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PART I
PRELIMINARY REFLECTIONS
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I.A
Foreword
Alessio Re

Nowadays, after a long period of limited
attention, there is wide awareness and literature presenting culture and creativity, in
all their different forms and expressions,
as a resource, or we may say a “capital”, for
sustainable economic development.

More recently the UNESCO 2003 “Convention for the safeguarding of intangible
cultural heritage”, and the operation of
its related Lists led to a larger and better
comprehension of the importance and of
the complex of meanings attached to the
living expressions of intangible cultural
heritage. Still, many of ICH economic dimensions have to be appropriately investigated; there is evidence in fact on how
intangible cultural heritage does not give
rise only to social (and cultural) values, but
also to economic ones.
Based on such considerations, through a
collection of reflections and case studies
this publication is willing to analyse some
of the economic features, as well as emerging issues, attached to intangible cultural
heritage expressions.

An important step in this evolutionary
path, in particular for understanding and
defining what the term “culture” actually means, is marked by the 1982 UNESCO Declaration approved by the “World
Conference on Cultural Policies” held in
Mexico City. On that occasion, the member States agreed to define culture as the
complex of spiritual, material, intellectual
and emotional characteristics that characterize a society or a social group. Including, aside from the arts, the ways of life
and the fundamental rights of communities, their systems of values and traditions.
One of the most important results of the
Conference was precisely this proposal
for a new definition of culture and cultural
heritage, based on the concept that they
include not just the physical expressions
of the past, but all those intangible values
embedded in the everyday life of humans
and communities.
It was in fact the very first time in which a rights-based approach was formally
proposed in relation to culture and cultural heritage. And it is this vision that
would gradually create the room, in the
following years, to the development of the
economic approach to culture.

In the first part of the publication, a multi-authored paper presents a theoretical
reflection on the potential of intangible
cultural heritage to promote sustainable
development and to empower local communities, in particular by means of the
protection of intellectual property rights
in support of marketing strategies, which
represent a fundamental tool for activating economic development.
The second part of this volume presents
glimpses of international experiences relating to intangible cultural heritage safeguard, presenting some key emerging
issues experienced in different areas of
the world, namely: the co-development
10

economic features of the local economic
systems and, on the other side, may generate positive impacts on the economic life
and vitality of their related communities
in a variety of ways.
This happens, for instance, in terms of
improving the local welfare, empowering
people through education, securing social
cohesion and engagement, creating social
services and business opportunities, contributing to the competitive positioning
and to attractiveness of places.

of heritage-sensitive intellectual property
and marketing strategies with community
bearers, as happened in Bengal Patachitra (India); long-lasting community based
resilience, as exemplified by the Kalasha
community (Pakistan); the opportunities
posed by the traditional knowledge and
skills to contribute to community development, as it is happening in post-conflict Damascus (Syria); the impact on
land care management, cultural practices
of the public sector financial support of
aboriginal corporations, as experienced
in Far North Queensland (Australia); the
critical question of the empowerment of
women heritage bearers through cultural
entrepreneurship, through an experience
from the region of Cusco (Peru), and the
importance of education on the intangible
practices and traditional knowledge in local-based development, presented through the case history of the South-Western
Alps.

It is moreover evident how such reflections
assume more relevance in those contexts
affected by conflicts or crisis and, more in
general, in the particular period we are living, severely and globally affected by the
Covid-19 sanitary emergency, which is having significant implications on intangible
cultural heritage practices and on their safeguarding. In a way, this threat is related
to the fact that traditions, practices and
knowledge are intimately related to the
possibility for people to gather, exchange,
socialise. And yet, on top of it, such implications are in relation to the economic
sectors that are tied to the local presence
of intangible cultural elements. We know
for instance how much traditions, culture
and diversity are among the principal motivations for travel and how tourism, and
in particular its dynamic of people-to-people interaction, is one of the major vehicles for promoting culture and advancing
intercultural dialogue and understanding.
For instance, the current pandemic situa-

Far from being an exhaustive account, this
collection of case studies is intended to
address possible comparisons, commonalities and peculiarities among the various
experiences and to raise questions around
the role of intangible cultural heritage
practices in the economic dimension of
sustainable development.
It is in fact clear how, in all the cases presented, the intangible expressions of cultural heritage, indissolubly linked to a
certain group of people and their specific
history, on one side determine specific
11

tion has had a severe impact on the revenues of indigenous communities, because
of the closure of markets for handicrafts,
products and other goods, as well as from
the impossibility to perform events.
Finally, let’s consider the word sustainability: the most important goal of development
policies all over the world, intertwined
with the concept of human development.
This focus on people calls to our attention
the need to measure social progress, for instance through indicators evaluating quality of life, standards of living, wellbeing,
intergenerational equity and the maintenance of diversity.
It then appears very clear how working
with intangible cultural heritage expressions implies the need and capacity to deal
with many other dimensions in addition to
the strictly cultural one.
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I.B
Promoting Sustainable Development through
Intangible Cultural Heritage:
The co-creation of heritage-sensitive intellectual property and
marketing strategies (HIPAMS) with bearer communities

Harriet Deacon, Diego Rinallo, Niloy Basu, Ananya Bhattacharya, Rajat Nath, Anindita
Patra, June Taboroff, Benedetta Ubertazzi, Charlotte Waelde
KEYWORD
Heritage-sensitive marketing and intellectual property right strategies

Abstract
Current academic theories and sustainable development planning provide little practical
guidance to ICH communities on how to ensure that commercialisation of heritage-based
market offerings supports heritage safeguarding and results in sustainable development.
Work in this area has so far mostly focused on the dangers of over-commercialisation
and the risks of de-contextualization, distracting from a more comprehensive investigation of ways to maintain and transmit heritage skills and knowledge while supporting
sustainable economic development. The HIPAMS India project, funded by a three-year
British Academy grant (2018-2021), aimed to help such communities by co-creating heritage-sensitive intellectual property and marketing strategies, or HIPAMS. This chapter
sets out some theoretical and practical insights from our work on HIPAMS by explaining the HIPAMS process, highlighting the importance of community involvement in
the co-creation of heritage-sensitive intellectual property and marketing strategies, and
discussing key elements in its conceptual model. We suggest that planning heritage-sensitive commercialisation, i.e. commercialisation that supports heritage safeguarding,
requires paying attention to questions of community engagement and empowerment,
maintaining the heritage skills repertoire and keeping the tradition alive through heritage-sensitive innovation, and supporting or enhancing the reputation of the products
or services in the marketplace. Experiences of co-creating and implementing HIPAMS
suggest that such strategies can help to empower artist communities and promote sustainable incomes while reaffirming the value of their heritage both within and outside their
communities.
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Introduction
Heritage communities often wish to commercialise their heritage. ICH practice is itself
often already deeply intertwined with the market, as networks of gifts, sales and patronage support artists and performers (Zandieh and Seifpour 2019). In expanding market
opportunities, many communities wish also to maintain the viability of the heritage itself. How can these communities most effectively promote and protect their reputation
and raise awareness about their art? How can they balance safeguarding heritage skills
while promoting their work and innovating to reach new markets? How can they identify
and protect their rights and interests when third parties use images of their work without
permission or fail to attribute them?
Current academic theories and sustainable development planning provide little practical guidance on the relationship between ICH and the market, and how to think about
heritage-sensitive commercialisation, or commercialisation that supports heritage safeguarding. ‘Embarrassment’ about the tension between ‘sacred’ heritage and ‘profane’
commerce has hampered serious debate on commercialisation of ICH in both policy
and academic contexts (Bortolotto 2020a). Relatively little academic analysis has been
done on understanding the relationship between heritage and the market (Lixinski 2018,
2020) and how to mitigate risks and maximise benefits for communities wishing to engage with it. In understanding the risks of commercialisation, the focus has been primarily
on ‘over-commercialisation’ rather than ‘under-commercialisation’ (Rinallo 2018; Bortolotto, 2020b). In the critical heritage studies literature, the market is usually considered
a corrupting force as it may affect the relationship between communities and their heritage (Comaroff and Comaroff 2009; Kirshenblatt-Gimblett 2004, 2006; Bendix 2018)
or, at best, a necessary evil (see Bortolotto 2020a). It is not clear whether and how the
commercialisation of ICH can be made more ‘heritage-sensitive’. Kim et al. have argued
that if ICH is to contribute to sustainable development through tourism, it has to be
accompanied by practitioner consultation, empowerment and ICH safeguarding (Kim,
Whitford and Arcodia 2019). Yet while questions such as ‘carrying capacity’ or ‘limits of
acceptable change’ (for example, Coccossis 2009; Godwin 2011) have been considered
in regard to tangible heritage and tourism, they have not generally been applied to ICH.
The UNESCO Convention for the Safeguarding of the Intangible Cultural Heritage
(UNESCO 2003) links heritage safeguarding to the Sustainable Development Goals under Agenda 2030, which include economic empowerment of communities. The Operational Directives (UNESCO 2018, paras 104 and 173) encourage States Parties to the
Convention to use intellectual property (IP) rights as a useful tool to ensure the sustainable development of ICH. From the definition of ICH in the Convention (article 2.1),
the status of ICH as heritage is rooted in the fact that these are cultural practices and
15

