkapp’ (a black
cap). At the end of the week, he takes the finished fabric
on the beam, together with a bag containing any leftover
thread, to the merchant’s office. There, he was paid and
received a new prepared warp beam and thread for the
week ahead. Such weavers were a typical sight in the town
until the beginning of the 19th century. Their craft required
rapid comprehension and rhythmic movement of hand
and foot.
In 1785, Edward Cartwright invented his first
mechanical loom and continued to make improvements
to it. The enhanced looms became available on the
market in 1820. With the advent of mechanisation, the
silk entrepreneurs started to build factories where all the
machines were powered by one source of energy and the
workers were responsible for more than one loom.

Historic patterns employed in this
research work
Since antiquity, craft communities have been
embedding cultural elements in weft products, for
decorative or emblematic purposes. Like many craft
products, patterned fabrics have a dual purpose. They are
usable items, and they include heritage that represents a
region and its people. In terms of traditional textiles, one
can often recognise the origin of a piece of textile from its
decorative patterns or visual style. Thus, patterns, motifs
and shapes of a craft object can relate to historical ones
that are still reproduced today or new ones that appear in
the craftsmanship of younger, contemporary generations.
Furthermore, some creations are determined by craft
locality: these are unique to the craft community, and they
might depend on the social, religious or environmental
characteristics of the specific area.

The revival of patterns, symbols and
motifs by the modern textile industry
According to Anderson (2012), the emergence of the
contemporary maker movement has been empowered
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Table 1
sample textile patterns and their accompanying stories from HdS
Until the beginning of the 19th century, textiles were seldom produced exclusively for the church.
Robes were tailored from secular textiles, but patterns were chosen that also had significance in
the symbolic language of the Christian church. For example, the ear of corn is a gift of nature and a
present from God; it gives us our daily bread. The ear of corn reminds us of the transubstantiation
(transformation) of bread into the body of Christ during Mass in Catholic theology.
Produced in the Byzantine Empire – probably for the emperor’s court – it is thought that the
original cloth arrived in the Occident as an imperial gift, because the elephant, as one of the
strongest animals on earth, symbolises the ruler. When the German Emperor Otto III had
Charlemagne’s tomb in Aix-la-Chapelle opened in the year 1000, he wrapped the mortal remains of
his predecessor in the magnificent cloth. This is how the precious silk cloth has endured for
centuries.
When the shrine was opened again several times in the 19th and 20th centuries, the impressive
pattern was recorded at first in a drawing, and later photographed.
Because it was not until the 19th century that textiles were woven specifically for liturgical use, silk
cloth intended for secular use was used to make ecclesiastical vestments. Preference was given to
patterns whose symbolism also had a sacral significance. For example, the lion, king of the
animals, became the symbol of the power and glory of God.
This pattern belongs to a group of textiles inspired by Chinese motifs produced in the 14th century
in various centres for silk weaving in Italy, such as Lucca, Venic eand Florence. Despite the obvious
heathen symbols, these patterns found their way into the symbolism of the Church. The crescent
moon was ignored, and the bird was interpreted as an eagle, which, as the most powerful bird in
the sky, was equated with Christ. The sun was interpreted as a representation of the light of the
enlightenment.
The pair of swans represented constant faithfulness. Therefore it was possible to make
ecclesiastical vestments and altar hangings bearing this pattern.
The circle is one of the oldest, if not the oldest, symbol used by humankind. As early as the
Neolithic period, ceremonial gathering places were arranged in a circular shape (e.g. Stonehenge
in southern England). Round cup marks are made in rocks. The solar disc and the full moon are the
most striking circular objects in nature, and people worshipped them like gods. In the third and
fourth centuries AD, the cloth woven by the Copts in Egypt was decorated with a circular pattern.
Silk cloth was also woven with this pattern in Persia.
Arabian influences largely characterise the Arabesque pattern. Motifs from the plant world are
artistically interwoven with stylised fantastic animals and in some cases intertwined to form an
ornate design. The company Hubert Gotzes replaced the wave-like, parallel curved lines containing
Kufic characters between the individual pattern elements with floral garlands.
The stag is a well-known ancient symbol in the Christian church; it depicts the God-loving soul or
the souls of those who wish for calm and peace, as documented in the Bible in Psalms 42:1: ‘As the
stag pants for flowing streams, so pants my soul for you, O God’. The stag already played an
important role in 13th- and 14th-century ecclesiastical robes. The Eastern influence on pattern
design at the time can be seen in the fine imaginative design of the animal motifs and the type of
ornaments chosen.
This pattern may refer to the legend of Torpes of Pisa, who was an official in the service of Emperor
Nero. During a ceremony in honour of the goddess Diana, Torpes declared that he believed in the
one Christian god. Thereupon, EmperorNero, had Torpes tortured and beheaded. The corpse of the
martyr and saint was placed in a rotten boat together with a dog and a cockerel, and the boat
drifted down the river Arno to the Tyrrhenian Sea. According to Provençal tradition, Torpes’s corpse
washed up on the French coast near the place that later becomes St. Tropez, taking its name from
St. Torpes. Today, the gondola pattern serves as the logo forthe German Textile Museum in Krefeld
(Deutsches Textilmuseum Krefeld).
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Traditional blouse, long-sleeved, cloth loop
with floral traditional embroidery. The blouse
is handmade in a Transylvanian workshop.
https://www.blouseroumaine-shop.com/en/
blouse-roumaine-traditional-handmadeembroidery-ioana

Woven Kaftan dress.
https://www.celiadragouni.com/shop/
womenswear/kaftan/woven-kaftandress/?v=f214a7d42e0d

Alexandra Theohari gives motifs found at
Minoan frescoes, among others, a
contemporary spin.
https://www.greece-is.com/madeingreece/
matters-of-style/

Figure 1
Contemporary designers employ traditional motifs, patterns and symbols in textile manufacturing.

by digital technology, and especially the internet, which
has allowed the connection of communities of makers,
buyers and sellers, transforming the maker movement
into a global phenomenon. The impacts on the craft
economy are directly connected with the recalibration of
the retail industry by granting makers direct access to
the globalised market, reviving interest in craft skills and
craft products, and contributing to the democratisation of
design, with patterns and techniques inspired by culture
and cultural heritage. In Figure 1, some examples of
contemporary designers reaching the market through the
revival of traditional techniques, patterns, symbols and
motifs are presented.

Digital storytelling technologies
Digital technology has empowered the maker
movement to create original, contemporary, handmade
products inspired by art, culture and tradition and to revive

patterns, symbols and motifs. In this changing world, in
this work, we aspire to revive and present the cultural
significance of patterns, symbols and motifs as bearers of
tradition, collective memories and stories.
Our approach is rooted in the idea that humans
exhibit a limited capacity to memorise inventories, such
as a list of events as opposed to stories imbued with
meaning or causal dependencies (Straub 2008). In this
work, an approach is proposed that binds contemporary
craft products with the cultural context of their depicted
patterns, symbols and motifs through stories that explain
their elements. As such, among the available technologies,
augmented reality (AR), virtual reality (VR) and mixed reality
(MR) can empower experiences in multiple contexts of use
and can be gracefully used to augment physical items or
their digital representation with information.
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AR for overlaying information on the real
world
According to Chatzopoulos, Bermejo, Huang and
Hui (2017), the evolution of the capabilities and features
of mobile devices such as smartphones, combined
with ubiquitous and affordable internet access and the
advances in the areas of networking, computer vision
and cloud computing, has transformed AR from science
to reality. In 2016, the mobile game Pokémon Go, which
essentially made AR technology popular throughout the
world, became a great example of how mobile gaming can
happen in an augmented world (Rauschnabel, Felix and
Hinsch, 2019). Today, AR is a global trend with a market
estimated to grow from USD 10.7 billion in 2019 to USD
72.7 billion by 2024, and its applications include games,
training, assistance providing, design and modelling,
education, tourism, marketing and many more.
However, one of the earlier manifestations of AR
regards its exploitation in the context of cultural heritage
objects and sites, aiming to improve the visitors’ experience
in these spaces. For example, mobile museum guides
use AR technology to enrich exhibits with information
(Wojciechowski et al. 2004; Schavemaker et al. 2011;
Schmalstieg and Wagner 2005; Sidyawati et al. 2013).
This approach has also been applied at archaeological
sites, giving rise to new forms of digitally augmented tours
(Stricker et al. 2001; Vlahakis et al. 2001; Kourouthanassis
et al. 2015). Virtual restoration of religious heritage objects
through 3D AR technology content has also been explored
(Gîrbacia et al. 2013; Narciso et al. 2015). In the same
vein, mobile AR has been used to enhance archaeological
sites with more than static information. For example,
virtual and real scenes at the site of ancient Pompeii
have been mixed, so virtual avatars can present moments
from everyday life in Pompeii (Papagiannakis et al. 2002;
Papagiannakis et al. 2005; Papagiannakis et al. 2006). One
of the major opportunities for the penetration of mobile
AR technologies in the museum context is the low cost
of such solutions because no equipment is required from
the museum side (Angelopoulou 2011). According to the
same research, museums have started to realise that AR
can be an effective way to build user interest in museum
collections and exhibits. AR is considered to be a way to
preserve history, enhance visitor satisfaction, generate
positive word-of-mouth, attract new target markets and
contribute to a positive learning experience. AR also has
an economic, experiential, social, epistemic, cultural,
historical and educational value from stakeholders’

perspectives (Tom Dieck and Jung 2017).

Virtual reality
VR is ‘a very powerful and compelling computer
application by which humans can interface and interact
with computer-generated environments in a way that
mimics real life and engages all the senses’ (Burdea
and Coiffet 2003). As such, VR has gained the attention of
the cultural heritage sector for reviving the past (Burdea
and Coiffet 2003) and thus opening a window in time and
space, so users can travel and experience the past with
all of their senses. VR achieved this through combining
computer graphics, interaction and novel approaches
towards the digitisation of cultural heritage components,
such as artefacts and monuments of material heritage.
3D models and 3D reconstructions are useful to
preserve information about historical artefacts. However,
the potential of this digital content is not fully realised,
because it is not used to communicate information to
museum visitors (Gonizzi Barsanti et al. 2015). A recent
example is the exploitation of 3D reconstruction in the
context of 3D games that facilitate exploration and learning
(Partarakis et al. 2020). In this context, VR can be exploited
to bridge the gap between the virtual representation of
an artefact and the visitor, allowing multiple forms of
interaction and storytelling with cultural heritage in the
virtual or physical museum setting (Bruno et al. 2010;
Carrozzino and Bergamasco 2010).

