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Foreword

Foreword

Congratulations to all on the 17th volume of the International Journal of Intangible Heritage. We all are
heartily aware that Intangible Cultural Heritage is something we must safeguard and transmit to the
generations to come. As the leading platform to better understand, research, exchange and communicate ICH
around the world, the IJIH remains active in its mission of promoting relevant discussions on issues around
ICH. It is proud to see the academic achievements so far being indexed by A&HCI, SCOPUS, MLAIB, BAS and
KCI.
For this issue, 35 papers were submitted from 17 countries. Fourteen papers were carefully selected,
refereed and edited through three rounds of peer review, in accordance with the standards set in conjunction
with ICOM last year. Although the process required considerable time and more effort than ever before, the
expertise and fairness we pursue will resource and nourish progress in this regard, I believe.
This volume presents various novel themes and topics. To mention a few examples, ‘Our Culture is Dying’:
Safeguarding versus representation in the implementation of the UNESCO ICH Convention pays attention to the
tendency to represent cultural elements to outside audiences for identity, pride or money-making reasons,
rather than for safeguarding them. Also, The other side of the coin: Towards a narrative analysis of Dogri folk
tales illustrates the contextual structure and cohesive formation of the Dogri folk tales through field research.
Lastly, I appreciate all the authors and contributors who have submitted their valuable research outcomes
no matter whether they are published or not. I would like to thank the Editor-in-Chief, Dr. Roslyn Russell and
the Editorial Committee for paving this wonderful journey. Unconditional support from our external peer
reviewers, meticulous copy editing by Danielle N. Carter, and finally, our colleagues at the National Folk
Museum of Korea – thank you very much for all your hard work and diligence.

Kim Jong-dae
Director General
National Folk Museum of Korea
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This 17th volume of the International Journal of Intangible Heritage includes a wide range of articles on
aspects of intangible cultural heritage that are organised under a number of subject headings: discussions of
aspects of the Convention for the Safeguarding of Intangible Cultural Heritage; folklore and mythology;
festivals; museology; intangible cultural heritage and places; and craft. This volume also carries a special
contribution by Michelle L. Stefano on the role of intangible cultural heritage in the discourse around and
development of the new ICOM definition of a museum.
The ways in which the ICH Convention has been deployed in education and in safeguarding tradition are
considered in two articles. The first is a comprehensive literature review by Angela M. Labrador, ‘Integrating ICH
and education: A review of converging theories and methods’. While the Convention’s Operational Directives
enumerate a number of educational policies that countries may implement, the highly contextual nature of ICH and
the complex politics of developing national curricula mean there is no overarching solution for integrating ICH in
education. The article surveys academic journals and ‘grey literature’ to document what has been accomplished to
date in the area of education, and what new opportunities have emerged. It outlines four converging trends:
understanding intergenerational transmission as a form of education; promoting culturally responsive pedagogies;
linking ICH safeguarding to the 2030 Sustainable Development Goals; and shifting away from didactically teaching
about heritage to teaching through heritage. This convergence offers benefits to practitioners both in the fields of
ICH and education as well as to policymakers. The article also identifies research gaps and suggests additional
research questions for future consideration by educators and heritage professionals.
The second article under the ICH heading, ‘Our Culture is dying: Safeguarding versus representation in the
implementation of the UNESCO ICH Convention’ by Lisa Gilman, interrogates the belief that there is some
benefit ‘to humanity’ for communities to continue to practise, or ‘safeguard’, their valued cultural forms.
Implementation of the Convention often requires selecting ‘representative’ elements to display to outside
audiences, sometimes for financial gain. Missing from both the Convention’s discourse and many
implementation plans is the recognition that what a community might most hope to safeguard may differ from
what they would choose to share with others as representing their culture. Using examples from Malawi,
Gilman argues that the Convention’s combined goals of representation and safeguarding may be too ambitious,
and asserts that the Convention has been less effective as a tool for cultural conservation than for creating
opportunities for cultural groups to display their cultural phenomena to outside audiences, whether for
reasons of identity, pride, diversity or moneymaking. An explicit recognition that implementation is often more
about representing rather than safeguarding could create greater clarity and produce more deliberate,
effective and ethical outcomes.

Folklore and mythology are key elements of intangible cultural heritage. The three articles grouped here
interrogate their subjects through a range of scholarly lenses: narrative analysis; cross-cultural comparative
study; and ethnography.
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‘The other side of the coin: Towards a narrative analysis of Dogri folk tales’ by Devika Sharma and Amitabh
Vikram Dwivedi explores the cohesive units that help in the formation of narrative context, thereby making
them compelling and worth reading or listening to. Folk narratives consist of inclusive information that builds
up the social identity of a community. Cultural knowledge and community wisdom of native speakers play an
important role in the decoding and meaning-making process. The study analyses extracts collected from Dogri
folk tales of India to inquire about the cohesive formation at sentence and discourse level. The findings of this
analysis illustrate the active use of cohesive binders in Dogri tales, and how the mechanisms work in varied
forms to build a lucid discourse. This case study of regional tales can help to popularise the culture of
vulnerable societies and share the Indigenous wisdom embedded in their folk tales globally.
Two scholars from Korea and Peru, Park Ho-Jin and Rodolfo Sánchez Garrafa, examine the similarities and
differences between the origin myths of the sun and moon in their respective cultures in ‘The Origin Myth of Sun
and Moon in the Andean and Korean Traditions’. Korea and Peru have in common the rope motif in their cultural
traditions of the creation of the sun and moon, a familiar trope in folklore studies. Based on Lévi-Strauss’s
theory of mythemes, the authors analyse the Korean story, ‘The Brother and Sister who Became Sun and
Moon’ and the Andean ‘Wakon and the Willkas’, in terms of five mythemic aspects: the revelation of a
primordial time; the single mother and her journey; the twins or siblings; the trickster, predator or victimiser;
and the cosmic rope and the transit between upper and lower worlds. A common mythological structure can be
identified in both traditions, in spite of their apparent differences. When the myths employ the rope in a similar
way, it hardly seems cross cultural but uniquely culture specific. When it comes to this similarity, however,
their relationship or influence will require explication in further comprehensive studies.
‘We paint stories we heard from our ancestors: Intangible heritage of the Pardhan Gonds of Central India’ by
Shivangi Pareek, analyses artworks made by ‘Adivasi’ or ‘Indigenous’ artists from India. The Gonds are one of
the largest Adivasi groups in India, and in precolonial times, the Pardhan Gonds of central India served as
itinerant bards and genealogists for their patrons among the Gond communities. The Pardhan Gonds now paint
their oral songs and stories, and these painted artworks are increasingly in demand across diverse audiences
in local and global art circles. This article considers oral stories, songs and decorative wall art patterns as
longer histories in which contemporary Gond visual art is situated, and proposes that these visual and oral
expressions speak of proximate relations with the natural environment and are imbued with emotions of
reverence and devotion towards the natural world.

Festivals – or fiestas - are a highly visible and public form of intangible cultural heritage. The two articles
under this heading analyse both changing trends in festival sponsorship; and controversies that arise when
traditional expression conflicts with the criteria for inscription on the ICH register, as was the case with the
Aalst Carnival in Belgium.
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‘Hermano mayor: fiesta sponsorship in the contemporary Philippines’ by Jose Antonio Lorenzo L. Tamayo
investigates the changing nature of fiesta sponsorship over the centuries, that originated with religious rituals
that were a way of life for pre-Hispanic Filipinos even before the arrival of the Spaniards and the introduction of
Christianity in the Philippines. The pagan practices gradually changed when Christianity deeply penetrated the
local culture. The conduct of the fiesta was introduced by the Spaniards, particularly the religious orders that
came to the Philippines, to entice the principalias (nobility) and the ordinary people to transfer to the newly
established pueblos (towns). As the fiesta came with a hefty cost, an hermano mayor (major sponsor) was
selected from a pool of local elite to sponsor the expenses. After 500 years, while the hermano mayor tradition
is still apparent, it is only a passing theme in extant literature. The article explores and describes the centuriesold tradition, and creates a profile of those who have become an hermano mayor in modern times, and
describes why such a tradition persists to this day.
Marthe Van Damme in ‘UNESCO’s intangible cultural heritage and its polarising nature: A case study on Aalst
Carnival’, describes what can happen if intangible cultural heritage has been recognised and inscribed on one
of the UNESCO lists and, within its expression, the tradition goes against the list’s inscription criteria and
causes controversy. The article explains the events that took place during the Carnival of Aalst in Belgium, as
well as the controversies it sparked. It sheds light on the visible tensions between different aspects of the
controversy. Its scope thus remains limited to a brief explanation of intangible cultural heritage and the
tradition of Aalst Carnival. Within this context, a judicial approach through case law research of the European
Court of Human Rights concerning the right to freedom of expression and its limitations is used to provide a
legal assessment of the controversy. The article discusses the limitations of this legal approach and proposes
recommendations in other policy fields, and attempts to reconcile these tensions and balance the competing
interests in order to diminish the likelihood of such controversies recurring.
Two articles explore museological issues, one in relation to a Cambodian musical instrument and its
making; and the other on the power of intangible heritage to inform and animate interpretation in a museum
setting.
Catherine Grant, in ‘Documenting an endangered Cambodian musical tradition: Unexpected findings on the
provenance of the British Museum’s “Asset 1380796001’’’, has as its subject the Cambodian Jew’s harp or
angkuoch that can be found both among the majority Khmer people and some ethnic minorities, across several
Cambodian provinces. Before the 1970s, playing and enjoying angkuoch was a popular local pastime in village
communities but social and cultural shifts in Cambodia over the last half-century, including the Khmer Rouge
genocide (1975–1979), mean that angkuoch is now highly endangered both as an instrument and as a
performance practice. The author led an international project team in 2020 to document the process of
angkuoch-making in two rural village communities in Siem Reap province, in collaboration with Cambodian
Living Arts and local artists and instrument-makers. The article reports the unexpected and incidental
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discovery of the likely provenance of ‘Asset 1380796001’ in the British Museum collection, an angkuoch of a
previously unknown maker, donated to the Museum in 1966. It describes and reflects on these circumstances
and outcomes, not only as they advance historical knowledge about angkuoch and angkuoch-making, but also
their relevance to fieldwork documentation approaches, the ethics of collaborative ethnography, and the
intersections between intangible cultural heritage (music) and material knowledge (musical instruments) in the
context of a museum project.
‘Uncast in stone: Inspired by absence to build a solid museum practice’ by Bonita Bennett employs the
District Six Museum in Cape Town, South Africa to assert a powerful synergy between intangible and tangible
heritage as a key dynamic in museum practice. Museums all over the world have accepted that intangible
heritage has a valuable place in the memory of the world. However, tangible and intangible heritage are often
regarded as dichotomous – located at opposite ends of a spectrum, leaving many custodians of intangible
heritage struggling to occupy a firm place in a sector dominated by objects, physical sites and other forms of
material culture. District Six Museum (D6M) in Cape Town, South Africa, has built a strong memory practice
that rests on a constant affirmation of the synergies that can exist between tangible and intangible heritage
when engaged as part of a dynamic continuum. It leans strongly towards privileging intangible heritage,
advocating for it to be acknowledged as valid and substantive in its own right.

Place as a locus for intangible cultural heritage is a consistent theme that is explored in this volume in
articles describing four diverse locations: a farming community in Argao, Cebu in the Philippines; a pilgrimage
route in Spain; shipwreck sites as underwater cultural heritage; and the Turkish bath tradition in a specific
location, Gaziantep, in Turkey.
Ian Dale Batac Rios, in ‘Between people and place: Folklore pertaining to the natural environment in a
farming community in Argao, Cebu’, presents the results of qualitative research in a farming community in a
mountain barangay in Argao, Cebu, in the Philippines, where a harmonious interplay between people and place
is expressed in a variety of forms of intangible cultural heritage. The article documents the values behind the
interplay between culture and nature as embedded in various forms of local folklore pertaining to the natural
environment considered culturally and economically significant to the community’s way of living. It focuses on
local folk beliefs, rituals and practices, and folk narratives and stories relating to the natural environment.
Drawing on the concept of associative cultural values attached to landscapes, the unwritten local knowledge on
the natural environment transmitted from generation to generation illustrates the intimate relationship
between people in the farming community and their natural environment. Folklore, however, is now a less
understood integral component of culture, and some factors have caused its devaluation, unlearning and
discontinuation, especially among the younger generation. The article presents the urgency of collaborative
efforts between the natural and social sciences to multiply the values of landscapes and strengthen the
relevance of conservation on the ground.
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‘Exploring sonority embedded in cultural heritage: Path, transit and listen through the Silver Route (Way of St
James, NW Spain)’ by Elena De Uña-Álvarez, examines sound environments encountered by pilgrims on the
Camino de Santiago, a popular walking route for people around the world, believers or non-believers alike.
Environmental sonority, related to viewing, listening and walking along a path, has only seldom been
contemplated in the first European Cultural Route, the Way of St James (Camino de Santiago). The research,
focused on a section of the Silver Route (Vía de la Plata) variant (Galicia, north-west Iberian Peninsula), defines
several sound environments configured by the sound sources, acoustic properties and the culture of the
territory. Integrating the environmental sonority in a musical piece facilitates the promotion of knowledge and
awareness of the sound heritage, together with an implied appreciation for it. The audible spectrum, provided
with emotional and evocative power, has an important role in defining cultural heritage from the present to the
future. Furthermore, it is particularly relevant in confinement situations such as the one experienced in Europe
in the year 2020.
Elena Perez, in ‘Shipwrecks and graves: Their treatment as intangible heritage’, deals with the paucity of
scholarly studies relating to ethical dilemmas associated with human remains, often encountered on
shipwrecks in the course of underwater archaeology. The treatment and management of human remains in
land archaeology has been much debated, but references in the field of underwater cultural heritage are
almost non-existent. The topic’s importance has been recognised by some nations that have established legal
frameworks to protect human remains. Nevertheless, ethical dilemmas around the topic have not been
discussed, and protocols for the management of shipwrecks with or without human remains have not been
established. The article discusses the management of human remains as part of an underwater cultural
heritage site, and the ethical issues that this complicated heritage presents at an international level. It looks
both at those shipwrecks that still preserve human remains and those where the remains have disappeared
but were once there. It also introduces three concepts, applied for the first time to human remains, based on a
variety of cultural attitudes: absent, invisible and intangible heritage.
‘Turkish bath tradition: The example of Gaziantep, Turkey’, by Tülay Karadayı Yenice and Meltem Ararat,
asserts that conservation of monumental and civil architectural heritage is an important element of cultural
sustainability; and that preserving these structures with their original characteristics and transferring them to
future generations contributes to social memory formation and builds a bridge between the past and future
generations. In this context, a sustainable and holistic conservation approach should cover not only tangible but
also intangible heritage. Local culture, customs and traditions also affect and change the formation of local
architecture. The research reported in this article examines the influence of local bath traditions on bath
structures, and focuses on the relationship between local hammam traditions and Turkish bath architecture in
the city of Gaziantep, Turkey. The findings of the research show that intangible cultural heritage has been a
significant factor in shaping tangible heritage.
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Craft is the final category of intangible cultural heritage to be considered in this issue of the Journal. Yawen
Xu and Yu Tao, in ‘Cultural impacts of state interventions: Traditional craftsmanship in China’s porcelain capital
in the mid to late 20th century’ assess the cultural impact of China’s state interventions on traditional
craftsmanship by analysing the state’s role in Jingdezhen’s porcelain manufacturing in the mid to late 20th
century. An analytical framework is developed based on six essential attributes of traditional craftsmanship.
The article then applies this framework to a comprehensive assessment of how Jingdezhen’s state-led
porcelain production practice affected various aspects of traditional craftsmanship. Empirical evidence reveals
some state interventions had adverse effects on the inherence and development of traditional craftsmanship.
In general, the state interventions lowered the involvement of artistic elements in the production and
consumption of porcelain crafts, hindered the market’s role in signalling customers’ preferences to producers,
and terminated dispersed production in traditional private workshops. However, state interventions, by and
large, did facilitate the diffusion of crafting skills and had mixed impacts on workers’ agency, as well as the
transmission and development of accumulative and systematic knowledge in traditional craftsmanship.
A special contribution to this volume, ‘Renewing museum meanings and action with intangible cultural
heritage’ by Michelle L. Stefano, discusses the benefits of prioritising intangible cultural heritage in museum
work in the light of the development of a new International Council of Museums (ICOM) Museum Definition. The
article reflects the values that have driven this process of redefinition and that museum professionals strive to
espouse. Key concepts that have emerged during the process reiterate the importance of intangible cultural
heritage – and ‘culture’ as encompassing ‘heritage, memory, and place’ – in constituting a main focus of
museological activity. Emerging concepts signal the need for greater attention to ‘diversity’, ‘inclusivity’ and
‘community participation’ as features of what can be considered 21st-century, outward-facing and proactive
museum practice.
I would like to take this opportunity to express my gratitude to the members of the IJIH Editorial Committee,
external peer reviewers and the IJIH Secretariat for their contributions to this issue of the Journal. The critical
responses and expertise demonstrated by all those who have participated in the multi-stage review process,
and the diligence of the IJIH Secretariat are all highly appreciated.

Roslyn Russell, PhD
Editor-in-Chief
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ABSTRACT
The Convention for the Safeguarding of the Intangible Cultural
Heritage, especially Articles 2 and 14, foregrounds the
integral role that formal and non-formal education can play
in safeguarding intangible cultural heritage (ICH). While the
Convention’s Operational Directives enumerate a number of
educational policies that countries may implement, the highly
contextual nature of ICH and the complex politics of developing
national curricula mean there is no one-size-fits-all solution for
integrating ICH in education. A number of experiments in ICH
and education can be found scattered among grey literature and
academic journals, and a recent collaborative initiative between
the Culture and Education sectors of UNESCO promises further
growth in this area. Thus, it is an opportune time to survey the
literature to document what has been accomplished and what
new opportunities have emerged. This paper outlines four trends

that are now converging: 1) understanding intergenerational
transmission as a form of education, 2) promoting culturally
responsive pedagogies, 3) linking ICH safeguarding to the 2030
Sustainable Development Goals and 4) shifting away from
didactically teaching about heritage to teaching through heritage.
This convergence offers benefits to practitioners both in the fields
of ICH and education as well as to policymakers. In addition to
the literature survey, this paper identifies present research gaps
and suggests additional research questions that educators and
heritage professionals could focus on in the future.

Keywords
education, cultural transmission, culturally relevant pedagogy,
education for sustainable development, literature review,
intergenerational learning, vocational education and training
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Introduction
The Convention for the Safeguarding of the Intangible
Cultural Heritage, especially Articles 2 and 14, foregrounds
the integral role that formal and non-formal education
can play in safeguarding intangible cultural heritage
(ICH) (UNESCO 2003a). The Convention’s Operational
Directives provide further detail to the type of educational
interventions that States Parties should prioritise, such as
promoting multilingual education, developing curricular
resources, training teachers in ICH, providing participatory
or place-based pedagogical experiences and integrating
ICH into vocational training (UNESCO 2008).
Such guidance is a response to the repercussions of
globalisation on the social contexts that have enabled
intergenerational transmission of ICH knowledge in the
past (Alivizatou 2011; Deacon et al. 2004; Rusalic 2009;
UNESCO 2003a). In an oft-romanticised pre-modern time,
ICH was transmitted informally via family and community
members or non-formally through apprenticeships and
practical training. Now that these informal and non-formal
educational contexts have been interrupted or constrained,
the formal education system is being conscripted to fill the
gaps. For instance, countries such as Malaysia (Barghi et
al. 2017) and Indonesia (UNESCO 2013; Wang 2019) have
integrated ICH into national curricula, and a number of
projects have been undertaken to bring ICH education into
classrooms around the world.
Ironically, the institutionalisation of compulsory
education has been a contributing factor to the erosion
of informal and non-formal ICH education, as youth
must spend the majority of time in school and away from
other community members (Bhola 2002; UNESCO 2013).
Furthermore, formal education programmes have been
used to overtly interrupt the chain of cultural transmission
and assimilate Indigenous and marginalised populations.
Thus, an uneasy relationship may exist between cultural
communities and the educational system, especially in
postcolonial societies, complicating attempts to formalise
ICH education. Nevertheless, the educational field has
become increasingly self-aware of this tension, with
some advocating for critical pedagogical approaches
that respect local cultures rather than obliterate them.
Additionally, education scholars have championed the
need to provide more space for non-formal educational
contexts across the life cycle – from early childhood to
lifelong learning.
The highly contextual nature of ICH, the complex
politics of developing national curricula and the turn
towards non-didactic pedagogies mean there is no one-

size-fits-all solution for integrating ICH in education. A
plethora of experiments in ICH and education can be
found scattered among grey literature, journals and edited
volumes, a sample of which can be found in this review.
Additionally, a recent collaborative initiative between the
Culture and Education sectors of UNESCO to launch a
clearinghouse on living heritage and education promises
further growth in this area (UNESCO 2021). Thus, it is an
opportune time to survey the literature to document what
has been accomplished and what new opportunities have
emerged.

Collapsing binaries: An overarching
context

This paper details four main trends that appear to be
converging and that reveal a fertile, interdisciplinary and
complex ground for integrating ICH in formal and nonformal education. While each trend has its own evolutionary
trajectory, their convergence is taking place against the
backdrop of the collapse of traditional epistemological
binaries. Indeed, even the binary of traditional/modern,
which has long been at the root of much ICH theory and
practice (Alivizatou 2011), has been critiqued to the point
that UNESCO’s website (https://ich.unesco.org/) has
jettisoned the use of the word ‘traditional’ so as to avoid
the implication that communities who safeguard their ICH
are anti-modern, backwards or primitive.
Other notable binaries being deconstructed in the
heritage field are nature/culture and tangible/intangible,
complicating typologies that have long divided material
culture and associated cultural practices. For instance,
a programme aimed at safeguarding boatbuilding
in a Croatian community models how educational
programmes must engage with ‘the interplay between
material vessels and immaterial skills’ and recognise that,
as ICH is transmitted, the material form may transform
as well (Bender 2014). Thus, thinking through or beyond
such binaries calls for a different approach to heritage
‘preservation’ that acknowledges change as part and
parcel of a healthy heritage ecosystem.
Simultaneously, the education field has been
questioning the relationship between formal and nonformal education (e.g. Honwad 2018; Torres 2001;
UNESCO 2006). Educational philosophies such as placebased education and culturally responsive education
have decried essentialising, nationalistic curricula that
have dominated educational policy. Instead, a growing
interest in local and cultural contexts of diverse student

Vol.17 2022 International Journal of Intangible Heritage 19

bodies has translated into teaching approaches that blur
the boundaries between classroom and the world beyond.
Thus, for those seeking to integrate ICH into education,
new terrain is being uncovered by those who seek to
experiment with alternative ways of being, knowing and
teaching.

Trends in ICH and education-related
literature
Trend 1. Understanding intergenerational
transmission as a form of education
Central to ICH safeguarding is the process of passing
knowledge from one generation to another, commonly
referred to as intergenerational transmission. Social
scientists have theorised this subject in terms of
socialisation, enculturation or cultural evolution and
have identified formal education systems as one context
in which this process may take place. Researchers may
differentiate between the processes of ‘social learning’,
how knowledge is exchanged, and the modes of ‘cultural
transmission’, who is exchanging knowledge (Calvet-Mir
et al. 2016; Hewlett et al. 2011).2
Early social scientists and educators assumed that
cultural knowledge was copied or ‘poured’ into the empty
vessel of the recipient’s mind (Aunger 2000; Maxwell and
Chmiel 2010; Rodriguez 2012). Transmission was inferred
to be unidirectional, from an older generation to a passive
member of a younger generation. As theorists began to
ponder the dynamics of cultural change, especially in
modern society, they began to recognise the student as
a more active agent, who, rather than passively receiving
information, filtered the information through a process of
internalisation (Aunger 2000; Vaisey and Lizardo 2016).
Transmission was still unidirectional, but the process
became contingent upon the subjectivity of the recipient,
as well as their social context.
For instance, a series of pioneering experiments
conducted in 1932 modelled the process of linear
transmission by asking a participant to memorise
something and then recall the information to another
participant, repeating the process through a chain of
participants (Bartlett and Kintsch 1967; Mesoudi and
Whiten 2008). The results indicated that, as the information
passed down the chain, details were increasingly
omitted and material was reframed in terms consistent
with individuals’ pre-existing knowledge3 (Bartlett and
Kintsch 1967; Mesoudi and Whiten 2008). In other words,

information recall is a ‘reconstructive’ process that may
introduce cultural change, even when the social learning
process is rote memorisation (Mesoudi and Whiten
2008). Furthermore, the perennial parental ‘do as I say,
not as I do’ directive should remind us that information
transmitters may consciously introduce change into the
chain of transmission (e.g. Tam 2015).
The post-WWII elaboration of internalisation theories
focused more upon the transmission of cultural values
and meanings rather than ICH practices (Vaisey and
Lizardo 2016). As theorists placed more emphasis upon
the impact of the social context of transmission, theories
broadened to recognise transmission as a dynamic,
dialogical and constructive act. Information isn’t just given
and received, it is constructed through socially situated
dialogue between actors (Aunger 2000; Maxwell and
Chmiel 2010). Thus, ‘transmission’ may soon become an
outdated term, as it implies a unidirectional broadcasting
of information rather than a relational engagement with
knowledge (Rodriguez 2012); perhaps ‘intergenerational
learning’ is a better fit (Cortellesi, Harpley and Kernan
2018).
Increased theoretical interest in the social context of
intergenerational transmission gave way to identifying
modes whereby social status and power enter the mix
(Mesoudi and Whiten 2008; Soldati 2016). Researchers
suspected that too much emphasis had been placed
on vertical transmission and that other modes were
equally influential, such as retroactive transmission, in
which information flows from younger generations to
older (Calvet-Mir et al. 2016; UNESCO 2013). Indeed,
constructivist theories opened the door to realising that
learning continues throughout the life cycle. For instance,
as children age, horizontal (peer-to-peer) and oblique
(a member of an older generation who is not related by
kinship) transmission increases (Eyssartier, Ladio and
Lozada 2008; Kline, Boyd and Henrich 2013). While older
generations are often treated as fonts of wisdom, some
researchers have cautioned against assuming that all
elders are experts; one shouldn’t assume that, just
because one ages, they absorb cultural knowledge as a
sponge, but that ICH expertise comes from a life history
of active learning and specialisation (Demps et al. 2012).
Research into social learning processes has covered
parallel ground. As learners were recognised as active
participants, passive ‘empty vessel’ methods such as
rote memorisation or didactic lecture fell out of favour
in preference for active, collaborative, experiential and
multisensory learning. Many studies conducted since
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the 1990s have concluded that knowledge acquisition
and retention were improved through the use of active
learning (Baines 2008; Bernstein 2018). Indeed, UNESCO’s
Education 2030 Incheon Declaration and Framework
for Action (2016) identifies ‘learner-centred, active, and
collaborative pedagogical approaches’ as indicative of
quality education.
As teachers adopt non-didactic learning methods,
institutions of formal education are more likely to become
sites that enable the intergenerational transmission of ICH.
For instance, hands-on learning provides students with
experiences akin to what apprentices may have received
in years past (Cominelli and Greffe 2012). Technical and
vocational education and training (TVET) programmes are
obvious providers of such pedagogical experiences, and
examples abound. The Turquoise Mountain Institute for
Afghan Arts and Architecture in Kabul models their training
programme on the historic karkhane educational system
(Kennedy 2010). Several adult education programmes in
Cyprus that provide training in Lefkara embroidery serve
as evidence that the transmission of highly specialised
ICH knowledge can be effective among older learners
(Ktori 2017). A survey of central Asian TVET institutions
uncovered a number of promising programmes, including
two that catered to people with visual, hearing or learning
disabilities, indicating the potential for inclusive ICH
education (UNESCO Almaty Office 2018). An Indonesian
municipality’s adoption of an active learning curriculum
that engages children in batik craftsmanship was
spearheaded by the Batik Museum in Pekalongan when
it decided to become proactive about its dismal visitor
numbers (UNESCO 2013).
Inquiry-based programmes in which students become
ICH researchers not only teach competencies included in
curricular standards but also build students’ social skills
to engage in intergenerational learning opportunities.
For instance, a project in Massachusetts that built upon
an existing hands-on gardening programme positioned
sixth graders as oral historians (Labrador 2011;see also
Barter 2014). In crafting their own interview questions
about local customs related to foodways, farming and the
environment, students learned how to engage their elders
with curiosity and respect. For the elders, who had been
feeling socially isolated, the opportunity to participate in
educational programmes related to ICH offers a way to
feel connected and of value to their community (Zipsane
2011).
This added benefit of social inclusion has been stressed
by a number of educational programmes, such as the early

childhood education and care project, Together Young and
Old (TOY), whose ‘Play Hubs’ can be found across several
European countries (Cortellesi et al. n.d.; Cortellesi, Harpley
and Kernan 2018). These community spaces are designed
to facilitate creative social learning among children and
elders of diverse cultural backgrounds. Recognising the
reciprocity of intergenerational transmission is a hallmark
of contemporary theoretical approaches to education and
social cohesion (Mannion and Adey 2011).
ICH education programmes may also aim for crosscultural respect and understanding, which can be
particularly fruitful in conflict areas. For example, the
Centre for Creativity in Education and Cultural Heritage
implemented a programme in Israel and Palestine in
which Arab and Jewish elementary classes are paired
for two years during which they focus on the game of
hopscotch (Lichman 2015). Rather than researching
‘right’ or ‘wrong’ versions of the game, they document
the multiple versions that their peers practice and then
engage their elders to learn how the game has changed
over time (Lichman 2015). The programme culminates
in a multicultural, multigenerational play session of the
different versions (Lichman 2015).
This trend of framing the intergenerational
transmission of ICH as a form of knowledge exchange and
thus, of education, can be traced back to the roots of ICHrelated fields, such as folklore studies and anthropology.
As social scientists and educators developed theories
related to the processes of social learning and modes
of cultural transmission, the ‘what, who, when and how’
of ICH knowledge exchange has grown more complex
(Mesoudi and Whiten 2008, 3489). ICH knowledge is
thus increasingly understood as constructed in a series
of social, cultural and temporal contexts by multiple
actors in a dynamic and dialogic exchange that continues
throughout one’s life.

Trend 2. Promoting culturally responsive
pedagogies
The second trend, an increase in pedagogical
approaches that attempt to respect, celebrate or sustain
the cultural practices of marginalised communities, can
be traced to scholars and activists who identified formal
educational systems as a tool for oppression (Althusser
1970; KiZerbo et al. 1997). These liberatory pedagogies
often feature active, collaborative and experiential
learning as an antidote to the disempowering relationships
fostered by didactic learning philosophies. Forerunners
include Gandhi’s work towards ‘basic education for all’,
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which promised free education in the mother tongue
centred around handicrafts (Skyes 1987; Singh 2013), and
Nyerere’s policy of ‘Education for Self-Reliance’, which
emphasised the role of ‘traditional’ know-how related to
the environment in achieving self-reliance (Nyerere 1967;
Semali 1999; Singh 2013). Nations with histories of colonial
and postcolonial administration of Indigenous populations
have been sites of similar pedagogical struggle. In 1928,
a scathing study of the effects of government policies
on American Indians recommended a paradigm shift:
returning students to their homes and rejecting universal
curricula in favour of programmes that drew upon local
Indigenous knowledge (IK) (Meriam 1928, 372–373).
While the report did not succeed in ending assimilationist
policies at the time, it did provide fodder for activists to
advance the centrality of Indigenous epistemology within
education as a means for achieving self-determination.
Anti-colonial educators around the world were faced
with a tricky problem: how could their students both learn
new knowledge to build a better world and unlearn the
colonialist knowledge in which they had been inculcated?
In his experience conducting adult literacy education in
Brazil, Paulo Freire found that his students had a ‘fear
of freedom’ (Freire 1967, 47). His antidote was a ‘critical
pedagogy’, a problem-posing method whereby students
identify and solve real-world problems relating to their
own experience and in which students become ‘critical
co-investigators in dialogue with the teacher’ (Freire 1967,
81). Freire’s work informed liberation struggles around the
world and has remained a foundational text for educators,
especially those working with marginalised populations.
In 1960, UNESCO expanded upon the universal right
to education in its Convention against Discrimination
in Education, the first international legal instrument to
address equal access. The Convention forbids States
Parties from depriving anyone from education, providing
education of inferior quality, maintaining separate
institutions for groups of people and subjecting pupils to
inhumane conditions (UNESCO 1960). Article 5 requires
States Parties to ‘recognize the right of members of
national minorities to carry on their own educational
activities […] and, depending on the educational policy of
each State, the use or the teaching of their own language’
(UNESCO 1960).
Among the nations that have never ratified the
Convention, the United States has been the site of a
civil rights movement still engaged in this struggle. One
significant chapter was the 1954–1970s desegregation
of US schools, which led to lawsuits testing what equal

opportunity to quality education entails. One landmark
case concerned the integration of Chinese American
students who did not speak fluent English into schools
throughout San Francisco (Lau v. Nichols 1974). While
some schools provided supplemental instruction to
accommodate the language gap, other schools simply
placed the students in special education classes or forced
them to repeat grades with no language accommodations.
The US Supreme Court ruled that, while the schools were
providing equal treatment of their students, the disparate
outcomes were indicative of the lack of equal opportunity
(Lau v. Nichols 1974). In other words, it’s not enough to
have all students taught the same curriculum in the same
way; they must be taught in ways that enable all students
to participate equally, and thus perform successfully.
Thus, education research and policy shifted focus to
student performance. Work in the 1980s on school reform
affirmed the earlier findings of research such as the
Meriam Report and the visionary philosophies of Gandhi,
Nyerere and Freire: incorporating everyday aspects of
students’ home and community life could lead to better
performance (Castagno and Brayboy 2008; Demmert
2001; Ladson-Billings 1995; Lipka and Adams 2004;
Somanath et al. 2016). Early experiments to do so were
termed ‘culturally appropriate’, ‘culturally responsive’,
‘culturally congruent’ and ‘culturally compatible‘
education (Ladson-Billings 1995). However, many of these
approaches located the problem with the marginalised
student and sought to integrate cultural content as a
means to assimilate the pupil into the dominant culture
(Ladson-Billings 1995; 2014). Research and policy reports
referring to such students as ‘underachieving’, ‘at-risk’
and ‘culturally disadvantaged’ implied the students’ home
culture was a deficit or challenge to be overcome (LadsonBillings 2014; Paris and Alim 2014; Arvanitis 2018).
In 1995, Ladson-Billings proposed a’ culturally relevant
pedagogy’ (CRP) to shift the paradigm from treating
cultural difference as a deficit to an asset. Drawing upon
her research into what makes for an effective teacher of
successful African American students, Ladson-Billings
called for an approach that ‘helps students to accept
and affirm their cultural identity while developing critical
perspectives that challenge inequities that schools […]
perpetuate’ (Ladson-Billings 1995, 469). CRP became
the basis of multicultural education programmes
throughout the 1990s and 2000s around the world (e.g.
Gay 2000; Hollins 2008; Taylor and Sobel 2011). Typically,
programmes were based on principles that valued
culturally respectful classroom environments, students’
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prior cultural knowledge and language, instruction that
incorporated content relevant to students’ lives, high
learning expectations, active learning techniques and
trusting relationships between teachers and parents
(Arvanitis 2018).
As CRP became more widely adopted, theoretical
approaches to culture began emphasising the heterogeneity
within cultural groups (Ladson-Billings 2014; Mehta et al.
2013). Responding to these developments as well as the
shortfalls of multicultural programmes in which minority
culture suffered from tokenism, scholars pushed CRP
further (Ladson-Billings 2014, 82). Paris and Alim (2014)
laid out a ‘loving critique’ of CRP in their call for a ‘culturally
sustaining pedagogy’ (CSP) in which education fosters and
sustains the cultural pluralism inherent in society. They
distinguish between past-oriented ‘heritage practices’
and present-oriented ‘community practices’ that together
comprise the ‘dynamic, shifting, and encompassing’
cultural ecosystems within which students and teachers
live (Paris and Alim 2014, 90). This point is particularly
relevant to the role of ICH in education. Rather than using
culture to ensure the same educational outcomes for
all students, CSP requires that pedagogical goals and
evaluative standards must be pluralistic (Paris and Alim
2014). Extending CSP to Indigenous contexts, McCarty and
Lee propose culturally sustaining/revitalising pedagogy
(CSRP) to stress the importance of students to ‘reclaim
and revitalise what has been disrupted and displaced by
colonization’ (2014, 103). This echoes an earlier review
(Battiste 2002) of Canadian CRP programmes targeting
First Nations students in which language education was
identified as the primary factor in sustaining IK.
A number of recent international policies have
acknowledged the rights of cultural groups to culturally
relevant education. In its position paper, Education in a
multilingual world, UNESCO outlines three principles
that should guide 21st-century education: ‘mother tongue
instruction’, ‘bilingual and or/multilingual education’ and
‘language as an essential component of inter-cultural
education’ (2003b). The United Nations Declaration on
the Rights of Indigenous Peoples states that ‘Indigenous
peoples have the right to establish and control their
educational systems and institutions providing education
in their own languages, in a manner appropriate to their
cultural methods of teaching and learning’ (2007). More
recently, the United Nations Declaration on the Rights
of Peasants and Other People Working in Rural Areas
provides that ‘all children of peasants and other people
working in rural areas have the right to education in

accordance with their culture’ (2018).
The steady move towards recognising the centrality
of cultural knowledge in providing equal opportunity to
quality education has meant that local ICH elements are
increasingly being used in formal education contexts. A
particularly popular domain has been the integration of
IK to address achievement gaps and the relative lack of
Indigenous students pursuing careers in science, math
and engineering fields (Cajete 1999; 1988; Lipka and
Adams 2004). For example, the Alaska Rural Systemic
Initiative undertook a ten-year programme of CRP-based
education reform among 20 school districts serving
Alaska Native students (Barnhardt and Kawagley 2005).
Among its initiatives was the development of a Handbook
for Culturally Responsive Science Curriculum (Stephens
2000), which provides an adaptable framework for
integrating IK into a standards-based science curriculum.
Central to its approach is involving local culture bearers in
developing and teaching the curriculum, in turn enabling
intergenerational transmission (Stephens 2000).
Similarly, Hewson (2015) outlines an approach to
integrating IK into medical education, recognising the
value and efficacy of ‘traditional’ healers throughout
Africa. This approach recognises the cultural divide
between Western and non-Western medicine and argues
for epistemological pluralism to meet the pressing needs
of postcolonial society (Hewson 2015) and self-reliance
across Africa (Mawere 2015; Shizha 2010). A range of
Asian case studies presented in a recent volume highlights
accomplishments and challenges in integrating IK in
higher education against the backdrop of globalisation
(Xing and Ng 2016).
Writing from the context of the Caribbean island of
Trinidad, Boiselle (2016) outlines a ‘postcolonial science
education’, at the heart of which is the inclusion of IK.
However, she notes that, in the Caribbean context, the
term ‘Indigenous’ is problematic. Rather, she draws
upon an understanding of Indigenous as ‘a situatedness
from where one sits, and knows, and does’ to expand the
application of the term to peoples that do not fit neatly
into the binary of Indigenous/coloniser (Boisselle 2016).
Thus, she settles on localisation of science education as
a remedy, a combination of emancipatory community
service with place-based practice (Boisselle 2016).
Boisselle’s vision is an example of place-based
education, which engages in a renewed interest in the local
amid globalisation (Bhola 2002; Gruenewald and Smith
2014). Like CRP, place-based education draws upon the
local to facilitate more meaningful learning experiences
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for students (Gruenewald 2003). However, it also engages
students in how their personal welfare is interdependent
with the welfare of ‘everyone and everything around them’,
how the local is not culturally homogenous and how they
have an ethical obligation to place (Gruenewald 2003;
Gruenewald and Smith 2014).
For instance, music history classes in Spain typically
focus on the great composers of Germany, Vienna and
Italy, and ethnomusicology courses would study foreign,
‘exotic’ cultures (Barrios Manzano 2016). A teachertraining research project at the University of Extremadura
adopted a place-based approach, asking instead, ‘Was
Music History made here?’ (Barrios Manzano 2016, 380).
Their work uncovered a range of ICH, communities and
history that had been neglected in the curriculum, such
as shared musical traditions among Portuguese and Latin
American countries and the historical contributions of
Jews and Muslims (Barrios Manzano 2016). The resulting
place-based curricula isn’t parochial; instead, it engages
with the global, using the local as an entry point. An
instrument no longer played in a village in Spain but found
in the hands of a farmer in the Andes opens opportunities
to learn about one’s heritage in relation to cultural
transmission and political history. Other place-based
examples featuring ICH include the Fourth International
Polar Year effort to reform science education (Duffy et
al. 2011), the Himalayan Our Land Our Life curriculum
(Honwad 2018), an Australian study of effective placebased learning strategies (Packer 2009) and the use
of creation legends in place-based literacy learning
(Scheuerman et al. 2010).
However, there are cautionary tales among the case
studies of CRP/CSP/CSRP and place-based education.
A study of music educators in post-conflict Cambodia
concluded that children’s arts education may not be
the best context to safeguard ICH when a country is
undertaking an active ‘(re)construction of national
cultural heritage’ while promoting a cosmopolitan
ethic of cultural plurality (Kallio and Westerlund 2016).
Some scholars criticise approaches that utilise IK as
reinforcing a false binary between Indigenous and
Western epistemologies (O’Hern and Nozaki 2014) or
relying upon Western interpretations of what should be
of local importance (Semali 1999). Others argue that
programmes may simplistically assume that students
have positive relationships with cultures identified as
their home cultures. Reflecting on a CSP experiment
aimed at using hip-hop to engage youth in civic education
in Philadelphia, Kuttner (2016) found that such work,

‘may bring up negative or conflicted feelings toward their
various cultural roots’, suggesting that educators need to
provide spaces where this can be carried out in a safe
manner, a skill that many educators may lack.
In summary, emphases upon active learning
techniques, native language education and critical
consciousness have endured, albeit to different extents.
The turn toward multiculturalism in the 1980s–1990s
tied culture-based learning to educational performance,
leading to the reframing of minority cultures as potential
educational assets rather than deficits. Indigenous and
postcolonial scholars have further explored how critical
pedagogy can help sustain and revitalise historically
marginalised cultures. More recent engagement with
the interdependence of local communities, ecosystems
and global forces has informed the emergence of placebased education. Educators using such pedagogies are
engaged in emancipatory projects and position local ICH
elements as alternatives to ‘the master’s tools’ in order
to build new worlds.

Trend 3. Linking ICH safeguarding to sustainable
development
The increasing attention paid to the dimension of
culture within the development agenda has seen the rise
of programmes, policies and scholarship linking heritage
to sustainable development. For ICH in particular,
the seismic shift from an etic to an emic approach in
development theory and method has been key. This shift
was due in part to the activism and critical scholarship
that undergirds the second trend, as well as the overall
epistemological turn towards culture summarised in the
first.
The post-WWII development agenda promulgated by
the 1948 Marshall Plan, and later refined by the fiscal
policies known as the Washington Consensus, assumed
that development would generally look the same
everywhere (Currie-Alder et al. 2013; Williamson 2008).
The solution to aiding any country in crisis, whether from
the after-effects of conflict or decolonisation, would be the
administration of a standard series of financial and legal
reforms to guide economic growth. The intended result
would be the transformation of a ‘developing’ country into a
‘developed’ one. This development blueprint was modelled
on Western values of modernity, with the anticipated
outcome being a developed state whose economy, at the
very least, would be Western, for all intents and purposes
(Cowen and Shenton 1996; Gilman 2003; Rostow 1960).
However, the rise of concern over the environmental
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impacts of unfettered economic growth, the critique of
failed development projects and the persistence of socioeconomic inequalities in so-called developed countries
created discursive space to complicate development’s
traditional, universalising model. Within this discursive
space, a definite turn towards the concept of ‘sustainable
development’ emerged.4 Conserving natural resources for
the future was a foremost concern; the Rio Declaration
on Environment and Development (United Nations
1992b) and Agenda 21 (United Nations 1992a)outline the
principles and action plan that would guide the balancing
of economic growth and environmental health into the
21st century. IK emerged as critical to accomplishing the
new global agenda:
Indigenous people and their communities and other
local communities have a vital role in environmental
management and development because of their
knowledge and traditional practices. States should
recognize and duly support their identity, culture and
interests and enable their effective participation in the
achievement of sustainable development. (United
Nations 1992b)

At the same time, critiques of the negative impacts
and unintended consequences of the history of
development aid mounted. On one hand was a growing
body of ‘post-development’ activists and researchers
who deemed the mainstream development agenda as a
Western hegemonic force, which ravages local heritage
(Escobar 1995; McGregor 2009). On the other hand
were economists and development practitioners who
had grown dissatisfied with the failings of foreign aid to
prevent financial crises, sustain economic growth and
lessen economic inequalities (2004 Universal Forum of
Cultures 2008; Serra and Stiglitz 2008; Stiglitz 2006).
While these two sides would disagree upon how to move
forwards, both would agree that a mismatch of local
cultural values and the imposed development framework
was a recipe for failure (Ezeanya-Esiobu 2019; McGregor
2009; 2004 Universal Forum of Cultures 2008).
Among development reformists, the integration
of local participation and cultural values appeared to
be a possible corrective. For example, Amartya Sen’s
Development as Freedom (1999) calls for centring
personal freedom as both the goal and method of
development, necessarily foregrounding participatory
practices and local understandings of freedom. This emic
turn culminated in the proclamation of culture as The

Fourth Pillar of Sustainability, which recognises that ‘[a]
sustainable society depends upon a sustainable culture’
and that ‘[c]ulturalaction is required in order to lay the
groundwork for a sustainable future’ (Hawkes 2001, 12).
In other words, safeguarding ICH could not only become
a goal of sustainable development, but it could become a
medium as well (Meissner 2021).
Within the education sphere, the move towards
culture’s role in sustainable development came more
from an interest in environmentalism than in economics.
A 1970 working meeting of the International Union
for Conservation of Nature outlined a pedagogy of
‘environmental education […] the process of recognizing
values and clarifying concepts in order to develop skills
and attitudes necessary to understand and appreciate
the interrelatedness among man, his culture and his
biophysical surroundings’ (IUCN 1970, 11; Eten 2015). As
environmental educators delved into this interrelatedness,
topics related to social welfare and ICH become more
salient. Eventually, a new ‘big tent’ field emerged: in 2005,
the UN declared a Decade of Education for Sustainable
Development (ESD) (Eten 2015; Tilbury 2011). ESD typically
featured active and collaborative learning techniques,
emphasised social change and engaged in local or
place-based knowledge and practices related to the
environment (UNESCO 2020; 2012; Tilbury 2011). ICH was
a key pedagogical concern.
When over 1,600 participants convened in Korea
at the World Education Forum in 2015 to formulate
an action plan for achieving the UN’s Agenda 2030
Sustainable Development Goal 4, ‘[e]nsure inclusive
and equitable quality education and promote lifelong
learning opportunities for all’, they drew upon the decade
of experiences developing and implementing ESD
pedagogy (UNESCO 2016). Thus, it was no surprise that
the participants focused on the integral role of ICH in
achieving target 4.7:
By 2030, ensure that all learners acquire the
knowledge and skills needed to promote sustainable
development, including, among others, through
education for sustainable development and
sustainable lifestyles, human rights, gender equality,
promotion of a culture of peace and non-violence,
global citizenship and appreciation of cultural
diversity and of culture’s contribution to sustainable
development. (United Nations 2015)

Namely, the action plan recognises strategies that
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[e]nsure that education acknowledges the key role

out to be insufficient in meeting the contemporary

that culture plays in achieving sustainability, taking

challenges presented by the natural resource

into account local conditions and culture as well as

degradation and unsustainable growth and

building awareness of cultural expressions and

development. (O’Hern and Nozaki 2014, 135)

heritage, and their diversity, while emphasizing the
importance of respect for human rights. (UNESCO
2016)

In other words, quality education requires an emic
approach in which ICH may become both medium and
message (Amponsah et al. 2018; East and Mare 2018;
Kohsaka and Rogel 2019). An example of such an approach
can be found in an adult education project coordinated
by Gaia Education in Senegal, which aimed to correct
decades of industrial agriculture and the resulting barren
soil (East and Mare 2018). The project recognised the
value of multiple scientific epistemologies (i.e. Indigenous
and non-Indigenous) to develop a permaculture gardening
system that revives ‘traditional’ practices with impressive
results:
120 beneficiaries were surveyed […]: 100% said they
no longer spend anything on chemicals, 97% said they
consume a more diverse diet, 100% said they buy less
from the market, while 82% reported an increase in
food production. (East and Mare 2018, 36)

Other projects have focused on producing ESD
curricular resources featuring ICH for formal education
contexts. Academ IK Connections, for example, aims
to bring IK into university classrooms through learning
modules that faculty can incorporate in their curricula
(Mehta et al. 2013). Twelve videos, with accompanying
lesson plans, present a range of ways in which IK can be
used to meet Sustainable Development Goals around the
world (Mehta et al. 2013). A UNESCO project in Pakistan,
Palau, Uzbekistan and Vietnam developed a guide for
teachers to integrate ICH into ESD (UNESCO 2015).
However, some scholars and educators remain wary
of ESD (Stein et al. 2022; Prakash and Esteva 2008). Some
note that attempts to integrate IK into ESD runs the risk
of further entrenching the binary of traditional/modern
(Bhola 2002; O’Hern and Nozaki 2014). Research into
Kenya’s curricular reform, in which such integration was
attempted, found that it
has done little in the way of problematizing or
overcoming the dichotomy between indigenous and
Western bodies of knowledge. As such, it has turned

The researchers found that the binary was so
entrenched that Kenyan teachers and students failed
to find value in IK or relate to it as part of their cultural
heritage (O’Hern and Nozaki 2014). The foregrounding of
IK in ESD may also result in decontextualising IK from its
local environment and broader cultural ecosystem (e.g.
rituals, oral expressions, language, dance), leading to
further misunderstanding (Ezeanya-Esiobu 2019). Rather,
a reconstruction of ESD curriculum based in a ‘critical
postcolonial pedagogy’ that applies Edward Said’s notion
of ‘contrapuntal’ analysis to Freire’s critical pedagogy may
be more effective (O’Hern and Nozaki 2014, 147).
A programme that appears to fit this pedagogical
agenda is found at the Intercultural University of Veracruz,
part of Mexico’s intercultural university system. This
system was established in response to Indigenous
demands for pedagogical autonomy, education that
met their cultural needs and an increase in national
knowledge and respect for their cultures (Perales Franco
and McCowan 2020). Most students pursue a BA in
Intercultural Management for Development, concentrating
on communication, sustainability, language, law or health.
Yet even programmes that seem to effectively mainstream
IK for ESD experience their share of challenges. A student
who flourishes within critical pedagogy may find it hard to
obtain gainful employment or reconcile with their families’
‘notions of social mobility or success’ (Perales Franco and
McCowan 2020; Honwad 2018). While post-development
critics remain cautious about ESD, reformists argue
that an ESD that fully embraces a ‘critical postcolonial
pedagogy’ may provide an imperfect but still valuable way
forwards.

Trend 4. From teaching about heritage to teaching
through and for heritage
The fourth trend relates to an overall shift in how
heritage is taught, a result of evolving conceptualisations
of heritage and changing frameworks for educational
standards. As heritage is theorised in increasingly
dynamic terms in which significance, interpretation and
values are ascribed by multiple stakeholders, didactic
approaches that present heritage in authoritative,
objective or extrinsic manners have fallen out of favour.
At the same time, educational standards have shifted
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Table 1
Heritage education typology, adapted from Copeland 2006
Type

Competencies

Interview date

Education about heritage

Cognitive

Learning about the idea of heritage

Cognitive + affective

Using heritage to learn another subject

Cognitive + affective +
action oriented

Linking heritage across the whole educational experience, teaching critical
thinking towards heritage and enabling students to become aware of their own
(and other communities’) heritage and related roles or ethical obligations

Education through heritage
Education for heritage

away from strict content-based requirements to skills,
competencies and proficiency-based standards in which
teachers have greater freedom to adapt a wider variety of
content to facilitate learning. This has opened new doors
for using heritage to teach different subjects beyond the
typical history, social studies and arts.
Heritage is rarely, if ever, a stand-alone subject in
schools. Traditionally, heritage found itself in history and
civics classrooms in an effort to equip students to become
‘good’ citizens (Copeland 2002). In post-WWII United
States, United Kingdom and Europe, these classes were
typically content-based, didactic and steeped in a strong
sense of national identity (Copeland 2002). This shifted
during the rise of multiculturalism, in which civics was
recast as learning to live with the diversity inherent in
communities (Copeland 2002; Kymlicka 2010). This new
‘citizenship education’ moved beyond teaching laws and
national identity to approaching citizenship as a contextual
process with personal, social, spatial and temporal
dimensions (Cogan and Kubow 1997).
In response, active learning using heritage elements
bolstered citizenship education programmes (Hunter
1988; Copeland 2002; Barghi et al. 2017; Copeland
2009). Curricular resources such as ‘Europe: From One
Street to the Other’ (Council of Europe 2001) position
heritage as a milieu for personal and intercultural
discovery of ‘tomorrow’s citizens’, and the handbook
Bermuda Connections (Falk n.d.) presents nine aspects
of Bermudian ICH to deepen students’ appreciation of
their cultural roots. Such education can have a feedback
loop whereby students learn that being an active citizen
requires their participation in stewarding heritage
(Copeland 2009; Barghi et al. 2017).
Heritage has also been integrated into other subjects
whose curricular standards have been evolving. The
development and increasing support for Science,
Technology, Engineering, and Math (STEM) education has
created new opportunities for teaching heritage-related

methodologies (see Liritzis 2018). For instance, the Hilali
Toolkit (2018) uses ICH documentation methods to teach
Middle Eastern students qualitative research and user
experience design for digital applications. Students learn
core STEM competencies and the contemporary values of
heritage resources.
Drawing upon previous typologies of citizenship
education, Copeland (2006) distinguished between
education about heritage, education through heritage
and education for heritage (Table 1). Just as citizenship
education transformed civics from teaching about
citizenship to teaching for active citizens, heritage
education is making a similar transformation. As outlined
above, opportunities for teaching about and teaching
through heritage have increased, as educators turn
toward non-didactic methods in a broader epistemological
context that positions culture as an undercurrent flowing
through all subjects.
Reaching the education for heritage stage is likely a
harder ask but not impossible; indeed, such a typology
may be helpful for those wishing to evaluate programmes
to identify where the action-oriented competency may
be included. For instance, the Project Archaeology
(2020) curriculum, Investigating Nutrition: The Advent of
Agriculture in Mesopotamia, introduces students to the
concepts of archaeology and gastronomic culture (i.e.
teaching about heritage); uses archaeological methods
and data to teach science, health and math skills (i.e.
teaching through heritage); and engages students to
design 1) a presentation to teach adults the importance
of protecting archaeological sites and 2) a healthy eating
plan to increase the diversity of foods eaten at their school,
drawing upon local sources and archaeological data (i.e.
teaching for heritage). These activities place students in
an active role of articulating their own ethical obligation
towards heritage and applying heritage knowledge to
solve a contemporary problem. Such education isn’t
safeguarding ICH in the strict sense (Kurin 2007) but does
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prepare students to become active heritage stewards in a
broad sense, preparing global ‘heritage citizens’ who are
more apt to value and support a vibrant and vital heritage
ecosystem. Distinguishing between education about,
through and for heritage may provide a useful analytical
framework for evaluating heritage education curricula.

Future directions
The four trends surveyed above, each originating
in different domains, have followed increasingly
multidisciplinary paths, often intersecting and crosspollinating. Projects featuring ICH in formal and nonformal education contexts from all over the world abound,
presenting a dizzying array of research results and case
studies to consult. Such abundance is heartening, but
there are still open research questions to explore.
Most research related to cultural transmission has
been conducted with Indigenous or rural communities
that operate outside of formal education systems. With
formal education stepping in to enable ICH safeguarding,
what can we learn about the relationship between formal
education and cultural transmission? What variables
within formal education systems facilitate the effective
safeguarding of ICH? Of course, knowing what progress
has been made within the ICH domain, to answer Kurin’s
(2007) call to identify the practices and parameters that
contribute to successful safeguarding in general, is also
necessary.
Additionally, much attention has been paid to
transmitting cultural values, but not to other cultural
practices (Tam 2015), and there has been a general lack of
experimental research and longitudinal studies (Mesoudi
and Whiten 2008; Reyes-García et al. 2009). How can
contributions in these areas deepen our understanding
of the knowledge exchange that lies at the heart of ICH
safeguarding? Can these findings help identify new
learning processes and pathways? Anthropologists, social
psychologists, education researchers, neuroscientists
and ICH experts can all contribute to this research trend.
Among the research reviewed relating to IK and
Indigenous rights, language education and revitalisation
are identified as the critical success factors. While language
has been recognised as the vehicle for ICH, the current
configuration of the ICH domain favours interventions
that safeguard specific ICH elements that may contribute
to language protection (Bernini 2014; Smeets 2004). The
research and activism regarding IK and Indigenous rights
would have it the other way around. Furthermore, language

is fundamental to epistemology; sustaining linguistic
diversity in turn sustains epistemological diversity, a
growing interest among educators, scholars and activists.
Should ICH experts re-evaluate their theoretical and
methodological relationship towards language? How
has ICH been successfully integrated into language
education programmes? How has heritage language
pedagogy evolved, and can its lessons be transferred to
ICH education (e.g. Valdés 2017)?
More pedagogical evaluation is always needed. When
the Spanish Heritage Education Observatory (SHEO)
reviewed ICH-related educational programmes across
Spain, they found that less than 15 per cent had an
evaluative framework (Merillas and Rodriguez 2018). In
response, they developed an assessment framework
including 14 quality indicators to help identify programmes
of potential high quality (Merillas et al. 2019). A project,
funded by the Flemish Minister of Culture, Youth, Sport and
Media, developed a rubric to assess ‘multi perspectivity’
in heritage education programmes (Janssenswillen et
al. 2019). Another Spanish project, Heritage Education
for the Territorial and Emotional Intelligence of Citizens,
evaluated the effectiveness of heritage education in an
existing citizenship education programme (Trabajo-Rite
and Cuenca-López 2020). Such experiments in evaluation
should be expanded and adapted in concert with the
aforementioned need to better articulate indicators of
successful ICH safeguarding in the 21st century without
falling back on the tired binary of traditional/modern.
Another finding from the SHEO review was that heritage
education programmes were falling short of ‘education
for all’, especially when it came to serving people with
disabilities (Merillas and Rodriguez 2018; Merillas and
Cepeda 2016). When accessibility is discussed in the
heritage domain, physical accessibility is foregrounded;
however, heritage education should also be accessible
in intellectual, sensory and cognitive terms (Merillas and
Cepeda 2016). How can the ICH field collaborate with the
disability rights and education fields in this regard?
An area not explored in this review is the integration
of ICT or technology-enhanced learning and ICH. For
example, the EU project Treasures used 3D technology
to model ICH elements in order to construct a ‘serious
game’ to learn the practical know-how that is often taught
in vocational contexts (Cozzani et al. 2017; Dagnino, Ott
and Pozzi 2015; Dagnino, Ott, Michela and Pozzi 2015;
Dagnino et al. 2015; Ott, Dagnino and Pozzi 2015; Pozzi
et al. 2013). The Spanish Patrimonialize arte programme
utilised a number of ICT techniques to engage students
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in active learning, such as creating a video documentary
about local cultural changes and continuities or creating
geolocational augmented-reality tours of their community
(Castro-Calviño et al. 2020). The programme then outlined
an evaluative framework for assessing the effectiveness of
ICT in heritage education. Such projects offer fruitful lines
of inquiry, especially as STEM education continues to enjoy
policy and budgetary support.
Finally, there is a need for research into a dimension of
evaluation that is seldom discussed: psychological impacts
on students. On one hand, ICH education that engages
with cultural knowledge of marginalised communities
may bring participants into contact with their own or
others’ collective trauma (Kuttner 2016). How can fields
such as trauma studies, social violence and psychology
shed light on how to approach this? On the other hand,
when is discomfort warranted? For instance, when a
Brazilian museum of astronomy staged an exhibit to
challenge Western epistemologies related to the cosmos,
visitors reported unsettling and discomforting experiences
(Borges and Borges 2008). From a pedagogical point of
view, this may be a success, but from a visitor experience
point of view, this would likely be seen as a failing. If we
are to engage in multiple epistemologies, ontologies and
pedagogies, when is discomfort desirable – and how much
and what kind?
In conclusion, this survey has demonstrated that
the extensive theoretical developments and practical
experiments in the confluence of education and ICH
offer great opportunities for the integration of ICH into
both formal and non-formal educational settings. The
confluence of ICH and education in four distinct trends – 1)
understanding intergenerational transmission as a form of
education, 2) promoting culturally responsive pedagogies,
3) linking ICH safeguarding to the 2030 Sustainable
Development Goals and 4) shifting away from didactically
teaching about heritage to teaching through and for
heritage – offers a wealth of new approaches and benefits
to practitioners in the fields of ICH and education. Much
has been accomplished in recognising the value of ICH
as an educational resource, and gaps still remain with
exciting research possibilities to further develop these
themes in the coming decades.
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ENDNOTES
1. This literature review began as a UNESCO-funded research initiative to identify applied projects around the world that
demonstrated an integration of ICH transmission through formal and informal education. It was decided at the outset to focus
upon literature in English, French and Spanish. Researchers in other languages will undoubtedly find more examples and may
identify additional themes. Thus, within its prescribed parameters, this review identifies sources from a representative range
of literature, including policy documents, peer-reviewed and open-access articles, academic volumes, curricular resources,
conference papers, technical reports, theses and digital learning tools. It also cut across a range of disciplines, including
heritage and folklore-related fields as well as education, psychology, Indigenous studies, development studies, natural sciences
and digital humanities. In some cases, certain geographic regions are more heavily represented due to the historic context:
for instance, contributions from the African continent are particularly rich when it comes to linking ICH with education for
sustainable development.
2. Thus, a parent who demonstrates to their child how to tie a shoe is using the social learning process of imitation to achieve a
vertical (parent-to-child) mode of transmission.
3. Interestingly, in one set of the experiments, participants were asked to memorise a Native American folktale, The War of
the Ghosts; however, the non-Native participants omitted or distorted the supernatural elements to fit their non-Native
epistemology. It would be interesting to repeat the experiment with members of the culture who claim the folktale, as more
recent scholarship indicates that oral expressions, especially stories, are particularly effective forms for transmitting detailed
information (Landrum et al. 2019).
4. As famously outlined in Our Common Future, ‘sustainable development […] [is] development that meets the needs of the
present without compromising the ability of future generations to meet their own needs’ (Brundtland 1987).
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The UNESCO 2003 Convention for the Safeguarding of the
Intangible Cultural Heritage (ICH) is grounded in a belief that
there is some benefit ‘to humanity’ for communities to continue
to practise, or ‘safeguard’, their valued cultural forms. The
implementation of the Convention often requires selecting
‘representative’ elements to display to outside audiences,
sometimes for financial gain. Missing from both the Convention’s
discourse and many implementation plans is the recognition
that what a community might most hope to safeguard may differ
from what they would choose to share with others as culturally
representative of them. Using examples from Malawi, I argue
that the Convention’s combined goals of representation and

safeguarding may be too ambitious. As it stands, the Convention
has been less effective as a tool for cultural conservation than
it has been for creating opportunities for cultural groups to
display their cultural phenomena to outside audiences, whether
for identity, pride, diversity or moneymaking. Being explicit that
the implementation is often about representing rather than
safeguarding could create more clarity and produce more
deliberate, effective and ethical outcomes.
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The UNESCO 2003 Convention for the Safeguarding
of the Intangible Cultural Heritage (ICH) is grounded in a
belief that there is some benefit ‘to humanity’ for localised
distinctive cultural practices and communities to thrive
within contexts of globalisation, widespread cultural shifts
and new technological developments. The discourse
of the Convention emphasises safeguarding and the
inherent value of ICH initiatives for cultural conservation
among practitioners or ‘communities’. However, its
implementation often forefronts displays of cultural forms
for outside audiences, for example, through festivals,
museum exhibitions and publications. Moreover, the
impetus for listing ICH elements is often economic;
cultural practitioners, communities or countries often
submit elements to the UNESCO ICH lists to enhance
cultural tourism or other commercial enterprises. Using
examples from Malawi, I argue that the Convention may be
too ambitious in its mandate to safeguard, represent and
often commercialise ICH at the local level. What a cultural
group cares most about conserving is often not the same
as what they would select to share with outsiders or what
would be commercially successful. Equating what cultural
values or practices members of a cultural group are most
concerned about safeguarding for themselves with what
they would choose to represent about themselves to
outsiders is at the core of many of the issues that arise in
the Convention’s implementation.
The Convention language and intention are primarily
esoteric. According to the text of the Convention,
safeguarding ‘means measures aimed at ensuring
the viability of the ICH, including the identification,
documentation, research, preservation, protection,
promotion, enhancement, transmission, particularly
through formal and non-formal education, as well as
the revitalization of the various aspects of such heritage’.
The premise is that we live in a world where there are
thousands of different cultural groups. Each culture or
group is distinctive and valuable:
The ‘intangible cultural heritage’ means the practices,
representations, expressions, knowledge, skills – as
well as the instruments, objects, artefacts and
cultural spaces associated therewith – that
communities, groups and, in some cases, individuals
recognize as part of their cultural heritage. This
intangible cultural heritage, transmitted from
generation to generation, is constantly recreated by
communities and groups in response to their
environment, their interaction with nature and their

history, and provides them with a sense of identity and
continuity, thus promoting respect for cultural
diversity and human creativity.

The Convention stipulates that the international
world and individual countries should provide motivation,
the possibility and strategies for people at the local
level to continue to practise their distinctive cultures.
This orientation is inherently esoteric; it is people or
communities ‘on the ground’ who should be determining
what cultural forms they want to identify for safeguarding,
and the primary value of this safeguarding should be that
the people reap the benefits of community-based cultural
preservation efforts to ‘ensure recognition of, respect for,
and enhancement of the intangible cultural heritage in
society’ (2003 Convention).
The implementation of the Convention has
foregrounded the inscription of cultural elements by
States Parties on three lists: List of Intangible Cultural
Heritage in Need of Urgent Safeguarding, Representative
List of the Intangible Cultural Heritage of Humanity and
Register of Good Safeguarding Practices. Of these, only
one is explicitly about saving culture: the List of Intangible
Heritage in Need of Urgent Safeguarding. However, the
Convention as a whole (across the lists) is titled with
the word ‘safeguarding’, and it is explicitly presented
in the preamble as motivated by the ‘grave threats of
deterioration, disappearance and destruction of the
intangible cultural heritage’.
The list with the most inscriptions is the representative
one, which also exists within this framework of the urgency
for cultural conservation. According to the Convention
language, the value of inscribing elements with the goal of
‘safeguarding’ on this list should first and foremost be for
the ‘communities, groups and, in some cases, individuals’
who recognise elements ‘as part of their cultural heritage’.
Yet, the word ‘representative’ suggests that, for each
cultural group, certain things stand out as important to
their identity and as things about which they are proud.
These are the things that they feel represent them. The
idea of being represented often suggests an outside
audience: when we are all the same, we do not need to
identify things to represent us. We just do culture. When
we are diverse, one group putting certain things forward
as ‘this is who we are’ or ‘this is what makes us distinct’
is inherently exoteric. There is often a difference between
what people are concerned about in terms of cultural
loss and desire for safeguarding versus what they think is
representative of themselves or what they want to display
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to others about what is distinctive or important to their
cultural identity. A paradox inherent in the Convention is
the conflict between cultural safeguarding as esoteric and
cultural representation as exoteric.

