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Foreword

KEUM Gi Hyung
Director-General, ICHCAP

Global concerns about accelerated destruction of intangible cultural heritage
(ICH), due to globalization and urbanization, provided a strong rationale
for the adoption and implementation of the UNESCO 2003 Convention
for the Safeguarding of the Intangible Cultural Heritage. In the spirit of
the Convention, the International Information and Networking Centre for
Intangible Cultural Heritage in the Asia-Pacific Region under the auspices
of UNESCO (ICHCAP) has been working to contribute to safeguarding and
promoting ICH in collaboration with the forty-eight member states in the
Asia-Pacific region.

ICHCAP has been engaged in various activities for the safeguarding
of ICH. The ICH-related publication project is one of them. The project is
aimed to collect, record and preserve information and discourse regarding
ICH and raise awareness about ICH through publications. In particular,
ICHCAP started the Living Heritage Series to introduce regional and
national transmission and safeguarding activities concerning specific
ICH elements. The series are designed to maintain ‘cultural diversity’
championed by UNESCO and promote the value through publications on a
variety of themes related to regional ICH.

In 2017, ICHCAP published Traditional Medicine: Sharing Experiences
from the Field, the first in the series. In 2018, we published Tugging Rituals
and Games. This year, we are publishing the third installment under the
theme of traditional food through discussions with the editorial board of
#HeritageAlive, the online journal of the ICH NGO Forum. Traditional
food constructs a substantial part of ICH. As traditional knowledge for

the sustainable life of communities and humanity, traditional food can
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contribute to achieving sustainable development goals of the United
Nations. ICHCAP has sought to promote cultural diversity and share the
value and experiences regarding ICH by introducing traditional food of
different communities and the associated information. This book is the
fruition of the collaborative efforts of ICHCAP, related organizations, and
expert groups.

As the third edition of the Living Heritage Series, this book explores
creative and historical traditional food of the world through the articles
provided by sixteen authors from different countries. Food is a critical
element in human life and is intimately linked to the history and identity
of individuals and communities. Traditional food and food ways of a
community, region, or an ethnic group have become unique practices
through close interactions reflecting the diverse features of the community,
including the natural environment, society, politics, economy, and culture.
Traditional food and food ways are then firmly embedded in the community
while they are transmitted, adapted, and recreated across generations.
As such, traditional food is an indispensable element in communal life
and is the root of life. This book presents information on ICH reflected
in traditional food and allows readers to explore the intangible value of
traditional food through historical backgrounds and stories concerning the
food.

The publication of this book was made possible thanks to the dedicated
efforts of many people. We would like to thank the ICHNGO Forum and
the editorial board of #HeritageAlive for their contribution to promoting
the importance of traditional food as an ICH element and disseminate
the value around the world through this publication. We are more than
pleased to offer this book, which is the product of the combined efforts and
commitments. Hopefully, this book will help readers better understand
traditional food and associated traditional practices and knowledge and

share the intangible value embodied in traditional food.
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Avant-propos

KEUM Gi Hyung
Director-General, ICHCAP

La mondialisation et 'urbanisation menagant toujours plus le patrimoine
intangible, la prise de conscience mondiale de ce danger a largement
favorisé I'adoption et la mise en ceuvre de la Convention pour la sauvegarde
du patrimoine culturel immatériel de 'Unesco. Sur la base de ce texte signé
en 2003, 'ICHCAP poursuit ses efforts de protection et de promotion de
I'héritage culturel, main dans la main avec ses 48 pays membres d’Asie-
Pacifique.

Parmi ses activités de préservation se trouve la publication douvrages.
Elle a pour objectif de collecter, enregistrer et protéger ainsi les informations
et les discours sur les trésors intangibles, mais aussi déveiller I'intérét
des lecteurs. En particulier, la présente série, Living Heritage, consiste a
présenter chaque catégorie de patrimoine transmis et protégé par région ou
pays. Elle vous permet de découvrir les héritages de divers lieux, ceci afin
notamment de contribuer a la diversité culturelle promue par I'Unesco et a
la visibilité de leur valeur.

Dans ce cadre, 'ICHCAP a publié le premier tome « Médecine
traditionnelle » en 2017 et le deuxiéme « Tir a la corde » en 2018. Quant a ce
troisiéme volume, édité en 2019, il porte sur la « Cuisine traditionnelle ». Ce
théme a été choisi apres discussion avec #Heritage Alive, le journal en ligne
du Forum des ONG du Patrimoine culturel immatériel (PCI) accréditées par
I'Unesco, et les articles ont été sélectionnés suite & un appel a contribution.
Part importante du patrimoine culturel immatériel, la cuisine traditionnelle
constitue un savoir transmis pour une vie durable des communautés et
de ’humanité. Un mot-clé capable donc de participer efficacement aux

objectifs de développement durable de 'TONU. Avec la présentation des
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aliments traditionnels de chaque région, 'ICHCAP tache de mettre en
lumiere la diversité culturelle et de partager la valeur ainsi que lexpérience
du patrimoine immatériel. Et vous avez maintenant entre les mains le fruit
de ces efforts acharnés du centre, des organisations dédiées et des groupes
dexperts.

Ce nouvel ouvrage de la série vous propose 17 spécialités culinaires de
14 pays, a la fois originales et historiques. La nourriture occupe sans conteste
une place essentielle dans I'aventure humaine et en dit long sur T'histoire et
lidentité des individus comme des communautés. Car les plats ainsi que
lalimentation d’'un groupe, d’'une région ou d’'un peuple ne cessent d’interagir
avec leur propre environnement naturel, socio-politique et économique
pour créer une culture singuliére. Transmis ensuite de génération en
génération, ils se transforment, se réinventent et s'inscrivent enfin dans une
vie communautaire. La cuisine traditionnelle est ainsi intrinséequement li¢e
a une collectivité et devient la racine vitale de ses membres. Avec ce recueil,
nos lecteurs pourront aborder différents héritages sous un angle alimentaire
et explorer les valeurs cachées derriere leur histoire.

Le présent volume est né grace a la contribution de plusieurs personnes.
Nous tenons a remercier le comité éditorial de #Heritage Alive, qui sest joint
a 'ICHCAP pour publier cette série, faire valoir l'alimentation traditionnelle
en tant que patrimoine immatériel et illustrer son importance a Iéchelle
mondiale. Nous sommes heureux de voir notre passion réunie porter ses
fruits. Cest maintenant a vous de dévorer la « Cuisine traditionnelle ». Nous
espérons que vous pourrez apprécier le trésor invisible contenu dans chaque

assiette ainsi que ses connaissances et pratiques communes.
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Eivind Falk
Norwegian Crafts Institute and #HeritageAlive
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Communities the world over exhibit their cultural identity across
generations through intangible cultural heritage. In many cases, NGOs
work closely with these communities and witness the value that these
communities attach to their heritage. So how can NGOs best contribute
to the 2003 Convention? NGOs work in the field all over the world with
communities, practitioners, and bearers in the colorful and diverse world of
ICH. Most NGOs use, and have developed, methodologies and guidelines
in the spirit of the Convention for our work. In a way, NGOs are the missing
link between the communities and the Convention, as a journey from a
small community to the Convention can be a long one. And as stated in
the ICHNGO Forum Mauritius Declaration on Ethics, some NGOs embed
themselves with groups or communities, especially with associations of
bearers or practitioners. In those cases, NGOs would be more than a link,
as they will be the core subject of the Convention itself. So NGOs play
a crucial role as cultural brokers involved in capacity building, advisory
support, advocacy, working between communities and States Party. “Mind
the gap,” as is said on the British metro, is applicable here, as NGOs are the
ones minding the gap in the ICH field. I believe that NGOs” experiences
and reflections from the field are important to share among us. This is the
main idea behind #HeritageAlive. Most literature on ICH tends to focus
on the element and cultural expressions. This is why the primary objective
of #HeritageAlive is sharing NGOs’ knowledge and practical experiences,
as we believe it can be useful to highlight how experts or NGOs have
contributed to safeguarding ICH. A wonderful example in this publication
is how a Ugandan NGO, the Gulu Theatre Artists, has been investigating a
number of traditional foods within Pageya Chiefdom to get an overview of
the rich food traditions in this area. The project has included malakwang.
The investigation has helped to identify, not just a diversity of expressions
related to traditional food but also some serious challenges faced by the
identified elements.

In 2012, at the Intergovernmental Committee Meeting of the UNESCO
2003 Convention (IGC Meeting) in Baku, Azerbaijan, the NGO Forum
decided to establish an online journal with the title #HeritageAlive. The
idea was to create a journal to share NGOs’ experiences related to ICH
safeguarding practices. The model was to share knowledge from fieldwork
with communities and practitioners among UNESCO-accredited NGOs
and experts to learn from each other. An editorial board was formed, with
members from all over the world, and I was selected as the first Editor-

in-Chief. The online journal has published articles on a variety of themes



Eivind Falk

013

concerned with ICH and safeguarding, such as articles on traditional crafts,
festivals, and naming practices. While interest in the journal remained
relatively steady, interest peaked after a call for papers was made in relation
to traditional medicine. Due to the overwhelming response, we decided
to publish the first edition of #Heritage Alive dedicated to traditional
medicine. At the IGC Meeting in Addis Ababa in 2016, we met with a
delegation from the International Information and Networking Centre for
Intangible Cultural Heritage in the Asia-Pacific Region under the auspices
of UNESCO (ICHCAP), a UNESCO Category 2 Center in the Republic of
Korea. We discussed the possibility of working together to publish a book
on traditional medicine. As ICHCAP is well known for their high standards
and quality of their publications, #HeritageAlive decided ICHCAP was
undoubtedly the best partner we could find. We collaborated on the
publication, and in 2017, at the IGC Meeting in Jeju, Republic of Korea,
we presented the first #HeritageAlive publication on paper, Traditional
Medicine, Sharing Experiences from the Field. This book became a model
for future cooperation between the ICH NGO Forum and UNESCO
Category 2 Centers.

Man ist was Man isst

At 13.COM in 2018 in Mauritius, ICHCAP and the #HeritageAlive
board decided to continue our cooperation and start working on a new
publication, this time on traditional food. Food is central in many of
our cultures as a source of identity and traditions of socialization and
hospitality. Besides being a source of sustenance, food and its preparation,
are also linked to special social and spiritual ceremonies, symbolizing
unity and friendship. One could also add that traditional food is good for
health and sustainable development (ie. less transport, less industries, less
transformation, less pesticides, etc.). In a time where we are concerned
about calories, vitamins, carbohydrates, and BMI, we believe it is important
to remind ourselves about the social and cultural function of a meal. In
a wider context, traditional food touches on all five ICH domains, and it
can be, as one of the authors, Haeree Shim, puts it, “the taste of home” Her
article explores the unexpected effects that cultural heritage has on the lives
of North Korean immigrants in the UK when cooking their traditional food.
The article explores how North Korean immigrants were able to recreate

their traditional food in New Malden, UK, with ingredients that were not
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widely available in their home country for decades. North Korean culinary
heritage was enriched and enlivened by the immigrant community who
cooked and shared it while the culinary knowledge was disappearing in
their homeland. I believe most of us have had the strong experience of
tasting something that sends us back in time, giving us strong memories
and feelings. Food and meals are such an integrated part of us and our
identity. Not just with eating and smelling the food but also in preparing
and experience the whole context. This book clearly demonstrates that the

old German saying Man ist, was Man isst make sense in several ways.

Kill me, O King, but not with Porridge!

A well-known Norwegian living oral story that has been passed on since
the Viking age illustrates how we can better understand social structures,
traditions, and identity from our oral traditions.

During a dinner held by the King Harald Hardrade, the meat platter
didn't reach its way around the table. The Icelandic scald Snegle-Halle
was among those who received nothing but porridge and flat bread. As a
vengeance, he ranted about the avaricious king and his inability to treat his
guests. The king was furious, and as a punishment he ordered Snegle-Halle
to eat all the porridge, more than any man could do without eating himself
to death. With a sword pressed towards his neck, Snegle-Halle ate until
he could not take any more. That's when he exclaimed, “Kill me, O King,
but not with porridge!” These words pleased the king, and he immediately
pardoned the scald, letting him live. Snegle-Halles's fate testifies how a
grim comment could cost his life, and a good response could save it. In
Norwegian fairytales food plays an important role and is often used by the
clever hero, as in the story about the porridge. These stories and fairytales
are passed on through generations and are not threatened at all, just as
with the Ukrainian soup, borch. In our daily struggle for safeguarding, it is
important not to forget that a lot of ICH is doing fine and doesn’'t need any
safeguarding plan to survive, as they are vibrant and alive. “If it isn’t broken,
don’t fix it they say in the US. One good example is with borch, which,
despite globalization and the rise of fast-food, has maintained its position
in the life of modern Ukraine. Traditional borch is being transferred across

generations, covering all regions of Ukraine and all social groups.
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Bread and Roses

For NGOs and the Convention, the community is crucial in safeguarding
measures. In “Bread-Time Stories,” Andrea Sieber shares an Austrian
example on how intergenerational dialogue facilitates the renegotiation
of a living tradition in the Austrian Lesach Valley. Local children had the
opportunity to interview their grandparents and other bearers, to visit
bakeries and mills, and to make their own bread. As an integral part of
the valley, the traditional practice of bread making exceeds a practical
dimension, connecting people within and from outside the valley, shaping
the community’s cultural identity.

In Syria diverse foods are associated with customs and social occasions,
and it is important to document this intangible heritage as part of the
cultural identity of the communities. With the participation of local
communities, a number of traditional foods have been added to Syria’s
National Inventory for Intangible Cultural Heritage to encourage their
transmission and continuity. Other safeguarding efforts include NGO-
and government-sponsored festivals, such as the annual Street Food
Festival and the Damascene Rose Festival, showcasing traditional practices,
performances, and gastronomy of the Damascene Rose farmers. This is

highlighted in the article written by the Syria Trust Development.

Closing

When we decided to make a publication dedicated to traditional food, we
expected about ten contributions. Nevertheless the interest in the topic
turned out to be overwhelming, and we received sixteen wonderful articles
that illustrate the diversity of traditional food around the world. I would
like to thank the #Heritage Alive board that has worked hard preparing
the articles for this publication. The board has several members, but In
particular I would like to thank my hard-working members Emily Drani,
Antoine Gauthier, and Michael Peterson. Their contribution has been
crucial to the result. Let me also direct a special thanks to ICHCAP. Their
dedication of resources to this project were necessary for the making it
possible. This second collaboration is another brilliant example of how
NGOs and Category 2 Centers can join forces to reach new goals. It has
been a pleasure.

I wish you a wonderful journey exploring the world of traditional food.

Bon appetite!
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Les communautés du monde entier affichent leur identité culturelle a travers
un patrimoine culturel immatériel transmis de génération en génération.
Dans de nombreux cas, les ONG travaillent en étroite collaboration avec
ces communautés et témoignent de la valeur qu'elles attachent a leur
patrimoine. Comment les ONG peuvent-elles contribuer au mieux a la
Convention de 2003 ? Les ONG travaillent partout dans le monde, sur le
terrain, avec les communautés, les praticiens et les détenteurs du monde
coloré et diversifié du PCI. La plupart des ONG ont mis au point dans leur
travail des méthodologies et des directives qui s'inscrivent directement dans
lesprit de la Convention. D'une certaine maniere, les ONG représentent le
chainon manquant entre les communautés et la Convention, car le chemin
parcouru par une petite communauté jusqu'a la Convention peut étre long.
De plus, tel quindiqué dans la Déclaration du Forum des ONG du PCI en
République de Maurice relative aux principes éthiques pour la sauvegarde
du PCI, certaines ONG incarnent elles-mémes des groupes ou des
communautés, en particulier les associations de détenteurs ou de praticiens.
Dans ces cas, les ONG sont davantage qu'un lien : elles forment le coeur
de la convention elle-méme. Les ONG jouent donc un réle crucial en tant
qu'intermédiaires culturels impliqués dans le renforcement des capacités,
le soutien consultatif et la défense des intéréts en travaillant entre les
communautés et les Etats parties. « Mind the gap », disent-ils en Angleterre
; ce sont les ONG qui s'occupent de faire des ponts dans le domaine du
PCL Je crois sincérement que les expériences et les réflexions des ONG sur
le terrain sont importantes a partager entre nous. C'est I'idée principale de
#HeritageAlive. La plupart des publications sur le PCI ont tendance a se
concentrer sur un élément ou sur des expressions culturelles données. Cest
la raison pour laquelle Tobjectif principal de #HeritageAlive est de partager
les connaissances et les expériences pratiques des ONG, car nous pensons
qu’il peut étre utile de souligner la contribution dexperts ou ONG a la
sauvegarde du PCI. Un exemple formidable dans cette publication est la
maniére dont une ONG ougandaise, la Gulu Theatre Artists, a enquété sur
un certain nombre de plats traditionnels dans la préfecture de Pageya afin
d'obtenir un apergu de la riche tradition alimentaire dans cette région. Le
projet a inclus le malakwang. Lenquéte a permis d’identifier, non seulement
une diversité dexpressions liées aux aliments traditionnels, mais également

certains défis importants rencontrés avec les éléments culturels identifiés.
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En 2012, lors de la réunion du Comité intergouvernemental de
la Convention de 'UNESCO de 2003 (réunion du CIG) a Bakou, en
Azerbaidjan, le Forum des ONG a décidé de créer une revue en ligne
nommé #HeritageAlive. LUidée était de créer une plateforme pour partager
les expériences des ONG quant a leurs pratiques de sauvegarde du PCI.
Le plan consistait a partager, parmi des ONG accréditées par ' UNESCO
et des experts, les connaissances issues du travail sur le terrain avec les
communautés et les praticiens, afin d’apprendre les uns des autres. Un
comité de rédaction composé de membres du monde entier a été formé
et j'ai été choisi comme premier rédacteur-en-chef. La revue en ligne a
diffusé des articles sur divers themes liés au PCI et a sa sauvegarde, tels
que des articles sur les métiers traditionnels, les festivals ou les pratiques
de dénomination. L'intérét pour la revue est resté relativement stable
jusquau lancement d’'un appel a contributions en rapport avec la médecine
traditionnelle. En raison de cette réponse enthousiaste, nous avons décidé
de publier la premiere édition de #HeritageAlive consacrée a la médecine
traditionnelle. Lors de la réunion du CIG a Addis-Abeba en 2016, nous
avons rencontré une délégation du Centre international d'information et
de réseautage pour le patrimoine culturel immatériel de la région Asie-
Pacifique, placée sous I'égide de 'UNESCO (ICHCAP), un centre UNESCO
de catégorie 2 situé en République de Corée. Nous y avons discuté de la
possibilité de travailler ensemble pour publier un livre sur la médecine
traditionnelle. Comme 'TCHCAP est bien connu pour ses normes élevées
et la qualité de ses publications, #HeritageAlive a décidé que le Centre était
sans aucun doute le meilleur partenaire que nous puissions trouver. Nous
avons collaboré ensemble a la publication et, en 2017, lors de la réunion
du CIG a Jeju, en République de Corée, nous avons présenté la premiére
publication de #HeritageAlive sur papier : Médecine traditionnelle, Partage
d'expériences sur le terrain. Ce livre est devenu un modele de coopération

entre le Forum des ONG du PCI et les centres UNESCO de catégorie 2.