Mixed reality
MR refers to the merging of real and virtual worlds
to produce new environments and visualisations where
physical and digital objects coexist and interact in real
time. According to Bekele et al. (2018), several studies
demonstrate that the use of new and combined media
enhances how culture is experienced. In this regard,
cultural heritage uses such technologies for different
purposes, including education, exhibition enhancement,
exploration, reconstruction and virtual museums. Among
the multiple manifestations of MR for cultural heritage,
most relevant to this work is the use of augmented
artefacts to access and interact with information and
artefacts. Previous approaches include multimodal
interfaces to augment physical cultural heritage artefacts
with information (Partarakis et al. 2016; Partarakis,
Antona and Stephanidis 2016), art-inspired games that
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employ physical items (Partarakis et al. 2015; Vayanou
et al. 2019), informative art displays (Partarakis et al.
2011; Redström, Skog and Hallnäs 2000; Holmquist and
Skog 2003; Ferscha 2007) and immersive mixed reality
environments for cultural heritage (Zidianakis 2021).

Contribution
This work is about combining history and traditions
with contemporary consumer goods. As such, interest in
the commercial part of AR is vivid in this research work,
with the potential to exploit its outcomes in MR settings.
Overall, AR can be beneficial for companies and brands
contributing to the creation of customer satisfaction, as
other forms of experiential marketing have done (Bulearca
and Tamarjan 2010). However, its use remains rather
limited in the realm of heritage education (Anderson,
2012). In this vein, this work experiments with the use of AR
technology to enhance the capacity of the contemporary
cultural heritage sector to deliver stories and, through
stories, enhance their meaning – transforming them from
aesthetic objects to objects that are bearers of stories and
memories. With this approach, we expect that new forms
of bonding with cultural heritage artefacts will be made
possible, thus empowering the capacity of companies
exploiting traditional crafts to innovate and reach new
target audiences.

Case study: A physical handbag design and
handcrafting Research context
TCs involve craft artefacts embedding patterns,
symbols and motifs that can be used to create engaging
cultural products and storytelling experiences.

The idea of a contemporary accessory
The idea of creating a contemporary accessory was
born during the discussions and co-creation workshops
with the craft community of HdS that took place at the HdS
in Krefeld, Germany. During these sessions, it became
apparent that both the textile manufacturing and the
history and tradition of Krefeld were important aspects
of its cultural heritage. In this context, during knowledge
collection, the historical patterns were documented and
translated into text-based narratives representing the
socio-historical context of the patterns used by HdS. At
the same time, the understanding of craft revealed the
hidden artistic dimensions of the craft and made available

a detailed representation of the crafting process.

Transmitting stories to new generations
One of the most important goals of HdS is to raise
awareness of the unique cultural heritage possessed by the
museum and to connect its legacy with European history
and tradition. Through representation and presentation
of the craft, HdS wishes to ensure the transmission of
memories, values and identity to the next generation. But
how can stories be transmitted effectively? Much research
on storytelling has been done and many approaches have
been tested. In the search for something new – that is
both a tangible artefact and at the same time a carrier of
the history and intangible dimensions of the community,
tradition and place – the idea of a handbag, the most
popular women’s accessory, emerged.

Designing the handbag
The design of the handbag was a challenging task. By
closely studying the HdS patterns, the following issues
were encountered, which required a careful design
approach: (a) the patterns are almost monochromatic, (b)
patterns are woven in bright yet intense colour variations
that require careful combinations, (c) due to the intense
iconographic elements of the patterns, the risk of creating
a cluttered visual result is high.
Taking into account the above issues, a careful study
of visual aesthetics was needed to decide upon the design
approach. Initially, it was decided on the shape of the
bag. Taking into account that the handbag should contain
several patterns, the size of the bag was decided to be
approximately 35 by 40 centimetres. The size was selected
following the size of the weaved patterns. Then, based
on the size, several sketches of the bag were made to
further discuss the concept and help determine the spatial
arrangement of patterns. Some preliminary sketches
from various angles are presented in Figure 2. As shown
in these sketches, it was decided to make the bag minimal
in terms of design and ensure that enough negative space
was left on both sides to host patterns. Furthermore, this
minimal approach would minimise the possibility of visual
clutter between the artefact and the artistic qualities of the
textile fabrics. The objective was to make the bag ‘invisible’
in terms of aesthetics to transmit the aesthetic qualities of
the subject matter depicted by the patterns. Additionally, it
was decided that the bag should have a big, solid base, to
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Figure 2
Sketches of the bag: front view, side view and diagonal view

ensure that it would stand when placed on a surface, and
a long strap, so the bag could be worn on a shoulder but
still be visible.
Then, based on the preliminary sketches of the bag, it
was decided that the patterns should be constrained to a
strict geometric approach, so rectangular pieces of fabric
would be selected to maintain a common visual feature
among the patterns. Furthermore, it was decided that
some form of neutral separator between the patterns was
required to provide some form of visual arrangement. A
black stripe, for example, could provide a good separator
between colourful patterns. Third, it was decided that
negative space (visually empty space) would further
differentiate areas of interest from ones not visually
interesting.
Based on the above decisions, it was decided that a
concept rooted in geometric abstraction, as manifested

in 20th-century art history, could provide a structural
abstraction and thus a base for the aesthetic design of the
object. This resulted in the selection of Piet Mondrian’s
abstract style. In his paintings, primary colours are
orchestrated in strong geometrical abstraction, providing
time and space for the eye to experience the patterns and
colours.

Building a story around the bag
The outcomes of the aforementioned activities provided
the idea of the artefact, the kind of visual information to be
embedded in the artefact and the geometric and artistic
principles to be followed. What was missing was a marketing
story to make the handbag appealing to the market.
To do so, first, the market was identified as one of
the contemporary handcrafted products that have both
an artistic and historical dimension. People that select
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such products are not searching just for aesthetics but
also stories. In this context, the story of this bag can be
marketed under the following catchphrase: ‘A handbag to
carry and to experience’.

Building a digital concept around the bag
The main questions during the brainstorm sessions
to establish a digital concept around the bag were the
following:
how do you experience a handbag? How can a handbag
transmit stories?
During the discussions, input from the technical
personnel provided an overview of the knowledgerepresentation capabilities of Mingei and the narrativeauthoring environment to help further elaborate on the
concept.
The outcome of this process is summarised as follows:
the handbag is a practical accessory to carry things. But
when the bag is not being carried, can it be experienced?
The answer is that, in principle, yes, but through which
technology? What is the most common digital accessory

placed in a handbag? And the answer was apparent: the
smartphone!
Following this rationale, the digital concept was
conceptualised. We started from the principle that the
handbag contains stories waiting to be discovered with
your mobile phone. The mobile phone gives life to the
handbag via an AR application. The idea was to create
a piece of craftsmanship that is not only aesthetically
pleasing but also a storyteller.

Crafting the handbag
Crafting the handbag was, in itself, an interesting
process considering the identified requirements and
concepts. One of the major challenges was the selection
of the appropriate material for the handbag. On the
outside, a neutral material that can be easily painted by
hand and that can provide a mental connection to art
artefacts was preferred. To this end, it was decided that
unpainted cotton canvas would be used. Cotton canvas
is a strong fabric used in painting and can be painted in
various media. At the same time, it is a material that can

Figure 3
Example of pattern placement

132

support the overlaying of delicate textile fabrics, such as
the ones provided by HdS.
The interior of the handbag should provide stiff support
to the exterior to be a bag that can stand on its own when
placed on a surface and provide a smooth surface on
the exterior to eliminate possible deformations of the
patterns. It is important that the patterns remain visible
and with limited deformation to support the recognition
algorithms. Another requirement for the interior was that
it be waterproof. This is a practical provision to support the
actual usage of the artefact as a handbag. For the interior,
a stiff, waterproof, synthetic material was used. The same
combination of canvas and synthetic material was used for
the handbag straps to give a consistent appearance and
feel as the rest of the handbag.
After the selection of material, the actual craft creation
was initiated. Initially, the pieces of the handbag were
designed in semi-transparent paper and then transferred
to the fabric layers. Then, the abstraction of the selected
Mondrian composition was sketched on both sides of
the exterior fabric in water-soluble pencil. The black
stripes were then painted by hand, on top of the sketch,
with a black textile marker to create the outline of the
composition.

In this phase, the creation process was paused to
proceed with the selection of patterns in conjunction with
the abstract design of the handbag. Although the design
does not exhibit the vividness of the pure primary colours
used by Mondrian, the selection was made to create
maximum visual contrast and thus remain in the spirit of
the original creation. An example of pattern placement
evaluation is presented in Figure 3. The rationale of the
selection of pattern placement is twofold. First, we were
interested in visual stimuli; thus, placement should
produce stimulus input to the eye of the viewer, and this
is done through contrast variations. In the case of patterns
with limited contrast to each other, negative space was
integrated to support the visual differentiation of patterns.
Second, we were interested in the visual contrast of the
greyscale representation of patterns. Such visual contrast
is needed to assist the image-processing algorithms in
differentiating patterns that are not separated through
negative space and thus could coexist in the visual field
of an application. Finally, to ensure the patterns were
not curled on the sides of the bag, spacers had been
integrated on the sides of the composition to ensure that
visible patterns remained on the main planes of the bag.
After the selection of patterns, their cropping was
decided based on their placement to ensure that the

Figure 4
The final design of the bag side one (left) and side two (right)
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patterns would remain visible after cropping. Then, the
patterns were sewed on both sides of the bag and the bag
straps, and the bag was assembled to produce the final
artefact as shown in Figure 4.