expressions that have meaning and value for the communities concerned, giving them a
‘sense of identity and continuity’, even as practices necessarily change over time. However, making and selling heritage products and services to outside consumers, who may
not value or understand the heritage in the same way as community members, can lead
to decontextualization and misrepresentation. Others may misappropriate, misrepresent or free-ride on this heritage and its reputation in the market, for example by mass
producing items in factories that are wrongly labelled as if they were produced by the
community concerned.
The Convention thus focuses on addressing the risks associated with commercialising
intangible heritage, but the Convention’s texts, or indeed its Committee decisions, do not
currently give any coherent or practical guidance on how to identify the difference between sustainable economic development and ‘over-commercialisation’ of ICH. The World
Intellectual Property Organization (WIPO) has been hosting negotiations to develop sui
generis IP protection for traditional knowledge and traditional cultural expressions at
the international level for over 20 years (Drahos 2014; Goswani and Karubakee 2008), in
an attempt to address problems such as misappropriation. However, these talks have not
resulted in any agreement, and there has been little formal collaboration between WIPO
and UNESCO on these issues since the 1990s (Deacon and Smeets 2018). This is not an
easy discussion1 . Encouragingly, the Intergovernmental Committee of the Convention,
at its 2019 meeting in Bogota, Colombia, now plans to identify ‘safeguarding measures
and good practices that address the risk of decontextualization and over-commercialisation of [intangible heritage] elements’ (UNESCO 2019) while promoting sustainable and
holistic economic, cultural, social and environmental development goals.
A more theoretically robust and practically oriented conversation on heritage commercialisation can help communities planning sustainable development through ICH. The
HIPAMS (heritage-sensitive intellectual property and marketing strategies) project was
designed to contribute to this debate. Community artists, an Indian NGO working on
sustainable development through heritage (Contact Base / Banglanatak dot com), and an
academic team based in Europe co-created HIPAMS strategies in three different local
communities making and selling ICH-related products or performances in India. Based
on insights from the process we developed a HIPAMS planning toolkit that could be

1 Lixinski observes that regulation of the protection of traditional culture and its commercialisation are informed by different logics.
The background norms for intellectual property law are found in private law, privileging individualism and party autonomy, whereas
heritage law has its origins in public law, privileging public interest and the common good (Lixinski 2020).
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adapted and applied in other contexts2 . This paper sets out some theoretical and practical insights from our work on HIPAMS by explaining the HIPAMS process, highlighting
the importance of community involvement in the co-creation of heritage-sensitive intellectual property and marketing strategies, and discussing key elements in its conceptual
model, namely community empowerment, heritage skills repertoire and innovation, and
reputation.

The HIPAMS process
The HIPAMS process is based on the premise that in developing heritage-sensitive commercial strategies it is conceptually limiting to focus on the dangers of over-commercialisation, or indeed on identifying specific ‘decontextualized’ offerings. Heritage bearer
communities need to make a living to survive, so under-commercialisation can threaten
safeguarding as much as over-commercialisation. Building on a model developed for the
AlpFoodway project (Rinallo 2018), and explicitly considering that in some cases ICH is
not suitable for commercial exploitation at all, we distinguished between under-commercialisation (where the economic benefit from ICH-related market offerings are not
helping ICH practitioners maintain their interest and activity) and over-commercialisation (where the commercial exploitation of the ICH negatively impacts its viability) from
heritage-sensitive commercialisation (where commercialisation of the ICH supports its
viability and transmission to the next generation).
The process to develop heritage-sensitive commercialisation strategies consists of four
phases: diagnostics, strategy development, implementation and monitoring and evaluation (see Figure 1). The process puts community interpretations, actions and needs at
the centre of commercial strategies. Recent work in the field of critical heritage studies
has emphasised the importance of community agency in heritage management, and of
understanding people’s emotional engagement with their own heritage (Smith et al 2018;
Stefano et al. 2012). Approaches to community development planning have similarly foregrounded the need for community control over the process3. After all, community
members are the ones who will be the main actors and beneficiaries. For similar reasons,
the Intangible Heritage Convention’s text and its Ethical Principles (UNESCO 2003, articles 11, 15; UNESCO 2015) are very clear that the communities and groups who practice
the heritage should be the ones to define what their ICH is, what value it has to them,
and they should also be the ones to manage and benefit from it.

2 See www.hipams.org. The HIPAMS toolkit and other resources are available at https://www.hipams.org/toolkit-brochure. A case
study of the co-development of heritage-sensitive intellectual property and marketing strategies to a community of patachitra artists
based in Naya Village, West Bengal, India, is available in the second part of this volume.
3 See http://icp.scarp.ubc.ca/about-icp/

17

Figure 1 - The HIPAMS process

Even when involving experts4, the HIPAMS process presupposes that also during the
diagnosis stage it is the community that identifies heritage attributes that are important
to them and challenges to and opportunities for its safeguarding arising from commercialisation. Such approach is in sharp contrast with traditional marketing approaches,
which would rather focus on the heritage attributes important to clients. Market research can however be used in this stage to identify risks and opportunities related to commercialisation – for example, lack of consumer awareness or the presence of a niche of
heritage-sensitive clients.
During the strategy development stage, the key question – weaving together communities’ wishes and marketing and legal expertise – is: how can ICH commercialisation support sustainable development? The term strategy refers to resource allocation choices.
Community goals need to be commensurate with the financial, physical, technological
and human resources available to support integrated marketing and IP strategies. In the
HIPAMS process, IP strategies support marketing strategies and need to be adapted to
the specific characteristics of the bearer community – for example, in terms of how easy
it would be to enforce IP rights5.
During the implementation stage, specific plans will highlight the division of labour
among interested parties (who will do what) and specify the timing of the decided-upon

4 The community-oriented approach taken to safeguarding of ICH in the Convention arose originally out of a critique of the
top-down approach taken in the UNESCO World Heritage Convention of 1972 that positioned external actors such as heritage
professionals and archaeologists as the experts (Deacon and Smeets 2013).
5 For a discussion on how the marketing and intellectual property strategies were developed during the HIPAMS project see Waelde,
Rinallo et al. (2022).
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activities and the specific operational details. The planning timeframes will vary depending on the situation. Long-term strategic goals can and should be pursued, but shorter-term monitoring and evaluation of results is necessary. By analysing what worked
and what did not, and the underlying reasons, another short-term strategic cycle can be
started with a new diagnostic stage.

The HIPAMS canvas
We also developed a number of concepts for HIPAMS through interdisciplinary reflection
and insights from related projects6. Some of these concepts are set out in the HIPAMS
canvas (see Figure 2). In planning for heritage-sensitive commercialisation, we identified the need to consider four cross-cutting issues: community empowerment, heritage
skills repertoire and innovation, and reputation. Individuals working as part of a community of ICH practitioners within the same tradition already work together in various
ways: enhancing strategies for collective action can maximise benefit from commercial
activities. Safeguarding aims to maintain the viability of heritage practice and transmission (UNESCO 2003, article 2.3), which requires maintaining relevant skills and associated values, and the ability to innovate, keeping the tradition alive and responding to
new markets. Achieving an appropriate price in the market requires the establishment or
maintenance of a reputation for community-made products, which also helps to maintain their meaning and value to the community.
Community empowerment
The term empowerment refers to the degree of autonomy and self-determination of
ICH communities. Sometimes, ICH is promoted by well-meaning governments, cultural institutions or NGOs on behalf of those who practice it. Ideally, ICH bearers should
be empowered to design and implement their own strategies. Their consent and input
should be sought before any intervention, and capacity building should be put in place
to increase their autonomy.
Local resources, structures, and traditions of working have to be at the heart of any
sustainable development strategy. Considering how collective organisation and action
forms part of the commercialisation process is thus a central strand of the HIPAMS. The
academic literature on ICH has recognised the claims of communities of practitioners
6 Our work has been informed by insights from the AlpFoodway project, a six-country European Union-funded project on heritage
foodways in the Alps (https://www.alpine-space.eu/projects/alpfoodway/en/home). It has also been inspired by a project of the
International Institute for Environment and Development (Swiderska et al. 2009) working with communities in China, India, Kenya
and Peru. That project has developed tools such as community biocultural registers, marketing strategies and protocols that could be
used to help protect rights over traditional agricultural knowledge, while recognising existing models of community stewardship and
regulation. Our work has also been informed by a related British Council-funded project in Kyrgyzstan developing training materials
and case studies on heritage entrepreneurship.
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to stewardship over their heritage, but rightly questioned the idea that these communities are homogenous and united and that they simplistically or exclusively ‘own’ it (for
example, see Akagawa and Smith 2018; Harding 2018; Forsyth 2012; Smith and Akagawa
2009; Kirshenblatt Gimblett 20047) .

Figure 2 - The HIPAMS canvas

The HIPAMS process works best when inclusive collective organizations already exist,
or bearer communities are used to working together. Both marketing and IP strategies
can in fact be designed at the individual (carried out or benefitting individual practitioners) or communal level (carried out or benefiting the entire bearer community or
specific groups within it, such younger or female practitioners, or those from a specific
area). These two levels should be mutually reinforcing – for example, an intervention can
include both collective and individual trademarks; similarly, practitioners’ individual
promotion can benefit from collective advertising or exhibitions increasing the awareness of the ICH element as a whole.