“Man ist was Man isst”

Lors de la réunion 13.COM en 2018 a Maurice, 'ICHCAP et le comité de
rédaction de #HeritageAlive ont décidé de poursuivre leur coopération
et de commencer a travailler sur une nouvelle publication, cette fois sur
l'alimentation traditionnelle. La nourriture est au centre de beaucoup

de nos cultures en tant que source d’identité et de traditions en lien avec
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la socialisation et 'hospitalité. En plus d'étre une source de subsistance,
la nourriture et sa préparation sont également liées a des cérémonies
sociales et spirituelles spéciales, symbolisant l'unité et 'amitié. On pourrait
aussi ajouter que les aliments traditionnels sont bons pour la santé et le
développement durable (moins de transport, moins d’industries, moins de
transformation, moins de pesticides, etc.). A une époque ol nous sommes
préoccupés par les calories, les vitamines, les glucides et I'indice de masse
corporelle, nous pensons qu'il est important de nous rappeler la fonction
sociale et culturelle du repas. Dans un contexte plus large, la nourriture
traditionnelle touche les cinq domaines du PCI et peut représenter,
comme le dit l'une des auteures, Haeree Shim, « le gotit de la maison ».
Son article explore les effets inattendus du patrimoine culturel sur la vie
des immigrants nord-coréens au Royaume-Uni lorsqu’ils préparent leur
nourriture traditionnelle. L'article explore la maniére dont ces immigrants
ont pu recréer leur nourriture traditionnelle 8 New Malden, au Royaume-
Uni, avec des ingrédients qui n'étaient plus aisément disponibles dans leur
pays d'origine depuis des décennies. L'héritage culinaire nord-coréen a été
enrichi et animé par la communauté immigrée qui I'a cuisiné et l'a partagé
alors que les connaissances culinaires disparaissaient dans le pays dorigine.
Je crois que la plupart d'entre nous ont connu lexpérience de gotter quelque
chose qui nous renvoyait dans le temps en nous rappelant des souvenirs et
des sentiments intenses. La nourriture et les repas font partie intégrante de
nous-mémes et de notre identité. Pas seulement en mangeant et en sentant
la nourriture, mais aussi en préparant et en expérimentant son contexte
global. Ce livre démontre clairement que le vieux dicton allemand Man ist,

was Man isst (vous étes ce que vous mangez) est vrai de plusieurs fagons.

Tue-moi, 6 roi, mais pas avec du porridge!

Une histoire orale norvégienne vivante bien connue, transmise depuis
l'age des Vikings, montre comment nous pouvons mieux comprendre les
structures sociales, les traditions et I'identité issues de nos traditions orales.
Lors d'un souper organisé par le roi Harald Hardrade, le plateau de
viandes ne fit pas le tour complet de la table. Le poeéte islandais Snegle-
Halle faisait partie de ceux qui ne regurent que du porridge et du pain plat.
En guise de vengeance, il pesta contre le roi avare et contre I'incapacité de
celui-ci a bien traiter ses invités. Le roi était furieux et, a titre de punition,

ordonna a Snegle-Halle de manger tout le porridge, soit plus qu'aucun
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homme n'aurait pu ingurgiter sans mourir. Avec une épée pressée contre
son cou, Snegle-Halle mangea jusqu'a ce qu'il ne puisse plus avaler goutte.
Clest alors qu'il s'écria : « Tue-moi, 6 roi, mais pas avec du porridge ! ». Ces
paroles plurent au roi, qui pardonna immédiatement le poéte en le laissant
vivre. Le destin de Snegle-Halles témoigne de la fagon dont un commentaire
sinistre peut colter la vie, voire encore comment une bonne réponse peut
la sauver ! Dans les contes de fées norvégiens, la nourriture joue un réle
important ; elle est souvent utilisée par le héros intelligent, comme dans
I'histoire du gruau. Ces récits et contes de fées se transmettent de génération
en génération et ne sont absolument pas pres de disparaitre, tout comme la
soupe ukrainienne borch. Dans notre lutte quotidienne pour la sauvegarde,
il est important de ne pas oublier que de nombreux éléments du PCI se
portent bien et qu’ils nont pas besoin de plan de sauvegarde pour survivre
car ils sont dynamiques et vivants. « Si ce nlest pas cassé, ne le réparez pas
», disent-ils aux Etats-Unis. Le borch en est un bon exemple. En dépit de la
mondialisation et de I'essor du fast-food, il a su maintenir sa place dans la
vie de 'Ukraine moderne. Le borch traditionnel est légué d’'une génération a
lautre dans lensemble des régions de I'Ukraine et a travers tous les groupes

sociaux.

Du pain et des roses

Pour les ONG et la Convention, la communauté joue un rdle crucial dans les
mesures de sauvegarde. Dans « Bread-Time Stories », Andrea Sieber partage
un exemple sur la maniere dont le dialogue intergénérationnel facilite la
renégociation d'une tradition vivante dans la vallée autrichienne du Lesach.
Les enfants de la région ont eu loccasion d’interviewer leurs grands-parents
et d’autres détenteurs, de visiter des boulangeries et des moulins puis de
préparer leur propre pain. En tant que partie intégrante de la vallée, la
pratique traditionnelle de la panification dépasse la dimension pratique : elle
met en relation les habitants de la vallée et de lextérieur tout en faconnant
lidentité culturelle de la communauté.

En Syrie, divers aliments sont associés a des coutumes et a des occasions
sociales et il est important de documenter ce patrimoine immatériel en
tant que partie intégrante de l'identité culturelle des communautés. Avec
la participation des communautés locales, un certain nombre d’aliments
traditionnels ont été ajoutés a I'Inventaire national du patrimoine culturel

immatériel de la Syrie afin dencourager leur transmission et leur continuité.
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Introduction

Parmi les autres efforts de sauvegarde figurent des festivals parrainés par
des ONG et par le gouvernement, tels que le Festival de nourriture de rue,
tenu chaque année, ou le Festival de la rose damascéne, qui présentent des
pratiques traditionnelles, des spectacles de méme que la gastronomie des
cultivateurs de roses damasceénes. Cela est mis en lumiere dans larticle

rédigé par le Syria Trust Development.

La cerise sur le sundae

Lorsque nous avons décidé de faire une publication consacrée a la
nourriture traditionnelle, nous nous attendions a recevoir environ une
dizaine de contributions. Dans les faits, 'intérét suscité par le sujet a dépassé
nos attentes : nous avons regu 17 articles exceptionnels illustrant la diversité
de la nourriture traditionnelle dans le monde. J'aimerais remercier le
comité de rédaction de #HeritageAlive qui a travaillé d'arrache-pied pour
préparer les articles de cet ouvrage. Ce comité compte plusieurs membres,
mais je tiens tout particuliérement a remercier mes trés vaillants collégues
Emily Drani, Antoine Gauthier et Michael Peterson. Leur contribution a
été cruciale pour le résultat que vous tenez dans vos mains. Permettez-moi
également d'adresser des remerciements spéciaux a 'ICHCAP. Lallocation
de ressources pour ce projet de leur part était nécessaire a son succes. Cette
seconde collaboration constitue un autre exemple brillant de la maniere
dont les ONG et les centres de catégorie 2 peuvent unir leurs forces pour
atteindre de nouveaux objectifs. Ce fut un réel plaisir. Je vous souhaite un
merveilleux voyage a la découverte du monde de la cuisine traditionnelle.

Bon appétit !
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The pebaek food in the 1970s
© Hyi-yeong Eun

The pebaek food in the 2010s
© Shin, Hyosung, 2013

Pebaek Food

Pebaek was one of the important ritual procedures of a traditional wedding
ceremony. The ritual was performed at the groom’s house after the bride
finished the wedding ceremony at her house. Pebaek was to introduce
herself properly to her new in-laws and, her first greetings were to the in-
law parents and relatives. The bride put dates, chestnuts, liquors, snacks, and
fruits prepared by her family on the table and introduced herself by bowing
to her in-law parents and other elderly family members. The food prepared
for this occasion was called pebaek food.

Pebaek food existed to honor the bride’s in-laws. It was important
because it was full of symbolic meaning and Confucius decorum. The
process of pebaek involved the bride, her mother, and her female relatives
carefully arranging and preparing the food for the bride’s new in-laws as it
was a major occasion. The in-laws in attendance would judge the quality of
food and cooking skills of the bride and her mother.

Pebaek food prepared with sincerity and politeness should be formal
and culturally clean. People in the old days carefully observed the decorum
regarding the pebaek ritual and its preparation on the basis of Confucius
teaching of Ye or etiquette. In this article, pebaek food and rituals are
introduced, and we look into their socio-cultural meanings and values that
have been transmitted into modern society. For this study, I selected the
Jeonju area as my fieldwork place for several reasons: first, pebaek food of
Jeonju has been transmitted across generations and successfully is placed as
a living culture, but within a realm of commercialism; second, pebaek food
of Jeonju is considered one of the finest; third, and to be directly speaking, I

live in Jeonju so that I can meet my informants easily.
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Pebaek food of Jeonju

Jeonju, is a well-known place for its culinary culture, which has been the
city’s distinction since historical times. Many expressions regard its fine
culinary culture. Some of the expressions are “the officials are not as worthy
as a performer, the performers are not as worthy as musical tunes, and the
musical tunes are not as worthy as Jeonju food,” and another is “Liquor is
not as good as Jeonju food and pears are not as good as radish.” (Jeonju
City 2011:10) People tend to like to drink liquor with some side dishes but
when they come to Jeonju, they prefer to have the side dishes served with
liquor, not liquor itself. Or, pears are normally considered to be much tastier
than radish but in Jeonju the customary thinking would not be accepted
if someone have radish on the dish. These proverbs show Jeonju has
exceptional culinary cultures when compared to other areas of the country.
The abundance of various natural resources and the people’s enthusiasm
have made Jeonju well known for the best food in Korea. The city is located
in the vicinity of the Honam plains, where various agricultural products
are produced and of the Jiri mountains where wild plants, fruits, roots, and
mushrooms are prevalent. There are also many kinds of fish, shellfish, and
crabs from the nearby West Sea. We also cannot forget about the women
behind all the cooking, as they prepared each meal with secret recipes

handed down from generation to generation (Jeonju City 2011: 10).

The culture of eating fresh food along with the aesthetics in preparation
has upgraded the culture of pebaek food in Jeonju. The residents of Jeonju
have contributed richly to the beautifully decorated pebaek food offerings
with a local flavor, and the efforts of preparing these dishes stand out from

other regions. While pebaek food of Jeonju shows differences depending on

The pebaek food © Oh, Semina, 2017
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pebaek chicken © Oh, Semina, 2017

Octopuses © Oh, Semina, 2017

the family, the form and decoration are mostly inspired by nature. Cuttlefish
or squid are often cut into the shapes of chickens. Octopus and abalone are
cut in the shapes of flowers, birds, and tree leaves. Rice cakes are shaped into
flowers, trees, and leaves. Chestnuts are also made to look like leaves and
flowers. Abalone dishes and flower pancakes are reminiscent of a half moon.
Dried persimmons are shaped into flowers; pine rice cakes are rainbow
colored; and diamond-shape sugar candies are decorated with dates and

pine nuts.
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The Socio-Cultural Meaning of Pebaek Food

1) Patriarchy and Kinship Alliance

Marriage refers to the reproductive and economic union of a couple
according to the institutions and practices of society. Marriage is the
foundation on which societies are built, as the bride and groom form a
family by giving birth to their heirs (Kim, Hae-In 2016: 30). In addition, the
groom becomes the son-in-law and the bride in the status of the daughter-
in-law, each becoming a member of each other’s family. Ideologically the
two families share their sons and daughters to form a larger kinship unit.
The ideology behind traditional Korean marriage was that it celebrates
two families coming together, but in reality, the groom’s family had power
over the bride’s. It means that patriarchy in the family ideology and
patrilineal succession were long kept in traditional Korean society. The
wedding ceremony was projected for promising the future of the patrilineal
family. More specifically, the traditional Korean wedding ceremony had
two meanings: to pay tribute and respect the groom’s side ancestors and

continuing their legacy of extending their lineage. The pebaek ceremony

© Oh, Semina, 2017

@ Dried persimmons
® Ginseng Jeonggwa
(Ginseng preserved in honey)
© Gujeolpan (Platter of Nine Delicacies)
O Dried Ginger slices
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emphasized this through the ritual food that resembled and characterized
respect and continuing the patriarchal family.

However, the pebaek food was always prepared by the women of the
bride’s family only. The bride, her mother, and female relatives prepared the
dates, chestnuts, meat, and liquor on the table. The pebaek food offerings
were served with meat such as beef, chicken, or other meats to pay respect
to the groom’s ancestors, and the chestnuts and dates symbolized the
prosperity of his lineage. Pebaek food was considered a reflection of the
economic condition of the bride’s family. Depending on what was laid out
on the table for peback many could judge the economic status of the bride
along with her mother’s skills in cooking. As a saying goes, “all daughters
reflect their mother’s cooking skills” Pebaek was thus a ritual to judge the

bride’s family status and skills.

In the past, pebaek meals were prepared in the house. My mother was very
good at cooking. Especially her pebaek dishes were very good. My mother
and I would cook and prepare everything for the family and relatives. I am
one of eleven siblings. I was always busy during wedding days. Many would
come to us with pebaek food and my mother always made food with it.

-Lady A (born in 1953)

Lady A owns a business commercializing in pebaek ceremonies and
their food. She learned her skills by watching her mother preparing for
the ceremony. Her mother’s skill in preparing pebaek food was known
throughout the village. Soon villagers came to her for pebaek events. Her
mother would not charge a fee, instead asked that there to be enough food
for her family to eat afterwards. As her volunteer work needed many helping
hands, soon lady A became her mother’s helper. She eventually did her own
sister’s pebaek ceremony by herself. Lady A was able to learn her mother’s
skills well and was able to open her own pebaek business in the 1980s and
has maintained it.

All pebaek food consists of two essential elements in their offerings.
Even if there were disparities in scale and ingredients of food depending on
the bride family’s economic conditions and some regional variations, two
elements of food were always the same. The first was meat such as beef or
chicken. The beef was as wide as their mother in-law’s skirt, as that should
reflect on the love that they should be treated by their mother-in-laws

(interview note from lady A).
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It could be made into bulgogi or with some type of jerky. There were
instances of chicken instead of beef. Chickens were raised for time signal
when people have no clocks. It means that they should be a diligent and
faithful couple, so that they could establish a prosperous and harmonious
household. The second essential element was a dish of chestnuts and dates
that symbolicly refer to the family’s fertility and succession. Liquor and
various rice cakes such as in-jol-mi, hangwa, yugwa, and yakgwa were also
present.

An informant from the North Jeolla Province called Lady A explained
regional variations in general and a localized meaning of the serving style in

pebaek.

In Seoul and Gyeonggi province, meat was cooked during the winter times
and made into jerkies in the summer times. This was because meat jerkies
would not go bad in the summer time. In the Jellado province chicken
would be boiled in pebaek ceremonies. If both of the in-laws were alive,
they would be served two chicken dishes. If only one of the parent was alive
then just one chicken dish. In the winter times, chicken would be boiled and
would be decorated by squid and octopus parts to make it into a phoenix

like creature.

-Lady A (born in 1953)

According to her explanation, if both of the in-law parents were alive,
two chickens, one blue symbolizing woman and one red symbolizing man,
would be prepared. The color symbolism in pebaek food relies on the
traditional philosophy of yin and yang, the two components of cosmos.
Dried abalone, octopus, and squid are used to depict a phoenix. This local
tradition is found only in Jeonju pebaek food. Many decorations on chicken
have special meanings related to fortunes, long life, and prosperity of the
couple and family. Prepared dates are large and round with good color, and
chestnuts are prepared in round shapes instead of shaped cut ones (Seo,
Hye-Gyung 2002: 474).

The dates are given to the groom’s father and the jerky to the groom’s
mother. The dates are wrapped in a red cloth and placed on the right side of
the father's seat, and the jerkies wrapped in a blue wrapping cloth are placed
on the left side of the mother's seat. The groom’s father and mother receive
the groom and the bride’s bow. In traditional Korean society, sons served

the ancestor worship, so only sons became the main body of the family.

Pebaek chicken

© National Intangible Heritage Center
The pebaek chicken is made up of squid
parts cut onto it as decoration. It is native
to the Jeonju area but have reached a
wider usage as pebaek food offerings in
recent years.
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Therefore, the father can be regarded as a representative of the whole family
who can throw the dates symbolizing the wishes of the family to prosper
and their offspring to continue the linage of the family. The father and
mother would hold hands with the groom and the bride, throwing chestnuts
and dates. They prayed for many sons and daughters, and would even try to

predict how many offspring by the number of chestnuts and dates thrown

The chestnut and date dishes are meant for the prosperity of the offspring,
the chicken is a meat dish for your mother-in-law, meaning that much of
the filial piety will be done by serving her meat dishes in the future.

-Lady A (born in 1953)

Jerky food is for your mother-in-law, often times the mother's skirts are
wide. It is a wish of the bride that her mother-in-law will treat her with a
wide heart like her skirt.

-Lady A (born in 1953)

Beef and chicken are food for the mother in-law. The bride expresses her
willingness to achieve filial piety in the future by giving the meat side dish
to the mother-in-law, who has sacrificed for the family since she married
her husband. Often the mother-in-law touches the jerky in response. This
act of touching symbolizes the mother-in-law’s intentions of protecting
her daughter-in-law with a wide heart like the mother's skirt. The mother-
in-law often explains to the groom and the bride the spirit of filial piety,
conjugal relationship, and kinship commitment(Lee, 2006). The mother-
in-law gives instructions on a hanging scroll or documents containing how
to live properly. Jewelry that has passed down within the family would be
given to the bride at some point (Nam, Sang-Min 2003: 110-111). Lastly, the
groom and the bride bow to the groom’s parents accompanied by a series of
bows to the groom’s other relatives.

Marriage was a rite of passage to become an adult and, therefore,
considered the most important ceremony in a person's life. The young
couple was given roles and responsibilities as social adults through marriage.
The importance of the bond of marriage was manifested through rituals

and metaphorical symbolism of the food offerings, which strengthened the
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marital relationship and patrilineal succession within the family members.
These examples of Korean marriage traditions are reduced or expanded
in some ways according to the circumstances of the family. For example,
in a recent phenomenon, the bride’s parents and relatives are invited to the
pebaek ritual and both sides give blessings to the groom and bride. This is
a unique reinterpretation of the old pebaek ritual. The new pebaek ritual
emphasizes the marital bond, prosperity, and family alliance between the
two families, instead of patrilineality of the groom’s family. The newly
reformed tradition is transmitted to the next generation, and the pebaek

food symbolizes that.

2) Communication and Exchange through the Wedding
Ceremony

With the developments in transportation and communication, information
can now be easily obtained, but in the past this was not the case. In
particular, it was through various ceremonies and events including
weddings that social gathering and information sharing would be conveyed
among women. It was a festive event not only for the family and relatives but
also for their neighbors and even other villagers. When a bride entered the
groom’s house, the bride was often judged on the stitching on her clothes,
blankets, pillows, and other wedding items that she prepared to start a new
life at the groom’s house. Introducing the bride to her new home usually
started with learning her in-law family’s rules and customs, including sewing
and cooking methods. On the wedding day, pebaek food was distributed to
relatives, neighbors, and all villagers. They tasted the food and enjoyed to
estimate the bridess culinary skills and housekeeping competency. The bride
was supposed to be a well-trained housewife and a dedicated daughter-
in-law to her in-laws. Relatives and neighbors would judge her skills and
womanhood by taking a glance at her on the wedding day and taking a
spoonful of the pebaek food she brought. As such, wedding ceremony and
pebaek food were the means of encountering different cultures that the two
families had and those of making communications among the relatives,

neighbors, and other villagers.

3) Local Variations Cherished

Jeonju pebaek food was influenced by the local culinary culture. Recently,

a series of studies related to Jeonju food have revealed its unique
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characteristics(Jeonju City 2011; Hahm 2015). Here are some of examples.

1. Food ingredients are diverse and abundant due to the region’s
ecological environment.

2. Due to the warm climate, the taste of the food is often rich and thick,
and there are outstanding varieties of fermented foods such as kimchi,
salted seafood, red pepper paste (kochujang), and diverse pickled
food in the region.

3. The culinary culture developed through a high level of artistic
propensities of the Jeonju area.

4. Women’s skill and enthusiasm in cooking have earned Jeonju food

culture a nationwide reputation.