Malawi case study
To illustrate this tension, I will examine an example
from my research in Malawi in southern Africa. The
fieldwork for the case study took place in 2013, though
I continue to conduct research in the region on various
dimensions of culture. Neither the UNESCO listing
protocols nor the approach to cultural conservation in
Malawi have seen significant change over the past decade.
The case study is thus useful for illustrating the problem
I’m outlining.
During the course of researching traditional dances in
the northern region of the country starting in 1995, I had
frequently heard people express a concern that ‘culture
is dying’ (Gilman 2009, 2015). I knew about the country’s
Department of Arts and Crafts, whose mission is to
‘promote, develop and preserve Malawi’s arts and crafts’.1
In the early 2000s, I learned about the UNESCO ICH
Convention. Well aware that culture is dynamic, I knew
that culture would never expire. However, I also realised
that people were expressing a real sentiment regarding
cultural shifts taking place. What then, I wondered, was
the relationship between people’s concern about the
death of culture and the efforts of the national Department
of Arts and Crafts or the international UNESCO.
When I was first doing this research in 2010 and 2013,
there were two items listed on the representative list for
Malawi: vimbuza and gule wamkulu (the latter listed with
Zambia and Mozambique). By the time of writing in 2020,
there were four. Malawi is a country with many ethnic
groups, each of which has numerous cultural elements,
including multiple dance practices, some of which are
secular, and others that are associated with religion or
spirituality. I was curious about how the listing of these two
elements related to people’s concerns about cultural loss.
To explore this question, I interviewed some people
across social, cultural and economic demographics
in different regions in the country and asked about
their concerns regarding cultural change. Frequently
expressed concerns included languages loss, lack of
strong ethnic identity, youth not undergoing initiation
rituals, youth having babies outside of marriage, alcohol
abuse, children not being disciplined and people no longer
going through the appropriate processes for marriage,

no longer embracing cultural values, not adhering to
funeral procedures, not eating together, not respecting
elders, not dressing appropriately and so on. Interestingly,
the types of cultural forms that are typically designated
for safeguarding were rarely mentioned. For the most
part, few mentioned such things as traditional dances or
storytelling. They were more likely to complain that kids
watched American or Nigerian TV than that they were no
longer dancing local forms.
When I pressed and asked about the dances and
folktales, the types of elements that typically make it to the
UNESCO lists, a common response was that interviewees
were concerned that the youth weren’t so interested in
these ‘traditional’ forms. Ms. Chiumia, a woman in her 80s,
was sullen when she explained in an interview on 20 April
2013 that, these days, the youth are only concerned with
the present. They aren’t interested in the past. Even if the
elders attempt to teach them or try to tell them folktales,
the youth are not interested. She said that she and other
elders have stopped trying because the youth won’t listen.
I asked if there was any aspect of culture that she thought
was still vibrant, and she answered in Chitumbuka, ‘kulije’
(‘there is not’).2 Interviewees explained that the importance
of such things as folktales and dances was their role in
instilling cultural values about family, elders, the proper
way to get married, ethnic identity and so on.
Mr. Kalolokesya is Ngonde (an ethnic group in the
Karonga District of northern Malawi), and was born and
raised in a rural village, but he spent most of his adult life
living and working in high-level government jobs in urban
areas. When I met him, he was retired and had returned
with his wife to live in a house near the village where he had
grown up. At the time, he was involved in an organisation
to revitalise Ngonde culture. In a conversation in July 2010
about the value of music, dances and drama, he explained
that these cultural elements tell stories about people,
assist in demonstrating cultural values, and demonstrate
ways of doing things’. During an interview on 18 July
2010, at his home in the Karonga District, I asked Mr.
Mwakasungula, a Ngonde Village Headman, what cultural
forms were important to his community. He explained
that it is not possible to isolate cultural practices because
culture does not exist in parts, but rather is a whole way
of life that is reflected in many things, including music,
language and dance. He emphasised that one cannot
isolate one part as being more important than any other.
Mr. Chipeta was the chair of the Tumbuka Language
and Culture Association, whose mission is to revitalise
Tumbuka language and culture. In an interview on 2 July
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2013, he criticised the government’s efforts to promote
culture. He explained that they ‘define culture narrowly to
be just dancing, not a whole way of life’. He said that efforts
‘need to go beyond dancing’. Ms. Kunje, who was involved
in an organisation to promote Yao culture, explained in an
interview on 18 July 2013 the important value of dances
in the country as ethnic ‘badges’. Each ethnic group has
distinctive ones, which makes the group culturally distinct.
In her discussion about strategies to conserve culture,
however, she focused primarily on language, initiation
rituals and the cultural and historical knowledge of the
Yao people.
This perspective continues into the time of writing.
Attention to ICH in the country is typically focused on
listing elements on the UNESCO lists, and cultural
conservation initiatives are often tied to tourism, economic
development or political partisan objectives more so than
addressing concerns about cultural change. By contrast,
people concerned with cultural loss emphasise that the
most important reason to conserve such things as dances
and folktales is the need to preserve the cultural values
– family, the respect of elders, cultural identity – that are
disseminated through them, more so than the forms
themselves.
The disjuncture between Malawian people’s concerns
about cultural loss versus what tends to be the focus
of many safeguarding initiatives resonates with other
contexts on the continent. Susan Keitumetse, for example,
argues for the need to reconsider ‘what constitutes ICH
so that it can be dealt with in its entirety, as opposed to
the current prevalent bias towards performing arts in
several parts of Africa’ (2012,151). The deepest concerns
of the people I interviewed were about features of their
culture that were internal, esoteric – not the things that
could be extracted, listed and displayed. And the reason
they gave for preserving such things as dances was a
desire to sustain these esoteric values (cf. KirshenblattGimblett1998; Smith 2006; Stefano 2012).
This perspective echoes widespread criticism of the
Convention’s implementation. The types of cultural forms
that can be put forward as representative are often those
that can be named and extracted from a cultural context, a
process that Valdimar Tr. Hafstein calls ‘artifactualization’
so that something can be ‘done’ to them. Listing requires
‘itemization’ and decontextualises elements ‘from the
social relations in which they take place in order to
recontextualize them’ as items on national inventories
and ‘international lists with reference to other heritage of
humanity’ (2018, 80). The strategies in the safeguarding

plans for listed items usually include a series of activities
that bring visibility and expand audiences for the element
outside of the community most associated with it. A
dance form can be artifactualised – named, documented
and programmed in a festival. Similarly, a recipe can be
named, documented, cooked and served at an event, and
disseminated through a digital exhibit. A weaving tradition
can be named and documented, and woven mats can be
sold at a market and displayed in a museum exhibition.
This exoteric emphasis is especially evident in the many
situations where the ICH designation is tied to economic
development, which has increasingly become the focus in
Malawi, as its leaders strive to develop cultural tourism.
By contrast, the cultural dimensions that interviewees
highlighted most frequently are not listable. ‘Respecting
elders’ is not listable on either the representative list or
the list in need of urgent safeguarding, even if it’s the
cultural phenomena for which a community has the
gravest concern. What is listable are those things that
can be put forward as representative. This is not to claim
that people in Malawi (and elsewhere) do not value such
things as dances, weaving traditions and recipes and want
to conserve them; rather, my intent is to highlight, as have
others, the limiting nature of cultural conservation efforts
that target mostly those cultural phenomena that can be
artifactualised.

Listing and their concerns
I then did some research to learn how people
concerned about cultural death felt about the safeguarding
efforts inspired by the Convention. I focused primarily on
vimbuza because I was living in the northern region where
it is practised. Vimbuza was proclaimed as one of the
90 Masterpieces of the Oral and Intangible Heritage of
Humanity by UNESCO in 2005. In 2008, it was incorporated
into the Representative List of the Intangible Cultural
Heritage of Humanity. Vimbuza refers to an illness caused
by spirits that produces physical and mental symptoms. It
is also the name of the rituals in which spirits embodied in a
healer diagnose and cure these ailments.3 It is an esoteric
form. Rituals often happen at night in designated huts,
temples or outside spaces. Members of the surrounding
community and relatives of the afflicted might watch;
however, it is generally not open to outside audiences. The
ritual involves drumming, singing, clapping, idiophones
(e.g. waist and ankle rattles), specialised clothing items
and rhythmic movement, thus overlapping aesthetically
with music and dance forms. Because of this overlap, it is
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sometimes performed as a dance in non-ritual settings,
without the participation of spirits (Gilman 2015).
The candidature file submitted to UNESCO for vimbuza
emphasises its importance for medicinal purposes in
addition to its cultural value. The application guidelines
require an action plan for safeguarding. The UNESCO
page for vimbuza explains that the ‘project seeks to’
◦ encourage the transmission of skills and knowledge
to younger generations, and
◦ r aise awareness about the importance of
safeguarding the Vimbuza as part of traditional
health practices.

It then lists a series of activities in an action plan:
◦ legal protections and training Vimbuza healers on
intellectual property rights;
◦ creating an inventory based on field research in
close cooperation with the practicing community;
◦ organizing dance festivals, thematic workshops and
discussion panels broadcast on radio and television;
◦ developing educational programmes for young
museum visitors of Mzuzu Regional Museum; and
◦ distributing educational leaflets in the Chitumbuka

a positive impact on people concerned about cultural
loss. The answer, for the most part, was no. Ms. Kwinika
explained in an interview on 18 April 2013 simply that ‘they
[government officials] just talk. They say a lot of things’. But,
up to the time of the interview, she had not seen anything.
If they are doing something, she reflected, it must be
elsewhere because she had seen nothing.5 Most people
didn’t know about UNESCO or vimbuza’s listing, nor had
they experienced any impact as a result. This was true for
those I interviewed who were vimbuza healers, the chair of
the Tumbuka Language and Cultural Association, as well
as those Tumbuka with no particular connection to the
tradition.6 This is not surprising given the lack of effective
integration of the local in national development initiatives. In
his essay about the tourism efforts associated with Malawi’s
Chongoni Rock Art, a UNESCO World Heritage Site, Oris
Malijani writes that community members’ ‘interests are
rarely taken into account in decision-making processes
related to cultural heritage tourism development. Notably,
there is a problem with communication and collaboration
between government authorities, local communities, and
other stakeholders’ (2019, 35).
Second, when I explained to people that vimbuza
was listed, many did not think it was appropriate. Some
attitudes I heard in interviews included the following:

language.4
◦ It is a disease. Why would you want to keep someone

This plan includes strategies for strengthening the
tradition among Tumbuka people, such as legal protections
and training healers on intellectual property rights. Other
strategies listed in the candidature file, but not on the
UNESCO site, included creating an association of vimbuza
healers and dancers and providing supplemental health
training to healers associated with ‘modern medicine’,
such as workshops on HIV/AIDS transmission. These
initiatives would contribute to strengthening the cultural
vitality of vimbuza among Tumbuka people. However,
the bulk of the activities – including festivals, book, radio
programme and museum exhibition – would do less
to ensure transmission of the tradition than to provide
opportunities to share it with outside audiences. Such
exoteric efforts could contribute to conservation objectives
by raising the visibility and the social acceptance of what
is a controversial cultural form in the country, yet they
would have relatively limited impact within communities
of practice.
In my interviews, I investigated whether the listing of
vimbuza, its safeguarding efforts or any initiatives by the
Department of Arts and Culture or UNESCO was having

sick?
◦ It is not ‘pure culture’ because it is a disease and
healing ritual.
◦ Vimbuza encourages people not to seek medical
help they need.
◦ Vimbuza is devil worship.

The first two reasons emphasise that, as an illness
and curing mechanism, vimbuza does not fit the category
of culture most suited for conservation efforts. The latter
two reasons indicate the controversy in Malawi regarding
vimbuza and other similar rituals. Traditional healing
practices continue to exist alongside Western medicine
and Christianity and, to a lesser extent, Islam; however,
there is a long history of attempts to suppress these
traditional practices because of the privileging of Western
science and medicine and Christianity (see Gilman 2015;
De Kok 2005).
Vimbuza healers I interviewed had a variety of
responses. Most did not know about its status with
UNESCO. For those who knew or when I explained it to
them, some thought safeguarding efforts, especially the
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festival, degraded vimbuza – reducing it from a form of
medicine to an empty cultural form devoid of its spiritual
or practical significance. Some of those who believe in
vimbuza as a form of medicine and healing hoped that
the UNESCO status would lead to greater legitimacy –
not as a cultural form or dance to be displayed, but as a
legitimate healing practice. Ms. Chirwa, a vimbuza healer
interviewed on 5 April 2013, explained that she thought it
was good that the ministry had put forward the application
to UNESCO because, if vimbuza were to stop, people
who were afflicted with the disease would ‘go crazy and
die’.7 While she was explaining, her husband entered the
room to make sure that I understood that vimbuza was
not ‘chikhalidwe’ (‘culture’) but ‘matenda’ (‘illness’). Asked
about the safeguarding initiative of hosting a vimbuza
festival, Ms. Makwakwa explained that a person who is
possessed cannot dance for entertainment because,
during the possession, people are not in control of
themselves. She elaborated that a possessed person who
was controlled by spirits would not dance in a particular
place, start and stop at the right time, or behave in a way
that was deemed appropriate in the festival environment
(see Gilman 2015).8
Whether it should be safeguarded was obviously a
subject of controversy among the ‘community’ to whom
vimbuza ‘belongs’. Tumbuka people are not in agreement,
and people in the country where it is listed do not agree
either. This is not to say that vimbuza should not have been
listed. Rather, it raises the question about the criteria for
selection and the intended objectives of inscription. As
the second element in the country to be inscribed, there
is a great deal of controversy within the ‘community’ with
which it is associated whether it should be ‘safeguarded’,
and, as was made evident in interviews and informal
conversations, many Tumbuka people would not select
vimbuza as the cultural form to represent themselves
to outsiders, even if they deemed it a valuable cultural
practice.

Representative as distinct from safeguarding
The choice of what to inscribe on the representative
list becomes even more fraught when one considers
the economic dimensions of listing. As has been widely
acknowledged, in practice, the goal for many countries
and communities to inscribe elements on ICH lists and
engage with heritage efforts more generally is motivated
by economic objectives inasmuch as cultural ones (Flint
2006; Fairweather 2006; World Tourism Organization

2012). In the cases of Malawi, or Zambia where I have
been researching more recently, this dimension could be
especially important because of the widespread poverty
in the country and paucity of natural resources. In both
countries, the department of tourism and department of
arts have been brought together into a single ministry
in the past decade in order to facilitate the integration
of cultural and economic objectives.9 Safeguarding
practices, such as museum exhibitions, books, websites
and festivals, all feed into the goal of developing cultural
tourism. Much has been written about the impact on a
cultural form when it is taken out of context and adapted
for display to an outside audience. What has been given
less attention is that the following premise is inherently
flawed: what a cultural group holds most dear and would
want to safeguard would be the same as what they would
want to share with outsiders in tourism settings or what
they think they could or would successfully sell to others
for revenue. In other words, it does not necessarily hold
that the cultural practice a group might want to safeguard
for itself is the same as what they would like to share with
the world. In some cases, this might be true. In many
cases, it would not.
What I am arguing is that the Convention might be too
ambitious. What if the Convention were changed to split
safeguarding from representation? What mechanisms
could be put into place to address the issues associated
with cultural shifts leading to concerns about cultural loss?
What mechanisms could be put into place to create more
visibility and opportunities for cultural groups to display
themselves and the cultural phenomena about which they
are proud or that they could market to outside audiences,
whether for identity, pride, diversity or moneymaking? As
it stands, the Convention is better suited to accomplish
the latter than the former: the existing listing and
implementation mechanisms are effective for identifying
things to represent cultures more so than they are for
safeguarding the kinds of less identifiable and extractable
things or those things that may not be appropriate for
either public knowledge or exoteric sharing. If the two
objectives were separated with the understanding that
they often do overlap, the listing process could be clearer
about the intended outcomes.
The process of listing with an outward-facing goal
would require intensive on-the-ground fieldwork and
community-based organisation and management
(Abungu 2012). As it stands, much of the application for
an element to be inscribed focuses on questions about its
cultural value. By contrast, if the goal was representation
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or moneymaking, the questions would necessarily be
different and might include the following:
◦ What is the goal of the representation (e.g. cultural
identity and pride within a community or the country,
international visibility, moneymaking)?
◦ What would you like outsiders to know about you?
◦ What would you like to share with outsides about
yourselves?
◦ How do you define yourselves (what is the ‘community’
in this context?)
◦ Who is the intended audience?
◦ What are the desired outcomes?
◦ Who would benefit? (consider hierarchies within the
group, based on class, gender, access to the cultural
form, age, etc.)
◦ What would be appropriate ways of sharing or
displaying these cultural forms that would best
ensure that the audience learned what you hoped?
◦ W hat would be an appropriate amount and
mechanism for remuneration?

Some of these questions are already part of the process;
what I am stressing is the importance that the members
of the group or practitioners explicitly and thoughtfully
select elements that they feel are appropriate for outside
audiences.

A hypothetical example: Malipenga
I will now briefly explore how this could work for the
Tumbuka in Malawi. In my interview with Ms. Kwinika,
she explained that she did not think it was proper for
vimbuza to be promoted as culture because it is a disease.
She explained that practitioners drum and dance to heal
a person who is possessed. It is an illness, so it is not
appropriate that it should be promoted as culture. Instead,
she suggested that dances, such as ingoma or mbotosha,
would be better choices because they are ‘pure cultural
dances’, as translated from the Chitumbuka into English by
my research assistant Mercy Moyo.10 While I disagree with
the idea that vimbuza is not ‘pure culture’, Ms. Kwinika’s
suggestion contributed to the thinking that led to this essay.
Unlike vimbuza, which, in addition to being controversial,
is highly esoteric, ingoma or mbotosha could have been a
better choice if the objective were to pick something that
people widely consider to be culturally salient and for
which there is little issue with exoteric sharing.11 Inspired
by her suggestion, I will now explore the potential for the

hypothetical listing of malipenga, a dance form of the
Tumbuka people, that most would agree is an example of
a ‘pure cultural dance’. I have not selected either of the two
options offered by Ms. Kwinika because I am less familiar
with them. My previous research on malipenga as practised
by the neighbouring Tonga ethnic group informs my
discussion (Gilman 2000). To be clear, I am not advocating
for any of these dance forms to be listed, because the choice
would have to come from people in the district themselves. I
am only offering this as a hypothetical example, inspired by
Ms. Kwinika’s suggestion.
Malipenga is a male dance form that is part of a large
complex of dance practices across this part of Africa. In
Malawi, the Tumbuka and Tonga ethnic groups both claim
a variant of malipenga as an important cultural form,
and similar types of dances exist for other ethnic groups,
but with different names and aesthetic variations, such
as the Chewa’s mganda and the Yao’s beni.12 The most
common ‘natural settings’ for malipenga performances
are intervillage competitions, public events that are open
to outsiders and are energised by big audiences. A dance
team of young men and boys from one village invites
those from nearby villages for a multi-day competition.
Each day, the teams assemble in a public space, often
a communal gathering place in the village, for a long
afternoon of entertainment. One after the other, each
group enters the arena and moves in a row and column
formation around a central point, often a mango tree,
showing off their innovative marching-like steps while
dressed in smart white shorts and shirts, mimicking,
and sometimes parodying, European military marches.
One or more song leaders lead the singing in a call-andresponse format. A large audience signals the success of
the event. The audience response – assessed through the
level of clapping, ululation and monetary gifts – along with
plenty of arguing and negotiation, determines the winner
of the competition.
Malipenga is a multigeneric event that features
numerous different cultural elements: bugles made out
of gourds, locally made drums, rhythms, melodies, song
texts, costumes, props, creative groups names and dance
movements and formations. The gathering of people
for performance events, ululation and giving money to
performers, along with the organisational structure of
the teams, system for raising funds, rehearsing and
training new dancers are also important parts of Tumbuka
cultural practices. Moreover, malipenga events provide
opportunities for people to gather, eat together, share
accommodations and other resources, and for young
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people to find partners and future spouses.13 It is thus a
cultural element that in itself comprises multiple other
elements and encompasses numerous dimensions of
local cultural practices and values.
If malipenga were advertised internationally through
its inscription on the representative list, it could raise
the visibility of the region and its cultural practices while
increasing revenue-generating opportunities. Because
competitions are already large events open to the
public, inviting outsiders, either from within the country
or international visitors, to join as audience members
would not be overly disruptive. It could even increase a
competition’s success. These events happen seasonally;
the element could easily be put on a calendar for those
in Malawi who want to travel around their country to
experience the cultural practices of different regions at
various times of the year, thus inspiring domestic tourism.
And tourist agencies could advertise to international guests
that, if they come to Malawi during a particular time, they
should consider travelling north to experience malipenga.
The current focus of international tourism in the country
is the lakeshore and wildlife parks. Few currently spend
time in Tumbuka areas, other than to pass through the
city of Mzuzu and town of Rumphi to buy supplies or stay
overnight in transit. An increase in tourist attractions in
the region could augment the tourist industry locally
and thus could contribute to the local economy, and the
regional cultural attraction could enhance tourism at the
national level by drawing more people to the country for
cultural attractions as well as opportunities to enjoy the
natural resources and wildlife.
Other safeguarding efforts, similar to those in the
vimbuza application – such as an association of malipenga
teams, publications, exhibitions and festivals – would
contribute to the Convention’s cultural and the country’s
economic objectives. Malipenga has always been adapted
and performed in events other than village-based
competitions, such as national holiday spectacles, festivals
and political rallies (Gilman 2009). Adapting the dance for a
malipenga festival or a festival featuring a variety of music
and dance forms would align with what already typically
occurs. With some forethought, an annual festival could
be used to reinforce the local competition season. The
winners of the local competitions could be showcased at
district, regional or national events. These festivals would
augment opportunities for performers to showcase their
cultural forms and expand their opportunities to make
money, thus contributing to both cultural vitality and
economic development (Gilman 2020).

Such initiatives could further other goals of the
Convention. Expanding the visibility of malipenga could
enhance cultural pride for Tumbuka people. As the elders
often complain, Malawian youth tend to be more interested
in foreign cultural forms, such as American popular
music and Nigerian movies and television. The increased
attention on malipenga could potentially motivate youth
to participate in local cultural practices, in combination
with their interest in national and international popular
culture. As mentioned earlier, those concerned about
cultural loss explained that song texts are important for
transmitting cultural values. Providing more opportunities
and incentives for singing existing songs and for
composing new songs would increase the dissemination
of values and also create opportunities for expressing a
diversity of viewpoints, an important dimension of these
song traditions. Inscribing malipenga alongside elements
from other ethnic groups would contribute to the valuing
of cultural diversity within the country more widely.
The economic benefit could be widespread. At the
village level, attendees could pay for accommodations,
food, drinks, crafts and payment to the performers. If more
people came to the region, the local hotels, restaurants,
gas stations, markets and vendors along the road and
in the cities would benefit from increased sales. The
World Tourism Organization recognises that ‘no tourism
destination can succeed without a variety of attractions’
and recommends bundling for the most successful
economic outcomes from cultural tourism (2012, 25).
Local foods, crafts and musical recordings could be sold
during malipenga events, thus simultaneously promoting
multiple traditional forms while increasing opportunities
to generate revenue. And tourists could be encouraged to
combine malipenga forays with adventures to the nearby
lakeshore and Nyika National Park.

Possible issues
This hypothetical example would not be problem-free.
Similar issues to what have widely been documented for
ICH initiatives in contexts across the world would likely
arise. Here, I will outline some, but not all, of the issues
one might anticipate. The listing process often results in
a single country or cultural grouping claiming a cultural
form as its own, even when it is practised by other people
in other locations. Malipenga is associated with both
Tonga and Tumbuka peoples, though there are aesthetic
differences between the two. As already mentioned, many
other closely related dance forms exist across the region.
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Listing the Tumbuka variant could result in Tongas not
being able to highlight this dance form that is equally
important to them. It could result in a sense of ownership
or branding of these forms more generally as Tumbuka or
even Malawian, rather than the current situation where it
is widely accepted that they are widespread. No variant is
considered to be more valuable than others, and no ethnic
group has a more legitimate claim than any other.
As Hafstein reminds us, ‘safeguarding is a tool of
transformation’, and efforts to promote malipenga would
necessarily lead to changes in the dance form and the
contexts in which performances take place (2018, 97; cf.
Kirshenblatt-Gimblett 1998; Kapchan 2014). Performers
and organisers would likely adapt dances in a variety
of ways that would differ from what typically occurs in
‘natural settings’ and could ultimately contribute to
transformations in the form that would not otherwise
have occurred. Malipenga competitions that typically take
multiple days could be adapted to a shorter time frame. An
increased audience could mean that some competitions
might move to new locations that would require changes
in the settings, formation and movements. A new space
might not allow for the audience to stand as close to
create the periphery of the performance arena or might
not be amenable to teams moving in marching formation
around a central point. Song leaders and composers
might select or compose songs that are appropriate for
outside audiences rather than singing those with the
most relevance to local communities. These types of
adaptations are already typical for malipenga performed
outside of intervillage competitions; increasing audiences
in village spaces could contribute to augmented changes
over time in the local setting.
As has been widely argued, selecting certain practices
to be showcased as heritage can draw attention to those
elements and direct attention and resources away from
other important cultural practices (Hafstein 2018, 86).
If malipenga were the only cultural element inscribed
for the Tumbuka, it is likely that malipenga would thrive
and become iconicised at the expense of other Tumbuka
artistic forms, which would have gender-related and
cultural implications.14 The enhanced visibility of a male
dance form would mean less visibility for women’s
cultural forms and for female artists. This privileging of
men could augment financial opportunities for men in
the community, further contributing to existing gender
inequities. Effort would have to be made to be explicit
about how to integrate participation beyond those who
perform by making sure that the benefits extended out

to other demographics. For example, though malipenga
is performed by men, women value the tradition and
play important roles at competitions as lively audience
members, vendors and hosts. Explicit attention would
have to be given to how to incorporate different segments
of the community into the success of the performance as
beneficiaries of the financial rewards.
Villages where competitions are held would have to
figure out how to host outsiders. Many villages are far from
towns or cities, and the roads to many are not accessible by
vehicle, other than hearty four-wheel drives. Villages that
are closer to towns or paved roads might benefit the most
because they are the most accessible. Furthermore, most
villages do not have the types of accommodation expected
by domestic or international tourists, which would make
it difficult for them to host a multi-day event. Developing
guest houses for only a short malipenga season may not
be viable, thus requiring strategising for how to transport
people from towns to villages each day of a competition or
shortening the event to one day to minimise the need for
overnight stays. As a result of these logistical issues, in
combination with the quality of organisational skills and
performance expertise, certain villages with successful
competitions would likely become popular destinations,
yielding more financial benefit to its residents than
neighbouring ones.
The influx of tourism could also lead to additional
efforts, such as ‘traditional villages’ to draw tourists to the
area, some of which could contribute to the perpetuation of
stereotypical ideas that associate African people and their
cultural practices with exoticism and primitiveness (see
McGregor and Schumaker 2006, 658). Cultural displays for
tourists in African contexts can reify false perceptions of
African peoples as dwelling in a homogenised traditional
past’ (Fairweather 2006, 721).
Utilising malipenga to develop cultural tourism would
contribute to its commodification. The outcomes would be
many (see Bendix 2009; Yun 2019); here, I will suggest only
a few. Though dynamism is part of the tradition, tourism
could lead to an idea of a static authentic form that would
discourage the innovation that has made malipenga relevant
and vibrant for so many decades (e.g. Fairweather 2006,
659; Bendix 1997). The opportunities for making money
could create a more formalised occupation for dancers,
where some members of a community become experts
and receive remuneration, thus reducing the access or
participation of a larger swath of the population in an activity
that is considered to be widely accessible now.
It would also be important to create structures that
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ensure that performers and other people on the ground
were the primary beneficiaries of the tourism revenue. As
it stands, the limited cultural tourism in the country tends
to benefit those in higher economic positions rather than
the practitioners who produce the attraction. For example,
Malawian hotels and other tourist institutions currently
hire local performers for very little remuneration so as to
localise and provide cultural flavour for their guests. The
performers tend to make very little, while the business
owners benefit from the entertainment the artists
provide. If cultural tourism were to be developed in the
manner I am describing, the performers and members
of their communities should be front and centre of those
organising and benefitting from tourist funds. And the
World Tourism Organization’s recommendation for
bundling activities, gender, class and age would have to be
taken into consideration to maximise the benefit across
multiple sections of the population.

Conclusion
The Convention has become a powerful tool for a topdown global insistence of the inherent value of localised
cultures and the need to promote them in the face of
a global capitalist system where certain countries and
certain cultural forms dominate. The Convention mandates
signatory countries to take culture into consideration in
their attention to the social, cultural and economic wellbeing of their citizenry. Yet the blurring of safeguarding,
representation and commodification is one of the many
paradoxes in the language and implementation of the
Convention, which sometimes results in undermining its
very objectives. As Hafstein (2018) demonstrates, the listing,
artifactualisation and heritagisation of elements, especially
because the focus is often on tourism or economic objectives,
can contribute to the exact opposite of what is intended – in
the more extreme cases, either the preservation of cultural
forms that have run their course, ossification of dynamic
traditions, or ironically, cultural loss. By contrast, bringing
people to malipenga rather than creating new events in
new contexts aligns with ecomuseological approaches
to intangible heritage conservation, which aim to sustain
cultural practices in context rather than removing them for
display in static spaces (Gilman 2020). As Michelle Stefano
explains, ‘in a holistic management approach, intangible
cultural expressions remain in continued social practice
– that is, in the hands of their communities, or their true
agents of change’ (2012, 234). When people visit a local
community to enjoy a dance tradition, the community can

retain control over the event and performances and ideally
be the primary beneficiaries. This strategy contrasts with
what has happened to date with the vimbuza implementation
plan; a festival and museum exhibition enabled outsiders
to learn about and experience vimbuza in contexts created
specifically for exoteric display. Aside from the few people
who performed at the festival, practitioners reaped
no benefit, financial or otherwise (Gilman 2015). In the
hypothetical example I provided for malipenga, anticipating
the numerous issues that would likely arise could produce
cultural tourism that strategically mitigated problems to
increase its successful implementation and benefit across
the social spectrum.15
Richard Kurin notes that ‘the inventories and lists by
themselves may have value for recognizing and valorizing
various traditions, but will hardly save them’ (2004, 74).
The cultural losses that concern some Malawians and
many others in locales throughout the world are the result
of massive cultural changes caused by huge shifts in the
social, economic, technological and political world at
global and national levels. Planning a festival or museum
exhibition featuring the few elements that are inscribed
on a UNESCO list does not mitigate these shifts, nor
do they do much to change people’s cultural choices.
When I asked Mr. Kalolokesya whether his organisation’s
efforts to revitalise Ngonde culture would ensure that
his children and grandchildren spoke the language and
participated in Ngonde cultural behaviours and practices,
he answered, ‘everything starts at home’. Ironically, all of
his offspring were raised in Malawian cities and are now
well educated and living in cities in Malawi and Europe.
He explained that their connection to Ngonde culture is
limited. His experience was different from that of his sons
and daughters because he was brought up in the village. He
was raised with ‘strong knowledge of village life’, which he
retained during his decades of working in the civil service
in Malawi’s urban centres. Now that he is retired, he has
returned to his family’s home in the rural area. Similarly,
when I asked Mr. Mwakasungula about his offspring’s
relationship to Ngonde culture, he laughed and explained
that his children have settled all over the world, in the
United Kingdom and Australia, for example. He described
them as ‘detribalised’ and ‘urbanised’. At the time, these
two men were on the board of an organisation whose goal
was to sustain the Ngonde language and revitalise Ngonde
culture, yet they were aware that their efforts likely would
have little impact on their own descendants. Festivals and
exhibitions of Ngonde cultural elements could inspire some
Ngonde, including their offspring, to learn something about
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their culture. However, revitalisation requires immersion
and continued, ongoing experience and commitment to
cultural lifeways. If the intent is to ‘safeguard’, to address
the real changes happening on the ground as a result of
global shifts, new and different mechanisms would have to
be developed or added to the Convention, or new strategies
at the local level would need to emerge.
Being explicit that the implementation is often about
representing cultural elements to outside audiences for
financial gain rather than safeguarding esoteric cultural
practices could create more clarity and produce more
deliberate, effective and ethical outcomes, as illustrated
in the hypothetical example I have outlined. Would this
approach address some of the other concerns about
cultural loss? Yes and no. Promoting malipenga could
inspire greater cultural pride among Tumbuka and enhance
opportunities to participate in local cultural practices,
including the elements associated with malipenga –
such things as songs, movement, rhythms, costumes –
alongside the community values necessary for putting on
a competition. However, this focus on representation and
outward display would likely do little to change people’s
behaviour around respect for elders, marriage or dress,
the values most emphasised in my interviews about
cultural loss. But neither does the Convention as it stands
do much to address this loss. An explicit focus on exoteric
displays could, however, contribute to pride and interest
in local cultural practices and a motivation to continue
doing them. The bundling of the dance element with
other cultural forms could contribute to the conservation
of multiple cultural practices. The enhancing of interest
and opportunities for such cultural elements would bring
people together to participate in their culture in a manner
that was valued locally, nationally and internationally, thus
serving the Convention’s interest in fostering cultural
diversity and social justice.
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ENDNOTES
1. Quoted from vimbuza’s candidature file, shared with me by the Malawi National Commission of UNESCO staff.
2. This interview was held in the Chitumbuka language, with translation by Bernadette Mwabulungu.
3. For more detailed studies of vimbuza, see Chilivumbo (1972), Friedson (1996) and Soko (2014).
4. ‘Action Plan for the Safeguarding of the Vimbuza Healing Dance’, UNESCO, https://ich.unesco.org/en/projects/action-plan-forthe-safeguarding-of-the-vimbuza-healing-dance-00043 (accessed 28February 2020).
5. This interview was conducted in Chitumbuka, with translation by Mercy Moyo.
6. My example in Malawi differs significantly from other contexts in the world where the UNESCO designation is widely known (e.g.
Foster 2015; Lowthorp 2015)
7. This interview was held in Chitumbuka, with translation by Bernadette Mwabungulu.
8. This interview was held in Chitumbuka, with translation by Mercy Moyo.
9. The World Bank produced a study at the request of the Malawi’s Ministry of Tourism, Wildlife and Culture to analyse the
potential for tourism in the country. A key component of the report was that cultural tourism is undeveloped and has the
potential to contribute significantly to economic development (2010).
10. Unfortunately, I do not have access to the Chitumbuka phrase she used.
11. Ingoma is associated with the Ngoni people. Ngoni and Tumbuka people are the majority ethnic groups in this part of Malawi.
12. For more about these types of dance forms in the region, see Gunderson and Barz (2000), Mitchell (1956), Ranger (1975).
13. For more information about malipenga in Malawi, see Gilman (2000), Kamlongera (1986), Kerr and Nambote (1983), KomaKoma (1965) and Mpata (2001). These essays are all about malipenga as Tonga people practise it. Little has been written about
the Tumbuka variant.
14. Since the country’s independence in 1964, dances have been a tool for projecting a national identity rooted in diversity. National
events featuring the dance performances of ethnic groups from each of the districts were a central part of the single-party
authoritarian rule of Hastings Kamuzu Banda (1964–1994). These types of events continue to be part of the national and political
culture, since the transition to a multiparty system of government in 1994. They contribute to sustaining the vitality of many
traditional dance forms; at the same time, they have produced a canon of sorts, where those dance forms not typically included
in these events have been less likely to survive than those that have (see Gilman 2009).
15. See Foster (2013) for a fascinating example where a community devised creative ways to simultaneously maintain the inwardfacing dimensions of a Japanese new year ritual while developing opportunities for tourists to experience an outward-facing
version.
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ABSTRACT
Discourse coherence involves a multistrand phenomenon that is
perpetually aided with connective elements to build a narrative.
The paper explores the cohesive units that help in the formation
of narrative context, thereby making them compelling and
worth reading or listening to. Folk narratives consist of inclusive
information that builds up the social identity of a community. In
this, the cultural knowledge and community wisdom of natives
play an important role in the decoding and meaning-making
process. The study analyses extracts collected from Dogri folk
tales to inquire about the cohesive formation at sentence and
discourse level. To find out the importance of language creativity

and contextual signals, the proposals of T. Givón, Bruce Fraser
and George Yule are taken into consideration. The findings
illustrate the active use of cohesive binders in Dogri tales. Also,
the mechanisms work in varied forms to build a lucid discourse.
This case study of regional tales can help popularise the culture
of vulnerable societies and share the Indigenous wisdom
embedded in their folk tales globally.
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discourse, narratives, coherence, context, folk tales, language,
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Introduction

community specific, displaying their linguistic

Since time immemorial, storytelling has been a
‘practice in Indigenous cultures that sustains communities
and validates the experiences and epistemologies of
Indigenous peoples’ (Iseke 2013) – so much so that it is
important to recognise that ‘stories can be told in many
different ways: acted out on stage, in film, or on television,
sung in a musical or an opera, written in a favourite book,
or told orally’ (Schubert). The storytelling tradition found its
prominence chiefly in literature, education, performance
art and culture. Despite being a traditional practice,
folklore continues to retain its significance. Generally, any
piece of literature that follows a ‘length of duration and
continuance of esteem’ (Johnson 1969) is called a classic.
In this context, we can refer to ‘folklore’ as a classic.
Through the years, various linguists and anthropologists
have attended to it in their literary discourses, while
producing invariant works across languages in different
literary genres. Roland Barthes claims that ‘there are
countless forms of narrative in the world’ (Barthes and
Duisit 1975, 237). This indicates that a narrative or story is
an all-pervasive cultural phenomenon, a basic foundation
of human existence.
Accordingly, these discourses are central to human
existence and aim at inducing morality and culture with
the help of a shared set of beliefs in the community. This
paper aims to navigate the contextual elements that help
in the build-up of the narrative discourses of an Indo-Aryan
language, Dogri. The study focuses on the Dogri tradition
of storytelling, specifically folk tales, which are ‘handed
on by tradition, either by word of mouth or by custom and
practice’ (Taylor 1948, 216). The present research mainly
interrogates the linguistic ‘alien elements’ through the
lens of narratology, which is metaphorically an activity
similar to walking on the tightrope that binds literature,
linguistics, and cultural studies. To analyse these tales,
the study makes use of a non-descriptive approach,
which, in Todorov’s words, ‘will never be the description
of a concrete work’ (Todorov and Weinstein 1969, 70).
The common belief attributed to such a non-descriptive
approach is the study of the grammar of a language;
however, the present paper focuses on the role of cohesive
elements that help in describing the meaningful course of
action of the Dogri tales. For that, the paper addresses the
following questions:

features as well as their customs and beliefs?

1. What are the underlying factors that characterise
and formulate the basis of narratives, especially, in
the select Dogri tales, how do they become

2. What role does referential coherence play in the
contextual build-up of Dogri tales?
3. What types of presuppositions are found in Dogri
folk tales?
4. Why do the Dogri narratives rely on discourse
markers (DMs)?
5. How do presuppositions, DMs, topic words and
factors in sentence interpretation help in the buildup of Dogri stories?

The study follows the claim that any additional
information that helps in the build-up of the discourse
can aid comprehension of the given narrative. These
relevant clues include cultural information, events or
varied occurrences, reduplication, setting and so forth.
For instance, the tale ‘Anmit Lekh’ (‘Indelible Fate’)
makes use of reduplication chalde-chalde (while walking)
to display the concurrent use of discourse and story
time. Therefore, context acts as a binding force in the
meaning-making process and helps the reader to better
interpret the story. The study analyses folk tales and their
narrative structure, using the contextual clues that help
in the meaning formation and interpretation. This paper
has three components: a. evaluation of narrative pattern
of Dogri folk tales and analysing the available data, b.
interviews to understand the enlarging culture of the
Dogra community and c. analysis of the results from a
survey of direct interaction and telephone interviews. The
focus of the paper is, however, the Dogri folk tales and
their narrative structure. The study further seeks to deeply
explore the cohesive, interrelated elements, which lead to
meaningful formation of the tales.

Theoretical background
An early reference to folk tales was made by Vladimir
Propp in his Morphology of the Folktale. In this work,
Propp discusses and compares the varied components
of the folk tales and expresses their functions as an act of
a character that are defined from the point of view of their
significance for the course of the action (Propp, Jakobson
and Dundes 1968, 19). His attempt to study the structure
or morphology of the tales described a similar type of
underlying formation for many stories. Unlike Propp’s
work, which analysed the relation between character and
plot, the present study examines the link between context
and story. Apparently, another theorist, Tzvetan Todorov,
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focused on structural analysis of the plot of narratives
and mentioned the understanding of that structure as
the ‘real goal’ (Todorov and Weinstein 1969, 73). The
study, implying an internal approach similar to Todorov’s
study, focuses on the contextual structure, including
referential coherence, presuppositions and varied DMs
of the Dogri tales, to understand their importance in
the meaning-making process. This structure of tales
depends largely upon the creativity of language. Geoffrey
Sampson defined this activity of language creativity into
two forms: E-creative1 and F-creative2. This perspective
is also used in regard to Dogri narratives; in this context,
it is understood that the meaning extends with the aid
of natives’ knowledge. This contrasts with the claim of
generative linguists like Noam Chomsky (1957), who
referred to language as an arrangement of finite and
infinite sentences, ‘constructed out of a finite set of
elements’ (Chomsky 1957, 13). The creativity in such a
context holds on to the support of these finite elements
that do not support extension of meanings.
However, when we look at stories, we find that
creativeness lies in the extension of the previous narrative,
which is the same but different from each other at the
same time. For instance, ‘Snow White’, a fairy tale by the
Brothers Grimm, has a number of versions presented
to the audience across time. Despite being based on the
same storyline, these versions display uniqueness, in
varied forms of films, comics, series, etc. We consider such
narratives creative because they display unique patterns,
aided by the audience’s interest and previous knowledge
and not just because they use different sentences to
produce the same tale in distinct ways. This act of creativity
is also explained by T.S. Eliot: ‘What happens when a
new work of art is created is something that happens
simultaneously to all the works of art which preceded
it’. (Eliot 1975). Thus, the study focuses on analysing the
Dogri tales, which proves itself to be ‘a definite realistic,
artistic, and communicative process’(Amos 1971, 10) that
creates, preserves and transmits cultural information
across times. Because the generative linguistic theory
of creativity, where language users are free to invent
new words and meanings, and to modify sentences and
stereotyped ideas, all in a crystallised linguistic system
(Black 1968, 65), is not sufficient to weigh the importance
of the folk tales, the study arranges the tales under the
hypothetical category of E-creative, based on the fact that
‘speakers are by no means restricted by the generalizations
[…] [and] are prone to innovate with respect to the previous
usage’ (Taylor 2012, 285). The meaning in the tales is thus

extended, though not completely novel, as it is enriched
with various myths, allusions, proverbs, idioms, etc., and
assisted by the context that creates the discourse. The
study uses this novel perspective to explore the structure
and discourse of the folk narratives.
The referential coherence and continuity introduces
referents in the form of characters, subjects and topics
to activate the stored memory of the reader or listener.
As one of the main strands of discourse coherence, the
referential coherence maintains its integrity for several
clauses (Givon 1992, 3). The clause as per the Prague
school (Firbas 1966; 1974; Bolinger 1954; Halliday 1967;
Kuno 1972) was divided into topic and non-topic, referring
to the topic as the ‘matter of discussion’. Adding to this,
Givon (1992) presented the importance of thematic
coherence, comprising, referential, spatio-temporal and
action coherence. Of these, when we talk about referential
coherence, it does not relate to reference only, but, as
Givon explains, it helps the reader or listener identify and
activate the ‘mental files (nodes) where verbally coded
text is started in episodic memory’ (Givon, 1992, p. 2). The
memory, once stimulated, makes use of ‘zero/unstressed
pronouns’ or even ‘large anaphoric gaps’, that signal the
activation of the particular referent in the given discourse.
For instance: Klaus loves Laura. He had always been a
romantic. But with Laura it was different… The referent
‘Klaus’, once expressed, does not need to be repeated in
its definite noun form to carry on the narrative. Rather,
the unstressed anaphoric pronoun ‘he’ can be seen as the
symbol of the activation and continuation of the same topic
in the discourse. The aim of referential coherence is thus
to ground the information into the hearer’s perspective
(Givon 1992, 3). Similarly, such referents are searched in
Dogri tales to present who and what the tale is about or is
performing the action. Thus, the present study focuses on
referents, in the form of cohesive elements that work in
the formation of the context of the tales.
Besides the topics, the pragmatically informed
presuppositions attribute non-linguistic signals to the
discourse, taken as ‘an implicit assumption about the
world or background belief relating to an utterance whose
truth is taken for granted in discourse’ (Akmajian et al.
2017). Presuppositions are important in folk tales, as they
provide clarity to the reader. To analyse the Dogri tales,
the study employs the theory of George Yule, who divides
them into six types:
1. In existential presuppositions, the reader or listener
presupposes the narrative on the possessive. For
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example, ‘your bed is comfortable’ presupposes
(>>) you have a bed, or in definite noun phrases,
such as the village, the palace or the hill, the reader
or listener presupposes that such units are
‘committed to the existence of the entities labelled
or named’ (Yule 2013).
2. Factive presuppositions use verbs, e.g. accept,

notice, learn, know, think, see, etc. to express that
the given information is a fact.
3. Non-factive presuppositions are not true, indicating
the non-factual scenario using verbs, such as like

doubt, dream, assume, suspect, imagine, etc.
4. In lexical presuppositions, the reader or listener
decodes the expressions used by the narratives to
understand the unstated concept, for example ‘Nik

reason for Ron’s exit, but with the help of a DM, because,
it is possible to provide a reason in the second sentence.
Thus, a text can exist without DMs, but with its presence,
it can produce impact. DMs, in the words of Fraser,
establish a ‘relation between the discourse segment
which hosts them, and the prior discourse segment’
(Fraser 2005, 3). To study their varied forms, he divided
these markers on a semantic level into four different
categories – namely, contrastive markers, elaborative
markers, inferential markers and temporal markers
(Fraser 2005, 15–16). Since DMs play an important role
in maintaining the cohesion of the narrative, the study
focuses on highlighting its importance in Dogri tales and
also how its use is affected by the phonetic ability of Dogri
as a tonal language.

stopped playing football’ >> Nik used to play
football.
5. Structural presuppositions make the listener or
reader believe that the provided information is exact
and valid, despite it being present in the question
form. For instance, ‘Where should I keep the
sandwich?’ >> I have a sandwich.
6. Counterfactual presuppositions state something
that stands opposite to the truth, represented with
the help of an if clause. For example, ‘If I were a
fairy, I would have prepared dinner in a click’ >> I
am not a fairy. Yules calls these linguistic forms
‘triggers’, which act as indicators for people with
relevant knowledge to decode the actual
presuppositions, which adds meaning to the fairy
tales. This study traces such presuppositions in
Dogri tales to present how the meaning is added in
the process of understanding of the narrative.

Similarly, the study focuses on the role of various DMs
that link and help the discourse to flow as a meaningful
entity. The study analyses these markers in the Dogri tales
and further spots them by using Bruce Fraser’s taxonomy.
DMs tend to occur in Dogri narratives as cohesive linkers
that help natives decode the message appropriately.
The importance of any element can be seen through its
presence or absence. While a story cannot exist without a
topic, it can without DMs. For instance:
a. Ron: I am leaving. (without DM)
b. Ron: I am leaving because I am not feeling well.
(with DM)

It is clear that the first sentence does not provide any

Dogri language and its analysis
India has one of the largest selections of languages in
the world, with more than 19,500 languages or dialects
spoken as mother tongues (Press Trust of India 2018).
Dogri is a member of the significant family of South
Asian language, better known as the Indic or IndoAryan language. Dogri is spoken collectively by about
five million people in India and neighbouring country
Pakistan, chiefly in the Jammu region of Jammu and
Kashmir and Himachal Pradesh, but also in northern
Punjab (M.S. Jamwal 2019). The feminine word ‘Dogri’
comes from the heritage of the land ‘Duggar’, where
the genetic people are named ‘Dogra’. Those who speak
Dogri are collectively known as Dogras. Therefore, for
the survey and understanding of the tales, the paper has
focused on the particular Dogri-speaking regions of the
Union Territory Jammu and Kashmir. The selected area
comprises two divisions – Jammu and Kashmir Valley –
and is further divided into 20 districts. Out of these, six
Dogri-speaking regions have been selected in order to
study the narratives of the Dogra culture. The determined
regions – namely, Kathua, Jammu, Udhampur, Samba,
Reasi and Ramban – have homogeneous speakers of
the Dogri language, while the excluded regions have
speakers of other languages like Poonchi, Poguli, Sarazi
and Bhaderwahi (Shakil 2012).
The data textually analyses and interprets the discourse
cohesion. The units of analysis, featuring referents,
presuppositions and DMs as cohesive binders represent
the narrative formation of Dogri tales. The study refers to
about 50 tales, consisting of a rich tradition and culture
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Table 1
Interplay of old to new information via Dogri tales
Tale

Excerpt

Topic

Old Information

New Information

Tota, Maina te Gaani
(Parrot, Starling and Chain)
(O.P. Gupta 2020)

‘Ik ha raja. Ik hi ohadi rani’.

Raja
(King)

ohadi-raja
(His-King)

Rani
(Queen)

Murkh Chitra
(Stupid Cheetah)
(Shankar 2019)

‘Ik ha karsaan. Khetre ch kam karne prante ik
din dupahri oh ik butte di chama rutti kha da ha
te ik chitra aai gea’.

Karsaan
(Farmer)

Oh-karsaan
(he-farmer)

Chitra
(Cheetah)

Pandit
(Priest)

Us di, SohraPandit
(his, father-inlaw- Priest)

Nuh
(Daughter-inlaw)

There was a king. There was his queen.

There was a farmer. After working in the fields,
one day he sat under the shade of a tree to eat
food, and a Cheetah appeared.

Ik ha Dhobi
(There was a Washerman)
(K. Sharma 2020)

‘Ik pandit ha. Us di nuh, rasoi ich rutti pakka
kardi hi te sohra andar puja kra da ha’.
There was a priest. His daughter-in-law was
cooking food in the kitchen, while her fatherin-law was worshipping.

of the Dogra community. Out of these, excerpts from a
sufficient number of tales are presented to display the
functions of cohesive units. The paper discusses three out
of many context builders, arranging them under separate
topics and subtopics to provide the detailed analysis of the
tales. Also, for the translation of the Dogri fragments into
English, the researchers try to retain both the sense and
literal meaning of the Dogri language.

1. Referential coherence
Narratives actively use referring expressions that
help grasp the attention of the reader or listener. These
referents, such as participants and characters, appear
and reappear in a discourse and lead to their desired
outcomes (Givon 2011, 254). These referents, as important
entities, are seen in abstract and concrete form. Also,
their expansion into several clauses, with the assistance
of topics, spatio-temporal occurrence and continuity
(Givon 1992, 3), provides a contextually loaded discourse
to the reader or listener. These multistrands of discourse
in Dogri tales are studied by exploring various levels
of representation: old to new information, sentencediscourse topic and topic continuity.

1.1 Old to new information
One of the most important aspects in understanding a
tale involves the interplay of old and new information. ‘Old’
refers to the knowledge that is already given to the reader,
laying ground for the ‘new’. The continuity of the text is based
on this process and is equally applicable to the ‘focus’ of

the story, the ‘subject or topic’. For instance, the tale ‘Tota,
Maina te Gaani’ (‘Parrot, Starling and Chain’) begins with
‘Ik ha raja. Ik hi ohadi rani’ (‘There was a king. There was
his queen’) (O.P. Gupta 2020, 81). This opening introduces
the characters with the pattern of old to new information.
The excerpt visibly introduces the ‘raja/king’ as the topic,
which then becomes the old information (ohadi/his) in the
next sentence. This old information further lays ground
for the presentation of a new major referent: ‘rani/queen’.
This way, the narrative informs the reader or listener, and
meaningful interpretation takes place. To understand
better, the succeeding line, ‘Rani badi sayani te praja gi
pyaar karne aahli hi’(‘The queen was very wise and loving
towards the subjects of the king’) (O.P. Gupta 2020, 81)
presents the continuation of the narrative, based on the
newly introduced referent (rani/queen), becoming ‘old’ but
the focus of the further discourse. Thus, to maintain the
discourse as Givon states the clause must contain ‘at least
one chunk of new information’ (Givon 1992, 4) that helps in
the formation of narrative and its lucid flow. The same can
be seen in other tales as well (see Table 1).

1.2 Sentence-discourse topic
The narrative referents or the topics – in the form
of characters, participants or subjects – can be seen as
active informants on both the sentence and discourse
level. The discourse level goes beyond the sentence level,
and the mental activity of native readers or listeners allows
them to decode both the messages simultaneously. These
topics, as important referents, are both explicitly displayed
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S-Topics: ‘King’, ‘Daughter’
Comment: ‘Childless’
Ik ha raja ohdae koi lauad naei hi. Chadi ik kudi hi.
(There was a king, he had no children. Except for a
daughter.”)

D-Topics: ‘King with no Heir’
Figure 1
Sentence and discourse topics in a Dogri folk tale 'Bidh Mata' (Trans. Goddess of Fate).

on the sentence-discourse level. In Dogri tale ‘Bidh Mata’
(‘Goddess of Fate’), the narrative starts with ‘Ik ha raja
ohdae koi lauad naei hi. Chadi ik kudi hi’ (‘There was a king;
he had no children. Except for a daughter’) (Gopal 2020,
109). The story introduces a ‘king’ as S-topic, followed
by the comment of him having no children and then the
subsequent sentence introducing his only daughter.
Arguably, the information provided at the sentence level is
grammatically correct but sensibly wrong. The narrative
at sentence level clearly states that the king is childless
but has a daughter, a claim that cannot be justified by
language creativity. This points towards the importance
of understanding at the discursive level as well. The king
here is being referred to as childless because he has no
son, his subsequent heir. Although kings universally have

heirs, it is not common to have only males as succeeding
heirs. However, since it is a truth of a given community,
the natives find no difficulty in interpreting the text at the
sentence and discourse level synchronously. Additionally,
while it is easy to trace ‘king’ as the S-topic, with
community-specific knowledge, ‘the king with no heir’
becomes the discourse topic. Thus, the referents, with
their topic-comment relationship, allow us to call them
a type of E-creatives, where the meaning extends using
culturally shared knowledge.
Similarly, in tale Bhaag de Lekh (Written Fate), ‘buddiold woman’3 and ‘beta-he/son’ appear as the S-Topics,
followed with the comment of her son being nice but out
of action. (Suman 2020a, 45). Thus, the D-Topic is ‘An Old
Woman and Her Idle Son’.

S-Topics: ‘Old Woman’, ‘Son’
Comment: ‘Idle’
Ik gran ich ik badi gareeb buddi rohndi hi Ohada ik
bada shael putar ha. Par oh koi b kam-kaj neha
karda.
(There lived a very poor old woman in a village. She
had a very good son. But he did not do any work)

D-Topics: ‘An Old Woman and
Her Idle Son’
Figure 2
Sentence and discourse topics in a Dogri folk tale ‘Bhaag de Lekh’ (Trans. Written Fate).
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1.3 Topic continuity
Once the referent appears, it continues throughout
the discourse, as it is what the story is about. All the
preceding and succeeding events and actions revolve
around the introduced characters or participants. These
might be found in the ways zero or large anaphoric gaps
are arranged. Consider the following illustrations:
1. ‘Ik ha naai. Ohapne gran thama dukhi hoiye kusse
shehar ich rojgaar tupane aaste niklea. Chalde
chalde ik nagrae ich ussi raat pae gei’ (Suman
2020, 28). (There was a barber. He, saddened by his
village, moves to some other city and starts looking
for a livelihood. While on his way, he reaches a city
and the night falls.)
2. ‘Ik bari koi budda ha. Ohadi janani mari gedi
hi’(Sharma 2019a, 48).(There was an old man. His
wife had died.)

The first two instances introduce characters, a
‘barber’ and an ‘old man’, as the topics of the story. These
referents are seen continued in the succeeding sentences
with the help of pronouns ‘he, his’ in the first case and ‘his’
in the second case. Gravitating towards Givon’s no-gap
anaphoric pronouns, the excerpts provide the structure
of the tales that rely on the topic continuation for sharing
meaningful information to readers or listeners.
3. ‘Ubbi chapda chpandna piche-piche ja krda ha. Kafi
chinde jaiye roliyan aaiyan. Janani roliya ch dhali te
roliya tapiye ik tibbe par chadi te phi agge jaiye ik
belle paase hoi. Par khasam bi balle-balle ohade
piche chalda ge geya’(Smailpari 2020, 36).(He also
sneaked and hid behind her. After quite a distance
came a merry place. The woman entered and
crossed this place, stepped on a small platform,
then changed her way to move towards the other
side. But the husband also slowly followed her
lead.)

Apparently, the third excerpt presents the case of a
large anaphoric gap, as the main topic (a man), spies
on his wife, following her lead, which makes him reach
a place like a carnival. The extract here mentions the
topic twice, first with the pronoun ‘ubbi-he also’ and at
the end with the noun ‘khasam-husband’. The interval
creates a gap between the main topic, which appears
after the descriptive narration of journey to the unknown
destination. Also, the subject/topic, which is known for

telling something about the story, is lost in between.
Interestingly, the interval does not make us forget him,
rather his reappearance continues the narrative with
equal intensity, meaning the topics – even when not
mentioned at the sentence level – often maintain their
position at the discursive level.
These reasons allow us to rightly call the topics and
their continuity as the fore-grounders of narratives,
allowing them to build their matrix for the continuous
show. Therefore, through the study of these linguistically
informed folk tales, this paper traces their important
role in the exchange of community wisdom and cultural
knowledge from one generation to another. The role
of visible characters and their invisible arrangement
on the sentence and discourse level ultimately leading
to their meaningful outcome. Also, it is clear that the
topic-comment combination enables the reader or
listener to decode the culturally loaded messages at the
discursive level. The power of reference coherence was
mainly discussed in three parts to elucidate the various
ways of its process. The cohesion of a story can be thus
proved as maintained on the basis of these referents that
are produced and arranged in an appropriate way for
successful transmission of messages.

2. Significance of presuppositions
A basic component required to understand the
meaning of the tales is presupposition. When a person
reads or listens to a folk tale, the meaning is actually
formed in the mind. More broadly, as Yule (2006) and the
linguists Victoria Fromkin and Robert Rodman (1983)
believed, these linguistic messages are formed on the
basis of assumptions that the listeners are already
familiar with. Yule describes ‘a potential presupposition
is an assumption typically associated with the use of a
linguistic form (words, phrases, structure)’ (Yule 1995,
27). These could be seen as indicators – Yule termed them
‘triggers’ – that can be traced to understand the role of
presupposition in building of the context. Following Yule’s
theory, this study employs the six types of presupposition
triggers found in Dogri tales.
The analysis uncovers the underlying messages
of the discourse that exist in the form of ideological
assumptions. Also, the table illustrates that the tales
consist of all types of presuppositions. However, since the
aim of the study is to show the abstract relation of context
with presuppositions, it does not provide the counted
occurrences or the percentage as per the individual
presupposition. In other words, which one is dominant is
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Table 2
Data obtained from the Dogri tales, categorised using Yule’s six types of presuppositions
Type

Tale

Examples

Presuppositions

1. Existential

1. ‘Barkha da Barna’
(‘Falling of the
Rain’)

1. Door pahadi ilake ch ik graan ha. (‘Quite far in the
mountain ranges, there was a village.’)

1. - There are hills.
- There is a village.
- The place is not nearby.
-The village has people living in it.

2. Is gran de saare lok bade sukhi he. (‘Everyone
residing in this village was very happy.’)

2. - There is prosperity.

3. Par utthe ik janani hi jehdi din rati rohndi rehndi hi.
(‘But there was a woman who used to cry day and
night.’)

3. -There is a woman.
-There is unhappiness too.

1. Ik admi (‘a man’), mutta jamidaar (‘fat landlord’),
Kishnu, Kishnu di Laadi (‘Kishnu’s wife’), Bohri da
butta (‘Banyan tree’), apni chadar (‘his bed sheet’),
jananiyegi (‘Kisnhu’s wife’), lok gran de (‘people of
village’), ehda muh (‘his face’), apne apne ghar
(‘their house’)

1. All these phrases, including some
possessive components and proper
nouns, act as triggers in the story.

1. Badda putar babbe de jinde ge charse da dum
khichna sikhi baitha ha. (‘The older boy learned to
puff weed when his father was still alive.’)

1. - The older boy uses drugs.
- He is not virtuous.
- He has siblings also.
- (There is a use of the factive verb
‘sikhi-learned’, which assures the
events.)

1. Hans apne ahlade ch parton lagi pe te jisle unne
dikheya je ik mnukh thalle baitheda ae tan oh jora-jora
kanne karlan lagi pe (‘Swans started conversing in their
nest, and as soon as they saw that a man was sitting
under their place, they started screaming loudly.’)

1. - There is a man.
- Swans are scared of humans.
- (Another factive verb ‘dikheyasaw’ presupposes the facts about
their referred entities.)

2. Akirkar oo manigiya (‘Finally, they accepted it.’)

2. - There was a condition.
(Manigian-accepted focuses on
events discussed in the discourse.)

1. Oh sochan laga je kehda rishta kare te kehda chode.
(‘He started thinking about which relationship
should be accepted and which one should be
rejected.’)

1. - He is not sure.
- The decision has yet to be made.
- (The to be or not to be situation is
supported with non-factive verb
sochan-thinking.)

1. Bajir ussi andar ge nai jaan de oh sochan, ptta ni
kun pagal phatte de kapde paii ayeda ae. (‘The court
minister would not let him in; they started to suspect
he was mad, as he was wearing torn clothes.’)

1. - He was not mad.
- He was not rich.

1. Ik magarmach bada ge buddha hoi ge da ha te hun
unde khaan-peen da praband nuhaade jagat pugat
ge karde he. (‘A crocodile, after getting very old, was
now looked after by his sons only.’)

1. - The crocodile cannot do his own
work, only his sons can.
- His sons are not old.

(R.K. Sharma
2020)

2. ‘Hath Pair lhao tan
Sab Kish Banda’
(‘Move arms and
legs, then everything
works’)
(Basotra 2019)
2. Factive

1. ‘Bhaag’
(‘Fate’]
(Nirmohi 2020)

2. ‘Sabaj Pari’
(‘Green Princess’)
(Misra 2020)

3. Non-Factive

1. ‘Sanjog Balwan’
(‘Destiny is
Powerful’)
(Lal 2020)
2. ‘Denhar’
(‘Giver’)
(P. Jamwal 2020)

4. Lexical

1. ‘Dile di Gal’
(‘Pour out Heart’)
(Jamwal 2020b)

2. These provide a definite description
to the tale, which is intertwined
with the role of presuppositions.

Vol.17 2022 International Journal of Intangible Heritage 63

Type

Tale

Examples

Presuppositions

5. Structural

1. ‘Rijak te Akal’
(‘Mind and
Concentration’)

1. Bhai uutae te ke ladaya ae? (‘Brother, what have you
loaded on the camel?’)

1. - There is a camel.
- The camel is loaded with some
material.

1. Lei te chalge par phukega kede kane? (‘We will take
it, but what will we burn it with?’)

1. - Something is supposed to be
burned.
- They lack appropriate equipment.
- There is no fire.

1. Je rajae de puchne par us mang kiti je oh sare
pakhure gi mari makaey. (‘As per the query of the
king, she asked if he can kill and finish all the birds.’)

1. - He cannot kill all birds.

1. Te je hun aun jitti gea ta hun asae trae jane hoi jana.
(‘That if I win now, then we will become three.’)

1. - He has not won the game.

(R.L. Sharma
2020)
2. ‘Bhadua’
(‘Pimp’)
(Basotra 2020a)
6. Counterfactual

1. ‘Khirdu-Pakharu’
(‘Birds and
Insects’)
(Singh 2020)

2. ‘Ja te Buddhi Ikkli
ja te Buddi Teen’
(‘Either the Old
Lady is Single or
She will be Three’

(Note: Due to the tonality of the
language, first ‘Je’ means ‘then’
and the second ‘je’ means ‘if’, so,
here, the second one is the matter
of concern.)

(Veer 2020)

not the matter of concern; rather, how presuppositions
help in extending the meaning beyond the level of
representation is the area of discussion. The analysis
discusses the type of presuppositions and their triggers.
This confirms that the context is built on presuppositions
that stand next to the knowledge of the reader or listener.
Folk tales make high use of presuppositions in different
possible ways (see table 2), thereby invoking the feature of
it being E-creatives.

3. DMs
DMs are the syntactic cues that link and arrange
sentences in conversations and communicative narratives.
DMs, as the linguist Deborah Schriffin defines them,
are linguistic elements that build coherence between
various units of narration (Schriffin 1987). DMs, as Fraser
marks, ‘impose a relationship between some aspect of
the discourse segment […] and some aspect of a prior
discourse segment’ (1999, 938). The importance of DMs is
not restricted to the specific discourse – rather its usage
can also be found in old tales, in any language, as here
in Dogri. DMs can be seen as important elements whose
absence can obstruct the meaning-making process.
Consider the following excerpts from Dogri tales:

1. Additive and contrastive conjunctions as DMs (And,
But)
a. ‘Do brah he. Badde da naan Suraj ha te loke da
Chann ha. Mau ne doa putar ikke neh ladale he ba
unde sabhaein ch bada phark ha’(Jamwal 2020a,
206). (‘There were two brothers. The older boy
named Suraj [Sun] and the younger Chann [Moon].
Their mother loved them equally, but there was a
difference in their behaviour.’)

DMs in these examples function as both additive
and contrastive markers. In its coherent function, ‘and’
signals addition or elaboration, and ‘but’ marks a ‘denial
of expectations’ (Foolen 2001, 857). In the first instance,
to avoid referential complexity, the text introduces the
two brothers ‘Suraj-Sun’ and ‘Chan-Moon’ with the
help of discourse marker ‘te-and’, which connects and
adds information to the discourse. The succeeding line
introduces another connective marker ‘ba-but’ that
establishes the difference between the behaviour of the
two brothers. Though the sentence first talks about the
mother’s love for her sons, the discursive marker helps
link and introduce a different discourse to show the
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difference in the brothers’ nature.

there, but still you did. It is a possibility that he
might get angry and kill you.’)

b. ‘Taan je charkha katde-katde mau di pith khurk hoi.
Mau ne ik do bari hath marea ba udda hath uthe
tagar ni puji sakya’ (Jamwal 2020a, 206). (‘When
spinning the wheel, the mother felt itchy on her
back. She tried scratching the place once or twice,
but her hands failed to reach it.’)

Similarly, the second instance makes use of the
contrastive marker ‘ba-but’, explaining the incompleteness
of the aim, the mother’s attempt to scratch her back. Thus,
even though the expressions of trial and error of a woman
to address her discomfort stand in contrast to each other,
they are lexically connected using the DM ‘ba-but’.

Similarly, ‘kanne-besides’, another adverbial marker
at the opening position, helps provide the additive
information of what the character was not supposed to do.
And since he has done it, the repercussions are marked
using the contrastive marker ‘par-but’. The narrative
further flows with the help of additive markers ‘je-that’
and ‘te-and’ to inform the readers about the approaching
danger to the life of the character as a consequence of
ignoring the warning.

3. Temporal markers (When/Then)
a. ‘Par jislae chuhe shah nae ohande-jande dou-trau

2. Elaborative DMs (That, Also, Besides)

janne kola puchea tan usgi kish vishwas hua’ (K.K.
Sharma 2020, 45). (But when mouse king confirmed

a. ‘Oh sohriyan ki akhan lga je aj ge laadi toro. Sohriye
bathera samjhaya je ajj mangalbar ae -mangalbaren

it with two to three passers-by, then he believed it a
little.’)

dhii bhaen ghara nai torde’ (Dharamveer 2020, 68).
(‘He started asking his in-laws that they bid their
daughter today itself. The in-laws tried to make him
understand that today is Tuesday – on Tuesdays,
daughters, sisters do not leave their houses.’)

While ‘and’ appears to be the most popular additive
marker, there are other subordinate conjunctions as
well that serve a similar purpose. The excerpt introduces
‘je-that’ featuring the elaborative properties in both the
sentences. The narrative uses the marker to discuss the
demands of a son-in-law, who emphasises the return of
his wife on a particular day. The marker further allows
the reader to comprehend the reaction of his in-laws, who
deny his request, also with the help of the marker ‘je-that’.

The excerpt begins with a contrastive marker ‘parbut’ and introduces two temporal markers, ‘when’ and
‘then’. These temporal markers help tie the thread of the
narrative and explain the occurrence of the action at a
particular time, making it more reliable and acceptable.
The anthropomorphic character, a ‘chuha-mouse’, is
seen to be contemplating some information, which he
confirms after talking to more people. The unacceptability
is marked with the marker ‘par-but’, and the interrogation
and acceptance is marked with temporal markers ‘jislaewhen’ and ‘tan-then’, respectively.
b. ‘Jelle meri pehle byah aahli jannani aai tan ohade
kanne hajj karne di salah banai. Par thode cheere
paraint ge oh mari gai. Phi mein dua byah kita’

b. ‘Raja bi apni baddi kuddi Din gi mata ge hirk karda

(Sharma 2019b, 51). (‘When my first wife came,

ha’ (P. Gupta 2020, 91). (‘The king also loved his

(then) I made plans with her to visit hajj. But after

elder daughter, Din, unconditionally.’)

some time, she died. Then, I married for the second
time.’)

An adverbial conjunction, ‘also’, used in the excerpt
(b) serves the same purpose of adding more to the given
information, and it provides us with the knowledge of the
king reciprocating his love for his elder daughter.
c. ‘Kanne tugi jinae’ thake da ha je aage-piche nai
jayan, par phii bi tu chali gea. Hoi sakda je hun roh
chade te jin tugi mari ode’ (Devi

2020, 13). (‘Besides,
the genie said that you should not go here and

Similarly, the fragment introduces a man who, over a
period of time, marries twice. The duration is presented
with the assistance of temporal markers: ‘jelle-when’,
‘phi-then’ and ‘paraint-after’. Also, to signify the change
in the scenario, the narrative makes use of the contrastive
marker ‘par-but’. The specific duration of his first
marriage is marked with a temporal marker, ‘paraintafter’, that also allows the story to introduce the reason
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for his second marriage, as his first wife had died. And to
show the continuation of his life, his second marriage is
also introduced with the temporal marker ‘phi-then’.

Conclusion

This paper studies the connective units of Dogri
folk tales. The cohesion builders, such as referents,
presuppositions and DMs, explain the amalgamation
4. Inferential markers (So)
of creativity and native knowledge to build a discourse
appropriate to community. Through Sampson’s concept of
a. ‘Tus mere sacche mitar ho te migi maaf kari chodo’
fixed and extended creatives, it becomes clear that these
(Basotra 2020b, 18). (‘You are my real friend, so
cohesive elements make use of native knowledge to add
please forgive me.’)
meaning and provide something more at the discourse
b. ‘Te Jinna oh sayana ha, inna ge oh sayane te vidwan
level. The study further relies on Givon’s concepts to explain
manukha di kadar karda ha’ (Basotra 2020c, 19).
referential topics as important entities, as they provide
(‘So, as much he was grown, as much he respected
the reason for discussion, explaining the whereabouts of
the grown-ups.’)
the story. Similarly, presuppositions, largely supported
b.
‘Te Jinna oh sayana ha, inna ge oh sayane te vidwan manukha di kadar karda ha’(Basotra
by Yule’s theory, explain their role in adding something
2020c,
19). (‘So,
as much
was grown,
as much
respected
Both instances
present
the use
of an he
inferential
more
to the he
discourse,
and the
theirgrown-ups.’)
triggers point towards
marker ‘so’ to add interactive attributes to the narration.
concealed community-specific details. Also, the study
The coherence built with ‘te-so’ in the first excerpt allows
DMs, arranged as per Fraser’s taxonomy, in
Both instances present the use of an inferential analyses
marker ‘so’
to add interactive attributes to the
the narrator to join the reason with the permission
Dogri folk tales and finds that they act as links between
narration. The coherence built with ‘te-so’ in the
first excerpt allows the narrator to join the
for forgiveness and also enumerate the respect of the
the story and that their presence can impact the audience,
reason
withothers
the permission
forgiveness and resulting
also enumerate
the sharing
respectofofknowledge.
the character
character
towards
in the secondfor
sentence.
in maximum
Therefore,
we can conclude that Dogri folk narratives, to maintain
towards others in the second sentence.
Thus, DMs serve as cohesion in narratives, without
cohesion, depend upon the use of context builders.
which a discourse would fail to form an impact on the
Thus,
DMs
serve aspresented
cohesionin in
narratives,
audience.
These
connectives
different
forms without which a discourse would fail to form an
impact onand
the
Thesebyconnectives
are unavoidable
areaudience.
signals provided
the narrators presented in different forms are unavoidable and are
and used
by listeners
to by
reach
common destination.
signals
provided
theanarrators
and used by listeners to reach a common destination. The
The excerpts derived from the folk narratives of the Dogri
excerpts derived from the folk narratives of the Dogri language explain the orientation of DMs in
language explain the orientation of DMs in a clear format.
a clear format. The cohesive markers provide elaborative, contrastive and temporal cues that
The cohesive markers provide elaborative, contrastive and
prove
them
be important
context builders.
temporal
cues
that to
prove
them to be important
context
builders.