Digital augmentation of the physical
handbag
Mobile AR
In parallel to the design and crafting of the bag,
technical experts prepared the transfer of the bag to the
digital world. To build the AR application, ARCore was used,
which is a Google software development kit that supports
AR applications for both Android and iOS using Unity3D,
which is a powerful cross-platform game engine. After
the installation and the proper set-up of the ARCore kit in
Unity, a database of reference images for the patterns had
to be provided, so they could be recognised by the ARCore
in the real space via the camera embedded in the mobile
device (ARCore augmented-image database).
According to ARCore specifications, every image in this
database should meet the following guidelines:
1. 
Images should avoid repeating motifs and large
numbers of geometric features – or very few
features.
2. The images should have a relatively high contrast
when turning into greyscale because no colour
information is used by the identification algorithms
of ARCore.
3. The images should be flat (for example, not wrinkled
or wrapped around a bottle).
4. All images should feature a resolution of at least 300
x 300 pixels. Using images with high resolution does
not improve performance.

Selection of patterns
To meet the first guideline, fabric pieces for the
creation of the bag were carefully selected so as not to
repeat motifs. Furthermore, extra care was dedicated to
avoiding fabric parts that contain many geometric features.
For example, Figure 5 shows two fabrics provided by the
HdS. The left motif contains a large number of geometric
features, which would hinder the ability of ARCore to
recognise it in the real space. Fabric pieces that would
hinder the ability of ARCore to recognise it in the real
space were not selected for the creation of the bag.

Figure 5
Two historical motifs. The left one was rejected because it contains too many
geometrical features and repeating patterns.

Image contrast evaluation
After the pre-selection of patterns presented in the
previous section, photos of the remaining fabric pieces,
from various angles, distances and lighting conditions,
were acquired and turned into greyscale to check their
visual contrast. Fabric pieces that had a low contrast value
in all variations were rejected.

The AR app implementation
The implementation of the AR app started with the
collection of photos of patterns as they were placed on the
bag. Each image was then tested with the arcoreimg tool2
to get a quality score between zero and one hundred. The
closer the score to one hundred, the higher the possibility
that the ARCore will successfully recognise the image in
the real space. The images were taken using the camera
of a Samsung Galaxy Tab S5e and again from various
angles and distances.
Initially, however, the application was not able to
recognise most of the motifs. This was because ARCore
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uses a fixed focus, so the camera image in the ARCore
application was blurry unless the phone was held at a
specific distance from the bag. This problem was partially
solved by adding a <ARCoreSession> module to the
camera that enables setting the camera focus mode to
‘auto’. Using autofocus, the camera could focus on the
target motifs on the bag better, and the application was
able to identify the patterns a little better than before –
but it still was not good enough. After a lot of trials, it was
clear the reason for the low recognition rates was the
quality of the images provided to the database. Indeed,
guideline four explicitly states that ‘using images with
high resolution does not improve performance’. Using
images with high resolution hindered the performance of
the ARCore recognition algorithms. To solve this problem,
software was used to lower the images’ quality, although
ensuring that the shortest side of the image would be
300 pixels. For example, one image was transformed
from 3024 x 4032 pixels to 300 x 400 pixels. In this way,
the ARCore performed significantly better in successfully
recognising images; however, the application needed
more than a second to do so. When an image is initially

detected by ARCore, and no expected physical size has
been specified, the ARCore will try to specify its size
automatically. However, when providing the library with
the actual physical dimensions of the target images, the
recognition of the image is much faster. In this vein, the
physical width of the motifs was measured, and these
values were fed to ARCore. Indeed, this action boosted
the ARCore performance, and the application successfully
recognised the patterns relatively quickly.

Knowledge representation and knowledge
access
Part of the charm of the handbag is its ability to tell stories
regarding patterns motifs and symbols. To achieve this, a
systematic representation of social and historic knowledge
was employed in the bag. This representation of knowledge
and its transformation into narratives is achieved through the
systematic application of the Mingei online protocol (Zabulis et al.
2019) to represent the craft of textile weaving in Krefeld. To this
end, the Mingei online platform (MOP) was used to semantically
represent cultural and socio-historical context encompassing a

Figure 6
Documentation examples
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given focal topic of interest, such as a heritage object, collection,
site or practice. The achieved socio-historical representation
through the usage of the MOP was employed in the practice
in the contextualised presentation of the given topic, through
narratives that support its explanation to diverse audiences.
More specifically, the platform facilitates the formation of
knowledge elements for persons, events, objects, enterprises
and communities. Each element category is accompanied by a
data collection form that allows users to add, modify and delete
the respective elements. This makes possible the formulation of
a space-time continuum for the social and historical context of a
given craft (Zabulis et al. 2020). Figure 6 presents some examples
of represented knowledge of textile weaving in Krefeld.
Sequences of events and their presentation provide the
means for the definition of (a) fabulae that are considered the
sequence of historic events contributing to a story, (b) narratives
that are stories based on a fabula, (c) narrations that are different
forms of telling the same story and (d) presentations that define
how the story will be told according to the target audience and
technology used. Historical narratives can be exported and
presented in a textual form by the AR app or previewed as
multimodal documents through MOP. An example of the latter
case is presented in Figure 7 and regards the story of textile
weaving in Krefeld.

Formulation of links between textiles and
presentations
Figure 7
The story of textile weaving through the Mingei online platform (demo available
at https://youtu.be/zENuV_1KCxk).

Each motif used for the formulation of the handbag has to
be connected with a presentation of the story. The presentation
is authored on the online platform and contains presentation
segments. Each presentation segment is linked to media

Table 2
Linkage of a presentation segment to media objects
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objects presented by the mobile app. Examples of media objects
include images, 3D reconstructions and videos. The following
table (Table 2) presents an example of a pattern connected
to a 3D reconstruction of a garment and thus is linked with a
presentation segment.

textile weaving, the bag is also a portal to a web of information
provided through the MOP. To reach this information, a button
with the words ‘view more info’ navigates the user to the
respective webpage of the MOP – where the journey in European
history begins.

User experience

Technical validation

Each motif has its history – a series of symbols that
evolved in time and were artistically woven together to
form traditional ecclesiastical fabrics. A few years ago,
some of these motifs were still being manually woven
on wooden Jacquard handlooms, which were up to two
hundred years old. Our AR application provides three
layers of pattern recognition. The first layer regards the
bag, which has its own story and creation. The second
layer regards multiple patterns, which reveal the story of
textile weaving in Krefeld. The third layer encompasses
the stories of the patterns (see Figure 8).

To validate the combination of a bag and AR app, an
experiment was conducted on the premises of FORTH- ICS AmI
research facility. In this experiment, three set-ups were selected:
(a) one with standard lighting from the ceiling-mounted lights,
(b) one with ambient lighting from augmented wall projections
and (c) one with a combination of standard and environmental
lighting. During the evaluation, the recognition rate of the AR app
was tested in these three environments and at various distances
from the artefact. Several iterations were made to adjust the
image database to various illumination scenarios and thus to
enhance the recognition accuracy and reduce the recognition
time. A demonstration can be accessed through the video
presented in Figure 9.

The AR app augments the virtual space with a canvas to
present those stories. Furthermore, as these stories relate to
the history of Europe and the social and historic dimension of

Figure 8
The AR app presents information about the recognised pattern.
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Figure 9
Demonstration of the AR app (https://youtu.be/bIXLhPm0FIg).

Conclusions and future work
In this paper, we presented an approach for the augmentation
of a handcrafted contemporary handbag that integrates
historical patterns used by HdS in Krefeld, Germany. The design
of the bag was challenging in terms of aesthetics and pattern
integration; its design was supported by theory on geometric
abstraction and visual aesthetics. At the same time, the AR app
was an interesting development in terms of pattern recognition,
multilayered information provision and the extension of the
experience to wider sources of information. The outcomes were
technically tested in an experiment held in various internal
spaces with lighting variation to validate recognition accuracy
and speed.
Overall, the authors argue that this process has proven their
hypothesis that digital technology can be gracefully combined
with traditional handmade artefacts to provide the possibility
for a new form of entrepreneurship concerning the history and
tradition of TCs and, at the same time, acknowledgement of
the role of digital technologies in modern societies. Currently,
the final artefact is intended to act as a physical exhibit at the
museum, where it will be experienced by visitors as a storyteller.
Furthermore, elaboration of the AR app will be done through
the user-based evaluation, which will accompany the pilot
instantiation of Mingei technology in the museum.
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ENDNOTES
1	
https://developers.google.com/ar/develop/c/augmented-images
2	
https://developers.google.com/ar/develop/c/augmented-images/arcoreimg
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Heritage Discourses in Europe.
Responding to Migration,
Mobility, and Cultural Identities
in the Twenty-First Century
Pamela Inder, PhD
Museum professional

Europe is no stranger to migration. For centuries,
Europeans have moved across the continent for work or
land or adventure, in search of political or religious freedom
- or simply to escape the law back ‘home’. Immigrants
have come to Europe from elsewhere, particularly to those
nations that colonised their home countries, usually in
the hope of a better life. However, in the last two decades
or so, inward migration has increased dramatically as
refugees have arrived from war-torn, impoverished or
unstable countries – Syria, Iraq and Afghanistan, Sudan,
Zimbabwe and the Democratic Republic of Congo and
many, many others. Governments, particularly those of
a right wing persuasion, and some of their citizens, have
viewed this influx with alarm and dubbed it the ‘refugee
crisis.’ The authors of this volume are – rightly – careful to
use parenthesis for the word ‘crisis’.
With a few notable exceptions, European countries
have not responded well to the influx of asylum
seekers, and xenophobia, anti-immigration rhetoric and
government-sanctioned inhumanity are rife. The authors
of this book are, however, concerned with those refugees
already settled in Europe and the issues they present
– around individual loss and disorientation, around

integration and acceptance, around what constitutes
cultural appropriation and around the need to appreciate
the vibrant cultural contribution that so many immigrants
make to their ‘host’ countries. The eight essays in this
short volume address some of these topics.
In ‘Narratives of Resilient Heritage and the “Capacity to
Aspire” during Displacement’ Anna Catalani describes how
the refugees she interviewed feel their heritage has to ‘die’
before being recreated and redefined as they settle into
their new lives and the ambivalent feelings this generates
– loss and longing for home as well as a desperate need
to ‘fit in’ to their new environment. She relies heavily on a
series of interviews with Syrians who have been resettled
in the UK. While her analysis is fair as far as it goes, it
might have been useful to give actual examples, and also
to analyse what ‘redefining’ and ‘recreating’ can mean. In
my home city of Leicester, for example, which has a large
population of migrants from the Indian sub-continent,
many of whom arrived in the 1970s, traditions and festivals
are celebrated with gusto – but in ways which visiting
relatives from India apparently find increasingly quaint
and old-fashioned. It would also have been interesting to
know more about those aspects of ICH which migrants
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are able to retain – food, religious observance, family
relationships – and the ways in which some refugees
attempt to introduce these to their European neighbours
with gifts and invitations. Having worked with the asylum
seeker/refugee community in Leicester for many years I
have been the recipient of numerous such offerings.
Alison Jeffers describes a haunting and powerful
theatrical performance at Manchester Museum which
formed part of Journeys Festival International 2017.
The refugee performers were in charge of the event and
chose to introduce the audience to various ideas about
persecution and torture, and also – through the person
of an angry Egyptian princess – to the concept of stolen
heritage, as well as to songs and stories from their various
cultures. The performance took place in the galleries
alongside artefacts from all over the globe – and at least
one performer chose to make her contribution alongside
a case full of origami birds, symbolising peace, from
Hiroshima, ignoring the life jacket chosen by the museum
staff as a symbol of refugee journeys.