Heritage skills repertoire and heritage-sensitive innovation
Engaging in a discussion about what aspects of the ICH are important, and what aspects
can be changed, can bring communities of artists together, inspiring innovation while
acknowledging their common skills and values. The importance of considering skills
repertoire and innovation was inspired by an interdisciplinary discussion around the
concept of ‘authenticity’. Being clear about how key skills and values are reflected in the

7 Stewardship claims can be complex and diverse. Multiple communities may claim stewardship of a specific heritage form, and they
may dispute other claims. There may be disputes about what the heritage is, and how it should be used or shared whether within the
community or by others (Forsyth 2012). For example, groups may feel it is appropriate to share the heritage widely, while others do
not, and they may propose different rules for its use on the basis of gender, context and so on.
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products for sale, and how they relate to claims of authenticity, can help in addressing
problems of misappropriation or developing messaging improving reputation (see the
next section).
Critical heritage studies research has highlighted the largely negative role of states and
commercial interests in constructing ‘invented traditions’ (Hobsbawm and Ranger 1983)
and ‘staged authenticity’ that intentionally or otherwise mislead the public (MacCannell
1973; Lowenthal 1985, 1998; Kirshenblatt-Gimblett 1998, 2004, 2006). ‘Authenticity’ is
also not generally considered an appropriate concept to use in relation to ICH under the
2003 Convention, because it suggests a process of fixing the meaning and value of ICH
at a specific point in time, and recalls the privileging of external assessments of heritage
value under the World Heritage Convention and an earlier generation of folklore studies
(Bortolotto 2011; Smeets and Deacon 20138) .
Under the 2003 Convention’s Ethical Principles (UNESCO 2015), communities are in
fact supposed to identify what their ICH is, what value it has to them, and how to manage
it. Communities thus determine their own criteria for authenticity, although this is not
specifically acknowledged in the texts of the Convention. Smith has also drawn attention
to the agency of communities in defining and indeed ‘using’ their heritage by defining
what is authentic and what is not (Smith 20069) . Authenticity claims can be informed
not only by how products are made, and what producers’ claim to heritage knowledge is
(are they members of the heritage community?), but also by their intention, i.e. the meaning they associate with the act of performing their art (Kreuzbauer and Keller 2017).
From a community-led heritage management perspective, the interaction between consumer and producer, and the identification of specific products as real or fake, may be
commercially significant at any one time, but could be less important, ultimately, than
maintaining the ability within a group of artists to create products or perform traditions
that communities identify as their ICH. Offering some products for sale that do not use
all the underlying heritage skills associated with a tradition will not necessarily damage
the viability of that tradition. However, if a group of artists consistently uses only part

8 In contrast, in management and marketing studies, authenticity is considered a valuable notion and a substantial body of work
has looked at how marketers can influence consumer perceived authenticity. According to work in this perspective, authenticity is
co-created by producers, consumers, distributors, the media, cultural producers in the broader social field. In the HIPAMS project,
this disciplinary tension between community vs. market actors as the key sources of authenticity generated the insight that while
community perspectives need to be put at the centre, knowledge of what external actors consider authentic need to be considered in
the diagnostic stage (see again Figure 1), as they can inform the development of product development/innovation and promotional
strategies.
9 In Australia, for example, Indigenous communities have started a ‘fake art harms culture’ campaign that aims to protect the market
for Indigenous art and maintain livelihoods for Indigenous artists. The campaigners propose to explicitly label as ‘fake’ any products
sold as Indigenous which are not produced by Indigenous people.
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of the repertoire of skills10 required to practise a tradition because only certain products
are produced, the ability to practise and transmit the ICH as a whole may disappear.
Artists following a specific tradition that others also consider to be ‘heritage’ sometimes
find themselves trapped in slavishly reproducing the past rather than being free to play
with the tradition and thereby keep it alive11. Encouraging reflection on the transmission
and practice of skills and values can open up new opportunities for innovation.

Reputation
To ensure ongoing production and successful marketing of ICH-related goods and services, both the community of artists and those who buy their products or services need
to believe in, or be persuaded of, the cultural significance of the ICH, and its value in
the market. Thus, establishing and maintaining the reputation of the ICH, and of the
community of artists who practise it or make the products, is extremely important. The
UNESCO Convention speaks about the importance of awareness-raising (UNESCO
2003, article 1), but because of the relative lack of discussion about commercialisation,
this concept is not linked directly to the notion of market awareness. However, the Convention’s Operational Directives (UNESCO 2018, para 104) note that ‘States Parties shall
endeavour to ensure, in particular through the application of intellectual property rights,
privacy rights and any other appropriate form of legal protection, that the rights of the
communities, groups and individuals that create, bear and transmit their intangible cultural heritage are duly protected when raising awareness about their heritage or engaging
in commercial activities.’
Reputation is a key concept in the fields of marketing and IP law. The awkward relationship between the idea of heritage practice for its own sake and its commercialisation, mentioned in the Introduction, can be understood as itself a positioning within the
market, establishing a specific kind of reputation. A reputation as ‘heritage’ goods and
services might suggest that commercial considerations have not driven their production
or sale. In the art and fashion worlds, too, some artists and designers may pretend they
are ‘above’ the market, driven by their own creative power and vision rather than by
mundane customer needs or demands. This representation of ‘heritage’ or ‘art’ as pure or
unsullied by market forces, is a de facto product differentiation strategy justifying higher
prices.
10 This is a concept originally developed by Rieks Smeets, former Chief of the Intangible Heritage Section in UNESCO, and used
to describe the range of skills practitioners of ICH use to practise and transmit their art. With his assistance, the HIPAMS team has
broadened the concept to include access to materials, skills, knowledge and meaning and values needed to practise and transmit the
art.
11 See, for example, an interview with the Indigenous Canadian artist Lou Ann Neel about the experience or her grandmother, and
her own. ‘Lou-Ann Neel’, Women Artists Oral Histories collection, accessed at http://women.pnwartists.ca/lou-ann-neel/
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Market research techniques can be employed to understand the current reputation of
ICH elements and practitioners (or lack thereof). In marketing, reputation (also known
as image) is typically understood in terms of consumer awareness (i.e., to what extent the
ICH element is familiar to consumers), knowledge (i.e., what is know about the ICH element and the bearer community), and attitude/evaluations (i.e., positive, neutral, or negative). Data gathering sources such as surveys, long interviews, and the content analysis of traditional and social media can also highlight the presence of heritage-sensitive
market segments as well as issues of misrepresentation. Promotional strategies can then
be designed and implemented to raise awareness, communicate specific messages, and
correct misperceptions. Heritage storytelling approaches (Rinallo, 2020) prove particularly useful to the promotion of ICH.
A better understanding and use of IP rights can also support reputation management,
helping communities co-creating stronger reputation based on heritage appreciation
among consumers and helping to guard against misrepresentation. Conventional IP rights regimes, such as copyright, patents and design protection, cannot always be applied
to ICH, however. Conventional IP regimes mostly offer time-limited protection to the
authors of original creations or new inventions. They cannot therefore easily be used to
protect cultural expressions whose authors are unknown, and which have been passed
down through the generations under various kinds of community stewardship, changing
and adapting to new contexts (Gibson 2005). IP rights protection for ICH can potentially
also ‘freeze’, commodify and impose foreign models of ownership on ICH (Deacon and
Smeets 2018; Ubertazzi 2017; Petrillo et al., 2019; Lixinski 2013; Coombe et al. 2014). It is
thus very important to select and design IP strategies carefully to support heritage-sensitive commercialisation (Deacon and Smeets 2018; Ubertazzi 2017; Petrillo et al., 2019).
Registration of a trademark or geographical indication (GI) can help communities to
promote the reputation of their goods or services by controlling what labels or names
can legally be used by third parties. Knowledge about IP rights such as copyright, that do
not require registration, can also help artists negotiate relationships with third parties.
IP rights strategies have to be realistic and implementable. Communities in developing
countries often struggle to register or enforce IP rights because of cost, the need for specialist expertise, and limitations of jurisdiction (e.g. Coombe et al. 2014; Ubertazzi 2017).
These considerations should therefore be taken into account when discussing possible
strategies with community representatives.
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Conclusion
Any discussion of heritage commercialisation is fraught with danger in the academic
and policy arenas. Too much focus on the dangers of over-commercialisation, or on
identifying ‘decontextualized’ products or services can, however, distract from a more
comprehensive investigation of ways to maintain and transmit heritage skills and knowledge while supporting sustainable economic development. We suggest that planning
heritage-sensitive commercialisation, i.e. commercialisation that supports heritage safeguarding, requires paying attention to questions of community engagement and empowerment, maintaining the heritage skills repertoire and keeping the tradition alive
through heritage-sensitive innovation, and supporting or enhancing the reputation of
the products or services in the marketplace. Experiences of co-creating and implementing HIPAMS12 suggest that such strategies can help to empower artist communities and
promote sustainable incomes while reaffirming the value of their heritage both within
and outside their communities.
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II.A
Co-developing Heritage-Sensitive Intellectual Property and
Marketing Strategies with Bearer Communities:
the case of Bengal Patachitra, India
Harriet Deacon, Diego Rinallo, Rajat Nath, Ananya Bhattacharya, Anindita
Patra, Manas Acharya, June Taboroff, Benedetta Ubertazzi, Charlotte Waelde
KEYWORD
Heritage-sensitive marketing and intellectual property right strategies