Figure 2. Arrangement of DMs as per Fraser’s taxonomy

(Contrastive markers)
Ba/Par-But

(Elaborative
markers)
Te-and
Je-That
Bi-Also

(Inferential Markers)
DMs

Te-So

(Temporal Markers)
Taan-Then
Jislae/Jelle- When
Paraint-After

Figure 3
Arrangement of DMs as per Fraser’s taxonomy.

Conclusion
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ENDNOTES
1. Enlarging or Extending creative allows the user to produce meaningful sequences on the basis of his/her experiences or
understanding. This type of creative is literary in nature and it cannot be predicted beforehand.
2. Fixed creative describes the fixity of a language in form of its grammatical rules that allows a user to produce infinite utterances
in the given system of his/her language. It is indeed scientific in nature.
3. The study uses hyphen (-) to provide translations of Dogri in English.
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ABSTRACT
This essay begins with the interesting fact that Korea and Peru
have in common the rope motif in their cultural traditions of
the sun and moon creation. The origin myths of the sun and
the moon all over the world have caught on steadily in folklore
studies. But it is not easy to find any previous comparison
between Korean origin myths and Peruvian ones, with all their
peculiar comparable elements. Based on Lévi-Strauss’s theory
of mythemes, we seek to analyse the Korean story ‘The Brother
and Sister who Became Sun and Moon’ and the Andean ‘Wakon
and the Willkas’ in terms of five mythemic aspects: the revelation
of a primordial time; the single mother and her journey; the
twins or siblings; the trickster, predator or victimiser; and the
cosmic rope and the transit between upper and lower worlds.

In both traditions we find a common mythological structure in
spite of their apparent differences. When the myths employ the
rope in a similar way, it hardly seems cross cultural but uniquely
culture specific. When it comes to this similarity, however,
their relationship or influence will need explicating in further
comprehensive studies.

Keywords
origin myths, the sun and the moon, the rope motif, ‘The Brother
and Sister who Became Sun and Moon’ (or ‘Brother Sun and
Sister Moon’), ‘Wakon and the Willkas’ (or ‘Pachamama and Her
Willkas’)
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Introduction
Origin stories, particularly related to the sun and
the moon, are conspicuous all over the world. They
are considered basic in the ethnography of universal
world views. You can also find various versions of their
creation in Korea and Peru. In Korean and Peruvian
stories, surprisingly enough, are some common features.
However, there are also diverse and peculiar significations
that concern each specific context. In accordance with
the comparative approach in ethnology, we propose to
examine the etiological cycle of the sun and the moon in
the two Andean and Korean traditions in order to explore
their similarities and differences as well. We expect this
procedure to provide some insight into the way the world
views are configured and have worked in their traditional
societies. For the convenience of comparison, however, our
reference is expressly restricted to the materials relevant
to the folk tale of ‘The Brother and Sister Who Became
Sun and Moon’ (also well known as ‘The Brother Sun and
the Sister Moon’) in Korea and to the myth of ‘Wakon and
the Willkas’ (or ‘Pachamama and Her Willkas’) in Peru.
To begin with, both South Korea and Peru consider
themselves as commanding a similarly long cultural history.
The legendary origin of the Korean nation dates back more
than five thousand years, when its founder Dangun was
born from the union of the Heaven God’s son and the bear
woman. In legend, the Korean ancestral grandmother was
a woman into whom a bear had come to transfigure herself
with great patience and then gave birth to Dangun, the
‘grandfather’ of all Koreans. In the Andean region of Peru
today, on the other hand, archaeologists have discovered
the ancient city of Caral, whose antiquity was found to
have dated to 3000 BC. There were urban settlements
there five thousand years ago. Now, we understand that,
between these two cultures, there are notable differences,
in territorial, ethnic and evolutionary terms. But we also
find contrasting parameters in their lives and ideas valid
enough to understand how these two peoples thought and
responded to their immediate natural environments as
shown in the two stories we are analysing.
The Andean story has strong mythical nuances, while
the Korean one is widely known in the Korea society as a
folk tale. However, the Korean story is undoubtedly of a
mythological origin. So, we find it interesting to compare
the typical versions of these two well-known stories in
their respective regions, although we can hardly say that
they necessarily epitomise the mentalities of culture and
nature in which they have been originated and preserved.
This essay, if not strictly opting for a structural approach,

attempts to analyse the symbolism in both texts, employing
‘mythemes’ as proposed by Claude Lévi-Strauss, to identify
common motifs. However, it is not intended to trace
semantic, semiotic or phonetic traits on the grounds of, say,
the scheme of Johansson Keraudren (1994). Through our
methodology, a primal dualistic vision is confirmed in the
conception of the cosmos, in which the ‘rope’ motif of our
primary concern carries out a visible connecting function
between upper and lower worlds in both stories. In the
anthropocentric visions, besides, the sun and the moon are
thought worldwide to have been created by human agency
or at least come into being by human intervention – similar
to what happens in the stories we are analysing. This essay,
we hope, can pave the way for, and excite, further studies
with more substantial evidence.

Development
The story of Wakon and the Willkas employs basic
motifs as follows: time and the primordial world, the
pregnancy and birth of the heroic twins, the pilgrim widow,
the Wakon of caverns, the ordeals of the twin Willkas, the
vicissitudes of the Willkas’ journey, the warning of the bird
Waychaw, the grandmother fox, the rope and the twins’
ascent to heaven, and the transformation of the twins
into the sun and the moon. This concept of time and the
primordial world, in contrast, if hinted at in the story of
Brother Sun and Sister Moon, has been lost. In the cycle
of this Korean story, some versions almost turn a blind
eye to time and the primordial world, and focus only on
their protagonists as often seen in folk tales. Neither is
the pregnancy and birth of the siblings narrated. Likewise,
there were no animals to assist the brother and sister in
the Korean story. The mythical universes in our two stories
only share such external motifs as the pilgrim widow, the
trickster, the rope and the children’s ascent to heaven,
and their transfiguration into the sun and the moon. Out
of these concise but complex plot elements, we contrast
a basic common structure in the light of the Korean and
Andean traditions.

The revelation of a primordial time
What stands out more than anything else is the reference
that the myths of our concern make towards a primordial
time that memory barely reaches. The Peruvian story of
Wakon and the Willkas refers to Pachakamaq, the god of
the night sky, husband of the earth goddess Pachamama.
He fathered twin children, male and female, called Willkas
(which literally means ‘ancestors’ and ‘descendants’ at
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the same time). The story also alludes to a time that leads
to the other side of darkness, that is, to the articulation of
time in which opposites alternate, with darkness followed
by light. This time was when Pachamama’s children were
enlightened or empowered by their father Pachakamaq.
This kind of story was understood with this sense of time
in its original archaic society. There is, in the Andean
case, a direct correspondence with the so-called ‘myths
of Huarochirí’, ordered to be collected by the Catholic
priest Francisco de Ávila, an extirpator of idolatries, in the
seventeenth century (Taylor 1987). For this reason, the
Peruvian narrative that serves as our primary text was
added to the exemplary records, clothed in sacredness.
It has underlain the world view elaborated in the Andes.
The story implies that a succession of humanities
appeared on earth. At least one humanity existed in
times of total darkness, and another followed with the
appearance of the sun and the moon. Pachakamaq and
Pachamama were powerful deities in a primal cosmos.
The Willkas in turn inaugurated the time of our humanity.
According to this narrative, there must have been more
than two solar ages.
Likewise, all the Korean versions of the story might
not begin even with the magic words ‘once upon a time’,
but what is implicit is that it was a time before, and quite
different from ours. In those days, the light came from the
celestial bodies that were neither the sun nor the moon.

The story begins out of nowhere to attract the listener’s
attention. In the course of the story, however, it is clarified
why the brother and sister did what they did in terms
of the origin of the sun and the moon. At first, the elder
brother became the sun, and the sister the moon. But the
younger girl felt scared as the moon became enshrouded
in darkness. Now, on her behalf, they changed their roles:
she travelled as the sun in the broad daylight, and he shone
as the moonlight in the dark night sky. This narrative,
peculiarly enough, substitutes the siblings’ love for the
notable androcentric tendency mirroring heliocentrism,
which has been prevalent throughout the world for all
ages. So the story amounts to more than a cosmogonic
and etiological myth.
In the Andean world and in Korean as well, anyway,
the birth of the sun and the moon is the starting point of
our world. It is the source of yin and yang in East Asia,
including in Korean culture. In Peru, likewise, their births
echo the complementary duality or yanantin as the highest
principle of the world. Interestingly enough, yanantin is
similar to the concept of yin and yang. In the Andean world
more than any other, they have conceived everyday life in
terms of complementary opposites, as illustrated in man
and woman, sun and moon, sky and earth, etc.

The single mother and her journeys
In the Andean story, the life of the twins’ mother is

Figure 1
Pachamama (transformed into a mountain) with the two Willkas (as the sun and the moon).
Painted by Roberto Mamani Mamani (Al vuelo Nº 61 /August/ 2020).

74

narrated in detail. In a sense, this story is divided into
two parts: the first can be an independent story that
narrates how Wakon killed her husband and her father
Pachakamaq in the fight. The other part begins with the
long journey the mother Pachamama set off on with her
twins. It is a painful process for food and shelter.
In contrast to the Andean story, the Korean counterpart
does not provide any details about the siblings’ mother.
She is a widow in some versions, but other, perhaps older,
accounts do not specify. The fact is, she is for herself
and on her own. She is not under male protection, which
typically leads them to poverty-stricken, everyday lives.
She has to work hard for other households to secure her
own sustenance and her children’s welfare. In a sense,
she might be a mother to anyone, but not particularly to
these two children in those days. She can be, in some
respect, the listener’s mother in this folk tale.

The Andean twins and the Korean siblings
Pachamama, the powerful being of the underworld,
conceives two children. These fraternal twins reissue a
primal complementary duality in illo tempore. The twins
are wakas (holy beings or holy places), which means that
they participate in the sacredness of Pachakamaq, the
fertilising waka. Born in our world, the Willkas emerge
into a liminal space, that is, the land we inhabit. The
Willkas endorse the liminal character of the earthly and
intermediate world. The sun attracts the earth and vice
versa. It is the earth that helps to sustain a primordial
link between day and night. When Pachakamaq drowned

in the sea of Lurín, it was an event on a cosmic scale. It
is symbolically updated every time the sun sets on the
western horizon. The Old Sun is to be replaced and a heroic
adventure begins for its offspring. The transit of the twins
is not an easy process but rather full of pain and dangers.
They suffer persecution, which Wakon, a powerful, violent
and cannibalistic being, inflicts with prominent eyes
without bones. He is identified as having a feline face or
masked in that appearance (López de Gomara 1941). The
tension in which the opposites encounter is thus evidenced
for the universe.
Both in the Korean and Andean mythical conceptions,
the family home serves as a kind of secure centre, an
ordering axis of reality. If it is violated, it is all but to the same
effect when the parents are eliminated. The descendant
children Willkas play the role of heroes when their flight
and subsequent ascent to the overworld reconstitutes the
universe, in observance of unalterable principles.
In some versions of the Korean story, three children turn
up, but in many others there are only two, an older brother
and a younger sister, as in our text below (in appendices).
The story with three children says that the youngest is
eaten by the tiger, which means the brother and sister
are protagonists of the story, who in turn symbolise yin
and yang. They will grow or perfect themselves to be the
sun and moon, overcoming difficulties in a similar way to
Willkas. Twins frequently appear in Latin American myths,
to represent the duality of the universe. In our Korean
story, they are brother and sister so that they undoubtedly
signify duality.

The trickster, predator or victimiser

Figure 2
The tiger asks the single mother for rice cakes. A postage stamp issued on 5
January 1970 by the Korean government.

In a myth or folk tale, the trickster is also situated at
the core of the story. The plot itself is unravelled actually
in the antagonism or confrontations between the main
heroes and the trickster. In the case of the Andean
story, Wakon takes the trickster’s part. He has not been
interpreted enough in the corresponding ethnographies,
so we need to turn to the new Andean linguistics. Wakon
was considered an ancient divinity, who was displaced
by Pachakamaq (Gutiérrez de Santa Clara 1905). With
the latter’s help, new men and animals arose to replace
others who had been exiled to the Antisuyu region (the
jungle east of the Andean territory). Wakon could not
persuade Pachamama into living with him. That is why
he murdered her and intended to do the same with her
children, the Willkas. Then and there, the waka was a
pilgrimage centre where the capacocha (qhapaq hucha,
or the human sacrifice mainly of children and pubescents)
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Figure 3
A Peruvian Dance of Wakon. You can see the feline motif on Wakon’s cape.
Photo by Andina, Peruvian News Agency 2 January 2017.

was executed. The capacocha are also pronounced as
cachawako and cachawi (Molina 1989, 128; Albornoz 1989,
196–197). It is, then, not only pertinent but feasible, from
many angles, to suppose that Wakon was a sacrificer of
the capacocha in the waka of Lurín, in a time prior to the
establishment of the new cult of Pachakamaq. When the
Willkas fled from the waka of Lurín, it amounts to a denial
of sacrificial offerings to him, now a defenestrated deity.
In Korean folk tales, in contrast, a nameless tiger
takes on the trickster’s role. Tigers are familiar in the
Korean imagination. They appear frequently – more than
any other animal in Korean traditional folklore. Koreans
are ambivalent towards the tiger. It is respected and
feared at the same time. Koreans have made various
psychological attempts to soften their fear of the tiger
by personifying it with its bravery and nobility in their
imagination. Tigers are sometimes replaced with wolves
in other cultures. Korean tigers, personified, now smoke
like humans and now climb up the tree or rope, as in our
story. Moreover, Koreans traditionally worshipped the
tiger as associate of the mountain god. As the ruler of the
mountain, sometimes the tiger himself takes the role of
the mountain god ‘Sangun’.
But the tiger in our story is generally stupid and
greedy. It is a story in which a fearful animal of prey was
made a fool of and at last fell to death. The young listener
may get vicarious satisfaction, in the mechanism of this

kind, surrounded by strong tiger-like, sometimes sexually
assaultable, male adults. For the proverb has it that there
is always a way out if you keep your head on straight
among tigers.
The tiger ate up the children’s mother, just like Wakon.
In the Andean story, Wakon fails to seduce her and gets
to eat her. In the Korean version, the tiger asks her first
for a rice cake, then another cake and another again, until
she has none left. Then he asks for a piece of clothing,
then another piece, until she is completely undressed. We
can interpret that the tiger, when eating the rice cakes, is
symbolically seizing offerings that do not belong to him. In
the end, the tiger asks for a part of the body, then another,
until her entire body is eaten. In this way, the listener’s
fear increases to the fullest. This is evidently a metaphor
for human sacrifice, also with a sexual implication, offered
to the mountains or to any other powerful deities. In both
versions of our story, sexuality is confusingly replaced with
appetite, perhaps considering young listeners are mainly
targeted.
After having eaten the mother, Wakon and the tiger try
to deceive the children into becoming their prey too. The
children, in both stories, also face powerful enemies who
have a good command of tricks. Tricksters or perpetrators
pretend to be the mother. In the Andean myth, the children
can eliminate the antagonist with their collaborators’
help. In the Korean one, the sky, which the Andeans
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Figure 4
A Korean dancer with a tiger’s mask and a shotgun.
Photographer/Collection: Korean National Folklore Museum.

would call Pachakamaq, kills the enemy, leaving proof of
this heavenly punishment on the red sorghum with the
bloodstain of the tiger rushing down from the sky.

The cosmic rope and the transit between worlds
The monster Wakon failed only to seduce the widow
Pachamama but devoured parts of her body. The Willkas
could no longer find their mother, who Wakon said went
far away but would soon return. The heartbroken children
had Waychaw visit themselves. Waychaw was an ominous
bird that announces both the sunrise and somebody’s
imminent death. It informed the Willkas that their mother
had died and that they, in similar danger, must flee. They
did as instructed, not without first tying the monster by its
hair to a huge wanka (‘stone’ or ‘rock’).
The Willkas were thoughtful children. Later,
unexpectedly, they had a rope, or waska, lowered from
the sky. The grandmother Añas (‘fox’ or ‘skunk’) advised
them to climb up the rope. Both the twin brother and
sister reached the empyrean heaven, where the great
god Koniraya Wiraqocha (‘the dispeller of darkness’)
was waiting for them. Huarochirí myths position the
Pachakamaq area in a peripheral realm and the ‘Koniraya
Wiraqocha’ and ‘Pariaqaqa’ wakas in the centre of the
empyrean heaven.

Pachakamaq, then, would be the personification of
Urin, the region below, and Wiraqocha (assimilated to
the sun) that of Hanan, the region above. The children of
Pachakamaq found a way to climb up to the overworld and
became the sun and the moon, two powerful existences
that would establish mutually complementary dominion in
the cycles of nature. Even with the pronounced hierarchies,
when the male Willka becomes the sun and the female
the moon, the twins travel strictly in their allotted time.
This very conception is endorsed when we observe the
sky day and night. The sun is the star with the greatest
brightness in our planetary system, while the moon is the
closest celestial body to us as the only natural satellite of
the earth. The sun is four hundred times bigger than the
moon, but it is also four hundred times farther away. This
is why both celestial bodies span approximately the same
solid angle for an observer on earth, competing in size.
Also in the Korean story, the two children first climb
the tree (in a sense, this tree works as the axis mundi).
But when the tiger climbs the tree after them, the children
on the treetop pray to heaven to lower a rope, by which
they climb to heaven. The tiger, again after them, prays
to heaven without hiding his cunning intention. The sky,
analogously in the role of the Andean Pachakamaq or
Wiraqocha, lowers a rope again but a rotten one this time.
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Figure 5
In these images of the Moche Monumental Frieze (100 CE to 800 CE) are two equinoctial ropes: on the big rope are two foxes, and on the small are two
anthropomorphic characters (the sun and the moon), one with a headdress or crown. (Sánchez Garrafa, Cosmos Moche 2012, 89)

Now the tiger falls down to earth while climbing up.
What attracts our attention here is that, in both stories,
the protagonists ascend to heaven with the help of the
heavenly rope as a variant of the deus ex machina motif.
In mythology, the cosmic tree is frequently used as a
connector between heaven and earth, similar to the sky
rope in Nuer or Tibetan myth. Of course, in the Korean and
Andean stories, the rope is employed to connect the two
worlds, but the twins or two siblings climb up the rope to
become the sun and the moon.
The rope is lowered from heaven with three hidden
implications: the connector, insecurity and verticality.
First, the heavenly rope serves as a connector between
heaven and earth. The most important part about this
cosmic view is the way they envisaged the link between
the earth and the sky in primordial times. In Andean folk
tales, foxes take this role sometimes instead of humans.
In later times, when this link was lost, people were
forced to resort to other resources such as shamanic
intervention to restore it occasionally. Second, if you
take the rope, it always involves danger – according to
your intentions or life up to now. Third, the rope, lowered
from the sky, also draws our attention to verticality,
that is, a hierarchy that orders stratified dimensions in
superimposed worlds.
Among other peoples, Koreans and Andeans revered

their ancestors. The Korean society is vertically
hierarchical. Also, since ancient times, Andeans have
divided their society into Hanan (above) and Urin (below),
with the prevalence of the solar or male half in the
hierarchical society. In both societies the ancestors, above
in heaven, were believed to pull the rope for their posterity.

Figure 6
Detail: the fox descending from the sky meets the one climbing up from earth
on the rope.
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Figure 7
The sky lowered a rotten rope for the tiger, who fell to the ground. A postage
stamp issued on 5 January 1970 by the Korean government.

Conclusion
In the Andean myths, the sun and moon twins were
characters linked to anthropomorphised gods. The myth
itself seems to have archaic antecedents, traceable from
the pre-ceramic period onwards. Wakon, the ceremonial
sacrificer, can be seen as a lineal descendant of the
characters represented in the zeolites such as Lanzón
Tello and Stela Raimondi. The central character from the
Kuntur Wasi ruins (Cajamarca, 1100 BC) has two infants
on his knees in an act of ‘presentation’. Penetrating
to a historical depth of three thousand years or more
(Onuki 2008), we perceive in both the Korean and Andean
narratives that the archaic world visions are echoed in
the typically shamanic conceptions and observance of the
natural order, based on duality and cyclicality.
In our two cross-cultural stories, the definitive
configuration of reality passes through the mediation.
Our two Andean protagonists, born as children of the
underground world (Pachamama or the feminine part
of the earth), come to be transcendental in the end,
ascending to the overworld, through the principles of
complementary duality and balance between the two in
the cosmos. The substantive opposites are the overworld
and the underworld, and the rope works as the cosmic
bridge. In addition, the two male and female children in
the Korean story suggest the possibility of a mythological
incest, which can be a way of symbolically solving the
problem of the generation of primordial human offspring.
In the Andean version, contrariwise, the twins are just
collaborating as brother and sister. Their bond is limited to
a symbolic connection, when they left the same paqarina

(‘the place of origin’), belonging to the same half in a
social organisation and declaring themselves merely to be
ritualistic brother and sister. The issue of incest hardly has
any relevance in this case. It might be noted that the incest
in the Tawantinsuyu of the Incas (14th to 16th centuries
AD) was not only allowed but also prescribed for the ruling
class in order to preserve the royal lineage (Children of the
Sun or Intiq Churinkuna).
Mythical accounts, particularly concerning the
creation of the universe and humanity, explicitly justify
sacrifices and offerings. The structural associations, in the
analysis of myths, clarify the modalities of certain ritual
practices. According to the evidence, the human sacrifice
primarily affected children who were destined to be buried
alive and sometimes dismembered, although the Korean
tale mitigates the sacrifice by turning it into a process of
initiation.
In the original Andean ideas of the cyclical alternation
between day and night, light and darkness circulate each
other just like threads wrap and unfold in a skein. But only
from the sustained Christian evangelisation in the 16th
century did they come to understand it as a triumph of good
over evil. Similarly, Confucian thinkers in Korea elaborated
on the Chinese philosophical ideas of encouraging good
and renouncing evil, but the conception of duality and
cosmic balance had been in Koreans’ thought long before
Confucianism was introduced in the Korean peninsula.
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Appendices
The Brother and Sister Who Became Sun and Moon
(Korean folk tale)

turned up again and threatened her in the same way.
The scene was repeated up to the nineteenth hill. But
she already had cakes run out. The tiger then gave a
terrible roar of anger, when she said that she had no
more cakes with her. The tiger would not listen to her

Once there lived a brother and a sister, Haesik

pleas, but he swallowed her at a gulp.

and Dalsun, with their widowed mother. They lived a

Still, the big tiger did not fill up his massive

poverty-stricken life far away in a mountainous valley.

stomach when he saw a light in a little house over the

In order to survive with her young children, the

twentieth hill. He approached it. There he found the

mother had to do odd jobs for households in

children waiting with totally no idea of what had

neighbouring villages.

happened to their mother. Now the tiger knocked on

One day she was asked to work for a banquet in a
distant town. When leaving for the work, she said to

the door noisily. He said in the mother’s imitated
voice, ‘Open the door, children. It’s your Mum’.

the children, ‘Hasik and Dalsun, today I am going to

‘At last, Mum’s home,’ said the younger sister.

work at a house crossing over twenty hills from here.

But the elder brother was clever enough not to be

So I’ll be back late at night. When it gets dark, close

easily deceived. He said inside, ‘Show your hand

the door tight. And don’t open it to anyone until I get

through the gap in the door, if you’re our Mum’.

back’.

When they saw a forepaw of the tiger’s, they were

The children nodded and said goodbye to their

so terrified but acted calmly. They escaped noiselessly

mother. And she walked away waving her hands back

through the back door and climbed up a tall tree next

to them. In a while it got dark and the night fell early

to the well in the back garden. The tiger then

in the mountain. Still the mother did not come home.

searched all over the house and gardens. At last he

The younger sister Dalsun said to Haesik, ‘I’m so
afraid and hungry, Brother. Why is Mum so late?’
The boy said to set her at ease, ‘Mum went to
work over twenty hills away from here. She must be
late for that. Let’s be patient!’

came to the well and looked in. When he saw their
reflections on the water, he asked them how they get
down.
Feeling safe on the treetop, the younger girl
laughed at the tiger.

In town, on the other hand, it was already dark

Now the tiger found the children up in the tree

when the mother finished the work. She was given

and said in a soft voice, ‘Children, how did you climb

some rice cakes for her help at the banquet. She

so high?’

packed them with pleasure, wondering how much the

The clever boy came up with another trick to

hungry children would like them. With the heavy rice

outwit the silly tiger. He said, ‘We put some sesame oil

cakes on her head, she hurried on her way home. She

on our hands’.

was walking in great fear, when she heard wild

The fierce but foolish tiger went to the kitchen and

animals howling and crying far and near on winding

smeared his four feet with oil. Now again and over he

mountain paths. But she encouraged herself thinking

tried to climb up only to slip down hopelessly.

of her hungry children at home. However, while she

At the sight of the tiger’s vain effort, the children

was crossing a hill, she came face to face with a huge

felt relieved and safe again. The younger sister

tiger that leaped suddenly out of darkness and stood

whispered to her brother, ‘What a silly tiger! He does

in her way. Sniffing her around, the tiger said, ‘What

not realise how to climb up. It’ll be easy to climb if you

are you carrying on your head?’

strike the trunk with an axe, isn’t it?’

The mother had no choice but to answer that they
were rice cakes for the hungry children.

The tiger, with a keen ear, heard their whisperings
and immediately found an axe in the barn. Now

The tiger approached her threateningly and said,

wielding the axe on the large tree trunk and climbing

‘I’m also famished, but I will not devour you if you give

up with great strides, he licked his lips with a pleasant

me a piece of cake’.

expectation of feasting two children.

She gave one to him right away and ran off on her
way.
As she walked over the second hill, the tiger

Terror-stricken, the children burst out crying. But
the boy regained himself soon enough and began to
pray towards the heaven with all his heart, ‘Oh, God, if
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you want to save our lives, send us a rope!’
Upon his prayer, a solid straw rope came down.
The two children, suspended on it, disappeared into
the clouds.

named Wakon lived. With friendly welcome he offered
them boiled potatoes in a stone pot. After the meal he
ordered the twins to bring water in a cracked basin.
Meanwhile, Wakon tried to seduce the widow only

The tiger was frustrated, but did not give up. He

to fail. Instead, he slaughtered her, gobbling up parts

also prayed aloud, ‘God of heaven, have mercy on this

of her body and keeping the remainder in a large pot.

hungry tiger. Please throw me a rope, too!’

When the Willkas came back and asked for their

Then another straw rope was lowered down, and

mother, Wakon angrily replied that she went far away

the tiger happily clung to it. The rope began to climb

but would return soon. The twins wept bitterly. In

up and up. But when it was about to disappear into

sympathy with them, the Waychaw bird, which

the clouds, it broke apart. It was a seemingly strong

announces the sunrise and the death of someone,

but rotten rope that heaven had sent to punish him for

informed them in detail of their mother’s fate and also

his evil deeds. The tiger fell on a sorghum field,

of the danger they were in. It told them to flee away

spilling its blood all over the field. That is why the

from the savage Wakon, with an advice to tie his long

sorghum is stained red to this day.

hair to a wanka (stone or rock) in advance while he

Now, what became of the brother and sister? Up

was asleep. They did so craftily what they were told to.

in the sky, they became the sun and the moon that

On their way to flight, the Willkas met Añas (‘fox or

respectively shine in the day and the night. At first, the

skunk’). Upon learning of their sufferings, the

elder brother was assigned the role of the sun, and

compassionate Añas adopted them as her

the younger sister that of the moon. But she was

grandchildren in her burrow. In the meantime, Wakon

afraid of the dark, so that they changed their roles for

awoke, managed to untie himself, and went out in

the younger sister to be the sun. However, she felt shy

pursuit. On the way, he asked the Puma, Condor and

when all people looked up at her in the day light. So

Amaru (‘snake’), but none of them gave the twins’

she shone down strong sunlight on the earth. This is

whereabouts. At long last, he met with the astute

why you cannot look into the sun with eyes wide open.

Añas, mother of Añacos (‘young foxes or skunks’),
who suggested that he go up to the hill top and sing a

Adapted from Son (1987)

song pretending to be their mother so as to attract
the children. But it was a trap Wakon fell into. He
rolled into a gaping abyss and met with a horrible end,

Wakon and the Willkas
(Andean-Peruvian myth)

followed by a terrifying earthquake.
Freed from their cruel persecutor and murderer
of their mother, the Willkas lived a very happy life
together with their adoptive grandmother Añas. She

Long ago, the Heaven God Pachakamaq was

fed them with her own blood. But the twins, fed up

married to the earth goddess Pachamama, and begat

with their only food of blood, begged the grandmother

twin children, male and female, named Willkas. But

to let them go out to the field and retrieve some

he got drowned, while fighting with Wakon, in the sea

potatoes buried in the ground when harvesting.

of Lurín and bewitched to be an island. So the

Grandmother Añas granted them permission to do so.

widowed Pachamama suffered many hardships with

While they were entertaining themselves in their

her two children.

work, they found a very sweet ‘oca’. Its shape of a doll

One night the widow left Kappur with the children

caught their attention. The Willkas began to play with

to seek after her husband, passing through Gasgachin

the ‘oca’, but all of a sudden it broke into several

from the Arma Gorge. She took a rest at the foot of

pieces. As they could not have such a toy any longer,

the Pumaqhihuay rocks. There were monsters on the

they burst into tears. Exhausted from weeping and

high peaks and hungry cats lurking in the ravines. But

crying, they fell asleep on the spot. When the girl

the bright firelight on the distant peak filled them with

woke up, she said to her little brother of her strange

hope, for the Willkas still believed they could find their

dream, ‘We were playing. I threw a hat into the sky,

father somewhere. They reached the Wakonpahuain

but it stayed there. Then I threw away my dresses, and

cavern on Reponge Hill, where a half-naked man

there they stayed, too. What would all this mean?’
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The Willkas were in deep thought when, suddenly,
a waska (rope) descended from heaven. Añas advised
them to hold it tight and climb on it. The two Willkas
ascended to the empyrean, where the great God
Pachakamaq was waiting for them.
There the boy Willka was transformed into the sun
and the girl Willka into the moon. They continue on
their journey day and night, shining on paths along
which they had travelled with their unfortunate
mother. On earth, however, the goddess Pachamama
was bewitched to be the hill ‘La Viuda’ (The Widow),
which is covered with the permanent snow of
generating faculty, as the source of rain and the
provider of water, for the sustenance of humans,
plants and animals.
Likewise, the God Pachakamaq granted Añas with
the bag to protect and transport their children, while
the puma was rewarded to be the king of the ravines
and the forest, the condor to be the lord of the
heights, and the snake to defend itself with the poison
as the symbol of fertility and wealth. Thus,
transformed into the sun and the moon, the
triumphant Willkas imposed light on the darkness or
rather Wakon.
Adapted from Toro Montalvo (1990).
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ABSTRACT
For more than a decade now, the art markets in India and
abroad are taking keen interest in artworks made by ‘Adivasi’
or ‘Indigenous’ artists from India. The Gonds are one of the
largest Adivasi groups in India, one of the over seven hundred
‘Scheduled Tribes’ in the Indian constitution, a category that
affirms their histories of displacement, dispossession and
cultural marginalisation. In precolonial times, the Pardhan
Gonds of central India served as itinerant bards and genealogists
for their patrons among the Gond communities. The Pardhan
Gonds now paint their oral songs and stories, and these painted
artworks are increasingly in demand across diverse audiences
in local and global art circles. In this article, I think about the
oral stories, songs and decorative wall art patterns as longer
histories in which contemporary Gond visual art is situated.
Building on my ethnographic research, I propose that these
visual and oral expressions speak of proximate relations with
the natural environment and are imbued with emotions of
reverence and devotion towards the natural world. Thinking
of these relations and emotions as the intangible cultural
heritage of Gond Adivasis, I ask, how is this knowledge shared,
and how are relationships of interdependence with the natural

world produced in everyday life? I discuss an oral story about
the Narmada River and then the decorative wall and floor
art patterns called digna and examine the close relationship
between the two. I argue that it is in the repeated telling of stories,
and in the patterns and seasonal iterations of digna, that one can
see the everyday work of producing enduring relationships with
one’s environment. Thinking about oral stories in conjunction
with digna also helps understand the crucial point that these
relationships with the natural environment are not motivated
by sensibilities of protection and preservation, but imagine
interactive and respectful relations with features and materials
in the environment. Spiritual and devotional relations coexist
with necessary routine interactions and utilitarian relations.
This intimate and embodied knowledge that generates creative
coexistence with the more than human environment is a valuable
intangible heritage, not just for Gond people but for everyone
concerned with sustainable human lives on this planet.

Keywords
Indigenous intangible heritage, Adivasi cultures and oral stories,
environment and aesthetics
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Introducing Gond art and a changing
landscape
At the 2018 edition of the Kochi-Muziris Biennale, the
first contemporary arts biennale to be held in India,1 artists
Durga Bai Vyam and Subhash Vyam created a series of art
installations based on a Gond oral story about the Bamboo
Maiden (‘Basin Kanya’). In the media coverage, curators
highlighted a vision of ‘inclusion’ and ‘dialogue’ (A. Dube
2018) for the biennale. A promotion video shows Subhash
Vyam guiding wall installations of the art pieces. His voice
accompanies the visuals:
My name is Subhash Vyam. My village is near
Dhindhori district, Amarkantak […] we are from the
Pardhan Gond caste and we do a type of painting
called Gondi Bhittichitra (Gondi wall art) […] we call it
digna. (Kochi-Muziris Biennale, 2018)

I see Durga Bai Vyam, his wife, outlining fish scales like
patterns in black on a two dimensional human figure cut
out from a wooden plank. In the next frame, sitting across
a table, Subhash speaks with emphasis. (Field notes,
March 2019)
For more than a decade now, the art markets in India
and abroad have been taking keen interest in artworks
made by ‘Adivasi’ or ‘Indigenous’ artists from India.
The Gonds are one of India’s largest Adivasi communities.
In precolonial times, the Pardhan Gonds of central India
served as itinerant bards and genealogists for their
patrons among the Gond Adivasi community (P. Dube
2018). The Pardhan Gonds now paint their oral stories, and
these painted artworks are increasingly in demand across
diverse audiences in local and global art circles. Madhya
Pradesh state’s capital city, Bhopal, is today home to many
Pardhan Gond artists who have relocated there from their
villages. Dots, dashes, swirls, loops and other minute
patterns fill up thick, sinuous outlines of animals, plants,
birds and mythical beings on vibrantly painted canvases.
As these painted songs and stories travel as ‘art’, finding
audiences in international galleries, museums and
biennales, expanding networks of circulation are seen as
repositioning Adivasis as ‘contemporary’ artists.
In a style that has become iconic of Gond art, Pardhan
Gond artists intricately depict relations between animals,
birds, plants and humans, painting the natural world with
a striking imagination and closely observed details. Gonds,

like many Adivasi people on the Indian subcontinent,
have nurtured proximate relations with their natural
environments, and these intimate encounters and
coexistence are inscribed in their oral stories, songs
and everyday practices. As contemporary Gond artists
paint artworks that depict a close association between
the human and the more-than-human world, they find
inspiration in their stories, ritual practices or “riti-rivaaz”
and ordinary everyday life, or “rehen sehen”, as many
described to me in conversations.2
With this article, I aim to situate contemporary Gond
art in longer histories of everyday practices that draw
upon memory and proximate relations with the natural
environment. Contemporary Gond art is then situated
within a larger field of what can be described as the
intangible heritage of Gond Adivasi people. I propose that
we think about Gond intangible heritage as a field that
includes the oral stories, songs, wall art patterns and other
forms of visual and oral expressions that emerge from
and reproduce intimate and devotional attitudes towards
the natural environment. In the spirit of the definition of
intangible cultural heritage given by the United Nations, I
think about the intangible heritage of Gond people as a set
of ‘practices, representations, expressions, knowledge,
skills – as well as the instruments, objects, artifacts
and cultural spaces associated therewith that [they] […]
recognize as part of their cultural heritage’3
A larger work on the intangible cultural heritage of Gond
people would involve a discussion of their songs, stories,
dance forms and tattoos, among other aspects. In this
article, however, my purview is quite limited and specific.
I propose that the intangible heritage of Gond people can
be understood as an expansive category that also includes
the realm of emotions – the spiritual connections and
emotions that permeate the relations with the natural
world and are generative of cultural practices, rituals and
other forms of embodied traditional knowledge. I ask, as
intangible cultural heritage, how is this knowledge shared,
and how are relationships of interdependence with the
natural world produced in everyday life? To explore an
answer, I discuss an oral story about the Narmada River
and then the decorative wall and floor art patterns called
digna, and I examine the close relationship between the
two.
I think about digna, stories and Gond art as cultural
traditions that are repositories of intangible cultural
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heritage, and I argue that spiritual relationships with
landscapes and environments are made and experienced
through shared stories and decorative everyday practices
like digna. The stories narrate a form of living and
relating to the natural environments that infuses life
in the non-living and gives it an active, living presence
imbued with a moral and spiritual force. With digna,
intimate relationships with the environment are made
and experienced through specific materials – which are
established as sacred and divine in regional cosmologies
through orally shared stories. It is through repeated
interaction with these materials and the routine practice
of making digna that intimate, everyday relations with
the environment are nurtured and experienced with
emotions of reverence and respect. Thinking about oral
stories in conjunction with visual and material culture
helps understand that, in the Gond Adivasi world views,
the necessary routine interactions and utilitarian relations
with the natural environment coexist with the spiritual and
worshipful relations.
I develop my argument in four parts. First, I begin with
an introductory note on Gond art, and an overview of the
article. In the section that follows, I produce my translation
of a Gond oral story about the Narmada River and discuss
the intimate and emotional relationship with the natural
world that the story narrates, which my interlocutors feel
in their knowledge and narration of the story. In the next
section, I take you to a small Gond village in Dhindhori,
Madhya Pradesh, where I first witnessed the making of
digna. I introduce the reader to the process of making
digna, as well as the colours and materials involved. Finally,
I build on this analysis of the story and digna to argue that
cosmological world views, traditional knowledge about
features of the natural environment, the Narmada River
in this case, and respectful attitudes towards the natural
environment are inscribed in the oral stories and digna.
It is through the retelling of stories and through routine
practices like the making of digna that devotional attitudes
and emotions of reverence towards the landscape are
performed, experienced and reproduced. It is a form of
religiosity and devotion that is expressed and experienced
through interacting with material forms in which the divine
being and presence is known to manifest.
This article builds on long-term ethnographic research
that I conducted between 2018 and 2020 with a group of
Gond artists in their workshop-homes in Bhopal and in
their villages in Dhindhori district of Madhya Pradesh.4 I

had been doing fieldwork for my dissertation in Bhopal
and Dhindhori before the Covid-19 pandemic for over 18
months and have continued the work remotely with some
artists during the pandemic.

Aestheticising Adivasi lives and culture?

5

Often called the father figure of Gond art, Jangarh
Singh Shyam was the first Gond artist to be trained and
recognised in urban art circles. In the early 1980s, he
moved to Bhopal from his village Patangarh. Jagdish
Swaminathan had just taken over as the founding director
of the Roopankar museum and art gallery at Bhopal’s
newly created cultural centre called Bharat Bhavan.
Swaminathan, or ‘Swami Ji’ as he is fondly remembered,
was a renowned Indian artist whose work positioned him
as a radical counterpoint in the making of Indian modern
art (Hacker 2014). At Bharat Bhavan, he led the movement
to rethink the place of folk and Adivasi arts in the pantheon
of modern Indian art. Among his many efforts to carve a
space for Adivasi art beyond the available ethnographic
models, or within the anonymising tradition of Indian
‘crafts’, Swaminathan sent a team of young artists to look
for talented folk and Adivasi artists from various parts
of the state to exhibit and celebrate individual creativity.
Many versions of a story I heard repeatedly in cafes, offices
and living rooms in Bhopal narrates how one such group
‘discovered’ Jangarh through the sketches he had made
on the walls of his house with coal and mud.
Jangarh Singh Shyam combined traditional songs,
stories and geometric wall-art patterns to invent a style
now recognised as Gond art. After working at Bharat
Bhavan for a few years, Jangarh earned tremendous fame
in museums and art circles at home and abroad. After a
short but very influential career, he ended his life in 2001
at a museum in Japan during an exchange art-residency
programme.6 Most of the Gond artists practising today
are his extended family members, and he lives on in their
everyday lives, as they refer to their work as Jangarh
Kalam (‘Jangarh’s pen’), paying tribute to a style and a
lineage that began with him. During his lifetime, many
extended family members moved to Bhopal to work and
train with him. The ‘Jangarh school’ has now expanded to
a group of about 20 families that primarily live in Bhopal
and work with state and non-state actors to produce and
circulate Gond art across translocal networks. They paint
two dimensional artworks or objects with animals, trees,
humans and birds that coalesce into one another in a style
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that is now iconic of Gond art. The artists then laboriously
fill the outlines with colours and intricate motifs of dots,
dashes, swirls or loops. Each artist has a distinctive
signature pattern asserting their individual artistic identity,
as their oeuvre expands to canvas, illustrations, sculptures
and video installations and enters into circuits of global
capital in varied forms. Many artists are also increasingly
working with publishing houses, conceptualising stories
and illustrating for books.7

Thinking about longer histories
As Gond art and its visual vocabulary gains recognition
and finds buyers across art markets, there is a growing
influx of new artists migrating from their villages to Bhopal
to train, find new work or, as is often the case, help more
established artists with their projects. There is a growing
conversation among the artists around the search for the
‘origins’ of Gond art. Many artists I interviewed during my
research talked about the emergence of Gond art not as
a sudden event in the history of Gond people but placed
it within their longer histories, traditions and cultural
practices.8 I understood this search for roots and origins as
a discomfort with the current frames in which their artistic
expression is understood and their attempt to bring into
focus some overlooked dimensions of their work, lives
and histories. I also encountered some discomfort with
the term ‘Gond art’ as a blanket category that does not
recognise the internal subgroups and differences within
the community.
In search of what the artists describe as the roots of
their artistic practice, they argue that Bhittichitra, or wall
art, is a traditional artistic practice with which they identify
their work and where they see the roots of Gond art. As
my interlocutors articulated the importance of wall art
and oral stories as ‘origins’ and ‘roots’ of visual creative
expression, I propose that it is helpful to understand their
deliberations as a search for a more expansive category
that captures the larger context, the cosmological world
views, emotions and experiences in which their artworks
are situated. Depicting lives in natural environments,
these artworks are not only an expression of an intimate
relationship and coexistence with the natural world but
also emerge from the particular emotions that they feel
for the landscape. Attitudes of reverence and religious
devotion for particular features of the environment are the
basis of a whole gamut of oral traditions, rituals, everyday
practices and these artworks, which are, together, a

repository of traditional knowledge and lifeworlds of the
Gond Adivasi people.

The story of a furious river
In her work on Rajasthani folk tales, Ann Gold
(2001) pays attention to the cultural constructions of
the natural environment in rural Rajasthan. She finds
an almost conscious pastoral landscape with moral
and political continuities between the human beings
and their environments. In the folk stories that she
collects, interactions between humans and non-humans
have shared moralities and a mutual understanding of
social norms and values. She notes ‘there seems no
boundary between geophysical and cultural existence.
Anthropomorphism does not stop with organic life
but extends even to rocks’ (Gold 2001, 121). In my own
experience of collecting Gond oral stories, I have noticed
something similar. Gond oral stories and songs weave
together a form of life that connects the geophysical world
with the moral and spiritual lives of its inhabitants. The
mythical world and the world of deities is not distanced
from the lived physical world of humans. This proximity
inspires devotional attitudes towards the natural
environment and shapes the social, moral and spiritual
lives of actors.9 In the following paragraphs, I offer my
translation of a Gond oral story about the birth of Narmada
River. I also capture some of the moments of narration
to show the deeply emotional ways in which stories and
storytelling are experienced by the storyteller. Proximate
relations with a divine natural environment and a deep
faith in this divinity infuses stories and storytelling with a
force that is experienced in deeply affective ways.
Durga Bai is a well-known Gond artist who has created
works for many museums and has exhibited at several
national and international art events. Her artworks
are often appreciated for their lyricism and a fluidity in
depiction of stories on canvas. Her work is distinguished in
its ability to depict stories with an epic imagination where
all the events and characters are present in simultaneity
and not succession (Chatterji 2012, 130). This gives the
works an ability to tell complex stories on a single canvas.
As some of her fondest memories are of her beloved Aaji
(‘grandmother’), a storyteller she idolises, stories have
always been an integral part of her life. As I spent more
time listening to her stories, I realised that they are also
the repositories of an intimate knowledge of the natural
world and a moral and spiritual anchor that she has
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inherited and lived through repeated listening and telling.
One story that Durga Bai often paints and knows well
is the story of the Narmada River. She told me the story
on a beautiful winter afternoon. Her husband was out of
town, and while all the women in the room were working
on some canvas or another, the lack of urgency had put
everyone in a chatty mood, ready for welcome distractions.
‘Laao aaj Narmada Maiya ki kahani batai det hun’ (‘Come,
I’ll tell you the Mother Narmada’s story today’), she said,
reaching out towards the recorder in my hand. She was
more than comfortable with my little recorder by now
and spoke into it like she was speaking into a microphone
onstage. She would hold it firmly in her hand, her posture
straightened, and she would often close her eyes while
narrating stories. I would always register my attentive
listening and presence in her brief pauses, but when she
closed her eyes, I lowered my voice because I could sense
that in those moments my presence had faded and behind
those closed eyes there was a vivid imagination living the
events she narrated.

Reva man and woman discovered the Narmada river
in the jungle in the form of a little girl. They adopted the
girl as their own and began raising her. They had another
daughter named Jahila, and the two girls grew up together
in the forest. When Narmada was of marriageable age,
Reva arranged for her wedding with Son Bahadur from
Chattisgarh. On her wedding day, Narmada and Jahila
were together, putting turmeric all over Narmada’s body
for a wedding ritual. Soon, they could hear the distant
sound of music and dance from the forest; the wedding
procession was close by. Jahila couldn’t control her
excitement and asked Narmada if she could dress up in
some of her jewels and go see the groom and the festivities,
promising to be back in time for Narmada to be ready for
her wedding. Wearing the wedding attire and looking like
a bride herself, Jahila reached the wedding procession
and was mistaken as the bride by Son Bahadur. They
decided to get married midway and not go any further.
Narmada’s worries grew as she heard the wedding music
that’s played when the bride and groom take their vows.
Curious and confused and without her bridal trousseau,
she started walking towards the procession with her body
covered in turmeric. As the dance and music intensified,
she began to run, the turmeric from her body sprinkling
all along the way. When she finally reached the spot and
saw that Jahila and Son Bahadur were now married, she
couldn’t control her fury. In her anger, she kicked Son

Bahadur with a force that sent him back to Chattisgarh.
She held Jahila by her hair and cursed her, that as a river
she would always remain dry. The turmeric from her
body coloured the earth yellow. That’s why the mud near
Amarkantak, the site of this episode, is still yellow.
Furious and distraught from her misery, Narmada
began to flow towards the ocean. In her anger, she was
such a force that the deities that protect the landscape
feared that she would destroy the entire region. Narmada
started flowing through rocks, forests, hills and caves,
uncontrolled. In intense fury, she cut through large
rocks and thick forests. Narmada flowed in fury and with
uncontrollable force and only stopped when she had met
with the ocean. [The story goes on to narrate many other
instances of how the deities and others tried to stop the
river, and the sites of confrontation are now important
sacred sites in the region.]
While transcribing and translating this story, I noticed
that Durga Bai’s narration was split into two parts. In
the beginning, she consciously spoke in a mix of Gondi
and Hindi, as she always did with me to make it more
comprehensible. However, at the point in the story where
the Narmada River gets furious, there was a sharp
and clear transition in her narration. As the river got
angry, Durga Bai let go of caution in her choice of words
and spoke in a Gondi dialect. I was struck by the deep
connection that she felt with the events and the story.
Her story and the storytelling conveyed the intensity of
Narmada’s suffering and wrath and brought the divine
closer by making her more relatable. The story gave the
storyteller a vivid and almost visceral experience of the
emotional turmoil in the river’s life. In the story, Narmada
River flows through central India in fury and misery. A
connection is experienced with the river from empathising
with her injustice and misfortune. The story humanises
the river by imagining her as susceptible to misfortune,
injustice and a desire for destructive vengeance. The
reverence for this divinity is one inspired by an empathetic
understanding. As the various turbulent moments in the
river’s life unfolded across different geographical points,
the story became increasingly visceral for Durga Bai,
who could almost sense the river deity’s presence, its life
and also its expansive flow spread across a vast region in
central India. With Durga Bai’s faith in the truth of these
stories, they become a powerful force, imprints of longer
histories, events, time and a guiding anchor that brings
a sense of self and continuity. As Durga Bai reminisces
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about these stories every day to derive inspiration for her
artworks, the stories are an empowering heritage she has
received from her Aaji and her life in the Gond villages.
In his work on ethics of nature in South Asian
environmental history, K. Sivaramakrishnan (2015) discusses
how religious and devotional attitudes to nature and their
practical and everyday manifestations have been studied
as crucial contribution to the understanding of relations
to landscape and nature in environmental history.10 Ideas
about nature, its properties and its relation to human
life have always deeply informed ethical standards and
moral values for the conduct of humans on personal and
communal levels of existence. These ethics of nature are
practical and shaped by the daily struggle to fashion a life
of dignity and meaning but also through attachments to
nature as recognised among other forms of life and the
inanimate world. Hence, the relationships to nature are
both affective and spiritual but also utilitarian, realised
and sustained through working with material forms –
intimately and viscerally experienced and produced.
Drawing upon this work, in the next section, I discuss wallart patterns called digna to show that worshipful attitudes
towards a sacred environment coexist with interactive
practices and utilitarian relations.
I conclude this section with a brief episode from my
ethnographic research where I saw the spiritual and
moral force that the natural environment had on my
interlocutors. This vignette is a brief moment from a
train journey that I took from Bhopal to Amarkantak (the
origin point of Narmada River) with some of my artist
interlocutors to visit their village.

The arrival of Narmada was sudden and breathtaking.
The sound of the train tracks changed to announce the
bridge. Before I could turn around to look at the others
and their reactions, the river arrived. Spread vast and
motionless till as far as I could see. The air had turned
cooler and the green of the landscape greener. I froze and
stared at this beautiful sight that had suddenly appeared
before me. I caught a glimpse of one of my interlocutors
with her head bowed down, eyes closed and her hands
moving in a quick motion between the window and her
forehead. The coins weren’t there anymore, but her
hands were repeatedly reaching out in the empty space
outside the window trying to touch the sight of the river to
her forehead.11 I saw the murmur of a prayer on her lips.
The sight of the river had sent a wave of prayer across the

compartment, as everyone came up to the window to look
at the river and bow their heads. She opened her eyes but
sat transfixed, clutching the window grill and looking at
the river for as long as it was in sight. As we passed by and
crossed over to the other side, she turned around to look
at us, and in that moment, in her blissful smile and her
tranced eyes, I saw how the river had affected her. (Field
notes, February 2020)

Digna, colours from ‘Narmada Maiya’

12

The bright tent was up and fluttering, the chairs had
been laid out and a crowd had gathered outside Bhagat’s
house in anticipation. The tourists arrived in their three
big cars that had visibly driven through hilly trails and
dusty fields to reach Bhagat’s house. Bhagat gave a small
speech and announced that they were going to begin the
evening’s programme with a demonstration of how digna
is made. Genda Bai had prepared for this and kept wet
mud ready for the demonstration. She went to the kitchen
and brought out her pot of muddy water. Squatting on
the floor, with a rag dipped in coloured muddy water held
between her thumb and two fingers, she painted a large
square on the courtyard floor. Within this square she
made two mirroring patterns and painted them in brick
red and ochre yellow. Someone brought her another pot
from the kitchen. With a rag dipped in this pot of liquid
black mud, she began filling the empty geometric space
with black. This was digna, painted in mirroring patterns of
red, yellow, white and black. (Field notes, February 2020)
Traditionally, digna are the geometric decorative
patterns made by coating wet mud on the walls, floor,
along the doorway and in different parts of the house.
When coated on the walls and floors, made from of a mix
of cow dung, mud and husk, the wet mud seeps into the
surface. Upon repeated coating and after it has dried up,
the colours can be seen distinctly against the brown walls
and floors. The colours become brighter and more distinct
with each new iteration. Digna is traditionally made by
women, on and within the walls and floors of the house.
It is a way to decorate the house, but it is also associated
with refreshing and cleaning by painting the walls afresh.
Digna could be a ceremonious or an everyday practice but
is especially done to register and acknowledge seasons,
time, festivities and important rituals.14
Genda Bai drew my attention to the materials with
which digna is traditionally made. She explained to me
how she had collected three different kinds of mud from
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Figure 1
The patterns and colours that make digna. Photograph taken by the author.

the river bank in preparation for this visit.
Digna comes from Narmada Maiya’, she said. The
different colours of digna are the different kinds of mud
found in this region. Yellow colour comes from Ramraj
Maati (‘Ramraj mud’) – a kind of ochre mud found near
Amarkantak, white colour from Chuhi Maati – lime, and
black and red are two kinds of mud commonly found in
this region. In her words that imbued joy and reverence for
the river and digna, I saw a deep and intimate relationship
between the river and the patterns that were now more
distinct and the colours deeper as the mud dried on the
floor. (Field notes, February 2020)
As I dwelled more on what Genda Bai had said to me and
the story of the river that Durga Bai had narrated, I saw the
meanings and relationships between the story and digna.
Digna are patterns made with mud in contrasting colours.
From the colours of the mud that differentiate parts of
digna to the emotions that the patterns and its making
inspire in the maker, digna has a deep connection with the

river’s physical and mythical presence. Durga Bai’s story
of Narmada Maiya is also the story of colours of digna. It
is in the colour of mud that the agency and presence of
the river deity is marked. It is common knowledge that the
yellow mud acquired its colour through an event in the
life of Narmada. The colour marks an event and a sacred
presence that makes it special. Making digna brings this
mud from Narmada River home and covers the built
structure in that mud, an act in which the mud coats and
transforms the built environment. As a practice that marks
cleaning, seasonal rhythms and rituals, it establishes a
recurring relationship between the built structure and
the environment. The repeated iterations of making
digna throughout the year also means that working with
mud, finding fresh mud by the river, bringing it home and
painting on the walls with it is a continuous relationship
between the river and the home. It makes the river and the
mud integral to the seasonal, ritual cycles of lives lived in
proximity to the river. Digna is where the natural and the
built environment intersect or the human and the natural
world coalesce. The river and its mud enter into a repeated
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relationship with the household.
Paying attention to digna also highlights how longterm sustainable relations with the natural environment
demand repeated work. Digna is made with repeating
patterns that fade away with time and are redone as a form
of care for the house. Making digna over and over again
is the effort and work of making and sustaining relations
with the natural world. Digna and the stories that animate
and infuse the natural world with a living force reveal the
geographical and spiritual interdependencies that shape
the lives of people in particular environments. It is in the
repeated telling of stories or the seasonal iterations and
patterns of digna that one can see the work and effort of
producing enduring relationships with one’s environment.
How to live sustainably and respectfully in a natural
environment, how to build lives of creative coexistence
with the natural world? This intangible knowledge that
Adivasi people have nurtured for years is inscribed in the
materials and forms that make digna and the events and
emotions that the stories narrate.

The intangible heritage of Gond people
Scholars of religion and ecology have paid attention
to the interrelationship between human ethics, actions
and the natural world.15 This literature conceptualises
the Anthropocene as a moral, ethical and spiritual crisis
and looks at ecological perspectives and practices that
have been a part of religious world views. They argue that
religious perspectives take seriously the sacrality of the
entire world and an ethical call for a living with care that
extends beyond humans. Many have argued for a nonanthropocentric understanding of ethics as the basis of a
global environmental ethics based on notions of mutual
interdependence and respect. Proximate and spiritual
relations with the lived natural environment in cultural
traditions like the Gond people are valuable repositories
of ways of living and practices that can be a crucial guide
in search for ethical and sustainable human lives on the
planet.16
Gond oral stories and songs, their characters, the
events they narrate, the natural colours of digna, the
process of making it and its annual cycle are all forms
of shared intangible heritage of Gond people. This
intangible heritage is inscribed in the stories that enliven
the landscape and in routine practices like the making
of digna that nourish creative engagements with the

landscape. Making digna or telling stories produces the
environment as sacred and living. These practices do not
distance the nature from the rhythms of the household
but rather imagine an intimate interaction with the natural
environment and make it accessible to fulfil everyday
utilitarian needs. Hence, these relationships are not only
sites of nurturing ecological sensibilities and practices
but are also sites of varied motivations – from genuine
prayers, a visceral imagination and belief in the truth of
myths and deities but potentially also of commodification,
cultural politics and deepening hierarchies.
I emphasise that we think about stories and digna
together because, while stories can chronicle deeply
emotional and imaginative relations with the natural world,
paying attention to digna helps us understand better the
intangible knowledge and relations with the natural world.
It reminds us that Adivasi relations with the more-thanhuman world or the natural environment around them are
not only affective and spiritual but also utilitarian – formed
and sustained through consuming, creating and working
with materials from the natural environment. Interaction
with nature and the use of natural resources in a specific,
rhythmic and constrained manner is integral to building
lives in particular environments, in relation with the land
and the surrounding non-human life.
In the lifeworld of Gond people, making digna and
storytelling are practices that produce and sustain spiritual
relationships between humans and their environment. It is
a reverence that is experienced in proximity and demands
repeated, interactive doing. It is an attitude towards
nature and environment that focuses on interaction, not
preservation, of a distanced deity. Thinking about the
stories and the digna together helps understand that
Gond people’s relationship with the natural environment
is not motivated by spiritual abstractions or sensibilities
of protection and preservation, but rather imagines
interactive and respectful relations with specific entities
in the environment as alive. The sacrality of the river or
the mountain is not entirely an abstract belief or faith in a
metaphysical existence. It is a presence that is experienced
through living with, performing and producing it in their
lives. In the process of making digna, the colour of mud,
the sight of the river and the touch of river water all have
meanings that inspire joy and reverence because the river
is not just what is physically and visually there but also that
which is known through the stories and myths. A digna on
the wall is not only decorative but also evokes reverence
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that comes from a shared knowledge of divine presence
in the mud with which it is made. Hence, as a visual and
decorative art, the meaning and beauty of digna is deeply
situated in the shared intangible knowledge about the
natural environment.

Some conclusions and new directions
In this article, I have argued that the artworks made
by Pardhan Gond artists are intimately linked with their
oral stories, everyday practices and proximate relations
with the natural environment. In the first part of the
article, I show that Gond oral stories narrate a form of
living that transcends the duality of the animate and the
inanimate, or between what is physically present and that
which is ‘imagined’ or manifest in more than visual and
immediately accessible forms. Storied imaginations of
the natural world make the forests, trees, rivers and hills
actors in their lifeworlds with agency.
In the second part of the article, I pay attention to digna.
These are decorative patterns made with mud of different
colours collected over the year from forests and the banks
of Narmada River. I argue that, from the materials with
which these patterns are made to the repeated rhythm of
their making, digna is an example of the everyday cultural
practices that are a repository of knowledge about living
in a natural environment with reverence, devotion and
creative imagination. Intangible knowledge about living in a
natural environment is inscribed in the colours, materials
and patterns of digna. The seemingly simple, geometric
patterns on the walls are symbolic of enduring relations
between the houses and the river. It is through embodied
interactions like the making of digna that relations with
the natural environment are produced and sustained.

that digna and the stories demand. The impermanence
of these acts and practices necessitates the work of
remembering, repeated performing and sustaining a
relationship with one’s environment. It is through the
sharing of stories and routine practices like the making
of digna that intimate relationships with the natural world
travel across time as intangible but embodied heritage. I’m
thankful to my interlocutors for drawing my attention to
their traditional practices of storytelling and digna, which
helped me understand how Gond artists think about their
cultural heritage, its dynamism and its varied spiritual and
material sources.

Digna and Gond oral stories speak of a deep
relationship between everyday life in the home, one’s
emotions, the surrounding environment and its seasonal
rhythms. These everyday practices carry a knowledge
of living with and producing relationships of deep and
complex interdependence with the natural environment.
This intimate and embodied knowledge of the natural
world that guides creative coexistence with the morethan-human features of natural environments is a
valuable intangible heritage not just for the Gond people
but for everyone concerned with sustainable human
lives on a planet in crisis (Ghosh 2022), as environmental
disasters become more urgent and pressing.

Digna also shows that proximate, everyday relations
with a divine environment are experienced through routine
activities and through use of materials like mud and water,
which are seen as related to the divine presence. A form
of relatedness with the environment and the more-thanhuman presence in this environment is experienced not
through an erasure of difference but through recognising
that difference. In imagining the features of landscape
as divine, sacred and infused with mythical power, the
difference is reaffirmed and magnified. Yet there is a way
in which relationships are established with the elements,
events and entities in this environment through stories
and repeated labour. It is this persistent doing and redoing
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ENDNOTES
1. Adivasi can be loosely translated as ‘original inhabitants’. While the appropriate terms to refer to the artists and their work
remains contested, my preferred terms throughout this article will be ‘Adivasi’ or ‘Gond people’ and ‘art’, respectively. In 1987,
the Indian Council for Indigenous and tribal people was formed and affiliated with the World Council of Indigenous Peoples.
In this context, unlike other terms of administrative convenience such as ‘Scheduled Tribes’, the term Adivasi is a political
assertion, and, importantly for my project, my informants used this in our conversations. In the instances where I use other
terms like ‘tribal’ or ‘Indigenous’, it is to highlight that these are the preferred terms in state vocabulary and the international
art networks, respectively.
2. Riti-rivaaz can be translated as the rituals and ceremonial events that mark special occasions. Rehen-sehen can be translated
as ways of living; it encompasses but is not limited to the everyday practices that constitute living in an environment.
3. According to the 2003 UN Convention for the Safeguarding of the Intangible Cultural Heritage, intangible cultural heritage is
defined as follows:
The ‘intangible cultural heritage’ means the practices, representations, expressions, knowledge, skills – as well as
the instruments, objects, artefacts and cultural spaces associated therewith – that communities, groups and, in some
cases, individuals recognize as part of their cultural heritage. This intangible cultural heritage, transmitted from
generation to generation, is constantly recreated by communities and groups in response to their environment, their
interaction with nature and their history, and provides them with a sense of identity and continuity, thus promoting
respect for cultural diversity and human creativity. (Article 2.1)
4. The ethnographic research has been supported by the curators and other staff members at the Tribal Museum (Madhya
Pradesh Janjati Sangrahalaya) in Bhopal, Madhya Pradesh. The academic training and ethnographic work for this research has
been supported by the South Asian Studies Council, the Department of Anthropology at Yale University and the Wenner Gren
Foundation.
5. I’m thankful to Dr. K. Sivaramakrishnan for suggesting this term as a framing concept to highlight the production and making
of Gond Adivasi art as a process that aestheticises Gond culture and lives as a separable realm. My artist interlocutors argue
for a different framing and understanding of their artistic and cultural practices as situated in larger cosmological world views
that are entwined in their everyday lives and ways of living in natural environments.
6. His life and works have received much scholarly attention. For an introduction, see Jain (1998; 2018) and Shyam and Das (2017).
In an analysis that is particularly striking, Sonal Khullar thinks of his life as ‘a cautionary tale of violence and marginalization
amid the widespread celebration of a newly global and postcolonial order in the art world’ (Khullar 2015: 70–73).
7. Some very popular books have emerged from these collaborations, such as the illustrated story of the life of Bhimrao Ambedkar
called Bhimayana: Experiences Of Untouchability, a story told through the artworks of Durga Bai Vyam and Subhash Vyam
(Vyam, Vyam, Natarajan and Anand 2011), the self-reflexive, biographical work Finding My Way (Shyam and Anand 2016) by
Venkat Raman Shyam and The London Jungle Book (Shyam, Rao and Wolf-Sampath 2004) by Bhajju Shyam.
8. In the beginning of my fieldwork when I was meeting new artists, many of them gave me their visiting or business cards. I
noticed on multiple occasions that, on the older cards, many artists had identified themselves as bhittichitrakar (‘wall artist’),

digna kalakar or Gondi kalakar. I read this as attempts to voice their ambivalence with the term ‘Gond art’.
9. I struggle here, and in other places where I use words like ‘imagination’, with a peculiar challenge that anthropologists face
in running the risk of ‘dividing what people join’, as Marshall Sahlins reminds us in the inaugural Hocart Lecture at SOAS.
Reading from Hocarts’s ‘Kings and Councillors’, he notes ‘the human social world is part of a larger world in which boundaries
between society and cosmos are non-existent’. (See https://www.youtube.com/watch?v=heiaa52v9YE for more). I am careful
not to convey a separation between the ‘real’, immediate, physical world and the larger more-than-human, divine world that I
encountered while travelling with my interlocutors.
10. For an excellent and comprehensive review of this literature, see K. Sivaramakrishnan (2015).
11. See Eck (1998) for a discussion on Darsan – the essay is about the power and importance of ‘seeing’ in South Asian religious
traditions.
12. Maiya is a colloquial way of referring to the river as Mother Narmada. Her words also reminded me that much work on the
Narmada River has focused on dramatic losses as a highly conflicted site of the Narmada dam conflict. See Baviskar (1995)
and Fisher (1995). Since the river and its surrounding regions have been a part of many political struggles, the rich mythological
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universe and cosmological visions associated with Narmada have been understudied. David Haberman (2006) has done a
similar study for Yamuna, but the rich narrative traditions around Narmada and the ways in which the river is woven with
people’s geographical as well as social, moral, ethical and everyday universe is something yet to be studied extensively.
13. Digna can be used as both a verb and a noun. I heard people use it in both ways, as digna banai dei (‘make digna’) or Digna kar

dei (‘do digna’).
14. Some women said that they did a fresh coat of mud and some digna in the kitchen every other day before cooking. However,

digna in the rest of the house, which would take a lot more time, was reserved for special occasions and festivities.
15. The Harvard series of conferences from 1996 to 1998 on Religions of the World and Ecology, organised by the Center for the
Study of World Religions at Harvard University, aimed to provide a forum for discussions on the role of religion in shaping
attitudes towards the environment. The Forum on Religion and Ecology continues the aims, ideas and discussions that emerged
from these conferences. A more recent development, the Encyclopedia of Religion and Nature (Taylor et al. 2005), also aims to
explore the relationships between humanity, religion and nature, and examines religious perceptions of nature.
16. Thinking about the traditions of Gond Adivasi people and their traditions in this vein celebrates Indigenous and Adivasi world
views as instructive for global environmentalist movements. However, this can be mistaken for sounding like romanticised
depictions of Adivasi people. In this article, I do not wish to convey romanticising and essentialising depictions, so I discuss that
spiritual and affective relations with the natural world coexist with utilitarian and livelihood concerns. In the following section,
I focus on the utilitarian practices that also shape particular ethics of being in nature, and they are an integral part of living,
practising and embodying spiritual and respectful attitudes towards the natural environment.
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ABSTRACT
Religious rituals were a way of life for pre-Hispanic Filipinos
even before the arrival of the Spaniards and the introduction of
Christianity in the Philippines. The pagan practices gradually
changed when Christianity deeply penetrated the culture of
the natives. The conduct of the fiesta was introduced by the
Spaniards, particularly the religious orders that came to the
Philippines, to entice the principalias (nobility) and the ordinary
people to transfer to the newly established pueblos (towns). As
the fiesta came with a hefty cost, an hermano mayor (major
sponsor) was selected from a pool of local elite to sponsor the
expenses. After five hundred years, while the hermano mayor
tradition is still apparent, it is only a passing theme in extant

literature. The purpose of this study is to explore and describe
the centuries-old tradition, create a profile of those who have
become an hermano mayor in modern times, and understand
why such a tradition persists to this day. Moreover, personal
interviews, a survey, anecdotes, and photo documentations were
used in discussing this unique religious and cultural practice in
the Philippines.