The idea is that, wherever the pupils were born, wherever
their families come from, they are all now a part of their
schools’ history and, by extension, of the history of their
neighbourhood.
Cristina Clopot wrote about ‘Heritage Processes
following Relocation: The Russian Old Believers of
Romania’. The ‘Old Believers’ left Russia in the 17th
century because they disapproved of the modernisation
of the Russian Orthodox Church and wanted to continue
their traditional form of worship. They exhibited what she
calls ‘resistance identity’. Nonetheless over the course of
300 years things have changed in subtle ways, despite the
migrants’ best efforts to follow the old traditions.
Laia Colomer Solsona looks at ‘Doing Things/Things
Doing’, the meaningful items migrants carry with them
– a stone, a teapot, a picture – and the value they have
in the recreation of a sense of ‘home’. Finally, Amanda
Brandellero looks at ‘superdiversity’ in ‘Staging Musical

Alexandra Bounia wrote about ‘Museums, Activism,
and the “Ethics of Care”: Two Museum
Exhibitions on the Refugee “Crisis” in Greece in
2016,’ describing a pop-up poster exhibition in Athens,
and an exhibition of photographs in Thessaloniki. Both
concentrated on the Greek response to the refugees
in their midst; the posters depicted everyday items
individual Greeks had given to refugees, the photographs
documented the migrants’ journeys from the Greek
islands to the border and sought to elicit sympathy and
understanding from the local population.
While museum performances and exhibitions are
a fairly traditional response to immigration issues, the
approach to integration chosen by the ‘Heritage Schools
of Barcelona’ is anything but. Maria Feliu Torruella,
Paloma Gonzales Marcen and Clara Masriera Esquerra
describe how the ‘heritage schools’, founded in the early
20th century in what is now inner city Barcelona, are today
attended by large numbers of immigrant children. The
schools are mindful of their heritage, both architectural
and in the form of documents and childrens’ work from
the schools’ earliest days, and they encourage their
pupils – both primary and secondary – to learn about
it, discovering plaques commemorating the schools’
foundation, examining plans and comparing their own
work and school experience with that of earlier students.
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Heritage in Europe through Continuity and Change.’ In
many ways this is the most hopeful essay in the book,
examining how musicians from different traditions can
influence, inform and inspire each other, and how the
sounds they produce are of far greater importance than
the traditions of the various individual performers. Sophia
Labadi takes up the theme in the final essay or ‘Afterword’,
describing superdiversity as ‘The Way Forward’.
The chapters are meticulously referenced, and while
referencing is of course a Good Thing, in this case the
amount of reference material is almost overwhelming
– three and four pages of bibliography and notes for
essays few of which exceed ten pages. Out of 121 pages
of text, the notes, index, abstracts and author biographies
actually account for 31 of them. With such short sections,
I would question whether abstracts are strictly necessary,
especially as they are placed, rather curiously, at the
end of each chapter. I would also have preferred more
illustrations, though the quality of those included is not
particularly high - but that particular fault probably lies
with the publisher rather than the authors.
There is a great deal more that could be written –
both positive and negative – about policies and initiatives
which encourage recent immigrants and Europeans to
interact with and influence each other. It is to be hoped
that this short volume is the start of a much longer
conversation.
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Suitcase full of Dreams

10

2007

Project Report: the National ‘Human Living Treasures’ Programme of the Astra Museum, Sibiu, Romania
- Corneliu Ioan Bucur
Keywords: Living Human Treasures, Romania, Astra Museum, Sibiu

11

2007

2007: the Year of Jeju Folklore Project - Reviving the Cultural Heritage of Nature’s Paradise
- Han Minho
Keywords: Korea, Jeju

12

2007

Conference Report: Tangible-Intangible Cultural Heritage: a Sustainable Dichotomy? The 7th Annual Cambridge
Heritage Seminar
- Charlotte Andrews, Dacia Viejo-Rose, Britt Baillie & Benjamin Morris
Keywords: contended, argue, argues, cultural heritage, heritages, Charlotte Andrews & Dacia Viejo-Rose & Britt
Baillie & Benjamin Morris

13

2007

Symposium Report: Only in America? Ethnographic Archives, Communities of Origin and Intangible Cultural Heritage
- Martin Skrydstrup
Keywords: native american, colloquium, symposium, cultural heritage, heritages, Martin Skrydstrup

2007

Project Report: Born in Europe: an International Programme on Representing Migrant Experiences in European
Museums
- Udo Gößwald
Keywords: migrants, Europe, museums
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2008

The ‘First Voice’ in Heritage Conservation
- Amareswar Galla
Keywords: ‘First Voice’, conservation

2

2008

The Girinya Dance Theatre of the Tiv People of Nigeria: an Aesthetic Evaluation
- Jacob Manase Agaku
Keywords: N
 igeria, dance, Tiv, girinya

3

2008

Contextualising Intangible Cultural Heritage in Heritage Studies and Museology
- Marilena Alivizatou
Keywords: m
 useology, Law for the Protection of Cultural Property 1950, UNESCO, ‘anthropolisation’

4

2008

Cosmology: an Intangible Heritage Exhibition and Educational Programme at the Museum of Astronomy, Rio de
Janeiro
- Luiz Carlos Borges, Marilia Braz Botelho
Keywords: B
 razil, Rio de Janeiro, Brazilian Federal Museum of Astronomy (MAST), cosmology, myths of origin,
Gurani, Tukano

5

2008

Preserving Intangible Heritage in Japan: The Role of the Iemoto System
- Voltaire Garces Cang
Keywords: J apan, tea ceremony (Chad), iemoto system, Nogaku, Kabuki, Gujo Odori

6

2008

The Importance of Communities being able to Provide Venues for Folk Performances and the Effect: A Japanese
Case Study
- Kim Hyeonjeong
Keywords: J apan, Ishioka-bayashi, dance, music, ‘festivalism’, Taisuke-bayashi, hayashi

7

2008

Beyond the Dance: A look at Mbende (Jerusarema) Traditional Dance in Zimbabwe
- Jesmael Mataga
Keywords: Z
 imbabwe, dance, drumming, Mbende/Jerusarema, missionaries

8

2008

The Internet as a Tool for Communicating Life Stories: A New Challenge for ‘Memory Institutions’
- Laura Solanilla
Keywords: ICT, Internet, Life Stories, Storytelling, Memories, Museums, immigrants

9

2008

The Management of Knowledge of the Intangible Heritage in Connection with Traditional Craftmanship at the
Ethnographic Museum of the University of Oslo
- Tom G. Svensson
Keywords: N
 orway, Ethnographic Museum of the University of Oslo, basketry, pottery, Sámi, Hopi, collecting policy

10

2008

Fact, Fiction and Nostalgia: An Assessment of Heritage Interpretation at Living Museums
- Caroline Wilks, Catherine Kelly
Keywords: U
 K, nostalgia, authenticity, Blists Hill Victorian Town, Big Pit National Coal Museum, Wales

2008

Safeguarding Intangible Cultural Heritage in the Pacific: A Brief Report on Recent Progress at the Australian
Museum
- Vinod Daniel, Paul Monaghan & Leslie Christidis
Keywords: A
 ustralia, Pacific, Australian Heritage Museum, Intangible Progress; Myth or Reality

11

Title

162

Vol.

No.

Year

1

2009

Finding the ‘First Voice’ in rural England: The challenges of safeguarding intangible heritage in a national museum
- Rhianedd Smith
Keywords: E
 ngland, ‘First Voice’, Museum of English Rural Life, Reading, rural life

2009

Conceptualising intangible heritage in the Tropenmuseum, Amsterdam: The Layla and Majnun story as a case study
- Sadiah Boonstra
Keywords: N
 etherlands, Amsterdam, Tropenmuseum, Layla and Majnun, Vallioallah Torab, Ahmad Khalili, storytelling, Karagoz shadow theatre, Metin Ozlen

3

2009

Reading the intangible heritage in tangible Akan art
- Kwame Amoah Labi
Keywords: G
 hana, Akan,Onyame, spirit of the dead, adinkra symbols, Fante asafo, Akyeampoma, flags, brassware,
pottery, drums

4

2009

Let the objects speak: online museums and indigenous cultural heritage
- Saskia Vermeylen, Jeremy Pilcher
Keywords: C
 anada, Canadian museums, on-line museum

5

2009

Len Dong- spirit journeys in contemporary urban Vietnam
- Ngo Duc Thinh
Keywords: V
 ietnam, Len Dong, the Holy Mothers of the Four Palaces, Kinh people, religion, ritual

6

2009

Investigative research towards the designation of shamanic village rituals as ‘intangible cultural properties’ of the
Seoul Metropolitan Government
- Yang Jongsung
Keywords: K
 orea, Seoul, Korean shamanism, religion, Shamanic village ritual, Dong-gut, Gut, Aegissidang, Mount
Bonghwa Dodang, Bamseom Bugundang

7

2009

Safeguarding intangible heritage: five key obstacles facing museums of the North East of England
- Michelle L. Stefano
Keywords: E
 ngland, museology

8

2009

Seeking tangible benefits from linking culture, development and intellectual property
- Wend B. Wendland
Keywords: W
 IPO Creative Heritage Project, Maasai, Laikipia, Kenya, intellectual property (IP), digitisation