Under this food culture, it is possible to make a high-quality pebaek
food with fresh ingredients and lavish decorations. For example, dried
persimmons are not just put on the table but cut carefully with scissors
and decorated before being offered. It is said that Jeonju is the first place
to cut squid and form them into chicken figures. Jeonju women add
their workmanship and finish pebaek food in creatively. These local
characteristics of Jeonju pebaek food are why it must be kept to diversify the

cultural reference of culinary uniqueness of the region(Jeonju City 2011).

4) Virtue of Woman

It is well recognized that women of Jeonju have fine culinary skills. Here are
three examples of Jeonju women at their best. The first is the delicate and
refined manner of women in preparing food; the second is the best practices
of fermentation requiring considerable efforts and patience, for instance,
making salted fish, kimchi, and many other pickled food; and the third is the
cooperation and mutual commitment among women in response to the lack
of resources and support under the male-dominant society. Collective work
and sharing labor teams are always put into operation for big ceremonies
and events for families, kin, and villagers. The wedding ceremony used to
be one occasion in which women’s cooperative spirit could be well revealed.
Lots of hands were needed for preparing the ceremonies, in particular
food and services. Pebaek food was carefully prepared because it was
a symbol of competency of the bride’s side women. The most adequate
woman for preparing pebaek food was selected within the women’s circle.
The best woman to qualify in making pebaek food not only needed to

have the culinary skillset but also grace and luck. The woman who had the



Semina Oh

031

characteristics of having been blessed with luck and grace was often the one
preparing pebaek food. Here, the meaning of being blessed with luck would
mean that she had many offspring, without financial or other crisis and
maintained the overall family by being a model daughter-in-law, wife, and
mother.

The pebaek ritual is still a vital part of the wedding ceremony as the
occasion is meant to deliver happiness and prosperity for the bride and
groom. Many people seek out to do their pebaek food in the Jeonju style
since it is believed that Jeonju pebaek food is prepared with traditional
delicacy and virtue of women. Jeonju pebaek food is thus known to be a

precious gift for the newlyweds today.

Concluding Remarks: Reconsideration of the Value of
Pebaek Food

In the past, pebaek food was prepared in a bride’s family household.
Through growth of industrialization, improvement in living standards,
and an increase in womemn>s job opportunities have led the tradition of
pebaek food to become commercialized. Especially since women of today
are busy working outside of home, they tend to use specialists who can
make the ritual food professionally. It is also convenient for them to use
commercialized pebaek products sold in markets(Jeong et al. 1996; Lee
1998; Cho 1996; Han et al. 2003). Because of this trend, pebaek food
specialists in Jeonju have expanded their business to a great extent. In the
past, the pebaek food was rather modest using dates, meats, and chestnuts.
After commercialization, its artistic decorations and scale of dishes have
been expanded to attract customers.

The various dishes to be included in the modern pebaek offerings are
dried beef; nine-platter dishes of vegetables, rice cakes, honey cakes, dates,
chestnuts, chestnuts fried with eggs, flower rice cakes, dried persimmon,
dumplings, squid, or octopus jerkies; flower decorations; and hard white
taffies. Commercialized pebaek food is becoming a social issue as it
emphasizes the external appearance of the food. To make the food lavish,
some companies decorate with artificial or natural flowers, colored paper,
and even jeweled pins. As these examples are repeated, the symbolism
and the significance of the food prepared with grace and blessings are
reduced to the forms of commercialized cosmetics. It is even a new growing

phenomenon that new couples are reluctant to practice pebaek ceremonies
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in weddings. Therefore, it is necessary for us to reconsider thoroughly the
current phenomena regarding new forms of pebaek food and ritual on the

verge of distortion or commercialism.

Résumé

Jadis, la nourriture pebaek était préparée chez la famille de la mariée.
La montée de I'industrialisation, Pamélioration du niveau de vie et
laugmentation des possibilités demploi des femmes ont influencé la
commercialisation de la tradition de la nourriture pebaek. Puisque que les
femmes sont davantage occupées a travailler a lextérieur de la maison que
par le passé, elles ont aujourd’hui tendance a faire appel a des spécialistes
qui peuvent préparer la nourriture rituelle de maniere professionnelle.
Des produits commercialisés d’aliments pebaek sont également vendus sur
les marchés. En raison de cette tendance, les spécialistes de la nourriture
pebaek a Jeonju ont pu développer des affaires florissantes. Auparavant, la
nourriture pebaek était plutot modeste; elle utilisait certains ingrédients
tels que les dattes, la viande et les chitaignes. Depuis la commercialisation,
les décorations artistiques et 'ampleur des plats ont explosé afin d’attirer
lattention du client. Les différents plats compris dans les préparations
pebaek modernes sont le boeuf séché, les plats a base de légumes de neuf
services, les giteaux de riz, les gateaux au miel, les dattes, les chataignes
frites avec des ceufs, les gateaux de riz aux fleurs, le kaki séché, les raviolis,
les bouchées de calmars ou de poulpes, les décorations florales et les tires
dures blanches.

La nourriture pebaek commercialisée devient un probleme social dans
la mesure ou elle met baccent sur apparence des plats. Certaines entreprises
sont décorées avec des fleurs artificielles, des papiers colorés voire méme des
épingles ornées de bijoux. Au fur et a mesure que ces exemples se répétent,
le symbolisme et la signification d’'une nourriture préparée avec grace et
bénédiction sont réduits au rang de produits cosmétiques commercialisés.
Nous assistons de plus a un nouveau phénomeéne en croissance selon lequel
les nouveaux couples hésitent a pratiquer les cérémonies de pebaek lors
des mariages. Par conséquent, il est nécessaire que nous reconsidérions de
maniere approfondie les nouvelles formes de nourriture et de rituels pebaek

qui sont au bord de la distorsion ou du mercantilisme.
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Mountain Communities: Across the Alps

From 1990 to 2010, as an ethnologist devoted to the process of heritage-
making, I investigated Alpine communities and their strategies in facing a
changing world. In an historical perspective, my fieldwork has been oriented
to making memories and the ways they worked as strategies of resistance in
facing the many uncertainties of the future (Certeau 1990). As cornerstone
anthropological studies highlight, Alpine communities have been widely
diversified within each nation-state in the course of Alpine history, adapting
their livelihood strategies to the changing contexts and “balancing on
the Alps” through a broad range of solutions (Jones 2001; Netting 1981).
Studying the local history of some Alpine communities revealed this broad
and complex range of solutions combining nature and seasons, like summer
transhumance; winter migrations; practices of food, vegetables, and fruits
conservation, and adaptive and creative skills and practices (Viazzo 2009).
There are similar forms of life across the Alps when observing how Alpine
dwellers, mountain people, and more generally, mountain communities can
better communicate among themselves rather than with people living in
urban or other areas in their same nation-state (Zingari 2007).

During a number of ethnographical fieldworks in 2007 in Savoy, an
Alpine region on the French-Italian border, I heard of the UNESCO ICH
Convention for the first time in the declarations of some mayors and
administrators of small municipalities (specifically Bessans in the high valley
of Maurienne). They were requesting national cultural institutions and
museums for the right to recognize their own local heritage as a political
tool in a process of cultural decolonization of the Alps. During the public
meetings, starting by listening to the ICH definition of heritage, the minds
of the participants were projected towards a new perspective, the ancient
dream of a transnational and cross-sectorial process, the re-connection of
Alpine communities, and the sharing of common practices, traditions, and
values (Zingari 2006).

Alpine communities have strong and sophisticated capacities to manage
natural resources, transmitting traditional knowledge and values through
complex and creative life systems, combining forests, pastures, gardening,
orchards, hunting, and gathering. They have been building their livelihoods
on resilient agro-silvo-pastoral systems and adaptive management solutions
within the many limiting factors of the uplands, such as slope, thin soils,
natural risks, daily and seasonal climatic variations, and often traveling

distances on uncomfortable and dangerous roads. Every community
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based its own livelihood strategy on solidarity, work sharing, and seasonal
migration either to the upper grasslands and pastures or to the lowlands
to exchange goods and services in an open and dynamic set of social,
economic, and demographic patterns and processes (Eur-lex.europa.eu
2019).

Artisans of complex and sophisticated living solutions adapted to
the fragile mountain ecosystems that started to be perceived as mythic
landscapes of the urban and industrial modernity during the last two
centuries; they were marginalized by the dominating ideology of progress
based on industrial economy, nationalization, centralization, and
urbanization. But times are changing and several crises originated a return
to mountains in a vision and approach reconnecting nature and culture as a
whole (Paracchini et al. 2018). In the contemporary Alps, a European project
promotes this new vision of Alpine heritage, focusing on food as connective
fabric, “strong identity source” tool for the “transmission of ancient
wisdom.” This complexity of food meanings is expressed in the Statement
of the Alpine Food Heritage Charter: “We understand Alpine food heritage

as the set of sustainable production and consumption practices, knowledge

traditional garden in Arith, Massif des
Bauges © Flore Giraud
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Gathering wild herbs in the Massif des
Bauges © Flore Giraud

and skills, productive landscapes, and traditional food produced in Alpine
regions through relying on the common shared goods and services as well
as on mutual assistance” (Alpine Space Alpfoodway 2019)

Before reflecting on Alpine food heritage, through concrete field
research in the framework of an ICH inventory, it can be useful to put this
on-going experience in a broader international legal, institutional, and

political context.

Traditional Food, Traditional Knowledge, and
Biodiversity of ICH in the Alps

Traditional food is receiving growing attention by civil society, science,
and policy worldwide. In the latest decades major changes in the agro-
food sector at the local and global scale have been taking place. It is clear
that food cannot be considered separately from its broader framework. The
framework is given by who is producing the food; the natural environment
of production with its species, habitats, and ecosystems; the way these
have been and are currently managed; and the way the different phases are

organized and lead to the final products, from the agricultural techniques
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to the transformation, conservation, marketing, and the ways and rituals
of consumption. But food and agriculture are first of all at the center of
diversified social and cultural practices, from the current unified, industrial,
and global trends to the myriad traditional, creative, and ritual local patterns
and processes.

The 2003 ICH Convention gives the highest relevance to living
traditions, including the “knowledge and practices concerning nature and
the universe” Today, following these and other international science and
policy recognitions, evidence shows the many dimensions and the overall
importance of traditional food for safeguarding local cultural heritage,
diversified ecosystems, economic and job opportunities, and social cohesion
in a multicultural society. The current extension of industrial patenting
and other intellectual property systems to living organisms has led to the
widespread cultivation of fewer varieties and breeds. Since the 1900s, 75
percent of plant diversity has been lost, as farmers worldwide have left their
multiple local varieties for genetically uniform, high-yielding varieties. Of
livestock breeds, 30 percent are at risk of extinction, and six breeds are lost
each month. Seven thousand plant species (around 2 percent of the total
edible plants) have been cultivated for consumption in human history, and
today 75 percent of the world’s food is generated from only twelve plants
and five animal species. Yet two-thirds of the world food production is
still in the hands of local and family farmers who strive to survive in the
current economic unsustainable consumption and competition system.

“Family farming preserves traditional food products, while contributing

Preparing wild-herbs © Flore Giraud
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Production of "tome des Bauges
d'alpage" © Flore Giraud

to a balanced diet and safeguarding the world’s agro-biodiversity and the
sustainable use of natural resources. Family farmers are the custodians
of a finely adapted understanding of local ecologies and land capabilities.
Through local knowledge, they sustain productivity on often marginal lands,
through complex and innovative land management techniques” (Food and
Agriculture Organization of the United Nations 2014).

Local or traditional knowledge is a well-established paradigm of
the World Intellectual Property Organization that defines it as “a living
body of knowledge passed on from generation to generation within
a community. It often forms part of a people’s cultural and spiritual
identity” (Wipo.int 2017). It is also central in the Convention on Biological
Diversity of 1992 recognizing “the close and traditional dependence of
many local communities embodying traditional lifestyles on biological
resources, and the desirability of sharing equitably benefits arising from
the use of traditional knowledge, innovations and practices relevant to
the conservation of biological diversity and the sustainable use of its
components,” as well as in its Protocol on Access to Benefit Sharing and
Traditional Knowledge, known as the Nagoya Protocol (Convention on
Biological Diversity 1992). Many examples of good agricultural practices
show the “living, evolving systems of human communities in an intricate
relationship with their territory, cultural or agricultural landscape or
biophysical and wider social environment” (Fao.org 2018).

In this global framework and following the spirit of the ICH
Convention, the Europe-funded project, AlpFoodway, provides the
opportunity of a transnational and participative fieldwork shared by
different actors in five Alpine countries. “Foodways are socioeconomic
and cultural practices related to food production and consumption. Food
heritage is a strong identity source for alpine populations. It goes beyond
products to include productive landscapes and traditional knowledge
on production techniques, consumption customs and rituals, and the
transmission of ancient wisdom. Depopulation, ageing population and
globalization put Alpine food heritage at risk of disappearing” (Space
2018). AlpFoodway works to exchange experiences and knowledge among
different Alpine countries and regions. It helps rediscover the many roles of
this multifaceted heritage as a source of models and ways of empowerment
for surviving and new mountain communities. The focus is on experiences
integrating tradition and innovation, the safeguarding of ICH, biodiversity
and knowledge about it, sustainable production systems, quality products,

and landscapes.
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In the same sense, the European Union is promoting food quality
labels, linking products to the local origin—Protected Designation of
Origin (PDO) and Protected Geographical Indication (PGI)—or highlights
a traditional production process—Traditional Specialities Guaranteed.
More specifically, the term “mountain product” has been made available
since 2014 by the European Commission for animal and plant products,
including honey, with a direct link to local natural resources and traditional
practices such as transhumance that “ensures the preservation of higher
altitude pastures that are not suited for all-year grazing and of traditional
manmade landscapes. Transhumance also has direct environmental
benefits, for example, reducing the risk of erosion and avalanches” (Fao.org
2019). In the process of inventorying Alpine food heritage promoted by the
project since 2017, the complex agro-silvo-pastoral systems are still found
in concrete practices of Alpine communities connected to a strong vision of

articulated value chains. Today, for young people, living in the mountain as

The "cortis" traditional garden near the
kitchen © Flore Giraud



The "rissole fruit paste" preparation
© Flore Giraud

the ancestors did and producing quality food is, in some cases, a conscious
choice, full of embodied memories and long-term feelings of continuity.
ICH safeguarding measures connected to some identified elements
compose a creative Alpine food heritage. These measures can be, in some
cases, intellectual property rights as PDO concerning varieties of cheese,

honey, fruits, medicinal and aromatic wild herbs, and fruits that allow young

people to keep productive supply chains alive in the contemporary market.

In other cases, informal and living social activities are evidence of a strong
commitment of the social groups and individuals to keep alive and transmit

spiritual and cultural values.
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Alpine Communities in the Process of Inventorying
Traditional Food as ICH

The Natural Regional Park of the Massif des Bauges in the French Pre-
Alps launched its inventory process on Alpine food heritage in 2016. This
long-term dynamic process started with the organization of local territorial
meetings, bringing together groups and communities from a broad area
(sixty municipalities have joined the park since 1994). Sharing the inventory
and building a participatory spirit, in an open Alpine perspective, has been
the first step in identifying the main elements of the local food heritage.

It is hardly believable for me, as an ethnologist, to see the change
of methodologies and perspectives over eighteen years within the same
territory of the classic ethnographic research from the time of the ICH
participatory approach, going toward the co-creation and sharing of
authority in the process of heritage making.

The aim behind this inventorying process was to put together the rich
fabric made of the current territory and people potentially interested in
working together to give value to the local practices of production and
consumption: teachers, museums, local associations, professionals, groups,
and individuals interested in the living traditions in an open perspective of
exchanges. The meetings were held in the park premises but also in other
places to share the projects with the whole territory by the itinerancy and
animation of different areas.

In a second step, a number of thematic roundtable discussions (the
tables of shared knowledge) brought together communities of practice and
legacy around the identified elements (traditional bread making, cheese
making, gathering etc.) to strengthen knowledge about the ICH elements
and to design documentation campaigns. A large space was devoted to
individual and collective narratives, recorded with attention to the context
of oral transmission, in a dialogic vision of the process of heritage making.
Presentation, communication, and discussion meetings with communities
in the field allow the sharing of views and knowledge of each element in a
complex vision connecting natural and cultural contexts—economic and
marketing challenges with the products as well as the ritual and spiritual
dimension of the social practices.

We will try to present here some considerations around five main
elements of the ongoing inventorying process. Each element showing

different dimensions and implications of alpine food heritage:
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The Tome des Bauges: Cheese Making, between High
Pastures and Animal Breading

The Tome de Bauges is, in our ICH perspective, a synthesis of the pastoral
culture of the Massif. History of ancient and articulated knowledge and
practices concerning nature and universe, crossing modernity and arriving
to build a product as a compromise between struggles, conflicts and
negotiations: a pastoral food way.

This local history is strongly connected with the competences of a small
number of families of shepherds and cheese producers committed to the
management of biodiversity as the essential source of the taste quality of
this cheese. The tome is a product found on the tables of these valleys in
everyday life and strongly connected to the local memories. Here is how
this story is presented, in a recent summary connected to the inventorying

process and the Alpfoodway project:

The Tome has been a traditional family cheese in the Massif des Bauges
since at least the seventeenth century. During the twentieth century,
cheese makers in the area started to produce the more profitable
Emmental and slowly abandoned other typical cheeses such as
Chevrotin, Gruyere, and the Tome. In 1968, Beaufort cheese received
the PDO certification. This example encouraged producers from the
Massif des Bauges area to organize themselves. Emmental was suffering
from the competition coming from Beaufort, so they decided to focus
on the Tome, whose production required a more limited quantity of
milk, and which was unique to the area and profoundly linked to the
traditional practice of transhumance to high pastures and haymaking

during the summer.

In 1972, the “Tome des Bauges” brand was registered. In 1986, the
SITOB (Syndicat Interprofessionnel de la Tome des Bauges) was formed
with the goal to promote the Tome and obtain a Controlled Designation
of Origin (CDO). The process to develop product specifications was
not easy, as different points of view emerged regarding the actual area
of production and the admitted cattle breeds. Eventually, a compromise
among producers, the SITOB and the National Institute of the
Designation of Origin (INAO) was made, and the CDO was obtained in
2002.
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Since 2017, the Tome has also benefitted from the UE-sanctioned
PDO designation. (...) Since 2008, Tome producers have engaged
with practices aimed at protecting the biodiversity of thanks pastures
thanks to the initiative ‘Prairies Fleuries’ (Flowering Prairies) under
the European-funded agri-environment scheme (art. 39 of the EC
Regulation 1698/2005 ‘Support for Rural Development’) that supports
the conservation, improvement and management of high floristic
diversity of grasslands with positive effects on animal health, milk

quality and, consequently, cheese taste, but also landscape quality.

The Parc Naturel Régional du Massif des Bauges (PNRMB) has since
2010 promoted the national ‘prairies fleuries’ initiative, which rewards
farmers whose meadows and pastures have the best agro-environmental

balance.

Thanks to these and other initiatives coordinated by SITOB and
PNRMB, but also in the new framework of ICH inventory, Tome
des Bauges producers are collectively reflecting on the role played
by biodiversity in animal breeding and are experimenting with new
haymaking practices to optimise economic viability and flower diversity
preservation.(Report Alpfoodway 2018)

The rissole, traditional pastry of Massif
des Bauges © Flore Giraud
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The traditional rissole preparation
© Flore Giraud

The designation of protected origin is the result of a long collective
awareness while the inventory project and the reflection on safeguarding
measures, giving the floor to the pastoral profession, reveals the new
challenges to be faced: the recovery of the land of altitude and the
production of cheese directly in the mountain pastures, today in decline
but strongly linked to the sense of identity and continuity of a significant
part of the pastoral community. Moreover, the inventory process and the
field research reveal the strong interest of the tourists in these altitude
settlements, where few shepherds still produce a high-quality cheese during
the summer season. How to reconcile the needs of a modernized production

with those of an ancient and well-rooted tradition?