Abstract
Patachitra, a form of intangible cultural heritage (ICH) in West Bengal, India, is practised by artist communities known as ‘Patuas’, who paint a story on a sari-backed paper
scroll and perform the story through songs called ‘pater gaan’ to entertain and educate
local people. Today, in Naya village, Pingla Block at Paschim Medinipur, Patuas offer
singing-storytelling performances, and sell the scrolls and other products to a wide range
of customers. Funded by a three-year British Academy grant (2018-2021), Patuas worked
alongside an Indian NGO Contact Base (trading as Banglanatak dot com), and an academic team based in Europe to co-create heritage-sensitive intellectual property and
marketing strategies, or HIPAMS.
Building on the explanation of the conceptual model behind the HIPAMS process earlier
in this book, the paper discusses the co-creation of HIPAMS in Naya with the community of artists and the short-term outcomes of implementing them.
Introduction
Patachitra, a form of intangible cultural heritage (ICH) in West Bengal, India, is practised by artist communities known as ‘Patuas’, with the surname Chitrakar (meaning painters). They paint a story on a sari-backed paper scroll and then perform the story through
songs called ‘pater gaan’ (Chatterji 2009; Sarkar 2017). Stories depicted on the scrolls
can be religious or secular, portraying mythological tales or recent disasters or newsworthy events (Chatterji 2009). They often focus on questions of just and moral behaviour,
exploring the common humanity of Hindu, Islamic, Buddhist or Santhal perspectives
(Ali 2013-14).
Until relatively recently, Patuas were a very marginalised group that earned a living by
going door-to-door in rural areas receiving gifts in kind (alms) for singing the story illustrated by the patachitra scroll (Chatterji 2009). By the 1980s, demand for performances
had dropped and various external interventions contributed to a process of revival. One
of these was the Art for Life project in 2005, run by a local NGO (Contact Base or Ban30

glanatak dot com 1) with the support of the Eastern Zonal Cultural Centre, EU and the
Department of Micro, Small and Medium Enterprises and Textiles, Government of West
Bengal, thanks to which the skills of making scrolls, painting with natural dyes and singing-storytelling in the Patua style were gradually revived.
Today, singing-storytelling performances are usually offered for free to potential customers, while the scrolls are offered for sale (Palit and Datta 2016). With the assistance of
contemporary Indian design specialists in the mid-2000s, Patuas diversified their products, painting story themes on T-shirts, sarees, teapots and umbrellas (see Figure 1), as
well as on bamboo products made in neighbouring villages (Palit and Datta 20162).
Government-funded rural craft hubs3 subsequently helped to provide training, and
establish infrastructure (such as community resource centres) and marketing channels
(such as village festivals, help accessing trade fairs). Government and aid agency commissions have now commissioned Patuas to paint and sing stories about environmental programmes and public health issues, such as AIDS or domestic violence. A local
POTMaya festival and various third-party websites help Patuas sell their products4. As a
result, about 80 Patua families in a village of 350 people now successfully support their
families from their art, although drainage, sanitation and schooling in the village remain
of concern to them.
Bearer communities such as the Patuas of Naya often wish to commercialise their intangible cultural heritage (ICH). NGOs, governments, cultural institutions and economic
actors such as distributors or festival organizers often contribute with their activities
to the promotion and commercialisation of products, performances and other market
offerings that constitute manifestations of these communities’ ICH. How can commercialisation remain heritage-sensitive – that is, contribute to the ICH viability and raise
awareness about its importance while at the same time mitigate the risks arising from
over-commercialisation (Rinallo, 2018; Bortolotto, 2020)? This chapter describes the
work we carried out on co-developing heritage-sensitive intellectual property and marketing strategies (HIPAMS) with the Patuas of Naya in the context of a British Academy

1 Four of the authors of this paper work at Banglanatak dot com. Thanks to Kavya Ramalingam for research assistance on this project.
2 See https://www.youtube.com/watch?v=8yf53TlZ0LI
3 In September 2013, the Government of West Bengali (GWB) Department of Micro and Small Scale Enterprises & Textiles
(DMSSE&T) and UNESCO funded the development of 10 rural craft hubs (see www.ruralcrafthub.com) with the goal to ensure
socio-economic inclusion of the rural poor by converting the traditional craft skills of West Bengal into viable enterprises. This was
designed and implemented by Banglanatak.com.
4 The Craft Council of West Bengal (CCWB) (http://artisanaccwb.org.in); Craft Council of India (https://www.facebook.com/
Kamala-Kolkata-Craft-Outlet-of-Crafts-Council-of-India-235280223181615/); Daricha Foundation (DF) (www.daricha.org);
Banglanatak.com (BN.com).
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funded project, HIPAMS India (www.hipamindia.org). The HIPAMS approach is described in our chapter in the first part of this book5.

Figure 1 - Sonia Chitrakar selling Patachitra products at POTMaya festival.
Photo: Banglanatak dot com, 2019

Developing HIPAMS with the Patuas
Team members from Europe, supported by cultural mediators from Banglanatak dot
com, visited Naya village and participated in community workshops with artists in December 2018 and September 2019. In between the workshops, there were online engagements within the team, and in person contact between communities and Banglanatak
dot com, who worked intensively with 16 Patuas (10 of whom were women) representing
the artist community. Two additional trips to India for members of the team from Europe were planned in 2020-21, but were cancelled because of COVID19, so work had to
shift online. Banglanatak dot com members were however able to travel to Naya village
in 2020-21 to work with the group of Patuas, and to engage with the broader artist community, for the implementation of the strategies, monitoring, and evaluation of results.
Conscious of their heritage traditions and knowledgeable of the market they were currently targeting, the Patuas were willing to explore new markets. Banglanatak dot com,
an NGO that had worked with the Naya community for nearly two decades, shared their
experience of providing support, running projects and assisting artists to reach local and
international markets. The European interdisciplinary team brought no subject exper5 We also provide a reflection on how the marketing and intellectual property strategies were developed during the HIPAMS project
in Waelde, Rinallo et al. (2021).
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tise in Indian heritage, but shared information on heritage safeguarding planning, intellectual property law, marketing and consumer culture. Acknowledging this range of
skills and expertise, and gaps in knowledge on all sides, helped to create a more balanced
context for the sharing of expertise between project partners6.
HIPAMS for Bengal Patachitra were developed in four stages: diagnostics, strategy development, implementation and monitoring and evaluation. As explained in Deacon et al.
(this volume), when developing these strategies, we took into consideration four inter-related elements: community empowerment, heritage skills repertoire and innovation,
and reputation. This paper discusses the strategies we co-developed with the Patuas and
their implementation. We also report the short-term results of the intervention based on
data gathered from the artists during the HIPAMS evaluation stage.

Community empowerment
One guiding principle of HIPAMS is that bearer communities should be empowered
to be the protagonists of their own heritage-based sustainable development strategies.
We discussed first who the ‘community’ was and what forms of collective organisation
and action were in place. In the case of the Naya Patuas, this included questions about
how the community was positioned in relation to other patachitra-making communities,
how they organised themselves formally and informally, and in what ways they framed
stewardship claims over their heritage. This informed how they engaged (and wish to
engage) with third parties, including galleries, researchers, film-makers, visitors and customers. Considering the complex nature of stewardship was important in the Naya case
because there are communities in other parts of West Bengal which also practice the Patachitra art, sometimes using different styles. Odisha Patachitra, for example, is a more
classically inspired style of Patachitra practised in a neighbouring part of India, which
has no associated singing tradition. The HIPAMS market analysis found that there was
more online market awareness of Odisha Patachitra than Bengal Patachitra, except on
YouTube. Any marketing strategy for Naya artists thus had to consider how they would
promote and differentiate their own heritage products from other kinds of Patachitra

6 This collaborative approach was not without its challenges. We were very aware of the various power imbalances arising from
differences relating to gender, status and class, as well as communication difficulties due to literacy and language. These affected
interactions within the community, within the HIPAMS team and between the community and team members. We could not eliminate
these imbalances but tried to discuss them and address them in various ways. Participatory engagement methodologies such as forum
theatre were used to spark discussion and encourage involvement by community members, particularly women and the young. Given
the language barriers between Bengali-speaking artists and the English-speaking HIPAMS European team, the workshops were
mediated by Banglanatak dot com staff. Ensuring that community perspectives, concerns and needs drove the diagnostic analysis,
and were addressed by the strategies ultimately chosen by community members, was central in fostering community engagement in
developing and implementing the HIPAMS. Artists selected by community members as representatives made decisions about what
actions should be taken, and where to invest their time and effort. Broader groups of artists shared what they considered important
aspects of their ICH, and identified problems they faced.