9

2009

Drawing-up a nation-wide inventory of intangible heritage in Portugal
- Paulo Ferreira da Costa
Keywords: P
 ortugal, inventory, Portuguese Heritage Law

2009

Investigating the Impact of World Heritage Site Tourism on the Intangible Heritage of a Community: Tsodilo Hills
World Heritage Site, Botswana
- Susan Keitumetse, Olivia Nthoi
Keywords: B
 otswana, tourism, Tsodilo Hills World Heritage Site

2009

The Role of Cultural and Heritage Education at Bakoni Malapa Open Air Museum: Demonstrations of Cultural
Practices and Craftwork Techniques
- Dan Musinguzi, Israel Kibirige
Keywords: S
 outh Africa, Bakoni Malapa Open Air Museum, Bakoni people, Limpopo Province, education

2

4

10

11
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1

2010

From Subject to Producer: Reframing the Indigenous Heritage through Cultural Documentation Training
- Guha Shankar
Keywords: K
 enya, intellectual property (IP), digitisation, WIPO, Maasai, Il Ngwesi

2

2010

Revitalisation of the Folk Epics of the Lower Yangtse Delta: an Example of China’s Intangible Cultural Heritage
- Anne E. McLaren
Keywords: C
 hina, Lower Yangtse Delta, song, wufolk epics, cultural revolution

3

2010

The links between safeguarding language and safeguarding musical heritage
- Catherine Grant
Keywords: l anguage, music, Bolivia, Torres Straits, Saami, DanceSite, Alice Springs, ca tru,Vietnam

2010

Fresco: Intangible Heritage as a Key to Unlocking the Links between the Conservation of Biological and Cultural
Diversity in Alamos
- Daan Hoekstra
Keywords: M
 exico, Alamos, fresco, lime, plant pigments, buildings

5

2010

Safeguarding traditional craftsmanship: a project demonstrating the revitalisation of intangible heritage in Murad
Khane, Kabul
- Thalia Kennedy
Keywords: A
 fghanistan, Murad Khane, Kabul, Turquoise Mountain, education, apprenticeship, jewellery, gem cutting,
pottery, woodwork

6

2010

Safeguarding Australian Heritage Trade Skills
- Deborah Tranter
Keywords: A
 ustralia, National Carriage Factory Project, Toowoomba, Cobb & Co Museum

7

2010

‘Operational Sequence Analysis’ applied to Pottery-making Techniques in Korea
- Park Song-Yong
Keywords: K
 orea, pottery, operational sequence analysis

4

5

Title

164

Vol.

No.

Year

Title

1

2011

Safeguarding the ‘Path of the Souls’: the Don Bosco Museum of Cultures
- Aivone Carvalho Brandão, Dulcília Silva
Keywords: B
 razil, religion, burials, human remains, ‘First Voice’, ‘path of the souls’, Don Bosco Museum

2

2011

Transmission of Texas-Mexican Conjunto Music in the 21st Century
- Daniel S. Margolies
Keywords: T
 exas, Mexico conjunto music, ensemble programmes, American regional music

3

2011

Collaborative Internet-mediated ICH Inventories
- Clara Bertrand Cabral
Keywords: U
 NESCO, inventory, Portugal, pottery, Nisa, Alentejo

4

2011

Traditional Crafts as a New Attraction for Cultural Tourism
- Goranka Horjan
Keywords: c raftspeople, traditional crafts, cultural tourism, crossborder cooperation, sustainable development,
partner networks

5

2011

Safeguarding Intangible Heritage in South Africa: A Critique of the Draft National Policy on Living Heritage
- Thabo Manetsi
Keywords: S
 outh Africa, living heritage, Safeguarding, Policy, indigenous knowledge systems, Apartheid, democracy

6

2011

‘Quaker Sweat’ as Intangible Heritage
- Benjamin Gratham Aldred
Keywords: r eligion, syncretism, education, ritual, sweat lodge, Lakota, Religious Society of Friends(Quakers),
Wampanoag, Native American, James Arthur Ray

7

2011

Tanedori of Taketomi Island: Intergenerational Transmission of Intangible Heritage
- Goya Junko
Keywords: J apan, Taketomi Island, performing arts, school, education, tanedori, ritual

8

2011

Heritage and Creative Enterprise
- Ananya Bhattacharya
Keywords: India, Bengal, performing arts, tourism, craftwork
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2012

The Ritual of Boat Incineration on the Island of Vis, Croatia: An Interpretation
- Joško Božanić, Eni Buljubašić
Keywords: C
 roatia, boats, incineration ritual, Komiža, St. Nicholas, Vis, maritime culture, anthropomorphic
conceptualisation, semiotics

2012

Asian Indian Celebrations of Ethnicity: Perspectives from the Mid-western United States
- M. Gail Hickey
Keywords: A
 sian Indian, migration, diaspora, traditions, gender, oral history, qualitative research, Mid-western
United States, immigrant, acculturation, cultural maintenance, feminism

2012

The System of Sponsorship for Processional Images and the Traditions Associated with them in Cabiao, Nueva Ecija,
the Philippines
- Romeo B. Galang, Jr.
Keywords: T
 he Philippines, religious images, traditions, processions, élite, santo sponsorship, festivals, Holy Week,
chants, colonial art, Cabiao

4

2012

The Catalan Fishermen’s Traditional Knowledge of Climate and the Weather: a Distinctive Way of Relating to Nature
- Eliseu Carbonell
Keywords: C
 atalonia, traditional fishing, Catalan, artisanal fishermen, maritime ethnology, climate change,
communalism, weather conditions, climate lore, coastal environment, environmental colonialism,
meteorology, ethno-climatology, Arenys

5

2012

Women’s Dances from the Javanese Court
- Michi Tomioka
Keywords: Indonesia, Java, ritual, court, dance, revival, srimpi, bedhaya, Surakarta

2012

Contemporary Falconry in Altai-Kazakh in Western Mongolia
- Takuya Soma
Keywords: M
 ongolia, Altai Mountains, animal-herding economy, Bayan-Ölgii, ecology, golden eagle, transhumance,
human-animal interaction, Sagsai, Mongolia

7

2012

The Documentation of Endangered Altaic Languages and the Creation of a Digital Archive to Safeguard Linguistic
Diversity
- Choi Woonho, Yu Hyun-Jo & Kim Juwon
Keywords: A
 ltaic languages, endangered languages, documentation, documentary linguistics, Manchu-Tungusic,
Mongolic, Turkic, linguistic diversity

8

2012

Exhibiting Arirang
- Lee Kunwook (Vanya)
Keywords: K
 orea, Arirang, folk song, Korea, personal stories, Arirang exhibition, audio visual resources, ethnicity

1
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2013

Putting Intangible in its Place(s): Proposals for Policy and Practice
- Ned Kaufman
Keywords: s toryscape, urban folklore, National Register of Historic Places, U.S., Canada, Mexico, Argentina, Colombia,
Buenos Aires, Bogotá, New York, ‘third places’, mental maps, process democracy, UNESCO, ICOMOS

2

2013

Losing our Masks: Traditional Masquerade and Changing Constructs of Barbadian Identity
- Marcia Burrowes
Keywords: B
 arbados, masks, slavery, African-Barbadian, masquerade, Aunt/Mother Sally, Shaggy Bear, Bank Holiday
Bear, Mr. Harding, Stilt man, Donkey Belly Man, dried banana leaves, Barbados Landship, Bum Bum/
Bumbulum/Tuk band, Banja, Kadooment Day, Crop Over, Caribbean identity, CARIFESTA, Marcus Garvey

3

2013

Ethnological Values and Opportunities for Establishing a Heritage Policy around Tuna-trapping in Andalusia (Spain)
- David Florido-Corral
Keywords: S
 pain, Andalusia, Straits of Gibraltar, tuna fishing nets, tuna-trapping, ‘heritagisation’

2013

Challenges Surrounding the Survival of Nishijin Silk Weaving in Kyoto, Japan
- Moon Okpyo
Keywords: J apan, silk-weaving, looms, authenticity, life style changes, Kyoto, kimono, cottage industry, Nishijin,
Nishijin-ori

2013

Air Today, Gone Tomorrow: the Haar of Scotland and Local Atmospheres as Heritage ‘Sites’
- Benjamin Morris
Keywords: S
 cotland, haar, fog, mist, micro-climate, cultural climatology, atmosphere, climate change, intangible
heritage, heritage landscape, environmental studies, Edinburgh

2013

The Intangible Cultural Heritage of Wales: A Need for Safeguarding?
- David Howell
Keywords: W
 ales, Mari Lwyd, Christmas, Eisteddfod Genedlaethol Cymru (EGC), or the National Eisteddfod of Wales,
Super Furry Animals (SFA), competition, language festival, step-dancing

2013

Barbadian Biocultural Heritage: An Analysis of the Flying Fish
- Janice Cumberbatch, Catrina Hinds
Keywords: B
 arbados, flying fish, natural and cultural heritage, bio-cultural heritage, screeler, UNCLOS, fisheries’
dispute, climate change, traditional cuisine, Oistins

2013

‘Community’ as a landscape of Intangible Cultural Heritage: Basho-fu in Kijoka, a Japanese Example of a Traditional
Woven Textile and its Relationship with the Public
- Sumiko Sarashima
Keywords: J apan, Basho-fu, kimono, banana leaves, Den-San Law, Living National Treasures, Okinawa

2013

A Community Convention? An Analysis of Free Prior Informed Consent given under the 2003 Convention
- Britta Rudolff, Susanne Raymond
Keywords: ‘free, prior and informed consent’, community involvement, candidature files 2011, Intangible Cultural
Heritage Lists, tenth anniversary, grass-roots initiatives, human rights

2013

A Sense of Place: Re-purposing and Impacting Historical Research Evidence through Digital Heritage and
Interpretation Practice
- Ray Howell, Matt Chilcott
Keywords: W
 ales, digitisation, digital heritage & interpretation, historical research, destination management, sense
of place, authenticated content, cultural assets, digital identity, intellectual capital, Newport, South
Wales, Caerleon, King Arthur, tetrapylon, Roman, Second Life, Mabinogi, Raglan, Cwmbrân, virtual
museum

2013

The Role of Intellectual Property in Safeguarding Intangible Cultural Heritage in Museums
- Caroline Joelle Nwabueze
Keywords: S
 eoul International Conference on Museums and ICH, Intellectual Property Law (IP), patents, copyright,
collective marks, trademarks, Geographical Indications, unfair competition, TRIPS Agreement, TRIPS
Article 39
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2014