Keywords
hermano mayor, hermana mayor, hermanos mayores,
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Introduction
Philippine society already enjoyed advance social
and cultural development even before its discovery and
eventual occupation by Spanish colonisers. In the preHispanic context, anthropological records showed that
local communities were organised through four distinct
leaders: the datu (chieftain), the panday (blacksmith),
the bayani (warrior) and the babaylan (priestess) (Salazar
1989). Among the four, the babaylans or catalonas, who
were normally women, wielded a certain prestige because
they served as spiritual leaders of their communities. They
were also keepers of the intangible cultural heritage of their
ethnolinguistic communities, given that they mastered
religious rituals, native songs, dances, oral traditions, and
poetry. The importance of the babaylan was also solidified
through the patronage and sponsorship of the datu, who
was of noble lineage and was considered as the political
and economic leader of the community. Through her
knowledge of astronomy, the babaylan was consulted by
the datu on matters pertaining to agriculture such as the
auspicious time in clearing the forest for planting as well
as the right time to harvest the crops (Villariba 1996).
Another way to explain the significant relationship
between the babaylan and the datu is the precolonial
religion. Ancient Filipinos believed that the natural
environment was inhabited by either good or bad spirits
and the only way to appease them was for the babaylan
to offer sacrifices and perform necessary religious rituals
(Reyes 1985). Hence, in the agrarian setting, rituals were
conducted in the hope of gaining fair weather conditions,
which would lead to a good harvest. In these ornate
rituals, aside from the participation of the community,
it was customary for the datu and the members of the
local nobility to take part and sponsor the entirety or
some aspects of the rituals, which at times would last for
days. Del Castillo (2015) adds that churches as places of
worship were unknown to pre-Hispanic Filipinos; hence,
an altar for the nagaanito (worshippers) was erected in the
house of the datu.
A proof to support this claim was the pre-Hispanic
rites in the town of Morong in the province of Rizal. In his
article on the potato lamb feast on Maundy Thursday, Edric
Calma (2009) elaborates the five features of Indigenous
traditions in Morong: feasting was a periodic activity
conducted by the natives, feasting was sponsored by the
local elite, high-value foods such as pigs and cows were
served in specialised dishes, the lower class practised
panunulungan (volunteerism), and the sponsorship of
the local elites led to the expansion of their social and

political prestige. Analysing these features, there was a
necessity for the local elites to sponsor the rituals given
its ornateness and the hefty costs that came alongside it.
When the Philippines was formally colonised by Spain in
the 16th century, the ritual sponsorship tradition persisted,
but it transcended to another form that fitted the colonial
regime and the traditions of the Catholic Church. As the
Spaniards introduced absolute ownership of land and
the gradual improvement of agricultural technology in
the late 18th century, the principalias (‘the old nobility’)
took advantage of this transformation (Encyclopædia
Britannica 2021), profited from their vast farmlands and
reinforced their status in society. The early missionaries
meanwhile introduced the concept of the fiesta which
focused on the patron saint of the población (town proper)
or barrio (neighbourhood) to efficiently convert the
natives to Catholicism. As the fiesta gradually replaced
the precolonial rituals of early Filipinos, it also came
with a high cost. Such practice was then used to lure the
principalias which, in later years, would be an instrument
to elevate their social prestige when all (if not many of
them) assumed the role of the hermano mayor (major
sponsor) during fiesta time. In Spanish vocabulary, the
term hermano mayor translates to an older brother. The
hermano mayor in the Philippine context, however, is used
to describe an individual (hermano for a male sponsor
or hermana mayor for a female sponsor) or a group of
people (hermanos mayores) who are chosen by the parish
priest or a church recognised organisation (e.g. cofradia,
hermandad) to sponsor the fiesta activities.
The purpose of this article is to explore the hermano
mayor tradition in the Philippines. While this kind of
sponsorship is still extant today and is apparent especially
in the provinces, the custom has never been fully
investigated, given the scarcity of available references.
Even with present literature available, it is just a passing
theme buried in extensive subjects. Soledad BorromeoBühler (1985), for one, discusses the 19th century
social class structure in Cavite and uses the hermano
mayor narrative as one of the themes in depicting class
struggles in the colonial days. Similarly, while the work
of Braulio Sibug translated by Lourdes Vidal (2018) from
Capampangan to Tagalog, vividly describes being an
hermano mayor in the context of a barrio, it is nonetheless
a work of fiction. The closest discussion is the article
of Calma (2009), which discusses the unique Maundy
Thursday tradition in Morong, Rizal called the Cordero
(potato lamb) where the hermano mayor is central to
the success of the celebration. One fact that can be
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ascertained is the constant struggle among the social
classes and the pursuit of social assimilation of the new
rich. Therefore, this present study aims to understand
and create a descriptive profile of those who served as an
hermano mayor between 1980 and 2019. The study will then
uncover whether the motivation of those who have become
an hermano mayor in contemporary times is still about the
need for social prestige in the community. In the process,
the study will also explore the changes in the conduct of
said custom. Calma (2009) identifies that old, rich families
who can sponsor church rituals have been scarce through
the years. Thus, one way to fill this gap is to explain how
such a reality affected the hermano mayor tradition that
generated a tolerance for certain variations in the practice
today. The incumbent study will examine and discuss four
domains: (1) fiesta as a religious pageantry, (2) the hermano
mayor of earlier times, (3) imaging the hermano mayor, and
(4) the hermano mayor in contemporary times.
In creating a descriptive profile of the hermano
mayor, the writer supplements the discussions with
information from personal interviews and a survey. Six
respondents were interviewed for this study including
Rev. Fr. Miguel Ramon Chan of the Archdiocese of Cebu;
Dr. Louie Nacorda, author and cultural heritage advocate
in Cebu; Arwin Paul Lingat, member of the Archdiocesan
Committee on Church Heritage in the Archdiocese of
San Fernando in Pampanga; and Mario Aniceto Sumera,
Mrs. Ligaya Munar and Jeremy Niño de Vega, who were
hermanos mayores in the past. The interviews were
conducted personally, via video conferencing on Zoom,
Facebook chats or calls through Messenger. In addition, a
survey of 32 individuals who assumed the role of hermano
or hermana mayor between 1980 and 2019 was also
conducted. The survey was created through Google Forms,
and the link to the survey was openly shared through
the Facebook page, Instagram and YouTube account of
Arte Sacra Ph. Cluster sampling was also maximised by
creating an online group chat where the link to the online
survey was shared with individuals who were former
hermanos mayores. These respondents are personally
known by the writer. More so, some respondents from the
group chat referred the online survey to other individuals
who have experienced becoming an hermano mayor. The
survey contained both closed- and open-ended questions,
and inquired regarding the respondents’ overall
experience as an hermano mayor. Given that the writer
had been an hermano mayor three times in the past,
personal anecdotes and photographic documentation
were also shared in elaborating certain points in the study.

Fiesta as a religious pageantry in the
Philippines
Native society in precolonial Philippines was composed
of scattered communities throughout the archipelago.
Early missionaries long noted the existence of the barangay
(‘local community’) composed of at least 30 to 100 families.
This posed a problem for the Spaniards as it was harder
to impose control if communities were largely separated
by proximity from each other. In solving this predicament,
the Spaniards introduced a system called reduccion. The
system aimed to encourage the native population living in
scattered settlements to transfer to enclosed localities.
Tamar Herzog (2018), a historian specialising in Latin
American affairs, points that the reduccion stemmed from
the notion that people who do not belong in established
communities were considered harmful. This concept
applies to religious, civil and political contexts. Those
who lived outside the reducciones were branded as
cimarrones (‘untamed’), remontados (‘people of the hills’)
or vagabundos (‘vagrants’) (Gutay n.d.). For the Spaniards,
it would be easier to hone the minds of the natives under
their noses and the reduccion was the perfect propaganda
to complete the colonial agenda, which was to Christianise
and Hispanicise the native population. In the reduccion,
a rule called bajo de la campana (‘under the bells’) was
imposed wherein the townsfolk would literally be under
the administration of the church and daily life was guided
by the pealing of bells (Gutay n.d.). Religious orders (e.g.
Augustinians, Dominicans, Franciscans, Recollects,
Jesuits) governed towns and municipalities given the
scarcity of Spanish officials who came to the Philippines. In
the poblacion or cabecera of the new pueblos established
by the religious, the local church was the focal point while
the sprawling plaza (normally in front of it) was framed
with large dwellings occupied by the principalias and
those people who mattered in town.
While early Filipinos were more tolerant of the
Hispanisation process, some natives were hesitant to
transfer in the reducciones because the majority were
subsistence farmers or fishermen and transferring to new
pueblos would affect their livelihood. The missionaries
solved this problem by introducing the visita system
wherein a small chapel was erected in various barrios or
sitios (‘hamlet’), which was attached to the mother parish
located in the población. These visitas were dedicated to
a patron saint and were often visited by the parish priest
who would use these chapels in both administering
civil policies and conducting religious services such as
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scheduled masses, weddings and baptisms (Coseteng
1972). Regardless of whether one resided in the población
or barrio, the conduct of the fiesta was introduced by the
early missionaries to further their evangelical efforts. The
fiesta was also used as a marketing scheme. Reinhard
Wendt (1998), who examined Philippine fiesta and colonial
culture, describes in detail how the Jesuits conducted the
fiesta and the liturgical celebrations in the colonial days. In
a report to the Holy See, the Jesuits mentioned that their
fiestas were celebrated with pomp, diversity and plenty of
entertainment. These fiestas would promote the grandeur
of the new religion and shame the pre-Hispanic rituals of
the natives by displaying much exuberance. In a recorded
17th century fiesta in Zamboanga, the Jesuit parish priest
made sure that the fiesta would be nostalgic: the church
was covered with clay tiles, which was a status symbol
during those days; an assortment of fireworks displays
was held; and a rather interesting bull fight caught
the attention of many spectators, including the Moros
(‘Muslims’) (Combés, Retana, & Pastells 1897).
These fiestas in Zamboanga were perfect templates
of how the early missionaries used aesthetic fascination
to convert the natives to Catholicism. In the fiestas of
the Spanish colonial era, nostalgia and attracting the
five senses mattered and this could be achieved through
art, food, architecture, and public performance, among
others (Tamayo 2020; Wendt 1998). In the end, these
proceedings aimed to achieve two things: impose the
Christian message and legitimise the power of the colonial
regime. These were successfully achieved by subjecting
participants to leave momentarily their present reality,
and, in the process of participating, they were moulded
to assimilate the ideas, values and concepts promoted
by the Spaniards. Others, however, viewed the fiesta as a
form of excess (Wendt 1998). The fiesta normally began
with a nine-day novena in honour of the patron saint and
culminates during the saint’s feast day. In a span of ten
days, a staggering amount of money is needed to fund
all the activities related to the fiesta, especially in the
población where fiestas were supposedly grander in scale.
Those who say the fiestas as decadent would be reminded
to contemplate instead (Wendt 1998). Amid the vanity of it
all, what matters was the sincere devotion of the people to
the patron saint. The natives completed the novenas and
attended the activities during fiesta day in the hope that
their prayers would be answered. This stemmed from the
fact that the fiesta also adopted pre-Hispanic constructs
(Wendt 1998), which paved the way for folk Catholicism to
prosper.

Figure 1
The patron saint is central to the celebration of the town or barrio fiesta. In the
picture is the century-old image of the Sto. Niño de Malolos, the patron of
Barangay Sto. Niño in Malolos, Bulacan.
Photo: Ronaldo M. Santos, 2021

In contemporary Philippines where Catholicism is still
the predominant religion, the celebration of fiestas and
important liturgical events is alive and almost untouched
despite the introduction of other Christian denominations
and the constantly changing economic landscape. While
the intention is neither to Christianise nor legitimise the
power of a colonial regime, what remains interesting
are the modern Filipinos’ continuing fascination for
aestheticism, ornate rituals and nostalgia, which still
penetrate the fiesta of today (Figure 1).

The hermano mayor in earlier times
Soledad Borromeo-Bühler (1985), a cultural observer
and historian, clearly depicts the hermano mayor tradition
during the 19th century in the context of Cavite. Recreation
during this period in the Philippines revolved around
four things: cockfighting, playing a card game called
panguingue, chewing buyo (combination of betel leaf,
areca nut, lime and tobacco) and the most anticipated
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event of the year – the town fiesta. As was customary, the
town fiesta was sponsored by an hermano mayor, who was
part of the principalia. An hermano mayor was necessary
because the fiesta incurred plenty of expenses. What
drove the elite to sponsor such lavish tradition was the
accompanying prestige that they gained from the occasion.
In fact, acting as an hermano mayor would often become
a topic of conversation that extended even after the town
fiesta. This was a sufficient reason why the rich clamoured
to sustain the custom and sometimes even pushed
hermanos to outshine their predecessors. By fiesta time,
the hermano mayor sponsored the brass bands and was
expected to open house for a sumptuous feast. Historian
Ventura Lopez Fernandez (1892) vividly describes a class
structure that existed during a fiesta banquet sponsored
by an hermano mayor in his home. This class structure
could be observed in the placement of guests and the
differences in the delicacies served during the banquet.
For one, Spaniards and other esteemed guests of the
hermano mayor were seated upstairs. They were treated
to a decadent reception: the best dinnerware adorned the
table; stuffed turkey, glazed ham, poultry, food imported
from Europe and wines of all brands during the period
were endlessly served. On the contrary, the commonfolk
and the poor downstairs had all kinds of native delicacies
with the lechon (‘roasted pig’) being the highlight. Soledad
Borromeo-Bühler (1985) added that cooperation between
the elite and the commonfolk, especially those in the
barrios, was observed despite the existing class structure
of the era. As time passed, the number of principalias who
could assume the role of hermano mayor dwindled; thus,
members of the middleclass had the opportunity to finally
secure a slot in the practice. While becoming an hermano
mayor may drain middleclass coffers, the tradition also
replenished their wealth – given the profit it could generate
for their local businesses during the fiesta.
Mario Aniceto Sumera, a production designer by
profession, recounts his motivations for becoming an
hermano mayor in Paombong, Bulacan between the 1970s
and 1980s. As a young boy, he first served as a kapitan
(‘minor sponsor’) in the barrio fiesta of San Isidro (Saint
Isidore) and later, in his teenage years, as an hermano mayor
together with his father in the same fiesta. He indicated two
reasons why he accepted the role: first, it was customary
for each member of the family and other relatives to serve
as an hermano mayor in the barrio fiesta as a form of
devotion; second, he recollected that it was also a form of
thanksgiving at the time. Sumera added that his name was
inscribed by his mother and grandmother in the roster of

hermanos. In this case, he had no say regarding the matter
and had to wait for a couple of years before he could finally
take his turn as an hermano mayor. As a veteran hermano
mayor who attended many fiestas, he clarified a common
misconception that fiestas in the barrios are less expensive
to conduct compared with the one in the población, which
is not true. Fiestas in the barrios consume more resources
because the hermano mayor is expected to open house to
the entire neighbourhood, whereas in the población the
guest list could be controlled. On the contrary, he cited a
tradition in the barrio where residents would pool a certain
amount of money to curb the expenses of the present
hermano mayor. It is known as an act of pangingilak or
solicitation. The money collected from residents could be
used as payment for the brass band, choir or decorations.
In an interview with Mrs. Ligaya Munar, the writer’s
aunt who served as a kapitana for the fiesta of Sta. Elena
(St. Helena) during her teenage years in the 1960s and as
an hermana mayor during the fiesta of San Antonio de
Padua (St. Anthony of Padua) in the early 1990s in Hagonoy,
Bulacan (Figure 2), shared three reasons why people

Figure 2
Mrs. Ligaya Munar served as hermana mayor in the early 1990s during the
fiesta of San Antonio de Padua in the población of Hagonoy, Bulacan.
Photo: Mrs. Ligaya Munar, 1990s
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Imaging the hermano mayor
One reason why the affluent aspire to become an
hermano mayor is the considerable prestige that could be
attached to their names. While the highlight for being an
hermano mayor is largely concentrated on the actual fiesta
of the patron saint, the responsibility lasts for a year until
a new hermano mayor assumes the role. The obligations
of the hermano mayor start right after taking an oath of
responsibility. Traditionally, the incoming hermano mayor
is called in front of the altar before the misa mayor ends,
and the new hermano mayor is joined with the incumbent
hermano mayor. This practice is known especially in the
Tagalog region as the practice of salinan. Some parishes,
however, opt to do this activity separately – days or even a
month after the fiesta. After taking the oath, the incumbent
hermano mayor hands over an important emblem called
vara alta (Figure 4) to the incoming hermano mayor. The vara
alta is a symbol of authority, which equates to an influential
person or staff of office. It looks like a long metal cane with
a circular or oval receptacle covered in glass where an icon
of the patron saint could be attached. This is also decorated

Figure 3
Mrs. Valenta Dizon-Garcia assumed the role of hermana mayor during the
fiesta of San Antonio de Padua in 1954. Mrs. Garcia was a wearing a terno that
evolved from the Traje de Mestiza.
Photo: Tamayo Archives, 1954

assumed the role of an hermano or hermana, especially
during her heydays: as a form of thanksgiving, because
an individual had a special intention, or the individual was
promised to the patron saint by a family member or distant
relative. She cannot exactly remember the reason why
she served as a kapitana in the May fiesta of Sta. Elena but
affirmed that it was a common practice back then. On the
contrary, being an hermana mayor for the fiesta of San
Antonio de Padua had a deeper motivation. Mrs. Munar
explained that her late aunt, Mrs. Valenta Dizon-Garcia,
was an hermana mayor at the National Shrine of St. Anne
in the población for the fiesta of San Antonio de Pauda – to
whom she was devoted – in the 1950s (Figure 3). Mrs. Garcia
promised Attorney Cristeta Tamayo, Mrs. Munar’s sister
and the writer’s mother, to become an hermana mayor for
passing the bar examination. A few years later, Mrs. Munar
was volunteered by her sister to the fiesta organisers.
In a way, the custom of being an hermana mayor in Mrs.
Munar’s family is motivated by the family’s devotion and as
a form of thanksgiving for the blessings received through
the intercession of San Antonio de Padua.

Figure 4
A vara alta is used by an hermano or hermana mayor during a fiesta as a
symbol of authority, responsibility and social distinction.
Photo: Jose Antonio Lorenzo L. Tamayo, 2022
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with flowers and various laces when in use by the hermano
mayor. In other parishes, the vara alta is made of a wooden
cane and a sculpted image of the patron saint is attached
to it. The vara alta is usually provided by the parish, but
there are times when a church organisation would request
the incoming hermano mayor to commission one instead.
The estimated price of a custom-made vara alta starts at
PHP5,000 (USD98). The hermano mayor holds the vara
alta most of the time during the salinan, visperas mayores
(ninth day of the novena in honour of the patron saint) and
misa mayor (pontifical mass). And it is definitely apparent
during processions. In the St. Michael the Archangel Parish
in Bacoor, Cavite, Jeremy Niño de Vega, a former hermano,
narrates that the vara alta used in their parish – which was
made of beaten silver, contains both icons of San Miguel
(St. Michael) and the Santo Rosario (Holy Rosary) and has
precious rubies attached to it – is as old as the town fiesta.
He adds that the salinan of yesteryears did not happen
in the church, but at the residence of the next hermana
mayor. The incumbent hermana would go to the house
of the incoming hermana mayor and hands over the vara
alta outside the gate without much fanfare. In other towns,
aside from the vara alta, it is also customary for a small
or exact replica of the town patron to be enthroned in the
residence of the incumbent hermano. The image stays
with the incumbent hermano for a year and it is passed
on to succeeding hermanos mayores. Regardless of the
variation in both form and practice of the salinan, the vara
alta symbolises the prestige, authority and responsibility of
the hermano mayor.
Aside from the vara alta, outfits are another
important emblem that an hermano mayor considers.
This is proven by the survey results of this study, as the
majority of the hermanos mayores mentioned that they
allot at least 10.63 per cent of their total fiesta budget
for their fashion ensemble. One clear expectation for
any hermano mayor is to always look presentable. This
is why hermanos mayores invest in the kind of outfit
that they wear, especially during the misa mayor and
procession where many eyes are looking. As the writer
has observed, the trend regarding fashion choices for
the hermano mayor tradition has not changed much over
time. In many vintage and recent photo documentations,
an hermana mayor opted for the classic Filipiniana attire
and the styles varied (e.g. traje de mestiza, balintawak,
terno) (Figure 5); meanwhile, an hermano mayor would
simply wear the classic Barong Tagalog made of either
piña (‘pineapple fibre’), jusi (‘abaca fibre’), silk cocoon or
a combination. Delicate embroidery is also applied on the

Figure 5
Hermanos mayores, Mr. and Mrs. Arturo and Maria de Gloria Manansala and
their children posed for posterity in front of the image of Sta. Ana, patron saint
of Hagonoy, Bulacan, on 26 June 2021.
Photo: Paulo Yamanaka, 2021

barong. The estimated price of custom made Filipiniana
attire for women may cost today between PHP20,000
(USD392) and PHP150,000 (USD2,941) depending on the
brand, designer and materials used. The same factors are
true for fine barong produced by couturiers that may cost
between PHP10,000 (USD196) and PHP30,000 (USD588).
There are no restrictions as to the colour scheme of the
ensemble an hermano or hermana mayor wears, but the
more conservative ones would prefer a white or off-white
colour scheme. Sometimes, a cofradia (‘confraternity’)
or the parish prescribes the kind of outfit and colour
scheme that an hermano or hermana must adhere to. An
example is the practice of the Cofradia de la Inmaculada
Concepcion in Intramuros, Manila where incumbent and
past hermanos mayores are requested to wear a classic
white ensemble with a matching blue-and-white sash
during the festivity every first Sunday of December as a
nod to the purity of the Virgin Mary. More so, there are
instances when parish priests would like the hermana
mayor to dress conservatively (i.e. no plunging neckline,
no tight-fitting gowns, not too revealing). The outfit is not
complete without some show-stopping jewellery – many
of which are heirloom pieces, especially in the case of
those hermanos or hermanas belonging to old wealth.
Recently, an embroidered escapulario (‘scapular’) or
medal containing the insignia of the patron has become
quite fashionable for contemporary hermanos mayores.

The hermano mayor in contemporary times
A recent episode of an afternoon teleserye (‘television

106

drama’) on a known local television network featured a
scenario wherein a maid informed a family matriarch
that she was chosen once again by the bishop to serve
as an hermana mayor for the town fiesta. Infuriated, the
matriarch impatiently replied, “‘Ako na naman? Wala
na bang iba?’” (‘It’s me again? Can’t they select another
person?’). This scenario on local television only proves that
the hermano mayor tradition in the Philippines remains
relevant even in modern times. Through the years, there
have been different approaches to select a prospective
hermano mayor. Traditionally, an hermano mayor is
selected from any family that has the right pedigree,
prestige and wealth. This practice could be observed in the
selection of hermanos mayores between the 19th century
and the 1990s based on extant literature, documentations
(Borromeo-Bühler 1985; Calma 2009) and interviews
conducted by the author. In Iloilo City, it was customary
that those serving as hermanos mayores came from
the line of landed Ilonggo families. This changed in 2020
when Mrs. Emma Galindez-Zapanta was chosen as the
hermana mayor by Rev. Fr. Raymundo Alcayaga of the
San Jose de Placer Parish for the Dinagyang Festival that
honours the Santo Niño. Mrs. Zapanta, a 44-year devotee
of the Santo Niño and a member of the Cofradia del Santo
Niño de Cebu, admits that she came from a modest
background and it came as a surprise when the parish
priest approached her for the role. During her tenure as
an hermana mayor, she was supported by her circle of
friends in the parish (Albay 2020).
Starting in the early 2000s, the author noticed that
there was a gradual shift in the selection and number of
hermanos mayores serving a particular fiesta. In the case
of the Diocesan Shrine and Parish of Our Lady of Mercy
in Novaliches, Quezon City, it was customary to select an
hermano mayor from distinguished families for the annual
town fiesta (Figure 6). However, a transition happened
in 2008, as the parish opened the practice to regular
parishioners given that all prestigious families in town
had already served their tenure as an hermano mayor and
because nobody wants to shoulder the burden of the hefty
costs. The parish then selected individuals representing
each Basic Ecclesial Communities (BECs) to solve the
problem. Instead of one individual or family spending for
all the fiesta expenses, those chosen from the BECs were
only asked a minimum of PHP10,000 (USD196) as an entry
point to become one of the hermanos or hermanas. To this
day, the same practice ensues and there are at least 10
hermanos mayores every town fiesta. The trend of having
multiple hermanos in a fiesta is seemingly becoming

Figure 6
Mr. and Mrs. Noel and Lani Acoba represent the group of hermanos mayores
from Barangay Novaliches Proper for the town fiesta this coming September
2022. Take note of the unique vara alta made of wood that Mr. Acoba holds.
Photo: Jose Antonio Lorenzo L. Tamayo, 2021

normal these days as 17 out of 32 survey respondents
admitted that they were accompanied by other individuals
when they had assumed the role of hermano mayor. This
trend can also be observed in many fiestas today (e.g. Sto.
Niño de Malolos Foundation, Cofradia de la Inmaculada
Concepcion). In line with the selection process, the survey
results show that a prospective hermano mayor is mainly
chosen under two circumstances: (1) someone from the
parish invited a possible hermano mayor, or (2) an individual
personally volunteered to assume the role of an hermano
mayor. These two circumstances, however, do not always
apply to all parishes in the Philippines. Some parishes do
not discriminate parishioners who would like to become an
hermano or hermana mayor. Arwin Paul Lingat, member
of the Archdiocesan Committee on Church Heritage in the
Archdiocese of San Fernando, shares that the process of
selecting the hermano mayor in most Pampanga towns is
done by people’s acclamation. In Betis, for example, there
is an annual gathering during the Epiphany where people
cast their votes for the next president of the comite de
festejos (‘fiesta committee’). The elected president acts as
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the supposed hermano mayor. In contrast, the practice in
Bacolor is by selecting the members of the Centro Catolico,
an organisation composed of the laity designated to plan
the fiesta of the La Naval de Bacolor and the activities in
line with Advent and Holy Week. Unlike other towns, the
people selected in the said organisation are not necessarily
members of the local elite; however, they are expected to
donate or solicit money for the fiesta activities.
A recent development in the conduct of the town fiesta is
the interest of the local government in meddling in religious
traditions. This has an adverse effect and has challenged
the traditional notion of being an hermano mayor. In some
Philippine towns where the fiesta of a local patron saint
has turned into a big festival or annual tourist attraction,
the municipality would create a fiesta committee instead of
having an hermano mayor. The role of the parish is limited to
the conduct of the novena masses, processional route and
church services, whereas the municipal government takes
the role of the hermano mayor as it controls many facets
of the fiesta, provides catering services and entertains
guests and members of the media. The case of the Pahiyas
Festival in Lucban, Quezon illustrates this context as the
local government organises an executive committee that
oversees the annual fiesta (Antolihao 2014). Arwin Paul
Lingat also exemplifies the feast of Apung Iru (St. Peter) in
Apalit, Pampanga where both civic and religious activities
are managed by the annual fiesta committee. In other
towns that celebrate the so-called Pistang Bayan (the
town’s foundation day), it is customary for the town mayor
or a local politician to automatically assume the role of
hermano mayor for as long as they stay in power (Figure

Figure 7
Honorable Francis Gerald Abaya, Cavite’s 1st District Representative in the
Philippine Congress, served as an hermano mayor and walked in the procession
for the fiesta of San Jose at the Our Lady of Fatima Parish in Binakayan.
Photo: Honorable Francis Gerald Abaya, 2022

7). The town of Hagonoy in Bulacan conducts this practice
where a High Mass, a procession highlighting the town’s
patron saint and a reception open to the public are held,
which are all sponsored by the local government.
In the Bicol region, it is also necessary to have a cabo
mayor (the region’s equivalent of an hermano mayor)
during the singing ritual of the dotoc every May in honour
of the Holy Cross. As such, barrio Sta. Cruz in the town
of Baao signals the selection of the cabo mayor early in
the morning when a crier awakes everyone by banging an
aluminium basin or metal plate and shouts “‘Miting kan
magna gurang!’” (‘meeting of the elders’), which means
that a meeting will be held by evening of that day. The first
issue to be settled during the meeting is the selection of
the cabo mayor and cabo menor or kagab-iyan (‘minor
sponsors’). The cabo mayor serves as the chief sponsor
during the visperas mayor and actual fiesta, while those
chosen as cabo menor are in charge of the first eight
nights of the dotoc (Llana 2009). In some regions in the
Philippines, the practice of being an hermano mayor is, as
a matter of fact, not in vogue and the tradition seems to
have been adopted quite recently or is in transition. In Barili,
Cebu, Rev. Fr. Miguel Ramon Chan of the Diocesan Shrine
of St. Anne recounts that the practice was performed for
a certain period, but the parish fails to sustain it. Despite
this, the Basilica Minore del Santo Niño in Cebu City,
which is under the Augustinians, revived the tradition. It is
said that the practice of having an hermano mayor started
in 1565 when conquistador Miguel Lopez de Legazpi was
considered the first hermano mayor; on the contrary, there
are no records of succeeding hermanos after Legazpi,
and the practice stopped for roughly four hundred years
until the Augustinians drafted a resolution to finally revive
the tradition. It was only in 1965 that the first hermano
mayor in modern times – through the person of former
Chief Justice of the Philippines, Jose Yulo and his spouse
– assumed the role (Ceciban 2019). Meanwhile, Dr. Louie
Nacorda, a cultural heritage practitioner in Cebu, shared
in an interview with the writer that the Cebu Metropolitan
Cathedral only started having an hermano mayor in 2000
when he was still active in the Parish Pastoral Council of
the cathedral and proposed the idea to the parish priest at
the time. He adds that there were some years when the
cathedral even had one hermano menor (‘minor sponsor’)
per novena day while the hermano mayor would simply
appear during the actual fiesta.
A survey of 32 individuals who served as hermano
mayor between 1980 and 2019 helped to understand
further their motivations and perceptions in accepting

108

Figure 8
The writer together with Mr. Ronaldo Santos, Rev. Fr. Vicente Lina, Jr., Mr. and
Mrs. Roberto and Beth Villanueva posed for posterity during their tenure as
hermanos mayores for the Flores de Maria in Malolos, Bulacan.
Photo: Twin Love Studio, 2017

such a daunting obligation. Out of 32 respondents, 27 were
former hermanos and five were hermanas. The majority of
the respondents assumed the role of hermano or hermana
mayor when they were between 21 and 40 years of age
(Figure 8). Interestingly, one respondent admitted that he
first served as an hermano when he was 81 years old. The
survey also asked the number of times the respondents
have become an hermano mayor throughout their lifetime.
Twelve respondents have become an hermano mayor
more than four times, 11 respondents about two times,
seven respondents one time and at least three times for
two respondents. These numbers indicate that the majority
of the respondents welcome successive opportunities of
becoming an hermano mayor in their respective parishes.
Moreover, the respondents suggested four criteria as to
why they accepted the obligation: (1) thanksgiving for the
blessings received, (2) special devotion to the saint, (3)
panata or vow of the family, and (4) if no one in the parish
would like to accept the role. When it comes to planning
the town fiesta, most of the respondents mentioned that
they were either “‘very hands-on’” (13 respondents) or they
worked “‘hand-in-hand’” with the parish priest or fiesta
committee (14 respondents). One respondent admitted
that he just gave a specific amount to the fiesta committee
to avoid distress. On the one hand, some respondents
would go the extra mile by conducting several meetings
with fellow hermanos to polish the activities and other
matters related to the fiesta.
An important factor when one becomes an hermano
mayor is the working budget; thus, the survey inquired
about the total amount that the previous hermanos

mayores spent during their town fiesta. Most of the
respondents admitted that they spent an average of
PHP51,000 (USD1,000) to PHP200,000 (USD3,921). Four
respondents, meanwhile, mentioned that they spent an
average of PHP701,000 (USD13,745) to PHP1,000,000
(USD19,607) during their tenure as an hermano mayor,
while two respondents spent a staggering amount of more
than a million pesos. When asked about their source of
funding for the fiesta, many of them cited that their funds
either came from personal savings or that their family
and friends extended financial support. Surprisingly, one
respondent admitted that he secured a loan to fund the
fiesta activities. In the interview conducted with Mario
Aniceto Sumera, a technique that he and his fellow
hermanos followed before they assumed the role of
hermanos mayores in the fiesta of the Sto. Niño de Malolos
in 2015 was through a paluwagan. For 12 months, each
hermano would make mandatory monthly contributions,
and the total money they saved for a year was used for the
fiesta expenses.
Regardless of the budget, any hermano mayor would
divide their budget based on the activities and essential
needs of the town fiesta. Philippine fiestas are really
expensive to conduct, and they consume a lot of resources
that include, but are not limited to, the following: food,
donations, decorations and labour. The hermano mayor
puts prime importance on food being served during the
fiesta reception. In fact, food takes the bulk in the fiesta
budget, as the survey results reveal that an average of 35.41
per cent is spent for this aspect. Seldom does the parish
shoulder the catering services during the fiesta unless it
is generous enough to lend a helping hand to the hermano
mayor. There are also instances in other parishes where
the parish and the hermano mayor would have different
receptions. The parish would probably conduct it in the
convento (‘convent’) or parish hall, while the hermano may
hold it either at home or any event space that could occupy
dozens of guests. Although a rarity, there are also occasions
when an hermano would foot the expenses for both the
reception in the parish convent and at home. In the case of
the Cebu Metropolitan Cathedral, Dr. Nacorda reminisces
that the cathedral has sponsored the reception through the
years. He estimates that the budget allocated for food per
person in the 1990s was about PHP90 (USD1.8). In 2018,
however, the hermanos mayores came from a family of
successful entrepreneurs, so they specifically sponsored
the fiesta reception as well. The said reception was opened
publicly, and the budget for food per person tremendously
increased to PHP500 (USD9.80).
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Even though it is not mandatory (unless the parish
priest has requested it), many hermanos mayores set
aside a certain budget to donate to the local parish. In the
survey, an average of 20.94 per cent of the total budget is
donated to the parish. The donation may come in different
forms. It could be in cash or in kind. Some would donate
cash that is intended for repairs or improvement of the
parish. An hermana mayor in Hagonoy, Bulacan, who is a
successful professional in California, donated USD1,000 so
that the parish could repair the kneeler padding of all the
church pews. More so, a prominent family in Novaliches,
Quezon City who served as hermanos mayores in the early
2000s donated PHP350,000 (USD6,862) to the parish after
the town fiesta. In Malolos, Bulacan, the annual hermanos
would donate in kind (i.e. microphones, sound system,
lighting, air-conditioning units), or they would shoulder
the repair works of the Sto. Niño chapel (i.e. renovation
of the sacristy, painting work, altar restoration). The
hermanos would also sponsor the decorations inside
and outside the church as well as on the streets where
the procession would pass. Until the late 1990s, Barangay
Sto. Niño in Hagonoy, Bulacan used to be visited by
throngs of tourists during their annual fiesta in February.
The street decorations were noted for their intricacy.
Visitors even tagged the decorations as “langit-langitan”
(‘like heaven’), as the buntings made of plastic wrappers
in various colours were intertwined with each other
so that those walking below them would be sheltered
from the sun. This activity was possible then because
the hermano mayor at times motivated each samahan
(‘street organization’) by giving a cash prize for the street
with the best decorations. Most of the time, it was simply
a communal gesture of the neighborhood to bedeck the
streets with lavish decorations. Unfortunately, given the
rising prices of basic commodities and migration from the
community, the tradition faltered. The same reality is true
for many parishes in the Philippines, and most of the time
the decorations are mainly limited to the altar, the church
patio and selected areas. Despite rising inflation rates,
the survey indicates that contemporary hermanos spent
an average of 15.37 per cent of their total fiesta budget
on decorations. Last, there are miscellaneous activities
before, during and after the fiesta that use labour such
as the brass bands, orchestra and choir, dance troupes,
decorators of the various fiesta venues, the carroza
(‘processional carriage’) pullers, makeup artists, cleanup
operations after the fiesta, among others (Figure 9). The
survey respondents agree that they separated a budget
averaging 11.18 per cent as payment for labour.

Figure 9
Dancers in Hagonoy, Bulacan added colour to the morning procession in
honour of the town’s patron saint.
Photo: Jose Antonio Lorenzo L. Tamayo, 2013

One thing that the writer personally learned after
serving as an hermano mayor thrice in a row is to brace
oneself for unexpected problems and challenges that may
come before and during the fiesta. Those hermanos and
hermanas who answered the survey reveal all kinds of
challenges that they personally experienced during their
tenure as hermano mayor. As expected, the most common
concern is the unstable weather during the fiesta day. At
least nine respondents shared that they experienced heavy
rainfall during their term. Many of them resolved this
problem by distributing umbrellas to guests, and some
turned to folk Catholicism by offering eggs to St. Claire.
In addition, scheduling meetings and limited preparation
are also cited concerns, which were solved by proper
communication and delegating tasks to the right people.
Attitudes of individuals surrounding the hermano mayor
could also make or break the fiesta preparations. Some
respondents cited two types of problematic ethos: those
individuals who are considered “‘pakialamera’” (nosy) and
those who spread malicious gossip. While these obstacles
are somehow unavoidable, the respondents agree on
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one thing: “‘the show must go on.’” Surprisingly, seven
respondents admitted that they did not experience any
notable problems during their term as hermano mayor.
As per the overall satisfaction of the hermanos and
hermanas, the majority emphasised that they were either
extremely satisfied (16 respondents) or very satisfied
(11 respondents) with the proceedings of the fiesta. The
most significant moments for many respondents are the
pontifical mass, the opening of religious exhibits as part of
the fiesta activities, and the procession. The hermanos and
hermanas also reflected that their position made them
realised a thing or two: a sense of fulfillment; a realisation
that being an hermano mayor is not about fame and glory;
blessings received after assuming the role of hermano; and
gratitude for all the help that people extended them. Three
respondents pondered that their tenure as hermanos
made their devotion to the patron saint stronger. Similarly,
three respondents cited that “‘nothing is impossible with
God’.” One of the respondents also offered an alternative
reflection for being an hermano mayor. For him, serving
as an hermano mayor is not merely about one’s devotion
to the saint, but the role is significant to the preservation
of cultural heritage in a particular locality.
When the survey respondents were asked about
their willingness to become an hermano mayor in future
fiestas, 24 respondents answered that they would accept
the role without a second thought. Those who said
otherwise stressed that their decision would be influenced
by their age and financial status. Others mentioned that
they would probably let their children assume the role
or give a chance to other parishioners. Meanwhile, two
respondents emphasised that they would only accept the
role if it is “‘kalooban ng langit’” (‘God’s will’).

Conclusion
The fiesta is an important cultural tradition that
defines the identity of Filipino society. While it has colonial
underpinnings, it quickly assimilated to native culture
because rituals were a way of life. The practice of having
an hermano mayor may have been a foreign concept
brought by the Spaniards and the introduction of Catholic
Christianity in the archipelago, but it strongly resembles
the ritual sponsorship practised by the natives early on.
Thus, the hermano mayor narrative and its impact on the
religious life of Catholic Filipinos can be analysed through
the theoretical lenses of anthropologist Felipe Landa
Jocano (1967) who conducted extensive studies on folk
Catholicism in the Philippines. Borrowing from Jocano’s

Figure 10
Mrs. Victoriana Trillana-Crisostomo, a member of a prominent family, shown
poised during the fiesta of the Sagrado Corazon de Jesus in Barangay Sto.
Rosario in Hagonoy, Bulacan in the 1980s.
Photo: Dr. Roderick John T. Crisostomo, 1980s

framework, those individuals who assumed the role of
hermano mayor are aware of the “‘social and cultural
values’” involved in the practice; moreover, “‘these
social and cultural values are learned and acquired by
individuals as they grow up and participate in the affairs
of their society’.” In the interviews and survey, many
of the respondents made clear that they become an
hermano mayor because it is a form of panata (‘vow’) of
their family. Many saw how their ancestors performed the
responsibility, and they were exposed early on to the social
and cultural values inherent in the practice (Figure 10). As
such, the role could be passed on from one generation to
the next. Similarly, those who have become an hermano
mayor in recent memory were a product of distinct
communities that practise the hermano mayor tradition.
Even if some did not originate from old wealth, they
have consistently observed through the years how their
predecessors assumed the role and they have sufficient
schema of all the obligations that an hermano or hermana
mayor should fulfil.

Vol.17 2022 International Journal of Intangible Heritage 111

The hermanos mayores in contemporary times,
despite the financial and logistical obstacles aligned with
the role, give their utmost efforts in making the town or
barrio fiesta a success because, by doing so, they are
fulfilling a much higher form of devotion: some are doing
it as a personal promise, for thanksgiving to an answered
prayer, for curing an ailment or for a special intention.
These contradict the notion that hermanos and hermanas
only assume the role because of social assimilation or
prestige in the community. In addition, one important
aspect that many hermanos mayores fail to recognise is
that the role they play has a direct impact on the cultural
heritage of the church and their respective communities
as well as in the local economy. Without their financial
support, many practices would be diminished. Performing
arts, including choral groups, brass bands and dance
troupes, who are primarily responsible for setting a festive
rhythm in a fiesta, would not thrive. Intangible traditions
such as the salinan or sunduan, also known as dapit (an
act of fetching the town patron or the hermano mayor ), and
other related practices would be extinguished. Through
the fiesta patronage, the local economy also prospers
even in the short term: the fiesta generates several jobs
that positively affect both skilled and unskilled workers,
businesses, artists and designers.
Anthropologist Liana Chua (2007) notes that objects
are not simply used as a gateway to worship a higher
being, but they act as facilitators of “‘doing religion’.” This
could be observed in the use of iconography such as a vara
alta, an escapulario or medallion and even the outfits of
the hermanos mayores. These objects put meanings in the
practice with an interplay between the social and religious
spectrums. The vara alta, for example, is a sacramental
that contains an image of the patron saint, but it also
distinguishes the hermano or hermana mayor from the
crowd. It may be a symbol of authority and piety; however,
it also conveys social distinction in the community. The
same is true for the escapulario, medallion and outfit that
an hermano wears. These objects would also relate to the
ceremonial side of religion, as they are used in “‘churchcentered rites to secular rituals’” that are sanctioned by
the community’s culture (Jocano 1967). What is probably
true in the hermano mayor tradition beginning in the
early 2000s is the modification of the practice to “‘suit
one’s cultural ways of believing’” and restructuring it “‘to
accommodate the nuances of the new pattern’” (Jocano
1967). In the past, those who were selected as an hermano
mayor came from old wealth and prominent families.
Additionally, it was common then for a single person or a

couple to assume the role. This has been modified, and a
variation is tolerated in the practice such that a group of
like-minded individuals, regardless of their social position
in the community, may now become hermanos mayores.
In contrast, the local government may also intervene
these days and act as the hermano mayor instead of
selecting particular individuals. These changes may
imply four things depending on the community: economic
hardships pushed communities to look for alternatives,
so the practice or the town fiesta itself may continue; the
fact that old families in various towns are dwindling in
numbers as their heirs emigrate elsewhere or lose their
fortunes; there is an increasing number of the new rich or
middle class who have the resources to take the position;
or there is a need to create a steering committee that
would oversee the entire fiesta that turned into a bigger
festival attracting both local and foreign tourists.
While the fiesta is a pan-regional event that has
religious underpinnings, regional typologies would
differentiate the hermano mayor tradition across the
Philippines and could indicate whether they overlap with
linguistic regions Christianised by certain religious orders.
This has yet to be established and is worthy of longitudinal
investigation. However, based on the writer’s observation
given the present data, the only difference in the practice
is the selection of an hermano mayor in certain towns or
regions, but the obligation is just the same: to sponsor
both church and secular activities aligned with the fiesta.
Certainly, the practice is apparent in Tagalog towns and is
currently being revived in the población of some regions as
in the case of Cebu City. Why the practice is widely accepted
in Tagalog territory compared with other linguistic regions
and the reason why it did not successfully permeate in
succession in some towns are lingering questions that
still beg answers. Despite the limitations of the present
study, the hermano mayor tradition, nonetheless, proves
that three Filipino values are present during fiesta time:
the spirit of bayanihan (‘community effort’), pakikisama
(‘comradeship’) and pakikipagkapwa (‘shared self’). As
the survey results and interviews suggest, when many of
the previous hermanos volunteered to assume the role or
when those teenagers showed willingness to decorate the
entire street at night without expecting anything in return
is already sufficient proof that these values are indeed
alive in the Filipino soul. The practice of being an hermano
mayor is here to stay because the fiesta clearly represents
what it is to be a Filipino.
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ABSTRACT
Intangible cultural heritage, such as a tradition, folk dance
or carnival, contributes to cultural diversity within a society.
Therefore, the UNESCO Convention for the Safeguarding of
the Intangible Cultural Heritage was adopted with the intention
of safeguarding and perpetuating intangible cultural heritage
and intercultural dialogue. But what happens if intangible
cultural heritage has been recognised and inscribed on one of
the UNESCO lists and, within its expression, the tradition goes
against the list’s inscription criteria and causes controversy?
This article explains the events that took place during the
Carnival of Aalst, as well as the controversies it sparked. It
sheds light on the visible tensions between different aspects
of the controversy. Its scope thus remains limited to a brief
explanation of intangible cultural heritage and the tradition of
Aalst Carnival. Within this context, a judicial approach through
case law research of the European Court of Human Rights

concerning the right to freedom of expression and its limitations
is used to provide a legal assessment of the controversy.
Moreover, this article discusses the limitations of this legal
approach and proposes recommendations in other policy
fields. The article will thus attempt to reconcile these tensions
and balance the competing interests in order to diminish the
likelihood of controversies happening again in the future. It
will aim to illustrate the tensions between stereotypical and
derogatory depictions that are legally acceptable, however
controversial given the multicultural society, and further
concisely explore possible solutions within different policy
areas.

Keywords
UNESCO Convention for the Safeguarding of the Intangible
Cultural Heritage, multiculturalism, cultural diversity, controversial
practices, Carnival of Aalst
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Cultural diversity and intangible cultural
heritage protection
The society we live in is not homogeneous. On
the contrary, our society is diverse and multicultural.
There is a stratification characterised by social, cultural
and ethnic differences. Within a multicultural society,
intangible cultural heritage is an important source and
expression of cultural diversity (Arizpe 2004). Protecting
and preserving this cultural diversity can offer guarantees
for the sustainable development of a society (Neyrinck
2017). It is important that communities and groups play
a part in preserving, safeguarding and maintaining their
own intangible cultural heritage, thereby enriching
cultural diversity and interpersonal creativity, promoting
intercultural dialogue and fostering mutual respect
between different cultures (Junjie 2017). The importance
of intangible cultural heritage and its safeguarding within
our society is incontestable from this point of view. On
the other hand, cultural diversity and intangible cultural
heritage are threatened by social transformation and an
increasing intolerance of cultural minorities (Neyrinck
2017). The need for national and international safeguarding
of cultural diversity and intangible cultural heritage is
visible in this context.
Therefore, it is fundamental to safeguard and
perpetuate intangible cultural heritage in order to promote
cultural identity and cultural diversity. Hence, UNESCO
established in 2003 the Convention for the Safeguarding
of the Intangible Cultural Heritage (Aikawa 2004). The
Convention provides a legal, institutional and organisational
framework for the safeguarding of intangible cultural
heritage. In addition, it provides monitoring and financial
mechanisms to ensure the effectiveness of protection.
The objectives of the Convention include safeguarding
and guaranteeing respect for intangible cultural heritage.
The UNESCO Convention considers it a necessity to
create more awareness of the importance and protection
of intangible cultural heritage (Kurin 2004). Moreover,
intangible cultural heritage and its safeguarding
is inherently linked to cultural identity and cultural
expressions of communities. Consequently, UNESCO
established in 2005 the Convention on the Protection and
Promotion of the Diversity of Cultural Expressions.
For intangible cultural heritage to be recognised
and inscribed on one of the UNESCO lists, it needs
to fulfil the requirements stated in article 2 of the
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, 2, emphasis added). It is thus of the utmost
importance that intangible cultural heritage is compatible
with these requirements to be eligible for the inscription
on one of the UNESCO lists for intangible cultural heritage,
lists for the safeguarding of intangible cultural heritage at
the international level.

The case of Aalst Carnival
The Carnival of Aalst is a folklore festival in which
carnivalists poke fun at public figures, politicians, culture
and religion. It is characterised by mockery and satire with
a slightly anarchic undertone. In 2010, Belgium nominated
the Carnival of Aalst for inscription on the Representative
List of the Intangible Cultural Heritage of Humanity, after
which UNESCO subsequently included the folk festival on
the list (UNESCO 2010). According to UNESCO, the carnival
satisfied the inscription criteria, as it could contribute to
cultural diversity and intercultural dialogue. Moreover, the
carnival is an essential part of Aalst’s heritage and identity,
increases the visibility of intangible cultural heritage and
shows ‘rich human creativity’ (UNESCO 2010).
In 2019, however, a carnivalist group displayed Jewish
stereotypical and derogatory caricatures, depicting the
Jewish community in a way that was similar to stereotypes
of anti-Semitic propaganda from the 1930s. The floats
paraded the streets of Aalst depicting Orthodox Jews
with hooked noses, fur hats, pink costumes and sitting
on bags of coins. One of the floats also carried a white
rat on its shoulder (UNIA 2019). The carnivalist group in
question stated that these caricatures were in the context
of the chosen theme ‘sabbatical year’, mocking their
own shortages of money to participate in the parade.
The group stated that it had never intended to hurt the
Jewish community. Nevertheless, UNESCO issued a
press release condemning the anti-Semitic nature of
the depictions (UNESCO 2019b). This was followed by the
announcement that the removal of the Carnival of Aalst
from the Representative List was on the agenda of the
Committee meeting in Bogotá later in the year (UNESCO
2019c). The many international reactions led to the City of
Aalst deciding to take the initiative to withdraw the carnival
from the UNESCO list (Stad Aalst 2019).
Furthermore, these derogatory and stereotypical
depictions of the Jewish community caused a lot of
turmoil and sparked controversy on different levels.
First of all, there was societal controversy surrounding
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the parade. On one hand, the Jewish community felt
targeted and negatively depicted, stating that the floats
were disruptive for cultural diversity and cohesion within
the society (Suchowolski-Sluszny 2019) while others
found the display acceptable, claiming that satire in the
context of carnival is a cultural phenomenon and enjoys
the protection of freedom of expression (Lemmens
2019). Second, the societal controversy was translated
into political controversy, and the debate started to base
itself around ‘values’. The respect for cultural diversity
and different communities was juxtaposed with the idea
of Aalst Carnival as a century-old national tradition that
should be preserved (Wax and Tritschler 2020). Third,
the controversy gave rise to an international discussion
surrounding the carnival and anti-Semitism (Schreuer
2019).

Legal assessment of Aalst Carnival
The most important remark is that the controversy
of Aalst Carnival became ‘juridified’, and solutions to
the controversy were sought in the legal spheres. The
stereotypical depictions of the Jewish community were
questioned in the light of international human rights
laws and anti-Semitic laws, as well as in the light of the
UNESCO Convention’s inscription criteria of intangible
cultural heritage. One question at hand was whether the
displays of 2019 could be considered as satire and thus
enjoy protection under the right to freedom of speech
or whether the displays were considered hate speech.
Since international human rights conventions experience
difficulties with enforceability, solutions can be sought in
the European Convention on Human Rights of which the
rights can more easily be enforced through the European
Court of Human Rights in Strasbourg. Within recent
case law of the Court on article 10 (right to freedom of
speech), there are elements that could give guidance on
whether the display falls under the protection of freedom
of expression or falls under hate speech.
The Court has always underlined the importance
of freedom of speech within a democratic society and
thus carefully scrutinises restrictions on any form of
expression. Satire concerns a specific form of expression
and fulfils the function of ‘social commentary’, even when
the expression is provocative, and it feeds the public
debate (Vereinigung Bildender Künstler v. Austria 2007
and Eon v. France 2013). The Court has stressed that
ethnic or religious communities must tolerate criticism
and satire, especially when it contributes to the public

debate (I.A. v. Turkey 2005 and Giniewksi v. France 2006).
Furthermore, the Court considers the use of insulting,
hurtful and negative stereotypical statements about ethnic
groups permissible if they are meant as a metaphor and
do not refer to the whole group (Aksu v. Turkey 2012).
However, the right to freedom of expression is not
absolute. Speech inciting hatred and violence or speech
that is ‘gratuitously offensive’ is not acceptable. According
to the Court, ‘gratuitously offensive’ speech is ‘expressions
that […] do not contribute to any form of public debate
capable of furthering progress in human affairs’ (OttoPreminger-Institute v. Austria 1995). Nonetheless, given
the context in which the displays were shown in (i.e. a
carnival), it cannot be said that the carnivalists tried to
incite hatred and violence against the Jewish community,
nor were the displays ‘gratuitously offensive’ given the
context of the folklore festival. Neither can it be noted
that the depictions were anti-Semitic. Under Belgian antiracism laws, to incite discrimination, segregation, hatred
or violence, or to disseminate racist ideas, there should
always be an intention to do so, quod non in casu (UNIA
2019). The importance of context, the role satire plays in
a democratic society and the absence of intent are thus
vital in the legal analysis to conclude that the display of
stereotypical depictions of the Jewish community is most
likely acceptable.
Nevertheless, it is worth noting that the stereotypical
displays can also be questioned in light of other rights in the
European Convention on Human Rights, namely article 8,
which enshrines the right to a private life. The Court ruled
in one of its more recent judgements that ethnic identity
is part of one’s private life and that negative stereotyping
can impact an individual’s ability to determine their own
identity (Aksu v. Turkey 2012, para.58). For the first time,
the Court explicitly stated that negative stereotyping can
interfere with someone’s ethnic identity and private life
and that article 8 can form a basis to prosecute a state
in this light. The question, however, remains whether
the derogatory depictions parading during Aalst Carnival
would fall under the violation of article 8.
Another legal question at hand is whether the display
of derogatory and stereotypical floats is still in line with
the inscription criteria for intangible cultural heritage,
more specifically with the criteria of ‘mutual respect
between different communities’. Since the Convention for
the Safeguarding of the Intangible Cultural Heritage does
not foresee a removal procedure in case of recognised
yet controversial practices, the decision for removal is ad
hoc. The Convention expects intangible cultural heritage
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to contribute to diversity and intercultural dialogue. The
stereotypical floats were similar to depictions used during
the Nazi period and are considered a sensitive topic
within the Jewish community (UNIA 2019). After all, the
derogatory displays show little respect for the collective
trauma of the Jewish community, rather than contributing
to intercultural dialogue. On the contrary, these displays
have mainly fostered social polarisation within society.
For these reasons, the carnival no longer adhered to the
criteria of mutual respect between different communities,
and the removal of Aalst Carnival can be justified on
these grounds (UNESCO 2019a). However, it is important
to underline that the removal from the Representative
List of the Intangible Cultural Heritage of Humanity only
has repercussions with regard to the recognition on one
the UNESCO lists and does not have any consequences
regarding the displays on the carnival itself. Aalst Carnival
can still occur in the same controversial way as it has
before, regardless of whether it is inscribed on one of the
intangible cultural heritage lists.

Balancing competing interests within the
expression of controversial intangible
cultural heritage
Against this background, it is clear that the controversy
surrounding Aalst Carnival was mainly approached from
a legal perspective. The events raised questions such as
the following: to what extent are the displays in line with
human rights, such as the right to freedom of expression
and the right to ethnic identity as part of the right to a
private life? Can the Carnival of Aalst continue to enjoy
recognition under the Convention for the Safeguarding
of the Intangible Cultural Heritage? Notwithstanding the
legal answers to these questions, the Convention still
offers limited solutions to the social problem that has
arisen. Withdrawing the UNESCO recognition cannot
legally prevent the derogatory and stereotypical displays
themselves, and the right to freedom of expression
remains fundamental within a society that is open to
criticism and satire. The question of the social desirability
of such displays should therefore be judged more broadly
than merely through a ‘legal lens’. Social policies aimed at
diversity and cohesion between communities and groups
are needed.
Nonetheless, stronger legal guarantees should be
installed to ensure that recognised intangible cultural
heritage does not violate certain community or minority
rights. The legal framework surrounding intangible

cultural heritage could be more elaborate to diminish
the likelihood of controversial intangible cultural heritage
happening in the future. First, the inscription criteria
stating that there should be ‘mutual respect among
communities, groups and individuals’ needs to be further
clarified. It is unclear what the concept precisely entails,
how it can be defined and how it relates to the case law
on the right to freedom of expression and the right to a
private life. For example, according to the European Court
of Human Rights, negative and derogatory depictions of
ethnic and religious groups are, in principle, acceptable
given the satirical context, while it may be at odds with
the question of mutual respect. Clarification of such
interaction is useful, with mutual respect possibly having a
different scope than what is necessary for an open society
in the context of freedom of expression. Second, the
Convention for the Safeguarding of the Intangible Cultural
Heritage can foresee more procedural guarantees in
order to avert future controversial expressions of certain
practices. For example, the inscription procedure needs to
be more transparent and with a possible new adversarial
nature of the proceedings. This way, if practices are up for
inscription, people who are against the recognition can
also be heard. Moreover, the Convention lacks a formal
procedure for removal and a formal mediation procedure
in case of controversial intangible cultural heritage. These
formal procedures need to be enshrined in the Convention,
since it can enhance legal certainty for all parties involved,
as well as the credibility and authority of the Convention
itself.
Furthermore, Aalst Carnival illustrates a process of
increased polarisation, reflecting a fine line between what
is legally acceptable and what is supported by groups within
the society. The carnival does not shun controversial topics,
as the folklore festival is the epitome of satire, mockery and
anarchy. However, one of the purposes of the Convention is
to ensure the viability of the intangible cultural heritage, to
safeguard and perpetuate traditions, customs and specific
practices that are characteristic or valuable for a certain
community. At the same time, the Convention states that
intangible cultural heritage is an enrichment for every
society, precisely because it underlines human creativity
and cultural diversity. The Convention further emphasises
that these values are embedded in human rights and
must always be compatible with them. It is therefore of
utmost importance to pursue social policies based on the
same values of cultural diversity and respect for human
rights, with the aim of propagating and strengthening
these principles even further. ‘Tolerance’ and ‘respect for
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cultural diversity’ within a society are therefore starting
points of this social project. Alongside freedom and
equality, tolerance between different communities is the
foundation of an open, democratic society. With regard
to intangible cultural heritage, this not only requires a
more comprehensive legal framework, but it especially
requires fundamental social anchoring in all parts of
society. Considering the criteria of mutual respect, it is
important to hold an open social debate on the desirability
of such stereotypical and derogatory displays. Hearing all
parties involved and their respective motives, concerns
and worries poses a first step towards finding a (social)
solution. Encouraging cultural diversity through policies
and aiming for a change in mentality could be among
possible answers to the controversy of Aalst Carnival.
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ABSTRACT
The Cambodian Jew’s harp angkuoch can be found both among
the majority Khmer people and some ethnic minorities, across
several Cambodian provinces. Before the 1970s, playing and
enjoying angkuoch was a popular local pastime in village
communities. However, various social and cultural shifts in
Cambodia over the last half-century, including the Khmer
Rouge genocide (1975–1979), mean that angkuoch is now
highly endangered both as an instrument and as a performance
practice. In 2020, the author led an international project team
to document the process of angkuoch-making in two rural
village communities in Siem Reap province. Funded by the
Endangered Material Knowledge Programme of the British
Museum, the project was carried out in collaboration with
partner organisation Cambodian Living Arts and local artists and
instrument-makers. This article reports on one specific aspect
of the fieldwork: the unexpected and incidental discovery of the

likely provenance of ‘Asset 1380796001’ in the British Museum
collection, an angkuoch of a previously unknown maker, donated
to the museum in 1966. The project team is now working with the
British Museum to include in its catalogue this new information
about the instrument. This article describes and reflects on
these circumstances and outcomes, not only in as much as they
advance historical knowledge about angkuoch and angkuochmaking, but also more broadly in terms of their relevance to
fieldwork documentation approaches, the ethics of collaborative
ethnography, and the intersections between intangible cultural
heritage (music) and material knowledge (musical instruments)
in the context of a museum project.

Keywords
Cambodia, documentation, endangered ICH, endangerment,
fieldwork, material culture, museums, music, musical
instruments, Southeast Asia

124

In January 2020, an international project team1
undertook fieldwork to document the making of the
musical instrument angkuoch, as it is practised in two
rural village communities in Siem Reap province in
northern Cambodia.2 The focus on documenting the
angkuoch-making process aligns with recent calls in
ethnomusicological scholarship to attend to instrumentmaking, not only music-making, in efforts to document
and safeguard endangered musical traditions (e.g.
Howard, forthcoming). In the early design phase of the
project, partner organisation Cambodian Living Arts
conducted a scoping study that identified a handful of
angkuoch makers in Siem Reap province. Acknowledging
that their knowledge was rare and wishing to share it with
others, three angkuoch makers – BIN3 Song, KRAK Chi
and CHI Monivong – expressed keenness to document
their knowledge and skills with the support of the research
team. In the spirit of UNESCO’s 2003 Convention for the
Urgent Safeguarding of Intangible Cultural Heritage, the
project worked in tandem with these artists to preserve
existing knowledge of making angkuoch in its social and
cultural context, for the benefit of present and future
generations. The project was funded by the Endangered
Material Knowledge Programme of the British Museum
(UK) and financially and practically supported by UNESCO
(Cambodia).
A suite of collaborative outputs report on the core
research and documentation outcomes from this project.
These include a video documentary (Grant, Thon and Say
2020), a bilingual project booklet (Grant and Song 2020)
and a digital project repository containing nearly four
hundred documentation files about angkuoch-making,
including photographs, audio and video recordings,
interview transcriptions and field notes (Grant and Song
2020). The scope of this article is narrower than these
outputs. It explores and critically reflects on a specific
aspect of the fieldwork, one that was incidental to the
project’s documentation aims, yet that ultimately proved
particularly important in museum and organological
terms. This importance lies in the fact that it led to the
identification of the likely maker of the sole angkuoch in the
British Museum, an angkuoch russey (bamboo angkuoch)
donated to the museum in 1966 without attribution of
the maker. In this way, this article exemplifies the ‘deepseated interdependence between tangible and intangible
cultural heritage’ (Neyrinck, Seghers and Tsakiridis 2020,
63) and is situated in what Neyrinck and colleagues term a
‘“third space”: a space where museums and safeguarding
ICH intertwine’ (2020, 63).

After providing some background information about
the angkuoch, this article describes the circumstances
leading to the unexpected discovery about this specific
instrument. It then reflects on the significance of that
discovery, not only in terms of advancing socio-historical
knowledge about angkuoch and angkuoch-making, but
also in relation to intersections between intangible cultural
heritage (in this case, a musical practice) and material
knowledge (a musical instrument) in the context of a
documentation project, and broader practical and ethical
considerations about approaches to documentation and
safeguarding. It is hoped that these more general insights
may be informative for ethnographers, museum workers,
intangible cultural heritage researchers and other
scholars and artists working across diverse contexts.

Introducing Cambodian angkuoch
The folk musical instrument known as the ‘Jew’s harp’
(also jaw’s harp, mouth harp, trump or guimbarde) is
found in many countries and cultures around the world,
from Vietnam and China to Turkey, Austria and Italy (Fox
1988b; International Jew’s Harp Society 2017; Wright
2001). The origin of the name, and of the instrument itself,
remains unclear to scholars, though it is believed to be an
‘extremely ancient instrument’ that may have originated in
Asia, perhaps China (Fox 1988, 22, 49). Under the SachsHornbostel system of musical instrument classification,
the Jew’s harp falls under the category of idiophone,
specifically a plucked linguaphone (Miller and Williams
1998), as within a narrow frame it features a vibrating
tongue that is plucked by the player to create the sound.
However, in Cambodia, the instrument is classified as an
aerophone (a wind instrument, kroeung phlomm), because
the instrument’s frame is held between the player’s lips,
with players blowing (phlomm) across the vibrating tongue
and altering the shape of their oral cavity to change timbre
and pitch (Miller and Williams 1998, 161, 166).
The Cambodian version of the Jew’s harp is called the
angkuoch, and it is historically found in several provinces
both among the majority Khmer people and some ethnic
minorities (Keo 2005). There are at least three types of
angkuoch. Angkuoch russey is made from a flat strip of
thin bamboo between around eight and 20 centimetres
long, with a lamella (tongue) cut or glued in the middle.
Angkuoch daek is made of iron, with an outer frame of
around 10–15 centimetres that houses a vibrating curved
tongue. A third type is the angkuoch ksae, made out
of bamboo with a string attached to the tongue that the
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player pulls to vibrate it (Keo 2005).
Before the Khmer Rouge era (1975–1979), playing and
enjoying angkuoch was a popular local pastime in village
communities. Considered a folk instrument, traditional
social functions of the angkuoch included as a rural
pastime, as a way for young men to communicate and flirt
with young women, and as an accompaniment to simple
folk songs (Libin 2014). Players and makers of angkuoch
were (and still are) typically boys and men, though there
appear to be no cultural restrictions on girls or women
playing or making the instruments. Some sources refer
to children playing the instrument for amusement or
while herding cattle (e.g. Khean, Dorivan, Lina and Lenna
2003; Libin 2014). The angkuoch is only rarely used in
ensembles, usually being too soft to be heard over other
instruments.
Social and cultural shifts in Cambodia over the last
half-century, including the devastation of the Khmer
Rouge genocide in the 1970s, mean that only a handful of
people still know how to make and play angkuoch. Even
nearly a quarter-century ago, Miller and Williams wrote
that the angkuoch ‘today it is no longer popular, and few
people know how to play it’ (1998, 204). While angkuoch
russey is sometimes still found in village contexts and
is produced as souvenirs for tourists, angkuoch daek is
almost non-existent in contemporary public life, and it is
unclear whether there are any living instrument-makers
who know how to produce angkuoch ksae.4 There is
also very limited scholarly knowledge available in either
Khmer or English about the instrument; key sources that
specifically refer to angkuoch are cursory (such as those
few mentioned above: Keo 2005; Khean et al. 2003; Libin
2014).

Asset 1380796001
The British Museum has only one angkuoch in its
collection: ‘Asset 1380796001’, an instrument by an
unknown maker.5 According to the museum’s catalogue
entry, the donor was a certain W. Hanson Rawles, of whom
nothing more is known than that he donated this asset to
the British Museum in 1966. For fieldwork, the project
team had sourced a printed copy of this catalogue entry
(fig. 1), with the idea that it may be used as a solicitation
device to encourage project participants to discuss the
features of the angkuoch and how they are made (or might
have been made at the time). Given the scarce information
available about this specific angkuoch, the research team
did not expect that participants would necessarily be able

Figure 1
Catalogue entry for British Museum Asset 1380796001. (British Museum 2020a)

to provide information about its provenance, although we
realised that this was a possibility.
When the project team showed the copy of the
catalogue entry to the brothers CHI Monivong (b. 1990)
and CHI Chen (b. 1988), angkuoch russey makers from
Srah Srang Khang Choeung village, the brothers reflected
that the instrument seemed to bear strong resemblance
to the unique style of an instrument-maker called MONG
Koeuy (ca. 1937–2012) from nearby Preah Dak village, who
was a prominent, prolific and publicly engaged bamboo
angkuoch maker in Siem Reap province in the 1950s and
1960s. They particularly referred to similarities between
Mong’s instruments and the asset photograph in terms of
the instrument’s shape, thickness and length, as well as
a characteristic node near the lamella of the instrument.
Chen stated that the thick ‘top notch’ of the instrument,
and its thick head and body, made him believe that it may
have been made by Mong. Monivong reflected that the style
of the asset appeared to be the same as the one taught to
him by his father Krak Chi, who in turn was taught by Mong
in the 1990s. The brothers suggested that the project team
go to Preah Dak village to try to find Mong’s family (see
Figure 2).
Three of us (author and project leader Grant, project
research assistant and interpreter Say, and videographer
Thon) did so a few days later, asking for directions to the
family’s house along the way. Our unannounced arrival
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widely to local and foreign tourists. Leakhena later told us
(see Figure 3):
When I first saw this photo [of the British Museum

angkuoch], I was very excited. I never knew my
father’s craft had been promoted internationally. Even
locally, some people do not even know about it, so I
had not thought it was very prized. Seeing this

angkuoch, I miss him. To my family, the angkuoch
symbolises my father. (interview with author, 9
January 2020)

Figure 2
Angkuoch player Chi Chen talking with the project team about the asset. Srah
Srang Khang Choeung village, Siem Reap province, 7 January 2020.
Photo: THON Dika. Used with permission.

was graciously met by Mong’s daughter KOEUY Leakhena
and her mother LAV Mech, Mong’s (second) wife. When we
showed Mech and her daughter Leakhena the photo of the
British Museum asset, they became emotional, telling us
they recognised features of the instruments made by their
husband and father (respectively), which he had once sold

Mech and Leakhena invited us to return a few days
later to meet their son and brother (respectively) KOEUY
Reatha, son of Mong Koeuy, and himself a bamboo
angkuoch maker and player (see fig. 4). Like Mong’s wife
and daughter, his son Reatha also believed that the asset
bore strong resemblances to instruments made by Mong.6
Reatha identified several specific similarities between the
apparent features of the asset and his father’s instruments,
including its ‘round’ head, its absolute measurements and
the relative measurements of its parts. He and the project
team could discern in the catalogue photograph a carved
‘breast’ on the lamella of the asset, which, according to

Figure 3
Koeuy Leakhena (right) and Lav Mech (left) talk to the project team about the British Museum catalogue entry for the angkuoch russey in its
collection. Preah Dak village, Siem Reap province, 9 January 2020.
Photos by the author.
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Who made British Museum Asset
1380796001?

Figure 4
Siblings Koeuy Leakhena (left) and Koeuy Reatha (right) with their mother, Lav
Mech (seated), wife of angkuoch maker Mong Koeuy. Preah Dak village, 17
January 2020. Photo by the author.

Reatha, was both an innovation by Mong and a unique
characteristic of his angkuoch. According to Reatha,
Mong’s own father had instead put wax on the lamella to
serve the same acoustic function; only Mong Koeuy carved
the breast into the instrument itself. For this reason,
Reatha believed the asset was made by his father rather
than his grandfather.7
Reatha also recounted to the project team some
information about his father’s angkuoch-making and life
(interview with author, 17 January 2020). Mong had begun
to learn to make angkuoch from his own father when
he was around 10 years old. As a boy, he had sold the
instruments to tourists at the nearby temples, along with
coconuts and other things. Later, as a young married man,
Mong worked as a farmer and carpenter. Mong married
his second wife, Lav Mech (b. 1945), during the Khmer
Rouge era (a forced marriage under the regime); he began
selling angkuoch again soon after the fall of the Khmer
Rouge (1979), and the income supported their children
through school. Mong passed away in his late 70s in 2012.
Four of his sons, including Reatha, continue their father’s
tradition.