Valentina Lapiccirella Zingari

047

Gathering Wild Herbs, Plants, and Fruits in the
Massif des Bauges

Harvesting wild herbs and fruits trace seasonal paths of deeply shared
knowledge from informal and secret practices to organized and professional
ones. At the Alpine and rural scale in Europe, these practices are a common
heritage, connecting all the social classes, groups, and individuals to
the diversified uses of natural resources. The common view of the rural
population is that wild nature is a shared resource and a source of freedom,
far from the more controlled, fragmented, and appropriated spaces.

In the evolution of the urban societies, these activities maintain an
important role of connection with nature, bringing urban populations to
the mountains and countryside. Gathering of mushrooms, for example, is
strongly regulated, and the park is one of the main actors to manage these
kinds of activities.

In the pre-alpine Massif des Bauges, the geographical factors produce
floristic diversity, and in the last two decades, some “new-rurals” have
decided to be producers of aromatic and medicinal plants. During the latest
periods of environmental crisis, local memories enter in a new dynamic
process of transmission, and the ICH inventorying process is an opportunity
to connect local memoires and uses of nature in gathering activities
with professional challenges. Gathering is often an individual activity,
maintaining some customary practices. It is a source of well-being and a
strong tool to reinforce the sense of belonging to the local environment.
A considerable mass of knowledge of nature and an incredible number of
homemade products are emerging from the field research. Local practices
are also a powerful monitoring system of the climate and environmental
changes. Here is the short historical description of this process, soon to be

online on the ICH platform of AlpFoodway:

Until the twentieth century, this knowledge was transmitted orally
and practically, from generation to generation, in the family and
neighborhood. It was often the grandmother who passed on this
knowledge. During the twentieth century, most practices disappeared
due to the evolution of society and lifestyles. The elders testify
to the disappearance of plants in quantity and diversity, and the
transformation of forests. Phenomena perceived as dysfunctions of new
ways of managing spaces. The ancients claim the traditional model of

an aesthetic and useful nature, shaped by man.
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In 1995, the creation of the Massif des Bauges Regional Nature Park
enabled the territory to be included in a sustainable development
perspective and to maintain the balance between agricultural,
economic, tourist and patrimonial vocation. From the early 2000s until
today, a dozen producers of aromatic and medicinal plants (PAM) have
settled in the territory. Herbal teas, liqueurs, appetizers, syrups, balms
and jams, produced locally, are now in the market. (ITC 2019)

Faire au Four: Traditional Bread Baking in the
Massif des Bauges

With the tradition of bread making, we enter in the strong social dimension
of localness. Twenty years ago, the forgotten collective ovens of the villages
of the Massif des Bauges were plentiful and often in ruins. The memories
of the old ovens lived on in the stories and in oral traditions. When the
ICH inventory started two years ago, some local associations were active in
the collective re-appropriation of this heritage, not only restoring the old
ovens but also trying to reapply the ancient gestures of bread making and
organizing community events around the oven, often lunches or summer
dinner at the scale of the hameau, the hamlet district.

This movement is improving a rediscovery of the traditional knowledge
of bread making and all its aspects: from mother yeast exchanged between
families to ancient cereals (and the rediscovering of one which had
disappeared, as the Alpine rye) and from technical skills to heat the wood-
burning oven to the preparation of different local dishes to cook after the
bread, at a lower temperature. When the first AlpFoodway meeting was held,
local associations were strongly interested to connect themselves with some
associations active in the same domain in other Alpine regions. In particular,
the Val d’Aoste manifestation, “Lo pan ner’, is at the origin of a network
connecting local institutions and communities through exchanges in the
frame of an international festival. After a visit of a group from Massif des
Bauges in Val d'/Aoste in October 2017, a similar festival was held in 2018 in
the Massif des Bauges: the “Fete aux fours,” connecting several associations,
groups, and municipalities across the Massif (Lopanner.com 2019). An
Italian delegation from Val d’Aosta joined the event. From a safeguarding
perspective—aiming to share inspiring safeguarding experiences—this
is a good example of how ICH inventorying and connecting people can

contribute to the objective of safeguarding ICH.
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Transport of milk after summer mobile
milking © Flore Giraud

Traditional Gardening in the Cycle of Seasons in the
Massif des Bauges

In a pre-alpine mountain region devoted to an agro-pastoral economy,
families lived for a long time in a partial self-subsistence regime by
organizing reserves for the long winter season. Traditional gardening
transmits a very rich heritage of knowledge and practices, connecting local
varieties of vegetables, legumes, and fruits with homemade preparations
and preserves, in an original balance between the small garden near the
kitchen (le cortis) that is rich in herbs, aromatic plants, and small vegetables;
the field of extensive cultivations such as potatoes and cabbage (le champ);
and the cellar (la cave), where a part of the plants is transferred during the
winter. Some larger farms maintain this balance, and some ancient families
keep the secrets of local varieties of beans and other legumes, so important
for the survival of families in the Alps, even more before the introduction
of potatoes in the nineteenth century. The inventory process shows the
differences between the gardens at the local level and the legitimate

authority of some traditional gardeners, in different places at the scale of the
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Massif des Bauges. Awareness is growing in the territory of the importance
of these practices for the future of these strong social practices, deeply
connected with a good food and a sense of identity, continuity, and well-
being. In some villages, the function of gardening is celebrated as a social
linking tool. In other cases, gardening is narrated and presented as place of
well-being and psychophysical balance. “If you want to be happy, go in your
garden” Some traditional dishes, such as ancient soups, today neglected by
new generations, are celebrated as the synthesis and symbol of the garden
heritage. Local communities and individuals transmit the values of simple
and healthy food, bringing to the everyday kitchen the secret of the garden,
changing in the cycle of seasons, a symbol of an adaptive and creative food
culture. Against the fast-food culture, the battle of Bauges gardeners brings
to the future the dream of a harmony between man and nature, even more

alive in the post-industrial society.

The Rissole: A Traditional Winter Pastry in the
Massif des Bauges.

We will end this short overview with an important traditional dessert of
the Massif des Bauges and generally of Savoy, even if the dames des Bauges
declare that they keep the best recipes. This dessert, rissole, traditionally
prepared during the Christmas period, is an expression of local nature
and the careful work of women. The quality of the ingredients and the
working conditions are essential: fruit preserves (cooked and transformed
into filling) and butter flour are mixed to form pastry dough. The right
temperature and with the careful processing of the puff pastry and attentive
cooking are the conditions of rissole. The precision work of the preparation
is the subject of long stories. Rissole stories are animated by family
storytelling, strengthening, with the memories of Christmas, of the veillées,
vigils, and other ritual events. Up to now, the complexity of manufacturing
“true rissole” limits its production and consumption to the domestic sphere,
putting a strong obstacle to the possibilities of commercialization. As a
secret family art, rissole animates conversations during the winter period.
The memory of the ancient varieties of fruits, in particular apples, pears,
and plums, is called back in the transmission of this ritual winter heritage as
is the quality of butter as an expression of the local pastoral knowledge—all

considered essential.
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Résumé

De 1990 a 2010, j'ai étudié les communautés alpines et leurs stratégies face
a un monde en mutation. Dans une perspective historique, mes travaux sur
le terrain ont été orientés vers la constitution de souvenirs (ou de contenus
mémoriels) et la fagon dont ceux-ci ont fonctionné en tant que stratégies de
résistance face aux nombreuses incertitudes du futur. L'étude de I'histoire
locale de certaines communautés alpines frangaises a révélé cette gamme
vaste et complexe de solutions combinant nature et saisons, telles que la
transhumance estivale, les migrations hivernales, les pratiques en matiere
d'alimentation, de conservation de légumes et de fruits, ainsi que plusieurs
compétences et pratiques créatives d'adaptation. Lors de plusieurs travaux
ethnographiques sur le terrain en 2007 en Savoie, une région alpine a la
frontiére franco-italienne, j'ai entendu pour la premiere fois les termes de la
Convention UNESCO sur le PCI dans les déclarations de certains maires et
administrateurs de petites municipalités. Ils demandaient aux institutions
culturelles et aux musées nationaux le droit de reconnaitre leur propre
patrimoine en tant qu'outil politique dans le processus de décolonisation
culturelle des Alpes. Au cours des réunions publiques, les participants, qui
ont commencé par écouter la définition du patrimoine proposée par le PCI,
se sont tournés vers une nouvelle perspective : le réve ancien d’un processus
transnational et intersectoriel, la reconnexion des communautés alpines et le
partage des pratiques, des traditions et des valeurs communes.

Les communautés alpines sont des acteurs puissants et sophistiqués en
matiére de gestion des ressources naturelles, transmettant les connaissances
et les valeurs traditionnelles par le biais de systémes et de modes de vie
complexes associant foréts, paturages, jardinage, vergers, chasse et cueillette.
Ils ont bati leurs moyens de subsistance sur des systémes agro-sylvo-
pastoraux résilients et sur des solutions de gestion adaptatives en tenant
compte des nombreux facteurs limitants propres aux hautes terres, tels que
les pentes, les sols minces, les risques naturels, les variations climatiques
quotidiennes et saisonniéres, et souvent les distances sur des routes
inconfortables et dangereuses. Chaque communauté a fondé sa propre
stratégie de subsistance sur la solidarité, le partage des forces de travail et
la migration saisonniére, que ce soit dans les hautes prairies et paturages
ou dans les basses terres, et ce, pour échanger des biens et des services dans
un ensemble ouvert et dynamique de modeéles et de processus sociaux,

économiques et démographiques.
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The granddaughter learns to load bread
into the wood-burning oven
© Andrea Sieber

Bread Making as Intangible Cultural Heritage

Bread making is more than a culinary tradition: it is an integral part of the
Austrian Lesach Valley’s cultural heritage, which carries aesthetic, symbolic,
and religious value for the community of the valley. Rituals, customs, and
personal stories constitute the nature of the element and illustrate the high
significance of the practice for the region.

In recent years of socio-economic changes, trade agreements as well as
industrial innovations have had a major impact on how bread is produced
in Austria. However, in the cultural and geographical environment of the
high Alps, where the Lesach Valley is located, traditional farming practices
and the specific knowledge required for the practice of bread making have
been preserved. Practical knowledge such as the construction of mills as
well as cultural customs, like bread blessing and special dialect expressions
are ingrained in the valley. Annual festivals, including the miihlenfest (mill
festival) in Maria Luggau and the Bread Festival in Liesing are organized to
celebrate these cultural practices and the knowledge that is passed from one
generation to the next.

Noting the importance the local population attaches to the practice of
bread making, the specific knowledge will only be preserved if the activities
are continuously carried out and handed down within the community. This
article attempts to illustrate how the local knowledge of making bread in
the Austrian Lesach Valley can be safeguarded through intergenerational
dialogue. The project “BrotZeit (Bread Time)—Bread in Lesach Valley in an

Intergenerational Dialogue” serves as a local case study.
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BrotZeit—A Platform for Intergenerational Dialogue

The element of making bread in the Lesach Valley was inscribed on the list
of Intangible Cultural Heritage in Austria in 2010. The entry encompasses
the cultivation and production of grain in a mountain farming region,
the necessary knowledge for the construction of mills, special dialect
expressions, rituals (such as the drawing of three crosses before cutting the
bread) as well as the annual mill festival in Maria Luggau and the bread
festival in Lesach Valley. As the entry clearly shows, the practice of bread
making is a substantial part of the region’s cultural identity. Nevertheless, the
transfer of knowledge to a younger generation poses a constant challenge for
local actors: How to succeed in passing on local experience to young people
in the digital era? What are appropriate ways to transmit the knowledge and

skills associated therewith?

The young people stamp the loaves with
their name stamp of the respective family
© Andrea Sieber
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The collaborative project BrotZeit aimed at finding answers to the
abovementioned questions, engaging actors in an intergenerational dialogue.
The project involved local pupils, aged 10 to 17, bearers and practitioners,
actors from the local educational sector, researchers from the University of
Klagenfurt, and members of the municipal administration. In the course of
the project, the pupils were encouraged to participate in research projects
via oral history interviews with practitioners, practical workshops and
research journals, and the “bread detectives” familiarized themselves with
the practice of making bread. They had the opportunity to visit bakeries and
mills, to cultivate grain, to take part in the traditional threshing of grain,
and finally, to produce their own bread. The combination of field trips to
local bakeries, hands-on experience, and interviews with bearers found a
positive resonance among the pupils, who then continued their research in
extra-curricular activities.

The intergenerational exchange clearly constituted the core of the
project, which had been designed as follows: First, the researchers of the
University of Klagenfurt introduced the pupils to the qualitative research
method of conducting open interviews. In a second step, the pupils were
asked to form small research groups amongst themselves, each of which was
accompanied by one of the researchers. The young students then posed their
questions to local residents, who had previously signed up as interviewees.
The interviews, which lasted approximately an hour each, provided insights
not only into the practice of making bread but also into societal changes and
former lifestyles: bakers from the pupils’ grandparent’s or great-grandparent’s
generation shared their recipes together with memories of how life used
to be in the Lesach Valley. Following the interviews, the students reflected
upon selected passages and evaluated them in collaboration with the
researchers. In creative projects, such as animated and documentary films,
open-air exhibitions, rap music, or online blogs, they developed new and
individual approaches for the presentation of traditional knowledge. These
projects enabled the students to process, interpret, and share the specific

knowledge related to the Lesach Valley on their own terms.

Sharing Knowledge in the Lesach Valley: Making
Bread as Intangible Cultural Heritage

As indicated above, the conducted interviews did not only provide an . . . .
Passing on experience with baking bread

opportunity to learn about the practical know-how of making bread. The © Andrea Sieber
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The joy of one’s one bread © Andrea Sieber

sharing of stories also gave insight into the region’s cultural memory. The
intergenerational dialogue touched upon traditional methods of passing
on knowledge, the economic as well as social dimension of making bread,
and the close connection to religious values within the community. The
following quotes were taken from the interviews and serve to illustrate the

just-mentioned dimensions related to the safeguarding of the element.

Knowledge Transfer: From Generation to Generation

“I didn’t learn how to bake: as children we just sat behind the table and
watched grandmother and mother baking. I learned from watching them.
And afterwards, when we had to bake our own baked goods, we simply did
it” (Josefa Unterguggenberger, 77 years old)

The implicit character of transmitting knowledge in regard to the
practice of making bread is prevalent in this passage. The quote clearly
shows, how knowledge transfer was based on observation and imitation
rather than formal education. In other words, transmission of knowledge
was deeply grounded in experience. The process of reflection and
evaluation of the interviews allowed the pupils to observe how the transfer
of knowledge has changed over time. Today, methods of transmitting
knowledge are often part of a formal education, entailing the passing on
of techniques and recipes in classes and workshops for both residents and

tourists.

Economic Dimension

Not only the method of knowledge transfer but also the economic
significance of the practice of making bread underwent change in the
community. Pupils noted that the interviewees repeatedly mentioned the
economic importance of Lesachtaler Bread.

For Rosemarie Unterguggenberger (74 years old), for instance, selling
homemade bread deeply affected her livelihood since it guaranteed financial
independence: “Thanks to selling my bread, I was always able to make a
living. I would always spend the mornings working and producing bread.
And in the afternoon, I would work on the field. I never had to work
elsewhere”

The interviews show that making bread often was an economic

necessity. It allowed the interviewees not only to earn money by selling
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The grain is processed by youth and old

bread but also to save the money they did not spend on purchasing baked together © Andrea Sieber

goods. Indeed, bread used to be a costly product in the Lesach Valley.
Today, however, the making of bread no longer follows the same economic
rationale. It is rather influenced by the aim to resist commercialization and

industrialization.

In the Lesach Valley, a lot of people still work in agriculture and
forestry. Their diet is somehow more traditional. Whereas, nutrition
undergoes change in many places today due to the range of products
on offer in shops, nutrition has not been subject to great change in the
Lesach Valley, Hans Unterguggenberger (Chairman of the Lesachtaler

Association for Culture, Director of the Lesachtal Education Centre)

Moreover, bearers emphasize the importance of turning the bread
from the Lesachtal Valley into a brand of its own, incorporating values of a

sustainable lifestyle. The interviewees highlight the increasing significance
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Sweaty experience: Bread dough kneading
in the baking trough © Andrea Sieber

of the brand for local tourism, in particular regarding slow food travel

initiatives.

Social Dimension

In addition to the economic significance, the practice has also greatly
impacted the community’s social cohesion. During the interviews, the pupils
learned how community members supported each other in various tasks,
such as grain threshing, and how they used to share their own bread with
neighbors when they had run out of it. Today, bread still plays an important
role within the family, as well as for tourism in the valley. For example,
homemade bread is often given to guests and visitors as a gift and a form of
courtesy: “When my guests leave, I give them a loaf of bread. They like that
very much. For birthdays, I always send a loaf of bread and bacon. People

enjoy that a lot” Monika Soukopp (55 years old).
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Interviewee and innkeeper Monika Soukopp points to the increasing
interest in the practice of bread making among her guests. She has therefore
begun to involve them in the process by offering workshops. This initiative
does not only constitute a great possibility to share knowledge about the
practice but also encourages exchange and dialogue: “I offer my guests the
possibility to participate in bread making; I ask them to knead the dough.
This is very exciting for the guests and myself: Who will be joining the
workshops? How are they going to respond? What stories am I going to

share?”

Religious and Personal Dimension

In addition to the economic and social dimension of the practice of bread
making in the Lesach Valley, the bearers emphasize the significance of
religiously connoted practices and rituals that have been passed down for
generations: “I remember very well: at the end, the bread is smoothed out
nicely with water and someone draws a sign of the cross onto the dough.
This was very important: the cross represents gratitude for our food. The
religious background has always been there” Helene Lugger (38 years old)

Beyond the economic, social, and religious dimension, Lesach Valley
bread is also of personal importance for most bearers. Partly taken for
granted, it is also associated with joy and pride: “I make bread because
‘it’s good™: it is something I make with my own hands. For me, it carries a
spiritual meaning. It is simply a part of me” Hilda Obernosterer

Monika Soukopp also refers to the bread as being “good,” which relates
to both the taste and quality of the product. In her view, using a wood-
burning oven is another crucial element that guarantees the taste. It is not
only the taste and quality but also the process of producing something with
their own hands that contributes to the pleasure they find in the making of
bread.

More than Bread

All the above-mentioned aspects illustrate the significance that bread used
to carry and still carries for the residents of the Lesach Valley. Discussions
around the practice show how its value exceeds a practical dimension and

how it connects people within as well as from outside the valley. Many
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Each family has its own stamp, with which
it marks its bread © Erich Angermann

interviews depict exactly this close connection:
After having asked questions about the practice,
the pupils got interested in related aspects of the
interviewee’s lives. Thus, the conversation about
bread triggered a much broader discussion, in
which the students asked detailed questions
about the previous generation’s past, their
lifestyles, about specific places and the people
who used to live in the valley: “Grandma and
I have never talked like this before... Not just
about school, but about how she used to live.
I've heard so many new things and learned a
lot... Later, I want to tell my grandchildren how
we live our lives today.” Interviewer Marlen
Bichler (10 years old, granddaughter of Hilda
Obernosterer)

“I used to think the world was black and
white, just like in the old movies. But it’s not
like that! And they knew a lot, too. I could
really learn something from that” Interviewer
Sebastian Obermosterer (11 years old,
grandson of Hilda Obernosterer)

Not only did the interviewees enjoy sharing
their stories and memories, they also started to
ask questions about the pupils’ lives and their
personal preferences regarding bread.