Sacred water: Rediscovering the Ancient Hydraulic System of Angkor and Traditional Knowledge of Water
Management and Engineering Systems
- Peou Hang
Keywords: C
 ambodia, Angkor, Khmer Empire, hydraulic system, sacred water, traditional knowledge, water
resource management, baray (reservoir), Neak Poan, rain ceremony

2014

Marshal Nezha ‘Transformed’: Techno Nezha in Taiwan
- Leo Yuan
Keywords: T
 aiwan, Marshal Nezha (哪吒), Techno Nezha (哪吒), Chinese folklore, Taiwan, Din Tao, Dragon Lord of the
Eastern Sea, Sinying Taizih Temple

2014

Excellence and Authenticity: ‘Living National(Human) Treasures’ in Japan and Korea
- Noriko Aikawa-Faure
Keywords: J apan, Living National Treasures, Korea, Living Human Treasures, authenticity, holder or bearer of folk
culture, folk cultural property

2014

The Value of Memory: Suakin’s Cultural Heritage - Significant for Whom?
- Shadia Taha
Keywords: S
 udan, Suakin, Red Sea Port, non-material heritage, legislation, community practices, narratives, stories,
memories, traditions, sea rituals, significance, boat-building, Khalwa, Burra Charter, ICOMOS Xi’an
Declaration

2014

ICHPEDIA, a Case Study in Community Engagemnet in the Safeguarding of ICH Online
- Soon Cheol Park
Keywords: K
 orea, Ichpedia, wiki-model, collective intelligence, interactivity,digital archives, digitisation, web-based
inventories, community participation

2014

A Network of Traditional Knowledge: the Intangible Heritage of Water Distribution in Bahrain
- Britta Rudolff, Muhammad alZekri
Keywords: B
 ahrain, customary irrigation law, ethics, knowledge bearers, cross-generational transmission,
sustainable water management, majlis, conflict resolution

2014

Bruegel and Burke Were Here! Examining the Criteria Implicit in the UNESCO Paradigm of Safeguarding ICH: The
First Decade
- Marc Jacobs
Keywords: N
 etherlands, unwritten criteria, tacit understanding, popular culture, elite culture, Europe, masterpieces,
Pieter Bruegel, Peter Burke, UNESCO, proverbs, games, painting, Representative List

2014

eNanda Online: Sharing Zulu Cultural Heritage on the Internet
- Sabine Marschall
Keywords: S
 outh Africa, eNanda, ‘heritagisation’, information and communication technology (ICT), Internet, isiZulu,
Zulu, community, Durban, transgenerational and inter-generational transmission of culture, mobile
phones, ICOMOS Ename Charter

2014

Altai Kazakh Falconry as ‘Heritage Tourism’: the Golden Eagle Festivals of Western Monoglia
- Takuya Soma and Battulga Sukhee
Keywords: M
 ongolia, Altai Mountains, Bayan Ölgii Aimag, Sum, cultural change, eagle hunting, falconry (hawking),
Kazakh, minority groups, transhumance, animal herding, ‘demonstration falconry’, Kolbala, traditional
art and knowledge (tak)

2014

E-Folklore and Cyber-communication among Emirati Youth
- El-Sayed el-Aswad
Keywords: U
 nited Arab Emirates, e-Folklore; Emirates folk tradition; online heritage; cybercommunication;
‘internetisation’; mobile phones; short message service (SMS)
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1

2015

Ghost of the forest: The Tangible and Intangible in natural and cultural heritage
- Marcel Robischon
Keywords: Intangible Natural Heritage, co-extinction of cultural and biological phenomena, conservation, artistic
inspiration, biodiversity, oral history, anthropogenic and naturogenic intangible natural heritage, World
Heritage

2

2015

Flowers for ‘Mama Mary’: Cultural Hegemony and Change in Argao’s Traditional Flores de Mayo
- Zona Hildegarde Saniel Amper
Keywords: T
 he Philippines, religious hegemony, Catholic rituals, Cebu, Flores de Mayo,children, Ijas de Maria

3

2015

A Decade Later: Looking at the Past while Sketching the Future of ICH through the Tripartite Digitisation Model
- Kasper Rodil, Matthias Rehm
Keywords: d
 igitisation, survey, Tripartite Digitisation Model, participatory actions, indigenous communities

4

2015

Disappearing Dialect: the Idu-Mishmi Language of Arunachal Pradesh (India)
- Rashmirekha Sarma
Keywords: India, Arunachal Pradesh, Idu-Mishmi indigenous group, oral tradition, language, globalisation,
education, Igu

5

2015

Food for the soul: Eternal Coexistence in the Mayan-Catholic traditions of Pomuch, Mexico
- Eva Leticia Brito Benítez, Heajoo Chung
Keywords: M
 exico, Maya, burial customs, Janal Pixan, syncretism, Pomuch

6

2015

Spirit of the Loom: The Conservation and Commodification of Surin’s Textile Cultural Heritage
- Ratchaneekorn Sae-Wang
Keywords: T
 hailand, silk, silk weaving, Surin textiles, cultural commodification, tourism, Baan Natang

7

2015

Common Histories, Constructed Identities: Intangible Cultural Heritage and the Rebranding of Serbia
- Željko Bjeljac, Aleksandra Terzić & Nevena Ćurčić
Keywords: S
 erbia, heritage, national identity, tourism, brand, feasts for patron-saints, St. George’s Day ritual, Balkan
region, Geographical Indication (GI), kolo, gusle, opanak, Krsna slava, slava, flute, Pirot kilims, patron
saints, Vuk’s Parliament, Zlakusa

8

2015

Indigenising Intangible Cultural Heritage: Comparison and Interpretation of the Concept of ICH in China
- Zhuang Liu
Keywords: C
 hina, language, interpretation; comparison

9

2015

An Integrated Methodology for the Conservation of Traditional Craftsmanship in Historic Buildings
- Özlem Karakul
Keywords: T
 urkey, master-apprentice relationships, historic buildings, conservation, living human treasures

2015

Why Local Governments Matter in Implementing the UNESCO 2003 Convention: the Case for ICCN
- Sumi Nam, Heekyung Choi
Keywords: K
 orea, Iraq, ICCN, local government, network, sustainable development, information, communication,
empowerment, festival, international, joint efforts

10

10
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2016

Zhao Mu: The Presence of the Past in the Meaning(s) of Space in Confucius’ Graveyard
- Zongjie Wu, Bailan Qin
Keywords: Spacial heritage, Cementary of Confucius, kinship ties, Kong clan, China, Authorised Heritage
Discourse(AHD), Oufu, Chicha, virtues of filial piety and loyalty, Zhao Mu, Kong Qinghe, Kong Shangren,
‘Dukes for Fulfilling the Sage’, Zongjie Wu & Bailan Qin

2016

Classical Horsemanship and the Dangers of the Emergent Intangible Cultural Heritage Authorised Discourse
- Sarah Sargent
Keywords: Authorised Heritage Discourse(AHD), classical horsemanship, Cadre Noir, Spanish riding school, implicit
criteria, emergent authorised ICH discourse, ICH inscription

2016

Sanctuary of the Spirits: Okwu-muo, Ori Oke and ‘Mammy Water’ in the Veneration of Sacred Natural Sites in
Southern Nigeria
- Temitope Israel Borokini
Keywords: Sacred trees, sacred groves, sacred mountains, sacred waters, Sacred natural Sites(SNS), dendrolatry,
tree worship, biodiversity conservation, traditional religion, Nigeria

2016

The Spirit of the Convention – Interlocking Principles and Ethics for Safeguarding Intangible Cultural Heritage
- Marc Jacobs
Keywords: Operational Directives, Intergovernmental Committee, Ethics, Prior and Informed Consent, Benefit
sharing, Sustainable development, Anthropology, Folklore studies, Cultural brokerage, PIC-ABS

2016

Mystical Music: Safeguarding Sufiana Mausiqi - a Vanishing Art Form of Kashmir
- Shabir Ahmad Mir
Keywords: Vanishing art forms, Sufi ensemble music, Sufiana Mausiqi, Maqamat, Sufiana Santoor, Sehtar, Saaz-eKashmir, gharanas, Hafiz Nagma, Wasul, Kashmir, India., occupied kashmir, baul songs, musicans,
artists, thumri

2016

‘All Hands on Deck’: the ‘Sailing’ Landships as unique Cultural Icons of Barbados
- Allison O. Ramsay
Keywords: Landships, Performance, Barbados, Traditional knowledge, Identity, Drills, Funerary traditions, Naval
manoeuvres, BLS Iron Duke, BLS Director, Barbados Landship Association, African cultural practices,
susu, plaiting the maypole, Caribbean culture, st. kitts, jamaica, could, peformance, jamaican

7

2016

Masquerade as Memory: Conflict as Heritage in Lavras do Abade, Brazil
- Diogo Menezes Costa
Keywords: Collective memory, Cultural memory, Historical archaeology, Environmental conflict, Economic disparity,
Political struggle, Mid-western Brazil, Gold mining, Water pollution, Festa do Divino Espírito Santo,
Cavalhadas, Mascarados or Curucucús, Remembering and forgetting, Meia Ponte, Lavras do Abade,
Pirenópolis, Brazil, cherished memories, conflicts, el compas, memories, town

8

2016

9

2016

The Name of the Game: Oware as Men’s Social Space from Caribbean Slavery to Post-Colonial Times
- Richard W. Stoffle, Mamadou A. Baro
Keywords: West Africa, Caribbean, Barbados, Creole Social Space, Oware (Warri) Game, Male Agency, Slavery,
Herskovits

2016

Hot Stones and Cool Digitals: Sustainable Contact Zones for Intangible Cultural Heritage in Finland
- Samir Bhowmik, Lily Díaz
Keywords: Community participation, ‘Contact zone’, Archives, Digitisation, Digital technology, Energy consumption,
Finland, Helsinki, Espoo, Gallen-Kallela Museum, Hakaniemi MarketSquare, relics, museum, artefact,
artifacts, projects