33

with a recognition of the common interests they might share with these other communities.
The Patuas in Naya make and sell their work individually, but do also have a registered artists’ association called Chitrataru. The HIPAMS market analysis found that most
marketing was done by third parties including government and NGOs, a limited amount
by artists themselves and very little by the collective organisation. Only a few (mainly
younger) artists used social media to sell their work. Artists therefore chose to undertake
training on how to market their work more effectively on social media, both individually
and collectively. They were assisted to develop a website for the Chitrataru association
and to revive their Facebook page7. This will facilitate the creation of links between the
collective marketing of and awareness raising about the heritage in this area and artists’
individual storytelling. One of the main aims of the capacity-building on social media
and digital storytelling was to assist community members to tell their own stories in future, rather than continue to rely on mediation of their marketing messages by external
agencies such as NGOs and government.
Community artists were also assisted to understand their rights in the context of changing media landscapes. Patuas in Naya automatically enjoy copyright protection for their
work under Indian copyright law, but do not usually sign their work. Sharing designs
freely among themselves is part of the tradition of that heritage practice. However, artists did not approve of the practice that galleries had begun to adopt, of commissioning
junior artists to copy the work of others at a cheaper price. They therefore decided to
develop a code of conduct among themselves, encouraging each other not to take on
such commissions. Some of them, after copyright training, also began to sign their work
to indicate their authorship. Addressing the actions of third parties such as galleries was
more difficult. HIPAMS market analysis found that Patachitra scrolls were sold in half
of the surveyed art galleries in Kolkata. A few of them have organised exhibitions about
Patachitra, involving artists, but most do not view it as contemporary art and see the
market for it as limited. Galleries also had some practical concerns about delivery of
products from the rural area and their display in the gallery space (some of the scrolls are
very long). Reflecting on the example of the Indigenous Art Code in Australia provided
by HIPAMS, the artists thus decided on the development of a Patachitra art code8. This
provides ethical guidelines for galleries and other third parties engaging with the artists.
It can be used to raise awareness about the value and meaning of the art form. The HI-

7 The website www.bengalpatachitra.com and the Facebook page https://www.facebook.com/bengalpatachitra
8 The Bengal Patachitra ethical code is available here: https://www.hipams.org/indiacodes-2021
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PAMS team introduced the code to gallery owners in mid-2020, as part of a discussion
about the global market for contemporary indigenous art.

Heritage skills repertoire and heritage-sensitive innovation
Using a ‘roots and fruits of the tradition’ tool developed for the HIPAMS toolkit (see
Figure 2), community members identified the most important attributes of the Patachitra art, and then reflected on what products used those attributes. This exercise helped
community members to collectively identify the skills repertoire that they wished to
maintain and transmit over time, as well as consider the ways in which products that
they were creating used these skills and meanings, and represented innovations based
on them. Considerable work was already being done within the community to maintain
these heritage skills. Clearly, the making of some products (such as hand-painted T-shirts, using acrylic paints) used fewer of the heritage skills than others (such as the making
of traditional long-form scrolls, using natural dyes that needed to be made by hand).
This was one reason why T-shirts or other painted objects were cheaper, but it also made
them accessible to local customers in neighbouring villages. Despite being quite different from products such as scrolls and being perceived by some as less authentic, such
products are based on some of the heritage skills and call to mind the traditional art for
both artists and consumers . The ‘roots and fruits’ discussion in Naya identified the fact
that songs or ‘pater gaan’ were one of the most important attributes of Bengal Patachitra
as a storytelling tradition, differentiating it from other kinds of patachitra. However,
artists noted that new kinds of products, especially T-shirts or other painted objects, are
not associated with songs in the market today. When scrolls are sold online, or taken
home after purchase in the village, the song performance is dissociated from them too.

Figure 2 - Roots and Fruits of Bengal Patachitra
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The HIPAMS process identified the value of re-linking the ‘pater gaan’ to a wider range
of products. The artists chose to do this through the use of narrative labels and packaging solutions linking to online resources via a QR code (see Figure 3). The online resources will provide information about artists, their performances and specific songs.
They can also communicate explanations in different languages about the tradition, and
provide translations that give insights into the meaning of songs as urban Indian and
international customers may not fully understand the tradition and the words of every
song. Linking songs to new kinds of products is a heritage-sensitive innovation. Selling
experiences rather than products can help artists to receive more appropriate remuneration for their craft; it can also help communicate the meaning and value of the heritage to
consumers. It can help artists to reach new markets abroad, as well as to provide a fuller
experience for local consumers who have internet access.

Figure 3 - ‘Fish marriage’ Patachitra scroll with new labels reporting the Chitrataru logo and a QR code
linking to an online video with a performance of the ‘Fish marriage’ song.
Photo courtesy: Banglanatak dot com

Reputation
The art of Patachitra was popularised internationally through the work of artists such
as Jamini Roy (1887-1972), who reinvented Bengali folk style based on its urban form,
Kalighat, and more recently the 9-11 or COVID-19 scrolls of Patachitra artists such as
Swarna Chitrakar (Bhattacharya and Narayanaswami 2017; Sarkar 2017; Chatterji 2009).
However, Bengal Patachitra is not widely known outside India except among select art
collectors and art institutions (Ponte 2015). The average foreign tourist is to a great ex36

tent unaware of the cultural significance of this art form. Patachitra scrolls and products
in shops are interpreted as folk art products, competing with products of different categories in the souvenir market. Even when considering patachitra paintings, tourists are
mostly unaware of the difference between Bengal Patachitra and other forms of Patachitra or traditional folk paintings. Consumers from urban socio-cultural elites of Kolkata
and other cities in West Bengal are more likely to be familiar with the history of Patuas
and their art. The promotion of Naya as a tourist destination (“a village that looks like
an art gallery”) and the local POTMaya Festival have contributed to the awareness and
image of Patachitra in West Bengal. High profile exhibitions and publications focusing
on Patachitra have helped to legitimize it as a collectable art form. Government and
NGO interventions promoting Patachitra have also helped to establish its reputation as
an important aspect of cultural heritage in this region.
Registration of a trade mark or geographical indication (GI) can help communities to
protect the reputation of their goods or services by controlling what labels or names can
legally be used by third parties. Chitrataru had already registered a Craftmark label9 and
a geographical indication (GI)10 for Bengal Patachitra. However, they were not yet using
these labels effectively in their collective or individual marketing, and little attention had
been paid to unregistered rights that all artists had, such as copyright in their artworks.
While the annual POTMaya festival brought significant numbers of visitors to the village, generating income from sales, it was difficult for Patuas to control use of photographs
taken by visitors. Patuas wanted to reduce the chance of third parties selling these photographs commercially, or creating prints of their artworks without permission, while
maximising artists’ visibility on traditional and social media.
Considering these requirements, the HIPAMS team offered training for artists on their
IP rights, and developed a notice for display in the village and artists’ studios during the
festival that seeks to address some of these concerns (see Figure 4). The notice encourages online sharing of photographs with use of a specific hashtag (#BengalPatachitra) when used online, while mentioning Naya and the artist’s name. The notice asks
photographers to share their pictures under a creative commons license (the CC-BY-NC
license), naming the artist concerned and mentioning Naya. The CC-BY-NC license allows free sharing and permits a third party to use the work for non-commercial purposes
as long as the author is attributed. In this case, the author of the original artwork is the

9 The Craftmark is available here http://www.craftmark.org/chitrataru
10 Geographical indications are names and symbols that indicate (directly or indirectly) the geographical origin of a given product. One of the most widely known examples
is the use of the word ‘champagne’ for sparkling wine produced in a particular part of France (the ‘Champagne’ region) using a specific method. In India, GIs can be registered
for craft under the Geographical Indications of Goods (Registration and Protection) Act, 1999. A GI name or symbol can be used by a wide range of producers, as long as their
products meet conditions set out in the specification.
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Patua concerned, and the photographer will be the author of the photograph: photographers will be encouraged to attribute both. Use of the license is intended to develop a
better understanding of the fact that the Patuas do have the right to control use of their
work and encourages third parties to respect and acknowledge this. Clear labelling of
products helps to educate consumers about the heritage and its value. Craft retailers selling home décor or wearable patachitra-inspired products may seek cheaper alternatives
than the Naya products. Chitrataru, assisted by Banglanatak dot com, is now involved in
registration of artists who can use the GI logo and the name on products that meet the
specification. HIPAMS research indicated that while the GI specification focuses only
on the making of the most traditional scrolls, the GI logo can effectively be used on all
kinds of patachitra-related products created by local artists for marketing and promotional purposes. Controlled use of the logo will be able to differentiate products created by
registered users from those created outside the community, thus in theory enabling community artists to raise prices. The scope of the GI includes local communities in other
parts of West Bengal which also practice the Patachitra art. This will hopefully avoid
artificially elevating products of Naya Patuas above other West Bengal communities.
Banglanatak dot com is currently assisting artists to register
under the GI system. One risk is the creation of temporary
inequalities in access to use of the mark during the phased
roll-out of artist registration under the GI scheme, since not
all artists are registered simultaneously. Another risk is that
the GI logo will not be associated with increased reputation of
the products in the eyes of consumers, since it is a new label.
It is expensive to prosecute third parties for the misuse of GI
logos on ‘fake’ products not created by these communities11.
It is thus very important to create a clear association between
the local community, the products and the labels as part of a
proactive marketing strategy. As part of the HIPAMS project,
Naya artists received training digital storytelling (see Rinallo,
2020, for a description of the process) and creating an online
presence both individually and collectively, with the aim to
provide information about the heritage of Bengal Patachitra
and link it to the GI logo and Craftmark. These logos and labels are included on the new packaging labels.
Figure 4 - Notice to visitors on creative rights in Naya village.
Photo courtesy: Banglanatak dot com 2021
11 The case of Baranasi sarees (Pai and Singla 2016; Basole 2015) illustrates the difficulty for local makers of enforcing the GI,
especially against foreign manufacturers.
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Outcomes of HIPAMS strategies
Some of the outcomes of the HIPAMS strategies will be long term, and others will be
visible in the short term. So far, the project has done an analysis of short-term effects
based on a survey of fourteen of the artists most involved in the project. This survey was
merely indicative, as the larger community of artists in Naya were also involved in the
project through training, use of visitor notices, art codes and packaging. Further analysis
will have to be done at a later stage.
The Patuas surveyed expressed satisfaction with several key outcomes. First, they were
much more aware of their rights and this improved their capacity to negotiate in business
transactions, supported by the art codes. For example, artist Suman Chitrakar was empowered to negotiate a higher price for his artwork with a customer after learning that
a customer was planning commercial use of his patachitra design on a candlestick. The
signboards were considered very effective and supported artists’ requests to visitors for
permission capturing photo or recording video and uploading their photos on social media. The rights training has also encouraged discussion about signing of works, and how
that relates to their traditions. About a third of the artists now sign scrolls - either when
they are unique designs or when customers request them to sign - while others prefer
not to do so as they would like to promote the artform collectively without emphasising
individual authorship12.