“This project is very important: the children had the opportunity to
really learn from life; the stories they heard went far beyond what you hear
about on Facebook or on TV. Also, I really enjoyed remembering the past,
and sharing it with my grandchildren. It was great to see that they showed
so much interest” Hilda Obernosterer

The interviews as well as the students’ reflections on the local practice
not only offered opportunities for passing on knowledge about the
Lesachtaler Bread. It also strengthened individual and local identities. The
project constituted an integral part of the development of the collective
narrative of the Lesach Valley, which will also have an impact on the future

of the region.
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Living Traditions Renegotiated

In addition to the interviews, a variety of activities played an important
role in the project BrotZeit. The jointly designed learning and development
process gave the students an opportunity for observation, self-observation,
action, and reflection. The pupils visited the grain fields, helped in the
threshing process, made their own bread, and thus developed a new
connection to their home, their natural environment, and their cultural
heritage.

“It’s really loud and dusty when you're threshing. And the straw is itchy
and tickling everywhere. But it’s really exciting to see how threshing used to
be. I can now really imagine what it was like before” Manuel Stemberger (12
years old)

“I found it very interesting to see how the technology of water mill
works. Back then, they already had to be very inventive to design the mill
technology. I now understand all the steps from growing the grain, to
harvesting, grinding, and bread making. I am now much more familiar with
the valley’s past and want to help shape the future here in the valley” Florian
Ortner (11 years old)

“I got to know many new tricks for baking as well as new recipes. Now
I want to bake at home too. It’s really fun and my own bread tastes so much
better” Fabian Schmid (11 years old)

More than that, the pupils created their own creative approach to the
newly gained knowledge:

“I watched the field at home from sowing to harvesting. I came up with
the idea to use my Quadrocopter to observe the field from above. I made
several films with the Quadrocopter and showed the results in my class
at the project workshop. That was very cool, and everyone was thrilled”
Joachim Lugger (12 years old)

“We turned our insights from the interviews and the activities into
a self-drawn cartoon and a bread song. We also we made a documentary
and an open-air exhibition that we showed to residents of the valley and
to tourists. It was very exciting, and I am proud of it. We also took part in
a science slam, and everyone in the valley kept their fingers crossed for us
to win the slam. Our project was also broadcast on the radio, so the older
residents here in the valley were able to witness what we've done with their
stories.” Valerie Lugger (12 years old)

As these passages exemplify, the process of transferring knowledge

about bread making in the Lesach Valley is an integral part of the

Put the bread in the oven
© Erich Angermann
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community’s social and communicative processes. Collective learning
took place by explicating and systematizing the mostly implicit
knowledge through participative processes; this included data collection
by intergenerational storytelling cafés, practical hands-on activities,
contemporary witness-interviews, joint data analysis, and the performative-
creative presentation of the results.

The research project clearly illustrates that living traditions do
not simply exist but are shaped by transformation, new developments,
takeovers, and revival—in intergenerational negotiation processes. The
students’ creative projects allowed them to deal with the valley’s history
and provided a platform to develop ideas for the future. Acquiring local
empirical knowledge and participating in its transformation opened up a

space of common experience and helped to develop a sense of community.

Résumé

Les traditions vivantes n'existent pas par magie : elles sont faconnées
par la transformation, les nouveaux développements, les reprises et les
relances. Le projet “BrotZeit” [le temps du pain] montre que le dialogue
intergénérationnel facilite la renégociation d'une tradition vivante dans la
vallée autrichienne de Lesach. En tant que partie intégrante de la vallée, la
pratique traditionnelle de la panification dépasse la dimension pratique :
elle met en relation les habitants de l'intérieur et de lextérieur de la vallée,
faconnant ainsi 'identité culturelle de la communauté.

Le projet de recherche collaborative « BrotZeit » a impliqué des acteurs
de diverses institutions locales dans un dialogue intergénérationnel. Les
éleves de la région ont eu loccasion d’'interviewer des porteurs de tradition,
de visiter des boulangeries et des moulins, de confectionner leur propre
pain et de développer de nouvelles approches de la pratique a travers des
projets créatifs. L'échange intergénérationnel via des entretiens et des
témoignages oraux constituait le cceur du projet. Les jeunes étudiants ont
posé aux résidents locaux des questions préparées en coopération avec des
chercheurs de l'université de Klagenfurt. Les entretiens ont permis de mieux
comprendre la pratique du pain, mais aussi les changements sociétaux et
les modes de vie ancestraux : des boulangers de la génération des grands-
parents et des arriére-grands-parents ont partagé leurs recettes de concert

avec des souvenirs de la vallée de Lesach. Les entretiens ont porté a la fois
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sur la dimension économique et sociale de la fabrication du pain et sur le
lien étroit qui unissait les valeurs religieuses au sein de la communauté. Ils
ont clairement illustré I'importance que le pain portait et porte toujours
pour les habitants de la vallée de Lesach. Les projets créatifs des éleves
leur ont permis de comprendre lhistoire de la vallée et de développer des
idées pour lavenir. L'acquisition de connaissances empiriques locales et la
participation au processus de transformation et de sauvegarde de la tradition
vivante ont ouvert un espace pour une expérience partagée et ont contribué

a développer un sens de la communauté.

Bibliography

Benjamin, W. (1984). Der Erzéhler. In Benjamin, W. (1984): Allegorien
kultureller Erfahrung (p. 380-406). Leipzig: Reclam.

Berger, P., Luckmann, T. (1977). Die gesellschaftliche Konstruktion von
Wirklichkeit. Frankfurt a.M., Fischer.

Bruner, J.S. (1986). Actual Minds, Possible Worlds Cambridge, MA :
Harvard University Press.

Bruner J.S. (1996). The culture of education. Cambridge, MA : Harvard
University Press.

Burns, T. W., O‘Connor, J. D., and Stocklmayer, S. (2003). “Science
communication: A contemporary definition. Public Understanding of
Science 2013; 12;183. Doi: 10.1177/09636625030122004.

Currie, M. (1998). Postmodem Narrative Theory, Basingstoke & London:
Macmillan.

Conle, C. (2003). An Anatomy of Narrative Curricula. Educational
Researcher 32 (3), 3-15.

Dahlstrom, M.E (2014). Using narratives and storytelling to communicate
science with nonexpert audiences. Proceedings of the National
Academy of Sciences, 111, 13614-13620.

Dernbach, Beatrice, Kleinert, Christian, Miinder, Herbert (ed.) (2012).
Handbuch Wissenschaftskommunikation, Wiesbaden, Springer.

Duit R. and Treagust D.E (1998). Learning in science : From behaviorism
towards social constructivism and beyond. In B.G. Fraser and K.G.
Tobin (Eds.): International Handbook of Science Education. Dordrecht,
Boston, London : Kluwer Academic Publishers, p. 3-25.



Andrea Sieber

069

Echterhoff, G. and Straub, J. (2003/2004). Narrative Psychologie: Facetten
eines Forschungsprogramms. Erster Teil: Handlung Kultur
Interpretation 12 (2), S. 317-342. Zweiter Teil: Handlung Kultur
Interpretation 13 (1), S. 151-186.

Engelhardt, M. von. (2006). Biographie und Narration: Zur Transkulturalitat
von Leben und Erzahlen. In: Gohlieb, M. Leonhard, H-W., Liebau ,
W. & Zirfas ,J. (Ed.): Transkulturalitit und Pddagogik. Interdisziplinére
Annéherungen an ein kulturwissenschaftliches Konzept und seine
péadagogische Relevanz, Weinheim: Juventa, S. 95-120.

Fahrenwald, C. (2010). Erzahlen im Kontext neuer Lernkulturen, Wiesbaden:
VS Verlag

Fahrenwald, Claudia. (2005). Erzdhlen zwischen individueller Erfahrung und
sozialer (Re-)Préasentation. In: Reinmann, Gabi, (2005):
Erfahrungswissen erzahlbar machen. Narrative Ansitze fiir Wirtschaft
und Schule. Lengerich: Pabst.

Green, S.J., Grorud-Colvert, K. and Mannix, H. (2018). Uniting science and
stories: Perspectives on the value of storytelling for communicating
science. Canadian Science Publishing 65 Auriga Drive, Suite 203,
Ottawa, ON K2E 7W6.

Heuer, U. (2001). Lehren und Lernen im Wandel. In: Heuer,U., Botzat,T.
and Meisei, K. (Hrsg.): Neue Lehr- und l.emkultureo in der
Weiterbildung, Bielefeld: Bertelsmann, S. pp.13-34.

Ingrisch, D., Mangelsdorf, M., Dressel, G. (ed.) (2017). Wissenschaft im
Dialog. Experimentalrdume zwischen Wissenschaft und Kunst,
transcript, Bielefeld.

Kurth L.A., Kidd R., Gardener R. and Smith, E. L. (2002). Student Use
of Narrative and Paradigmatic Forms of Talk in Elementary Science
Conversations. Journal of Research in Science Teaching 39(9), pp.
793-818.

Kvideland, R. (1990). Storytelling in modern societies. In Réhring, L.,
Wienker-Piepho, S. (ed.): Storytelling in contemporary societies.
Tiibingen, Narr. pp.15-31.

Mitchell, W.,Tbornaa,]. (Hrsg.) (1981). On Narrative, Chicago: The
University of Chicago Press.

Norris, S. P, Guilbert, S., Smith, M. L., Hakimelahi, S. and Phillips, L.
M. (2005). A theoretical framework for narrative explanation in science.

Science Education 89 (4), pp.535-563.



070

Chapter 3 Bread Time Stories

Rossiter, M. (2002). Narrative and Stories in Adult Teaching and Learning.
ERIC Digest. ED473147.

Snowden, D. (1999). Storytelling. An old skill in a new context. Business
Information Review, 16 (1), pp.30-37.

Strohmeier, G. and Sieber, A. (2017). BrotZeit. Lesachtaler Brot im
intergenerationellen Dialog, Klagenfurt.

Weitkamp, E. (2016). “Telling stories about our research’. JCOM 15 (02), E

Zabel, ]. and Gropengiefer, H. (2015). What can Narrative contribute to
Students’ Understanding of Scientific Concepts, e.g. Evolution Theory?
Journal of the European Teacher Education Network 10, pp.136-146.



CHAPTER 04

Divine Food

Dr. V. Jayarajan
Chairman, Folkland International Centre for Folklore and Culture



072 Chapter 4

Divine food

Sweet porridge © Folkland

Food plays an important role in spiritual rituals and worship for many faiths
including Christianity, Judaism, Hinduism, Islam, and Buddhism. The food
offered to God is called prasada/prasadam, which means a gracious gift.
Prasadam could be any offering, but typically an edible food is first offered
to a deity in his or her name. It is consumed by worshippers as a good
sign. When a devotee makes an offering, it is called naivedya/nivedyam. It
is believed that God enjoys/tastes a bit of this offering and thus it becomes
holy or divine. This practice is common in Hinduism and Sikhism. Some
temples provide free prasada meals to all who go, as it is also feeding the
poor. In Hindu teachings, food is God. God resides in it, so one who eats it
is Godly and what he is eating, too. When food is considered sacred, it gives
rise to gratitude for the gift of food with the idea that food should not be
wasted. According to the Upanishads, the world cannot exist without food.
In the Vedas, ghee is offered during yagnas (a ritual sacrifice with a specific
objective) to agni (fire), said to be the hunger of the Gods. In the puranas,

Lord Vishnu is said to be resting on the ocean of milk called Ksheera Sagara.
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The nivedyam or sanctified food differs according to the deity. In
Kerala, nivedyam usually includes Thri-madhuram (plantain/ghee, honey,
and sugar), vellanivedyam (raw rice), and fried paddy with the husk
removed called malar. Other offerings include different types of payasams
(sweet porridge) and appams (round or crescent-shaped sweet fried cake).
Palpayasam (rice pudding with milk and sugar) and thri-madhuram are
usually offered to Lord Mahavishnu. Aval (beaten rice) is offered to Lord
Krishna and Rama. Lord Mahadev is offered tender coconut. He is said to
be a tapasvi who stays away from domestic life, and so he is offered raw
unprocessed milk while Lord Rama and Krishna who live a domestic life
are offered processed milk products like ghee and butter. Aravanapayasam.
(special rice pudding with ghee and jaggery) and appam are two famous
offerings made to lord Ayyapa. Goddess Annapurna is believed to be
the goddess of food as anna refers to food, and poorna means complete.
Hindus believe that when one worships her sincerely, he one is blessed with
nourishment.

In most temples and shrines, daily rites known as nithyanidanam are
performed, covering routine poojas like ushapooja (thirty minutes after
sunrise), ethrttupooja (between one hour and one and half hours after
sunrise), pantheeratipooja (between two and a half hours and three hours
after the performance), navakam (three hours after sunrise), uchapooja
(between four and a half and six hours after sunrise) and athazhapooja.
(between one hour and two hours after sunset), On the other hand, offerings
by the devotees are known as vazhipat. Vazhipats are performed for the
favor and blessings from the deities. But nercha is offered as the fulfilment of

the desires or as a mark of the blessings received from the deities.

List of Hindu Deities and Nivedyams (Offerings)

Lord Ganapathi Modaka, Appam

Lord Mahavishnu Palpayasam, Thri-madhurm
Lord Sree Krishna Butter, Aval

Lord Sree Rama Aval

Lord Siva Tender coconut

Goddess Bhadarakali Highly sweetened with molasses and ghee
koottupayasam (rice pudding), nei payasam (rice
pudding mixed with ghee), and ponkala (boiled rice
offered to goddesses)
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Goddess Saraswathi Thrimadhuram, Panchamrutham
Lord Ayyapa Aravanapayasam, Appam
Lord Hanuman UzhunnuVada, aval, and molasses and plantain

Lord Naga raja Tender coconut water, rice powder, turmeric powder, milk,

plantain

Abhisheka (bathing) of the idols is another form of worship. Generally
cow's milk, ghee, honey, curd, tender coconut water, gingelly (sesame) oil,
rose water, pure water, etc. are used for oblation.

But local deities or village gods are offered common food that the
villagers take. Chicken (cooked and raw) fish (cooked and raw) rice (cooked
and raw) beaten rice, puffed rice, coconut, tender coconut, jaggery, goat
(raw and cooked), dry fish, all grains (cooked and raw), blood of cocks and
goats, etc. are generally used for offerings.

Hindu holy books include stories regarding offerings. In the
Mahabharata, there is a story in which Draupadi, who is known for her
generosity, is helped by Lord Krishna who protects her dignity from
Durvasa and some other rishis sent to her by Duryodhana while she was
staying in the forest with her husbands, after being exiled from their palace.
After she fed her husbands and ate whatever little remained, the rishis
visited her and asked her food. She requested them to bathe in the river
nearby while she prepared food for them. Once they left, hopeless Draupadi
cried and that was when Lord Krishna appeared and told her that there
must be something she can offer the rishis. She then showed him the empty
vessels saying there’s nothing left while Krishna picked up a leftover grain
and ate it. He was satiated and so were the rishis who came to eat her food.
They feared that it would be disrespectful if they didn't eat anything she
offered and hence made a quick exit from the forest. Krishna then asked her
to pray to the Sun God for a solution to her problem, and the Sun God gave
her a thali (brass plate) that would produce food every day until she had
eaten. So she could feed as many people as she wanted, and she would be the
last one to eat, and then there would be no more food until the next day.

In the epic of Mahabharata written in Malayalam language, there
is a mention of a king named Nala and his wife Damayanthi. Due to
circumstances, King Nala had to become the servant of another king, and he
had to cook for that king. He prepared the best food and was often referred
to as the world’s best cook. Even today among the Malayalees (people of

Kerala state), when a man cooks well, he is called Nala.
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Though hard to specify, each offering has a purpose according to the
followers. For example, thri-madhuram is offered to acquire knowledge
(vidya) and so it is generally offered to Sree Saraswati, the Goddess of
Knowledge. Ashtabhishekam has salutary effects to a person who has
committed serious sins/offences. Vella nivedyam (raw rice) is offered for
protection from enemies. Shriphal (custard apple) means Lakshmi fruit,
shri for Lakshmi and phal is fruit. These fruits are always kept in the thali
for puja and are a symbol of endless wealth and affluence. Goddess Lakshmi
is the goddess of wealth and prosperity. Offering betel nut is an Indian
tradition. At the end of a meal, it is common to chew betel nut, which
implies that one is prosperous and content. Betel nuts are offered only to
married gods, never to Shiva. Images of Lakshmi, offering paan (betel nut)
to Vishnu are seen in temples and households. It’s a sign of merrymaking,
luxury, success, and happiness.

Makara Sankranti also called Uttarayan in North India and Pongal
in Tamil Nadu is a festival dedicated to the Sun God, celebrated by the
Hindus in mid-January. It marks the first day of sun's entry into Makara
(Capricorn), marking the end of the month and the start of longer days, the
time of harvest. Hindus in various parts of India make sweets particularly
from sesame and jaggery and distribute among family and friends. Ganesh

Chaturthi (a Hindu festival celebrating the Lord Ganesha’s birth) is another

Measured cooked rice © Folkland
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Sweet fried cake © Folkland

festival where Lord Ganesh is celebrated. Ganesh Chaturthi falls in August/
September. Modaka kozhukkatta (steamed rice-flour dumpling) is a special
food item made on this occasion. Aval (puffed rice) is prepared during
Krishna Jayanthi (Lord Krishna’s birthday).

Hindus do not eat beef or beef products as the cow is held to be sacred.
However, over the past few years, eating or not depends on the level of
adherence to this belief.

In Sikhism, karah a sacred pudding made with whole wheat flour, ghee,
and sugar is served at the Gurudwara or the place of worship. gurudwaras
always have a kitchen or langar (community kitchen in a gurudwara).
People can go there for food and it is always free.

Among Christians, there is a tradition of blessing any food before
eating as a sign of thanking God for the meal they have. Bread is considered
a divine gift. It became a symbol of generosity and sharing when Jesus
multiplied bread to feed the crowd. The ritual of communion regularly
celebrated by Christians involves eating bread and drinking wine to

represent the body and blood of Jesus Christ. In the Bible, milk and honey
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speaks of God’s bountiful provision, a promised land “flowing with milk
and honey,” which is understood by people to be a fertile wonderful land.
Infants are fed milk and honey after baptism as a tradition. Catholics
traditionally abstain from eating meat on Ash Wednesday, Good Friday, and
all the Fridays of Lent because meat is considered by them to be good and
is associated with celebrations and feasts, and it has often been a luxury in
many cultures, and so that Catholics give it up at certain times.

In Kerala, kozhukkatta, (a sweet dumpling made of grated coconut
wrapped in a pancake made of rice flour) is made on Palm Sunday in every
Christian home to commemorate Jesus’s visit to Lazarus, Martha and Mary's
house. It is believed that love is stuffed inside this snack. Thammukku
nercha (offering of plantain mixed with rice powder and jaggery) is another
tradition among Malayalee Christians that started off as an offering to
Mother Mary to rid villagers of hardships. A sweet dish made of jaggery,
cooked rice, grated coconut, and banana, it is served at Kalathur Martha
Mariyam Church in Kottayam (ancient Kerala church famous for food
offerings), and followers from different parts of the state take part in this
nercha (offering).

In Islam, when done according to the way of Allah, daily acts like eating
are considered as form of worship. One does not eat to meet a physical need
or pleasure but to support the body to worship Allah. Food is a blessing,
a gift from Allah and when consumed with the consciousness of Allah, it
becomes a source of divine grace and blessing. Foods considered harmful or
unlawful are called haram. Animals dedicated to or slaughtered in the name
of a human being or saint are prohibited. They should be slaughtered while
mentioning the name of Allah.

In Judaism, the Korban was a sacrificial offering described in their holy
book called Torah. It was an animal sacrifice, such as bull, sheep, goat, or
dove. It could also be grain, meal, wine, or incense. The offeror had to cook
the offerings and most of it eaten by him and parts were given to the Kohen
priests. Small parts were burned on the altar of the temple in Jerusalem. This
offering was done to praise God, to become closer to him, and to express
thanks, love, or gratitude.