Several indicators – but not all – point to Mong Koeuy
as maker of Asset 1380796001. Chi Chen and Koeuy
Reatha both stated that Mong Koeuy often etched four
(or not more than five) parallel lines on the body of his
instruments, but this marking is not discernible on the
asset from the catalogue photograph. Reatha proposed
that a physical examination of the asset may reveal this
marking; alternatively, Mong may not have included this
marking on this particular instrument.
Notably, two project participants from outside
Mong’s family – the brothers Chi Chen and Monivong
– corroborated the view that Mong (or a direct family
member of his) likely made the asset. The brothers’
artistic lineage to Mong would seem to equip them well
to recognise distinctive features of Mong’s angkuoch, and
their lesser vested interest in Mong’s creatorship is an
important factor in triangulating information provided by
Mong’s family members.
If Mong Koeuy were its maker, this would date Asset
1380796001 to the mid-20th century – sometime between
the late 1940s and its donation to the British Museum in
1966. This is somewhat later than the date of production
provided in the catalogue entry, ‘Late 19th to early 20th
Century’ (British Museum 2020a). Mong was already
making angkuoch as a young boy in the late 1940s and
early 1950s and selling them locally to tourists at local
markets and temples, so his instruments would have been
in local circulation for a potential acquisitor, such as W.
Hanson Rawles, to encounter.
It is feasible that Rawles acquired the angkuoch directly
from the young Mong Koeuy sometime before or during
1966. However, if Rawles had known that Mong made
the asset, then, even if he did not make note of Mong’s
name, he arguably should have been able to provide the
British Museum with more precise information about the
asset’s ‘Findspot’ and ‘Location of production’, and more
accurate information about its ‘Date of production’, than is
represented in the British Museum catalogue entry (though
this assumes that Rawles donated the instrument to the
museum with some form of accompanying statement).
Alternatively, Rawles may have acquired the instrument
indirectly – from a local market, perhaps, or as a gift – in
which case the vague catalogue entry information about
the asset’s date and location of production could either be
Rawles’s best guess, or the museum’s.
Given that angkuoch-making skills and techniques
were (and still are) typically intergenerationally
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transmitted within a family, an alternative explanation
for the museum’s recorded date of production for Asset
1380796001 – late 19th to early 20th century – is that the
asset was made by Mong Koeuy’s father or grandfather.
While this would address the date discrepancy, it seems
to contradict the information provided by Reatha about
the differences in angkuoch-making technique and style
between Mong and his father (Reatha’s grandfather), as
well as overlook the plausibility of W. Hanson Rawles
encountering one of Mong’s instruments in circulation,
mid-century. The relative merits of either argument –
that the asset was made by Mong Koeuy or by his father
or grandfather – hangs, at least to some extent, on the
accuracy of the date of production in the British Museum
catalogue entry. On the balance of available evidence,
it seems most plausible that Mong Koeuy made Asset
1380796001.

Reflections
The fieldwork circumstances and outcomes outlined
in this article give rise to some practical and ethical
considerations with possible relevance for intangible and
tangible cultural heritage fieldworkers and researchers
across contexts. In this closing section, I reflect on what
I view as the most salient of these considerations. I also
offer my reflections on the importance and implications of
the new information generated by the project about British
Museum Asset 1380796001.
The findings reported on in this article, as well as
the broader documentation project in which they are
situated, fall at the intersection of intangible and tangible
cultural heritage. They also exist within the ‘third space’
in safeguarding heritage that falls at the intersection
between museum and intangible cultural heritage
activities (Neyrinck, Seghers and Tsakiridis 2020). The
tangible is of course represented by the physical objects,
the angkuoch, that are in some sense the primary object
of inquiry. However, the knowledge and skills of living
angkuoch makers (and players) are orally transmitted
through the generations, a characteristic of intangible
cultural heritage (UNESCO 2003); moreover, instrumentmaking emphatically serves the end of instrument-playing.
In these senses, although the project may be narrowly
conceived as relating to material cultural knowledge, it
ultimately advances the documentation and safeguarding
of angkuoch as a living musical tradition. All three core
project team members (author and ethnomusicologist
Grant, intangible cultural heritage expert SENG Song

and ethnomusicologist Patrick KERSALÉ) brought to
the project expertise in intangible (rather than tangible)
cultural heritage. Even though the project sought to
document angkuoch-making rather than angkuochplaying, the project team conceived of the project primarily
as contributing to efforts to preserve and promote
angkuoch as a living musical practice. In this regard, the
decision of the project team to pursue the inquiry into
Asset 1380796001 represented a step outside of our area
of main expertise (namely, intangible cultural heritage).
However, the upshot of this decision – the discovery of
new information not only about the asset itself but also
about its likely maker, his typical instrument-making
process and some socio-historical context to angkuochmaking, angkuoch-makers and the musical practice of
angkuoch in the early to mid-20th century – all advance the
documentation and safeguarding of the intangible cultural
practice of angkuoch as a musical tradition. This reflection
could perhaps be generalised as follows: moving outside
of a predefined scope in a documentation or safeguarding
project can lead to discoveries that ultimately enrich the
project outcomes in ways directly aligned with its aims.
As this project exemplifies, documentation and
safeguarding projects sometimes lead down surprising
pathways. The discovery of contextual social and
organological information about a particular museum
object was not the primary aim of this project (which
was rather to document in depth the angkuoch-making
process as it is currently practised by instrument-makers
in Siem Reap province). In many ways, it was serendipitous
that project participants Chi Monivong and Chi Chen
presented to the project team a possible line of inquiry
about the object. It was also opportune that the project
team, on a tight fieldwork schedule, was able to create
the time to pursue those leads, as well as access the
(admittedly modest) resources required (such as funding
for local transportation to the village where Mong Koeuy’s
family lived and for small gifts of thanks for the family).
Perhaps another useful resource was the keen curiosity
of the research team about the leads. This curiosity
manifest in us being prepared to explore the unforeseen,
to diverge from the narrowly defined project aims and
our carefully planned fieldwork schedule. In addition to a
willingness to move outside immediate areas of expertise,
then, a general exploratory approach can evidently be an
advantage in documentation and safeguarding projects –
not least because, as in this case, pertinent or valuable
lines of inquiry might only become evident in the course
of a project.
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In mid-2020, on request of Mong Koeuy’s son Reatha
and with his input, the project team submitted to the British
Museum’s Department of Asia a dossier,8 comprising
a six-page summary document and 15 associated files
(photographs, video recordings and field notes), envisaged
as an appendage to the museum’s catalogue entry for
Asset 1380796001. The document and associated files
make the case, outlined above, for Mong Koeuy (or his
father or grandfather) as the likely maker of the asset.
The museum’s operations and staffing were significantly
disrupted throughout the second half of 2020 and into 2021
due to the Covid-19 pandemic, and at the time of writing
(mid-2021), the dossier was still being processed by the
British Museum. However, the museum has expressed its
in-principle willingness to append the information in the
dossier to the catalogue entry for Asset 1380796001.
Making public this project finding via the museum
catalogue and in other ways (including via this article)
is important for at least two reasons. First, it enriches
the extremely limited contextual knowledge about
this object. Since Asset 1380796001 has exclusively
represented angkuoch in the museum’s collection (until
its acquisition of instruments made in the course of this
project), disseminating the new findings about this specific
instrument via the open-access online catalogue will
expand the internationally available information about
angkuoch in general, now and into the future. In turn,
this contributes to the documentation and safeguarding
of angkuoch and angkuoch-making. To further broaden
the representation of angkuoch in the British Museum
collection, the author purchased two instruments
made for and during this project, using funds from the
museum’s Endangered Material Knowledge Programme
grant. The makers, Bin Song and Chi Monivong, gave
explicit permission that the instruments be provided to
the museum for its collection. Thus, one angkuoch russey
and one angkuoch daek were accepted into the museum’s
collection in late 2020; the respective catalogue entries
(with photographs) are available online (British Museum
2020b; 2020c.) Chi Monivong’s angkuoch russey (Museum
asset number 2020,3017.1) comes with the following
‘Curator Comments’ that make the historical link between
the angkuoch russey donated to the museum in 1966 and
this new one:
This angkuoch was made by CHI Monivong, the son of
angkuoch maker KRAK Chi. KRAK Chi learnt his craft
from MONG Koeuy (d. 2012), who may have made the
instrument already in the British Museum’s collection

(As1966,11.5). (British Museum 2020b)

Second, as museums around the world strive to
redress past questionable (or plainly unethical) practices
(Murphy 2016), adding this new information to the
catalogue will finally duly acknowledge the likely maker
of the object, Mong Koeuy, more than 50 years after the
British Museum acquired the instrument. As Mong’s son
Reatha made clear to the project team during fieldwork,
such an acknowledgement is understandably important to
him and his family, as indicated by these fieldwork notes
that research assistant SAY Tola and I recorded:
I called Ta [Mong] Koeuy’s son KOEUY Reatha to
confirm his name and his brothers’ names […] Reatha
asked whether his father could be credited for being
the maker of the instrument in the British Museum
[…] I said that the project leader (Cathy) would relay
his request to the British Museum. (Say Tola,
fieldwork notes section 2(i), 15 January 2020)
Reatha told me that some years ago, there were
Japanese and German researchers and […]
journalists who came to take footage of his family
(including his father) making Angkuoch, but he did not
know how those people used those materials. He told
me that this is the reason he wanted the project team
to make sure that his family is credited for their
knowledge about Angkuoch and for the instrument in
the British Museum. (Say Tola, fieldwork notes
section 2(vi), 15 January 2020)
I explained to Reatha and his family that I would
contact the British Museum to ask about the
possibility to update their catalogue entry for the
1966-donated Angkuoch, to append the additional
information he had provided about his father. I
promised him that the project team would be in touch
in due course to inform him of the outcome of that
correspondence. (Catherine Grant, fieldwork notes
section 1(v), 17 January 2020)

Recent good-practice procedures of museums
ensure careful documentation, wherever possible, of the
provenance and donation circumstances of items to their
collections. This project highlights the moral, as well as
scholarly, importance of those good practices. While
the project team always hoped and intended that this
project would make an important contribution towards
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documenting and safeguarding angkuoch, this ethical
advance in acknowledging the knowledge and skills of a
historical angkuoch maker is arguably no less important,
even if unplanned.
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ENDNOTES
1. Project team: Australian music researcher Catherine GRANT (Queensland Conservatorium Research Centre, Griffith University,
Australia), cultural expert SONG Seng (NGO Cambodian Living Arts, Cambodia), research assistant SAY Tola, videographer
THON Dika, project manager EN Sormanak and French ethnomusicologist Patrick KERSALÉ. SONG, SAY, THON and EN are
Cambodian.
2. Documenting the instrument and instrument-making of Angkuoch, Cambodian mouth harp, Small Grant 02 of the Endangered
Material Knowledge Programme of the British Museum (https://www.emkp.org/documentingcambodianmouthharp/).
Fieldwork took place 31 December 2019 to 21 January 2021.
3. Throughout this article, following convention, the surnames of Cambodian people are given first and are capitalised for clarity
on first appearance and in the acknowledgements, references and endnotes.
4. In the early feasibility and scoping phase for the documentation project reported on in this paper, limited to Siem Reap province,
the collaborating arts organisation (Heritage Hub of Cambodian Living Arts, based in Siem Reap) and local team members were
successful in locating living makers and players only of angkuoch daek and angkuoch russey.
5. In 2020, during the course of this project, the British Museum updated its collection catalogue; in the revised catalogue entry,
this asset is identified by Registration number As1966,11.5. No image of the asset is yet provided in this revised entry. For the
purposes of this article, we refer to the asset by its identification number, as per the catalogue entry, and associated details that
we used during fieldwork in January 2020.
6. Reatha reflected in detail, and on video recording, on the catalogue photograph of Asset 1380796001 and its similarities with –
and some differences from – his father’s typical style and technique. The video recording is publicly available as an asset of the
Endangered Material Knowledge Programme project at https://www.emkp.org/documentingcambodianmouthharp/.
7. Further detail about these claims, and further evidence in support, are contained in File 02 (Field Notes) and Folder 03 (Interview
Transcripts) of the dossier submitted to the British Museum (see final section of this article).
8. Summary: Dossier relating to British Museum Asset 1380796001 (Cambodian Angkuoch). Author: Catherine GRANT.
Contributors: KOEUY Reatha, KOEUY Leakhena, LAV Mech, CHI Chen, CHI Monivong. Collaborators: SONG Seng, SAY Tola,
THON Dika, Cambodian Living Arts (Cambodia).
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ABSTRACT
Museums all over the world have accepted that intangible
heritage has a valuable place in the memory of the world.
However, tangible and intangible heritage are often regarded as
dichotomous – located at opposite ends of a spectrum, leaving
many custodians of intangible heritage struggling to occupy a
firm place in a sector dominated by objects, physical sites and
other forms of material culture.
District Six Museum (D6M) in Cape Town, South Africa, has built
a strong memory practice that rests on a constant affirmation
of the synergies that can exist between tangible and intangible
heritage when engaged as part of a dynamic continuum. It leans
strongly towards privileging intangible heritage, advocating for
it to be acknowledged as valid and substantive in its own right.
In this article, I reflect on three projects of the D6M, which serve
as lenses into this methodology, demonstrating that working with

intangible heritage can make sustainable impacts. At the same
time, I draw on the project plans to show that conceptualising,
crafting and implementing actions collaboratively with the
community that is the museum’s most natural and closest
constituency – in this case, the displaced people of District Six –
can contribute to building community cohesion and psychosocial
healing. The D6M initiatives discussed in this article demonstrate
the powerful possibilities inherent in processes that work closely
with memory keepers as co-curators rather than as source
communities.

Keywords
memory social justice, memory work, memory and affect,
personal narrative, public art, absence national heritage, site
work
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Introduction

When our museums and monuments preserve the

I am a child of a family displaced from District Six
under apartheid. I have been a human rights activist since
my student days, and an educator for most of my adult
life. The District Six Museum (D6M) was the locale where
I found that these two spheres of my involvement could
find symbiotic expression, and for 20 years, ending in
2020, it was my professional home. For 12 of those years,
I was its director, and even after leaving the employ of the
institution, I have chosen to remain involved as a research
associate and a member of the board of trustees. The
power of the Museum’s work and the ongoing relevance
of its role continue to keep me connected.
District Six was an inner-city neighbourhood in Cape
Town, South Africa that was razed to the ground as part
of legally sanctioned forced removals1 under apartheid.
The once diverse area was declared ‘whites only’ in 1966,
and those who were not classified as such were forcibly
removed to racially defined, barren and under-resourced
townships, which were far from the places of employment
and education and the social networks of those displaced.
Although the D6M Foundation started its journey as
an activist movement as far back as the late 1980s, its
formal launch as a museum coincided with the birth year
of the new South Africa,2 in 1994. Its focus then extended
to support community members, as they lodged claims for
the loss of their right to land, to reclaim their connection
to the land through memory and to be acknowledged as
major partners in the future development of District Six,
which includes memorialisation. The museum has been
able to demonstrate that an inclusive, fluid and even
ephemeral approach to memory work can be a powerful
tool for building communities and inspiring their agency,
particularly those who had experienced recent histories
of loss. Over time, D6M has ostensibly become the ‘face
of the District Six story’ (Coombes 2003,118), with the
trajectories of the community and the institution being
inextricably intertwined.
Soon after the birth of the new South Africa, the African
National Congress-led Government of National Unity
placed issues of heritage, culture and national identity on
the agenda in all discussions about building the ‘rainbow
nation’ (Marschall 2010; Frieslaar and Zulu 2020). It was
a time of national exhilaration and a celebratory sense of
achievement, tempered soon after by the troubled logistics
of implementing the steps to build a lasting, rights-based
democracy. The extract from the late President Nelson
Mandela’s speech at the opening of the Robben Island
Museum3 in 1997 makes a clear statement in this regard:

whole of our diverse heritage, when they are inviting
of the public and interact with the changes all around
them, then they will strengthen our attachment to
human rights, mutual respect and democracy, and
help prevent these ever again being violated.

The milieu into which D6M was born enabled it to
creatively occupy the concept of being a ‘museum’ –
with all the limitations of its colonial association – in
an emancipatory way. It was able to enter the fray as a
new space, without outmoded curatorial practices that
needed to be transformed, free from the burdened
limitations inherent in older institutions. Museums that
had been formed in the colonial and apartheid periods of
South Africa were called upon to embark on a process of
transformation, reinforced by then President Mandela,
as seen in the extract above. The creation of the Truth
and Reconciliation Commission4in 1995 contributed to a
strong awareness of the power of personal and collective
memories enacted in the public sphere, and D6M found a
conducive national environment within which to grow its
memory work.

D6M’s approach to memory
Memory has played multiple roles in the life of D6M
and its associated community of displaced residents.
Telling their personal stories or reminiscing with erstwhile
neighbours in the museum space is often the way that they
first encounter D6M.
The trauma and humiliation of having experienced
forced removals as part of the larger apartheid project
contributed to a diminished sense of self. Stimulating
personal memory as an assertion of agency in such a
context holds the potential for healing (Delport 2001;
Viljoen 2016; Abrahams 2001). Memory of the land and
engagement with its topography feature prominently in
narrating the past of District Six. Activating memory to
support people’s right to return residentially was present
even before the promulgation of the Restitution of Land
Rights Act of 1994.5 In its founding document, the D6M
Foundation defined its role as being to trace, record,
preserve and commemorate the rich history and the
unique culture’ of District Six. Tapping into excised and
suppressed memories was an important way of building
this record; the creation of D6M was a crucial pathway that
enabled the Foundation to fulfil its custodial mandate.
Over time, the necessity of memory became more
apparent, not only as a means to fill the gaps of unwritten
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histories but also as a valid source of knowledge and
information in its own right. D6M accepted that memory
was subjective, believing that such subjectivity of memory
as a source should not detract from its value (Field 1999;
Linde 1993;Portelli 1991; Lowenthal 2005). D6M has made
strong arguments for the validity of multiple perspectives
from which to view the same historical occurrences
as experienced by different people, and it continues to
emphasise that there is no singular story of District Six.
Thinking of memory as a fluid and malleable process
rather than as a finished product helps to illuminate its true
nature. Sean Field describes memory as,‘ by definition, a
term that directs our attention not to the past, but to the
past-present relation. It is because “the past” has this
living existence in the present that it matters politically’.
It is also useful to note that memory of the past involves
‘unravelling fragments of the past as it really happened,
fragments of a past desired, and fragments of a past
which meets current (and expected) future demands’
(Field 1999, 7,10).
Working with the people who are memory carriers, the
D6M curatorial team have been sensitive to the different
and often simultaneous roles that memory recall plays
in their lives. D6M understands that sharing memories
does not take place solely for the purpose of relaying
historical occurrences on a linear temporal plane, but
that it also satisfies several inner processes of personal
sense-making and recovery. The curatorial team supports
people’s need to recall memories that matter: whether
what matters at the time relates to accessing a land
claim, to narrate as full a personal story as possible so
as to build and preserve the family’s history and legacy
or even to vent and give expression to narratives that
were not previously encouraged. In the wake of the truthtelling context provided by the Truth and Reconciliation
Commission, acts of remembering and public narrating
gained prevalence and validity and contributed to a
dynamic and fluid practice.

Memory and affect
One of the ways in which D6M engages with the scarred
site of District Six, largely vacant though it is, is through
narrated site walks led by former residents. Frequently,
the storytelling is tinged with fresh emotions, revealing
the longing and sense of loss that still lingers despite the
passage of time.
In broadening our understanding of the senses of
memory beyond the recall of places and events, Nadia

Seremetakis reminds us that memory
has social and sensory coordinates that are part of
the living membrane of the city […] found embedded
and miniaturized in objects that trigger deep
emotions and narratives […] linked to sounds, aromas
and sights. We take this enmeshed memory for
granted until the material supports that stitch
memory to person and place are torn out from under
us, when these spaces suddenly vanish under debris
(Seremetakis 2000, 4).

Something as simple as finding a pottery shard,
hearing the athaan6 while standing in the long-ago familiar
path of the south-easter or smelling the fishy-salty smell
of the sea and hearing the sound of the foghorn can trigger
a range of memories expressed either in words or in an
outpouring of emotion, or even silence.
‘I still miss the smells of District Six. I used to walk
up Hanover Street on my way home and could identify
what different people were cooking’, says Linda Fortune,
a former District Sixer, as she shares her story for her
chapter in the District Six huis kombuis:7 food and memory
cookbook (Smith 2016, 45). The smell most commonly
associated with the main street in District Six – Hanover
Street – would be that of the fish market that was located
there. In the same publication, Tina Smith (2016, 15) refers
to the stories she had heard from the participants’ oral
narratives, of ‘visiting Wellington Fruit Growers8 in Darling
Street, assaulted by the pungent smells of cheese mixed
with cold meats, polony and dried fruit’. She speaks of how
the recall of tastes and smells has infused the book and
has ‘illuminated new pathways of collecting and has given
us a deep sense of connectedness’ (Smith 2016, 17).

Memory and heritage: Continuum or at
opposite ends?
‘Heritage is not lost and found, stolen and reclaimed’,
reads Barbara Kirshenblatt-Gimblett’s (1995, 370) now
well-cited quotation. She contends that the discourse
associated with heritage – that of conservation,
preservation, restoration, reclamation, recovery, recreation,
recuperation, revitalisation and regeneration – implies
that there is a heritage product that exists prior to its
identification, evaluation and celebration. She understands
heritage to be a ‘mode of cultural production in the present
that has recourse to the past’.
In its early years, ‘working with memory’ was the
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way in which D6M most frequently described its work.
Occasionally, the term ‘heritage’ was loosely used prior to
its formal entry into the discourse of national heritage. This
trajectory essentially started with the decision to submit an
application to have the vacant site of District Six declared
a National Heritage Site (NHS) in 2004. In channelling its
memory work in the direction of ‘heritage’, D6M has been
part of the cultural production of this particular District Six
heritage.
While there is a strong relationship between ‘memory’
and ‘heritage’, they are not equivalent. Heritage, like
memory, can be experienced through the senses, but it is
only through social interaction that it comes into its own.
Heritage is more than a materialisation of memory and
involves issues of culture, identity, politics and political
will. What is to be officially recognised as national heritage
is closely tied to an understanding of national identity and
nationhood and is simply not neutral (Viejo-Rose 2015).
There are many features of the site that are worthy
of celebration and that could have been the focus of its
heritage evaluation and celebration: its music, literature,
political life, visual art or unique geography, among other
things. I suspect that its declaration would have been
more easily finalised if it were positioned within one of
these frames. Instead, D6M worked collaboratively with
the South African Heritage Resources Agency (SAHRA)
to ‘produce’ its significance centred around the forced
removals and the destruction of the neighbourhood.
This was its national relevance: as a metonymic symbol
of an uncomfortable past that dare not be forgotten. It
dares not be forgotten because its impact still prevails
in the spatial and psychic lives of so many and holds a
key to understanding the pathologies that still pervade
South African society: ‘the legacy of apartheid cannot be
discarded altogether, as it remains inscribed materially in
the urban geography of South Africa and figuratively in the
collective trauma of its population’ (Ignatieff 1996,4). In the
light of the country’s need to reconcile and move on, the
glorious stories of resistance and reconciliation are often
valorised. Those who still today feel no reconciliation feel
excluded and tacitly judged by their inability to move on.
While there has been no major opposition expressed to
presenting the significance of District Six as being deeply
embedded in its destruction, the heritage regulations, as
derived from the National Heritage Resources Act (NHRA,
the Act) of 1999, have led to an impasse in terms of how
to practically achieve this. Declaring District Six as a NHS
cannot be done outside of the provisions of the Act, but
the definitions provided by the Act and the criteria for

declaration, rigidly applied, seem to exclude the reality as
presented by the District Six scenario. Its case requires
a more nuanced reading of the Act and its intention in
order to memorialise destruction and absence rather than
materiality, and there is a need to argue that the ‘qualities
so exceptional that they are of special national significance’
(NHRA 1999,section 7 [1] [a]) are embedded in absence.
D6M sees this legislative dilemma as a wonderful creative
challenge and undertook to work closely with SAHRA to
develop a unique and dynamic set of solutions.

The nature of heritage
Heritage continues to be a useful catch-all phrase for
some while being a deeply emotive one for others. In the
new South Africa, it has been one of the main avenues for
negotiating issues of identity, ownership of cultural assets,
citizenship and nation-building (Marschall 2010). ‘Heritage
is difficult to define not least because it is all-encompassing,
containing tangible artefacts and structures of the past,
as well as landscapes and intangible aspects of culture,
such as traditions, customs and oral memory’ (Marschall
2010,1). Add to this the complex heritage landscape
represented in the devastated site of District Six, and the
definition is further challenged.
Commenting on world heritage in a somewhat cynical
tone, David Lowenthal writes:
All at once heritage is everywhere – in the news, in the
movies, in the marketplace – in everything from
galaxies to genes. It is the chief focus of patriotism
and a prime lure of tourism. One can barely move
without bumping into a heritage site. Each legacy is
cherished. From ethnic roots to history theme parks,
Hollywood to Holocaust, the whole world is busy
lauding – or lamenting – some past, be it fact or
fiction. (Lowenthal 1998, xiii)

Of the many challenges inherent in the field of
heritage, Lowenthal captures one of them: how to balance
the drive to present heritage as deriving its value from
being non-exclusive and as a tool for building democracy
and valuing marginalised histories, while at the same
time deriving its value from being unique and special –
hinting at undemocratic exclusivity. Otherwise, everything
could indeed be heritage, thereby rendering the category
meaningless. Many definitions and sets of parameters
exist –all attempting to pin down this ever-present but
elusive concept.
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United Nations Education, Scientific and Cultural
Organization’s (UNESCO) approach to heritage has
influenced the global discourse substantially. Its
production of heritage lists has contributed to the creation
of a hierarchy of what is considered to be valuable and
noteworthy. The production of lists has also contributed
to an understanding of heritage as ‘things’, leaving ‘object
poor’9 communities wanting in this regard.
The largely preservationist discourse, as foregrounded by UNESCO, has contributed to the ‘freezing’ of
aspects of cultural forms that are regarded as heritage,
as if they should remain unchanged over time (Macdonald
2018). In addition, ‘national heritage – including through
the making of national museums – has helped make
nations imaginable as “communities” by endowing them
with long and glorious histories and generating senses
of national belonging among citizens’ (Macdonald 2018,
9). Histories of loss and destruction stand outside of this
understanding of national heritage.
South Africa’s NHRA affirms the place of intangible
heritage, but its overall framing is still within the traditional
definition of heritage as objects and places.

sites and their protection. A preservationist approach to
heritage sites in the Act is indicated by its specification
that sites need to be conserved and improved; demarcated
by fences, gates or walls; marked with badges or signs.
Emphasis is placed on ownership of sites, based on the
assumption that ‘sites’ are all properties in which title deed
and ownership trump their heritage or other value.
The D6M curatorial team, of which I formed part,
approached the provisions of the Act with great
anticipation. As part of reflecting on this process at an
international conference in 2005, I wrote:
Coming out of a recent history when much of our
understanding of memorialisation and memorials has
been about greatness […] great buildings and […]
people

and

about

memorialising

and

monumentalising those […] it’s very exciting just being
part of that discussion and that discovery, that
intangible heritage is no longer the consolation prize
for people who are constantly dispossessed from
tangibles, from their homes, their buildings [and]
from places. What you do have then are the
intangibles and your memory and asserting that is in

South African national heritage
In its work with mobilising the past to illuminate the
way to a just, rights-based future, D6M has found strong
affinity with the aims of the NHRA as expressed in its
Preamble:
This legislation aims to promote good management of
the national estate, and to enable and encourage
communities to nurture and conserve their legacy so
that it may be bequeathed to future generations.[…]
It has the potential to affirm our diverse cultures, and
in so doing shape our national character.
Our heritage celebrates our achievements and
contributes to redressing past inequities. It educates,
it deepens our understanding of society and
encourages us to empathise with the experience of
others. It facilitates healing and material and
symbolic restitution and it promotes new and
previously neglected research into our rich oral
traditions and customs.

Intangible heritage is mentioned here, but most of the
provisions following the Preamble relate to tangible physical

itself important and not secondary to the tangible.
(Bennett, quoted in D6M 2007, 64)

The NHRA clearly attempts to go beyond the definition
of ‘heritage’ as was described in the apartheid-era National
Monuments Act, but it is limited by the vocabulary in which
it is couched. Some of these limitations have come to bear
in the struggle to have District Six declared a NHS. What
started as a partnership with SAHRA, which was fulfilling
its mandate to identify new sites for national status so
as to correct the imbalances of the past, has become a
tense relationship. The main challenge was the stark
absence of physical traces – an outcome of the apartheid
state’s determination not to leave any material evidence
of the residential community that had once lived there.
Traditional approaches to heritage protection require
substantial materiality.
A Commission on Museums, Monuments and Heraldry
set up in 1991 made proposals for the transformation of
the heritage sector so that it reflected the democratic and
egalitarian intent of a future new South Africa and was
representative of all of the country’s people (Frieslaar
and Zulu 2020). An Arts and Culture Task Group (ACTAG),
which produced a report in 1995, noted that new legislation
was needed to replace the National Monuments Council
Act because of its ‘antiquated, colonial-style legislation’
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and because the conservation authorities had had a bias
towards ‘buildings and sites associated with European
colonists’ (ACTAG 1995, 80). They recommended that all
existing national monuments be evaluated, new sites
identified that could be considered for such status and
communities empowered to participate meaningfully in
this process. A White Paper on Arts, Culture and Heritage
(1996) also had a set of recommendations including
broadening the use of the term ‘monuments’ to ‘heritage
resources’. All of these fed into the Draft Heritage Bill
(1998), which eventually led to the promulgation of the
NHRA (1999) and the creation of SAHRA in 2000. Through
all of these stages, transformation was an underlying
theme, and great concern was expressed about the static
and conservative leanings of the existing system.
The tone of the NHRA is consistent with the postapartheid period in South Africa during which time it was
written. It places substantial emphasis on nation-building,
healing and restitution, but its attitude towards a destroyed
place is unclear, and D6M has not been able to clarify this
position in all its interactions with SAHRA. The propensity
to favour the great men of South African history as national
symbols of the country’s heritage together with limited
guidance for implementers as to what constitutes broad
and meaningful public engagement has done reputational
damage to the sector.
Sabine Marschall (2010, 14) refers to the ‘teleological
narrative of struggle’, which was regarded as the
overarching frame to cohere the national narrative. Its
implied unity left little room for different narratives and
ways of representation, and the felt urgency in embarking
on the process of delivery left little time and space for
comprehensive consultation.

The changing heritage and memorial
landscape
In 1997, the Cabinet adopted the National Legacy
Project, which gave rise to nine high-priority heritage
developments throughout the country, which were decided
upon in a largely top-down decision-making process
(Marschall 2010). The categories under which sites
could be declared hint at the epistemological dilemma
the District Six declaration presented to SAHRA. All of
the declared sites have substantial materiality attached
to them and in some way feed into the ‘great names and
struggles of history’ frame of the nation’s grand narrative.
While it is right that the country’s iconic figures should be
acknowledged for their role, the often excessive promotion

of the stories of a small group of individuals is the dominant
mode of cultural production emanating from government
processes. In a country where many people already feel
economically and politically marginalised, this approach
entrenches marginality. It presents a skewed view of
significance and perpetuates the silencing of the littleknown yet important names and places of our history.

A NHS memorialising destruction: A misfit
in the country’s pantheon of great places?
It might seem contradictory that an entity that has
built its practice on asserting the malleability and fluidity
of memory as its strength has decided to place its weight
and limited resources in the direction of a formal heritage
declaration. This holds the potential for diluting its work,
as the declaration would emphasise the protection of the
remnant tangible fabric. One of the reasons that the D6M
curatorial team chose to embark on this process was to
demonstrate to community stakeholders that the rightsbased legislative frameworks in the new South Africa
could indeed serve the desires and needs of communities
if engaged procedurally. In addition, the institution felt that
it was well-placed to strengthen the case for intangible
heritage nationally and to widen its scope from the way
in which it (i.e. intangible heritage) was cast in the NHRA.
An additional benefit for the restituted District Six
community would be that it could garner support for
their desire to have heritage traces of the destroyed
neighbourhood embedded in their rebuilt area. The call
was definitely not for a replica of the erased neighbourhood.
‘This kind of “scenographic” approach would create the
semblance of a theme park of a Disney World quality that
would ridicule the process of restitution’, writes Lucien Le
Grange (2008, 9).‘Given the national symbolic significance
of District Six, the process of restitution associated with it,
and the scale of the development, a different approach to
memorialisation is needed’.
As an independent museum firmly located in the
non-governmental sector, the D6M team has had to ask
itself several questions. What was the possible fate of its
vibrant and living memory practice when faced with the
opportunity (and possible limitation) of being subjected to
official sanction? What would it lose by forming part of the
collective of authorised heritage? Would its methodologies
of privileging living memory be compromised? Would it be
able to influence the heritage sector by its ‘willingness
to engage with the criteria and politics of heritage policy
and implementation that has governed the South African
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heritage landscape’ (Bennett and Julius 2008, 58), or would
it simply be overwhelmed by the scale of its attempt? What
are the implications of entering the terrain of national
heritage, which has as one of its purposes the building of a
national identity, imagined as unifying?
The D6M curatorial team imagined that, just as it had
been able to challenge traditional museology with its new
approaches and its growing inclusive practice, it could
also test conventional practices of inner-city development
and memorialisation. In doing so, the remembrance of the
traumatic removal of people from the former District Six
could be embodied in the redevelopment of the area and
in memorial sites that are active parts of public life within
this new reconstituted urban fabric (Le Grange 2008, 17).

A window into D6M memory projects
Particularly since the 2004 NHS application previously
referenced, the D6M team has been more consciously and
conscientiously documenting its own practice. Depending
on the nature of the project, teams would typically be
constituted to consist of at least one of the curatorial
management team (which consisted of the director and
the heads of archives, education and exhibitions), arts
facilitators, members of the elderly displaced community,
youth recruited from schools or youth clubs, educators or
musicians. The community created around the projects
become the main project drivers.
The team was aware of the lingering cynicism about
its claims that the knowledge assets of communities were
as valuable as the formal knowledge of experts involved
in community-building and heritage projects and about
its belief that work with intangible heritage could make a
real and lasting impact. In Standing with the Public, Noëlle
McAfee (1997) refers to the inherent value of community
knowledge. She emphasises that situated-ness provides
strong contexts for knowing and that values commonly held
by a group give rise to active solidarity and involvement. In
this way, communities can be rich repositories of lessons
that can serve as an impetus for community development,
growth and learning. The community created around
D6M’s practice is a case in point.
As a way to demonstrate that memorialisation need
not be monumentally ‘cast in stone’, D6M embarked on
a number of pilot projects starting in or around 2004.
Over time, they have come to be increasingly site-based,
involving people moving through the physical topography
in a combination of site walks, site-specific installations,
in situ oral histories, performances and processions.

They serve a pedagogical function by illuminating pasts
through site immersions, drawing on the knowledge
assets of community members as carriers of different
ways of knowing about places and their significance. In
this way, they function to make space for self-narration
and self-representation accompanied by what could be
called healing benefits. They are about the self as well
as the other. ‘When we are victims we are passive. As we
heal we become active and take back agency’ (Lapsley and
Karakashian 2012, 201).
What follows are the three examples that I have
chosen.

(i) Walking as commemorative practice:
11 February commemoration
The day that District Six was declared a White Group
Area in 1966 was 11 February. It is a day that is remembered
each year by members of the displaced community, with
the practice dating back to before D6M even existed.
A growing cairn of stones has been the destination
of a commemorative walk that takes place on 11
February each year. It is a ritual of remembrance that
has grown organically, and, since the late 1990s, D6M
has programmatised and popularised it. The stones that
make up the cairn come from rubble that remained at
the site after people’s homes were bulldozed, together
with stones brought from the areas to which people had
been displaced. Laying a stone to connect various locales
that have been ‘home’ has become an established annual
act for many who were displaced from various areas, not
only District Six. Everyone is invited to symbolically mark
their connectivity as participants, not as an audience,
to participate in ‘collective witnessing rather than
spectatorship’ (Till 2012, 12).
The practice of using stones as markers of those
who have gone before has several points of origin. In
Indigenous Khoisan culture, stones were used to mark
burials or other places of spiritual significance. ‘Travellers
would add a stone to the cairn as a mark of respect.
They also feature in isiXhosa culture (isivavani),a practice
probably adopted from contact with the Khoi’(Bring a
stone for the Princess. Princess Vlei Forum. n.d.) Isivavani
is a Nguni10 word that means ‘throw your stone upon the
pile’. This concept has also been used in the design of one
of the contemplative spaces in a national heritage project,
Freedom Park in Pretoria, which aimed to work sensitively
with the environment and draw on Indigenous knowledge
systems. Across the world, there are a number of similar
practices.
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The significance of the location of the District Six cairn
is that it has been created on the fragment of the last
piece of the street that was the main artery of the district
– Hanover Street. This scrap remained while most of the
street grid was destroyed when homes were bulldozed.
In developing its remembrance practice over the years,
D6M has explored ways to sustain continuity together
with renewal, particularly when the ritual seemed to be
in danger of becoming a static and repetitive expression
of victimhood and loss. It has evolved into a creative and
collaborative space, rather than an event.

The processional component: Moving bodies through space
The ritual of laying stones occurs at the end of a walk
of remembrance. It is more than a stroll from a point of
departure (the museum building) to a point of destination
(the cairn). Elissa Rosenberg (2012, 134) describes three
distinct modes of walking, which she refers to as a new
approach to ‘commemorative practice used to evoke the
memorial’s fundamental quality of absence, its openended quality, and its engagement with loss’.
The first mode she refers to is walking as a journey.
She refers to the Vietnam Veterans Memorial located on
the National Mall in Washington, DC as an example. The
memorial is one that is designed to draw visitors into a
contemplative space. The second mode she describes
as a transformative encounter, designed to engage more
directly with the world, and in the process evoking memory
through the body’s visceral engagement with place. She
refers to a work by Dani Karavan, who designed a walking
memorial to Walter Benjamin in Spain. The third mode of
walking she refers to as an everyday urban practice, and
she uses the Places of Remembrance memorial in the
Bavarian Quarter in Berlin to illustrate this mode.
In the distinctions that she makes, Rosenberg is of
course referring to memorials that have been designed in
particular ways to induce movement in a set direction, to
evoke responses. One of the main messages that walking
as commemorative practice is intended to communicate,
as she puts forward, is that remembering should be
an active participatory practice, shifting the ‘burden of
memory onto the individual on the ground’ (Rosenberg
2012,134).
Rosenberg’s third mode of walking, that of the ‘everyday
urban practice’, most closely describes the District Six
walks of remembrance. As the group walks through the
east end of the city, inevitably led by a marching band,
they encounter curious shoppers and students moving
between the surrounding campuses of the nearby Cape

Peninsula University of Technology and occasionally some
tourists. The route that the group meanders along will
have several stops at vacant spots where stories will be
shared about what structure might previously have been
there and what memories they evoked. Often comments
such as ‘when I stood in my doorway I could see this part
of Table Mountain’ are made, and a repositioning of the
body in the space to get a particular view is extremely
poignant to observe. There were other reference points
as well, but Table Mountain was always the stabilising
signifier on the unstable landscape. The everyday space
of daily transaction is, for that moment, transformed into
a route of memory (de Certeau 1984), harking back to their
pedestrian activities in the District Six of their past. It is not
unusual for interested passers-by to abandon their own
everyday practices of shopping, going to class or running
errands to join the walk.
Memorial walks have been embraced by District
Sixers with commitment and enthusiasm. As such,
they have become a central feature of D6M’s memory
practice. Former residents and their families participate
in planning and shaping the content and share the
leadership along the walk. Community is built around
the experience of walking a familiar route and, even with
the absent streets, provides a sense of reconnection with
place and reaffirms its value, frequently taking on the
timbre of a pilgrimage.
Los Angeles historian and architect Dolores Hayden
reflects on the ways that the urban landscape can trigger
visual memory, and she suggests that its power is not
adequately realised as a resource for public history. She
writes:
Body memory is (also) difficult to convey as part of
books and exhibits. It connects into places because
the shared experience of dwellings, public spaces and
workplaces, and the paths travelled between home
and work, give body memory its social component,
modified by the postures of gender, race and class
(Hayden 1995, 48).

However, she is referencing a built environment
landscape, not an erased one. The experience of walking
with District Sixers, though, resonates with her description,
and participating in encounters involving activation of
memory on an absent landscape is an education in itself.
Art, inscription and performance are generally
woven into the commemoration, which may include
non-permanent site markers or murals, recreated
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street signs or curated performances along the walk
to the stone-laying ritual: ‘places and landscapes may
provide an important non-linguistic presence (in memory,
imagination, emotionally or materially) that will exist
beyond the lifespan of the survivor’ (Till 2015, 301).

(ii) The Peninsula Maternity Hospital (PMH)
memory project
Located in District Six, PMH served the greater Cape
Town area for 71 years, finally closing its doors in 1992, by
which time most of the district was destroyed. The building
was repurposed for several years, until 2015, when it
was demolished to make way for a new community day
hospital to serve the returning District Six community and
the surrounding areas. D6M had been requested by the
contracted developer to ensure that memorial traces of
PMH’s past were embedded into the new hospital space.
Chrischené Julius, the museum’s current head of
Collections, Research and Documentation and PMH
project leader, devised a concept and convened a team
of artists and facilitators to fine-tune it and implement
the plan. A group of just over 30 participants volunteered
to be part of the team, and for a period of approximately
two years (2016–2018), they engaged with the archive of
PMH material held at D6M, collected new material from
their own networks, shared their memories and engaged
with art, performance and design as research tools to
shape the full concept collectively. The installation was
completed ahead of the hospital’s opening in 2018.
The skilled facilitation and pedagogical approach
of the lead artist Ayesha Price ensured a deep level of
engagement from all participants. The group was made
up of former residents, retired hospital staff, returned
residents, teachers from a children’s centre in the area,
and young people. In an interview about her practice
and specifically the PMH project, Ayesha speaks about
the personal significance of maintaining an open-ended,
multi-authored vision. She expresses her desire to
explore the ways in which art can be a ‘tool for learning
and living, rather than a commodity to be bought and sold’.
She speaks of the experience of working with this diverse
group as having been an exciting opportunity to ‘use visual
art methodology to assist them in the construct of their
own memories as permanent, public artworks’ (Valley
2018).
Hayden (1995, 234) believes that public art ‘may hold
the key to making new forms in the city that interpret
the past in resonant ways. Artists can work with missing
pieces, or erasures of important aspects of history, so

as to re-establish missing parts in the story’. The PMH
art project has been a powerful example in this mould,
providing a replicable inclusive model of a process that
could become one of the ways of working on the NHS.
Price describes how the project drew on First Nations
methods of storytelling through palimpsests ‘which reveal
layers of voices over time that share the same place’ (Valley
2018). The artistic output was a metal sculpture on the
building exterior, modelled on the ‘flower of Maryam’11– a
flowering shrub used by midwives to assist with difficult
births. The sculpture depicts the flower in both open and
closed states, with each participant having drawn a branch
connected to a single stem, and a seed and pod to depict
each of their families.
Closed, the flower holds the potential for life. Open,
and once the seeds are dispersed, birth and rebirth is
made possible. It is a powerful maternal image that
speaks to shared indigenous knowledge and a sense
of belonging to a community even through migration
and displacement (Valley 2008).

A large mural, collaboratively designed and painted by
the participants, graces another portion of the wall, titled
District Six in PMH, PMH in District Six. Hands reaching out
in an appeal for help acknowledges the pain of loss while
simultaneously representing helping hands outstretched
in a gesture of support to the returning community. The
hands encompass archival references that symbolise a
connection between the past and the present.
There are other components spread throughout the
building such as a video installation, body maps of all
participants and an art activity area for children, but the
above are the two main exterior features that face towards
the inner city.
South African public hospitals are generally
understaffed and involve long queues and several hours
of waiting. Usually, they are drab spaces with blank walls
except for messages about chronic diseases and health
warnings. The insertion of the art pieces into the space
is a brightening intervention, and the artwork includes
opportunities for learning about the building and its story.
Not only does this project make a large visual impact, but
it has modelled a process of inclusive art-making using
public space. The process is substantially slower than
if it were to be done by a single artist, but the sense of
ownership and the personal investment experienced is
priceless. These are the fruits of a patient participatory
process.
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(iii) Huis Kombuis food and memory project

taste and odour. Commensality can be defined as the
exchange of sensory memories and emotions, and of

We all have our food memories, some good and some

substances and objects incarnating remembrance

bad. The taste, smell, and texture of food can be

and feeling (Seremetakis 1993, 14).

extraordinarily evocative, bringing back memories not
just of eating food itself but also of place and setting.
Food is an effective trigger of deeper memories of
feelings and emotions, internal states of the mind and
body. (Food and Memory.18 May 2012).

Drawing on rituals of making and serving food that
form part of all communities’ stories, D6M developed a
project called Huis Kombuis (HK).
Being a largely low-income community, District Six
often included families who struggled to put food on
the table. They might have been unemployed, or casual
workers whose contracts had come to an end, leaving the
family with no secure income. The community networks
operated in such a way that nobody went hungry, and food
was shared through an unspoken code of communication
that left no one feeling ashamed that their cupboards were
bare. Working with a few basic ingredients, such as cheap
meat cuts or offal, bruised fruits or foraged goods, District
Sixers prided themselves on being able to create feasts
and extend hospitality to others as well.
Starting in 2006, the HK project participants met at
weekly workshops where they shared their food stories and
their recipes. They produced bespoke fabrics and textile
kitchen products, recipe cards and eventually a book that
captured their food memories. Their reminiscences about
a lost way of life, their current living situations and their
expectations for the new District Six featured prominently
in their discussions.
‘These food rituals did not die or disappear when
people were forced to move to far-flung areas but instead
took root in these new locations on the Cape Flats’, writes
Shaun Viljoen (2016, 9) in his introduction to the book. ‘The
foods and associated social practices were nurtured as
part of recreating a sense of self, family and community,
of rhythm and pattern that gives life meaning.’
In writing about the role that the senses play in
historical memory, Nadia Seremetakis uses the term
commensality, which refers to ‘the practice of eating
together’. She writes:
Commensality is not just the social organisation of
food and drink consumption and the rules that
enforce social institutions at the level of consumption.
Nor can it be reduced to the food-related senses of

She further refers to historical consciousness and
other forms of social knowledge as being transmitted
through time and space so that each sense records the
commensal history of the others, and in this way history,
knowledge, feelings and senses ‘become embedded in the
material culture and its components: specific artefacts,
places and performances’ (Seremetakis 1993, 14).
Tina Smith has been the exhibitions manager at D6M
for just over a decade. She has been the main driver
behind the HK concept and also the project leader. She
writes about the genesis of the project, which recognised
‘nostalgia as an entry point into a more complex and
layered narrative about cultural and culinary histories’
(Smith 2016, 14).
Evoking all of the senses has been central to D6M’s
memory work, as it continues to explore and cement its
practice. Visuality, orality, aurality and tactility were more
pronounced in the early part of its life. HK has provided the
necessary scaffolding for exploring the other senses – taste
and smell – as part of a deeper excavation into the many
layers of historical memory and has created a supportive
environment for those who prefer to communicate their
stories in non-verbal ways.

Conclusion
Karen Till (2012; 2015; 2018) has written about a ‘placebased ethics of care’, which draws on eco-feminism
and feminist political theory. It calls for the language of
‘care’ to be introduced into the discourse of planning and
policy makers so that they can ‘consider more ethical and
sustainable forms of urban change than those that continue
to legitimate disciplinary forms of governmentality’ (Till
2012, 3). What better place than the new South Africa, with
its focus on rights-based processes and its much lauded
constitution, to start thinking in new ways about the gap
between the way wonderful policies are formulated and
the ways in which they are interpreted and implemented?
Could we think more deeply about how to grow a culture of
care and solidarity within all levels of society to counter the
rampant culture of impunity and corruption that seems to
be on the rise? Government actors should be able to identify
the non-governmental partners with whom they could
collaborate to strengthen its nationwide path.
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Traditionally, stone and brass monuments,
refurbished buildings, polished plaques and pristine
objects are the ways in which significance and heritage
value is understood and admired. I wonder if D6M’s
conscious choice to resist the route of fixing narratives and
permanently casting remembrance in stone is sometimes
misunderstood as representing a site and narrative that
has nothing significant to preserve and show and thus
represents a deficit form of heritage. Some of the impact
of its work is ephemeral, but it is lasting and palpable.
Its choices have emerged from thorough observations of
how monuments can become invisible even when in plain
sight–the proverbial white elephants.
The D6M team of activists, educators, artists and
historians have enabled learning to emerge from a range
of disciplines, including visual and performance art,
storytelling and writing, museology, activism and pedagogy.
Their detailed attention to the everyday elegance of daily
life, which includes rituals and traditions, has produced
a committed, robust and engaged public. While D6M is
not making the call for revolutionising all museum and
heritage work in a populist fashion, it does make a strong
argument for finding new ways of engaging with places
of significance that have stories to tell, and with people
connected to those places. In its 28-year-long learning
journey, in a sector that is often resistant to change, D6M
has learned that the key to retaining its dynamic memory
practice rests on its ability to embrace transformation and
to challenge rigid sectoral boundaries, despite the many
challenges inherent in this choice.
This piece was written during the period of the Covid-19
pandemic,12 which has forced us all to think carefully and
differently about many things. It has forced us to evaluate
what things matter more than others and even to bargain
with life, promising to be better people if we ‘make it
through to the other side’. Arundhati Roy speaks of the
pandemic as a portal – ‘a gateway between one world and
the next’. She reminds us that, historically, pandemics
have forced a break with the past to imagine a new world.
She ends her article with these words:

museum and heritage sector need to walk through. We
can emerge with a model that demonstrates that heritage
can be empowering, that carefully designed processes are
key and that people matter more than they are made to
feel. We need to seek inspirations from both within and
outside our sectors and engage with intangible heritage
in all its facets with constantly refreshed eyes. Or we can
continue to drag the dead weight of leaden monuments
and plaques along with us. In the end, they might just drag
us down.

We can choose to walk through it, dragging the
carcasses of our prejudice and hatred, our avarice,
our data banks and dead ideas, our dead rivers and
smoky skies behind us. Or we can walk through
lightly, with little luggage, ready to imagine another
world. And ready to fight for it. (Roy, 2020)

There might be a portal of another kind that we as the
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ENDNOTES
1. The Group Areas Act of 1950 allowed for the declaration of areas in South Africa to be set aside for specific racial groups, as was
specified under the Population Registration Act also of 1950.
2. South Africa had its first fully democratic elections with universal franchise on 27 April 1994. This date is regarded as the
birthdate of the ‘new South Africa’.
3. Robben Island was a place of incarceration where the late Nelson Mandela and other political prisoners were held under
apartheid. It was declared as the country’s first post-apartheid National Heritage Site in 1997, and was declared as World
Heritage Site in 1999.
4. The Truth and Reconciliation Commission in South Africa was established by the Promotion of National Unity and Reconciliation
Act No.4 of 1995.
5. The Restitution of Land Rights Act was one of the first acts of South Africa’s democratic parliament, promulgated in 1994.
6. The athaan is the Islamic call to prayer, recited by a muezzin at prescribed times of the day.
7. Huis kombuis is a colloquial Afrikaans phrase, which, literally translated, means ‘home kitchen’. It refers to the kitchen being
the centre or the hearth of the home. This project, and the book that emerged from it, is one of the examples that I will refer to
later in the article.
8. Wellington Fruit Growers was a popular general dealer in Cape Town, which specialised in baked goods, dried fruit and nuts,
cold meats and an array of cheeses for which it was well-known.
9. I first encountered the use of this term in a book by Paul Williams (2007) titled Memorial Museums.
10. The Nguni languages are a group of languages spoken in southern Africa, which includes isiXhosa, isiZulu and several others.
11. The ‘flower of Maryam’ is also called the ‘rose of Jericho’, ‘flower of Fatima’ or the ‘resurrection flower’. The flower remains
desiccated and dormant until immersed in water, when it slowly opens. It is known to assist with difficult labour experiences,
either through visual suggestion or through some other way. Its botanical name is Selaginella lepidophylla. The gynaecologistobstetrician who had been the consultant in charge of PMH was a workshop participant, and he brought along the dried plant
that he had kept.
12. On 31 December 2019, the World Health Organization (WHO) China country office reported a cluster of pneumonia cases in
Wuhan, Hubei Province of China. On 7 January 2020, the causative pathogen was identified as a novel coronavirus (SARS-CoV-2).
By 11 March 2020, 114 countries had reported nearly 120,000 cases and WHO declared Covid-19 the first pandemic caused by a
coronavirus. ‘Guidelines for case-finding, diagnosis, management and public health response (August 2020)’, National Institute
for Communicable Diseases, https://www.nicd.ac.za/
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ABSTRACT
A study in folklore is a study of a people’s way of life, thus, by
looking through folklore pertaining to the natural environment,
we can have a better understanding of how peoples perceive,
interact and value the natural environment they live with. Based
on qualitative research in a farming community in a mountain
barangay in Argao, Cebu, the Philippines, a harmonious interplay
between the people and their place is expressed in a variety of
forms of intangible cultural heritage. This paper documents
the values behind the interplay between culture and nature as
embedded in various forms of local folklore pertaining to the
natural environment considered culturally and economically
significant to the community’s way of living. Specifically, it focuses
on (1) local folk beliefs, (2) rituals and practices performed
and (3) the folk narratives and stories relating to the natural
environment. Drawing on the concept of associative cultural

values attached to landscapes, the unwritten local knowledge
onto the natural environment transmitted from generation to
generation illustrates the intimate relationship between the
people in the farming community and their natural environment.
Nowadays, however, folklore has become a less understood
integral component of culture, and some factors have caused its
devaluation, unlearning and discontinuation, especially among
the younger generation. Moreover, it presents the urgency of
collaborative efforts between the natural and social sciences to
multiply the values of landscapes and strengthen the relevance
of conservation on the ground.

Keywords
folklore, natural environment, culture and nature, associative
values, landscapes, traditional knowledge, Mangaw, precolonial
values, Mount Lantoy, Argao, Cebu, Philippines
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1. Introduction
Argao is one of the oldest towns in the province of
Cebu, Central Visayas, the Philippines. A beautiful, wellknown heritage town, it is home to many local cultural
heritage sites, including the Spanish-era buildings that
furnish its town centre; the traditional hand-woven
hablon, a local cloth; local pastries such as its renowned
torta; and the Flores de Mayo, a centuries-old Catholic
ritual (Amper 2015). Argao is a first-class municipality
and a known tourist destination for its rich natural and
cultural resources, from the coast to the upland areas. In
its rugged interior, the Mount Lantoy Key Biodiversity Area
(KBA) is situated where endemic species in Cebu Island
are found. Moreover, surrounding Argao’s rich forest
patch dwells the abundance of local folklore that now
reverberates dimly in Cebuano memory.
Folklore – any learning, excluding all that is
transmitted through writing – is virtually identical to
culture, particularly to most non-literate societies
(Bascom 1968). Teves (1970) similarly points out that, the
more you study it, the more you will become aware of
how folklore is deeply interrelated with the total culture
of a people. Folklore is also deemed remnants of past
lifeways and, at the same time, the set of practices that
defines community membership (Noyes 2004). Further,
folklore serves as a cohesive force that stabilises,
sanctions and validates social institutions, and it is
considered an educative device in the transmission of
culture (Bascom 1953; Smith 1959). Moreover, folklore
reflects the identities of a people, as it provides insights
into the complexity of the human mind; it also provides a
panoramic view of the cultural, ecological and special life
of a people, or a small group (Upadhyay 2016).
This paper highlights folklore as a fundamental form
of intangible cultural heritage because it has value to the
community and is passed down from one generation to the
next. As defined by the Convention for the Safeguarding
of the Intangible Cultural Heritage (2003), it ‘means the
practices, representations, expressions, knowledge,
skills—as well as the [...] cultural spaces associated
therewith—that communities [...] recognize as part of their
cultural heritage. [...] in response to their environment [and]
their interaction with nature’. Folklore also demonstrates
the people’s local knowledge of the natural elements they
deem important; at the same time, it expresses symbols
of coexistence with the supernatural sphere. Moreover,
folklore pertaining to the natural environment is a product

of the interactions between culture and nature, which
illustrate human–environment relationships. Often, these
relationships are spiritual, lack material manifestations
and are attached to a particular natural space or feature.
Such landscapes are categorised as associative cultural
landscapes. The World Heritage Convention guidelines
(2019) define associative cultural landscapes as having
absent or insignificant material cultural evidence but
holding ‘powerful religious, artistic or cultural associations
of the natural element’ and represents the combined
works of nature and of humankind. Buggey (2000, 23)
further points out that associative cultural landscapes ‘are
defined by cultural values related to natural resources […].
In language, narratives, sounds, ceremonies, and social
customs are found the cohesive evidences’.
This paper seeks to widen our understanding of how
peoples perceive, interact and value their natural world by
examining the local cultural values behind the interplay
between culture and nature as manifested in the varying
forms of local folklore that specifically pertains to the
natural environment. These integral components of
culture have enlivened the landscape that defines Sitio
Cabalawan – a farming community in Baranggay Tabayag,
Argao, Cebu, Philippines. The main part of this study seeks
to document on the ground the local folklore pertaining
to the natural environment, which the local community
considers culturally and economically significant to their
way of living. Specifically, the paper focuses on (1) local
folk beliefs, (2) associated rituals and practices and (3)
the folk narratives based on the narratives, knowledge,
descriptions, personal experiences, perspectives and
memories of the local people in Cabalawan. Also, this
paper looks closely into the factors that have caused the
discontinuity of this intangible aspect of cultural heritage
as well as the relevance of a conservation effort that
safeguards both cultural and natural resources.

1.1. Methodology
Data are largely based on semi-structured in-depth
interviews, conducted during a week-long fieldwork
session in December 2014, with the local people in the
farming community. Although this study is an individual
endeavour, the fieldwork was supported by a handful
of local mountaineers. The first few interviews were
conducted with convenience sampling. After being
gaining ‘access’ to the community, I then utilised
snowball sampling to identify key informants. Informants
were selected based on their knowledge of the local
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folklore. This study has a total of eight informants. My
key informants are primarily farmers – namely Simeon
Arobo, 76; Besing Arobo, 73; Andres ‘Ale’ Arobo, 62;
Wilfredo Arobo, 49; Saning Alconera, 44; and couple
Felisa Villacruz, 60, and Crispin Villafuerte, 74 – except for
the youngest, Cristine Alconera, 23. She is ‘Noy Saning’s
daughter and ‘Noy Ale’s niece, whom I enterprisingly
interviewed while we stayed at ‘Noy Saning’s home for an
extended period for safety during the passing of a tropical
storm. All of them are native residents in Cabalawan
except for ‘Noy Saning and ‘Nong Crispin, who came
from the neighbouring villages of Conalum and Tiguib,
respectively; both of them migrated to Cabalawan by
marriagea long time ago. ‘Nong Simeon, ‘Noy Ale and
‘Nang Besing Arobo are siblings but have lived separately
and distantly in the community. Remarkably, five of the
interviewees share the same kin, which shows that the
community is clustered with a common kinship. Interviews
and interactions with the locals were done in Cebuano,
the local language. Interestingly, I have observed in the
latter part of the fieldwork that people responded quite
differently to similar questions; I had to be flexible to

Figure 1
Argao highlighted in the map of Cebu Island.
Source: Mike Gonzalez (The Coffee) - English Wikipedia, CC BY-SA 3.0,
commons.wikimedia.org

revise interview guide questions when necessary. This
prompted me to conduct the succeeding interviews in
an unstructured way. This supports what Berg (2007,
94) states:‘not all subjects will necessarily find equal
meaning in like-worded questions—in short, that subjects
may possess different vocabularies’. Other qualitative
research methods, such as informal interviews, deep
hanging out with the local people and field observations,
were also done in the locality. The knowledge that came
from books, mass media or information, and programmes
propagated by local government units are carefully
delineated from the data. In another week-long fieldwork
session in April 2015, further informal interviews, deep
hanging out and field observations took place. Qualitative
data systematically collated from interviews and field
notes were transcribed and coded thematically, and then
analysed descriptively.

1.2. Research Setting
The Municipality of Argao is 66 km south-east of the
highly industrialised provincial capital of Cebu (Figure 1).
It consists of 45 barangays from coastal to upland areas
where fishing, farming and tourism play important roles
in the local economy, which capitalises well on natural and
cultural resources (Figure 2). Argao is a well-cited spatial
reference for a number of popular Visayan folk narratives,
such as the legend of Maria Cacao and the tale that includes
the borrowing and golden boat motifs (Olofson and Uy 1989;
Alburo 1998, 65; Seki 2001; Mojares 2002). Interestingly,
Argao bears its local versions of the narratives.

Figure 2
Crossing the shallow portion of the Argao River; one of my earliest treks to
Mount Lantoy as a backpacker.
Photo: Kent Wesley Rasines, 2010
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Figure 3
A view of Mount Lantoy from a stormy morning in Sitio Cabalawan.
Photo: Andie Mil Sabaricos, 2014

In the rugged interior of Argao stands a remarkable
mountain peak named Mount Lantoy – a landmark
situated by the Argao river (Figure 3). Mount Lantoy is
renowned, especially by tourists and natural scientists,
for its entrancing natural resources: the forest, flora
and fauna, karst formations and waterfalls, among
others. Mount Lantoy is a designated KBA that is home
to many endemic species of animals and plants, such
as the critically endangered Cebu flowerpecker (BirdLife
International 2018) and the endangered Cebu cinnamon
(Lillo et al. 2019), among others. Also, Mount Lantoy is
a specially distinctive spatial reference of the legend of

Figure 4
In the foreground is Ale Arobo’s dormant farmland, Cambares is in the middle
ground and Mount Lantoy is in the background.
Photo: Ian Dale B. Rios, 2014

Figure 5
Upland terrace farming in Sitio Cabalawan.
Photo: Ian Dale B. Rios, 2014

Mangaw (Alburo 1998; Seki 2001). Mountains, as well as
caves and forests, are widely associated with myths in
the Philippines; it is believed that supernatural providers
inhabit these natural sites (Mojares 2002). According to
Amper et al. (2018), Mangaw is an entity that lives in Mount
Lantoy – a sacred site in the uplands – and whose name is
called upon during sacred rituals.
Mount Lantoy is most accessible in Cambares – a
popular campsite area for backpackers – located in Sitio
Cabalawan, a quiet sub-village in Baranggay Tabayag
(Figure 4). One of Argao’s mountain villages Baranggay
Tabayag has rough terrain and is approximately 45
minutes away from the town centre by habal-habal
or motorcycle. The barangay is a rain-fed, relatively
dry environment and a known agricultural community
that mainly produces corn. Baranggay Tabayag also
has a rich agricultural heritage (Figure 5). It is the
site of numerous colossal parils – terraced rock wall
structures locally engineered and crafted for agricultural
use and associated with beliefs, rituals and ceremonial
practices. Parils are traditional systems of water and
soil management and conservation and are believed to
have been built around the late 1800s to the early 1900s
or even earlier (Amper et al. 2018). Furthermore, Sitio
Cabalawan is a farming community that is well within
the perimeter of the Mount Lantoy KBA. Various forms of
folklore that pertain to the natural environment abound
in the landscape. People in the farming community
value their surrounding landscape socioculturally and
economically. It has shaped their lifeways and livelihood
as expressed in their local folklore pertaining to the
natural environment.
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3. Findings: The various forms of folklore
pertaining to the natural environment
3.1. Supernatural beliefs
There is a wide variety of cultural beliefs upheld by the
people in Cabalawan – but beliefs that particularly pertain to
the natural environment invariably involve the coexistence
between the human world and the supernatural sphere.
It essentially revolves around the existence of the unseen
supernatural beings – nature spirits that live alongside
humankind. Locally, they are called engkanto, engkantado
or, commonly, engkantohanon, and they possess
supernatural powers but do not go beyond that of Ginuo,
or God. ‘Motuo kog mga engkantado’ (‘I believe in nature
spirits), Wilfredo Arobo professes, ‘pero di magpakita
lagi’ (‘yet not one of them have ever revealed themselves
to me’). These beliefs are especially valued among the
people in the local community who repute the natural
environment as a vital source of their livelihood and way
of living; and these beliefs are commonly associated with
mountains, forests, rivers, trees, subsistence crops and
karst features. Ale Arobo believes that nature spirits are
created from kahitas-an, or from the heavens. He further
expresses that, ‘Ang Ginoo pud mismo ang nagbutang ani
nila sa sapa, kahoy ug uban pa’ (‘It is also God himself who
put them in rivers, trees, among others’). Nature spirits
are also believed to have characteristics quite similar
to people: some are good, some are dreadful and some
just play tricks on you without reason. The following
subsections will account the varying forms of nature spirits
as collectively described by the local farming community.

3.1.1. Guardians of good harvests
Engkanto, engkantado, engkantohanon and diwata are
the varied names of the nature spirits usually associated
with agricultural rituals and practices done beside the
baol or uma (farmland) (Figure 6). Invisible to human
eyes, they are believed to guard the cornfields to keep
the worms and other pests away, and their presence
ensures a successful harvest. Besing Arobo delineates
them, ‘Ang mga nagbantay sa baol, mga engkantohanon.
Dili ka kakita pero naa gyud na sila’ (‘The engkantohanon,
the guardians of farmlands. You cannot see them, but
they are actually there’). They are the guardians of good
harvests, and Mangaw, a well-known engkantohanon who
lives in Mount Lantoy, is said to be the principal guardian
of good harvests. His name has always been heard and
called upon during agricultural rituals. Local farmers
believe that providing halad, or food offerings, to these

Figure 6
Baol and uma means farmland and can be used interchangeably.
Photo: Ian Dale B. Rios, 2014

engkantohanon guarding their cornfields throughout
the season will ensure a successful harvest. This belief
is strongly manifested in two rituals, namely, hiso and
panuig. It is believed that these rituals must be seriously
observed and performed; otherwise, the engkantohanon
might deny the halad or, worse, misfortunes might
happen to them. That is also why such rituals must only
be performed by someone who has the proper knowledge
and skill to do it.
3.1.2. Treedwellers
Trees, especially the huge and aged ones, are believed
to be inhabited by nature spirits, named abat, bakol,
engkanto or simply nagpuyo (‘dweller’). This belief is
strongly associated with a ritual performed prior to cutting
down a tree. Simeon Arobo cautions, ‘Mangamuyo gyud
kung moputol og kahoy – mangayog tabi, hinganlan,
mananghid’ (‘Perform the ritual if one plans to cut down
a tree – pay respect, call its name, ask permission’).
These treedwellers have a reputation of being malignant
when provoked, especially when their trees are not given
due respect, thus one always has to ask permission
from them, through a ritual, before cutting down a tree.
Simeon Arobo explains: ‘kita ug sila parehas ra, kinsa may
ganahan nga putlon o gub-on imung balay?’ (‘Us and them
are just the same. Is there anyone who wants their own
house cut down or destroyed?’). Treedwellers are believed
to cause illness or worse – death to those who recklessly
cut down their trees without proper rituals. One instance
was when a man named Agpo died a few days after he cut
down a colossal balayong (a large hardwood tree) he found
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in Cambares. Agpo had already been warned that nature
spirits dwell in it and that the Department of Environment
and Natural Resources prohibits it. People who wish to
cut down an inhabited tree seek help from ‘Nong Iko, a
ritualist in the community known for his unique abilities to
see and communicate with unseen beings. If one wishes
to cut down an inhabited tree, one could ask help from
‘Nong Iko, who could transport the treedweller inhabiting
that tree to another one, so one could cut it down without
experiencing any harm. On the other hand, treedwellers
are also known to help people and are deemed beneficial in
some instances. Christine Alconera shares her experience
of a tugas (molave) that stands nearby their house believed
to be inhabited by a treedweller. They name it silingan
(neighbour). She remembers inday, her baby sister, would
stop crying; to her astonishment, the milk bottle had been
emptied as if it was already fed to inday. They believed the
treedweller did it. However, despite the eerie occurrences
that happened within their home, because they turned out
to be helpful, her family never meddled with the silingan
as long as they would not be harmed.

3.1.3. The river
The Argao river is richly associated with supernatural
occurrences and encounters. The locals believe that
damages to bridges are caused by the engkantohanon as
their boats pass under it. The river, too, is believed to cause
illnesses to those people who make unnecessary noises
while in the river. A batang is a boat for the engkantohanon.
A batang, to the naked eye, is driftwood floating in disguise.
However, it is quite different from other driftwood because
it unusually floats upstream. Crispin Villafuerte explains:
‘Gilamat lang ta. Pakahoy-kahoy lang pero ila nang barko.
Kahoy lang sa atong panan-aw pero sa tinuod barko na
nila’ (‘We are only put under an illusion. It never really is
driftwood as it appears in our naked eyes – it’s their boat’).

3.2. Rituals and practices
Rituals associated with the natural environment are
generally called pangamuyo. The mangamuyo is the
person who performs the ritual. Diwataan and dulotan
are also common verbs for such rituals. Besing Arobo
explains that ‘diwata sa tanom’ is done to ‘pakan-on ang
nagbantay nga mga engkantohanon’ (‘feed the guardians
of good harvests’). There are many pangamuyo practices
in the locality; essentially anchored in supernatural
beliefs, they hold various purposes in the community. The
following subsections are the collated personal accounts
from my key informants.