Figure 5 – Facebook video post by Patua Sonali Chitrakar.
Source: https://www.facebook.com/sonali.chitrakar.5/videos/276767450365151/

12 While in legal terms, artists enjoy copyright over their original works whether or not they sign the scroll, it is easier to prove
authorship if a work is signed. However, most disputes over authorship will not go to court.
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Most of the Patuas surveyed felt that they had improved their online promotion skills
after undergoing the digital storytelling training, posting and engaging on social media
and using hashtags for more frequently. Collective marketing had played an important
role in mitigating the impacts of the COVID-19 pandemics, reaching larger audiences,
promoting Patachitra and the artist community. Online sales have benefited from these new skills, as more artists conducted paid online workshops, participated in online
exhibitions of their products and received orders by phone. Most of them are now quite
comfortable in doing such online activities.
Another intervention particularly appreciated by the artists surveyed was the new packaging and labels. They noted that the packaging added value to their products by providing information about the heritage and song performances, as well as protecting the
products. The packaging labels helped artists to promote the GI registration: most had
applied for individual user registration. The QR code effectively linked the products they
sold with the songs. They had not previously used a QR code at all. Customers also appreciated the eco-friendly packaging and some of them had called the artists to share
their satisfaction. The artists noted that increased emphasis on songs as part of the product being sold to customers, both through the QR labels and in new online activities,
had encouraged more boys to show interest in learning ‘pater gaan’ songs and music.

Conclusion
In this paper we have shown how HIPAMS were co-created with the Patachitra artist
community to try and maximise the benefits and mitigate the risks of commercialisation
of their heritage form.
Through the HIPAMS project, Patuas gained digital marketing skills that have empowered them to take greater control of their own marketing and to do more collective marketing focused on heritage aspects of their craft. The training helped them to develop
new online products such as heritage education programmes, exhibitions and online
storytelling performances during the COVID-19 pandemic. A stronger link between products and the heritage through innovative new packaging, labels and a QR code has encouraged greater interest in learning heritage skills such as singing within the community. It also raised artists’ awareness of the importance of communicating the value of the
heritage to others, thereby enhancing its reputation.
The HIPAMS training on intellectual property rights, notices to visitors and the art code
improved artists’ negotiating power and helped them address some of their existing concerns about unauthorised copying of their work. Within the community, there remains
some debate about the benefits or disadvantages of signing of scrolls, with artists choo40

sing different strategies. This illustrates the importance of sensitivity to local traditions
when doing intellectual property rights training, and not prescribing a particular approach from outside. The HIPAMS process does not provide a packaged external solution
to such questions, but provided artists with the tools to balance considerations of legal
rights and their enforceability, traditions in heritage practice, and individual and collective agency and interests.
There are always tensions between individual and collective efforts and interests. The
project has inspired discussions in the community about the need for more unified approaches not only in online marketing, but also in the offline environment. Occasionally,
visitors to the village are escorted upon their arrival by some artists to their homes and
people buy products from them before getting to see the work of others. Community
members have thus suggested that a map can be placed at the entry of the village to help
visitors make sense of the richness of the offer. Or, a volunteer group which may guide
the artists through the houses of the artists. These discussions are ongoing as they seek
a common solution.
It has not been easy to tell whether the HIPAMS improved income generation because
almost all the artists were affected by the COVID-19 pandemic and the resulting lockdown. Many fairs and festivals were cancelled, and people could not visit the village, so
sales declined and livelihoods were affected. The hope for the future is that when the
pandemic is over, the measures put in place will help to safeguard the heritage and improve livelihoods.
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II.B
The Kalasha in Pakistan:
Worldview, Cultural Heritage and Community Resilience
Meeza Ubaid
KEYWORD
Community Resilience

Abstract
The Kalasha community is one of the most resilient and smallest religious minorities of
Pakistan with a total population of approximately 3,800. Although there had been a steady increase in the population of the indigenous Kalasha community over the previous
decade - going up to around 4,100 in 2017, there has been a decline in their numerosity
in the past two years (2018-2020). The current signs have yet again put forward concerns
pertaining to the survival of the community.
Currently, the largest concentration of their people is in three valleys located in the Chitral District of the Khyber Pukhtunkhwa province of Pakistan. With the growing religious
intolerance and deteriorating state of minorities in Pakistan, the Kalasha community is
considered the most vulnerable group of people facing threats from Jihadi outfits, religious discrimination and forced conversions. Their culture and rituals are looked down
by non-Kalasha communities; specifically their youth, are induced to convert by threat
or incentives.
Being the non-dominant community, they are socially and economically marginalized
and external pressures hinder them to have access to their cultural expression and transmit their culture to the next generation, thus putting the unique Kalasha culture and
identity into a highly endangered state. At present the major livelihood of Kalash is derived from their limited land holdings and livestock and there are limited economic opportunities for them, which also obstacles their ability to access and practice their festivals, rituals and other cultural expressions.
Furthermore, there are underwhelming disaster risk management policies in the region
which are the responsibility of the district and provincial Government. Given the lack
of economic opportunities for the local community in the valleys, people and youth are
compelled to migrate to cities thus resulting in peer pressures for conversion to other
religions. Also, since the heritage practice remains visible as an oral tradition, there is
currently a lack of awareness among the younger generation about its cultural significance, diversity and benefits.
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Introduction
The Kalasha are one of the smallest religious minorities of Pakistan with a total population of approximately 3,8001. Currently, the largest concentration of their people is
in three valleys located in the Chitral District of the Khyber Pukhtunkhwa province of
Pakistan. The community dwells in the Bumburet/Mumuret, Birir/Biriu, and Rumbur/
Rukmu valleys. The three valleys with a river running through their centre, form a part
of the eastern Hindu Kush, which continues into Afghanistan.
The valleys are accessible by air with regular flights available from Islamabad and Peshawar to Chitral. By road, the valleys are accessible via the Shandur Pass in the north
(3,720 metres) or the Lowari Pass (3,118 metres) in the South (Sperber, 1995). The Chitral
River (also known as the Yarkhun or the Mastuj River), flowing from the glaciers of the
Hindu Kush towards the south-west direction to Asmar and watering the whole Chitral
district, here is known as the Kunar River.

Figure 1 – The Kunar River as seen a few miles from Drosh, approximately thirty kilometers from Chitral. The
snowcapped peak in the distance is the highest peak of the Hindu Kush, Tirich Mir (7,708 meters).

1 The population count is carried out by a community led census which bases itself on a yearly update by subtracting the number of
deaths and conversions and adding the number of births to approximately 4,150. They are a quantitative minority even within the
three Kalasha valleys, with the total population of the three valleys being around 11,304 (Kalash, 2016). The remaining population are
followers of Islam (with sectarian and linguistic diversity).
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The origin of the Kalasha people has always been disputed. They have resided in the
region for a long time, and yet they are ‘different’. The connection to Alexander of Macedon’s army is still a prominent part of the public discourse, yet the same origin is often
attributed to the kinglets of Badakhshan, the valleys of Pamir and even the communities
on the borders of the Karakoram (Loude and Lievre, 1984: 10). Without going into details, there is no convincing genetic or linguistic evidence that confirms the Macedonian
hypothesis2. This connection is often critiqued by community members themselves, on
the basis of foreigners trying to appropriate the Kalasha3.
The most repeated tale from an internal perspective points towards the Kalasha land of
origin being Tsiam. Tsiam is believed to be in the direction of the west. The exact location is disputed with varying narratives pointing towards Nuristan (Loude and Lievre,
1987:13). While debates around the origin of the Kalasha date back to some centuries
and continue to be mystified, what is important to address is the situation of the Kalasha around the 16th century. Frequently cited by community members themselves as
the rulers of the area, the ‘Kafirs’ saw a perpetual decrease in their numbers tied to the
expansion of Islam.