Minchah (meal offering) represented the devotion of the fruits of man’s
effort. A representative piece of the offering was burnt on the fire of the altar
and the rest eaten by the priest. Undiluted wines were also offered called as

nesekh.
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Food is accorded a lot of importance in our culture. All living beings
need food for their bodies. Plants eat the elements, including sunlight
and water. Plants are consumed by animals, which are eaten by other
animals. Humans eat both plants and animals. So without food, the world
cannot exist and thus food is considered divine in many cultures. Even the
knowledge of food production is said to happen by divine intervention.
Thus by associating food and god, food gets a sacred quality and becomes a
significant part in the rituals of different religions and ethnicities.

Thiruvanandapuram, capital city of Kerala state of India witnesses
a special temple festival each year between February and March during
which millions of women visit the temple on the tenth day of the festival
and cook a special food called pongala and offer it to the mother goddess.
Attukal pongala is famous for the huge number of women participating
and offering to the deity for her blessings. In 2019, it is estimated that
nine million women participated in the festival and offered pongala to
the mother goddess. Pongala is a sweet pudding made from rice, jiggery,
coconut gratings, sliced banana, and ghee. Apart from the women
devotees, hundreds of volunteers, NGOs, civil society representatives,
representatives of different devotee organizations, and representatives of
community organizations take part in this unique festival. They help the
visiting devotees set up makeshift brick ovens, charcoal, for burning along
roads, open places, courtyards of private houses, and even the streets. Each
women’s group (with two or three women from one family) carries rice,
jaggery, and coconut gratings and reach the identified places for cooking.
Earthen pots are available in the local market opened for this purpose.
Thiruvanathapuram Municipal Corporation supplies water for cooking the
pudding. Cooking starts at the muhurtham (an auspicious time announced
by the temple priest for offering). After preparing the pongala, devotees wait
for getting it sanctified by sprinkling the holy water taken from the temple
well. Temple priests, temple officials and their representatives sprinkle holy
water on all cooked pongala in earthen pots as a mark of sanctification.
Devotees return to their homes with the pudding as they are blessed by the
mother goddess.

The Attukal Pongala Festival is considered one of the largest
congregations of women as it draws millions of women every year. It
also held a world record by the Guinness Book of World Records on 10
March 2009, when 2.5 million women participated in the festival. Attukal

Pongala became popular when the government of Kerala declared the
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Baked grains, coconut, flowers, dried fish
and toddy © Folkland

festival a public holiday for the Thiruvananthapuram and other adjoining
districts such as Kollam, Alleppey, and Pathanamthitta in 1989. It helped
the devotees from all those southern districts to participate in the festival.
Support and publicity extended by print and visual media has brought more
and more women devotees every year. Festival participation and pongala
offerings by important personalities including film and TV stars, models,
sports stars, etc. brought new fame to the event. In 2019, a group from a
transgender community laid pongala offering. The number of participating
devotee’s is increasing every year. NGOs and civil society join hands with
temple authorities to create the facilities to accommodate more and more
people every year.

Folkland with its research team documented the event in 2003 and
interviewed around three hundred women. It has found that 20 percent of

the devotees were new, and 80 percent devotees preferred to offer every year.
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Out of the interviewed devotees 30 percent made offerings for the mother
goddess to fulfill their wishes, and 70 percent made offerings to redress
difficulties. There were different motives behind the offering. It may be for
getting good husbands, getting children, getting good employment, success
in examination, curing diseases etc.

Folkland, International Centre for Folklore and Culture, an organization
dedicated to promote folklore and culture, has conducted several workshops
to unearth the secrets of sacred foods offered to deities, as those old recipes
are either extinct or on the verge of extinction. A data collection exercise
was formulated during 2009 and 2010 to survey the different forms of divine
foods offered in the temples and shrines of Kerala. Folkland has initiated an
anthropological study on Attukal Pongala. It has documented extensively
pertaining to the different aspects of the pongala, including interviewing
participants, setting up of brick ovens, cooking the pudding, and offering to
the deity. Documentation could not be completed as the photo and video
documentation is strictly prohibited inside the temples. A seminar was also

conducted in 2005 with academicians, scholars, and temple priests.

Résumé

Le Centre international du folklore et de la culture Folkland, une ONG
dédiée a la promotion du folklore et de la culture, a organisé plusieurs
ateliers pour dénicher les secrets des aliments sacrés offerts aux divinités,
ces anciennes recettes étant soit éteintes, soit sur le point de disparaitre. Un
exercice de collecte de données a été réalisé en 2009 et 2010 afin denquéter
sur les différentes formes de nourriture divine offertes dans les temples et les
sanctuaires du Kerala.

Le festival Attukal Pongala est considéré comme l'une des plus grandes
congrégations féminines, car il attire des millions de femmes chaque année.
Attukal Pongala a gagné en popularité lorsque le gouvernement du Kerala a
déclaré le festival jour férié pour le Thiruvananthapuram et d'autres districts
voisins tels que Kollam, Alleppey et Pathanamthitta en 1989. Cela a favorisé
la participation au festival des fidéles de tous les districts du sud. Le support
et la publicité fournis par la presse écrite et visuelle ont attiré de plus en
plus de femmes dévotes chaque année. Les ONG et la société civile unissent
leurs efforts aux autorités du temple pour créer les installations nécessaires

pour accueillir de plus en plus de personnes chaque année. La participation
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au festival et les offres de pongala déminentes personnalités, notamment
des stars du cinéma et de la télévision, des mannequins, des vedettes du
sport, etc., ont conféré une nouvelle renommée a Iévénement. En 2019, un
groupe issu d'une communauté transgenre a également déposé une offre de
pongala.

Folkland a lancé une étude anthropologique sur Attukal Pongala. Il
a abondamment documenté les différents aspects du pongala, grace a des
entretiens avec les participants, notamment la mise en place de fours a

briques, la cuisson du pudding et les offrandes a la divinité.
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Preparing to launch the “Maxwell Roy”
built by Martin Gosse, Spaniard'’s Bay, late
1940s © courtesy of Daphne Robinson

Introduction

The food we eat is an important part of culture. It is often also an expression

of community identity. As American folklorist Millie Rahn writes,

The kitchen, historically, is the place where families gather and where
the everyday and the ceremonial meet and overlap. Here families
interact and share private traditions, expressing identity through their
food to each other and to the world. Creativity is alive in this space,
from daily mealtimes to more elaborate feasts that mark rites of passage,
religious and secular holidays, and other special events. This is where
knowledge is passed on, from traditional ways of preparing and using
various ingredients, implements, tools, and techniques to legends,
stories, anecdotes, and cultural exchanges that have become part of

familial and regional folklife.

We all eat, and associate different layers of cultural meaning to the
food we consume. Explorations of food, then, can be an easy conduit into
the complex world of intangible cultural heritage. This article gives several
examples from the safeguarding initiatives of the Heritage Foundation of
Newfoundland and Labrador that have used foodways as a means to get
people thinking about, and engaged with, concepts of cultural transmission

and heritage conservation.

Background and Context

Newfoundland and Labrador is the easternmost province of Canada.
Situated in the country's Atlantic region, it incorporates both the island of
Newfoundland and mainland Labrador to its northwest. It has a combined
area of 405,212 square kilometers, with a population of just over 514,000.
Most of the population is concentrated on the eastern portion of the island
of Newfoundland.

It is a province with a rich cultural heritage, with both native indigenous
populations and a settler population of predominantly English and Irish
ancestry. The island of Newfoundland has a long history associated with the
North Atlantic cod fishery, and much of its local culture and cuisine evolved

in small fishing villages scattered along the island’s long coastline.
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Linguistic, cultural, and social traditions persisted in many small
isolated communities after they had faded or changed in the European
communities where they were born. After the collapse of the North Atlantic
cod fishery, a moratorium on cod fishing was imposed in 1992. This,
overnight, changed the course of the province’s collective history.

Recognizing the potential negative impacts to local intangible culture,
the province acted. In 2006, the government of Newfoundland and Labrador
released its Provincial Cultural Strategy, Creative Newfoundland and
Labrador. It outlined the need for a strategy to safeguard intangible cultural
heritage (ICH) and recommended to “over the longer term, create a public
advisory committee with responsibility for the recognition and designation
of provincial intangible cultural heritage” (Creative 35).

In 2008, the Heritage Foundation of Newfoundland and Labrador
(HFNL) established its ICH office in the city of St. John’s, and began work
to safeguard local traditions. In 2012, HFNL was accredited as a non-
governmental organization in the ICH field at the fourth session of the
General Assembly of the States Party to the Convention for the Safeguarding
of the Intangible Cultural Heritage.

Since the very start of the provincial ICH initiative, culinary traditions
have been recognized as an important part of the heritage fabric of
Newfoundland and Labrador. Much of the province’s history has been based
around the catching and processing of codfish, but there are equally historic
indigenous and settler traditions around hunting, trapping, gathering wild
foods, subsistence agriculture, preserving, smoking, and salting as well as a
wide variety of culinary and foodways traditions.

As rural economies change, so too have foodways changed. Researcher
Kristin Lowitt (5) has noted this in her study on the changing fisheries and

community food security on the west coast of Newfoundland, writing:

Although changes in the fishing industry are potentially making local
seafood harder to access, changes at a household level, including a lack
of food skills and increasing constraints on time for preparing food,
may also be contributing to less seafood consumption. As fewer young
families enter into fishing, the food skills for preserving and preparing
seafood are also declining. Some young families described not having

the skills to prepare fish and ate less fish for this reason.

Woodstove typical of the traditional
outport kitchen, shown here at the Livyers’
Lot Economusée © Dale Jarvis
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Declining access to traditional foods, changing demographics, and loss
of traditional skills are all concerns that impact the work of HFNL. To deal
with these challenges, HFNL is guided by its ICH Strategy. The ICH Strategy
is based on four main pillars or approaches (see What 4-7): Documentation,
Celebration, Transmission, and, Living Traditions in Sustainable
Communities. Using this strategy, HFNL develops safeguarding projects

and initiatives that address one or more of these four key approaches.

Documentation

The HFNLs documentation strategy includes collecting ethnographic items
such as audio interviews, oral histories, video interviews, photographs,
ephemera, and printed materials. HFNL also works with community
museums, archives, and heritage organizations to assist with the digitization
of existing collections, placing them online as part of the ICH inventory.
This ICH inventory was established as a central digital archive database
and website. The ICH inventory is arranged geographically by region and
community, and thematically by subject, following the five UNESCO
domains of ICH.

All communities, settlers, indigenous people, and recent immigrants
have their own food traditions, and research and documentation is usually
the first step in developing a safeguarding project. Some of these food
traditions are quite regional, such as the tradition of Easter buns in the
community of Upper Island Cove, a culinary tradition documented in 2011.

Tradition bearer Betty Rumbolt describes them thus,

They're a little bit sweeter and they have some vanilla in them. They’re
white with raisins, almost like a cake-type thing, but different and they’re
in a different shape [than tea buns] as well because they’re baked in small

muffin pans that my mother called patty pans. (Squarey 3)

Easter buns were made fresh on Easter Monday for the children at the

annual Easter party. Rumbolt remembers,
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We had no idea about the Easter Bunny and egg hunts like children
do today. On Easter Sunday, you would wear your new clothes and go
to church, but on Easter Monday we would ‘have Easter’ at my Aunt’s
house, boil eggs, and eat Easter buns.... I have particularly made buns
since mom has passed away, because we've clung on to those traditions.
The first Easter without her was strange to be without the Easter Buns
so I made them for everybody.... There’s nothing quite like food and
family traditions that solidifies to bring that family together. (Squarey
3-4)

The documentation of food traditions allows us to better understand
the meaning of food at the community level, and to investigate (importantly
from a safeguarding perspective) the ways and means in which the
transmission or decline of traditional knowledge occurs. It also allows us to
record information on micro-traditions that might otherwise be overlooked
or lost. Ethnographic documentation work conducted by HFNL has
included research on the packing of lunch baskets for men working in pulp
and paper mills, the collection of recipes for homemade mustard pickles, the

use of goats for milk and meat, and weekly meal patterns.

Inside a papermill worker’s lunch basket,
Grand Falls-Windsor © Dale Jarvis
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HFNL is also engaged in initiatives to enhance community-level
technical skills for digital preservation. One food-related example of this
was a workshop series called “Nan’s Cookbook in the Digital Age” This was
a series of instructional classes in partnership with the Association of NL
Archives, which taught participants how to create and preserve digital copies
of family and community recipe books to archival standards. Often, family
recipe books are heavily annotated, and contain vernacular information on
personal approaches, variations, or techniques that go beyond the printed
recipes and which have generally not been archived or preserved in an

organized fashion.

Celebration

The second pillar of the ICH Strategy is Celebration, which involves
raising the discourse around selected traditions, and promoting greater
understanding of the importance, challenges, and threats to those traditions.

When HENL surveyed community groups in the capitol region, there
was a concern about the loss of agricultural knowledge and practices due
to increasing urbanization. HFNL conducted research on the historical
background of agriculture, and the contemporary practices active in the
region. This research culminated in a 2011 folklife festival entitled “Seeds
to Supper,” which included a Farm Field Day, a farmer’s market, workshops
on food production; a presentation on local edible plants; an edible plant
hike; a networking workshop for tourism and hospitality professionals on
food, folklore, and tourism; “how-to” composting classes; an art garden in
partnership with a local gallery; the creation of an interactive root cellar
map; and an on-stage oral history interview with Century Farmers, local
farmers whose families who had been farming on the same property for
over a century. The festival also resulted in various publications on the use of
traditional semi-subterranean root cellars for food preservation (see Braye),
and on the history of vernacular farming structures called “hay barracks”
(see Jarvis).

While a folklife festival is a good way to draw attention to a particular
region or tradition, and allows face-to-face exchange, it is by necessity
focused in place and is available to a specific sub-section of the population.
HFNL has enhanced its celebratory work by also using social media, to
widely share stories and information about food traditions and to encourage

people to share their own food memories.
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In January 2019, HFNL launched the Foodways Friday campaign
on Twitter. Working together with Esther Martin-Ullrich, a graduate
food studies student based out of Philadelphia, Pennsylvania. The
Intangible Cultural Heritage Office administers a Twitter account called @
FoodwaysFriday. The account is focused on posting and retweeting global
food-related folklore each Friday and encourages people to use the hashtag
#FoodwaysFriday to share their foodways, food studies, and food history.
This work developed out of a series of blog posts posted from 2017 to 2018
that focused on a different Newfoundland food tradition from our work
around the province, and the wealth of the material placed on the ICH
inventory as part of Memorial University’s Digital Archives Initiative (see

collections.mun.ca).

A typical root cellar used for storing
vegetables over winter, French’s Cove
© Dale Jarvis



090 Chapter5 Foodways and Folklife

Young participants learn to make
traditional Newfoundland tea buns in St.
John’s © Terra Barrett

Transmission

Intangible cultural heritage is kept alive and relevant to a culture if it is
regularly practiced and shared among groups and between generations.
It is not static, but ever changing, and constantly evolving. An important
part of HFNLs safeguarding measures has been to encourage discussion to
identify ways to keep these evolving cultural practices relevant and to create
opportunities to pass inherited skills on to succeeding generations.

Tea buns hold great nostalgic value in the province, with many
mothers and grandmothers handing down recipes to their children and
grandchildren. In 2017, HFNL organized a tea bun workshop with baker/
folklorist/archivist Alanna Wicks of The Rolling Pin Bakery, who learned

her great-grandmother’s recipe from her father,

Although in Newfoundland, biscuits, or tea buns as they are usually
known, are a popular staple in many kitchens, in my family they are
considered special. Not only are they delicious, they are integral to
the tapestry of my father’s family. They embody some of my father’s
childhood memories and because, in turn, he made the buns for me,
they now are tied to my own memories of growing up and of belonging

to our family. (Wicks para 2)

Wicks instructed students in the basics of
tea bun baking, passing along her recipes, and
even sharing her family’s secret ingredient.
HFNL organized the rental of a commercial
kitchen, created a press release, and promoted
the workshop on social media including the
blog, Facebook, and Twitter. HFNL charged a
nominal fee to cover the cost of ingredients,
room rental, and an honorarium. The event
sold out in two days, and a dozen people
came out to learn a new skill.

Inspired by foodways workshops such as
this, other smaller NGOs in the province are

now offering their own sessions. The Pasadena Heritage Society has offered
a variety of food workshops, including jam and bread making, along with
sessions teaching locals how to prepare and preserve wild moose meat.

The Torbay Folk Arts Society recently organized its own bread making



Dale Gilbert Jarvis and Terra M. Barrett

091

classes while the Bay Roberts Cultural Foundation regularly runs events
where locals and tourists alike can experience the making (and tasting) of
toutons—a delicious traditional fried bread dough often served with butter

and molasses.

Living Traditions in Sustainable Communities

The fourth pillar of HFNLs ICH Strategy is sustainable community
development. To build familiarity with the concept of sustainable
development as it relates to ICH, HFNL has organized a series of events and
programs to promote the link between traditional food and local business.

One example of this was the St. John’s Farmers Market podcast series, a
series of audio podcasts showcasing the people and stories of the St. John's
Farmer's Market, from farmers to food vendors. This was coordinated
with the market, in partnership with the Conservation Corp of NL, a
youth-employment NGO working in the field of ecological and cultural
conservation. The series was part of HFNLs ongoing Living Heritage radio
show and podcast, itself a partnership with CHMR Campus Radio at
Memorial University. Living Heritage is a show developed by HFNL about
people who are engaged in the heritage and culture sector, from museum
professionals and archivists to tradition bearers and craftspeople—all those
who keep heritage alive at the community level. Through the Conservation
Corp, a community radio intern was hired to assist with planning,
organizing, recording, promoting, and archiving podcast episodes. The
student worked on the podcast, interviewing vendors and readying the
episodes for broadcast. Each episode included background information on
the vendors themselves as well as practical advice to other potential food
entrepreneurs and discussions of local food-related issues.

One major issue currently addressing sustainable communities in
the province is food security. This is especially true for the island portion
of the province and for its northernmost mainland communities that are
inaccessible by road and can often be shut off from commercial shipping
by winter and spring ice conditions. The preservation of traditional foods
through salting, smoking, pickling, canning, and bottling has a long history
in the region. The changing factors described earlier, however, coupled with
the greater availability of commercially prepared foodstuffs since the 1950s
has seen the decline of many of these traditional skills amongst the younger
generations. Addressing this knowledge loss is one aspect of increasing local

food security.
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Community health depends on more than just food security and
economic development. Communities must be livable by for increasingly
diverse populations. Immigrant culture is an important part of Canadian
society, and as the international community continues to grow, issues
around immigration, bigotry, and the treatment of refugees are often front-
page news.

HENL has seen an opportunity to address these issues through
workshops that promote the concept of “gastrodiplomacy;” which recognizes
that “positive interpersonal communication between individuals of
different cultures can have large scale effects in reducing discrimination and

promoting cooperation” (Roberts para 4). As Rahn (31) puts it,

Tradition creates distinctiveness, but it also promotes connectedness. I
am fond of saying about festivals, that if we eat other people's food and
listen to their music, we start to realize how much we have in common
rather than only focusing on what divides us. That might be stating the
obvious, but it is not always obvious to those who contract our services.

When most people think about the food culture of Newfoundland and
Labrador, they think about dishes such as the aforementioned toutons and
tea buns but rarely do they think about ethnic dishes such as pierogies,
pernicky, or baklava. HFNL uses food workshops to celebrate the variety
of traditions and cultures that are a part of the changing Canadian
culture. These allow participants to better understand the differences (and
similarities) of each other and to engage in positive ways with newcomers.