3.2.1. For good harvests
There are two important rituals performed to ensure
good harvests: hiso and panuig. When the corn begins
to bear flowers, locally termed mubanay or mubulakbulak, hiso is performed to provide halad (offering) to the
engkantohanon who guard the cornfields from damages
caused by worms and other pests. A chicken or two are
killed as sacrificial offerings. The mangamuyo walks
around the baol, or cornfield, several times and spills
the blood extracted from the sacrificial chickens on all
corners of the baol. This performance is called libotlibot. After the performance, people usually feast on the
food’s offerings. Panuig, on the other hand, is performed
after every successful harvest as a halad (offering),
pahalipay (felicitation) and pasalamat (thanksgiving) to
the engkantohanon. The performance is similar to hiso,
but the banquet is more lavish. A table is placed right
where there is a successful harvest, which is then laid
with young banana leaves on which mais kan-on, or staple
corn, is served. If your product is rice, then cooked rice is
served over the banana leaves. Four chickens are killed
as sacrificial offerings, which will be torn into pieces and
then laid on top of the mais kan-on. Saning Alconera
elaborately recalls the performances of his late fatherin-law who was a mangamuyo: the sacrificial chickens
must only be torn into pieces by bare hands and not by any
knife. They have to be cooked but must not be salted – they
must taste bland. Circling the food offerings are six tagay
(shot glasses) of tuba (coconut wine), and two glasses of
water are placed adjacent to each other. The mangamuyo
then performs the libot-libot. The number of tagay of tuba
dictates how many times the mangamuyo walks around
the banquet table, but the number of times sometimes
varies. While walking around the table filled with food
offerings, the mangamuyo recites speeches that cannot
be understood by distant observers. This recitation is
locally called sampit-sampit. Sampit is a verb that involves
calling names. Sampit-sampit in this context means ‘to
invoke’. Wilfredo Arobo recounts: ‘sampit-sampitan ang
gihalad nga sud-an nga mura bag naa silay sampitan nga
mga dili makit-an’ (‘the food offering are invoked as if they
are calling someone that cannot be seen’).
During my second fieldwork session in barangay
Tabayag, a traditional farmer and ritualist named
Simplicio Arobo was enthusiastic to have his agricultural
ritual documented and even set a schedule the following
day to have his actual performance documented.
However, he called off the schedule, as he was frightened
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by the fury of his mother – who is visually impaired
due to old age – upon learning that the ritual would be
documented by outsiders. His enthusiasm vanished, and
the documentation never happened. Importantly, the
mangamuyo should not disclose to anyone the speeches
recited in the sampit-sampit, as these are exclusively
for the engkantohanon; otherwise, misfortunes might
happen. Felisa Villacruz similarly upholds the potency of
this ritual, affirming that solemnity must be observed to
avoid committing a sin that may result in non-acceptance.
Unfortunately, we have only little information about what
is recited during the sampit-sampit, since none of my key
informants are ritualists. It is said, however, that ritualists
call many names, but it is Mangaw who lives in Mount
Lantoy whom they principally invoke during the ritual.
Afterwards, the mangamuyo literally grabs a handful
of food offerings, then tosses it to both the eastern and
western sides of the farmland. This particular enactment
is intended for those engkantohanon who were not on
time to feast on the food offerings during the main part of
the ritual, Saning Alconera further recalls. Finally, after
the whole performance, people may feast on the banquet
to celebrate and give thanks for the grace of a successful
harvest. This ritual is believed to be very important in
the farming community, especially among the elderly
farmers. Relatively similar rituals that involve invoking the
nature spirits and food offerings are common in Visayan
fishing communities (Kawada 1996).

3.2.2. Tree-cutting ritual
Simeon Arobo, Besing Arobo and Crispin Villafuerta –
informants already in their 70s – concur that, before one
cuts down a tree, one must appeal and ask permission
from the nature spirits who dwell in it. To determine
whether the request is permitted, with a hatchet, one must
hack the tree with a heavy blow. If the hatchet penetrates
and jams the trunk, wait for about three to four hours. If
you have a watch, keep track of your time. Watch over the
hatchet jammed in the tree trunk. It is strongly advised
not to leave it. If the hatchet falls, that means the request
is denied; if it does not fall within the allocated time, the
dweller has agreed to move to another tree and allows
for the tree to be cut down. Crispin Villafuerte simplifies:
‘kung mopilit, ihatag ang kahoy; kung matagak ang atsa
dili ihatag ang kahoy’ (‘if [the hatchet] jams, the dweller
agrees to give the tree; if the hatchet falls, the dweller
refuses to give the tree’). Simeon Arobo shares some of
the lines he uses before he cuts a tree: ‘kining kahoya
akong gihigugma ug akong gamiton ug putlon. Pananglit

kung naay nagpuyo, pahawa kamo kay ugma ako ning
gamiton ug putlon. […] atsa, kung mahulog – di putlon.
Kung di – putlon ko’ (‘this tree that I adore, I plan to use
and cut down. If ever someone dwells in it, leave the tree,
for tomorrow I will cut it down so I can make use of it. […]
hatchet, if it falls – I’ll leave it alone. But otherwise – I’ll cut
it down’). ‘Nong Iko, known for his special ability, did things
uniquely, as he could plead to tree dwellers to relocate to
different trees. Besing Arobo recalls: ‘si Iko maoy sugoon
nga pabalhinon ang nagpuyo sa kahoy aron mahimong
maputol ang kahoy’ (‘to cut a tree, Iko was the man to be
asked to relocate a treedweller’).

3.2.3. Subay-subay
Elderly couple Felisa Villacruz and Crispin Villafuerte
share a custom when within the river’s territory, ‘mangayog
tabi kung mulabay og sapa; mananghid’ (‘pay proper
courtesy if one passes by a river; ask permission’). If one
gets sick for offending the river, one may want to consult
a tigsubay, a person who does the subay-subay – the
medical ritual to determine the cause of and appropriate
remedy for illnesses, Cristine Alconera remembers.
Causes of illnesses may be natural or supernatural.
Subay-subay is done by placing an egg on a lapad, or a
flat-bodied bottle of Tanduay, a local commercial rum. If
the egg stands vertically, the sick person has offended the
engkantohanon. If so, the sick person has to go back to
the portion of the river where the offence was committed
to light some candles and offer chickens. The tigsubay
determines the number of chickens to be offered. The
tagtungod, or those who have responsibility for the
offender (perhaps the parents) will have to pay for the
chickens.

3.3. Folk narratives
The following are the different themes or motifs of
folk narratives circulating in Cabalawan that relate to the
natural environment.

3.3.1. Mount Lantoy
The locals say that there used to be many golden
horses on Mount Lantoy. Wilfredo Arobo says that
supernatural beings Mangaw and Maria Cacao are
husband and wife, and the couple lives in Mount Lantoy.
Simeon Arobo narrates an incident when the forest was
purposely burned, ‘gisilaban ang mga kahoy, nihilak si
Maria kay siya may nagpuyo. Nihilak si Mangaw ug Maria’
(‘Maria cried when the trees were put to flames because
she lives there. Maria and Mangaw cried’). Stories abound
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about Mount Lantoy’s forests disorienting people so that
they lose their way in the thick of its woodland. People who
have lost their bearings are described as gimino – that is,
the forest had cast a spell upon them.

cacao with her, and she is off to some place abroad or to
Manila.

3.3.2. Hulmanan
There are caves and pits in a place named Kabulaw
on Mount Lantoy. Locals also call them bangag, which
generally means ‘caves or pits’. Bangag are usually
referred to as hulmanan – literally, a venue where people
can borrow items. It is told that, once upon a time, people
could borrow plates, cooking utensils, wedding gowns
and other things. All they had to do was write down the
items they wished to borrow on paper and leave it at the
mouth of the cave or pit. The next day, the desired items
were already there waiting to be claimed. These items
were usually borrowed for weddings, fiestas or special
events. However, there had been just one instance when a
borrowed item was shattered. From that moment on, not
a single item has been lent to anyone else. Besing Arobo,
who lives alone in the forest, says that couple Maria Cacao
and Mangaw own the hulmanan.

The various forms of folklore pertaining to the
environment in the farming community are transmitted
from generation to generation through word of mouth or
demonstration and imitation. The eldest informant, Simeon
Arobo, sums it up thus: ‘Sinunod lang gyud ni – ginikanan
pa sa ginikanan’ (‘This is simply transmitted – from the
parents of our parents’). Folk narratives in particular are
transmitted through word of mouth. Typically, it is done in
a kind of social gathering in the afternoon, usually after a
hard day’s work, where the younger ones listen to their
parents or grandparents while they discuss the tales
and then trace or go through the details. This discussion
is also referred to as subay-subayon. Associated rituals
and practices are also transmitted through word of mouth
but essentially through demonstration and imitation.
And because families in the community are close-knit,
children normally see their parents or grandparents do it
until, eventually, they, too, learn how to do it themselves.

3.3.3. The trees
Tales of personal sightings and encounters of
engkantohanon, especially around huge aged trees, are
countless. Simeon Arobo says ‘Basta dagkong kahoy ug
karaan, naay sugilanon’ (‘Every big old tree has stories to
tell’). Cristine Alconera also accounts that the bamboos
beside their house is the ‘agianan’ or passageway for
the ‘di ingon ‘nato’ (‘not like our kind’) and ‘dawende’
(‘dwarfs’).
3.3.4. The Argao River
The river overflows with stories every time its floods.
Locals in the community pass on the word that the
engkantohanon are again navigating their ship in the
river. It is said that their ship shines very brightly and is
accompanied by the sounds of bells. The river becomes
loud with chit-chat and laughter. Simeon Arobo says
that a great flood occurred in the 1950s, and something
glimmering was seen floating – a golden boat. Since
then, because of such sightings and stories of the golden
boat, Argao is known to have become a prosperous
town, Crispin Villafuerte accounts. Another related story
circulating in the community is that of Maria Cacao. When
the river overflows and the bridge over it is destroyed, it is
an indication that Maria Cacao’s ship (a variation of this
story includes Mangaw) had passed by the river, bringing

3.4. L
 earning and transmission; unlearning and
discontinuity

Although eminently valued by the few remaining elderly
in the farming community, the various forms of folklore
pertaining to the natural environment are highly subjected
to discontinuity. While it persists in the consciousness
and memories among the locals, the cultural values that
generate meaning are no longer intact – and some factors
have caused its discontinuation. Nowadays, belief in
supernatural beings, and associated rituals and practices,
are seldom revered and complied with or practised by
the younger generations – the sceptical generation.
The old people, too, appear uninterested in retelling the
tales of the olden times to the youth, who are mostly
unwilling listeners and never believers. ‘Kung dili motuo –
pasagdan lang’ (‘If they don’t believe it – just let them be’),
comments Simeon Arobo. Although some of the youth
still believe in the rituals performed by their parents, they
do not know how to perform them. ‘Ang mga batan-on
nagsunod gihapon sa agi sa ilang ginikanan apan dili na
kamao mostorya’ (‘Those youths still follow the path of
their parents but are incapable of orally performing the
rituals’), says Besing Arobo. Even the children of Iko – the
well-known ritualist – were not able to carry on the torch.
Eventually, ritualists as knowledge holders will age and
pass away without someone to hand down the tradition.
It is said that being unable to comply with the rituals is
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likened to the selling of a parcel of land. The land is an
inheritance and an invaluable source of subsistence,
but, these days, it has become inevitable that one has to
sell it for economic practicality. Folk beliefs and rituals
have already been deemed impractical by some people,
especially those who no longer till the land. In addition,
the children of some farmers have migrated to Cebu
City in search of ‘greener pastures’. In exchange for
employment in the industrial world, they have left the land
with only their time-worn parents to caretake it. It is the
older generations that are most affected, since they are
the ones who value the local folklore the most. Moreover,
government regulations that restrict their agricultural
activities also mean a restriction of traditional agricultural
practices. But the most significant factor in this study is
Catholic evangelisation, the religion introduced by the
Spanish colonisers. ‘Sauna, motuo kog mga diwata’ (‘I used
to believe in nature spirits’), Cristine Alconera divulges
while holding her crucifix necklace, ‘kay sa akong lola man
ko nagdako’ (‘because I grew up with my grandmother’),
she continues. Now that she has grown up and has been
evangelised, she is adamant that such beliefs are of no
importance or value. Wilfredo Arobo, whose late parents
were ritualists, likewise explains, ‘wala na ko anang
pangamuyo kay na seminar na man ko sa Charismatic’
(‘I don’t get involved with the rituals anymore since I’ve
already been through the Charismatic [seminar]’). In
this manner, the local belief systems have been reduced
to tuo-tuo, or mere superstitions. Consequently, this
intangible component of a culture where rituals, practices
and folk narratives are essentially anchored is unlearned
by demonising it through evangelisation. Simeon Arobo
ruefully remarks, ‘Ang uban o ang bag-ong tubo dili na
motuo kay hinganlan og diyos-diyos o Satanas’ (‘Some
people or the new generation do not believe in it anymore,
for it is labelled as false God or Satan’).
However, despite its devaluation, the rituals and
practices are still performed today by elderly farmers – but
in concealment! After a couple of ‘extra questions’ (Lune
and Berg 2017), one elderly informant (name withheld)
eventually discloses, ‘Di na mi motug-an kay samok […].
Ang panuig i-atol na lang og pista ug dili na mubanha kay
masuko ang pari’ (‘We don’t tell the truth anymore so to
prevent conflict […]. The panuig would coincide with the
fiesta, unbeknown to the priest lest he might get mad’),
then she gently chuckles. The fiesta, which entails the
veneration of patron saints, has been a cultural practice
since the colonial period and is wholly accepted by the

local Catholic church. For the sake of cultural continuity,
native farmers have strategically responded by literally
concealing their local culture behind it. Other people
who have unlearned the local folklore have not entirely
devaluated it. A middle-aged informant (name withheld)
admits that, although he has unlearned the value of the
rituals after being evangelised, he does not regard them as
demonic. He still joins the feasting of the banquet after the
panuig is performed, but he never tells his wife about it.

4. Discussion
4.1. A
 ssociative values in the human–environment
relationship
The findings of this paper show that the local folklore
pertaining to the natural environment in the farming
community in Sitio Cabalawan is the product of the interplay
between people and their immediate environment. At the
same time, the interplay is reflective of how its people
perceive their surrounding natural world as evident in
their folk beliefs, rituals and practices, and narratives, as it
actively shapes their livelihood and lifeways. Economically
significant and perceptively remarkable natural elements
and features in the environment have been animated by
the community through personification and, on a wider
scale, have been venerated as a place where supernatural
beings dwell. Moreover, determining the local cultural
associative values attached to the elements in natural
ecosystems is a fundamental approach to widen the
understanding of local landscapes. Furthermore, folklore
is a vital yet fragile component of a culture where its
fragility is its ephemerality, and it is ‘less stable through
time and more fragile if its roots and anchor in the tangible
world outside our minds is not a building or a geological
feature’ (Robischon 2015, 21). Pertaining to this, the way
local cultural expressions and the values of the farming
community are attached to the tangible natural elements,
such as mountains, rivers, karst features and hardwood
trees, is a remarkable feat in terms of prolonging the
ephemerality and ultimately in transmitting these cultural
values and educating the members of their society. This
goes to show that, in landscapes associated with cultural
values, the tangible qualities of the natural environment
are not only biophysical components of the ecosystem
but are also vessels of associative cultural values. Such
interplay between culture and nature illustrates that both
the people and the elements of the natural environment
make up the entirety of the landscape. Furthermore, this
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interplay epitomises the interdependence of the tangible
and intangible elements.
Folk belief systems that essentially involve the
supernatural sphere have culturally multiplied the value
of the natural environment – in addition to its biophysical
values – by giving it intangible cultural heritage values. For
instance, the peoples’ association of the engkantohanon
to the natural elements animates and personifies the
natural environment – which concurrently expresses the
integration of them as a people as part of the landscape’s
entirety. Another instance is their manifestation of fear
of getting ill from defying certain cultural customs while
within the river’s geographical dominion, where their
concept of the illness expresses their acknowledgement
of the natural environment and of the existence of natural
resources as living entities capable of causing harm when
provoked. In accordance with this belief system – for
instance, the belief in treedwellers, forest spirits and the
guardians of good harvests – cultural traditions that are
harmonious with the natural environment are developed
by the people in Cabalawan. The local conception of the
natural environment is defined by how they perceive and
interact with it following how they integrate their folk belief
systems in it. This integration also means that the existence
of the natural environment is not solely confined within
the physical dimension. Thus, cultural significance widens
the value of the elements in the natural environment.
Moreover, local folk beliefs about the environment bind
people together, forge a cultural identity and greatly shape
their worldviews and influence their day-to-day activities
and decision-making processes.
Rituals and practices done for the natural
environment are generally communication performances
to the supernatural sphere; these performances
strongly express people’s beliefs and veneration to
the environment, which they regard as economically
and culturally significant. The people benefit from the
resources they get from the natural resources while the
natural environment shapes and influences their lifeways.
Such interplay has generated associative cultural values
that are favourable in conserving the natural resources
and, at the same time, create an environment that is
beneficial to humans. For instance, farmers source most
of their housing materials from the forests, but the belief
in the tree-dwelling spirits and the associated tree-cutting
ritual potently discourages indiscriminate and reckless
logging activities (Figure 7). These cultural expressions

Figure 7
Virtually all the materials of ‘Nang Besing Arobo’s modest folk house came
from the forests.
Photo: Ian Dale B. Rios, 2014

reflect sustainable use of resources and serve as the
checks and balances of the landscape. Considering that
‘the almost complete deforestation of Cebu Island has
apparently led to the extinction of many native trees,
birds, and other wildlife’ (Lillo et al. 2019, 359), studies in
such folklore in the local cultural context provides useful
insights into our present-day challenges concerning the
management of our natural resources. Rituals panuig
and hisu also are traditional expressions of their gratitude
for the forests and mountain as sacred places where the
beneficial supernatural beings dwell – that is, these rituals
express their perception of the natural environment as
having agency, which contemporary Cebuano society no
longer expresses.
Folk narratives with environmental associations
(hulmanan and golden boat) often carry stories of events
that seem to have happened in the past, encounters
and experiences with supernatural occurrences or
explanations of natural and social phenomena – all of
which correspond to their belief systems. Although the
local people may not have concrete evidence of such
stories and legends to provide to their listeners, these folk
narratives circulating in the farming community certainly
contain the people’s collective memory of the immemorial
past. Moreover, how these folk narratives are embedded in
the natural environment is another way to look at how the
people give meaning to their environment. These are also
cultural indications that people are consciously connected
to their surrounding natural environment. Folktales
associated with the natural environment function as
vehicles to carry and sustain important sociocultural
values and belief systems from one generation to the next.
The tale of the hulmanan, for instance, is an effective way
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Figure 8
An artist’s rendition of the legend of couple Mangaw and Maria Cacao of
Mount Lantoy.
Illustration: Reginaldo Cañete Caintic Jr., 2020

to educate the members of the community about the value
and proper ways of borrowing things (Figure 8).

4.2. Devaluation and demonisation
Reducing these integral components of cultural
heritage as mere superstition and demonising it disowns
and insults the Indigenous Filipino cultural identity towards
the natural environment and mocks the harmonious
relationship between humankind and the natural world.
Similarly, even Fr. Francisco Demetrio, S.J. (1978), a
devout Catholic priest himself, confronts the demonisation
of the religion of the early Filipinos and asserts that such
local belief systems ‘cannot […] be called the work of the
devil pure and simple’ (Demetrio 1978, 129).

4.3. Patrimonial value sprouting from precolonial
roots
Much like the artefacts unearthed in archaeological
excavations – studying folklore, through qualitative
research methods, provides us titbits of our forebears’
non-material culture. Passed down from one generation
to the next, belief in the existence of Mangaw as a forest
spirit exclusively dwelling in Mount Lantoy and the

reverence of the people in the community to Mangaw as
an agricultural deity – which, unfortunately, is currently
vanishing – as well as the rituals directly associated with
his name, provide a glimpse of our forebears’ lifeways
beyond the profane and how they perceived their natural
world around them before the introduction of Christianity.
In relation to the Spanish regime’s introduction of
Christianity, the local legend of Maria Cacao incorporated
in the ‘borrowing’ motif may ‘have been an addition in
the later period when cacao was introduced during the
Spanish regime’, but its sociocultural values are still
rooted in precolonial beliefs and cosmology (Seki 2001,
567). Further, such a motif is part of what Mojares states
as ‘a matrix of indigenous beliefs in territorial spirits
and demi deities inhabiting such places as mountains,
rivers, and caves’ (2002, 144). Furthermore, the particular
naming of Mangaw as a deity and as the principal
guardian of good harvests, and Mangaw’s specific spatial
reference to Mount Lantoy, is truly a unique feature of
cultural landscapes, particularly in Central Visayas amid
modernisation. Although such reverence, a reflection
of the inseparability of culture and nature, thrives only
among the few remaining local farmers in today’s society,
Scott (1994) affirms that similar human–environment
interactions had engulfed the precolonial Visayan
societies, where people ‘worshiped nature spirits, gods
of particular localities or activities’, and these activities
invariably involved sacrificial food offerings, and ‘these
were generally benevolent or neutral and could be
approached ritually for good crops […] but they also caused
illness or misfortune if not given due respect’ (Scott
1994, 77–78). In addition, ‘Southeast Asian peoples held
vernacular understandings […] [of] the spiritual potency
of mountains, caves, forests, trees, graves, and rivers.
Such understandings are described in the literature as
distinct from, or else in tension with, the world religions’
– such as Christianity – and thus conceptualised
variously or as part of an Indigenous religious system
(Allerton 2009, 239). Taking those into consideration, it
can be said that interactions between people and place
in Cabalawan fundamentally have precolonial roots
and thus both the folklore and its associated natural
environment hold a significant patrimonial value that
carries the identity of our precolonial forebears. This also
suggests that our precolonial forebears’ cultural values
promote a harmonious relationship with the natural
environment, and, importantly, ignoring these aspects of
our cultural heritage hence disremembers the identity of
our early Filipino forebears. In this light, some authors
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(Alburo 1992; Olofson and Uy 1989) have pointed out
that the use of folklore is certainly relevant for national
development projects. Thus, Mount Lantoy is a potential
immovable national cultural treasure (Republic Act
10066) in the Philippines – a landscape wealthy in both
natural and cultural values, where sacred local cultural
expressions with precolonial values dwell in ecologically
significant space. However, this assertion needs further
multidisciplinary studies.

4.4. Safeguarding both culture and nature
The findings in this study significantly show that
the landscape of Mount Lantoy, which envelops the
farming community of Sitio Cabalwan, holds both
locally important cultural and natural values, which are
vital and fascinating subjects for conservation. Current
trends in conservation consider the protection of cultural
landscapes helpful in maintaining biological diversity
(UNESCO 2019) and in tackling environmental challenges
(Carbonell 2012). Moreover, the pursuit to conserve
cultural resources is deemed a strategy for maintaining
the Filipino identity (Republic Act 10066). While Mount
Lantoy has already been declared as a protected KBA,
emphasising the cultural dimensions of Mount Lantoy
multiplies its relevance as a subject for conservation.
Authors Buggey (2000), Mitchell and Buggey (2000) and
Wu (2010) have emphasised the importance of the cultural
dimensions of places in reinforcing the relevance of
landscape conservation. Additionally, there has also been
a shift from biocentric and anthropocentric conservation
approaches towards a broader perspective that views
culture and nature as interwoven and inseparable. To
preserve the continuity of a cultural heritage that displays
the harmonious interaction between people and their
natural environment, it is important that its associated
natural space and biophysical elements must also be
preserved. As Olofson and Uy (1989, 321) point out, since
‘each folklore fragment is attached to a location in the
environment’ where ‘the environment acts as a mnemonic
system for folklore’, should the environment change
as a result of modernisation, a piece of folklore would
be threatened as well. Also, the plurality of the values
in landscapes crucially requires diverse perspectives
and integrated approaches in managing landscapes. In
this context of the inseparability of culture and nature,
multidisciplinary, integrated conservation management
is imperative to safeguard the landscape of Mount Lantoy,
where conservation efforts can produce holistic results
from collaborative work between the natural and the

social sciences.

5. Conclusion
This study of folklore pertaining to the natural
environment in Sitio Cabalawan has allowed us to better
understand how people perceived the mountains and
forest as spiritual places, how they interact with the
natural elements with awe and veneration, and how
they value their natural world as a living entity that
impacts their lifeways in many aspects and decisionmaking processes. Examining the interactions between
people and place is central in the identification of local
associative values attached to the landscape. For the
locals, folklore pertaining to the natural environment is
not only the reflection of their worldview and the catch
basin of their collective consciousness of the place they
inhabit but also an intangible cultural heritage because it
has value to the community and is passed down from one
generation to the next. It also allows us to see a glimpse of
our precolonial forebears’ relationship with their natural
world. These various forms of folklore are interwoven
symbols and meanings that embroider a distinct tapestry
of the community’s expressive culture, which carries
precolonial values that ensure our relationship with the
natural environment remains harmonious and thus also
bears the identity of the early Filipinos, our forebears.
Nowadays, however, this integral component of culture
is less understood, especially to the younger generations.
There is a combination of factors that have led to the
devaluation and discontinuation of such folklore, which
needs to be addressed.
This paper shows that Argao has a rich intangible
cultural heritage imprinted onto equally rich natural
resources, which situates Mount Lantoy as potentially
both an immovable national cultural treasure and an
exceptional example of an associative cultural landscape
that harbours important natural and intangible cultural
values in Cebu Island, or perhaps the entire region, and
therefore needs diverse conservation management
approaches. This paper highlights the inseparability
of culture and nature and its interplay to widen the
range of our conceptualisation of cultural landscapes.
It also emphasises the promotion and preservation of
the intangible cultural heritage that is respectful and
favourable to the ecosystem. This paper hopes to provide
anthropological insights to the policymaking bodies of the
Municipality of Argao in reinforcing holistic, integrated
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conservation programmes that safeguard both cultural
and natural resources.
The continuity of the various forms of folklore pertaining
to the natural environment ensures our relationship with
our natural world stays intimately intact and balanced.
Folklore pertaining to the natural environment keeps
humanity intimately connected to the natural world.
Ensuring the continuity of this intangible cultural heritage
and the integrity of its associated landscape – the natural
space where the cultural expression takes place – is truly
now up to us. Between people and place is a space that
forges humanity’s harmonious intangible heritage.
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ABSTRACT
Environmental sonority, related to viewing, listening and walking
along a path, has only seldom been contemplated in the first
European Cultural Route, the Way of St James (Camino de
Santiago). The research, focused on a section of the Silver Route
(Vía de la Plata) variant (Galicia, north-west Iberian Peninsula),
defines several sound environments configured by the sound
sources, acoustic properties and the culture of the territory.
Integrating the environmental sonority in a musical piece
facilitates the promotion of knowledge and awareness of the

sound heritage, together with an implied appreciation for it. The
audible spectrum, provided with emotional and evocative power,
has an important role in defining cultural heritage from the
present to the future. Furthermore, it is particularly relevant in
confinement situations as the one experienced in Europe in the
year 2020.

Keywords
sound, sonority, audible spectrum, soundscape, sound-walk,
musical piece, Way of St James, Silver Route, Galicia, Spain
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1. Introduction
The interest in sound transcends its physical
properties. Sounds give shape to a sonority generated
in a particular sociocultural context that casts how it is
lived and experienced (Smith 2000; Prior 2017; Erfanian
et al. 2019). Its symbolic content and its evocative power
confer sound the capability to work as a vector of sensory
communication through an in situ auditory experience or
by listening to composed material (Truax 1984; Augoyard
and Torgue 1995; Cain, Jennings and Poxon 2013; Revill
2016). Even though the current predominance of the
audio-visual component grants the image a larger
presence in the processes of perception and appraisal of
cultural heritage, the consideration of sonority facilitates
the awareness and understanding for both tangible and
intangible assets (Pijanowski et al. 2011; Pérez-Martínez,
Torija and Ruiz 2018). Sonority intertwines manifold
dimensions (ecological, sociocultural, psychological,
religious, sportive or recreational) and its analysis
contributes to the interpretation and experience of
intangible cultural heritage.
The Way of St James, the first European Cultural Route
(Council of Europe 1987) and included in the Worldwide
Cultural Heritage List since 1993 (UNESCO 2015), embeds
a collection of meanings established through time
(Sánchez and Hesp 2015). The importance of its touristic
function has brought about the replacement of its original
sense as a pilgrimage route with that of a cultural product,
where the focus is set on bringing into value the tangible
heritage (Alonso González 2018). In the present day,
walking the Way of St James responds to both sacred and
profane motivations (Cova et al. 2019; Roszak 2020), thus
making it a destination of a hybrid nature. While following
the route, the identities of individual and group become
fused together as a result of the very action of walking
and of the joint euphoria in the expectation of reaching
a symbolic destination in a shared scenario (Lobato
and Sainz 2019). According to data from the Pilgrim’s
Reception Office (2019), among the people who obtained
accreditation as pilgrims in Santiago de Compostela (the
Compostela), 95 per cent made the itinerary by walking.
As the name ‘Camino’ suggests, it is of the essence
of the Way of St James to complete the path by walking
(camino is the noun form of the infinitive caminar, whose
English translation is ‘to walk’). Unfortunately, a part
of that essence – namely, embedded sounds – is only
seldom considered despite the growing interest in sounds

as a research topic (Kang and Aletta 2018). Some artists
have composed sound pieces, using recordings made
in situ along the Way (e.g. Edu Comelles’s CD entitled
Camino. Primera Parte, 2012), but there are hardly any
studies focused on its environmental sonority to promote
cultural heritage values. The study of sonority provides an
integrated approach to the intangible heritage attached to
a multitude of sensory aspects (e.g. hearing, sight, tactile
sensations on the face and the feet) that constitute an
intangible heritage experience, most of them understood
via reproducible media or soundscape. The objectives of
the study are as follows: (i) to explore the sonority in the
framework of the Silver Route, (ii) to characterise and
interpret the character of the sonority in order to integrate
it as intangible heritage and (iii) to create instruments
to transfer this sonority by means of a sound walk and
of a musical piece. This paper highlights the important
relationship between sound and place through a record
and analysis of the different places that have singular
acoustic values along the Silver Route. The results provide
an illustrated sequence of the sonic records and a musical
piece that also allows functionally disabled people
to enhance their experience. They present a creative
interpretation of the intangible cultural heritage of the
experience of walking the Camino and provide a wider
interpretation and presentation tool in promoting the
cultural heritage values of a section of the pilgrim route.
The case study is framed within a section of the Silver
Route, also known as the Southeast Way or the Mozarab
Way, which is one of the nine variants of the itinerary to
Santiago de Compostela and starts in the town of Sevilla
(Spain). The section runs 191 km from inland Galicia to the
town of Santiago de Compostela (NW Spain). This Silver
Route variant has been selected due to its key role in the
promotion of the cultural heritage for development of less
favoured inland areas in Galicia (NW Spain).

2. The power of sonority
From the beginning of the 20th century, sounds
recorded outdoors have become an element of the
creation of musical pieces. A new language identifying
the sources of the environmental symphony emphasised
their informative character (Krause 1933). The
acknowledgement of recorded sounds as musical objects
(Schaeffer 1966) and the concept of soundscape that was
born with the World Soundscape Project (Schafer 1969)
disclosed the properties of an audible landscape (Schafer
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1973) – an audible landscape where ‘once a soundmark
has been identified, it deserves to be protected’ (Schafer
1977, 10). In later studies, and with further practice,
sounds came to be contemplated as items of information,
communication and social construction of space (Altman
1992). In the framework of the World Soundscape Project,
composer and acoustic communication researcher Barry
Truax (1996) suggested to focus on the communicative
power of sonority because this has particular qualities at
the local level. Despite the ubiquity of sound, there is no
anonymous sonority, and the soundwalks (Westerkamp
1974) activate listening, whether individual or shared.
Sonority entered other fields through its relation with
memory and identity, appraising its intangible cultural
value. It emerges in an emotional territory (Amphoux
1993), becomes significant through the interaction of
sound with cultural context (Corbin 1998). The acousticrelated landscape indicates a strong connection between
sound and the way that landscapes are perceived. Sonority
interacts with perception and experience through rhythms,
vibrations and echoes (Augoyard and Torgue 2005;
Dakin 2003), generating a sonic discourse in particular
locations, ‘filling relations with local sound, sonic culture,
auditory memories’ (LaBelle 2010, xxv). Besides, on
recording sonority in material form, it becomes possible
to capture sounds that would have been fleeting in the
moment (McCartney 2004) and the door opens to the
creation of a phonographic, audio-visual or compositional
representation with evocative and symbolic power for the
listener (Carles 2007; Butler 2007; Doughty, Duffy and
Harada 2016). Following the researcher Michael Gallagher
(2015, 560), ‘this performative reiteration of worldly
vibration can be affectively potent’ and ‘field recordings
thus demonstrate that representation and affect need not
be opposed’. Nevertheless, exploring the cultural history
of sound, Emily Thompson (2012) suggests the inevitable
reformulation of the connection between sounds, space
and people in a world where technological mediation is
steadily rising, since its manipulation might attenuate or
even remove any items that are thought of as unnecessary
or noisy.
The rise of sound studies and the popularisation of
the term ‘soundscape’ (Pinch and Bijsterveld 2012) have
promoted the embedding of sonority in the heritage
discourse. UNESCO (2017) defines sound’s value as a
multitude of dimensions related to the welfare of humans.
The promotion of the year 2020 as the International Year
of Sound by the International Commission for Acoustics

(celebrated in 2020–2021 due to the Covid-19 pandemic)
introduces the meaning of a heritage as experienced
or in memory. The concept of sonority as intangible
heritage is linked to significant features as much as the
culturally embedded practices with associative, sensory
and functional values (Fredheim and Khalaf 2016). In this
way, sonority integrates several forms of perception and
transmission of the sonic environment, and the definition
of sound heritage appears when it is concerned with the
culture of the territory (Tourle 2017) by considering the
listening modes without obliterating the recorded sounds.
Missing from the heritage discourse about the intangible
values of the Way of St James is the aforementioned
understanding of sonority. The knowledge of the Way’s
environmental sonority contributes to the contextual
understanding of the intangible experience of walking
the Camino, suitable for cultural heritage interpretation,
protection, enjoyment and education.

3. Exploring the sonority of the Silver Route
The study of sonority throughout a section of the Silver
Route is founded on the notion of sonority as a cultural
code, emphasising not only the practice of preservation
but also the art of making an intervention towards the
future. The selection of sites in the case study (Figure 1)
encompassed natural environments (with scarce or no
human activity) and rural environments (with important
human activity). Sampling was conducted in sites chosen
so as to include forests, fountains, hermits, pazos (‘small
palaces’), town squares and the Santiago Cathedral – all
of them referents of the Galician culture for the walking
pilgrims. The fieldwork was conducted on 1 September
2018, along the path leading from the town of Ourense
to Santiago de Compostela in Galicia. Air temperature
oscillated between 19ºC and 35ºC, with relative humidity
of 74 per cent when the recording was started. The action
of recording itself did not in any way modify or alter the
sounds. The pictures were taken simultaneously with the
sound recordings.
The fieldwork was made with a SONY PCM D100
recorder, a Canon EOS 1200D digital reflex camera, a GPS
and a telemeter. Storage, visualisation and analysis of the
records were made with the software applications Sonic
Visualiser, Audacity 2.1.1 and Cubase 5. Data visualisation
included waveforms and spectrograms, the former
displaying sound intensity relative to the silence threshold
(0 dB) and the latter displaying the general trend of sonic
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Figure 1
Delimitation of the case study within Way St James variants (Maps from public resources © IGN Spain, © Xunta de Galicia Spain, and © Turismo de Ourense Spain).

energy, the sonic layers and the presence or absence
of masking, pink and red colour tones standing for high
energy levels and blue colour tones for low energy.
The variables used for the analysis of the sonority
recordings (noted as R) were the following: the sound’s
source, natural, biotic or human (geophony, biophony,
anthrophony); its intensity and volume, from quiet to loud
(piano, mezzopiano, mezzoforte, forte); the frequency
and pitch of the sonic spectrum (frequencies measured
in Hz); and the duration and timbre (elements or voices).
Moreover, the sonority analysis encompassed its nature
(static/dynamic, constant/variable) and its textural
properties (rhythmic, melodic or harmonic). The above

variables confer to the sonority a general or a specific
character, the former identifying an environment and
the latter identifying a particular place. To define the
soundscape elements, following R. Murray Schafer, we
distinguished among the keynotes (not consciously heard,
generated by the environmental conditions), the sound
signals (sounds consciously heard, in the foreground)
and the soundmarks (unique sounds, proper). The
interpretation of the recordings (from R01 to R10) was
conducted in natural environments, without population
or nearby railway infrastructure that might contaminate
the sound environment, and in rural environments, with
a population centre or close to a railway infrastructure.
Both, in most locations, encompassed elements belonging
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to the traditional Galician architecture.
Last, a musical piece was composed inviting the
listener to perform a virtual journey through the selected
stretch. ‘Transit, Listening, and Life’ highlights sonority,
interweaving instrumental music with environmental
sounds.

4. The soundwalk
The presence of constant sounds gives a general
character to the sonority that disappears when the sound
of water (a soundmark) is present. All along the walk
(Figure 2), the acoustic environment is provided with
harmonic consonance insofar as the listening has a visual
correlate. The sonority is distinguishable by degree of
naturalness – namely, those where, among the landscape
keynotes, the sounds from birds and water are salient –
and those where the anthropic sounds mark the listening

in the foreground sound layer (Figure 3). In places with
built objects, human-made sound sources come to the
fore as veritable signals. Near fountains and bridges, the
presence of moving water is a tonic sound.
At the start (R01), the sound oscillation is small,
increasing significantly with the arrival of higher traffic
intensity; anthrophony draws the attention of the listener,
relegating biophony (birds) to the background. While
anthropic sounds have a broader dynamic, the sound line
with the highest pitch is the biophonic, which enhances the
sonority in terms of rhythm; the wind contributes to the
enrichment of this polyphony. Following, the wind and the
sounds from the fauna come to the fore (R02). Sonority
integrates geophony (wind), biophony (birds and domestic
fauna) and anthrophony (voices, moving vehicles),
contributing to a decrease in the average frequency (table
1). The general character of the sonority, with average
frequency similar to the former, is preserved along the

Figure 2
Location of recordings (Source: Own Elaboration).
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Table 1
Recordings of Sonority
R

Site (Galician name)

A

C

T

mF

moF

01
02
03
04
05
06
07
08
09
10

Camiño Real
Pazo de Soutelo
Alto da Costa
Fonte do Santo
Praza de Tamallancos
Ponte Sobreira
Praza Maior de Cea
Bosque de Bendoiro
Fonte de Santiaguiño
Praza do Obradoiro

187
224
309
427
443
376
525
533
336
260

Path
Palace
Hermit
Fountain
Square
Bridge
Square
Forest
Fountain
Square

10:15
10:23
10:38
10:52
11:19
11:33
11:50
15:25
17:32
18:20

204
198
216
295
120
305
243
193
138
277

151
117
138
157
98
205
151
148
79
181

R, record number; A, altitude in m a.s.l., T, recording time; mF, mean frequency in Hz; moF, mode of frequency in Hz.

path (R03). In the background layer are the anthropic
sounds; in the foreground are the geophony (wind) and
biophony (birds and insects). In an additional layer, the
sounds coming from building activities can be identified
and, near the end of the record, a biophonic timbre is

added that mutes all the other sounds.
The arrival at a fountain on an unpaved and partially
wooded site implies a sonority change with the highest
average frequency (R04). Geophony becomes audible

Figure 3
Path images (Galician names) including spectrograms: R01 Camiño Real, R02 Pazo de Soutelo, R03 Alto da Costa, R04 Fonte do Santo, R05 Praza de Tamallancos, R06 Ponte
Sobreira, R07 Praza Maior de Cea, R08 Bosque de Bendoiro, R09 Fonte Santiaguiño, and R10 Praza do Obradoiro (Source: Own Elaboration).
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in the foreground layer, with micro variations from
the soundmark of water. In contrast, sonority without
predominance of any particular source characterises
the entrance to the square of a rural settlement (R05).
Here, human voices and birds singing are sound signals
while moving vehicles define the keynotes. Crossing the
Barbantiño River (R06), the presence of water gives the
sound a high average frequency. The flow of the river is
merged with the singing of the birds, following a changing
rhythm in the first layer, with the remaining sounds in a
second layer, masking the sounds from moving vehicles.
The water remains as soundmark in the next stage of the
path (R07), while at particular spots, the listening attention
is drawn by the sounds of birds, shorter but more melodic
and more acute in tone.
Continuing along the path, the soothing sonority
highlights the arrival at the forest (R08). The average
frequency becomes higher from the presence in the
foreground of biophony (sound signals). In the background,

taking the form of keynotes, continual and of longer
duration appears the sound of moving vehicles. Water as
a soundmark is recovered a little later (R09), where biotic
sounds are signals much like a duet with the sound of the
fountain in the first layer. Voices from the walkers and the
sound of the wind can be heard as a backdrop.
At the end of the soundwalking, the sonority is dominated
by anthrophony (R10). On arriving at the Obradoiro square
(Santiago de Compostela), the reverberation of the steps
on the paved streets, the pilgrims’ and the tourists’ voices,
the chiming of the bells, and the bagpipe music become
attached to the culmination of the vital journey performed
by the walker. The average frequency is the highest in the
entire sound records. Altogether, it conveys a sonority
rich in timbre, dynamics and rhythm, with changing and
colourful textures, pointing to the journey’s end.
The creation of a musical piece informs a work entitled
‘Transit, Listening, and Life’ (https://youtu.be/H4WP1KVQ_

Figure 4
The conductor´s scores of musical piece (Source: Own Elaboration).
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FQ). This piece is intended to expand the listener’s
knowledge, increasing enjoyment of the Camino, as it is
a form of heritage interpretation for external use. It joins
the sonority of the soundwalk with musical excerpts from
the ‘Cantiga de Santa María 253 (F: 31) /virelai/ un Romeu
de França que ya a Santiago foi per Sta María de VilaSirga/229v’ performed by two early music instruments,
namely, the hurdy-gurdy and the recorder (Figure 4). The
listener can explore and recreate the 10 stops found along
the Silver Route, discovering the acoustic wealth combined
with the harmonic resonance of one of the most important
lyrical works from medieval Spain attached to the Way of
St James (Monteagudo 2010; Oxford University 2020). The
musical fraction of the work includes melodic excerpts
from the ‘Cantiga’. This part is performed following a
score but nonetheless allowing for a certain degree of
interpretive freedom (controlled randomness) in regard to
‘tempo’, ‘rubato’ and accompaniment in the case of the
symphony. The motivation for introducing instrumental
sounds is to enhance the recorded environmental sonority,
increasing its evocative effect in the long history of the Way
of St James with the use of two early music instruments.
The title of the work is significant, since it is intended to
generate a full experience of the section comprised by the
Silver Route: transit, listening and life. The work intends to
motivate the listener to travel through that stretch of the
Way of St James (also known as the Jacobean Route), and
even though the journey may not be performed in situ, the
listener can still perceive the character of the path through
the different recorded sound environments. It emphasises
the hearing sense while walking over the predominant
sense of sight. The sound is alive, and it allows for the
identification of the environmental sonority attached to the
transit throughout the marked path.

5. Conclusions
The Way of St James is a time bearer, an identity
symbol of the European territories from the past to the
future, establishing an important referent of European
heritage. This first study of sonority in a section of its Silver
Route variant mirrors the configuration and the character
of intangible heritage, favouring an actual or virtual
holistic experience. The study promotes awareness of the
sound heritage, which is of particular importance for the
experience of the walker. Sounds are vital in this regard
because they are attached to the rhythm of the journey
and to the culture of the setting. Nevertheless, the role of

sonority in that experience depends on the attitude, mood
and approach of the viewer-listener.
The elaboration of the soundwalk builds upon an
approach to intangible heritage, understanding sound
as both a natural and a cultural component that plays
a fundamental role in the experience of the Way. The
sonority is a symbol of time and space whose analysis
enhances our understanding of the past and the present.
Sound records and their use for the creation of composed
material not only facilitate the practice of preservation
but also contribute to the welfare of human beings in
the present and to their projection into the future. The
experience and enjoyment of sound environments may
help in the reconstruction of emotional welfare.
Since environmental sounds are subject to continuous
evolution, the study must pursue new research venues. In
the scope of the Way of St James, the study of environmental
sonority is only seldom considered. Besides contributing
to the possible improvement of the sites and the
environments in their different variants, furthering our
knowledge of sonority is a fundamental task to promote
the awareness and understanding of an important
part of its heritage. Often, because acoustic values are
poorly understood, they are rarely well managed. The
creative interpretation of sonority linked to the intangible
experience of walking enhances its consideration and
promote its appreciation by a wider audience on site or at
home, particularly the Camino tourist.
In this regard, the sonority in transit discloses
the importance of sensory experience and appeals
to developing the art of active listening while walking
through different environments. Acoustic signals send
messages that generate emotions, thus expanding our
sensory scenario. Although there are moments when
sonic experience is peaceful and sound has a character of
almost authentic quietness, this is no reason to conclude
that sonority has no importance; it is rather the opposite,
inasmuch as those are precisely the moments when the
walker can enjoy a more reflective environment. The work
‘Transit, Listening, and Life’ invites a holistic experience
of the Way. The environmental sounds of this musical
piece are tied together sequentially to emphasise the
listening component of the journey while the instrumental
sounds highlight the evocative character with resonances
attached to the Jacobean Way.
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MATERIAL AVAILABILITY
Recording 01,
https://soundcloud.com/mcar83/r01-camino-real-1/s-cWaXSQz4RyE?in=mcar83/sets/path-transit-and-listen/s0lQwJiFzgVx&utm_source=clipboard&utm_medium=text&utm_campaign=social_sharing
Recording 02,
https://soundcloud.com/mcar83/r02-pazo/s-fKXOI7xoD3e?in=mcar83/sets/path-transit-and-listen/s-0lQwJiFzgVx&utm_
source=clipboard&utm_medium=text&utm_campaign=social_sharing
Recording 03,
https://soundcloud.com/mcar83/r03-alto-da-costa/s-8G2xFvLQaA1?in=mcar83/sets/path-transit-and-listen/s0lQwJiFzgVx&utm_source=clipboard&utm_medium=text&utm_campaign=social_sharing
Recording 04,
https://soundcloud.com/mcar83/r04-fuente-del-santo/s-ZSNUULIbGCr?in=mcar83/sets/path-transit-and-listen/s0lQwJiFzgVx&utm_source=clipboard&utm_medium=text&utm_campaign=social_sharing
Recording 05,
https://soundcloud.com/mcar83/r05-praza-de-tamallancos/s-I7zWrT5aBU3?in=mcar83/sets/path-transit-and-listen/s0lQwJiFzgVx&utm_source=clipboard&utm_medium=text&utm_campaign=social_sharing
Recording 06,
https://soundcloud.com/mcar83/r06-ponte-sobreira/s-cdYEc805vQx?in=mcar83/sets/path-transit-and-listen/s0lQwJiFzgVx&utm_source=clipboard&utm_medium=text&utm_campaign=social_sharing
Recording 07,
https://soundcloud.com/mcar83/r07-torre-del-reloj/s-w0xNMEiex5b?in=mcar83/sets/path-transit-and-listen/s0lQwJiFzgVx&utm_source=clipboard&utm_medium=text&utm_campaign=social_sharing
Recording 08,
https://soundcloud.com/mcar83/r08-bendoiro/s-o8rhUpKf2Kc?in=mcar83/sets/path-transit-and-listen/s-0lQwJiFzgVx&utm_
source=clipboard&utm_medium=text&utm_campaign=social_sharing
Recording 09,
https://soundcloud.com/mcar83/r09-fonte-do-santiaguino/s-X8PpdRwsDYI?in=mcar83/sets/path-transit-and-listen/s0lQwJiFzgVx&utm_source=clipboard&utm_medium=text&utm_campaign=social_sharing
Recording 10,
https://soundcloud.com/mcar83/r10-praza-do-obradoiro/s-kFEtp5jpQa0?in=mcar83/sets/path-transit-and-listen/s0lQwJiFzgVx&utm_source=clipboard&utm_medium=text&utm_campaign=social_sharing
Sound walking musical work,
https://www.youtube.com/watch?v=H4WP1KVQ_FQ&feature=youtu.be
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ABSTRACT
The treatment and management of human remains in land
archaeology has been a debated topic. However, in the field
of underwater cultural heritage, the references are almost
non-existent. The importance of the topic has already been
recognised, since some nations have established legal
frameworks to protect those human remains. In addition,
the term is included in the definition of ‘underwater cultural
heritage’ under the 2001 UNESCO Convention on the Protection
of the Underwater Cultural Heritage (UNESCO 2001). However,
the ethical dilemmas around the topic have not been discussed,
and protocols for the management of shipwrecks with or without
human remains have not been established. This article discusses

the management of human remains as part of an underwater
cultural heritage site and the ethical issues that this complicated
heritage presents at an international level. In this regard, it looks
both at those shipwrecks that still preserve human remains and
those where the remains have disappeared but were once there.
It also introduces three concepts, applied for the first time to
human remains, based on a variety of cultural attitudes: absent,
invisible and intangible heritage.

Keywords
underwater cultural heritage, shipwrecks, watery graves,
respect, sacred places
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1. Introduction
The treatment of human remains is one of the most
complex areas of archaeology – on land and underwater
(Mays 2008). Its management depends both on legal
and ethical considerations. Although this issue has been
largely discussed for land archaeology, marine contexts
are different and deserve special consideration. In addition,
the treatment of human remains depends on specific
community traditions, so its treatment as an international
issue can result in many controversial decisions, as this
article will highlight. Shipwrecks are usually caused by
catastrophes that, in most cases, claim several lives (PerezAlvaro and Carman 2011). Vessels were used to transport
passengers and cargo and were operated by a crew, so
every ship, big or small, carried human lives on board.
The event that usually converts a vessel into a
shipwreck is an accident – an accident that provides a
document of scientific value and with a direct connection
to the past. This is why Flatman (2007), Head of Listing
Programmes at Historic England (UK) states that
shipwrecks have an inherent ‘stench of the morgue’ (81),
even if they have not caused a loss of life. Human remains
can still be found at sites that are several hundred years
old (Dromgoole 2013), although skeletal remains are often
the only human remains found – soft tissue discoveries
are exceptional (Mays 2008). However, the preservation
of human remains depends on various factors and
environmental conditions. Deterioration can be caused by
different processes, such as impacts with rocks when the
ship wrecks and encrustation by organisms or sediments
that abrade the surfaces of the bones (Mays 2008). The
normal changes and decomposition of a body are delayed
in cold, deep water so that bodies may be surprisingly well
preserved after a long period of immersion (Cunningham
and Tolson 2010). Although biological activity results in
advanced decomposition within 12 years, even in cases of
the most durable skeletal parts (Cunningham and Tolson
2010), some human bones on shipwrecks are preserved
if and when the body became trapped below deck – for
instance, beneath a cannon or the cargo. This situation
prevents degradation of the remains until a sealing layer is
deposited to conserve it within an anaerobic environment.
Therefore, the degree of preservation will depend on
whether the burial site is oxygen free and how quickly
the remains become inundated with sediment. However,
Nigel Pickford (1994), a maritime historian, believes that
bodies trapped inside a hull are the exception rather than
the rule, since this usually happens when the sinking is
quick. According to Pickford, the majority of people lost at

sea float free from the ship itself.
If human remains are still preserved on the
shipwreck, the question is how to manage them: they
can be left untouched, they can be recovered, or they
can be managed by creating an underwater cemetery or
memorial. This last option, the treatment of shipwrecks
as graveyards and memorials, is an option that has started
to be applied in some cases – such as the USS Arizona
– since the recognition of a wreck as a resting place for
human remains acknowledges that it is a place that needs
to be treated with respect. In addition, this treatment of
shipwrecks as watery graves has proved to be effective for
the preservation of these shipwrecks in some countries,
although it is still controversial (Perez-Alvaro 2014).
However, even if there were people on board when the
ship went down, if no human remains were preserved,
we would be dealing with absent, invisible or intangible
heritage, and its management would be different, as this
article will show.
The management and protection of human remains
as part of underwater cultural heritage is a complex
ethical issue – as it is in land archaeology – entangled with
technical considerations related to being underwater. The
sea tells us about mobility and connections. It does not
respect boundaries, neither political nor geographical, so
underwater cultural heritage is an invaluable international
source of knowledge about individuals and communities;
however, it is also fraught with international issues more
than any other branch of archaeology (Maarleveld 2011). In
addition, underwater cultural heritage is a relatively new
discipline, and the issues are only now starting to appear,
as opposed to land archaeology, which has already
faced these issues for some time. However, underwater
heritage managers cannot find all the answers in land
heritage, since archaeology – both in land and underwater
– presents different challenges.
The first difference is the cause of death. In shipwrecks,
everyone usually died at once and for the same reason.
It is not common to find shipwrecks with only one or two
bodies on board. Generally, shipwrecks are a consequence
of accidents and create catastrophes. Simon Mays (2008),
a Human Skeletal Biologist for Historic England (UK),
differentiates between additional burials – accumulated
over a period of time with varying causes of death – and
catastrophe samples – individuals that died at the same
time, sharing a common cause. Human remains on
shipwrecks are included in the last type. Battlefields,
disasters or fires are the only examples of collective
catastrophe samples on land.
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There is a second main difference between the two
disciplines: establishing the identities of human bodies
on shipwrecks can be easier than in land archaeology,
since most passengers and crew were registered in
the ship’s logbooks. A third main difference is that the
microbial destruction of bone in maritime contexts differs
from bone that is buried on land, and, as a consequence,
its preservation and treatment have to be different. In a
maritime environment, for instance, human remains tend
to be incomplete and commingled (Mays 2008), with some
other remains floating freely away from the ship. In land
archaeology, with exceptions such as prehistoric tombs
or the Towton mass grave (Sutherland and Schmidt 2003),
human remains tend to be preserved together. Another
difference is that a ship is a mobile means of transport
that usually carries people of different cultures on board,
which can sink in the waters of the flag state, other nation’s
waters or in international waters, and these factors load
the issue with several complexities. In land archaeology,
deaths usually belong to the same community or culture
– except on battlefields – and its subsequent management
will be easier than in underwater archaeology. The final
difference is that it is more difficult for families to pay
their respects to their relatives when death occurs in the
ocean, since some areas are practically inaccessible. For
families, a wreck may represent the last resting place of
those that perished but can be a place that they will not be
able to visit (Perez-Alvaro 2013). Some land sites may also
be difficult or impossible to access, although that is not
the usual situation.
Any policymaking or management decision on
underwater cultural heritage often faces complicated and
delicate decisions. The management of human remains
also implies an emotional component that has to be
looked at through various values contained in ethical
principles. The protection of human remains contained
in underwater cultural heritage reveals differences in the
management between countries established by aspects
of culture, such as tradition, mentality or habit (PerezAlvaro 2014). Consequently, states develop their policies
according to their collective values – human remains
and the rest of underwater cultural heritage – and those
values determine what deserves to be preserved. Only if
we recognise the importance of human remains can these
shipwrecks become gravesites. As this article will explore,
the different options of management when finding a
shipwreck with or without human remains – excavating
it in any way, leaving it as a watery grave or recovering
the human remains – will depend on the archaeologists.

Its management after the remains are recovered will
depend on museum managers and policymakers (O’Keefe
2002). But it will also depend on legal and ethical cultural
considerations, such as how long the shipwrecks have
been underwater or the communities’ cultural approaches
to death.
This article will study the literature around the topic
of human remains in land archaeology and attempt to
apply the theories therein to underwater archaeology
from an international perspective. Although the article will
posit regional or national examples as the basis for this
research, it will mainly look at the general complexities
that different nations and communities bring with
respect to their perspectives on death. ‘Ethics is not
about asserting one’s own viewpoint.’ (Maarleveld 2011,
919) This is the real challenge in this article: creating a
scientific approach to something so biased as ethics.
Human remains as part of underwater cultural heritage
is a well-studied topic, as shown in the bibliography,
from all points of view in different disciplines. Medicine,
museology and archaeology are just a few of the many
fields interested in the ethical and legal consequences
on the management of human remains, and this is both
the context of this study and the research problem, as the
bibliography in the specific field of underwater cultural
heritage is limited. This allows this study to present new
dilemmas and explore new solutions by analysing these
dilemmas not only from the point of view of cultural
heritage management but its consideration in the legal
realm. The result is not a legal work but a legal view of
ethical aspects that can contribute to including a more
holistic point of view of the benefits of considering human
remains as part of intangible heritage.

2. Considerations
Underwater cultural heritage has value, not only as
an archaeological, economic or scientific source but also
as a ‘container’ of human remains. The dilemmas in this
article will be organised on the basis of a three-concept
relationship: values awarded to the submerged human
remains, guardians of the deceased (cultural or genetic)
and subjects (human remains) of these shipwrecks.

2.1. V
 alues awarded to the submerged human
remains
a. Cultural value
Since the 19th century, the world has been seen
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through the eyes of our own cultural beliefs and values
inside a spiral of ethnocentrism (Pojman and Fieser
2012). However, what is acceptable in one culture may be
unacceptable in another, and what is sacred for one culture
may be superficial for another. And since ethics on the
subject of death is an area loaded with emotions, remains
of the dead can offend religious or secular sensibilities
(Mays 2008), since the definition of ‘respectful treatment’
is different in different cultures. In the UNESCO Manual
for activities directed at underwater cultural heritage
(Guerin and Egger 2011), it is highlighted that respect and
significance mean different things to different nations
and, within a nation, to different people. For instance,
some cultures have deliberately chosen the sea or rivers
as repositories for their dead, while others have done so
out of necessity. In addition, on long voyages, before the
invention of cold storage, there was little alternative but to
surrender the deceased to the surrounding waves. Specific
funerary rituals developed relating to these watery graves,
as is described in the literature (Guerin and Egger 2011).
Respect for the dead is acknowledged by most
religions but also by people with no religion. Some
cultures may need ceremonies to honour death or private
access to human remains (Teague 2007). And what is even
more complicated is that soldiers in wars and crews of
naval ships may have included people from many faiths
and ethnicities, all of whom may be together in the same
site. The issue of remembering – or not – tragic events
depends on a number of ethical codes, such as the
consideration of death; superstitious perceptions and
general attitudes towards the ‘respect of the dead’ and
their remains; religious and spiritual inclinations and
their impetus in life after death; the consideration of
memories as an instrument to continue life after death;
and the consideration of the past as an example – positive
or negative – for the present and for the future associated
with the collective memory of the human being. One
particular aspect of this consideration is that it uses
memories as a tool for the benefit of social cohesion,
to create or strengthen a national, regional or local
identity. The concepts of monument and hero acquire, in
those contexts, an emotive capacity that can strengthen
the goals and actions for the protection of the heritage
(Nora 1996–1998). But religious perceptions of death or
philosophies on the treatment of the body may be different
for different people.
In Japan, human remains not claimed by living
descendants are no longer subject to protection. This
raises several issues, since human remains are important,

not only for the descendants but, in some cases, also as a
symbol of a nation, or a community or a hero (Iwabuchi
2014). In addition, and as Akifumi Iwabuchi, Professor of
Maritime Anthropology and Nautical Archaeology at Tokyo
University points out, according to traditional Asian beliefs,
human remains will never become underwater cultural
heritage, because if human remains are discovered in
an underwater site, it is imperative to rescue and bury
them on land. According to Pickford (1994), the Japanese,
for instance, pay large sums of money for World War II
losses to be recovered, since the bodies have to be buried
properly. This contrasts with the preservation in situ motto
claimed by the 2001 UNESCO Convention.

b. Temporal value
Respect for the deceased not only depends on
traditions or cultures but also on time. What was
considered respectful in the same culture in the past may
not be considered so today. We have to bear in mind the
changing contexts of the present. In addition, there is a
dichotomy between the protection of human remains and
the protection of the rest of underwater cultural heritage.
Under the 2001 UNESCO Convention, shipwrecks have
to be underwater for more than one hundred years to be
protected. And human remains are underwater cultural
heritage. On the other hand, some authors (Dunkley
2011) suggest that at least four generations (one hundred
years) should pass before our ancestors from submerged
warships can be of archaeological interest and can serve
science and be investigated. Human remains are better
protected if they are more recent (less than one hundred
years after the tragedy), but underwater cultural heritage
is better protected if it is older (more than one hundred
years after the tragedy). In other words, the human
remains most deserving of respect and protection, and
that should be untouchable, are the most recent, and the
shipwrecks deserving protection are those that have been
submerged for a longer period of time after the tragedy.
On this basis, human remains contained in shipwrecks
in World War II should be undisturbed, although the ship
itself can be recovered, plundered or salvaged, since it
is not protected, for instance, under the 2001 UNESCO
Convention. Following the same line of thought, a 200-yearold shipwreck should be kept intact, although the human
remains contained in it could be used as examples of
catastrophe once four generations have passed.
c. Scientific value
The recovery of human remains – sometimes a large
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number of civilian or military victims – is a source of
controversy regarding how the bodies and the shipwrecks
containing them should be managed. Some people have
opinions that are opposed to the treatment of human
remains, while others believe that historians and the
public need to understand the facts to learn about history.
The question of leaving the human remains alone,
to be researched by scientists in the present or to be
preserved for the archaeologist of the future, is not a new
debate (Saunders 2002). However, it seems commonly
acknowledged that, although contributions to science can
carry some beneficial results, it cannot justify ignoring
the dignity of the dead and their relatives (Teague 2007).
Other disciplines such as medicine have gone through
the same process of thought. One of the justifications
of archaeologists and museum managers for the
recovery and exhibition of human remains is the appeal
to science and education (Curtis 2003), which raises
other ethical issues: for instance, the role of museums
as keepers of human remains. However, archaeologists
or museum guardians are not the only stakeholders of
these remains. The establishment of respect for the dead
or the development and education for the future faces
complicated moral questions.
To establish a fair comparative analysis, this section
aims to list the main arguments in favour of and against
the use of human remains for the purposes of education
and science.
Arguments in favour of the use of human remains for
education and science include that it is widely acknowledged
that gaining knowledge about the past requires examining
ruins from earlier cultures, including human skeletal
remains (Bryant, 2001). Human remains are the source that
offers the most information about the past (Mays 2008). In
fact, human remains in shipwrecks can provide a variety of
information, such as demographic information, the origin
of the crew, specific roles of the crew (rowers, archers,
etc.), diseases and injuries – such as scurvy or bone
injuries – and the diet of the crew. This information from
the past is helpful in developing science in the present day,
for instance, through a better understanding of diseases
(Bryant 2001). Also, and according to British archaeologist
Sarah Tarlow (2006), the knowledge that we obtain from
dead bodies for medical research and research on human
tissue cannot be obtained otherwise. Annetta Cheek
and Bennie Keel (1984), Professors at the National Park
Service (US) have summarised the types of information
obtained from human remains: 1) archaeological –
physical characteristics, biological and genetic elements,

demographic, pathological evolutionary processes and the
treatment of the dead, 2) medical – diseases and disorders
and 3) forensic. The ambiguity of the concept of ‘respect’
for the deceased is another argument in favour of the use
of human remains; it can be what archaeologists consider
‘respect’, what cultural descendants of the dead claim or
what the scientific community considers respectful. In an
archaeological excavation – land or marine – if human
remains are expected to be found, a human osteologist is
appointed to record and trace every step, from the location
– the grave – to the point of recovery, if they are recovered
(Mays 2008). A final argument in favour of the study of
human remains is that some visitors expect to see human
remains on display in a museum (Curtis 2003), since
museum experiences are part of a necessary educational
process.
The first argument against the use of human
remains for science and education is that curators
and archaeologists do not own human remains (Curtis
2003); the ownership of human remains is controversial
(Saunders 2002). Sarah Dromgoole (2013), Reader in
Law at the University of Nottingham, states that whether
a dead body is property is subject to debate. This is why
Lynn Teague (2007), curator at Arizona State Museum,
establishes a process of consultation for those interested
in human remains, which involves interviewing all
those interested in the body, analysing new discoveries
that this body can bring, bearing in mind when a form
of study is specifically offensive to cultural traditions,
restricting the use of photographs and other records,
and giving reasonable private access to human remains
for ceremonies by interested communities and allowing
those ceremonies. Another argument against the use
of human remains for science and education is the idea
of authenticity. Is an authentic skeleton in a window of a
museum informative, or is it just a source of appeal for the
public? What would be the difference in showing a plastic
skeleton in the window? This, as in the case of the violin
of the Titanic, is an issue of authenticity. And, although a
fake skeleton in a museum would not be ‘authentic’ with
regard to material, it would be with regard to experience.
Although objects in museums were previously selected
for their high cultural value and were shown as unique
or impressive examples or to encourage reactions, the
present-day mentality in museums is changing: their
exhibitions are more interactive and include touching
objects that can only be made from copies of the real object.
This intention and the authenticity have to be clear to the
public. In 2004, for example, a museum in China closed
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for displaying fake objects (Dasgupta 2014). In addition,
how objects are displayed affects their sanctity. The same
material can be sacred for different people depending on
how it is presented (Curtis 2003). A museum, especially
an occidental museum, will display the object according to
its criteria, which does not have to agree with the way that
an Indigenous community, for instance, would display – or
not display – it. Another argument for not using human
remains is that deciding on which authority can order the
recovery of the dead is a complicated issue (Tarlow 2006).
For years, it has been a religious authority who made the
decision, but this does not seem to be the case anymore.
One more argument is that, although the use of human
bodies for research is a common and accepted practice in
medicine, it differs from archaeological use. In medicine,
the bodies are obtained only through body donation, and if
the donor agreement is not signed, the doctor will look for
permission from the deceased’s relatives only in special
and interesting cases for science, such as rare illnesses
(Goold 2014). This barely happens in archaeology. Finally,
finding a limit on the use of human remains is a complicated
issue, because its use in medical and scientific research
may increase in the future.

d. Funerary value
There are various reasons for leaving bodies
undisturbed, such as the spirit finding rest, the necessity
to pray or show dignity, that tampering with remains is
sacrilegious, or for reasons of tradition or culture (Scarre
2006). For instance, some people’s beliefs disregard
mortal remains, but some think that the soul is tied to
the remains as long as there is a body (Cheek and Keel
1984). In some cultures, any kind of disturbance of human
remains is disrespectful (Scarre 2006). The example
of mummification or building the pyramids (Scarre
2006) proves that, for some cultures, how the deceased
are disposed of and buried is important. In the case of
shipwrecks, leaving them undisturbed as watery graves
would mean leaving the human remains untouched.
However, as Dromgoole (2013) points out, in a recovery
of cargo from a shipwreck, even if it does not disturb the
remains of the human beings, there is still a potential to
disturb the sanctity of the site as a gravesite. The argument
in favour of treating shipwrecks as watery graves is
that declaring shipwrecks as funerary monuments or
underwater cemeteries, such as the USS Arizona, attract
tourism in most cases if the shipwreck is accessible
(Perez-Alvaro 2013). It also conveys the unique meaning of
sacred places, and, in addition, complies with some 2001

UNESCO Convention principles, such as preservation in
situ. However, this option will depend both on the collective
interest in remembering the tragedy and the weight of
opinion to consider the shipwrecks as a sanctuary for the
dead. A shipwreck represents a loss: personal or cargo.
However, the symbolic value of the shipwreck is only
awarded if there is an effort to prolong its memory (Gibbs
2005). Underwater archaeologist James Delgado (2009)
points out that converting these burials to heritage is, as
a consequence, a process, and commemoration is part of
this process:
Despite years of shipwreck exploration as a maritime
archaeologist and a decade as director of a maritime
museum, Titanic was never high on my list of lost
ships to visit. I'd never considered it an archaeological
site but rather an underwater museum and
memorial. (69)

Commemoration is the alternative to conservation:
we can demolish a building or leave a memorial. In terms
of tourism, leaving a memorial where people can go to
remember the victims, honour them or just see it as a
curiosity or a historical memory, such as war memorials,
can be attractive (Howard 2003). States can manage and
protect their underwater cultural heritage to shape public
memory through the various forms of memorials and sites
(Nora 1996–1998). Memorials are highly selective in terms
of what they portray as worthy of being remembered. Part
of our identity is based on our cultural identity. This is the
feeling of a group of people or of an individual, which is
influenced by their culture.
However, there are also arguments against treating
shipwrecks as watery graves. In fact, some authors are
opposed to the treatment of shipwrecks as cemeteries
(Bryant 2001) for several reasons. First, it is argued that
neither history nor the law treats shipwrecks, historic or
otherwise, as protected underwater cemeteries, stating
that the historic, social, scientific and monetary value
of historic shipwrecks dictates that they should not be
treated as underwater cemeteries protected from salvage
or recovery. This fact is well documented. Neither history
nor the law treats shipwrecks as protected underwater
cemeteries. However, if, as we will argue, human remains
are underwater cultural heritage, they will be protected and
managed by the 2001 UNESCO Convention, which requires
that they be preserved in situ. In addition, cultural heritage
lawyer Christopher Bryant (2001) also suggests that, since
underwater shipwrecks are not natural and do not belong
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on the bottom of the sea – they belong at their home ports
and intended destinations – neither do human remains
belong on the bottom of the sea. As a consequence,
recovery is acceptable where circumstances permit. The
reason is that, while cemeteries are the intended resting
places for the dead, shipwrecks are not, and because
shipwrecks have other diverse values, they should not be
labelled as cemeteries and kept off limits to salvors and
others. Bryant (2001) concludes that historic shipwrecks
containing human remains deserve respect, although not
so far as to treat them as underwater cemeteries that
cannot be salvaged. In this regard, it is open to debate
why or whether, while cemeteries are the intended resting
place for the dead, shipwrecks are not. Throughout history,
cemeteries have changed their context according to the
circumstances, from churches – which were not meant
to be cemeteries – to main squares in the village when
there were mass deaths. It has been the fatalities of the
sunken wrecks that have converted them into submerged
cemeteries. A final argument is that the management of
shipwrecks as watery graves can lead to dark tourism,
attracting tourists to a place with special meaning to the
friends and relatives of the people who lost their lives in
the disaster. Dark tourism is defined as a different type
of tourist attraction: it is the act of travel and visitation to
sites of death, disaster and the seemingly macabre (Stone
2009). If shipwrecks as watery graves attract this tourism,
tragedies would be exploited, not only to convey political
messages but also for commercial gain (Sharpley 2009). A
ship is a vehicle but can also be a place of catastrophe and
with a range of spiritual values with which we want to award
it (Gibbs 2005). In addition, people might be upset because
their ancestors died when the ship went down, but where do
you stop? Do you refrain from excavating Bronze Age ships
because those who died were someone’s ancestors?