2 A study conducted by Mansoor et al. 2004 gave no indication that the Kalash or other populations (including the Burusho and the
Pathans) were genetically related to the Greeks. Another study conducted by Rosenberg et al. 2003 portrayed the Kalasha as a genetic
isolate.
3 The Greek connection is not the first to have been critiqued. Terentieff, in the midst of the ‘Great Game’ claimed the Kalasha to be
of Slav origin and thereby, the natural subjects of the Czar.
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Ongesta – Pragata
In the Kalashadesh, the landscape is gendered and there is a clear-cut segregation of the
Onjesta (Pure) and the Pragata (Impure) spaces in the absence of marked boundaries.
While Onjesta spaces are accessible only to men, Pragata spaces are exclusively for women. Onjesta spaces include: Son (high pastures), Deva (altars), Gosh (cattle houses) and
Suri Jagaekein (dedicated spaces for observing the rising and setting of the sun). On the
other hand, there are a number of spaces that are declared as Pragata and the word to
address them is: Anachu.
The spaces that fall under the ambit of Anachu are Bashali (the birth and menstrual
house), Chacrdupi (the place in the Bashali
compound where new born children who
die while still in the Bashali are buried and
also where the women bury the umbilical
cord afterbirth) and Cuibut’ikein (a place
beside the river where women go to wash
their hair, make braids, take bath and wash
clothes). Women, who are Pragata, cannot
perform such activities at home as households are a common space, shared also
with Ongesta (male).
What needs to be clarified, in this case, is
that the terms ‘pure’ and ‘impure’ do not
accurately represent how the concepts of
Pragata and Ongesta play a role in structuring power relationships in social life. For
instance, uninitiated virgin boys are considered as the most Onjesta humans in the
Kalasha realm and are only superseded by
supernatural beings.
Figure 3 – Gand’aw (effigies) placed in Bron village graveyard (Mumuret).
It is believed that the effigies allow for a prosperous life after death for the deceased.

Economic structure
The subsistence economic structure of the Kalasha may be labelled as a mixed economy
with transhumance pastoralism coupled with agriculture; however, tourism also plays
an integral part for those directly involved. Predominantly, wheat, maize, barley, beans,
potatoes and vegetables are grown with the help of an elaborate canal irrigation system
which moves water from the rivers running through the centre of each valley to the fields
on either side. After building the first jeepable road in the Kalasha valleys in mid 1970s
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the people are engaged in other professions like tourism and also joining services like
military, police and border force etc.

Figure 4 – Bron village Bashali, Mumuret valley. The Bashali was built on land donated by the Kalasha community
members. Construction of the Bashali took place with
funding and collaboration of the Greek volunteers.

There was a steadily growing stream of both foreign and domestic tourists to this area
prior to the 9/11 attacks. While foreign tourism has decreased drastically, domestic tourism continues to grow in the country. It was estimated that there were around 8.8 million
domestic tourists who visited the Khyber Pakhtunkhwa province each year from other
parts of the country. This figure represents about 19% of the share of the total annual
national domestic tourist traffic. Based on this growth rate, it was expected that there
would be close to 100,000 tourists who would visit the district in. However, the widening
of the Karakorum Highway has raised tourist numbers to an estimated figure of 500,000.

Social/Cultural structure
The Kalasha language, also known as Kalasha-mundr, is a member of the Dardic group
of the Indo-Aryan languages. Its closest relative is the neighbouring Khowar language.
Festivals that take place in the three valleys include the Joshi, which is held in May and
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signifies the coming of spring. The valleys are purified with goats’ milk and the waving
of walnut branches. Uchaw, held in August, is an end of summer feast which overlaps
with shepherds returning from high pastures and includes the preparation and sharing
of cheese.

Figure 5 – Kalasha women making their belt (Patti)on the left and dress
on the right. They pass this skill from one generation to the next.

Chawmos, held in December, is the longest and perhaps the most significant of the festivals and includes rites of passage for children, ancestor rites, connection between human
and nature, and purification rituals that re-affirm the Onjesta-Pragata dialectic.
Another festival, named the Pul, is celebrated exclusively in the Biriu valley and marks
the beginning of grape and walnut harvest.

Figure 6 – Kalasha women at Cui’buti’kein washing their clothes, washing hair and
bathing
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The vulnerability of unique indigenous Kalasha practices and spaces has been amplified
since global and regional forces are trying to intrude community resources in the name
of development. Commercialisation and appropriation of Kalasha culture, triggered by
the development and exploitation of the tourism industry, has not only embedded shops,
hotels and new settlements in the Kalasha landscape, it has also changed the significance
of its built heritage. Every single temple currently existing in Kalasha valley has endured
the process of renovation, insensitive to the built culture and heritage of the valley.
Deeply grounded and strongly impressed by nature, which forms the context of the Kalasha villages, the built heritage of Kalashadesh, other than providing the conventional
benefits of shelter, plays a vital role in safeguarding and promoting the intangible cultural heritage of the community. By providing an appropriate environment and space for
the performance of communal and cultural practices, the built heritage of the Kalasha
valleys has contributed to the evolution and survival of Kalasha culture4.

Resilience of the Kalasha
Since the opening of the Lowari Tunnel, the issue is not how to attract domestic tourists
but rather how to control and regulate tourism flows and ensure there are no negative
consequences for the natural environment and the people. Income from tourism can be
an important source of revenue and employment for the district. The challenge for the
Kalasha Valleys is to develop and manage tourism in a manner that ensures the participation of the local people thus becoming an important source of enterprise, employment,
and revenue and that protects the natural environment.
There are also some serious issues affecting tourism in the kalasha valleys, such as for
instance limited availability of information to monitor travel and tourism trends, lack of
preventing planning, scarce training of the workforce, extremely low levels of private investments, absence of standards, poor infrastructure, limited and sub-optimal marketing
activities and lack of capacity and skills of local people to engage in the sector.
According to the statistics provided by the Aga Khan Rural Support program office in
Chitral district and also the tourism department in Islamabad, the number of tourists in
the Kalasha Valleys in 2018 was 4271 out of which there were 64 foreign tourists.
Currently there aren’t proper arrangements in the valleys for the tourists. There are
around 33 hotels / guesthouses in the Bumboret Valley, 4 in Rumbur and almost none in
Birir. Their capacity is 25 – 30 individuals each, which means the valleys can accommodate approximately 1100 tourists at present. According to last year’s figures; 2018, during

4 Maggi, W. 2001. Our Women are Free: Gender and Ethnicity in the Hindukush. Ann Arbor, The University of Michigan Press.
Parkes, P. 2003. Enclaved Knowledge: Indigent and Indignant Representation of Environmental Management and Development
among the Kalasha of Pakistan. Indigenous Environmental Knowledge and its Transformation: Critical Anthropological Perspective.
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the four festivals the number of tourists both local and international were 2200 (collectively). The statistics show the valleys are catering to tourists that exceed their capacities
which leads to a massive issue of mass tourism. There is an urgent need to regulate and
manage cultural tourism.
At present there are around 2,000 kalasha people in the Bumboret Valley, 1,000 in Rumbur and around 800 in the Birir valley. There are 1,950 female and 1,850 men in the and
a total of 515 house hold heads in the three Kalahsa valleys. According to the residents of
the Kalasha valleys most of the local tourists are from the major cities of Pakistan such
as Lahore, Islamabad, Karachi and Peshawar. Since the valleys are closest to Peshawar,
that is from where they receive most of their tourists.

The international tourists are mainly from Greece since the Greeks feel a connection
to the Kalasha religion, ways and practices of daily lives5. Whether national or International, the tourists come mostly at the times of four festivals, they are almost without
tourists at the other times of the year. According to what reported by Kalasha residents,
during the Muslim festival of Eid-ul-Fitr, in June 2019, approximately 4,000 tourists reached the Kalasha valleys. This massive inflow resulted in a negatively impactful event, as
there were no arrangements to cater to such a number of tourists. Some of them ended
up sleeping in tents on the roads or at the side of the river, littering the river, the ground,
plains, fields and leaving the locals resentful.
5 This was told to us by the locals in the kalasha Valleys who are directly involved with dealing with the tourists, hotel owners and
also local kalasha tourist guides.
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This points again towards a proper tourism management system that needs to be established in the valleys.
The unique heritage of the kalasha community is facing threat because of a number of
problems prevalent in the region and that have been perpetuating for more than 3 decades. The Kalash religion is under threat because of the forceful conversions to Islam by
the religious groups in the region; due to the low intergenerational transfer of knowledge, the younger generation is forgetting their indigenous knowledge. With the modern
methods of construction, many younger people of the communities want to adopt different construction techniques, which is not feasible in this region because of the terrain
and the geography of the valleys. The earthquakes and floods destroy the newly built
houses which was experienced in the summer of 2016 when there was a severe earth quake in the valleys; the tangible and intangible heritage is under serious threat.
There is also a very pressing need to promote the Kalasha written script (Kalashamundr) and incorporate it within the formal education system. In order to develop a wider
appreciation and ownership of Kalasha heritage and cultural values, it is important to
recognize the role of the community in sustainability of non-formal, community-based
tourism for local economic development.