2016

Chuskor: Traditional Water Mills of the Dirang Monpas of Arunachal Pradesh
- Rashmirekha Sarma
Keywords: Dirang Monpa, Water mill, Indigenous knowledge, Arunachal Pradesh, West Kameng, India, chuskor,
Small hydro-power [SHP] systems, traditional, mill

2016

The Fiesta of the Patios: Intangible Cultural Heritage and Tourism in Cordoba, Spain
- Tomás López-Guzmán, Francisco Gonzalez Santa Cruz
Keywords: Heritage Tourism, Motivation, Satisfaction, Tourist, Economic Development, Spain, Cordoba, Fiesta of the
Patios, vacationers, cultural heritage, tourist, cordoba, heritages

1
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5

6

11

Ụzọ mma: Pathway to Intangible Cultural Heritage in Otobo Ugwu Dunoka Lejja, South-eastern Nigeria

10

11

12

- Christian Chukwuma Opata, Apex Anselm Apeh
Keywords: Nigeria, Igboland, Iron smelting, Otobo Ugwu Dunoka Lejja, Okiti Akpurigedege Oshimiri, Omabe, Adada,
Oshuru, Ofo, Mask, Masquerade, Kola nut
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2017

Inhabiting a Language: Linguistic Interactions as a Living Repository for Intangible Cultural Heritage
- Olga Bialostocka
Keywords: language, vernacular, inventory, living heritage, sustainabledevelopment, social constructionism,
Bourdieu’s theory ofpractice, habitus

2017

‘Super-diversity’ and the Changing Face of Intangible Cultural Heritage: the Case of West-Kruiskade, Rotterdam
- Albert van der Zeijden
Keywords: T
 he Netherlands, super-diversity, multiculturalism, migration, urban development, the West-Kruiskade,
Alliance West-Kruiskade, National Inventory of Intangible Cultural Heritage inthe Netherlands,
Rotterdam, Diwali, Keti Koti, Chinese NewYear, ‘Black Pete’, Shared Past Shared Future

2017

Intangible Cultural Heritage and Soft Power – Exploring the Relationship
- Hanna Schreiber
Keywords: ‘soft power’, European Union, UNESCO, Authorised HeritageDiscourse, Intangible Heritage Discourse,
China, United States, United Kingdom, Poland

4

2017

Crafting Collaboration: Conflict Resolution and Community Engagement in the Hangzhou Arts and Crafts Museum
Cluster
- Yi Fu, Sangkyun Kim & Ruohan Mao
Keywords: c raftsmanship, craftspeople and museums, communityparticipation, Hangzhou, ACMC, China

5

2017

Lefkara Lace: Educational Approaches to ICH in Cyprus
- Maria Ktori
Keywords: L
 efkara embroidery, Lefkaritika, Cyprus, educationalprogrammes

2017

Copyright and Data Authenticity in the Digital Preservation of Heritage: The Case of OAPI States
- Caroline Joelle Nwabueze
Keywords: d
 igitisation, digital copyright, tradition bearers, traditionalrights holders, ‘moral rights’, governance,
BerneConvention, codes of conduct, customary laws, intellectualproperty, OAPI States

2017

Inventorying Intangible Cultural Heritage on the Web: A Life-cycle Approach
- Maria Teresa Artese, Isabella Gagliardi
Keywords: m
 ultimedia ICH database, innovative tools, ICH datastructure, visualisation, searching and browsing of
data, AESS, Cremona Luthiery, Lombardy region

2017

Liquid Gold: Berber Women and the Argan Oil Co-operatives in Morocco
- Patricia Huang
Keywords: M
 orocco, argan oil, Berber women, co-operatives, handmill, millstones, azrg, empowerment, Ajddigue,
Amal, Tighanimine

2017

Intangible Cultural Heritage in Times of ‘Superdiversity’: Exploring Ways of Transformation
- Jorijn Neyrinck
Keywords: c ultural diversity, super-diversity, cultural policy, culturalmediation, cultural brokerage, Representative
List, sustainabledevelopment, communities, commons, transformation, multiculturalism, inventorying

2017

Flooded Lands, Forgotten Voices: Safeguarding the Indigenous Languages and Intangible Heritage of the Nubian
Nile valley
- Kirsty Rowan
Keywords: S
 udan, Egypt, dams, UNESCO, Nubian Campaign, dambuilding, toponyms, Nubia, Nubian languages, Nile
Valley, Aswan High Dam, Abu Simbel, Nubian Languages andCulture Project, Nubian Culture and
Tourism Festival, Nubian Ethnological Survey

2017

A Perspective on Systems Design in the Digitisation of Intangible Cultural Heritage
- Kasper Rodil
Keywords: d
 igitisation of ICH, Participatory Design, digital learningapplications, virtual heritage, indigenous groups,
southernAfrica, Namibia, relics, artefact, artifacts, design, priceless artefacts
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2018

Museums and Safeguarding Intangible Cultural Heritage - Facilitating Participation and Strengthening their Function
in Society
- Janet Blake
Keywords: global heritage, local heritage, bearer communities, community participation, museums and ICH, 2015
Recommendation concerning the Protection and Promotion of Museums and Collections

2

2018

‘Grandfather Tree’: Ute Horror at the Killing of a Heritage Tree
- Richard Stoffle, Alden Naranjo, Chris Sittler, Kelly Slivka
Keywords: Ute Indian Culture, ‘Living Grandfather Tree’, settler colonialism, Colorado Native Americans, Delta County
Historical Society, environmental heritage communication, epistemological divide, Delta, Colorado

3

2018

Deities in a Changing Igbo Society: Ndi Nsukka, 1960-2016
- Okonkwo C. Eze
Keywords: Ndi Nsukka, Igbo, deities, Eze Chitoke, Chukwu, Adoro, Ube, ikpo mma, arusi, African Traditional
Religion, Nigeria

4

2018

Contemporising Custom: the re-imagining of the Mari Lwyd - David R. Howell
Keywords: Mari Lwyd, Wales, devolution, revivals, artificiality, Trac, pwnco

2018

Panaad and the Paril: Traditional Systems of Soil and Water Conservation in Cebu, the Philippines
- Zona H. Amper, Ian Dale Rios, Vincent Ace Caumeran, Ruel Rigor, Teresita Cleopolada Sarile
Keywords: agricultural heritage, cultural landscapes, upland terrace farming, ritual practices, soil conservation,
water conservation, paril, datag, barangay, Argao, Cebu, the Philippines, dairy farming, farm, farms,
agricultural, lands

2018

Shared Stories: Narratives Linking the Tangible and Intangible in Museums
- Joris van Eijnatten, Marije de Nood
Keywords: Netherlands, Utrecht, narratives, memories, art objects, religion, digital technology, muse-um collecting
policies, Museum Catharijneconvent, Pilgrims, Women in the Spotlight, ‘I Care!’ Charity down the ages,
Francis, participatory projects, cybermuseology, ‘experience experts’

2018

In Search of Honour: Eya Ebule as a Legacy of Igbo resistance and food security from World War 2
- Christian Chukwuma Opata, Apex A Apeh
Keywords: garri traders, World War II, Igbo, yam farms, Eya Ebule, women farmers, cassava production, politics of
labour recruitment, colonial resistance, Lejja, Nigeria

8

2018

Puha Po to Kavaicuwac: a Southern Paiute Pilgrimage in Southern Utah
- Kathleen Van Vlack
Keywords: Southern Paiute, pilgrimage, cultural landscapes, Native Americans, Kavaicuwac, Kaibab, puha, puha po,
puhahivat, puha’gant, American Indian Sacred Site, heritage trail, Utah

9

2018

Why is she naked? An Iterative Refinement of the Digitisation of ICH with the OvaHimba Tribe in Namibia
- Kasper Rodil, Heike Winschiers-Theophilus
Keywords: digitisation, OvaHimba, Namibia, Tripartite Digitisation Model, body ornaments, communties, indigenous,
indigenous peoples

2018

Sokcho Saja Noreum: Transition and Transmission of a North Korean Community’s Intangible Cultural Heritage
- Eun Sok Bae, Yoon Ok Park
Keywords: cultural archetype, diaspora, Saja Noreum, identity, Bukcheong, Sokcho, Abai Village, lion dance,
collective memories, living human treasures, human rights, North Korea, South Korea, Korean war

11

2018

ICH and ‘Frugal Innovation’: A Contribution to Development through the Framework of the 2003 Convention
- Julio Sa Rego, Ariane Agnes Corradi
Keywords: frugal innovation, jugaad innovation, sustainable development, indigenous knowledge, Mitticool,
traditional fire management, Two Tool Kits, Traditional Owners, WALFA project

12

2018

An Analysis of Educational Designs in Intangible Cultural Heritage Programmes: the Case of Spain
- Olaia Fontal Merillas, Marta Martinez Rodriguez
Keywords: heritage education, Spanish Heritage Education Observatory (SHEO), evaluation of educational
programmes, ‘heritagisation’, Spain

13

2018

Tide and Time: Korean Fishermen’s Traditional Knowledge of Multtae in Gomso Bay
- Sook-Jeong Jo
Keywords: marine environment, tide, time, multtae, multtae life, sari, jogeum, ethnoscience, Korean fishermen,
Gomso Bay, Wangpo, West Sea, Korea
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2019

Living site, living values: The Matendera festival as practice in community conservation and presentation
- Njabulo Chipangura, Robert T. Nyamushosho, Takudzwa B. Pasipanodya
Keywords: V
 ahera, archaeological ethnography, Shona, Matendera, conservation, heritage interpretation and
presentation, museums, festivals, staged authenticity, Buhera, NMMZ, Zimbabwe

2019

Wangkarra : communication and the verbal arts of Australia’s Western Desert
- Inge Kral, Jennifer Green, Elizabeth Marrkilyi Ellis
Keywords: E
 ndangered language, language, living heritage, verbal arts, transmission, respect registers, sand
stories, avoidance and respect relationships, Indigenous Australia, Western Desert, Ngaanyatjarra people

2019

Aligning tradition and creativity: preserving pansori in South Korea
- Anna Yates-Lu
Keywords: p
 ansori, wanchang, South Korea, ICP legislation, Heungboga, Bak Rokju, Bak Songhui, weonhyeong
(original form), jeonhyeong (exemplary form)

2019

Intangible heritage in the United States: a history of separate initiatives
- William Chapman, MS DPhil
Keywords: U
 NESCO, Library of Congress, Smithsonian Institution, Folklife, Global Sound Collection, blues, jazz,
National Heritage Fellowship, National Park Service, tribal preservation, Interior Department, Pacific
Islands