Abir Zain is a refugee and recent immigrant to the province. She
has perfected her rosewater cream cheese filled baklava recipe since her
move to Canada. In 2017, Zain was engaged by HFNL to teach workshop
participants how to make this sweet Turkish pastry, popular in the Middle
East. True to the nature of ICH being in a constant state of evolution and
changing to fit the needs of the local environment, her recipe has been

tweaked since her family’s move:
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Abir Zain, a teacher from Syria who immigrated to Newfoundland
recently with her family, had to learn how to make her husband's
favorite dessert, and now she is sharing her baklava with others. Zain,
a mother of five, said no one in Syria makes their own baklava. The
popular dessert, which is usually consumed at weddings, graduations
and births, is sold all over the Middle East in stores and bakeries. But
when Zain and her family immigrated to Newfoundland, she could no
longer find the tasty treat. So she did what any of us would: she called
her mother and asked her for her best recipe. (Antle para 1)

Workshops like this allow citizens to meet refugees and learn more
about other cultures. It also allows refugees like Zain to make contacts
outside of the refugee community, which can help with integration and
provide opportunities for entrepreneurialism. Zain, as an example, has been
approached since the first workshop to offer other classes. She was also hired
to provide catering for events such as HFNLs 2018 ICH forum, where her

story was profiled.

Baklava made during Abir Zain’s workshop
© courtesy of Heritage NL
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Jindra Maskova (center) teaching
gingerbread decoration
© courtesy of Heritage NL

Other gastrodiplomatic food workshops organized by HFNL have
included sessions on traditional Czech pernicky (gingerbread) decoration
with entrepreneur Jindra Maskova, and making Ukrainian pierogi (potato
dumplings) with folklorist Dr. Mariya Lesiv. These workshops allowed
participants to make their own dishes alongside a cultural tradition bearer
and were facilitated by trained folklorists who would guide discussion and
question the tradition bearer about the stories behind the recipes as the
workshop unfolded. This process allows participants to better appreciate
the cultural context of the tradition and to understand how those traditions

have adapted and shifted over time.

In 2013, HFNL facilitated a workshop called “Rugelach on the Rock”
where participants learned to roll, prepare, shape, and bake this traditional
Jewish crescent-shaped treat under the guidance of Jonathan Richler of
The Jewish Deli. The workshop was organized in part by the students
of Folklore 6740: Public Folklore, a graduate-level course at Memorial
University of Newfoundland. This model engages the public in foodways
traditions while teaching students practical and varied skills in facilitation,
group work, community outreach, and project planning, thus training the
next generation of cultural workers on how to organize ICH safeguarding

initiatives.
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Conclusion

Food continues to be a way for HFNL to bring people to the table, so to
speak. Along the way, we have learned a few lessons in the art of ICH
programming. Events must be flexible in design and execution, and adapt to
the needs of the community. They must be designed to accurately reflect the
traditions themselves, which requires consultation and research beforehand.

Ethnographic research is at the heart of what we do, and research is

Poster for the Rugelach on the Rock
workshop © Graham Blair
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Building new local food traditions with
Lori McCarthy of Cod Sounds
© courtesy of Lori McCarthy

necessary to best showcase the skills and knowledge of local experts. We also
recognized that not all tradition bearers are necessarily good instructors,
organizers, or public speakers, so there is an important role to be played by
cultural brokers, such as public folklorists, who can function as organizers,
conversation instigators, and intermediaries. Finally, the key to engaging
people at the local community level is developing good partnerships. The
projects and programs that work best are the ones where we have strong
community partners who can help us identify both tradition bearers and the
audience who wants to learn more about local skills and traditions.

It is our hope that flexible, adaptable safeguarding approaches such as
these will help build healthier communities and carry these old traditions
forward. As Australian chef Tony Tan (81) writes about his own culinary
journeys, “My experiences have led me to believe that not only will food
continue to change and adapt, but we must always nurture our past to

provide for the future”
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Résumé

Terre-Neuve-et-Labrador est la province la plus orientale du Canada,
située dans la région atlantique du pays. C'est une province avec un riche
patrimoine culturel, avec a la fois des populations autochtones et une
population de colons d'origine principalement anglaise et irlandaise. Depuis
2008, la Fondation du patrimoine de Terre-Neuve-et-Labrador (HFNL) a
créé son bureau du patrimoine culturel immatériel. Son role est de préserver
le patrimoine culturel immatériel de Terre-Neuve-et-Labrador pour les
générations actuelles et futures et de sauvegarder les connaissances et les
coutumes uniques de la province. La fondation est guidée par une stratégie
du PCI comportant quatre composantes principales : documentation,
célébration, transmission et traditions vivantes dans des communautés
durables.

Le déclin de l'accés aux aliments traditionnels, les changements
démographiques et la perte de savoir-faire traditionnels sont autant de
préoccupations qui ont une incidence sur le travail de HFNL. Au cours de la
derniére décennie, HNFL a développé des projets liés a la nourriture en se
basant sur sa stratégie en quatre volets.

La documentation des traditions alimentaires nous aide a comprendre
la signification de la nourriture a Iéchelle de la communauté. Cela inclut
des recherches pour étudier les moyens par lesquels la transmission ou
le déclin des connaissances traditionnelles se produisent. Le travail de
documentation de HFNL comprend également des initiatives visant a
améliorer les compétences techniques au niveau communautaire pour la
conservation numérique. La célébration, quant a elle, consiste a élever le
discours autour de traditions sélectionnées et & promouvoir une meilleure
compréhension de I'importance, des défis et des menaces qui pésent sur ces
traditions. HFNL célébre les traditions culinaires de plusieurs maniéres,
notamment par le biais de festivals et de campagnes de médias sociaux.

Les projets de transmission incluent des possibilités de transmettre
aux générations suivantes les compétences acquises. Les ateliers culinaires
comprenaient des cours de confiture et de pain ainsi que des séances de
préparation et de conservation de la viande d'orignal. Les projets Traditions
vivantes dans les collectivités durables ont été axés sur les aliments
traditionnels et les entreprises locales, les marchés locaux et la sécurité
alimentaire. HFNL a également travaillé sur des événements culturels de «

gastro-diplomatie » qui soutiennent des communautés saines et inclusives.
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HFNL espére que des approches de sauvegarde flexibles et adaptables
aideront a bétir des communautés plus saines et a poursuivre les traditions

ancestrales.
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Introduction

During the first pilot project implementation on inventorying intangible
cultural heritage in Uganda from 2014, Gulu Theatre Artists have been
investigating a number of traditional foods within the Pageya Chiefdom to
get an overview over the rich food tradition in this area.

The project has included malakwang as a traditional food. Indeed, the
investigation has helped us to identify not just a diversity of expressions
related to traditional food but also to see some serious challenges faced by
the identified elements.

Among all these endless cultural elements and traditions, the hibiscus
species, literally known as malakwang food, is considered one of the most
influential intangible cultural heritages of the Acholi communities of
Uganda. The practices include the meaning, knowledge, techniques and use
of ingredients in the preparation of the food. It is practiced in different areas
comprising different religions. A major part of traditional food is regarded
not only as nutrition but also as medicine.

Today, however, many traditional dishes have been abandoned. Urban
migration is one reason. Another reason is the internal displacement
people’s camps: This action restricts access to the land for farming. Hence,
consuming non-traditional food, as fried meals and chemically raised food
items, has generated not only poor health condition but also complicated
sickness.

Malakwang and many other traditional food items are at the verge
of extinction due to several factors, such as urban migration, factory and
industrial products, and other environmental influences.

One safeguarding measure is to work in partnership with health
practitioners alongside civil societies. The mission will be to sensitize
communities at large to appreciate and adopt full heartedly the 2003
UNESCO Convention.
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Tradition of Preparing Malakwang as Cultural Food
and Its Outcomes to Human Health

Acholi communities of northern Uganda have a rich heritage of food
traditions. Malakwang is the first diet for a mother of newly delivered babies
and is one of the ceremonial foods practiced during naming ceremonies for
children.

According to oral tradition, malakwang was discovered by hungry
women searching for food items. This was during times of serious famine.
The grandmothers of Alcholi communities could move long distances in the
jungle looking for food stuff. They found guinea fowl eating the malakwang
seeds. The women started to collect these seeds as well. They were also
hungry, and in trust with what wild birds eat, they could also eat, they
started to bite and chew the seeds. Thereafter they sipped drinking water.

Surprisingly they all found themselves very satisfied. They were not
hungry anymore. The test motivated these women to harvest as many
seeds as possible. When they reached home, other starving members of the
family tried and became satisfied as well. The name of the seed became toki,
literally meaning “add-some-more.”

The next challenge was to find ways of multiplying the seeds; hence the
idea of growing malakwang emerged. The malakwang not only boosts high
breast milk production but also heals wounds of the mother during birth.

From a biological point of view, malakwang is rich in organic acids

including citric, malic, tartaric, and allo-hydroxycitric acids. The plant is also

Breast-feeding mother preparing
malakwang food © Okello Quinto
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Cultural practitioner explaining the
importance of malakwang
© Okello Quinto

known for its beta-carotene, vitamin C, and protein. This hibiscus species,
having various medically important compounds called photochemical,
is well known for its nutritional and medicinal properties. Many parts of
malakwang (seeds, leaves, roots, flowers, and stems) are used in various
foods as well as in herbal medicine as a non-pharmacological treatment.
Further still Gulu Theatre Artists in partnership with other scientists
in some higher learning institutions in Uganda are optimistic to continue
conducting a research project on this hibiscus species, investigating its
nutritional values under various growing conditions. The project plans to
introduce its products to the food market and to reach out small farmers
to increase its marketability and profitability. Experience has proven that
malakwang is the best appetizer for both sick and healthy people as it clears
the taste buds. Should such a disease outbreak called sleeping sickness
be caused by a small insect ajonga-miya emerges, the first recommended

food is malakwang to build the body immune system. The prehistoric
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diets included millet, simsim paste, sweet potatoes, pure soup of a cooked
malakwang, and vegetables. Simsim is one of the oil seedlings crops widely
grown by the Acholi communities and is one of the most outstanding
ingredients for malakwang food.

Historically, the leaves of this green vegetable were used to treat
other wounds sustained during hunting or any sort of accident. Later on
researchers declared its usefulness as a tea leaf, the seeds can be ground
into powdery form and used as coffee for tea, the boiled fresh greeneries are
good for ulcer treatment and cleans most of the body organs. For example
the royal highness of Pageya Chiefdom, Rwot Okwonga Yusuf Adek, testified
in the 1970s that a man named Celestino Otong excessively consumed
honey to the extent that some of his body organs failed to function. He was
saved by drinking boiled malakwang by one of the cultural practitioners. Its
seeds can be made into porridge that works best for a patient suffering from
an ulcer or children suffering from malnutritional illness like marasmus and
kwashikor. Rwot Okwonga Yusuf Adek of Pageya Chiefdom who had been
one of the peace mediation team members reported that, Lord Resistance
Army leader, Mr. Joseph Kony would have died of an ulcer but survived
because of taking this special porridge made out of malakwang seeds.

Therefore malakwang is now widely cultivated all over the Acholi
communities as an administrative and commercial crop of the community

in northern Uganda. Nowadays, a majority of the foreigners visiting

His Royal Highness of Pageya Chiefdom
advocating for the consumption of
malakwang © Okello Quinto
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Malakwang in the garden © Okello Quinto

northern Uganda prefer Malakwang as it is commonly available in most of
the public restaurants. All these historical treatments played an important
role in advocating for the consumption of malakwang right from childhood
up to old age.

The most inspiring part of it is that malakwang is eaten wholesomely;
greeneries, flowers, seeds, stems, and roots are all consumable. The
greeneries constitutes the sauce, the flowers, and the seed pods produce
the wine; the seeds work best for tea and porridge; the stems are made into
sodium bicarbonate traditional salt; and the roots are good for stomach

disorder.
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There Are also Taboos Associated with this Special
Food.

After having saved the life of a starving mother breast feeding a newly born
baby, the group of women who gathered the seeds from the jungle sanctified
malakwang as an invention to save life. Hence it would be traditionally
honored to the extent that it will not be taken to any place where life is
threatened (any plight). Such places include funeral gathering, hospital, and

prison.

Demand for Malakwang

Malakwang as a staple food identified from within Koro community is
highly demanded all over the Acholi sub-region and beyond. Scientifically,
doctors are carrying out research to find out more about this staple
food. Generally, it is one of the main staple foods of Acholi communities
considered very rich as it is prepared with much simsim/groundnut paste
from its seeds. Beside main foods for lunch and supper, just like any other
foods, the mother of the newly born baby eats while carrying her baby.
In most restaurants in northern Uganda malakwang is saved as side dish.
Malakwang is one of the staple foods that can withstand fermentation for

longer times.

Table Manners

Basing on Acholi communal setting, food is generally eaten jointly while it is
scooped gently with the right hand. The five main grouping is always young
women, elderly mothers, elderly fathers, and youth (boys) and children
between five and ten years old. There is a very meagre percentage of the
population who are found of using left hand. In most villages and some rural
areas, poor farmers normally start their day with a breakfast of porridge
made of millet flour and honey / tamarind (cwaa) to push back hunger until
lunch time. People living in different areas of Uganda use different kinds of
foods and beverages for different occasions. However the main meals of the

day for both rural and urban people are the different forms of staple foods.

Preservative Measures

Malakwang is a seasonal traditional staple food that is mainly grown in rainy
season; however mothers developed techniques of preserving it throughout
the year. The leaves are harvested, sundried, and packed in a pot located in
a warmer side of the house. The seeds are harvested mostly from December

to January and mixed with arches and properly sealed in gourds or pots. The
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Malakwang in the winnower
© Okello Quinto

dry leaves is soaked in water on demand and prepared as lunch or supper.
The arches from the stems are properly packed in a pot and placed
near a fire in the house. The choice of food and the habits of food are very
much dependent on the availability of vegetables, fruits, fish, and animals
in the locality. Since northern part of Uganda is considered the food basket
for the Ugandan economy, Acholi communities have varieties of foodstuft
throughout the year. In the dry season, small-scale farming is practiced
along the swampy areas. Irrigation is not commonly practiced in the region,
but all people eat mostly those foods for which all the raw materials are

available in the areas where they live.
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Gender Roles and Responsibilities in Food Processing and Storage
Techniques

Men in Acholi communities are not good at processing food in comparison
to senior women’s standards. Traditionally one believed that women have
natural gifts and skills of preparing food that are imparted from generation
to generation; hence they are considered expert cooks. In general, Acholi
women look at men’s participation in the kitchen as depraving their roles
and responsibilities. Learning to cook was considered essential for rural
girls, but some boys are now picking up interest, looking at this staple food
and its value to individual health; the proposed measures for the future will

be to educate both young girls and boys in processes and storage techniques.

The Practice Is Changing

Even if malakwang nowadays is becoming commercialized, it is still
prepared in its most delicious form by women in the communities.
The whole processes and detailed storage techniques is restricted to
practitioners. Firewood was also traditionally collected from nearby the
homestead by young girls of the family. Today, it has become more common
to use charcoal and gas cylinder stoves for cooking. After cooking, it is still
a common practice that food is served by the female head of the family or
her daughters. It was also a common practice in rural society that senior
male members and young children of the family eat first, but self-serving is

dominating the eating styles now.

Seeds of Malakwang literally called 'Toki'
© Okello Quinto
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Simsim a seedling staple crop widely
grown in Acholi land. It is one of the most
ingredients in malakwang food

© Okello Quinto

Résumé

Au cours du premier projet pilote visant a inventorier le patrimoine culturel
immatériel en Ouganda a partir de 2014, 'ONG Gulu Theatre Artists a
enquété sur un certain nombre d'aliments traditionnels dans la chefferie
de Pageya afin d'obtenir un apergu des riches traditions alimentaires de
la région. Lenquéte a permis d’identifier non seulement une diversité
dexpressions liées aux aliments traditionnels, mais aussi de cerner certains
défis importants auxquels les éléments identifiés devaient faire face.

Parmi ces trés nombreux éléments culturels et traditions, les espéces
d'hibiscus, connues sous le nom d'aliments malakwang, sont considérées
comme l'un des éléments du patrimoine culturel immatériel les plus
marquants des communautés acholi en Ouganda. Les pratiques qui

sont associées a la préparation de ces aliments font appel a une pluralité
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de significations, connaissances et techniques ainsi qua l'utilisation
d'ingrédients spécifiques.

Une grande partie de la nourriture traditionnelle est considérée
non seulement comme un élément nutritif mais également comme un
médicament. Aujourd'hui, toutefois, de nombreux plats traditionnels ont
été abandonnés. La migration urbaine constitue I'une des raisons de cet
abandon. Un autre facteur sexplique par les camps de personnes déplacées
a l'intérieur du territoire — un état de fait qui limite l'accés a la terre pour
Pagriculture. La consommation d'aliments non traditionnels, tels que les
plats frits ou les aliments cultivés avec l'aide de produits chimiques, a de plus

entrainé divers problémes de santé dans la population.
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Propaganda against chicha:

“Chicha begets crime”

“Jails are full of people who drink chicha”
© National Museum of Colombia

For centuries, cooking minced corn with sugarcane honey and its
subsequent fermentation has given origin to chicha, a fermented beverage
for hundreds of settlers in various regions in Colombia. (The drink is also
produced from different food sources, such as corn, yucca, arracacha,
and peach-palm fruit.) The beverage was and is also important in large
parts of the American continent as a tradition inherited from indigenous
communities. Within this context, the beverage has had a lot of adherents
and detractors. In Colombia, detractors were able to enact prohibition
of chicha in 1948 by claiming issues of healthiness and
hygiene as well as the beverage being a security problem. At
that time, elites and authorities thought the beverage was
contributing to increasing crime rates. With regulations and
prohibition of sale in restaurants or places where food was
delivered, and other dispositions, the Colombian government
left chicha unable to survive. Even a few years before the
official prohibition, chicha was commonly seen as a beverage
of the lower classes. In Bogota, the capital of the country,
prohibition was heavily sponsored by the newly arrived beer
industry from Germany because the most popular alcoholic
beverage was chic.

However, the German beer industry needed local people to work in
the factories to support the new industry. With that purpose, the biggest
beer factory built La Perseverancia was built in the neighborhood of UPZ
of La Macarena, a few streets away from the worker's homes. Ironically,
those workers were peasants and poor people that knew how to prepare
chicha, including some women that had learned from their mothers
and grandmothers and were the owners of chicherias (chicha bars). La
Perseverancia was a neighborhood of chicheros and chicherias, and the
people secretly kept their tradition, even after prohibition and despite
working in the beer factory. Secrecy was important because the fear was
real, and some of these women were imprisoned for making and selling
chicha as they were unable to comply with the government’s regulations.

The disregard for the prohibition allowed many people to share
knowledge on how to prepare chicha, and many years later, people still
knew how to prepare it even though they were not selling it. This tradition
was still alive in secret, but nobody drank or sold chicha anymore. Many
people in the neighborhood knew that the tradition was somehow still
alive, but the holders of this knowledge were slowly dying, and with them,
the tradition. For that reason, in 1988, a group of young people decided to
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bring it back to life. While making a book about the neighborhood history,
they found chicheras and decided to create a festival to show the whole city
that this tradition was still there. Festival de la Chicha, la Vida y la Dicha
was designed as a fair where all the chicheras make the beverage and sell it
to visitors, which could taste similar but with different flavors, colors, and
textures based on variances in cooking methods or recipes and raw materials
that vary within families. Along with the two day fair, there is a stage where
traditional music and dances are performed while the visitors enjoy the
traditional beverage and food. Of course, preparation and selling of chicha
during the festival is observed by sanitation and hygiene authorities, and
chicheras must comply with regulations. Distribution of chicha cannot
follow the government’s requirements for industrial production set in 1948,
but 21st-century authorities are more aware of the importance of traditions,
so they are willing to make those regulations more flexible and accessible to
allow its preparation for a festival under some sanitation limits.