2.2. Guardians of the deceased
a. Surviving relatives
For some authors, biologically and culturally related
groups to the body must have a substantial role in the
decisions about its treatment (Teague 2007). However,
honouring one’s ancestors is different from honouring
one’s descendants (Scarre 2006). It is understood that the
descendants are the ones that have the obligation of care
of the human remains (Hutt and Riddle 2007). However,
there should be an ‘unwritten social contract’ that does
not exist, for instance, with Tutankhamen (Scarre 2006).
In fact, archaeologist Mark Dunkley (2011) argues that

the only argument to respect human remains is if there
are living descendants who knew the victims. Dromgoole
(2013) also suggests that if there are interested parties,
their feelings have to be taken into consideration, and as a
consequence, they all must be considered for consultation.
However, relatives of the dead have often been excluded
from decision-making (Teague 2007). In addition, the
issue of ownership of a shipwreck also affects the human
remains contained in it. If a shipwreck occurs in the waters
of another nation, it loses its nationality if it is not a state
vessel. Repatriation of bodies is the common practice
for accidents that happen nowadays, both on land and in
water. Repatriation of cultural heritage has been widely
discussed in the literature (Bator 1981). The only issue is
if human remains arising from incidents more than one
hundred years underwater should or could be repatriated.

b. Indigenous communities
There are communities that have been excluded from
their countries’ decisions, particularly about the treatment
and preservation of human remains, until recently
(Teague 2007). A prime example of this approach was the
case of the Kennewick Man, a 9,300-year-old skeleton
found in 1996 on the banks of the Columbia River in the
United States (Chatters 2000). Five Native American tribes
claimed it as an ancestor under the Native American
Graves Protection and Repatriation Act (1990), a law that
allows Native Americans to remove ancestors’ bones
from museum collections (Bruning 2006). However, in
February 2004, the United States Court of Appeals for the
Ninth Circuit ruled that a cultural link between any of the
Native American tribes and the Kennewick Man was not
genetically justified, allowing the scientific study of the
remains to continue (Bruning 2006). The case, however,
is still unresolved (Bruning 2006). Professor at Indiana
University Larry Zimmerman (1994) takes the opposite
approach. For this author, the collection and study of
Native American or Indigenous American remains have
grown with the development of American archaeology.
From the moment that the actions of the collectors were
improper and offensive to the Indigenous communities,
archaeologists took action to become more scientifically
sophisticated and more ethically aware of the Indigenous
communities. In this line of thought, Teague (2007) states
that the recent repatriation law is an approach to prohibit
scientific research in favour of traditional concerns,
especially when talking of Indigenous communities. In this
regard, Professor of Law at Queensland University Craig
Forrest (2010) remarks that, in some countries, such as

190

the United States, Canada, Australia and New Zealand,
issues on the return of human remains to Indigenous
communities are of particular political importance.
The author reminds us that a considerable number of
Aboriginal remains have already been returned to their
communities in these countries.
In 2011, a representative of an Indigenous community
travelled from the Torres Strait to the Natural History
Museum in London to collect the bones of his ancestors,
since the museum had agreed that the remains should be
given back to their ‘originating community’ (Shariatmadari
2019). A private ceremony was held at the museum, and
the remains were sent back to the Torres Strait to have
the ‘right’ burial. The question here is the differences in
perception of what a ‘right’ burial is.

2.3. Subjects (human remains) of these shipwrecks
a. War graves vs. civil graves
Human remains not only have a scientific value or a
cultural value but sometimes also a political value (Gibbs
2005). The issue is more evident in the case of war graves.
The debate surrounding war graves has been clouded
more by emotion than reason (Williams 2000). Advances in
technology for underwater explorations in the 1980s were
the catalyst not only for underwater archaeology but also
for the concern of disturbance to ‘war graves’, which have
always created more interest than other types of graves,
maybe because they are associated with a particular
group or organisation. It can also be due to the feeling of
‘those who died for us, for their country’ (Slackman 2012).
Declaring shipwrecks as war graves is a mixture of salvage
principles and legislation relating to military remains
(Williams 2000). Under international law, the captain of
any ship, regardless of size or nationality, has the authority
to conduct an official burial service at sea. According to
Law Professor Mariano Aznar-Gómez (2010), sunken state
vessels in non-commercial missions are gravesites and
are protected by general rules protecting human remains,
including international humanitarian law.
National laws are changing on this direction. In
the United Kingdom, for instance, the Commonwealth
War Graves Commission, established in 1917 as the
Imperial War Graves Commission, claims that the it is
not responsible for unrecovered human remains and
that referring to ships with those human remains as ‘war
graves’ is a mistake, since they do not constitute a ‘burial’
as such, but rather leave the war remains unprotected.
The Protection of Military Remains Act (1986), however,

differentiates between protected places (designated by
name but not location) where diving is permitted and
controlled sites, where damaging, moving or unearthing
any remains is an offence. Under this act, any excavations
that contain the remains of any military aircraft or vessel
of any nationality or age is forbidden.

b. Nationless shipwrecks
Shipwrecks from nations with a complicated status or
shipwrecks carrying slaves or refugees offer many ethical
issues on their preservation as watery graves. The fact that
the remains cannot be claimed by any group because of
confusion over nationalities is still an unresolved matter.

3. P
 roposal: Intangible, invisible and
absent heritage

The fact that human remains should be respected
seems to be covered by common law in most countries
around the world and is generally accepted. However, we
cannot protect all sites, and we may not be able to protect
all the human remains underwater. Cities transform
cemeteries, as evidenced by examples on land. For
instance, there is not a single cemetery site in Sheffield
(UK) unaffected by modern construction, and exhumation
projects are common (Sayer 2010). Shipwrecks may suffer
the same fate. However, if a shipwreck is evaluated, and
it is decided to be worth preserving because it contains
human remains, a new approach has to be taken.
The scope of heritage has been admitted internationally
to include tangible and intangible heritage and their
surrounding environment. As previously stated, human
remains on shipwrecks can result in two scenarios: that
the human remains are preserved or that the human
remains are not preserved, but there were people who
perished on board the shipwreck. If the human remains
are still conserved, they can be recovered for reburial,
repatriation, museum exhibitions or information retrieval,
or they can be left untouched as watery graves. However,
if the human remains are known to be there but not
conserved, the options for preservation complicate the
issue. This study proposes three options for the possibility
of new treatment of these shipwrecks in order to consider
not only Western policies but also a more international
approach that can also incorporate Indigenous practices.

3.1. Invisible heritage
A new approach to an undiscovered form of heritage
has been recently raised: the reuse of vessels as
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harbour structures. A vessel loses its original function –
transportation – and is transformed into barracks, prisons,
hospitals, store ships or hotels. The ships left in these
harbours remain in existence: cans, syringes, pots and all
kinds of objects can carry archaeological interest. These
semi-permanent structures left full archaeological fields
in the same spot. This is what we have called ‘invisible
heritage’: the heritage that has been there and has left
its footprints behind. In this regard, when Odyssey found
the wreck of the Nuestra Senora de las Mercedes, they
claimed that the shipwreck was not a shipwreck but a field
of debris, so it was abandoned property (Zorich 2009). This
argument could have contravened the concept of ‘invisible
heritage’: shipwreck fields that are known to be there but
have disappeared and have left invisible human remains.
As a consequence, the human remains that were once
contained in shipwrecks that have disappeared would
be considered as cemeteries of ‘invisible heritage’. This
is the idea of the heritage as a footprint. The shipwreck
fields have, as a consequence, adopted the function of a
cemetery whose human remains were once there and
need to be respected.

3.2. Absent heritage
Absent heritage is the memorialisation of places and
objects whose significance relates to their destruction
or absence. This concept is particularly applied to the
destruction of the Great and Little Buddhas of the Bamiyan
Valley (Afghanistan). The pieces of heritage are the niches
that once contained the Buddhas and that have remained
as a memory of the destruction. Absent heritage, applied
to human remains on shipwrecks, would transform the
shipwrecks into ‘absent niches’ where the human remains
are not preserved, but the shipwreck is preserved for its
memorialisation. This could be considered as an ‘absent
presence’.

skills – as well as the instruments, objects,
artefacts and cultural spaces associated therewith
– that communities, groups and, in some cases,
individuals recognise as part of their cultural
heritage. This intangible cultural heritage […]
provides them with a sense of identity and
continuity, thus promoting respect for cultural
diversity and human creativity.
2. The ‘intangible cultural heritage’, as defined in
paragraph 1 above, is manifested inter alia in the
following domains: […]
(c) social practices, rituals and festive events.

Intangible heritage does not include physical material
that has been destroyed, and a wreck does not constitute
a ritual practice. Due to the organic, evolving nature
of intangible cultural heritage, legal protection may
be difficult. However, Rule 5 of the Annex of the 2001
UNESCO Convention introduces the word ‘venerated
sites’ when discussing the management of human
remains. For Professor Patrick O’Keefe (2002), ‘venerated
sites’ means those sites that have a spiritual attachment
for certain people, such as the graves of people. As a
result, shipwrecks considered ‘venerated sites’ would be
included in the definition of intangible heritage as ‘cultural
spaces associated with a community’. Their preservation
as intangible heritage, therefore, can serve not only as a
monument to a great journey or heroic combat but also
as a tool to shape collective memory. Underwater cultural
heritage and human remains can act as a trigger for a
set of emotions and historical memory (Perez-Alvaro
2013), and that is considered intangible cultural heritage.
In addition, watery graves fall right in the middle of the
delicate issue between the definition of intangible cultural
heritage – living cultural practices passed from generation
to generation – and human rights.

3.3. Intangible heritage
Intangible heritage is as powerful as tangible material,
although protecting it is particularly difficult. One option
explored in this article is whether those shipwrecks that
once contained human remains should maintain their
‘sacred places’ status as intangible heritage. According
to the UNESCO Convention for the Safeguarding of the
Intangible Cultural Heritage (UNESCO 2003), intangible
heritage is defined in Article 1 as follows:
1. T he ‘intangible cultural heritage’ means the
practices, representations, expressions, knowledge,

4. Conclusions
The articulation of the dilemmas surrounding the
management of human remains in underwater cultural
heritage has been based on three pillars: values, guardians
of the deceased, and subjects –human remains. Each one
of these pillars generates different ethical dilemmas.
However, while the values awarded to these shipwrecks
and their management depend on historical, sociological,
cultural and traditional particularities of every country
(Perez-Alvaro, 2014), as well as the priorities and goals
of the authorities, the guardians of the deceased should
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be the ones in charge of making the decisions. However,
these decisions get tangled with the subjects – the human
remains – and that generates controversial issues, such
as the kind of passengers that the shipwreck carried or
the ownership of the shipwreck, which produce various
particularities and objectives.
These dilemmas are common in two different
circumstances that can be found in relation to the
conservation of human remains. First, shipwrecks
still contain human remains. Heritage managers and
archaeologists as well as communities, ancestors and
descendants should collaborate on what to do with them,
whether it be through research, musealisation, reburial or
leaving them where they are. However, benefits from the
study of human remains will come to an end if some of
these human remains are not recovered or studied. The
real complexity arises from the possibility of choosing for
the remains to be disturbed. Second, there are shipwrecks
that do not contain human remains, although they once
did. These shipwrecks will only be preserved by recognition
of them as watery graves, even if the remains are not
conserved. These shipwrecks offer a complex discourse
about respect.
The management of the ethical, religious and social
implications, as well as the recovery and preservation
of the human remains in aircraft and shipwrecks, will
contribute to helping the public become more aware of
the real value of this heritage (MacLeod 1993). Dialogue
and the consideration of other actors interested in the
management of human remains are the keys to the
question of respect. Not only can a shipwreck preserve
human remains, but the treatment that we give to the
human remains can help preserve the shipwreck.
Respecting the wishes of the final owners of human
remains means that some activities have to be forbidden.
And although Bryant (2001) claims that, since historic
shipwrecks are unlikely to contain human remains and
can be salvaged and the graves disturbed, this article
has proved that several shipwrecks still contain human
remains, and as the sunken shipwrecks are more recent,
they are more likely to contain human remains.
Since most of the earth is covered with water, burial
at sea can be seen as an accepted norm for sailors all
over the world. And those buried human remains can offer
knowledge to archaeologists not reachable by other means.
Different legal agreements in relation to archaeological
practices have been established as common ground for the
treatment of humans in the sense of ‘respect’. However,
what is respectful for some communities or professionals

may not be for others. Excavating human remains is a
memory-making activity that has to be regulated in order
to reach a balance between families of the deceased and
benefits for communities (Saunders 2002). This article has
proposed a new categorisation of these scenarios under
three main labels: intangible heritage, absent heritage
and invisible heritage.
Under the first treatment, human remains would
be considered as ‘venerated sites’, which are part of
a community cultural space and would be considered
intangible cultural heritage. These shipwrecks would
be protected, as a result, under the 2003 Convention for
the Safeguarding of the Intangible Cultural Heritage. The
other two treatments of shipwrecks – absent and invisible
heritage – would not be protected under the Convention
because they are new proposed categories of heritage.
However, they could be considered as new annexes to
any of the UNESCO conventions. The treatment of human
remains in underwater cultural heritage as ‘invisible
heritage’ would imply the consideration of shipwreck fields
as cemeteries of those human remains that were once
at those sites but have now disappeared. The shipwreck
would then leave their footprint, ‘the human remains’, that
need to be respected. A final option has been considered by
this study, which is the treatment of the human remains as
‘absent heritage’, which would imply that the shipwrecks
are seen as a ‘frame’ of what is not there anymore. These
human remains would be considered ‘absent presence’.
The consequence would be the memorialisation of those
shipwrecks as ‘containers’ of sacred remains.
Intangibility has been used to protect heritage such
as practices, representations, expressions, knowledge
or skills. However, this article has applied it to protect
underwater cultural heritage, specifically, human remains,
since they have a significance that exceeds the tangible.
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ABSTRACT
Conservation of monumental and civil architectural heritage is
an important element of cultural sustainability. Preserving these
structures with their original characters and transferring them
to future generations contributes to social memory formation
and builds a bridge between the past and future generations.
However, a sustainable and holistic conservation approach
should cover not only tangible but also intangible heritage.
Considering the tangible and intangible cultural heritage as a
whole is also important to transfer the architectural heritage
to future generations accurately. Local culture, customs
and traditions also affect and change the formation of local
architecture. Therefore, this research aims to examine the
influence of local bath traditions on bath structures. The research
specifically focuses on the relationship between local hammam
traditions and Turkish bath architecture in the city of Gaziantep,

Turkey. To do this, first, Gaziantep bath culture is examined in
detail and its unique character is identified. Then, field research
was carried out to investigate historical bath structures on-site
and to conduct spatial analyses. The findings of the research
show that intangible cultural heritage is a significant factor
in shaping tangible heritage. It is believed that the research
will contribute to considering tangible and intangible cultural
heritage with a holistic comprehension of conservation in the
example of historical Gaziantep hammams.

Keywords
holistic conservation, bath (hammam) structures, Turkish
bath culture, spatial transformation, culture and architecture,
cultural sustainability, plan typologies of hammams, historical
Gaziantep bath structures, Gaziantep, UNESCO
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Introduction
In academia, although the concept of heritage was
defined in the last century, it was first encountered at
the end of the 18th century and has been expanded since
then (Veco 2010, 321). Since the beginning of the 20th
century, notable typology studies on heritage value have
been conducted. In 1903, two typologies consisting of
commemorative and current values by A. Riegl became
the breaking point in the assessment of the heritage fact
(Gibson and Pendlebury 2009, 7). In the following years,
ideas were generated about cultural heritage values, and
in the 1931 Restoration Regulation, the conservation of
cultural heritage was accepted because of its historical
memory and artistic value (ICOMOS 1931). In the meeting
organised by UNESCO in 1968, cultural heritage was
defined as movable and immovable assets (UNESCO
1968). The World Heritage Convention (1972) and the Burra
Regulation (1979) pioneered new management strategies
in the field of cultural heritage (Waterton, Smith and
Campbell 2006, 340). Following these developments, in
the 1990s, traditions, memories and lifestyles began to be
discussed within the concept of heritage, and since the end
of 2000s, attention has been drawn to the consideration of
heritage within the cultural context (UNESCO 2003).
Nowadays, the concept of cultural heritage is examined
as tangible and intangible cultural heritage. Intangible
cultural heritage was first named folklore in the Bolivia
Declaration in 1972. However, since the meaning of the word
folklore varies in different countries, it caused problems
(Oğuz 2013, 7–8). Therefore, the term ‘intangible cultural
heritage’ has been used since the 2003 Convention for
the Protection of Intangible Cultural Heritage conference
organised by UNESCO. Intangible cultural heritage has been
officially used in Turkey since 2006 (Official Gazette 2006).
Intangible cultural heritage is defined as ‘applications,
representations, narratives, information, skills and
related instruments and cultural sites that communities,
groups, and individuals in some cases define as part of
their cultural heritage’ (UNESCO 2003). According to this
definition, not only the visible part of the tangible heritage
but also all the elements that keep it alive transfer it from
generation to generation, and add identity to it along with
its traditions and customs should be protected (Oğuz 2013,
11). This approach has revealed the concept of holistic
protection, which aims to protect tangible structures
along with the social values that create them.
It is not possible to protect and understand the
tangible cultural heritage by abstracting it from the
rituals, expression methods and practices that created it.

Therefore, considering the tangible and intangible cultural
heritage together in conservation studies is crucial for
the holistic protection of cultural heritage (Metin Basat
2013, 62). In shaping traditional architecture, tangible
and intangible cultural heritage should be considered
together. Only with this thought can a holistic approach
be achieved in conservation (Karakul 2007, 151). Ignoring
intangible cultural heritage while protecting tangible
cultural heritage will unsoul the living spaces around
it and the structures without the people who produce
them. Conservation approaches will not go beyond
transforming structures into longing spaces that can
only be remembered (Ito 2009, 2–3). The processes that
intangible cultural heritage has gone through over time
are also important in holistic protection. The dynamic
nature of society makes it difficult to transfer the cultures
of the past generations to the next generations. However,
examining these dynamics is critical in conservation
processes (Oğuz 2009, 97).
This research points out that the local bath culture,
along with the historical bath structures, has an important
place in the architectural heritage of Gaziantep. Located
in the south-eastern part of Anatolia, Gaziantep has been
under the influence of Eastern and Western civilisations
throughout history. Being located on the historical Silk Road
has increased such intercultural relations and interactions.
These made the city an attractive place to live for the people
from different beliefs and ethnic backgrounds, which
in turn brought cultural wealth and heritage. One of
the most important components of this wealth is the
hammams. Hammams are bathing buildings that have the
characteristics of a public space in the Turkish architecture.
In addition to being part of the architectural wealth of the
city, Gaziantep hammams also reflect the traditions and
customs of the local culture. The bathhouses in Gaziantep
are beyond cleaning and purification structures. The
hammam-oriented traditions and customs of the city,
which will be discussed below, are quite diverse. This variety
affects the architecture of the bath structures. As stated
previously, it is not possible to understand the tangible (bath)
structures separately from the (bath) culture that builds it.
Therefore, the primary purpose of this study is to investigate
the effects of local bath culture on bath architecture. The
secondary aim is to analyse thetransformation of tangible
and intangible heritage. The analysis is based on examining
the causal structure between bath culture and spatial
organisation. The findings of the research will contribute to
the creation of principles and interventions for the holistic
conservation of historical bath structures alongside the
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discussion of local culture in the context of space and the
definition of original aspects.

Turkish bath tradition
Throughout human history, the act of cleaning and
bathing has been a vital requirement. In the beginning,
the cleansing that emerged with the cleansing of the
body in open areas, water or riverside was also seen as
a means of spiritual purification. Indeed, it was believed
that the Ganges in India, the Nile in Egypt, the Euphrates
in Assyria, the Yellow River in China and the Amazon
in South America were sacred and provided spiritual
purification as well as body cleansing (Anonymous 1992,
372). Indoor spaces have been built for the purpose of
cleaning with the effect of increasing living spaces and
climatic conditions and privacy. Over time, these simple
building types have developed and have turned into bath
structures. The remains of the bath, found in the palace
ruins of the Assyrian King Adad Hirari (859–824 BC) in
ancient Mesopotamia, are accepted as the first closed
bath structures (Anonymous 1992, 174).
The origin of the word hammam comes from the root
hamm (hamem), which means ‘heating’ and ‘being warm’
in the Arabic language. Its dictionary meaning is ‘heating
place ‘and is also used in the meaning of ‘bathing place’
(Eyice 1997, 402). Since ancient times, bath structures have
been found in various civilisations. These bath structures
demonstrate how architecture has formed with the
influence of religious beliefs and cultures and has become
a part of sociocultural traditions and health practices
(Kuban 2007, 160). In Anatolia, examples of hammams are
found in numerous settlements such as Ephesus, Miletus,
Pergamon, Priene, Purge and Side from the Roman period.
During the Roman period, bath structures were designed
as places not only for bathing but also as for sports,
competitions and meetings (Ülgen 1950, 174).
The most advanced examples of Turkish bath
architecture are seen after the acceptance of Islam in the
10th century. The Turks built bath structures that, together
with mosques and masjids, would allow them to perform
the bathing and cleaning rituals stipulated by Islam.
Although the baths in Byzantine settlements were initially
renovated and used in Anatolia, the Seljuks developed
their bath typologies over time (Kuban 2007, 160). In these
constructions, new hammams, where people cleansed
themselves with pouring water, were built following the
Islamic rules of cleanliness (Önge 1988, 403).
In Ottoman bath architecture, the typologies of the

baths built during the Seljuk era were maintained. More
bathhouses were built during the Ottoman Empire
compared to previous Turkish civilisations. There are two
reasons for this. First, bathhouses were good financial
sources. Second, hammams serve the külliye (‘TurkIslam social complex’) to which they belong (Eyice 1997,
414). Külliye is a social complex consisting of buildings
such as schools, soup kitchens, fountains, baths, libraries,
bazaars, inns and hospitals built around a mosque. In
Anatolia, hammams are classified as general and private.
Private hammams are usually small sections inside
mansions and palaces. General hammams, on the other
hand, are often a part of külliyes or architectural venues
in neighbourhood and bazaar groups. These hammams
are called single or double, depending on their separate
or combined constructions for men and women.
Ottoman hammams have the most advanced typologies
in terms of plan, usage and function. They all consist of
three main spaces: soğukluk (‘cold hall’) that people use
for dressing, undressing and resting, ılıklık (‘warm hall’)
to accustom the body to heat or cold and sıcaklık (‘hot
hall’) where the action of bathing is performed. Apart from
these, there was also water reservoir, taşlık (‘entrance’),
aralık (‘interspace’) and külhan (‘ash storage’) sections.
Although not common, some hammams also have other
sections: havlu kurutma (‘towel drying place’), kahve ocağı
(‘coffee stove’), kadın locası (‘women’s loggia’), odun deposu
(‘woodyard’) and avlu (‘courtyard’) (Dağtekin 2007, 32).
Many hammams were built during the Ottoman
Empire. In these hammams, the sıcaklık plan was the
main determining factor. Based on the sıcaklık plan,
Ottoman hammams consist of six typologies. These are
(a) the type with cross-axial sıcaklık plan, with four iwans
and four corner halvets (‘private bath rooms’), (b) the type
with a star-shaped sıcaklık, (c) the type with halvet cells
arranged around a square-shaped sıcaklık, (d) the type
with a multi-domed sıcaklık, (e) the type with a central
dome, transversal sıcaklık and double halvet and (f) the
type in which the ılıklık, sıcaklık and halvet are of equal
width (Eyice 1997) (Figure 1).
The hammams were not only a place that people
bathed in but also a public space for people. They have
become places where especially women come together to
socialise during the day, eat and have a good time. Men
also have used hammams to have fun and socialise on
certain days or nights of the week. These social gatherings
have established a tradition in folk culture over time.
These traditions have turned into ceremonies with their
own rituals. The space arrangements these ceremonies
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Figure 1
Traditional Ottoman hammam typologies.

require are reflected in the plan schemes and space
formations of the bathhouses, which are clearly seen in
Gaziantep bath architecture.

Gaziantep hammams
Numerous bath structures have been built in Gaziantep
throughout history. The oldest known bath in the city is the
Kale Bath, which was built in the 12th century. The famous
traveller Evliya Çelebi mentions 14 bathhouses in Antep
(former name of Gaziantep), which he visited in the middle
of the 17th century, including the Pasha, Naipoğlu, Tabak,
Sultan, Sheikh, Pazar, Hengama, Çukur, Müceddele,
Keyvanbey, Piyale Pasha, Tuhaffiye, Kala and Beşbaş
hammams (Kahraman 2011, 380). Nineteen bathhouses
with their names and places can be found in Ottoman
archive documents. Of these bathhouses, Eski, İki Kapılı,
Keyvanbey, Sheikh Fethullah, Tabak, Göymen, Hüseyin
Pasha, Lala Mustafa Pasha and Naip Hammams have
survived to the present day. Although the Tişlaki, Akyol, Koca
Nakıp, Mücelle, Piyale Paşa, Bağdat, Kadı and Tuffah Bey
baths are included in the records, these structures could
not survive due to physical destruction and urbanisation
activities in the last century (Çam 1996, 33).

Spatial and functional analysis
Functional analysis
Of the nine bathhouses that have survived in Gaziantep

until today, five are neighbourhood hammams and four
are bazaar hammams. While four of these hammams are
located in the külliye, five of them were built independently
(Table 1). The bazaar hammams were generally built close
to the inns for visitors such as merchants and travellers
coming to the city. Neighbourhood hammams, on the other
hand, were built in residential areas for those living in the
city. Among these hammams, Keyvanbey, Lala Mustafa
Pasha, Hüseyin Pasha and Göymen Hammams are bazaar

Table 1
Historical Gaziantep hammam buildings and location types
Construction
period

Location
feature

Hammam
type

Scheme of
the plan
typology

Eski

14th century

[M]

[B]

[1]

Lala Mustafa
Pasha

15th century

[Ç]

[ K]

[2]

Göymen

16th century

[Ç]

[B]

[1]

Keyvanbey

16th century

[Ç]

[B]

[2]

Sheikh
Fethullah

16th century

[M]

[ K]

[1]

Tabak

16th century

[M]

[ K]

[1]

Naip

17th century

[M]

[B]

[2]

Hüseyin
Pasha

17th century

[Ç]

[ K]

[2]

İki Kapılı

18th century

[M]

[B]

[1]

Name of
hammam

Feature: [Ç] bazaar hammam, [M] neighbourhood hammam
Type: [B] detached structure, [K] Inside KÜLLIYE
Plan typology: [1] cross-axial sicaklik plan type With four IWANS and
four corner halvets [2] star-shaped sıcaklık plan type
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Figure 2
Spatial formation of historical Gaziantep hammams.

hammams. Eski, Naip, Sheikh Fethullah, Tabak and İki
Kapılı hammams are neighbourhood hammams.
The plan features of the Gaziantep bath structures
were built in accordance with Ottoman bath typologies
and schemes of the planning process. Two schemes of
the planning process are commonly encountered in this
region: (a) the type with cross-axial sıcaklık plan with four
iwans and four corner halvets and (b) the type with a starshaped sıcaklık.

Soğukluk

The plan arrangement of the historical Gaziantep baths
has been formed as taşlık, soğukluk, aralık, ılıklık, sıcaklık,
water reservoir and külhan (Figure 2). The size and interior
arrangement of these sections vary depending on the
culture of the local people.

The soğukluk section is the part of the bath structures
located next to the taşlık. It is also called soyunmalık
(‘dressing room’). These are generally the largest domed
sections of the bath structures. They can be planned as a
single place or they can be enriched with iwans. Generally,
benches (seki ) for dressing are built along the walls. In
the middle, there is a şadırvan (a circular, four-cornered
or multi- cornered pool, usually located in mosque
courtyards, with water flowing from the fountain in the
middle and from the taps on the sides, open or covered with
a dome) (Figure 3). Since the 16th century, the sekis have
been raised from the bottom to create places for shoes.
The soğukluk section is the most important socialising
spaces in hammams. Here, people chat and rest before
and after bathing (Önge 1988, 408; Kuban 2007, 160).

Taşlık

Aralık

Taşlık is the first entrance section of the bath
structures. The main entrance doors of the hammams
are opened to these sections. The taşlık section of the
Gaziantep hammams was built in the rectangle-shaped
form in the Keyvanbey and Hüseyin Pasha Hammams and
in the form of the staircase in the others. In the staircaseformed bathhouses, the entrance is usually 20–25 steps
below the natural ground level. Only in the Naip Hammam
are there fewer steps. Therefore, it can be described as
semi-buried compared to others. In the taşlık section of all
the hammams, the material of construction is stone and
they are covered with vaults.

The aralık section is the space designed to pass from
the soğukluk section to the ılıklık section. Generally, toilets
and tıraşlık (‘shaving’) are located here. In Anatolia, most
of the 17th- and 18th-century hammams have an aralık
section. These sections were made large or small in
proportion to the size of the hammam. They are usually
covered with domes or vaults. They are called aralık
because they are the intermediate section that connects
the two main places (Önge 1988, 408).
Apart from Eski Hammam, Keyvanbey, Sheikh Fethullah
and Lala Mustafa Pasha hammams, the other five baths in
Gaziantep have an aralık section as well. In Tabak Hammam

Spatial analysis
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Figure 3
Hüseyin Pasha (left), İki kapılı (middle) and Naip (right) hammams’ soğukluk pools
Photo: Meltem Ararat, 12 May 2017

and İki Kapılı Hammam, these sections were designed in
a rectangular shape. However, Naip, Hüseyin Pasha and
Pazar were designed in the form of a vestibule.

Ilıklık
Ilıklık is the transition section between the cold and
hot sections of the hammam that allows the body to get
used to the heat or the cold. In some hammams, some
spaces were built to bathe for people who cannot stand
the heat, for instance, Hüseyin Pasha, Naip and İki Kapılı.
Ilıklık sections have been built considerably wide in size
in Gaziantep hammams. They were generally built in a
square plan and with two iwans. However, ılıklık was built
with only a single iwan In Eski Hammam and with three
iwans in the Sheikh Fethullah Hammam. The main place
was designed as a square plan in these hammams as well.
The square places of the ılıklık of Gaziantep hammams
are covered with domes, and the iwans are covered with
vaults. The iwans in the Hüseyin Pasha and Lala Mustafa
Pasha are covered with a dome (Ararat 2018, 95).

Sıcaklık
The sıcaklık is the main section where people bathe.
It is entered from the ılıklık section through a small door
to reduce heat loss. The middle of it is the main place
covered with a dome. The marble platform, known as
göbektaşı, at a height of 30–40 cm from the ground, is
situated under this dome. Around the göbektaşı, there are
separate small rooms called halvets for private bathing
(Önge 1988, 403–412). In general, bathing places are iwans
(Figure 4). Marble sekis are available for the bathers to
sit and bathe in the iwan. These sekis continue along the
wall and are 15–20 cm high from the ground and 70–100
cm wide. On the sekis, there are kurnas (‘water bowls’)
made of marble and stone. There is no water drain in the
kurnas so as to keep the water (Ararat 2018, 16). Halvets
also have sekis and kurnas. In Gaziantep hammams,
sıcaklık sections are usually entered through the iwan.
However, the sıcaklık section is entered directly only in
Sheikh Fethullah Hammam and through the halvet in
Pazar Hammam.

Figure 4
Göbektaşı (left), halvet (middle) and iwan examples (right)
Photo: Meltem Ararat, 21 November 2017
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Figure 5
Kurna left and middle) and Gelin kurna/Bride’s kurna (ornate basin) (right)
Photo: Meltem Ararat,12 May 2017

Another remarkable feature in the warmth section
of Gaziantep hammams is the more showy and ornate
basins (Figure 5). These are specially made for the use of
the bride and the nevse (‘post-partum’) in the bride’s and
halvet baths (Ararat 2018, 16).

Water reservoir and külhan
The water reservoir and the külhan section are usually
located next to the sıcaklık section. This section is covered
with a vault. The water reservoir section is placed along
the sıcaklık wall. There is no connection between the
water reservoir and the visitors in Gaziantep hammams.
Following the sıcaklık section, a connection to the water
reservoir is provided through a window that is located
above eye level. This window is used when possible
intervention in this section is required. With this window,
the steam in the water tank is taken to sıcaklık section. The
fire is lit from the külhan located at the end of the water
tank, and the water is heated. This fire burns by throwing
wood from the space extending from the külhan under
the water tank. In the külhan, the ashes that emerge after
combustion are removed (Ararat 2018, 20).

Gaziantep hammam culture
Gaziantep hammams are both a form of tangible
historical heritage and intangible cultural heritage.
This heritage, called Gaziantep bath culture, houses
many traditions. Every bathhouse visit is carried out
in a ceremonial atmosphere, since hammams are not
only places of cleanliness for Gaziantep people but
also an important socialising place. Especially in the
past, hammam meetings played an important role
in the introverted lives of women. In Gaziantep bath

culture, the ceremonies and their rituals vary greatly,
including women’s hammams, nevse hammams, bride’s
hammams, groom’s hammams.
There is only one double-section hammam in Gaziantep
that serves women and men in separate sections at the
same time. Usually, hammams are reserved for the use of
women during the day and men at night. This distinction has
led to the differentiation of traditions in men’s and women’s
hammams. Compared to men’s, women hammam rituals
are highly detailed. In the past, getting ready for hammam
was an important tradition. Silk hammam rugs, silver
thread, gold wire and the elaborate items in the fardel
adorned with hand work were indispensable details of the
hammam materials. Among these items are silk-woven
mezer (‘loincloth’); needle-laced, sequin-beaded head
covers; silver or specially embellished hammam bowls
(called tas); gold-wired and -embroidered meşefe (‘bath
towel’); ivory combs; silver habbap (‘clogs’); dresses and
gold wire–embroidered underwear (Köylüoğlu 2009, 115).
Clay basins and comb bowls are among the items taken to
the hammam (Figure 6).
Hammam fardels were sent to the bath one day in
advance, and dressing rooms were reserved for wealthy
families. These fardels were kept by a tellak (‘male’) or a
natır (‘female’) who served and helped the men or women
during bathing. Each family also had a bowl filled with clay
to clean their hair and body. The clay could be bought from
the clay sellers in front of the doors opening to the ılıklık
section. The days to go to the bathhouse would have been
determined beforehand. Going to hammam on the 15th
night of Ramadan is a common tradition for women (Evişen
2008b, 39). Among these traditions, the kız hamamı (‘the
girls’ hammam’), gelin hamamı (‘the bride’s hammam’)
and the nevse hammam are distinguished from the others
by their rituals.
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Figure 6
Turkish bath items in the Pasha Hammam Museum
Photo: Meltem Ararat, 7 January 2021.

The girls’ hammam
The girls’ hammam is a fun bath tradition organised
by the engaged girl (In Turkish origin, unmarried women
are called “girls”) by inviting her relatives and friends. The
feature that makes this bath tradition, which is also found
in different regions of Anatolia, different in Gaziantep is
that the girl to be married is kept in the aralık between
ılıklık and soğukluk after bathing. Meanwhile, all the
guests gather in the soğukluk section. Here, a water bowl
containing a mixture of roses, various scents and harmala
seeds, which are believed to protect against the evil eye,
and a mixture called şamşırak is poured down the bride’s
head by a happily married, respectable woman. A woman
with a respectable family was because the local belief was
that if the happily married woman pours the şamşırak, the
newlyweds will be happy and respectable too.
Today, şamşırak, which continues to be sold in small
glass bottles by herbalists in the historical city centre
of Gaziantep, consists of pink sugar dye, cinnamon and
sugar (Figure 7). After this ceremony, the young woman,

who is wrapped in a meşefe, is taken to a special place in
the soğukluk section and is dressed. Afterwards, a meal
is served to the guests in the soğukluk section (Köylüoğlu
2009, 116).

The bride’s hammam
In Gaziantep, the bride’s hammam is another tradition.
This bath tradition is organised for the newly-wed woman
by her husband’s family after the wedding. Among the
guests of this bath ceremony are the bride’s friends and
close female relatives, as well as her mother-in-law’s
close friends and relatives. The main purpose of the
ceremony is to make the family relations and the marriage
bond stronger. In this ceremony, first of all, everyone is
wrapped in meşefe in their own room. Then, the newlywed woman is taken from the soğukluk section to the
ılıklık section, accompanied by hymns. Here, the bride
bathes in a reserved ornate kurna (a marble water bowl
in Turkish hammams). After bathing, the foods prepared

Figure 7
Şamşırak mixture (left) and Şamşırak dökümü (right)
Photo: Meltem Ararat, 7 January 2021
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Figure 8
Food treats and entertainment at the Pasha Hammam Museum
Photo: Meltem Ararat, 7 January 2021

are offered to the guests in the soğukluk section (Figure
8). Then, entertainment begins (Evişen 2008b, 42). The
ceremony finishes with bathing and cleaning again, with
the stage called ikinci su (‘second bathing process’).

Nevse hammam
The nevse hammam is the bathing tradition to clean
nevse, which means a woman who has just given birth
in the local colloquial language. The nevse hammam is
arranged on the 40th post-partum day. Therefore, it is
also called kırk hamamı (40thhammam). The preparations
begin a week before, and female relatives and close friends
of both families are invited. One kilo of salt and sugar is
bought, grounded and stored separately. Also, a mixture
called nevse emi, consisting of ginger, cloves, cinnamon,
pimento, black pepper, coriander, cocoa, nutmeg, fennel,
anise, mahaleb, black sesame, cumin, flaxseed and
hempseed, is prepared to apply on the nevse (Köylüoğlu
2009, 118). Depending on the income of the families, this

mixture is sometimes mixed with honey or molasses. All
the guests make their preparations in their own rooms
and go to the sıcaklık section of the hammam for bathing.
The mother and baby also attend this ceremony. However,
to protect the baby from extreme heat and cold, the baby
is taken to the sıcaklık section after everyone has bathed.
A woman close to the family helps the mother and baby
during the bathing process. After the first bath of the
nevse, nevse emi is applied to the mother’s body. It is left
on the body for about half an hour and then it is washed off.
The baby’s body is covered with ground salt. It is believed
that the salt prevents the baby from smelling bad. In the
meantime, a little sugar is applied to the baby’s face; it is
believed that the sugar will make the baby a sweet, smiling
person. One or two lemon drops are poured to the baby’s
eyes to make the eyes bright. Thereafter, 40 tas (metal or
copper bowl used to pour the water over the head and body)
of water are poured over the baby’s head – the 40 pours
also correspond with the name kırk hamamı. These rituals
are usually performed by older women who accompany
the rituals with prayers (Evişen 2008b, 42–43). The baby is
then held above the mother’s head. A wolf’s head bone is
held over the baby’s head and water is poured down the
wolf’s head (Figure 9). According to local belief, the water
flowing from the wolf’s head will protect the mother and
baby from evil. Following this, the mother and baby are
taken to a private room in the soğukluk section. After
the baby is breastfed and put to sleep, the meal service
begins. The ceremony finishes with the final bathing called
ikinci su (‘second bathing process’) (Köylüoğlu 2009, 118).

Men’s hammam
Men’s bath traditions, including the groom and soldier

Figure 9
Nevse emi mixture (left) and the tradition of pouring water from the wolf’s head (right)
Photo: Meltem Ararat, 7 January 2021
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hammams, are less varied and detailed compared
to women’s. The groom’s hammam, as in the bride’s
hammam, is a festive and entertaining tradition that male
relatives and close friends of the groom are invited before
the wedding. The soldier hammam is organised by the
friends of a young man who will join the army. In both
hammams, similar rituals are carried out.

The effects of Gaziantep bath culture on
the use of space
The culture has always been the most important factor
shaping the architectural space. Traditions and customs
determine how to form the space. Similarly, the bath
culture has been the biggest factor determining the form
of the space in Gaziantep hammams.
In general, Gaziantep hammams were built buried
under the natural ground level. There are two reasons.
First is the influence of the local people’s culture. In
hammams, confidentiality and privacy are very important.
When the structure is buried under the ground, privacy
cannot be violated. While the Keyvanbey and Hüseyin
Pasha Hammams, which are generally used by nonMuslims in Gaziantep, are on the ground level, those
used by the Muslims are under the natural ground level.
Another reason is to conserve heat (Eyice 1997, 414). Since
heat loss is at a minimum in the underground structures,
it is easier to heat the bathhouse and the water, and also
to maintain the temperature. For these two reasons,
the number of steps has been increased in the taşlık of
Gaziantep hammams in order to go underground as much
as possible.
Soğukluk sections have been built considerably
large in Gaziantep hammam, since banquets, musical

entertainment, various folk dances and religious
ceremonies, all of which are traditional bath rituals, are
held in this section. Since it is the place where people
come together, the soğukluk sections are designed as the
largest sections of Gaziantep hammams.
One of the important parts of the soğukluk section in
Gaziantep bath structures is the loca. The locas are the
places covered with window walls with raised wooden
benches from the ground and are used as changing
rooms (Figure 10). The carpets that are sent a day before
the ceremonies are laid on the seki (sitting places raised
from the floor by wood or stone). Fardels are placed on
the parts called kerevets (wooden bench) on the sekis. The
size of each bather’s place is determined by the size of their
carpet. By making preparations in these locas, the bather
goes through the ılıklık to the sıcaklık section to bathe.
After the first bathing process, bathers return to soğukluk
section to have a break. In the meantime, activities such
as resting, chatting, eating and drinking are performed in
the soğukluk section (Evişen 2008b, 39). Meals are usually
brought from home. Sometimes, traditional food such as
yağlı köfte or çiğ köfte are prepared in the men’s hammam
(Köylüoğlu 2009, 116).
The soğukluk section is the place where the bathing
process begins and ends. The bather is brought to the
locas in the soğukluk section by natır or tellak. When a
woman bathes, natır lays the meşefe on the carpet and
brings the woman’s three-piece towel sets. The big
meşefe is wrapped around the waist, the other big meşefe
is wrapped around the shoulders and the smaller one
is wrapped around the head. The natır pours the clean
water, which she brings in the tas, to the bather’s feet and
the cleaning finishes. Then, the bather gets dressed, dries
her hair, collects her belongings and leaves the hammam

Figure 10
Naip (left), Eski (middle), Tabak (right) hammams’ loca sections
Photo: Meltem Ararat, 17 April 2018

Vol.17 2022 International Journal of Intangible Heritage 207

Figure 11
Gulleytin sections in Pasha Hammam
Photo: Meltem Ararat, 7 January 2021

(Köylüoğlu 2009, 116). Similarly, in men’s hammams, the
men are brought to the dressing loca and then tellak pours
the clean water on their feet (Evişen 2008a, 26).
In the girls ’hammams in Gaziantep, şamşırak is poured
in the aralık section. For this reason, local people arrange
girls ‘hammams in the baths with an aralık section.
The ılıklık is used to rest in women’s baths to prevent
the body from cooling down when eating, resting or
socialising. The women continue bathing after chatting
and resting by moving from the sıcaklık to the ılıklık section
from time to time. For this reason, ılıklık sections were
built larger compared to similar hammams in Anatolia.
Another part encountered in the ılıklık sections of
Gaziantep hammams is called gulleytin in the colloquial
language. The main factor in the construction of this place
is based on the religious ceremony performed by the
Jewish people (Anonymous 1992). These places, which
are entered from the ılıklık section, are divided into two
by a wall of 120–130 cm tall. With the help of steps in the
entrance section, the water-filled section on the other side
of the wall is reached (Figure 11).
In Judaism, contrary to the Muslim belief, it is believed
that one will be purified not by running water, but by being
immersed in the water in a pool or a bathtub. It is thought
that removing sins is possible by being immersed in the
water in these ritual baths, which are also called mağtas
or mikveh in some regions (Dağtekin 2007, 62). Today, in
Gaziantep, gulleytin can be found in Lala Mustafa Pasha
and İki Kapılı Hammam. After bathing in the sıcaklık
section, the Jewish bathers immerse in the cold water in
the gulleytin and ask a rabbi (who is present there) whether
they have been purified. First, they receive the answer that
they have not. They immerse in the water for the second
time and ask again. After the rabbi answer that they are
now purified, they wrap themselves in a towel and rest in

the soğukluk. It is believed that they are purified from their
sins with this ritual (Evişen 2008a, 23).
In Gaziantep bath culture, special halvets were
reserved for the wealthy guests who come to hammam
regularly. On the sekis in the halvets in the sıcaklık, the
special water basins carved from marble were called
curun instead of kurna. The clay, which has been sent
one day in advance, is kept ready for these special guests
(Köylüoğlu 2009, 115). The navel stone in the middle of
sıcaklık functions as a sweating area. The halvet on the
right of the entrance iwan is always reserved for the most
respected guest. In this halvet, called ağ curun, hot water
always runs. Except for special halvets in the sıcaklık
section, everyone can choose an area where they can
withstand the heat (Evişen 2008a, 23). In special halvets,
this practice is done on sekis. In the women’s hammam,
the scrubber, called kayme, scrubs the bathers. After the
scrubbing process, the natır pours water on the bather
and implements processes of washing with clay, soap
and bubbles. The women who have a break after the ilk
su (‘the first water’) pass to the ılıklık section, come back
to the sıcaklık section when the ikinci su (‘the second
water’) starts, and the process ends by bathing for the last
time (Evişen 2008b, 39). In men’s hammams, sweating,
scrubbing, pouring water soaping and bubble washing are
done in order. Generally, men who are scrubbed by the
tellak do the final soaping process themselves in empty
halvet rooms (Evişen 2008a, 26).

Conclusion
The purpose of the study was to investigate the
relationship between bath culture and architectural form
in Gaziantep. The local cultural values influence the form
of these structures and create authentic characters. The
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bath structures are generally similar to the Ottoman bath
architecture. However, the rituals and ceremonies that
local people have developed over the centuries shaped the
form of the hammams. The most significant influences
of these differences are seen in the soğukluk section of
the bathhouses. Since a significant part of the traditions
of the bath culture takes place in this section, the size is
kept larger. On the other hand, the tradition of şamşırak,
a ritual in the girl’s hammam, performed in the aralık
section of the hammam, changed the shape and the size
of this section. People from different cultures and beliefs
have lived in Gaziantep for ages, which has also shaped
the structure of hammams. While the bathhouses used
by the Muslims are located under the ground level, the
bathhouses used by the non-Muslims are on the ground
level. Special pools called gulleytin were built for the
Jewish people living in Gaziantep.
However, with modernisation, washing habits have
also changed. The frequency of use of Turkish baths has
decreased, and with the bathrooms entering homes,
some bathhouses and their rituals have been abandoned.
The poorly planned repairs made to hammam structures
damaged them. This abandonment and destruction
has threatened the architectural structure of Gaziantep
hammams. Together, these factors may cause the local
bath culture to gradually disappear, along with hammam
structures. The protection of these historical hammams
in Gaziantep is crucial to protect architectural heritage.
In addition, the holistic preservation of these structures
and the transfer of their original characters to future
generations are also related to their intangible cultural
heritage. If tangible cultural heritages are considered
together with intangible cultural heritages, full protection
can be achieved. Although some traditions are not
practised today, bath cultures such as the girl’s hammam,
bride’s hammam and the nevse hammam continue to be
practised in Gaziantep. Although some of these traditions
are performed in modern architectural structures, the
historical bathhouses that have been restored recently
are becoming popular again. It is important to recognise
the local culture and to maintain the continuity of this
culture in order to renovate the structures properly and to
conduct correct interventions to use them. After ensuring
the awareness of this culture, it will be necessary to look
at the spaces with components of the culture and evaluate
them together. Only in this way can it be ensured that the
culture is transferred to future generations with minimum
loss.
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ABSTRACT
Craft production is essential in maintaining community cohesion
and traditional craft knowledge, skills and techniques. In
response to the decline of traditional craftsmanship, owing
to industrialisation and modernisation, a global discussion
on intangible cultural heritage (ICH) arose in the early 1990s.
Exploring the roles of different stakeholders, including the state,
in sustainably safeguarding ICH has become an increasingly
important research topic in contemporary heritage studies.
This paper assesses the cultural impact of China’s state
interventions on traditional craftsmanship by analysing the
state’s role in Jingdezhen’s porcelain manufacturing in the
mid- to late 20th century. An analytical framework is developed
based on six essential attributes of traditional craftsmanship.
This paper then applies this framework to comprehensively
assess how Jingdezhen’s state-led porcelain production
practice affected various aspects of traditional craftsmanship.
The empirical evidence presented in this paper reveals some

Introduction
Craft production was one of the most significant
economic activities in pre-modern societies. It was essential
in maintaining community cohesion and traditional
craft knowledge, skills and techniques. Unfortunately,
traditional craftsmanship has come under threat by various
factors related to globalisation (Wiktor-Mach 2019, 1601),

of the state interventions’ adverse effects on the inherence and
development of traditional craftsmanship. In general, the state
interventions lowered the involvement of artistic elements in
the production and consumption of porcelain crafts, hindered
the market’s role in signalling customers’ preferences
to producers and terminated the dispersed production in
traditional private workshops. However, state interventions,
by and large, facilitated the diffusion of crafting skills and had
mixed impacts on workers’ agency as well as the transmission
and development of accumulative and systematic knowledge in
traditional craftsmanship.

Keywords
state intervention, attributes of traditional craftsmanship,
state–society relations, porcelain manufacture, state-owned
enterprises, China, Jingdezhen

industrialisation (Winter 2014, 558) and modernisation
(Akagawa and Smith 2018, xiii). In the early 1990s, a global
wave of discussion on intangible cultural heritage (ICH)
arose among researchers, international organisations
and government officials concerned about safeguarding
traditional craftsmanship.
Traditional craftsmanship, as well as its production
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practice, is considered to be one of the essential domains
of ICH (UNESCO 2003). It has been given much attention
because craft practice is often closely related to the
construction and commercialisation of heritage (Parts et
al. 2011; Varutti 2015; Abisuga-Oyekunle and Fillis 2017).
The commodification of ICH contributes to the sustainable
grassroots development of heritage in some cases (Akagawa
and Smith 2018). The existing literature has highlighted
the roles of the third sector, business entities and local
communities in supporting ICH practitioners (Blake 2018;
Grobar 2019). Through uncovering and reviewing historical
evidence, this paper aims to comprehensively assess how
the different roles played by the state affected traditional
craftsmanship in Jingdezhen’s porcelain industry in the
mid to late 20th century.
Based on the empirical data gathered through indepth fieldwork in 2018, this paper reveals that many
porcelain artisans in Jingdezhen believe that the stateowned porcelain factories (SOPFs) played a positive role
in the transmission of porcelain craftsmanship in the mid
to late 20th century. Today, many of these former SOPF
employees, who play essential roles in safeguarding the ICH
of traditional craftsmanship in Jingdezhen’s contemporary
porcelain manufacture, make a deliberate effort to apply
traditional craftsmanship in production practice. By
exploring how these senior porcelain artisans perceive
how state interventions have influenced their traditional
craftsmanship, this paper aims to reveal the positive and
adverse implications of state intervention on ICH.
In the mid-1950s, for practical and ideological reasons,
China established a planned economic system, primarily
embodied in state-owned enterprises (SOEs) in urban
areas, leading to the state’s direct control over the SOEs’
resources, outputs and productivities (Branko 1964, 4;
Yeuh 2011, 98; Bian 2015, 314). Most existing analyses of
SOEs focus on the economic aspect, arguing that these
enterprises are inefficient (Qi and Kotz 2019, 97) and
overly bureaucratic (Branko 1964, 4). Instead, this paper
focuses on the less assessed cultural impacts of state
interventions in production practice.
This paper shows that state interventions in production
practice indeed had some adverse effects on traditional
craftsmanship, such as interrupting the transmission
of traditional systems of practice, reducing the art value
associated with handmade products and decreasing
the integrity of craftsmanship. However, in the case of
Jingdezhen, the state interventions also helped upgrade
craft production and craftsmanship transmission and
make them more sustainable.

The rest of this paper is organised into four parts to
present this argument. An assessment framework is first
established to examine how the state interventions affected
traditional craftsmanship, naming six essential attributes
of traditional craftsmanship. Following a brief introduction
to the research setting, data collection process and
analytical methods, four key roles that the state played
in porcelain manufacture in Jingdezhen’s SOPFs from
the mid to late 20th century are then identified based on
empirical data. This paper then systematically assesses
whether each role had a positive, negative or mixed impact
on the six essential traditional craftsmanship attributes.
Finally, this paper concludes with a summary of the main
findings and a discussion on relevant policy and practice
implications.

Essential attributes of traditional
craftsmanship: An assessment framework
The concept of ICH was first systematically promulgated
at the international level with the UNESCO’s Convention
for the Safeguarding of the Intangible Cultural Heritage
(hereafter, the Convention) in 2003 (Smith and Akagawa
2008, 131). China joined the Convention in 2004, and the
term ‘ICH’ has since gained widespread acceptance in
Chinese society (Xu, Tao and Smith 2021). Although the
concept of ICH did not explicitly exist in China during the
second half of the 20th century, scholarly discussions on
ICH still offer information and inspiration for assessing the
state’s impact on traditional craftsmanship.
Craft production can be organised in many forms,
based on the demands of producers and consumers.
However, the ICH perspective is concerned foremost
with the authenticity and integrity of craftsmanship in the
actual production practice, as evidenced in many relevant
UNESCO official documents and China’s legislation (State
Council of the People’s Republic of China 2011; UNESCO
2016). ‘Authenticity’1 is not a primitive concept. Instead,
it is negotiable (Cohen 1988) and constructible (Kim,
Whitford and Acordia 2019). The significant differences
in how authenticity is defined highlight the need for a
comprehensive, comparable framework to assess the
status and quality of ICH in craft production practices.
Notwithstanding all these different understandings
of authenticity, safeguarding traditional craftsmanship
is a prominent theme in much ICH-related legislation
and many scholarly publications. ICH practitioners and
researchers tend to emphasise a connection between
traditional craftsmanship and historical production
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practices (Parts et al. 2011; Varutti 2015; Akagawa and
Smith 2018). Some even call for the complete replication
of traditional craftsmanship and techniques (Trilling 1972,
93; Karakul 2015, 138). Accordingly, when assessing the
cultural impact of state intervention in craft production,
it is necessary to identify the essential attributes of
traditional craftsmanship.
The following six essential attributes of traditional
craftsmanship can be generated from reviewing the
literature on traditional craft-relevant practices such
as craft production and craftsmanship transmission.
Each attribute constitutes a dimension along which the
status and quality of ICH in craft production practices
can be assessed. Together, these six attributes form an
assessment framework that can be applied to evaluate the
vitality and vibrancy of traditional craftsmanship.
Individual agency. The vitality of traditional craftsmanship
is based on continuous craft production activities. Craft
production involves multiple elements, such as means
of production, organisation of production and relations
of production. Also, individual ICH practitioners such as
craftspeople and their diverse agencies matter directly
to the sustainability of craftsmanship practice (Parts
et al. 2011; Martindale 2012; Macrae 2017; Lixinski
2018). Craftsmanship empowers craftspeople with a
sense of pride. The desire of craftspeople for ‘pride’
may be hindered by ‘competitive pressure, frustration,
or obsession’ in some cases (Sennett 2008, 9), but may
be motivated by the pursuit of social and economic gain
in other cases (Bourdieu and Passeron 1990; Gillette
2010). Individual agency is sometimes linked with the
works produced by ‘skilled hands’ (Gerritsen 2020, 175).
Before the Industrial Revolution, these skilled hands
were perceived as the source of the crafts’ quality (Risatti
2007, 14). Skilled hands determined the meaning and the
cultural and economic value of various craft objects. The
individual agency of these skilled hands remains essential
in contemporary society to resist the homogenisation of
commodities through industrial production.
Art value involvement. According to Natsuko Akagawa
and Laurajane Smith, ‘ICH appeals to a broader spectrum
of humanistic, aesthetic and intellectual engagement’
(2018, 3). The production of crafts is ‘creative work that
springs from the artistic imagination’ (Risatti 2007, 14).
The involvement of artistic elements tends to be more
apparent in the production of fine art crafts, which often
reflect a higher level of subjectivity in individual creations.
However, most human-made crafts can be considered
works of art, whether they were primarily designed to fulfil

practical or aesthetical purposes (Risatti 2007, 18). To
appreciate crafts, therefore, craftspeople and their clients
need to ‘go beyond simply looking at crafts as objects that
have functions or are made of certain materials’; instead,
they need to ‘see and recognise [the crafts] by grasping
their essence’ (Risatti 2007, 18). Thus, to sustain good
craftsmanship in contemporary society, craftspeople,
as well as their clients, need to develop a capacity for
appreciating the art value involved in the craft.
Market-demands orientation. It was once argued
that ‘fabricating items at any scale can be understood as
a purely economic activity that solely generates surpluses
to meet market demands’ (Schortman and Urban 2004,
186). Although such a notion may be overly simplistic, as
Lucas Lixinski points out, ‘traditional artistry is nothing
if not an economic activity’ (2018, 58). The handicraft
industry is often closely linked with the market and
consumption. Market competitions tend to select the
fittest craftsmanship in generational transmissions,
and the survival of craftsmanship is often driven by the
demands in craft markets (Lixinski 2018, 58; Yang et al.
2018). Consumers’ demands can shape the agency and
actions of craftspeople as well as the commodification
and transmission of craftsmanship. Although some
governments have made proactive conservational
interventions (Grobar 2019), the craftsmanship that
embodies market demands tends to be more sustainable
in the long run.
Diffusion of crafting skills. Craftspeople acquire and
apply their crafting skills to meet ends (Gillette 2010).
Some craftspeople establish handicraft businesses, while
others are employed by workshop owners (AbisugaOyekunle and Fillis 2017, 69). Either way, they compete
against one another for customers and resources. This
competitive pressure in the craft industries can lead to
mutual mistrust among members of the same profession:
holders of more excellent skills fear that competitors
may steal their secrets (Gillette 2010). Many craftspeople
thus hold their skills, knowledge and techniques close to
preserve their profits and privileges (Schortman and Urban
2004, 187). Such exclusiveness may hinder the diffusion of
crafting skills. However, traditional craftsmanship is often
attached to a sense of community, allowing craftspeople
to get involved in and benefit from craft networks, such as
professional societies, associations, and guilds (Gowlland
2017). These craft networks regulate the circulation
and dissemination of professional skills, knowledge
and techniques. Their rules can reinforce a sense of
community and facilitate the diffusion of craft skills
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through professional networks (Risatti 2007, 17; Gowlland
2017, 81–82).
Dispersed production. Traditional craftsmanship is
rooted in the rural economy (Parts et al. 2011, 421), where
civilian handicraft production is often organised through
cottage industries. Traditional handicraft activities are
generally ‘household-based’ (Scrase 2003, 450) and
‘dispersed among a wide range of households and
communities’ (Schortman and Urban 2004, 203). Cottage
industries are common in many pre-industrial and even
a few post-industrial societies. Against the backdrop
of globalisation, many consumers with postmodern
sentiments tend to appreciate crafts that embody
traditional, homely or earthy production practices, and
they often show strong preferences for handicrafts (Scrase
2003, 450). The dispersed production of households
or small workshops sharply contrasts with the mass
production of big factories, providing a better setting for
craftspeople to develop and apply their agency.
Accumulative and systematic knowledge. Traditional
craftsmanship relies on a rich set of systematic
knowledge passed from one generation of craftspeople
to another. It is upgraded, renewed and enriched in the
process of these generational transmissions (Martindale
2012). The systems of craft production are a result of
continuous practice through generations of craftspeople.
The younger generations of craftspeople, however gifted
and talented, can hardly make meaningful innovations and
breakthroughs without the sequence of, and reflection on,
the achievements of their predecessors. Some traditional
crafting skills have disappeared because not enough
successors were willing to invest in learning the relevant
knowledge and skills due to reasons such as perceived
low economic returns (Yang et al. 2018, 1336). For
traditional craftsmanship to be sustained and developed,
it is essential to retain accumulative and systematic
knowledge in the practice of craft production.
Together, the six attributes extracted from the ICH
literature constitute a multidimensional framework
covering the essential characteristics of traditional
craftsmanship, laying the foundation for empirical
assessments on how state interventions in the porcelain
manufacturing practice in Jingdezhen affected what is
now known as ICH.

Research settings and methodology
Porcelain manufacture is a vital part of China’s
traditional handicraft industries. Jingdezhen, a city in north-

eastern Jiangxi Province, is known as China’s ‘Porcelain
Capital’2 (UNESCO 2018). Since the 1200s, Jingdezhen has
been a national and international commercial exchange
centre, with porcelain being traded to Eurasia via the
Silk Road (Chen 1996; Ye 2005). Jingdezhen’s porcelain
export industry flourished through the Yuan, Ming and
Qing dynasties, making it the most renowned ceramic
production centre nationally and globally (Shen 1985,
118–126). In addition, Jingdezhen porcelains have been
found in many archaeological sites and have been curated
in museums worldwide (Chen 1996, 335–336; Ye 2005,
22–23).
Historically, Jingdezhen’s private porcelain manufacture
was, in most cases, organised dispersedly in small workshops
(Jiangxi Light Industry Bureau Ceramics Research Centre
1959). In the 1950s, like in many other places throughout
China, Jingdezhen witnessed a rapid wave of socialist
reform in its traditional workshops. Between 1953 and
1957, over 2,500 private porcelain workshops in Jingdezhen
were merged into 19 factories under the so-called ‘joint
public-private ownership’ (公私合营) and 31 collectives
(Jingdezhen City Records Compilation Committee 1989,
45). In 1965, the local Jingdezhen authority further merged
these factories and cooperatives according to their
manufacturing specialities, forming 10 flagship SOPFs
owned entirely by the state (Gillette 2014, 30) (Figure 1).
Many parts of China were subjected to marketoriented economic reforms in the late 1970s (Eatwell,
Milgate and Newman 1990, 16). In the 1980s, Jingdezhen
introduced a ‘managerial contract responsibility system’,

Figure 1
A production scene at one of the 10 flagship porcelain factories – Weimin
Porcelain Factory – in 1978.
Photo provided by Interviewee 9. Used with permission.

Vol.17 2022 International Journal of Intangible Heritage 217

which gave managers of state and collective factories
more decision-making power and incentives (Gillette
2016, 86–87). However, many factory managers were
long accustomed to being told what to make and did not
know how to respond to market demand (Gillette 2015,
234). In the 1990s, despite the expansion of the private
sector, 90 per cent of Jingdezhen’s economy remained
in the state and collective sector (Gillette 2016, 89–90).
In the mid-1990s, China’s central government launched
nationwide reform to transform SOEs into ‘modern
corporations’ (Putterman and Dong 2000, 403). In 1995,
the local Jingdezhen authority took a ‘shock therapy’
approach in closing down the 10 SOPFs almost overnight
over concerns about their extensive liabilities (Jiang 2012).
Around 60,000 SOPF employees were made redundant,
and the porcelain manufacturing system established
under the planned economy was largely dismantled
(Xiong 2012). In Jingdezhen today, most porcelains are
manufactured in private workshops and small factories
run by former SOPF employees.
These former SOPF employees are valuable sources
of information on the production practices of the SOPFs.
As frontline practitioners in porcelain manufacture before
and after the SOPF shutdown, they can reveal what
worked well and what did not in the SOPFs. Therefore,
a series of in-depth interviews with 14 of these former
SOPF employees was conducted in 2018. The interviews
provided rich primary information on production practices
and skills transmission in Jingdezhen’s SOPFs from the
mid to late 20th century. As demonstrated in Appendix
1, the sample has a fair distribution among interviewees
of gender, age group and work experience in the SOPFs.
In addition, the sample includes employees from six of
Jingdezhen’s 10 major SOPFs.
Typically, the interviews began with an ice-breaking
conversation on the personal background of the interviewee,
followed by questions on the interviewee’s professional
life, especially their experiences as SOPF workers and as
active porcelain craftspeople in post-SOPF Jingdezhen. The
interviewees were also invited to share their perceptions
and reflections on how the knowledge, skills and techniques
associated with traditional craftsmanship were affected by
the establishment and abolition of the SOPFs. Although
the interviewees had varying personal experiences,
consistent patterns across the different interviews can be
identified. Unlike the first 12 interviewees, the 13th and 14th
interviewees conveyed almost no additional information,
indicating that sufficient empirical materials were collected
for subsequent analysis.

Grounded theory, a widely adopted approach for
generating explanatory models of human social processes
grounded in data gathered through field research and
interviews, was applied systematically to analyse the
empirical data. Initial, focused and axial coding processes
were conducted following the conventional multistep
analysis technique (Charmaz 2006, 4) to tease out the
key roles that the state played in Jingdezhen’s SOPFs
(see Appendix 2: The Coding Strategy and Process). How
these roles affected each dimension of the assessment
framework was analysed, and the cultural impacts of the
state’s control over porcelain manufacture in Jingdezhen’s
SOPFs were mapped out.

Findings and analysis
The state handled almost every aspect of production
and sales in Jingdezhen until the mid-1990s. This section
introduces the four key roles that the state played in
running Jingdezhen’s porcelain industry. How these roles
impacted the six aforementioned essential attributes of
traditional craftsmanship will then be assessed against
empirical data.

The state as a change agent for industrial systems
Shortly after establishing Communist rule, the Chinese
state took the initiative to reorganise Jingdezhen’s
porcelain handicraft industry, intending to achieve
‘higher productivity, lower costs, better quality and wider
mechanisation’ (Jiangxi Light Industry Bureau Ceramics
Research Centre 1959, 390). To pursue these targets, local
Jingdezhen authorities introduced a series of technological
innovations into the traditional handicraft industry. In
the 1950s, innovation was introduced in over 60 types of
porcelain skills in Jingdezhen, including kiln firing, greenbody shaping, porcelain decoration, packaging, greenbody container production, as well as the refinement of
raw materials (Jiangxi Light Industry Bureau Ceramics
Research Centre 1959, 358–359). These technological
innovations brought a 20 per cent increase in productivity,
and, thanks to promotion by the state, these advanced
techniques diffused rapidly and extensively through
Jingdezhen’s porcelain industry (Jiangxi Light Industry
Bureau Ceramics Research Centre 1959, 394).
After the mid-1950s, the state promoted the extensive
application of modern scientific technologies in handicraft
industries to pursue higher productivity. As a result,
alternative clay and glaze materials were discovered,
the quality of porcelain (such as the brightness and
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smoothness of the green body) improved and the defective
rate was reduced (Jiangxi Light Industry Bureau Ceramics
Research Centre 1959, 391–392). In the mid-1970s,
following the central government’s call for modernising
industries, agriculture, defences and science and
technology, Jingdezhen’s flagship SOPFs constructed
automatic production lines with interconnected machinery,
covering the entire process from raw material to the
final product (Wang 2014, 27). This productivity-driven
production also led to significant changes in porcelain
manufacturing techniques.3
Compared to traditional workshops, the SOPFs
established more rigorous and standardised systems
for labour management and training. For example, each
worker was assigned a monthly working target according
to their skill level, determined by their performance
in annual assessments (Interviewees 5 and 10). State
intervention in production practice also led to the
specialisation of labour in the SOPFs, and each worker
typically performed one operation or produced one type of
porcelain ware (Interviewees 5 and 10). In addition, strict
quality-control methods were imposed (Interviewees 1,
10, 13 and 14).
The state intervention in Jingdezhen’s porcelain
manufacture led to a substantial selection effect in
the dynamics of pattern design. In 1955, Jingdezhen’s
porcelain craftspeople designed 512 prototypes of whiteand-blue porcelain wares, but only 10 were selected for
their fitness for mass production (Jiangxi Light Industry
Bureau Ceramics Research Centre 1959, 397–398).
Eventually, the SOPFs chose four patterns designated
as typically classic styles (Interviewee 10). Some other
traditional designs, such as those with Confucian themes,
were abandoned for ideological reasons (Jiangxi Light
Industry Bureau Ceramics Research Centre 1959, 397–
398).
The state also pushed for a radical simplification of the
production practice, abandoning processes and designs
perceived as overly time consuming or complicated
(Interviewee 1). In other words, although the SOPFs valued
traditional designs for their popularity in foreign markets,
they tended to prioritise efficiency over authenticity when it
came to production practice. As a result, over five hundred
types of traditional porcelain were redesigned, usually
with simplified production processes, to fit the technical
requirements for mass production (Jiangxi Light Industry
Bureau Ceramics Research Centre 1959, 399).
In Jingdezhen, craft distribution was in the exclusive
charge of the state for most of the second half of the 20th

century. In 1950, the local authority established a stateowned sales company that eventually came to control
98 per cent of the total porcelain sales in Jingdezhen
(Jiangxi Light Industry Bureau Ceramics Research Centre
1959, 405). Senior technicians in various departments at
the SOPFs conducted repeated experiments to create
prototypes. The sales company exhibited these samples
at trade fairs at home and abroad to generate orders
(Interviewees 1, 8, 13 and 14). Once an order came in,
workers were required to mass-produce replicas with
weights, sizes, patterns, colours and other features
identical to the selected prototypes (Interviewees 4, 7 and
10). Consequently, production and sales were effectively
separated, as were the SOPF workers from the market.
The state fundamentally altered Jingdezhen’s
traditional porcelain manufacture into an industrial
system in the second half of the 20th century. How, then,
did these changes affect traditional craftsmanship?
The state’s push for mass production significantly
constrained the individual agency of the craftspeople.
In the SOPFs, frontline workers had little autonomy in
personalising design styles and production techniques.
The establishment of automatic production lines also
reduced the chance for workers to apply their agencies to
create porcelain wares.
The state-led changes, by and large, harmed the art
value of the products from Jingdezhen’s porcelain industry.
In the pursuit of higher productivity, many sophisticated
details in the traditional designs were abandoned, as they
were deemed overly complicated or unsuitable for mass
production. Mechanically repeating the same tasks also
hindered the individual creativity of the frontline workers.
Moreover, because the SOPFs prioritised function over
aesthetics, frontline workers – even those skilled hands
– had little opportunity, incentive or motivation to develop
the art value of the products. Consequently, as porcelain
wares came primarily to be perceived as housewares
rather than artworks, the customers’ level of art
appreciation also reduced significantly.
For most of the mid to late 20th century, production in
Jingdezhen’s SOPFs was primarily supplier based rather
than demand driven due to the shortage economy. As a
result, the market had little to no impact on signalling
customers’ preferences to the producers.
The nationalisation of Jingdezhen’s porcelain industry
triggered the merging and closure of traditional private
workshops. This process had a mixed effect on the
accumulative and systematic knowledge embedded
in traditional craftsmanship. The SOPFs implemented
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production guidelines that integrated traditional
craftsmanship with modern technologies, stimulating
innovation and development in certain aspects of traditional
craftsmanship. In the SOPFs, workers were assigned a
few tasks that they were required to practise repeatedly.
Through these processes, some workers learned skills
and techniques essential to traditional craftsmanship
and became practitioners and transmitters of traditional
craftsmanship. However, due to this highly specialised
labour division, not all workers had the opportunity
to master traditional crafting skills and techniques
comprehensively or systematically. Besides, some
traditional craftsmanship components were abandoned,
especially those deemed unfit for mechanical production
or socialist values. At the end of the day, although the new
production system retained and developed some aspects
of traditional craftsmanship, it was very different from
the traditional workshop-based porcelain manufacturing
system. Consequently, considerable local knowledge,
in forms such as customs, jargon, specifications and
procedures, vanished when the state created the modern
production chains of the SOPFs.