2019

Safeguarding memory as intangible heritage: experiences and stories of life on Hong Kong’s social housing estates
- Jonathan Paquette, Di Wang
Keywords: H
 ong Kong, popular intangible cultural heritage (PICH), ethics, public housing, social practices,
migration, ‘narrativisation’, Shek Kip Mei fire

2019

Dovetailing: safeguarding traditional craftsmanship using virtual reality
- Ingeborg Goll Rossau, Milo Marsfeldt Skovfoged, Jedrzej Jacek Czapla, Miroslav Kalinov Sokolov, Kasper Rodil
Keywords: c raftsmanship, virtual reality, digitisation, joinery, dovetailing, Information Computer Technology (ICT),
TDM, carpentry, Håndværkerhuset

2019

Beyond the intangible/tangible binary: an analysis of historic built environments in Valencia, Spain
- Juan A. García-Esparza
Keywords: r ural heritage, heritage science, historic centres, abandoned landscapes, Spain, Valencia, Basque
country, Catalonia, Spanish heritage law

2019

Cross-cultural understanding of Chinese traditional puppetry: Integrating digital technology to enhance audience
engagement
- Shichao Zhao, David Kirk, Simon Bowen, Peter Wright
Keywords: C
 hinese puppetry, cross-cultural understanding, digital cultural heritage, digital technology, valuesensitive design, Human Computer Interaction (HCI), thematic analysis (TA)

2019

Gastronomic heritage elements at UNESCO: Problems, reflections on and interpretations of a new heritage category
- Marco Romagnoli
Keywords: g
 astronomy, gastronomic heritage, patrimonialisation, heritage construction, UNESCO, food
heritagisation, social practices

2019

(Co-)curating the rural traditions and material culture of villages: A case study in Wanju, Korea
- Seong-mi Jeong
Keywords: m
 aterial culture, cultural resources, ontological analysis, community curatorship, Korean rural villages,
Wanju, gotgamkal, on-dol heating system, jak-du, yogang, 1945 liberation

2019

Christmas cribs: Traditions of szopka art and craft in Cracow
- Samanta Kowalska
Keywords: K
 raków / Cracow, nativity scene (szopka), travelling nativity plays (jasełka), crib, Christmas traditions,
Christmas crib competition, Wawel dragon, ‘living books’, sustainable development, Poland
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2020

Living Universe or GeoFacts: stone arches in Utah National Parks - epistemological divides in heritage
environmental communication
- Richard W. Stoffle, Christopher Sittler, Kathleen Van Vlack, Evelyn Pickering, Heather H. Lim
Keywords: heritage environmental communication, living universe, stone arches as GeoFacts, Native Americans –
Paiute, Ute, Hopi, Zuni, Navajo, National Parks – Arches, Canyonlands, Utah, sacred sites, space travel,
puha’gant, knowledge and practices concerning nature and the universe (ICH Domain)

2020

Reconstructing the past: When intangible heritage meets scientific practice
- Klaus Staubermann
Keywords: historic reconstructions, material culture, tacit knowledge, gestural knowledge, scientific practices,
history of science and technology, science museums, Karl Friedrich Zöllner, astro-photometer

2020

The ‘Aceh Method’: archiving the endangered languages of vernacular architecture
- Julie Nichols, Kyra Wood, Darren Fong, Susan Avey, Cut Dewi, Pudentia MPSS
Keywords: Aceh Method, vernacular architecture, collaborative archive, multi-modal, digital recording, VERNADOC,
endangered architectural languages, pusaka, Aceh, Bali, Lambunot village, Pinggan village, Indonesia

2020

At the interface between living heritage and museum practice: dialogical encounters and the making of a ‘third
space’ in safeguarding heritage
- Jorijn Neyrinck, Eveline Seghers, Evdokia Tsakiridis
Keywords: museums, learning networks, safeguarding measures, museum functions, barriers and ways forward,
sustainable development, ‘third space’, Intangible Cultural Heritage and Museums Project (IMP),
UNESCO, NEMO, ICOM, ICH NGO Forum

2020

Duni zuz ‘utilnilh, ‘tanning moose-hide’: Weaving Dakelh (Indigenous) intangible cultural heritage transmission with
academia
- Agnieszka Pawlowska-Mainville, Yvonne Pierreroy
Keywords: Dakelh/Carrier, Indigenous people, traditional practices, tanning moose-hide, Nak’azdli Whuten and
Tl’azt’en Nations, uda’ dene khuna, decolonising and ‘indigenising’ academia, embodied pedagogy,
Canada

2020

Ofo: the tangible and intangible heritage of the Igbo of South-eastern Nigeria
- Nnamdi C. Ajaebili, Okonkwo C. Eze, Paul U. Omeje
Keywords: ofo, ofo-na-ogu, truth, justice, purity, authority, spiritual and mundane dimensions, Igbo of South-eastern
Nigeria, detarium elastica, odu-atu, Ala, Christianity, colonialism, social practices, rituals and festive
events (ICH domain)

2020

Contemporary camareros: santos sponsorship in the Philippines today
- Jose Antonio Lorenzo L. Tamayo
Keywords: santo, camarero, religious images, anitos or likha, santo or poon, system of sponsorship, colonisation,
ecclesiastical arts, Christianity, the Philippines, Spanish colonialism, social practices, rituals and festive
events (ICH domain), traditional craftsmanship (ICH domain), social media, Facebook

2020

Remembering traditional craftsmanship: conserving a heritage of woodworking in Rize, Turkey
- Gül Aktürk
Keywords: rural heritage, woodworking, carpentry, wooden buildings, göz-dolma, the Eastern Black Sea region,
Fındıklı, Rize, Turkey, forestry, oral history, collective memory, shared knowledge, vernacular heritage,
traditional craftsmanship (ICH Domain)

2020

The safeguarding of intangible cultural heritage in Brunei Darussalam: A case study
- Rui Oliveira Lopes
Keywords: Borneo, Brunei Darussalam, safeguarding, traditional knowledge, Malay, customary law, Melayu Islam
Beraja, the Brunei Ministry of Culture, Youth and Sports (MCYS)

2020

Re/constructing collective memory: coal-mining Heritage Museums in Sawahlunto, Indonesia
- Delmira Syafrini, Muhamad Fadhil Nurdin, Yogi Suprayogi Sugandi, Alfan Miko
Keywords: coal-mining, heritage museums, Goedang Ransoem Museum, Hole Mine Site Museum Mbah Soero,
Sawahlunto Railway Museum, coal transportation, miners’ kitchen, ‘people in chain’, collective memory,
identity of local communities, Sawahlunto, World Heritage sites, Indonesia

2020

The academics of Intangible Cultural Heritage - knowledge map analysis based on CiteSpace (2003-2019)
- Yulong Chen, Ke Xue, Megan Dai
Keywords: CiteSpace, Web of Science, cross-cultural communication, vertical inheritance, knowledge maps, hot
topic
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2021

Research flows and results of studies on intangible cultural heritage: A network analysis of articles in related
international journals, 2002–2020
- Oh Jung-shim
Keywords: r esearch trend, main research topics, knowledge system, academic system, keyword network analysis,
knowledge map, big data analysis, big data mining

2021

Safeguarding intangible cultural heritage through formal education in Flanders: A critical analysis of the
implementation of the 2003 UNESCO Convention
- Joris Van Doorsselaere
Keywords: s afeguarding, 2003 UNESCO Convention, Overall Results Framework, formal education, curriculum,
learning outcomes, Operational Directives, implementation, primary and secondary education

3

2021

Intangible cultural heritage and societal gender structures: An interview study focusing on changes in gender roles
and gender restrictions in Japanese float festivals
- Helga Janse
Keywords: g
 ender, heritage, tradition, change, festival, gender roles, gender restrictions

4

2021

A woman can become a ‘MAN’: Rituals and gender equality among the Nsukka Igbo of South-eastern Nigeria
- Christian Chukwuma Opata, Apex Apeh, Chidi Mike Amaechi, Hillary Oguejiofor Eze
Keywords: r ituals, gender equality, incarnate beings, Igbo, Nigeria

5

2021

The status of women weavers as heritage bearers: Accounts of social transformation and empowerment in the
province of Canchis, Cuzco, Peru
- Giulia Avanza
Keywords: c rafts, craftsmanship, weaving, women, social inequality, empowerment, Andes, Peru, cultural
expression, creative legacy, traditional ecological knowledge, resilience

6

2021

Safeguarding ritual practices in the limestone cave areas along the Swahili coast of the Indian Ocean in Tanzania
- Maximilian Felix Chami
Keywords: l imestone caves, ritual practices, safeguarding, intangible cultural heritage, local communities

2021

The conservation and management of intangible cultural qualities as the fragments of the spirit of place: The case of
the Istanbul Land Walls
- Figen Kıvılcım Çorakbaş
Keywords: c ultural heritage, intangible cultural qualities, World Heritage Site, the Istanbul land walls, cultural
landscape, site management

2021

An approach to enhancing contemporary handmade products with historic narratives
- Nikolaos Partarakis
Keywords: t raditional crafts, contemporary craft products, semantic knowledge representation, augmented reality,
narratives, storytelling
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2021.03

The joint publication partnership is made among NFMK-ICOM-ICOM Korea

2020.02~12

 emorandum of Understanding agreement among NFMK-ICOM-ICOM Korea
M
Revision on the IJIH Publication Policy

2019.09

 three-party conference is held in Kyoto, Japan among NFMK-ICOM-ICOM Korea for
A
their collaboration

2006.05

 he first issue of the IJIH is published
T
Commemoration of its first publication at UNESCO in Paris, France

2005.12

 he IJIH is officially supported by ICOM for its first publication
T
Publication committee of the IJIH reports to the 108th ICOM governing board

2005.07~10

 rganization of the IJIH publication committee by the National Folk Museum of Korea
O
and ICOM Korea

2005.06

Agenda on the IJIH publication is introduced by the 107th ICOM governing board

2004.12	
Publication plan for the International Journal of Intangible Heritage is addressed to
UNESCO in Paris, France
2004.10

ICOM Korea holds the ICOM 2004 Seoul: “Museums and intangible heritage”
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