In the beginning, the festival was all self-organized by the
neighborhood, led by this group of youths who wanted to bring traditions
back to life. They obtained sponsorships and help to make the festival, and
slowly the event gained more recognition. The festival demonstrated that
important and popular traditions were still alive, even in big cities, opposite
to what many people think about heritage in urban contexts. For that
reason, in 2004, the authorities in Bogota declared the festival as part of the
city’s intangible cultural heritage. This recognition transferred the logistic
responsibility to the city government, which meant that the festival would
be held annually on the same date by mandate and that all the budgetary
problems would be solved. The organization of the festival improved over
the years, but this also increased the money spent. Slowly, a lot of the
traditional activities disappeared because of the priorities for the event’s
budget distribution.

Despite government regulations, de facto prohibition seventy years
ago, and recent logistic problems during the Festival’s organization, this
tradition has found a place again in the city and has had to transform itself
in line with the government in order to survive. All of this has been possible
thanks to empowered women and community participation fighting against
different types of marginalization, giving place to different gender role
distribution that shapes social dynamics around chicha tradition.

Thanks to matriarchy, all these culinary traditions were passed from
one generation to the next. Even though men mostly drank chicha, it was

women who learned and knew how to prepare it. Until a few years ago
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This is how chicha made of corn looks

like. Today, it needs to be carried in plastic
receptacles to comply with the government’s
hygiene requirements

© Maria Paula Castiblanco

women did not have a lot of social power; they did, however, have power
in gastronomic knowledge. Today, the festival is possible thanks to these
women who learned recipes from their mothers and grandmothers, despite
restrictions or prohibitions. They all learned and somehow reached the
point where they retained the capability to show it to the city. Now we want
to show it to the world. In that sense, we want to show what we have found
in this festival about traditional food and, in this case, its relationship with
gender.

The most important to observation is that chicha is linked to the kitchen
and before it was prepared by the indigenous, peasants, and the poor. For
years, Colombian and Bogotanian society considered women to belong
only to the kitchen and household, which allowed them to learn all these
recipes. But it was an imposed role, and today, it has a cultural value that
was not so clear before. Now, traditional food and the knowledge holders—
the women—have recognition for their contributions in safeguarding and
keeping alive a tradition that is slowly disappearing due to a lot of factors,
but mostly globalization, which changes our eating habits and displaces our

traditional dishes and beverages.
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Women have important roles and tasks before, during, and after the
festival; as the tradition holders, they are authorities in all processes and are
responsible for safeguarding and disseminating the traditional knowledge.
All chicheras make decisions about the festival, and they are always worried
about fighting against police restrictions, like the one on underage people
entering the festival after the National Police Code reform in 2017. As Mr.
Luis Montes, chichero for seventeen years, stated “The Festival is a family
event, so if children are forbidden to enter, they will never learn about their
culture” The women organizers also watch the price regulations among
all sellers, the quality of the food that vendors are selling, and every other
detail of the event. Delegates of the city government are obliged to inform
them about every decision to make on the festival. That way, even if the
government oversees the organization, all the decisions must be discussed
with the community. From the youngest to oldest (from 40 to 75 years old),
they give their opinions and are always looking for the best decisions for the
festival. Younger women have started being involved in the meetings and
organization—daughters, granddaughters, and neighbors have accompanied
the chicheras all these years, and now they are inheriting the interest and
love for the festival.

However, women are not only important in the organization process.
As mentioned before, the festival is possible thanks to chicheras, as they
are the festival themselves. They are the authorities keeping this tradition
alive and making the city and the world aware of a tradition and a heritage
that is safeguarded by civil society in a capital city. Therefore, their presence
during the festival also has an impact on the social dynamics within the
neighborhood and within the festival itself. One of these dynamics is
that, although the community that prepares the beverage—chicheras—
is comprised mostly of women, you can also see the participation of men
who have learned from their families and want to contribute to spreading
the tradition. The principal male role is represented in Luis Ruiz, one of
the youth that in 1988 wanted to create a festival to bring a tradition back
to life. Thirty years later, he is still the leader of this group of chicheras
and the festival process, linked with the city government delegates for
the festival, among almost fifty women that make chicha, and, like them,
is fighting to keep this tradition alive but not making chicha. For him, it
has been a difficult process, but as he says, “I haven’t heard anyone in this
neighborhood saying that this Festival is useless or meaningless, despite

all the problems and restrictions we have gone through. The prohibition
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is still there, we cannot comply with all requirements to sell chicha in a
commercial or massive way as we did before 1948, but we have managed to
create an opportunity to bring it back to life again.”

Besides Mr. Luis Ruiz, there are about five other men that prepare and
sell chicha themselves with the recipe they learned from their families. But
men also participate by helping their mothers, wives, sisters, aunts, and
other women that prepare the beverage three to four months prior to the
festival. Even if women make up the majority in the preservation of this
tradition, men are also welcomed to participate and share their knowledge
without any gender restriction. They are not criticized by other men for
being part of a women-majority trade because even while it was considered
a female trade, men were close to this tradition, so it is not exclusively for
women. Even with men participating in the chicha-making process and
the festival organization, the community is still called chicheras, feminine
form, because they are the majority. This is something important to note
because in Spanish, the plural for groups usually takes a masculine form,
but chicheras are such a strong community that even when there are men
participating with important roles, they are still called chicheras.

Women’s participation in the festival and the festival itself are also
helping to heal social problems. As mentioned, they have an impact on
social dynamics. This impact can be seen in the existence of the festival and
the work done by the chicheras, who are helping the neighborhood fight
against two types of historical marginalization. First, they have empowered
themselves to defend their tradition, considered for many years only for
the poor and criminals, and forbidden for almost a century. Due to this
perception, drinking or making chicha was considered a terrible thing, a
mindset that has persisted with some even today, and through this festival
and their knowledge, they are showing the city and the country that this
is still alive and isn’t bad. Recognizing the festival as a heritage element in
2004 also demonstrated a change in thinking from the state and politicians,
the groups who greatly opposed chicha in the past century. The festival and
the tradition exist in a popular and historically poor neighborhood, always
persecuted for the existence of chicha and chicherias, but chicheras and
their festival are helping to reverse this perception of chicha being linked to
delinquency, hygiene issues, and poverty.

On the other side, for many years, La Perseverancia was considered a
dangerous place, a poor neighborhood that serve as refuge for thieves and

criminals, which is partly true. However, the festival allows everyone in the
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city to see that there are good people working for culture and traditions.
Chicheras have tried to involve young people in the festival through cultural
and artistic groups or encouraging them to help with logistics during the
festival trying to keep young people away from gangs. All who visit the
neighborhood during the festival can see that today things have changed a
lot and that the negative reputation is mostly prejudice. La Perseverancia is
still a poor neighborhood in many ways, but criminality is being opposed,
and there is nothing to be afraid of. The festival has created a community
around a tradition, with joys, crises, troubles, stories, and a common feeling
of perseverance. These women are making a traditional beverage great again
and are empowered to demonstrate that their tradition is not inferior and is

not dead.

Chicheras make an offering and grateful
ritual in Guatavita lagoon, one week before
the festival, as a way to remember their
indigenous ancestors who first made chichi
© Maria Paula Castiblanco
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Offering of chicha to Fu god in Guatavita
lagoon, indigenous former celebration god,
asking for good luck during the festival

© Maria Paula Castiblanco

In addition, not everything is about creating a social impact and helping
others. Traditional food and cultural heritage also bring personal benefits
to chicheras and their families. It is known that intangible cultural heritage
processes tend to benefit tradition-holder communities, and this is the
case for this traditional beverage. The heritage recognition that the festival
obtained, despite all the problems, has freed the community of any expenses
for the festival organization. They do not have to pay for their stalls or the
food handling course that the government demands for the festival, nor
the branded aprons; they pay only for the materials for the chicha recipe.
In that sense, all the revenues earned from the sales go to the chicheras and
their families. Thanks to the festival, the chicheras have an opportunity to
increase their income through an activity they really like and brings them
recognition. The point of the festival, for them, is to sell their chicha and
make tourists happy. For Ms. Isabel Camargo, their festival has become an
example for other neighborhoods to safeguard their traditions, which helps
to make their own neighborhood more visible. Like her, most of chicheras
have been participating for fifteen to seventeen years, and despite all
governmental restrictions, they don’t give up and keep participating.

In their daily life, most of them are housewives, sellers in the streets,
or waitresses in marketplaces, and a lot of informal activities and living in a
poor neighborhood doesn’t help them have a decent quality of life. Through
the festival, they can receive remuneration from their sales and find other
ways to improve their quality of life by making something they love and
appreciate. Heritage has also helped them feel better with themselves and
has brought recognition to their lives. That way they feel empowered in
economic terms and motivated to keep on with this tradition, keeping it

from disappearing.
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Festival de la Chicha in Bogotd is one of those examples where heritage
mixes with diverse social dynamics to show us that culture has an impact
on every stage of life. Gender’s relation to this festival allows us to see how
equally important women and men are in safeguarding intangible cultural
heritage and to also see how a group of women has the power to bring
a tradition back to life after almost a century of prohibition and being
haunted and to keep an event going for thirty years to spread the word
about chicha. Theres still a lack of transmission to younger generations, and
we are worried that at some point no one would be able to replace current
chicheras when they are unable to participate in the festival. In any case,
the work done by these women is worth mentioning as they are fighting
against several types of marginalization and keeping their tradition alive;
few communities in this city are brave enough to stand for their culture and
heritage.

This article was written by gathering comments and thoughts from
different young CIOFF® volunteers from all around the world: Kagan
Tiftik, Aijamal Omuralieva, Natalia Belén, Estefania Carrion, Antoinette
Hoschette, and Ana Karen Gutiérrez. The experience is based on the work
done by Laura Lépez and Santiago Rojas as CIOFF® volunteers in Colombia,
helping with the traditional games activities during the festival and helping
the chicheras to spread the word about their tradition through different
initiatives. We, as youth working with folklore festivals in Colombia and all
around the world, are doing our best to contribute and help these people
to never give up; we recognize the value that these women obtained for a
tradition historically seen as bad, and we are also learning to help them in
the future to maintain this festival. We hope a lot of youth and children can

feel and realize the same within their countries.

Résumé

Pendant des siécles, la cuisson du mais émincé avec du sucre de canne et sa
fermentation ultérieure ont donné naissance a la chicha, boisson fermentée
consommée par des centaines de colons dans diverses régions de la
Colombie. Dans ce dernier pays, les détracteurs de la chicha ont promulgué
son interdiction en 1948 en mettant de 'avant des questions de santé et
des problemes de sécurité. Les gens gardaient secrétement leur tradition

en raison d’une peur bien réelle de se voir emprisonnés. La prohibition
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na toutefois pas empéché de nombreuses personnes de transmettre des
connaissances sur la préparation de la chicha. En 1988, un groupe de jeunes
a décidé de ressusciter celle-ci en organisant le Festival de la chicha. Le
festival est également une plate-forme pour que les jeunes puissent montrer
leur travail artistique et garder leurs mains propres . En 2004, les autorités
de Bogota ont déclaré le festival comme patrimoine culturel immatériel de
la ville. Jusqu'a il y a quelques années, les femmes n'avaient pas beaucoup
de pouvoir social, mais elles en avaient en matiére de savoir gastronomique.
Au-dela du festival et de la boisson traditionnelle se trouve I'importance
des femmes au sein du festival ainsi que la facon dont elles sont habilitées a
maintenir en vie cette tradition. Aujourd'hui, le festival a été rendu possible
grace a elles malgré les restrictions ou les interdictions. Les hommes
sont également invités a participer et a partager leurs connaissances sans
restriction de genre. Le Festival de la chicha est un excellent exemple qui

montre que la culture posséde un impact a chaque étape de la vie.
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Ten Sami kindergarten children from 3 to 5 years old are out in typical
Northern Norway never-ending pouring rainy weather in late June to
pick raw plant materials for today's lunch. Today, the kids are going to
make nettle soup, and to fulfil the task, they have to go out and pick the
nettle. They have to know where to pick, what the nettle plant looks like,
where it grows, and not least when in the annual cycle it grows and can
be picked. They also need to know that they have to wear gloves because
the nettle plant “bites” sharply. Indoors again, the children have to clean
and rinse their nettle catch. They learn that only the leaves are to be
used, and these must be finely chopped and cooked. When the soup
is done, it is served with boiled organic eggs. The appetite was great

around the lunch table.

These children attend a Sdmi kindergarten, and as the example above shows,
they are learning—in the practical way—about traditional Sami food as a part
of their day in the kindergarten. This article will look into the importance
transmitting traditional knowledge about food and the food-chain process,
from raw nature materials to cooked dishes served on the table to the young
generation, and highlight some examples of good and healthy traditional
food.

The Sami are an indigenous people with traditional settlements in the
Arctic and sub-Arctic regions of Norway, Sweden, Finland, and Russia.
The territory traditionally inhabited of the Sdmi people is called Sapmi.
The name comes from the Sdmi's own term for “themselves,” for instance
saemie, samit, or sapmelaccat. The Arctic and sub-Arctic areas are known
for a harsh climate without very temperatures, long snowy winters and short
rainy summers. With the everlasting light (and midnight sun) in summers,
the growing season is short, but intense. To live and survive in such an
environment gives some challenges when it comes to food choices.

Like the majority population in the four nation states, the Sami have
witnessed and taken part in modernizing society. New lifestyles have been
integrated, where technology and globalization have made household
activities easy and international trade accessible in a monetary economy.
Leaving the traditional way of living and harvesting is one of the unfortunate
consequences of many Sami having a lifestyle very alien to traditional ways
of life. Also, competence related to traditional food products is vanishing.
Still some Samis are in the fisheries, the reindeer industry, agriculture, and
rural economies, but most Samis are paycheck receivers in ordinary jobs in,

for instance, education, administration, and service.
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Many traditions have been left in favor of modern practices, where
households have gone from producers of necessary food products to mere
consumers, even if parts of the very old hunting-gathering traditions still
are practiced. Going fishing or hunting for wild game or picking berries and
herbs as a supplement to shops’” assortment of daily goods are practiced.
Essentially, food is bought at the store, and few children learn about the
production chain ahead of finding the goods on the store shelves.

It is common for both parents in a current household / family to have
paid employment, and thus the children spend the day in kindergarten and
school. The parental temptation for serving their children semi-finished
dishes bought in the shop out of lack of time and energy is present after
busy workdays. The consequences are that lifestyle illnesses like high blood
pressure, obesity, and diabetes have become more common. To change
this “modern” curse, the kindergarten, in cooperation with the parents,
decided to take responsibility for maintaining and disseminating traditional
knowledge and practices in food and nutrition. They started a program to
teach the children about traditional food—all the way from putting the seed

in the ground until the food was served on the table.

The children greeting reindeers while
visiting a local reindeer slaughterhouse
© Janne Olsby
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The Sami traditional territory is called
Sapmi © https://finnmarkssykehuset.no/
fag-og-forskning/sanks/om-oss/samer-i-
norge

The nettle soup is such an example. Nettle is one of the first green plants
in spring (late May). It contains a lot of vitamins and minerals that everyone
needs after a long harsh winter. Nettle has also traditionally been used as
a medicinal plant for different inflammations. The children learn that they
have easy access to nettle plants—they grow around every house in the
village, especially where the soil is rich.

Another green plant that comes early in spring and grows everywhere
is dandelions. It is common to use the leaves in salads. In the kindergarten,
the children learned about the interconnection between weather conditions
and harvesting when they decided to make cookies with the dandelion
flowers as an ingredient. With several weeks with rain, the flowers did not
fold out and were impossible to use. The children looked for the dandelions
every day but had to give up, picking “closed” flowers and making dandelion
cookies.

Potatoes and vegetables, like carrots and turnips, have traditionally
been grown for a long time, being able to ripen before the autumn frost
nights arrive. The children learned about the production process, from seed
to harvested plant. Furthermore, the children learned that vegetables do not
grow on the shop shelves, but in the fields, and the vegetables need a lot of
care during the growing season. After the harvest, the children discovered
that their vegetables were much smaller than the shop's goods, which came
from the southern Norway and the Mediterranean area. This gave the
opportunity to teach the children about different factors needed for plant

growth, like temperatures and sun-hours during the day.
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When talking about traditional Sami food, one considers local products,
either berries, greenery, and vegetables or local wild, birds, saltwater and
freshwater fish. These represent both animal and vegetable food produced
or hunted in the children's immediate natural environment. To learn about
harvesting, gathering, picking, and other methods, the child must be present
in the situation where knowledge and practice from master to apprentice are
transmitted and disseminated. Why, for instance, should you be quiet when
fishing in a lake? Could it be that if you frighten the fish, it will disappear
to the (mythological) lake underneath the visible lake? Alternatively, why
should you not scream and shout when going berry picking? Could it be
that phenomena in nature will hide the berries if you do not respect the
invisible inhabitants? In addition, why is it important to remember to say
thank you before going home with your catch? In this way, learning about
harvesting nature, the apprentice also learns about the traditional Sami
worldview and how to respect and honor nature as the giver of the food.

Commodities and foods focused on in this article are rarely found
on store shelves. The children had to go into nature and gather, pick
the berries and herbs themselves, or visit the fishing boat, the reindeer
slaughterhouse, or the agricultural farmyard to find the raw materials
needed for a traditional diet. Food is not just for eating or non-starving; it
is also medicine and health. The traditional food made from animal blood
was earlier on everyone’s table especially in the fall after slaughtering, filled
up the mineral and iron depots in the body. Traditional food also contains
less salt and sugar than a modern diet. Traditional dishes with animal

blood as the main ingredient were also a part of the kindergarten children's

Picking seaweed for lunch. The soup is
made on a bonfire at the seaside
© Janne Olsby
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Planting and harvesting © Janne Olsby

curriculum. Having a reindeer slaughterhouse in one of
the neighboring villages, the whole group of children could
visit when it was time for the autumn slaughtering. The
main goal for the visit was to teach the children that almost
everything of the animal could be used for food, clothes
and utensils. The blood is a part of this. In agriculture,
with sheep and other domesticated animals, it also is the
tradition that almost the whole animal is used. The blood
can be part of a good nutritious diet. It does not contain
fat and sugar. However, on the other hand, it is a good
protein source and contains much iron. In addition, this is
cheap food. Half a liter of blood is needed to make dinner
for four grown-ups. After having fetched blood at the
slaughterhouse, the children learned the whole process
of making traditional dishes like blood-balls and blood-
pancakes. The blood-balls were served with potatoes,
lingonberries, and a tiny bit of syrup while the blood-
pancakes were served with syrup. This became one of the
children’s favorite dishes.

Before indoor electricity, and not least before the
freezer became a common appliance, the blood was stored
in different ways. In pre-modern time, people built houses
and barns close to a river because they had to carry all the
water to the house and barn. A usual conservation method
was to keep the blood in barrels submerged in cold running
water. In the winter the blood would freeze, so when they
needed it for food, they took a knife and cut oft a block. In
listening to narratives like this, the children get to know
and understand their great-grandparents’ lives where there
was no running water or electricity in the houses. Water
had to be carried and wood for heating and cooking had
to be chopped—and all this was hard and time-consuming
work. The installation of running water and electricity
in houses was a true revolution for the household. The
children experienced when they were hiking in the low

mountains how to live and make dishes the very traditional

way. To be able to prepare the reindeer meat they had brought for food, they

needed to learn how to make a fire by collecting firewood, how to set fire to



it, and where it should be located for safety. To learn how to master both a
knife and matches is crucial in a traditional way of life.

Living on the coast, close to the sea and with plenty of lakes in the
inland area, fish has been one of the main choices of food. Every year if
possible, due to weather conditions, the children go on fishing trips to
both salt and fresh water. The fish they catch are dissected and subject to
thorough investigation. Fish are not toys or pets. Fish is food and should
not be played with. The children have made fish cakes and fish burgers of
fresh haddock fillet. It is important to teach the children that with proper
equipment it is easy to catch fish, as well as learn how to master the fishing
equipment. The children also go fishing in a nearby narrow river. This year
they got a large trout, but when gutting it, they discovered that it was full
of worms and thus inedible. This inspired a long and reflexive conversation
about manmade contamination and environmental pollution, and how to

turn around such a development.

After picking the rowanberries, children