The state as a coordinator of research and
development
As a result of state intervention, Jingdezhen established
a centralised structure for technological innovations,
leading to many breakthroughs in porcelain manufacture.
In 1952, thanks to the success of state-led research
efforts, Jingdezhen stopped importing decal papers, an
essential material for porcelain manufacture (Jiangxi Light
Industry Bureau Ceramics Research Centre 1959, 386).
The local Jingdezhen authority then established a ceramic
art research group. Young artisans were assigned to assist
senior porcelain masters in producing artistic creations
and recording traditional knowledge, skills and techniques
(Jiangxi Light Industry Bureau Ceramics Research Centre
1959, 386). In 1954, the local authority established the Art
and Ceramics Craft Association (ACCA). The ACCA brought
together 27 prominent porcelain masters for ideas on
expressing political messages in porcelain designs.
Collaborating with scholars from the Central Academy
of Fine Arts in Beijing, the ACCA successfully integrated
practical skills with theoretical knowledge (Jiangxi Light
Industry Bureau Ceramics Research Centre 1959, 387–
388). To spread these advanced techniques, in 1955,
the Jingdezhen government launched several training
schemes on low-temperature coloured-glaze techniques
(Interviewee 1). These schemes trained approximately

four hundred skilled technicians (Jiangxi Light Industry
Bureau Ceramics Research Centre 1959, 401). By 1985,
the Jingdezhen municipal government had invested over
125 million yuan in reforming manufacturing technology
and equipment (Gillette 2016, 73).
The state also coordinated forces to preserve and
recover some vanished or endangered traditional
craftsmanship skills. For example, in Jingdezhen, colouredglaze techniques mainly were transmitted through oral
instructions and practical apprenticeship in imperial China
(Jiangxi Light Industry Bureau Ceramics Research Centre
1959, 395). Consequently, some techniques were lost
when senior masters died in the war before passing over
their knowledge, skills and experiences to the younger
generation. Other techniques gradually disappeared due
to the exhaustion of certain raw materials. Following the
state’s initiatives, the Jingdezhen Porcelain Research
Institute made significant contributions to rescuing and
reviving traditional craftsmanship in the mid to late 20th
century (Interviewee 9). The institute recovered many
endangered skills, discovered formulas for various
materials, re-established instructive methods to produce
the pigments used in coloured-glaze porcelain and even
introduced manufacturing methods for a dozen foreign
coloured glazes (Jiangxi Light Industry Bureau Ceramics
Research Centre 1959, 389–390).
By coordinating research and development activities, the
state affected traditional craftsmanship in Jingdezhen’s
porcelain industry in three ways. First, the state facilitated
the diffusion of crafting skills. Thanks to the state’s
efforts, essential crafting skills and techniques were no
longer commercial secrets held exclusively in the hands
of a few private workshops and guilds. Second, the state
further reduced dispersed production by setting up a wellorganised research and development network. Finally,
state-led research and innovation preserved certain
aspects of accumulative and systematic knowledge in
traditional craftsmanship. It also fostered technological
innovations, contributing to the further development of
this body of knowledge.

The state as a shaper of the labour structure
State intervention profoundly reshaped the labour
structure in Jingdezhen’s porcelain manufacture.
Traditionally, because craftsmanship had mainly been
transmitted through apprenticeships, craftspeople
tended to come exclusively from specific social groups.
However, state-led labour recruitments created a broader
social base for Jingdezhen’s porcelain manufacturing
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workforce. Take gender distribution as an example.
Gender discrimination was pervasive before the 1950s, and
female craftspeople were rare in Jingdezhen (Interviewee
1). However, after establishing Communist rule, the state
proactively and persistently advocated for gender equality,
aiming to expand its workforce (Interviewee 10). As a
result, many women joined the porcelain manufacturing
industry in Jingdezhen, primarily for work such as
colouring, sketching and painting (Interviewees 1, 3, 5, 6
and 10).
Porcelain manufacturing relies on skilled workers who
are literate and capable of acquiring essential knowledge in
the associated fields. However, to meet the needs of mass
production, the SOPFs had to recruit a large number of
unskilled workers, many of whom were illiterate due to poor
education conditions in the 1940s and 1950s (Interviewees
1, 3, 5, 6 and 10). Most of these unskilled workers would
have had little opportunity to join Jingdezhen’s porcelain
industry under traditional apprenticeship. However, many
eventually became highly skilled craftspeople due to state
intervention. Furthermore, in 1958, the local authority
established the Jingdezhen Ceramic Institute (JCI), which
developed into the only university dedicated to ceramic
arts in China today. Through the JCI, the state replaced
traditional apprenticeship with a modern, formal and
structured higher education system for training porcelain
professionals and transmitting porcelain production
techniques and knowledge. Following the National
Talent Allocation Policy launched in the 1950s, many JCI
graduates entered the SOPFs and eventually became
senior technicians and managers (Interviewee 2). The JCI
enabled the social mobility of its graduates and changed
the talent structure in Jingdezhen’s porcelain industry.
In the 1980s, the city had formed a multilayered system
serving the training of porcelain labourers. Middle and high
schools began training students for the porcelain industry,
porcelain vocational schools for high school graduates and
higher education institutions offering advanced porcelain
art, designing and engineering degrees (Gillette 2016, 81).
State intervention also broke the guilds’ monopolies,
which had lasted for centuries over many aspects of
craftsmanship. In Jingdezhen, porcelain craftspeople
from the same region traditionally united to form an
informal community called bang (帮). In many respects,
these bangs were similar to the guilds of medieval Europe.
Each bang formed regular collaborations in production,
arranged apprenticeships and took collective action to
pursue common interests (Interviewees 1, 2, 3, 10 and
11). Bangs existed in all areas of porcelain production

in Jingdezhen before 1949, but they vanished soon after
the Communist state controlled all craft manufacturing
affairs (Interviewee 1). In the mid to late 20th century,
porcelain craftsmanship changed from private-owned
to publicly shared, as embodied in short-term factoryassigned mentorship between senior workers and
entrants (Interviewees 3, 5, 6, 10, 12 and 14).
The reach of the state, however, had its limits. Guanxi4
(关系) remained salient in forming mentorships in the
SOPFs. A few informal social networks that underlay the
traditional bangs also survived in the SOPFs (Interviewees
1 and 3). Many employees utilised social capital in
these informal networks to arrange for senior workers
from the same community to mentor their children
(Interviewees 10 and 12). These arrangements gradually
developed into a new model of three-year apprenticeship
(Interviewees 10 and 12). Compared to the formal training
in the SOPFs, which generally lasted for three months,
the informal three-year apprenticeship tended to be more
effective in creating close social and professional ties
between successive generations of craftspeople. These
informal apprenticeship arrangements complemented
the structured training in the SOPFs in shaping the
transmission of Jingdezhen’s porcelain craftsmanship.
The state-led changes in labour structure had a
significant impact on traditional craftsmanship. As
evidenced by the self-initiated resurgence of informal
apprenticeship, the modern mentorship established by the
SOPFs was not enough for novices to acquire the intricate
knowledge and skills necessary for articulating the art
value that had evolved in traditional craftsmanship. On
the other hand, state intervention broke traditional social
boundaries in the diffusion of crafting skills. For example,
some traditionally marginalised social groups, such as
women and the illiterate poor, now have unprecedented
access to crafting skills. The weakening of the boundaries
between traditional bangs also enabled the broader
diffusion of crafting skills.
By granting broader population access to crafting
skills, the new labour structure facilitated safeguarding
the accumulative and systematic knowledge of
traditional craftsmanship. In addition, new forms of
labour relations, such as SOPF-based mentorships, also
created opportunities for the broader transmission of this
accumulative and systematic knowledge. However, the
new labour structure also destroyed the symbolic capital
embedded in traditional social networks, such as the
bangs. As a result, compared to apprentices in traditional
workshops, SOPF workers were less likely to perceive
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an explicit link between their personal reputation and
the sophistication of their products. Consequently, many
SOPF workers prioritised productivity over accumulative
and systematic knowledge in traditional craftsmanship.

The state as a provider of opportunities and
benefits
Careers in the SOPFs were widely regarded as
desirable in Jingdezhen, especially among rural residents
in the mid to late 20th century, thanks to the relatively high
income and the many work-associated opportunities and
benefits. In addition, in the SOPFs, state-sponsored labour
unions replaced traditional guilds in providing support and
welfare to employees, especially to those who had suffered
occupational injury or disease (Interviewees 4, 5, 7 and 10).
SOPF employees enjoyed a relatively comfortable life
thanks to their competitive salary, determined by their skill
level. Following a nationwide salary framework for skilled
labour in the 1960s and 1970s, the SOPFs in Jingdezhen
adopted a salary scale of eight levels. SOPF workers
could enjoy a 15 per cent pay rise when they moved up
each level (Interviewees 5 and 10). In 1982, on average, a
SOPF worker at the entry level on the salary scale could
earn approximately 660 yuan a year, significantly higher
than the national average annual disposable income
for urban and rural residents (535.3 yuan and 270.1
yuan, respectively) in the same year (National Bureau of
Statistics of China 1980–1990). Especially from 1978 to the
1990s, Jingdezhen SOPF workers’ salaries increased year
after year (Wang and Yin 1994, 467). Consequently, many
workers in Jingdezhen’s state enterprises were reluctant
to quit their secure jobs to head private firms or work for
private entrepreneurs since the central government’s
decision in the 1980s to permit private commerce was
announced (Gillette 2016, 74).
Moreover, the SOPFs provided their employees with
many education and personal development opportunities.
To address the lack of literacy among the recruits,
Jingdezhen’s state-sponsored labour unions organised
night schools in the 1950s and 1960s for workers
(Interviewee 1). In the 1970s, as illiteracy was no longer
a major issue thanks to a general improvement in
China’s elementary education, the SOPFs replaced night
schools with more opportunities for further education
(Interviewees 6 and 9).
Furthermore, the SOPFs offered their employees
reputational rewards such as honourable technical
titles, widely adapting the Technical Title Application and
Assessment (职称评定) scheme in the 1970s (Interviewees

1 and 2). As a result, an emphasis on individual reputation
emerged among SOPF employees, significantly motivating
many workers and technicians to pursue improvement in
their craftsmanship proactively. Especially in the 1990s,
those ceramicists who had received official recognition
for their skills began selling their works privately for extra
money (Gillette 2016, 89). Many SOPF employees also
developed a strong sense of responsibility for maintaining
porcelain crafts’ authenticity, originality and tradition,
even after being laid off in the late 1990s.
Compared with traditional craftspeople, whose
economic conditions were often unstable and challenging,
SOPF workers enjoyed a stable income and job security,
adequate protection for health and safety, and better
social recognition. Without the constant worry of losing
their income and jobs, SOPF workers were better
positioned to pursue what Abraham Maslow defines, in his
hierarchy of needs, as the higher levels of human needs,
including self-actualisation, by applying individual agency
in creative works. The SOPF workers were also more
likely to teach their skills and share their knowledge, as
the socialist welfare system of the SOPFs dispensed with
the zero-sum competition. The SOPFs also facilitated the
inheritance, transmission and innovation of accumulative
and systematic knowledge in traditional craftsmanship by
providing opportunities and an institutional atmosphere for
individuals among its labour force to pursue development.

Charting the cultural impacts of the state
interventions
During the mid to late 20th century, the state
fundamentally reshaped Jingdezhen’s porcelain industry
through changes in industrial systems, research
and development practices, labour structure, and
opportunities and benefits. As summarised in Table
1, these state-led interventions had mixed impacts on
traditional craftsmanship.
Generally speaking, concerning the six essential
attributes of traditional craftsmanship, state interventions
reduced the involvement of artistic elements in the
production and consumption of porcelain crafts, hindered
the market’s role in signalling customers’ preferences
to producers and terminated the dispersed production
of traditional private workshops. On the other hand, state
interventions, by and large, facilitated the diffusion of
crafting skills. The interventions had more complex impacts
on the two remaining attributes. First, some workers had
little autonomy in applying individual agency in production
practice due to automation and the SOPFs’ pursuit of
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Table 1
Impacts of the state interventions on the essential attributes of traditional craftsmanship
Attributes of
traditional
craftsmanship

The state as a changing agent
for industrial systems

Individual
agency

• Some frontline workers had
little autonomy to apply their
agency in mass production.
(–)
• Automation reduced the
chance for some frontline
workers to apply their
agency in production
practice. (–)

Art value
involvement

• Many sophisticated details
in the traditional designs
were abandoned in mass
production. (–)
• Frontline workers had little
chance, incentive or
motivation to develop art
value involved in the
production practice. (–)
• The level of art appreciation
was generally low among
customers, as porcelain
products were primarily
perceived as housewares.
(–)

Market
demands
orientation

• The market had little to no
impact in signalling the
customers’ preference for
the producers because of
the supplied-based (rather
than demand-driven)
productions under the
shortage economy. (–)

Diffusion of
crafting skills

Dispersed
production

The state as a coordinator
of research and
development

The state as a provider of
opportunities and benefits

• Some workers were
better positioned to apply
individual agency in
creative works after the
SOPFs fulfilled their
physiological and safety
needs. (+)

• The modern mentorship
established by the SOPFs
was not sufficient for the
junior workers to acquire
the intricate knowledge
and complicated skills
essential to articulating
the art value evolved in
traditional
craftsmanship. (–)

• Essential crafting skills
and techniques were no
longer commercial
secrets held exclusively
in the hands of some
private workshops and
guilds. (+)

• Massive SOPFs replaced the
dispersed production in
traditional private
workshops. (–)

The state as a shaper of
the labour structure

• Some traditionally
marginalised social
groups, such as women
and the illtreated poor
enjoyed unprecedented
access to crafting skills.
(+)
• The weakening of
traditional bangs enabled
the broader diffusion of
crafting skills. (+)

• The SOPF workers were
more likely to share their
knowledge and skills as
the socialist welfare
system in the SOPFs also
dispelled the necessity
for zero-sum
competitions. (+)

• A well-organised
research and
development network led
by the state made
dispersed production
impractical. (–)
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Attributes of
traditional
craftsmanship

The state as a changing agent
for industrial systems

The state as a coordinator
of research and
development

The state as a shaper of
the labour structure

The state as a provider of
opportunities and benefits

Accumulative
and systematic
knowledge

• The SOPFs stimulated the
innovations and
developments in some
aspects of traditional
craftsmanship by introducing
modern techniques. (+)
• Some workers mastered
traditional crafting skills and
techniques through their
assigned tasks in the SOPFs.
(+)
• Workers tended to focus on
some specific skills and
missed the opportunities to
comprehensively and
systematically master
traditional craftsmanship. (–)
• Some knowledge underlying
the traditional craftsmanship
was abandoned as deemed
unfit. (–)
• Replacing the traditional
production systems with very
different new systems
interrupted the inheritance
of some local knowledge. (–)

• The state-led research
and innovation preserved
considerable
accumulative and
systematic knowledge in
traditional craftsmanship.
(+)
• The state-led
technological
advancements
contributed to the further
development of traditional
crafting knowledge. (+)

• The state-led new labour
structure enlarged the
population base of the
accumulative and
systematic knowledge of
traditional craftsmanship.
(+)
• The state-led new labour
structure created new
approaches to the
broader transmission of
the accumulative and
systematic knowledge in
traditional craftsmanship.
(+)
• The state-led new labour
structure decomposed
the symbolic capital
embedded in traditional
social networks, causing
many SOPF workers to
prioritise productivity over
the accumulative and
systematic knowledge in
traditional craftsmanship.
(–)

• By providing

opportunities and an
institutional
atmosphere for the
individual
developments of its
labour force, the
SOPFs facilitated the
transmission of the
accumulative and
systematic knowledge
in traditional
craftsmanship. (+)

Note: The positive impacts on traditional craftsmanship are indicated by ‘+’, and negative impacts are indicated by ‘–’.

higher productivity. However, others found themselves
better positioned to apply individual agency in the creative
process, since their physiological and safety needs were
met through employment at the SOPF. Second, the stateled efforts stimulated the transmission and development
of accumulative and systematic knowledge in traditional
craftsmanship, especially concerning technology or
ideology that is deemed appropriate by the state. However,
the same efforts also led to the loss of knowledge in other
areas.

Conclusion and discussions
Compared with other locations and industrial sectors
in China, the porcelain industry in Jingdezhen experienced
more intense state intervention, and flagship SOPFs
dominated production until the mid-1990s. The collapse
of these SOPFs caused tremendous job losses and other
social issues. Consequently, the media and the public
tend to focus on the negative legacies of Jingdezhen’s
SOPFs. Based on the empirical data collected through indepth interviews, this paper examines the cultural effects

of the state-led interventions on Jingdezhen’s porcelain
manufacturing sector from the mid to the late 20th
century. It reveals that the productivity-driven changes
led by the state indeed undermined certain aspects of
traditional craftsmanship in Jingdezhen’s porcelain
industry, especially those traditional skills, knowledge
and techniques that were deemed unfit for mass
production or the socialist ideology. However, it would
be an oversimplification to perceive the interventions as
disruptions to traditional craftsmanship. In the reshaping
of Jingdezhen’s porcelain industry, some aspects of
traditional craftsmanship were efficiently diffused into
the broader labour force while other aspects developed.
These empirical findings call for a more comprehensive
understanding of the complex cultural impacts of state-led
economic initiatives and, more broadly, China’s planned
economy during the second half of the 20th century.
After the SOPFs collapsed in the mid-1990s, private
workshops and small-scale factories dominated
Jingdezhen’s porcelain industry. Laid-off workers in
Jingdezhen found themselves in circumstances similar to
the early 20th century (Gillette 2014, 35). Many former SOPF

224

workers faced great difficulty making ends meet after being
laid off. Others eventually became the technical backbone
of the private workshops and factories in post-SOPF
Jingdezhen, which had experienced massive disruption
in its porcelain industry due to the state’s shock therapy–
style retreat. State interventions severely dismantled
traditional production networks. Consequently, it will take
a long time for post-SOPF private workshops and factories
to build a new system in Jingdezhen, as they have suffered
from the absence of a supportive, sustainable and selfcontained ecology of production.
Today, the local authorities in Jingdezhen aim to reclaim
the city’s historical glory. Findings reported in this article
reveal that the key to revitalising traditional craftsmanship
in Jingdezhen’s porcelain industry lies in three areas. First,
the city’s many craftspeople need to have a decent income,
job security, basic welfare and development opportunities.
They will then be in a better position to apply individual
agency to inherent traditional crafting skills, improve their
knowledge and techniques and increase the art value of
their production practice. Second, lacking an effective
coordinator, most private workshops and factories in
today’s Jingdezhen have little to no communication or
interaction with local porcelain research institutes and
universities. Therefore, new channels and platforms
need to be established to enable Jingdezhen’s porcelain
practitioners to exchange knowledge and collaborate to
study and develop traditional craftsmanship. Finally, selfinitiated apprenticeships are necessary. Although such
arrangements reappeared even before the collapse of the
SOPFs, there is yet to be a well-developed social network
to replace the SOPFs and traditional bangs in facilitating
innovation in traditional craftsmanship.
It has been over a quarter of a century since the Chinese
state’s retreat from Jingdezhen. However, these three
areas remain underdeveloped, indicating that, although
the market-demands orientation is an essential attribute of
traditional craftsmanship, the market alone is insufficient
in safeguarding traditional crafting knowledge, skills, and
techniques. For example, as revealed by Jingdezhen’s prereform experiences, under the right conditions, the state
may facilitate technical collaborations and foster skilltransmission networks, thereby promoting the growth
of social capital among craft practitioners. Furthermore,
through policy initiatives and financial incentives that
encourage knowledge exchanges and community building
among Jingdezhen’s craft practitioners, the state can
create better conditions for preserving and developing
traditional craftsmanship without intervening in the actual

production practices. Moreover, in areas with better quality
of governance in contemporary China, local decisionmaking processes tend to be inclusive, and autonomous
social forces are perceived as the state’s collaborators
rather than prospective challengers (Tao et al. 2020). In
addition, existing scholarship has demonstrated that local
authorities that work more closely with local communities
tend to be more efficient in providing public goods (Tsai
2007) and reducing transgressive contentions (Tao and
Liu 2012; Tao 2015). Therefore, the local authorities in
Jingdezhen can better support sustainable self-initiated
ICH safeguarding in porcelain manufacturing by working
with local communities of craft practitioners rather than
overly intervening in the internal affairs. Finally, the state
can and should take the necessary actions to ensure basic
social welfares are accessible to crafts practitioners,
especially those vulnerable to the risks imposed by
market-oriented reforms due to their age, career stage
or family circumstances. The state can thus create a
decent social environment in which crafts practitioners
feel respected and dignified, supporting the long-turn
resilience of local craft communities, which are essential
to the safeguarding and transmission of ICH.
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Appendix 1: Interviewee Profiles
De-identified code
names

Gender

Age group

Name of the
SOPF worked for

Year entered
SOPFs

Type of work undertaken
in SOPFs

Interviewee 1

Male
(M)

≥80

Jianguo Porcelain
Factory

1950s

Porcelain green-body shaping, and then
transferred to formula management

Interviewee 2

M

≥80

Sculpture
Porcelain Factory

1960s

Pattern design, techniques development and
administration

Interviewee 3

Female (F)

50–59

Weimin Porcelain
Factory

1970s

Porcelain sketching and painting

Interviewee 4

M

50–59

Sculpture
Porcelain Factory

1970s

Sculpture moulding

Interviewee 5

F

50–59

Sculpture
Porcelain Factory

1980s

Porcelain sketching and painting

Interviewee 6

F

50–59

Sculpture
Porcelain Factory

1980s

Porcelain sketching and painting, and then
transferred to the technique department

Interviewee 7

M

50–59

Sculpture
Porcelain Factory

1980s

Sculpture moulding

1980s

The experimental group in the technique
department for developing and designing
innovative products, samples and some
exhibition crafts

Interviewee 8

M

50–59

Hongxing
Porcelain Factory

Interviewee 9

F

50–59

Weimin Porcelain
Factory

1980s

Green-body shaping, and then transferred to
quality inspection

F

60–69

Art Porcelain
Factory

1980s

Porcelain sketching and painting

M

30–39

Art Porcelain
Factory

1990s

Choreman

M

40–49

Sculpture
Porcelain Factory

1990s

Porcelain sketching and painting

M

40–49

Porcelain
company of
SOPFs

1990s

Marketing

M

40–49

Jingxing Porcelain
Factory

1990s

Green-body shaping, compact machine
operation and raw material test

Interviewee 10
Interviewee 11
Interviewee 12

Interviewee 13

Interviewee 14

Appendix 2: The coding strategy and process
We used Nvivo, a computer-assisted material-processing
software, to apply the grounded theory methodology in our
transcribing and coding processes. In general, we adopted
a three-stage coding strategy to process and interpret our
data.

Initial coding
Our initial codes are ‘provisional, comparative, and

grounded in the data’ (Charmaz 2006, 48). We may have
unconscious personal biases towards Jingdezhen’s
porcelain development. Despite our efforts to apply
professionalism where possible, we may still emotionally
stand with individual interviewees. Due to our sociocultural
backgrounds, we may also unintendedly or unconsciously
immerse ourselves in the world views of our interviewees.
To mitigate these methodological risks, we adopted the
strategy of ‘line-by-line coding’. In so doing, to a large
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Beginning year of
learning craftsmanship

Learning approaches

Fate after laid-off from SOPFs

Type of produced/sold
porcelain

1945

Conventional apprenticeship taught
by private workshop owners

Self-employed (set up a porcelain
workshop)

Fine art traditional decorative
porcelain

1958

Professional learning in university
or college

Self-employed (set up a porcelain
workshop)

Traditional sculpture porcelain

1977

Family teaching

Joined in Municipal Ceramic
Research Institute

Fine art traditional decorative
porcelain

1983

Factory-assigned mentorship

Self-employed (set up a porcelain
workshop)

Traditional sculpture porcelain

1985

Factory-assigned mentorship

A casual employee working for
different private workshops

Traditional sculpture porcelain

1982

Factory-assigned mentorship

Self-employed (set up a porcelain
workshop)

Traditional sculpture porcelain

1982

Factory-assigned mentorship

Self-employed (set up a porcelain
workshop)

Traditional sculpture porcelain

1987

Factory-assigned mentorship

Self-employed (opened a
Porcelain Bar in Beijing and now
established a porcelain factory in
Jingdezhen)

Fine art modern decorative
porcelain

1985

Factory-assigned mentorship

Self-employed (Set up a porcelain
shop and a porcelain factory)

Porcelain table wares and tea
wares

1980

Conventional apprenticeship taught
by factory masters

Worked for private porcelain
workshops and now retired

Fine art traditional decorative
porcelain

1996

Self-learning without being taught
by master

Worked for private workshops and
now set up own workshop

Fine art traditional decorative
porcelain

1992

Conventional apprenticeship taught
by factory masters

Self-employed (set up a porcelain
workshop)

Fine art traditional decorative
porcelain

Not applicable

Not applicable

Self-employed (set up a porcelain
factory)

Practical porcelain of hotel and
restaurant wares

1990

Factory-assigned mentorship

Worked for private workshops and
now runs a porcelain factory

Practical porcelain of hotel &
restaurant wares and wine
containers

extent, we were able to reduce and overcome our possible
biases and look at the data more critically and analytically.
In total, we coded all transcription into 622 initial nodes.

Focused coding
Focused coding is ‘more concentrated, selective,
and conceptual’ than the initial coding (Charmaz 2006,
57). At this stage, we sifted through the first-round
nodes and categorised those initial codes that ‘make

the most analytic sense to organise data incisively and
completely’ (Charmaz 2006, 58) into one group, namely
a ‘category’. This step resulted in 11 main categories:
‘times background (before 1949)’, ‘times background
(1950s–1990s)’, ‘policies in the 1950s – 1990s’, ‘factory
commodities distribution’, ‘production practice in SOPFs
(features, systems, guidelines)’, ‘recovery of the lost
craftsmanship’, ‘breakthrough in craftsmanship’, ‘factory
craftsmanship transmission system’, ‘welfare in SOPFs’,
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‘fulfilment of individual needs’ and ‘labour recruitment’.

Axial coding
Axial coding aims to construct ‘a dense texture of the
relationship around the axis’ (Charmaz 2006, 60). In this
step, we organised focused codes logically to visualise a
dense structure of relationships around axes. This study
aims to explore the roles of the state interventions in
Jingdezhen’s porcelain industries in the mid to the late
20th century. Therefore, we established the axial coding
around the different ‘roles’ in reshaping Jingdezhen’s
porcelain industries. Based on the 11 main categories
obtained from the focused coding stage, we finally created
four axes.
Figure S1 shows the relational structure of the four
axes (see the rectangles). The four axes that we identified

from the data, or the four leading roles of the state, are
‘Changing Agent for Industrial Systems’, ‘Coordinator
of Research and Development’, ‘Shaper of the Labour
Structure’, and ‘Provider of Opportunities and Benefits’.
The circles in Figure S1 represent the categories and
subcategories from the focused coding step, the number
in one-way arrows refers to the count of references, and
each referencing phrase indicates an initial node identified
by the line-by-line coding strategy. For example, there
are 18 initial nodes (obtained through the initial coding
step) categorised in ‘Motifs of porcelain’ (established
at the focused coding step). The subcategory ‘Motifs of
porcelain’ manifests a feature of the SOPFs’ production
(‘selectiveness in production’), which further forms a part
of the state’s role as a ‘Changing Agent for Industrial
Systems’.

Figure S1
A relational structure of the coding strategy and process.
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ENDNOTES
1. The term ‘authenticity’ originated in museums, where experts, for price evaluation, tested whether art wares were what they
appeared or were claimed to be. Later, many curators and ethnographers tended to perceive authenticity as a characteristic of
pre-modern life, emphasising ‘handmade’ and ‘natural materials’ when defining the authenticity of cultural products.
2. In 2004, the China Light Industry Association officially named Chaozhou as China’s ‘porcelain capital’ for its market recognition,
export scale and technological standards. Despite recent developments (as discussed in this paper), Jingdezhen is still widely
regarded as China’s ‘porcelain capital’ among Chinese society and by international organisations such as UNESCO.
3. For example, before 1949, wood-fired kilns were extensively used in Jingdezhen’s porcelain production. In 1956, after years of
research and experimentation, the state-owned factories in Jingdezhen developed coal-fired kilns to reduce the consumption
of pine wood. By 1965, almost all SOPFs in Jingdezhen were using coal-fired kilns. In the 1990s, more advanced diesel-fired
and gas-fired kilns were adopted by the SOPFs. However, the fuel may have affected the quality of the porcelain, as gas and
oil cannot entirely replicate pine tar in producing the unique traditional feel of Jingdezhen porcelain. Therefore, even in the
1990s, the Art Porcelain Factory – the main manufacturer dedicated to producing Famille Rose (fencai 粉彩) fine arts ceramics
– continued to use wood- and coal-fired kilns to manufacture export commodities, while other products were manufactured in
oil- and gas-fired kilns.
4. As Alan Smart defined, guanxi means relationships of social connections built through the exchange of gifts, favours, and
banquets (1993, 399). In Chinese societies, guanxi is built on pre-existing relationships of classmates, people from the same
native-place, relatives, superior and subordinate in the same workplace (Yang 1988, 411).
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SPECIAL CONTRIBUTION

Renewing museum meanings and action
with intangible cultural heritage
Michelle L. Stefano

In light of the development of a new International
Council of Museums (ICOM) Museum Definition, I discuss
here the benefits of prioritising intangible cultural
heritage (ICH) in museum work, reflecting the values that
have driven this process of redefinition and that museum
professionals strive to espouse. Indeed, key concepts that
have emerged during the process reiterate the importance
of ICH – and ‘culture’ as encompassing ‘heritage, memory,
and place’ (ICOM 2021, 13) – in constituting a main focus of
museological activity, a stance that gained solid footing in
2004 with the Seoul Declaration of ICOM on the Intangible
Heritage (ICOM 2004). Moreover, emerging concepts signal
the need for greater attention to ‘diversity,’ ‘inclusivity’
and ‘community participation’ as features of what can be
considered 21st-century, outward-facing and proactive
museum practice (ICOM 2021, 21–26).
With its deep relations to material culture and place,
ICH can be understood as cultural traditions, practices
and expressions, often shared and safeguarded in cultural
communities and social groups, as well as historical
and cultural knowledge, memories and stories that are
also passed on and kept alive by people. ICH is living

and, therefore, contemporary, shaped by its keepers
in relationship to economic, political, sociocultural and
ecological forces of the past through the present. As such,
prioritising living heritage offers crucial opportunities to
reframe museum approaches to community engagement
with ethics and equity at the fore, where culture and
knowledge keepers are centred as the authorities of their
heritage through collaborative efforts. In turn, inclusivity,
representation and community involvement can be
deepened in more meaningful and lasting ways.
Such ideals are worth striving for in this time of
undeniable challenge. As the Covid-19 pandemic carries
on, we see the centuries-deep fault lines of social and
economic inequality – on a global scale – so clearly
revealed in its wake (with many solutions also staring us
in the face). Wealth and political power, in long-standing
concert, are gripped by an increasingly concentrated few,
many of whom are busy pilfering resources and weakening
democratic structures at a troubling speed. The alarm
bells warning of mounting ecological crises, already
affecting populations across the world, have been largely
ignored, especially by the entities – e.g. corporations,
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industries and governments – that can contribute most to
mitigating them. Whether this is too grim an outlook or
not, there is no denying that radical changes need to be
made, where the (continued) fight against these ranging,
yet interconnected, injustices is also unfolding within
museums.
According to a recent Trends Watch, the annual report
of the Center for the Future of Museums of the American
Alliance of Museums, it is forecasted that ‘systemic
inequalities of wealth and power’ will continue to grow,
constituting an inescapable problem facing societies
across the world and, thereby, museums in service to
them (Merritt 2021, 6). Museum professionals are asked
to assess how their institutions ‘profit from and perpetuate
these inequalities’ and ‘support or challenge structural
inequalities in society’ (Merritt 2021, 6), actions that most
affect marginalised and oppressed communities. In terms
of practice, they are encouraged to devise ways in which
assets and power be ‘shared/given/returned with those
who are excluded’, which includes an assessment of how
museum ‘collections, exhibitions, and research reflect
marginalized communities’ to enrich their representation
(Merritt 2021, 6–12).
Despite the controversy, these concerns were
evident in the revamped definition proposed by ICOM
for consideration in 2019, in which ‘social justice, global
equality and planetary wellbeing’ were flagged as highpriority museum causes. In addition, guaranteeing
‘equal rights and equal access to heritage for all people’
and working ‘in active partnership with and for diverse
communities to collect, preserve, research, interpret,
exhibit, and enhance understandings of the world’ were
presented as cornerstones of 21st-century museum
practice (see Adams 2019).
Although rising and urgent, such concerns are not
necessarily new within the museum field. Decades-long
movements for socially and politically engaged action
have been directed outwards – to the public and with local
communities – and inwards – to decolonising institutional
structures, professional mindsets and methods – opening
decision-making pipelines that have long been rusted
with exclusivity. Such advancements reflect an increased
institutional and professional reflexivity and adherence
to ethics and equity, where those whose heritages have
been extracted and recontextualised for centuries without
consent and involvement, or neglected altogether, are

guiding museological processes.
For example, the Australian Museums and Galleries
Association’s 10-year plan, First Peoples: A Roadmap
for Enhanced Engagement in Museums and Galleries, is
based on a sector-wide survey that examined activities
geared towards enriching Indigenous representation and
participation that, it notes, have generally ‘stalled’ over
past years (Janke 2018, 5). To reinvigorate efforts, the
Roadmap essentially calls for the bolstered commitment
of time, people power and space that is needed for more
‘exhibitions that are curated by Indigenous people’,
‘public programs developed and delivered by Indigenous
people’ and ‘collaborative projects between Indigenous
communities and museums and galleries’, in addition to
increased employment of Indigenous professionals and
their involvement on decision-making boards (Janke 2018,
15). While ICH could have featured more prominently, the
Roadmap acknowledges the importance of Indigenous
knowledge systems and recommends ‘programs for
traditional knowledge and traditional cultural expressions
to be shared’, particularly between elders and young
people (Janke 2018, 33). It also suggests enhanced
support for Indigenous Australians’ own safeguarding
frameworks and approaches in source contexts, a rightful
path to take in forging a more ethical and equitable –
and thus decolonised – heritage sector (Janke 2018, 35).
These calls echo scholar Linda Tuhiwai Smith’s framing
of decolonisation, in that it
does not mean and has not meant a total rejection of
all theory or research or Western knowledge. Rather,
it is about centering our concerns and world views
and then coming to know and understand theory from
our own perspectives and for our own purposes.
(Smith 2012, 41)

Here, I must acknowledge the museums, heritage
organisations and cultural centres founded and led by
cultural communities and social groups for many decades
now, in urban, suburban and rural locations around the
globe. Though not without challenge, these are places in
which community self-determination and representation
are facilitated on communities’ terms, and where
heritage processes and underlying decision-making are
‘decolonised’ from the start (Kreps 2003). As I write this
in Baltimore, Maryland, I think of the Baltimore American
Indian Center, initiated by Lumbee community leaders
in the late 1960s. Serving the city’s Native American
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communities’ social and cultural needs, activities focus
also on the safeguarding of cultural knowledge and living
traditions, and their transmission to younger community
members (Minner 2017).

on their agendas and in response to the present-day
problems most in need of solutions.

Furthermore, the National Great Blacks in Wax
Museum, as it is now known, was first established in a
downtown storefront in 1983 by the educators Dr. Elmer
and Joanne Martin. Seeking to uplift Baltimore’s Black
community and empower young people, the museum
‘resist[s] the pressure to “pretty up” Black history and not
tell the truth of struggle, survival, and accomplishment’
(Cooks 2018, 94; see also Wood 2009). In a series of diorama
exhibits, such as of the middle Passage, depicting in detail
the dehumanising horrors of enslavement, prominent
African Americans are spotlighted for their extraordinary
fights for justice and equality, underscoring the racist,
White supremacist currents of US and global history in the
present. The exhibit on lynching, of which its ‘very sensitive
and potentially disturbing scenes’ are forewarned, spans
a not-so-distant past, ending with the 1998 lynching of
James Byrd Jr. in Texas (Martin and Martin n.d.). Above
the diorama depicting the devastatingly brutal lynching of
Hayes and Mary Turner (and their unborn child) in 1918
Georgia, a sign states:

As stated, ‘diversity’, ‘inclusivity’ and ‘community
participation’ are underlying concepts in the formulation of
a new museum definition, undoubtedly reflecting concerns
about our shared future and the roles museums play in its
betterment. They are also woven together: a commitment
to bolstering community participation in museum activity
is inclusive practice, fostering the representation of a
greater diversity of people – such as in terms of race,
ethnicity, gender and sexuality, class, religion, geography,
and intersections thereof – and their heritages and
perspectives. In taking these concepts seriously, and to
ground any vagueness they may present, they prompt
taking concrete steps, such as in addressing the deeply
entrenched inequalities affecting museum communities
worldwide, as the aforementioned definitions and road
maps imply.

The definite message the lynching exhibit sends is
that many people of all colors saw lynching as a blot
on America’s claim as a Judeo-Christian, democratic,
and civilized nation and fought against it. They waged
holy war against lynching, through marches, protest
demonstrations, literature, art, organizational unity,
the ministry, lectures, politics, donations to the cause,
and even individual organized self-defense. Identify
with the victims and martyrs and never forget them.

Centring intangible cultural heritage

One step is for institutions benefitting from sizeable
resources to increase support of community-based
heritage organisations and programming, uplifting the
authoritative voices of people whose heritages continue
to be overlooked or outright erased. Such support can be
financial or may comprise other, amplifying resources,
such as people power, technological aid, venues and
connecting source community organisations to wider
audiences, raising greater awareness of them and their
pursuits. Structurally, support can take the form of
partnerships and collaborations, opportunities for which,
as stressed here, can be heightened when focusing on
ICH.

But do not get bitter or despondent over what they
endured. Get angry over the oppression that Black
people and other oppressed people are still suffering
today; and put yourself in a position to resist now as
your ancestors did back in the day when lynching was
a national pastime as popular as baseball games and
circuses. (Martin and Martin n.d.)

Much should continue to be learned from communityled heritage work of all kinds, especially with respect to
living heritage and the unswerving lessons it holds for
today. Brought to light are home-grown approaches to
mobilising heritage for contemporary meaning-making,
activism and change by the experts themselves, as based

Because people embody ICH, as its experts and
owners, its prioritisation – in heritage institutions and
programming of all sorts – casts in high relief the need to
centre them in all related processes. That is, to not centre,
let alone involve, ICH communities would be wholly
unethical, upholding the destructive legacies of colonial
heritage practice and the structural inequities that have
underpinned it for so long. In the museological context,
prioritising ICH means uplifting living, contemporary
heritage in museum missions and functions, such as
collections development (including archives), curation
and interpretation, as well as educational, audiencebroadening
and
relationship-building
outreach.
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Opportunities, then, are opened for ICH keepers to steer
museum programming, such as exhibitions, online
and in-person events and presentations, and ‘off-site’
programming in source community contexts, to outline
some examples. In essence, centring ICH keepers
serves to decentre the long-held authority of museums,
which has impeded community involvement in museum
operations and programming. It urges a levelling of the
heritage playing field, where decision-making is fully
shared so as to build ethical and equitable collaborations
founded on respect and trust. As with ‘diversity’ and
‘inclusion’, though, ‘ethics’ and ‘equity’, too, could remain
lofty principles, or mere buzzwords, if not applied to the
actual shaping of collaborative heritage practice.
Focusing on ICH offers crucial opportunities for
museum professionals to meet people where they are,
out in the places and spaces important to them and
their heritage. These are chances to listen to and learn
how possible collaborations can help meet community
aims, to deepen understandings of their heritage, and to
discuss together how its meanings and messages can
affect wider audiences and bring about desired change.
To enact ethical principles is to recognise communities’
expertise and uphold their agendas as collaborators,
dedicating the time and space required for their leadership
in subsequent steps. In striving for equity, museum
professionals play supportive roles, guided by community
partners on how to best put to use their professional
expertise and skills, including the institutional resources
that, traditionally, they have been privileged to manage.
Of course, facilitating community participation is not
immune to problems, especially logistical, and mistakes
– often with good intention – can be made. Yet, ethical and
equitable collaboration entails transparent conversation
and negotiation, in which institutional agendas and
constraints are honestly disclosed, and expectations
thereby discussed. As such, challenges may be weathered
with greater resilience, and importantly, relationships
have a stronger chance at lasting.

museum communities – and, thus, museums – across the
world. In fulfilling renewed visions of what museums can
and should be, raising ICH to a higher level of institutional
priority just about demands collaborative practice, where
culture keepers are uplifted in sharing their heritage and
the vital messages it holds for this day and the next – in
their words and on their terms.

Michelle L. Stefano, PhD, is a folklife specialist at the
American Folklife Center, Library of Congress, Washington
DC. She is the author of Practical Considerations for
Safeguarding Intangible Cultural Heritage (Routledge,
2022) and co-editor of The Routledge Companion to
Intangible Cultural Heritage (2017), among others. She
has served as a public folklorist in the United States for
over a decade.

At the least, ICOM’s Museum Definition presents
parameters that shape a category of institutions and
organisations operating in a wide range of economic,
political, sociocultural and environmental contexts, and
the missions and functions they have most in common. At
most, it inspires action, spurring a growth of collaborative
museum efforts that confront the mounting injustices
of today, including the structural inequities affecting
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Museums of Language and the Display of
Intangible Cultural Heritage
Inge Kral

Honorary Fellow in the School of Literature, Languages and
Linguistics, The Australian National University, Canberra and
an Affiliate of the ARC Centre of Excellence for the Dynamics of
Language

The book Museums of Language and the Display of
Intangible Cultural Heritage not only takes us inside a
number of unique and wonderful language museums
and exhibitions, it also engages with some key questions
associated with displaying and preserving language: how
does one make the invisible visible? How does one display
the intangible? The book takes us on a journey into making
the intangible tangible in various museums of language
around the world. The authors reveal myriad approaches
to displaying the intangible for contemporary audiences,
and they consider how languages can be preserved for
future visitors.
Over the past decade there has been increasing
interest in preserving and exhibiting intangible cultural
heritage, following the UNESCO declaration that
languages be considered cultural heritage in need
of preservation.1 The exhibition Dove il sì suona: Gli
Italiani e la loro lingua (Chapter 3) highlighted the value
of language as a common cultural inheritance for all

1

 he ratification of the UNESCO Convention for the Safeguarding of the
T
Intangible Cultural Heritage entered into force in April 2006, providing a
policy framework for safeguarding language as living heritage.

Italians, demonstrating how it is possible to represent, in
a physical space, something as immaterial as language.
This exhibition reflected a blending of the tangible and
intangible through the presence of ancient manuscripts,
video documentation and interactive games. It also
displayed the variety of language in geographic space,
through maps, interactive software, audio and videos,
enabling visitors to understand the diversity of sounds and
forms of dialects.
Dialects are an intangible heritage and part of daily
life in many countries. But in Norway, as the Ivar Aasen
Centre (Chapter 10) seeks to illustrate, there is a crucial
difference. Whoever you are, wherever you are in Norway,
you may speak your own dialect. For some Norwegians
this means speaking a dialect, but writing in Nynorsk,
one of the standard languages in Norway. And in certain
domains, dialects have even replaced the spoken majority
language, Norwegian Bokmål. Hence Norway’s oldest
language museum traces the development from spoken
to written language and later to written culture, from
intangible to tangible.
In Italy, alongside a unique variety of dialects, French,
Occitan, Franco-Provençal, German, Greek, Albanian,
Catalan, Serbo-Croat and Slovene are spoken, not to
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mention the languages of new migrants. This may be the
reason for the relative density of museums dedicated to
individual languages found in Italy. The Museum of Occitan
Language and Culture (Chapter 4) is one such museum,
which considers the ‘recognition of and interest in minority
languages to be an essential first step in the appreciation
of the intangible cultural heritage of everyone’s language,
however little-known, and in the safeguarding of
threatened languages’. The section dedicated to the Italian
part of Occitania displays a rich ethnographic collection of
objects related to the traditional activities of the valleys,
complementary to the multimedia part of the exhibition.
Such representations of tangible and intangible heritage
reinforce that language does not exist without the cultural
practices within which it is embedded.
Imagine a museum where a love of language, and its
inseparable partner culture, can be ignited for children.
The Lithuanian Hearth Language Museum (Chapter 3) is
one such place. Interactive language toys are provided
for all the language topics displayed at the museum.
Every object serves the purpose of raising awareness
of the history, change, structure, variation, creative
and communicational potential, and other attributes of
language.
By contrast, some museums deal with language
as the object itself. At Mundolingua, or the Museum of
Languages, in Paris (Chapter 8), the most important
aim is to bring linguistics and language sciences to the
general public. Where traditional museums are often
seen as boring, sterile places, this museum sought to
make the museum experience fun: ‘As museums are
changing in style and content, so the word is changing
in meaning, and we hope we are contributing to that
evolution.’ If one considers that a museum of language
may just be a visual breakdown of categories such as
grammar, word formation and orthography, then think
again. The Adventurous World of the German Language in
Köthen Castle (Chapter 5) exploits the haptic to show the
dynamics of word formation. On show is a word-formation
engine designed in 1651, which is called the Fünffacher
Denckring der Teutschen Sprache (‘fivefold think-disc of
the German language’) because five round discs labelled
with letters and syllables can be rotated to build new words.
A contemporary digital version of the Denckring is just as
appealing to visitors with a touchscreen implemented as a
random generator that builds words.
Surprisingly, the UK has no museum devoted to
languages or multilingualism, despite the planned English
Language Museum for Winchester (Chapter 6). It is in

this context that a pop-up museum of languages for the
UK (Chapter 12) evolved. In the ‘Multilingual Street: An
audio-visual experience’, a visual projection of elements
of the linguistic landscape (street signs, shopfronts,
posters, advertising, graffiti, etc.) are conceptualised, with
simultaneous audio of different languages, varieties and
accents. The visitor moves through different scenes to a
final stage where these languages seem to come together
in a socially cohesive manner, displaying multilingual
signage, code-switching and pidgin languages, and more.
Finally, the new National Museum of World Writing in
Korea (Chapter 15) is not just a museum about scripts;
rather it is a museum dealing with cultural history based on
an anthropological perspective of writing. The collections
and exhibitions seek to communicate the history of diverse
cultures and human life and their interconnectedness,
as testified in writings, where ‘writings are symbols of
society, representations of communal identities, tools for
communication, and products of human endeavour’.
The afterword (Chapter 17) situates language museums
in a state of change, emphasising that language is a
cultural, social or political issue as well as a linguistic one.
This is evidenced at the Afrikaans Language Museum and
Monument (Chapter 2) in South Africa, which has become
‘a manifestation/marker of history and identity through
acts of representation’. Through the ‘poetics of exhibiting’,
the museum is seemingly able to help construct cultural
memory, identity and a social history to meet the needs of
diverse visitors from the community.
This book amplifies the complexity of defining and
displaying language. It is elegantly organised into three
parts, where the chapters traverse broad topics and the
photographs provide an added layer of visual engagement.
What seems to be missing in the chapters and the exhibits
themselves is an exploration of the intangible verbal arts,
oral traditions and multimodal forms communication,
particularly of Indigenous cultures around the world.
Nevertheless, this volume is engaging, offering a rich
array of informative, well-written chapters that tantalise
the reader.

Dr. Inge Kral is an honorary fellow in the School of
Literature, Languages and Linguistics, Australian National
University, Canberra and an affiliate of the Australian
Research Council Centre of Excellence for the Dynamics
of Language.

Vol.17 2022 International Journal of Intangible Heritage 243

Brief biographies of the authors

BRIEF BIOGRAPHIES OF THE AUTHORS

Dr. Angela M. Labrador is an anthropologist and educator with a background in archaeology and IT.
She has developed digital tools for heritage documentation, advocacy, and education and has taught
workshops in community-based techniques and digital tools for safeguarding heritage around the
world. Her research focuses on the policies, ethics, and social relations that promote the safeguarding
of living heritage, working landscapes, and intellectual property. She applies ethnographic methods to
the assessment of community heritage values and approaches such projects through participatory
action research methods. She has worked for 20+ years as an information architect, database
developer, and website designer for educational institutions, cultural organizations, and master
craftspeople. She is a certified Master Teacher in the Project Archaeology program to train educators in
utilizing heritage within their classrooms, and is the co-director of a 2019-2021 National Endowment for
the Humanities Landmarks of American History and Culture Grant to provide teacher training in placebased education utilizing heritage. She is currently managing partner of the consulting firm, Coherit
Associates, LLC; adjunct lecturer at Johns Hopkins University; adjunct faculty at the University of
Massachusetts Amherst; President of the Vermont Archaeological Society; and Reviews Editor for the
journal Heritage & Society.

Lisa Gilman is Professor of Folklore at George Mason University and the Editor-in-Chief of the Journal
of American Folklore. Her research interests include intangible cultural heritage, performance, music,
dance, trauma, war, migration, gender, and sexuality. She is currently working on a multi-sited (Malawi,
Turkey, France, U.S.) global project on arts and culture initiatives by refugees for refugees. She has
published numerous articles and book chapters on these topics. Her monographs include Folklore and
Ethnomusicology Fieldwork Methods Handbook (with John Fenn, 2019), My Music, My War: The
Listening Habits of U.S. Troops in Iraq and Afghanistan (2016), The Dance of Politics: Performance,
Gender, and Democratization in Malawi (2009), and the co-edited volumes Africa Every Day: Fun,
Leisure, and Expressive Culture on the Continent (2019) and UNESCO on the Ground: Local
Perspectives on Intangible Cultural Heritage (2015). She produced the documentary Grounds for
Resistance (2011) about the anti-war activism of U.S. veterans of the Iraq and Afghanistan wars.

Devika Sharma hold an MA in English and a research scholar in the School of Languages and
Literature at Shri Mata Vaishno Devi University, India (since 2019). She is a freelance writer and
contributor in an Indian newspaper Times of India. She has been an invited speaker on an international
platform of the Institute of Global Professionals. Her areas of research include narratology, linguistics,
regional literature and folklore studies. She has published in an international journal Language in India.
She is a reviewer of a leading journal American Ethnologist (Scopus Indexed).

Dr. Amitabh Vikram Dwivedi is a senior Assistant Professor in the School of Languages &
Literature at Shri Mata Vaishno Devi University (since 2008), having formerly been a Co-Director of a
research project, entitled “A Comprehensive Study of Culture, Philosophy, Literature and Language of

244

Jammu & Kashmir” sanctioned by the Indian Council of Social Science Research (ICSSR). The UNESCO
Atlas of the World's Languages in Danger refers to his two works on the Bhadarwahi language on its
official website, and the National Digital Library of India (NDLI), Ministry of Education; India features my
19 lectures on the public domain. his six online courses are running on the prestigious Academia.edu
and Udemy. His areas of research and supervisory expertise include language documentation, writing
descriptive grammar, and the preservation of endangered languages and cultures in South Asia. His
published books are found in the libraries of the University of Stanford & Princeton. He has published in
leading journals including Capital & Class, Dialectologia, Sociolinguistic Studies, Entrepalavras, Media
International Australia, Nations and Nationalism, Alberta Journal of Education Research, Acta
Linguistica Asiatica, Australasian Drama Studies, Studies in Ethnicity and Nationalism, etc., as well as a
collaboration with Springer-Nature and EBSCO.

Park Ho-Jin, MA, PhD, is a Researcher-Professor of Latin American Studies in the Institute of Latin
Amercian Studies (ILAS) at University Hankuk of Foreign Studies (HUFS) in Seoul, Korea. He received
his BA degree in Spanish from the HUFS in Seoul; MA degree from the same University; and a Doctor
degree in Latin American Studies from the Universidad Nacional Autónoma de México (UNAM). He
published on Latin America, including Cosmopolitics: Looking for an Andean Cruz (2020, in Korean),
“Eastern Philosophy and Andean Philosophy: The Cosmological Drawing of Pachacuti Yamqui Analyzed
in Yin-Yang Theory” (2020), “The Inca Empire’s Cosmovision in View of the Theory of Yin-Yang and Five
Elements” (2020), and “An Analysis of Andean Chakana Figure and Mesoamerican Quincunx Based on
the Yin-Yang Theory” (2015).

Rodolfo Sánchez Garrafa, MA, PhD, is a Professor of Anthropology in the Post-Graduate Program
of the Faculty of Social Sciences at Universidad Nacional Mayor de San Marcos (UNMSM) in Perú. He
received his degree in Anthropology from the Universidad Nacional de San Antonio Abad del Cusco; a
Master in Anthropology degree from the Pontificia Universidad Católica del Perú in Lima; and a Doctor
in Social Sciences degree from the Universidad Nacional Mayor de San Marcos (UNMSM). He published
profusely on Andean thought, including Los Ayar, the Refounding of the Center of the World (2020),
Death and the Underworld in the Andes (2017), Apus of the Four Suyus (2014), Moche Cosmos (2012),
Andean Traditional Medicine (2009), and Wakas and Apus of Pamparaqay, symbolic structures in the
oral tradition of Grau-Apurímac (1999).

Shivangi Pareek is a PhD candidate in the Anthropology department at Yale University, USA. She is
currently writing her dissertation on the lives and works of Pardhan Gond Adivasi artists from central
India. Her ethnographic research has been supported by the Macmillan Centre at Yale and the Wenner
Gren Foundation.

Vol.17 2022 International Journal of Intangible Heritage 245

Brief biographies of the authors

Jose Antonio Lorenzo L. Tamayo is an alumnus of De La Salle University (DLSU). Since 2011, he
has taught English courses to both senior high school and undergraduate students, as well as campus
journalism to English majors at DLSU. While he specialises in academic writing, he devotes his time in
the promotion of Philippine intangible heritage, particularly in the preservation of ecclesiastical arts and
Catholic traditions. This passion has led him to create Arte Sacra Ph, which at present has channels on
YouTube, Instagram, TikTok and Wordpress. In 2020, he wrote a coffee table book entitled “The
Mysteries of Light in Tapestry and Artwear” for Filipino fashion designer and artist Steve De Leon; the
book aims to elevate fashion and religion to the level of art.

Marthe Van Damme is a former Belgian research intern at the Université Libre de Bruxelles, Group
for Research on Ethnic Relations, Migration and Equality (GERME), specialising in UNESCO’s intangible
cultural heritage, anti-Semitism laws and freedom of speech. She obtained a master’s in law at the
University of Leuven (KU Leuven), focusing on international and European law. During her master’s
studies, she conducted research on the controversies surrounding the Carnival of Aalst and the
limitations of the right to freedom of speech during the expressions of UNESCO’s intangible cultural
heritage. Currently, she works as a legal policy officer at the Belgian Federal Public Service of Social
Security.
Music researcher and educator Catherine Grant has published over 50 journal articles, book
chapters and books in the fields of ethnomusicology and music education. She is author of “Music
Endangerment: How Language Maintenance Can Help” (Oxford University Press, 2014) and co-editor of
the award-winning “Sustainable Futures for Music Cultures” (OUP, 2016). Chair of the Australia-New
Zealand Committee of the International Council for Traditional Music from 2016-2019, Catherine has
presented her research in Australia, the UK, USA, Vietnam, Cambodia, Indonesia, Malaysia, and
Kazakhstan. Her applied work on music sustainability has featured in media including the Boston Globe,
The Australian, The Conversation, The Cambodia Daily, and radio stations in Australia and the USA.
Catherine is recipient of an Australian Future Justice medal for her research, advocacy and activism on
cultural sustainability.

Bonita Bennett, a South African Capetonian by birth, holds a Ph.D. in Historical and Heritage Studies.
Her thesis focused on the faultlines between memory and heritage, and the powerful possibilities
inherent in memory work for addressing the legacies of past iniquities such as lingering racism and
prejudice.

246

Her family was one of the thousands of black families who were forcibly removed from their homes
under apartheid, and as a school and university student, she was involved as an activist in the antiapartheid struggle. It was this experience that led her to understand the centrality of education – both
formal and non-formal – as a tool of transformation in apartheid South Africa. She started her
professional life as an educator working in various contexts: at high schools, as an adult education as
well as teaching young children living on the streets. Her most recent fulltime work has been at the
District Six Museum which is located in Cape Town. It is a museum dedicated to memorialising
apartheid displacement, and she comments that it has provided her with the perfect platform from
which to express her commitment to both activism and education. In the almost 20 years that she spent
there, the first seven years were spent working in its archives, and between 2008 and 2020 she was its
executive director. Bonita now freelances as a memory and heritage consultant.

Ian Dale B. Rios earned his Bachelor of Arts degree in Anthropology, majoring in Archaeology and
Cultural Heritage Management Track, from the University of San Carlos, Cebu City, Philippines. He has
had engagements in archaeological field schools, social and anthropological research and
environmental conservation projects in the Philippines; and outdoor adventure experiential learning
programs in Hong Kong. Most of his works are drawn from his intimate interest in preserving the
intangible cultural heritage and the natural world. He now works as a part-time college instructor for
the social sciences at the Cebu Technological University - San Francisco Campus. He is currently taking
up his Master of Arts in Anthropology at the University of San Carlos.

Mª Celia Adrián Rodríguez is Professor of Accordion at the Conservatory of Music of Ourense
(Spain). She has a Degree in Geography and History (University of Vigo), a Master's Degree in
Museology, Criticism and Contemporary Art (University of Santiago de Compostela) and she is doing her
doctoral thesis at the University of Vigo. She is a member of the GEAAT Research Group (Studies on
Archaeology, Antiquity and Territory). Her research interest is related to natural and cultural heritage.

Elena De Uña-Álvarez is Professor of Geography at the University of Vigo (Department of History, Art
and Geography, Campus of Ourense, Spain) where she is a researcher member of the GEAAT Group
(Studies on Archaeology, Antiquity and Territory). Research interest is related to cultural geomorphology,
protected areas, and natural and cultural heritage as key resources for territorial development. She has
published articles in scientific journals, chapter books and books about those topics.

Vol.17 2022 International Journal of Intangible Heritage 247

Brief biographies of the authors

Dr. Elena Perez-Alvaro is an NRF SARChI Postdoctoral Fellow at Nelson Mandela University, South
Africa with the UID grant number 129962. She is an Expert Member of the ICOMOS International
Committee on the Underwater Cultural Heritage, a member of the ICOMOS Sustainable Development
Goals Working Group, and Blue Shield Representative for ICOM UK, acting as a liaison between
organizations to protect cultural heritage during conflict, including humane and natural disasters. She
is an accredited and authorized Associate Professor by the Minister of Universities of the Spanish
Government and she works as a Professor in the Master of Cultural and Natural Heritage and as a
Director of masters’ dissertation for the Master of Cultural Management both at the International
University of La Rioja (Spain). She has large experience as a marine heritage consultant, speaker at
conferences, and researcher with numerous publications. She is the author of the book "Underwater
Cultural Heritage: ethical concepts and practical challenges" (Routledge).
Tülay Karadayı Yenice is an associate professor at the Department of Architecture at Hasan
Kalyoncu University, Gaziantep, Turkey. She holds a PhD in Architectural History and Architectural
Restoration. In her 20 years of academic research, she primarily worked on Classical Ottoman Period
structures. Besides academic studies, she practices historic building renovation and has provided
consultancy to many institutions.

Meltem Ararat is a research assistant at Hasan Kalyoncu University, Department of Interior
Architecture and Environmental Design in Turkey. She is a PhD student at Hasan Kalyoncu University.
Her doctoral research is on the possibilities of using artificial intelligence in architectural restoration.
Her research interests are conservation of cultural heritage, architectural restoration and architectural
history. In addition to her academic studies, she took part in the design and implementation phase of
many architectural projects.

Dr. Yawen Xu is a heritage researcher specializing in the management of intangible cultural heritage.
She is a lecturer in the School of Tourism at the Nanchang University. Her research focuses mainly on
intangible cultural heritage management, as well as the sustainable development of traditional
craftsmanship, crafts production, and heritage tourism. She is the member of the Australia ICOMOS
National Scientific Committee on Intangible Cultural Heritage.

Dr. Yu Tao is a political sociologist specializing in state-society relations in contemporary China and
overseas Chinese communities. He is a senior lecturer in the School of Social Sciences at the University
of Western Australia, where he coordinates and teaches Chinese Studies.

248

Vol.17 2022 International Journal of Intangible Heritage 249

250

Guidelines for Contributors

Vol.17 2022 International Journal of Intangible Heritage 251

Instructions to contributors

GUIDELINES FOR CONTRIBUTORS

The International Journal of Intangible Heritage (hereafter, IJIH) is a professional, academic journal
published annually in both English and Korean. It is dedicated to the promotion of the understanding
intangible heritage all over the world and to the advanced communication of research activities and
sharing case studies.

Contributions, refereeing and the publication process
①	Paper (article) submission is open 24/7. Articles submitted before August 31st will be
subjected to the publication process and discussed in the Editorial Board meeting in October
of that year.
② Work must be original and related to intangible heritage. It must not have been published or
submitted to be refereed in other journals or publications. In case a submitted manuscript
has already been published/submitted elsewhere, or ethical issues are detected, the Editorial
Board will withdraw the publication and its author(s) will be banned from submission for
three years.
③ An author cannot submit more than one article to the same volume of the journal.
④ The author shall agree to assign copyright to the IJIH.
Articles must be submitted in English – author(s) shall provide articles written in English on an
academic level.
Submitted articles undergo a refereeing process:
1	Initial assessment of the relevance to the theme and correspondence to the IJIH instructions.
Ineligible articles are immediately notified to the author(s).
2	Eligible articles are evaluated by three referees, as an academic review, by the following
criteria:
(1) academic relevance of the theme,
(2) academic relevance of the research method,
(3) professionalism and level of technical description,
(4) the research carried out and logic of the outcome,
(5) academic contribution of the research outcome.

252

3	The article can be revised or reassessed in accordance with the assessment results as
follows:
Referee #1

Referee #2

Referee #3

Result

1

A

A

A

Accept for publication

2

A

A

B

Accept for publication

3

A

B

B

Publish after revision

4

B

B

B

Publish after revision

5

A

A

C

Publish after revision

6

A

B

C

2nd review after revision

7

B

B

C

2nd review after revision

8

B

C

C

Non-acceptance

9

A

C

C

Non-acceptance

* A : Accept for publication / B : Publish after revision / C : Non-acceptance
4	The Secretariat copy-edits and proofreads the accepted articles for publication. The
Secretariat shall request a Copyright License Agreement with the author.
5	A proof copy of the final edited script will be provided to the author(s) for final review prior to
publication.

Author’s notification and declaration
Please read the following instructions carefully before submitting an article.

Length
Articles should consist of 8,000 words or less – excluding notes, bibliography and captions for
illustrations. Short reports and reviews should consist of 2,000 words or less. Unlimited length is
allowed only when considered necessary.
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- 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
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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

6
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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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3

7
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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)

9
6

7

8

9

10
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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

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

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
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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, value-sensitive
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

Vol.17 2022 International Journal of Intangible Heritage 271

Volume Index

Vol.

No.

Year

Title

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)

10

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

11

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

1

2

16

7

8
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2022

Integrating ICH and education: A review of converging theories and methods
- Angela M. Labrador
Keywords: education, cultural transmission, culturally relevant pedagogy, education for sustainable development,
literature review, intergenerational learning, vocational education and training

2

2022

‘Our Culture is dying’: Safeguarding versus representation in the implementation of the UNESCO ICH Convention
- Lisa Gilman
Keywords: intangible cultural heritage, cultural sustainability, economic development, folklore, dance, Malawi

3

2022

The other side of the coin: Towards a narrative analysis of Dogri folk tales
- Devika Sharma, Amitabh Vikram Dwivedi
Keywords: discourse, narratives, coherence, context, folk tales, language, society

4

2022

The Origin Myth of Sun and Moon in the Andean and Korean Traditions
- Park Ho-Jin, Rodolfo Sánchez Garrafa
Keywords: origin myths, the sun and the moon, the rope motif, ‘The Brother and Sister who Became Sun and Moon’
(or ‘Brother Sun and Sister Moon’), ‘Wakon and the Willkas’ (or ‘Pachamama and Her Willkas’)

5

2022

‘We paint stories we heard from our ancestors’: Intangible heritage of the Pardhan Gonds of Central India
- Shivangi Pareek
Keywords: Indigenous intangible heritage, Adivasi cultures and oral stories, environment and aesthetics

2022

Hermano mayor: fiesta sponsorship in the contemporary Philippines
- Jose Antonio Lorenzo L. Tamayo
Keywords: hermano mayor, hermana mayor, hermanos mayores, sponsorship tradition, religious practice,
colonisation, cofradia, hermandad, Catholicism, Philippines

2022

UNESCO’s intangible cultural heritage and its polarising nature: A case study on Aalst Carnival
- Marthe Van Damme, Dirk Jacobs
Keywords: UNESCO Convention for the Safeguarding of the Intangible Cultural Heritage,multiculturalism, cultural
diversity, controversial practices, Carnival of Aalst

2022

Documenting an endangered Cambodian musical tradition: Unexpected findings on the provenance of the British
Museum’s “Asset 1380796001”
- Catherine Grant
Keywords: Cambodia, documentation, endangered ICH, endangerment, fieldwork, material culture, museums, music,
musical instruments, Southeast Asia

9

2022

Uncast in stone: Inspired by absence to build a solid museum practice
- Bonita Bennett
Keywords: memory social justice, memory work, memory and affect, personal narrative, public art, absence national
heritage, site work

10

2022

Between People and Place: Folklore Pertaining to the Natural Environment in a Farming Community in Argao, Cebu
- Ian Dale Batac Rios
Keywords: folklore, natural environment, culture and nature, associative values, landscapes, traditional knowledge,
Mangaw, precolonial values, Mount Lantoy, Argao, Cebu, Philippines

11

2022

Exploring sonority embedded in cultural heritage: Path, transit and listen through the Silver Route (Way of St James,
NW Spain)
- Mª Celia Adrián Rodríguez, Elena De Uña-Álvarez
Keywords: sound, sonority, audible spectrum, soundscape, sound-walk, musical piece, Way of St James, Silver Route,
Galicia, Spain

12

2022

Shipwrecks and graves: Their treatment as intangible heritage
- Elena Perez-Alvaro
Keywords: underwater cultural heritage, shipwrecks, watery graves, respect, sacred places

2022

Turkish bath tradition: The example of Gaziantep, Turkey
- Tülay Karadayı Yenice, Meltem Ararat
Keywords: holistic conservation, bath (hammam) structures, Turkish bath culture, spatial transformation, culture and
architecture, cultural sustainability, plan typologies of hammams, historical Gaziantep bath structures,
Gaziantep, UNESCO

2022

Cultural impacts of state interventions: Traditional craftsmanship in China’s porcelain capital in the mid to late 20th
century
- Yawen Xu, Yu Tao
Keywords: state intervention, attributes of traditional craftsmanship, state–society relations, porcelain manufacture,
state-owned enterprises, China, Jingdezhen
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HISTORY

2021.03

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

2020.02~12	Memorandum of Understanding agreement among NFMK-ICOM-ICOM Korea
Revision on the IJIH Publication Policy
2019.09	A three-party conference is held in Kyoto, Japan among NFMK-ICOM-ICOM Korea for
their collaboration
2006.05	The first issue of the IJIH is published
Commemoration of its first publication at UNESCO in Paris, France
2005.12	The IJIH is officially supported by ICOM for its first publication
Publication committee of the IJIH reports to the 108th ICOM governing board
2005.07~10	Organization of the IJIH publication committee by the National Folk Museum of Korea
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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