Conclusion
It is always a big challenge to write and research on any community, however, this particular one has been more than challenging. There are so many aspects one needs to consider, understand and unravel, and in the end the only fair conclusion that can draw is
that the Kalasha are a true example of resilient people who, despite having to experience
so many upheavals, have survived and continue to do so.
The narrative of the Kalasha being out of touch with the world due to being isolated is
very debatable. The passages and exchanges along this ancient trade route are reflected
through in Kalasha’s tangible heritage (for instance, the cowry shelled headdresses were
made by cowry shells being imported from different parts of the country). If anything,
the Kalasha have been at the crossroads of a number of external influences and more
recently they have had to handle external pressures to convert and change their ways
of life. The discourse surrounding their eradication has been prevalent for more than a
century and yet they still exist.
Nonetheless, they have remained true to their ways of life as a conscious choice as opposed to just being “isolated” and away from civilization. And lastly these people have
adapted to survive in a hostile environment and have incorporated, and still are, new
ways of life that fit in with their traditional customs. Some of the younger generation
now eagerly working for the safeguarding and documentation of their own community
life.
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An investigation conducted by the organisation THAAP from 2016-2019 into the Kalasha community’s ways of life, culture, traditions and religion (in which I covered the
role of community specialist and a cultural heritage expert in the valleys), has revealed
that the Kalasha landscape is gendered and the lives of Kalasha people are navigated by
the Onjesta and Pragata landscape from their birth till their death. The investigation has
significantly contributed to safeguard the tangible and intangible cultural heritage of
the Kalasha people, but a lot more is to be done. During the course of our work, 20 local people from across the three valleys were trained in community-based inventorying
directly through capacity building workshop and direct experience in the field with the
community-based inventorying methodology. A total of 13 persons have been trained
from Academia, NGOs, and tourism departments through a capacity building workshop
held in Peshawar. Approximately 45 people from across the three valleys were involved
in the community-based inventorying and 45 elements were included by THAAP team
in the Community Based Inventory (CBI), which was also adopted by the Government of
Pakistan.
A number of practices, oral traditions, folk music, indigenous knowledge and crafts which are endangered and are the integral part of the Kalasha Cultural were documented.
Besides focusing on the inventorying of the cultural heritage, the intervention also aimed at identifying those indigenous practices or ICH element which could potentially
contribute to the livelihoods and sustainable living of the community. These include the
wide range of handicrafts, home-made dairy products, medicinal practices, livestock rearing, dry fruit processing, bee farming. And above all managing better community-based tourism.
The Kalasha represent a community where men, women and children are at peace with
their practices and feel a strong sense of pride in playing an integral part in the sustenance of the Kalashadesh. For them, the most important part is to not do anything that
would upset the balance and bring upon harm towards their family and the adjoining
community.
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II.C
Developing Post-conflict Communities:
The Traditional Knowledge & Skills Associated with the
Damascene Rose in Syria
Reme Sakr
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Post-conflict communities

Abstract
In 2019, UNESCO inscribed the ‘Practices & Craftsmanship Associated with the Damascene Rose’ to its Representative List, as an intangible cultural heritage element
from Syria. While communities in Syria attribute heavy cultural and social values to this
practice, they face huge challenges in benefitting economically from their cultural capital, which is largely relevant to the general economic decline related to the extended war
conditions, as well as the continuing economic embargo on the country. The majority
of international agencies that are responding to the country’s humanitarian crisis have
largely steered away from working on cultural development, but it is now more important than ever that Syria’s cultural heritage is treated as a ripe opportunity to develop its
communities, especially its younger generations- and be used as a tried and tested tool
against poverty, food insecurity and desperation caused by war and instability. The ‘Damascene Rose Community Development Project’ was conceptualized by the Syria Trust
for Development, in collaboration with local communities and authorities. The project’s
objective is to establish a functional cultural industry in the village of Marah in rural
Damascus, that can generate economic benefits at the local and national level, and improve the resilience and socio-economic recovery of its target communities within their
post-conflict environment.
This article will present the ‘Damascene Rose Community Development Project’ as a
heritage-sensitive approach taken for the commercialisation of products that are the
result of the community’s intangible cultural heritage. The main pillars of the project
are to reinforce the cultural identity of the local community by developing collective
property rights, strengthening community cooperation and their exchange of traditional
knowledge and skills, and encouraging the transmission of these knowledge and skills to
younger generations.
Introduction
The ‘Damascene Rose Community Development Project’ was drafted within the frame
of the 2019 inscription to UNESCO, and within the context of a country facing a drawnout social and economic crisis. The 2001 Universal Declaration on Cultural Diversity
defined culture as “the set of distinctive spiritual, material, intellectual and emotional
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features of society or a social group….” (UNESCO, 2001), and the idea that culture and
development can be interconnected concepts is something that has become more apparent in recent times, as opposed to the conviction that culture, and especially cultural
heritage, stands as a barrier to the progression of society. The intangible values that
communities, groups and individuals associate with their traditional practices contribute to their overall wellbeing as people. These traditional practices are also a viable
economic and social resource to catalyse local-level development, provide employment,
generate income, revitalize local urban and rural areas, and enhance environmental protection (Loulanski, 2006). With Syria’s post-conflict situation in mind, the ‘Damascene
Rose Community Development Project’ was developed with the intention of it being an
example of heritage-sensitive commercialisation by nurturing community-led development that can empower families to better serve their own needs- to generate economic
benefits - and, in the process, ensure that Syria’s intangible cultural heritage survives and
thrives into the future. The project aims to capitalise on the country’s cultural capital,
in this case, the intangible cultural practices associated with the Damascene Rose in the
village of Marah, and establish a functional cultural industry that can generate economic
benefits and improve the resilience and socio-economic recovery of the community.

Image 1 –A husband and wife in Marah with a locally made traditional straw tray full of Damascene roses after harvest.
Photo credit: Syria Trust for Development
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With the needs of the community also in mind, the project will strive to develop and
effectively manage collective property rights for the actors involved in the Damascene
Rose productions. Collective property rights will enhance the quality of the Damascene
Rose productions by establishing minimum quality standards, improving market standing and reputation among consumers and investors, and contribute to safeguarding the
identity and intellectual property of practitioners. Part of the foreseen benefits within
the process of establishing collective property rights will also be the strengthened horizontal social bonds between community actors, while supporting individual incentives
and collective behaviour. (Santagata, 2005).

Image 2 – An elderly Damascene Rose practitioner during the harvest in May.
Photo credit: Syria Trust for Development
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Background
The post-conflict situation in Syria is a desperate one for its communities, especially
the most vulnerable and isolated, many of them being in rural areas. Employment is
scarce, incomes are little, and state-provided services are barely coping in responding
to the basic needs of the population. These challenges are exacerbated by European and
US economic sanctions on Syria’s 7 million internally displaced persons (OCHA, 2021),
as well as the rest of the population. These conditions predictably led to the spread of
negative coping mechanisms such as child labour, crime, and most notably, migration.
As in many post-conflict nations, international agencies have established a heavy administrative presence, but their activities, until this day, are largely restricted to short-term
emergency relief, as opposed to long-term impact programmes that could meaningfully
assist Syrians in recovering their livelihoods and economic independence.
In post-war situations, however, it is not only the livelihoods of people and their economic well-being that are impacted, but their identities as individuals, as communities and
collectively as a nation. During extended conflict and displacement, a nation’s narrative
becomes contested, including its history, its symbols and its values. These factors are
often enshrined within traditions, events and cultural practices, many of which have
been weakened due to the shattering of community bonds. Therefore, redefining a common narrative and reinforcing a sense of inclusive solidarity is an essential part of the
recovery process after war. This was witnessed in 2019 with Syria’s inscription of the
‘Practices & craftsmanship associated with the Damascene Rose’. The inscription held a
symbolic meaning to Syria’s communities whom after nine years of conflict and instability, were being recognised and celebrated under a unified narrative.

Image 3 –Immediately after harvesting and sorting the Damascene Rose, the rose petals are distilled with steam from hot water,
according to traditional skills and techniques, in order to extract the rose water and rose oil.
Photo credit: Syria Trust for Development
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Within the text of the inscription, UNESCO’s Intergovernmental Committee referred to
the element’s importance in offering a positive example of the role of intangible cultural
heritage as a tool for sustainable development1, but also noted its concerns over the potential over-commercialisation of the element. While over-commercialisation in itself,
involving the de-contextualisation of heritage and the risks associated with a community’s ownership, is a valid concern, overcommercialising was quite far from the Damascene Rose context. In fact, the current major threat to the continuation of the practices
associated with the Damascene Rose is under-commercialisation. Through a number of
activities, interventions and interactions between the local authorities, NGOs and the
ICH practitioners, it was clearly demonstrated that practitioners weren’t generating sufficient economic returns to encourage the wider transmission of the element, which is
leading to the ageing out of producers and a gradual abandonment of the practice.

Context
Marah is village in southern Syria which is administratively part of the Rural Damascus Governorate. Located on the northeast of Damascus City on the ancient caravan
route to Homs and Aleppo, it stands at an altitude of 1,500m above sea level. Marah is
home to approximately 5,000 inhabitants, and nearby districts include Yabroud, Nabek,
Deir Atiyah to the north, and the historical town of Maaloula to the southwest. Most of
the population in Marah are Syrian Turkmen- the descendants of Turkish migrants who
settled in Syria during the Ottoman mandate, or even before during the Seljuk (10371194) and Mamlouk (1250-1517) periods. They are the third largest ethnic group in Syria,
and speak Turkish in addition to Arabic.
The last household level survey carried out in Marah before the war in 2010 showed that
the local inhabitants of the region, and women in particular, suffered from high illiteracy
and high unemployment rates. The quality of the infrastructure in Marah was relatively
acceptable, except in the case of individuals with special needs. The agricultural sector
was in decline, partly due to changing environmental factors. Survey results also showed
that a large percentage of households were in debt at the time (Syria Trust for Development, 2010). On average there are 7.1 persons living in each household in Marah, this
figure is slightly higher than the average family size for rural Syria which is 6.3 persons.
The population in Marah is almost evenly distributed by gender, with females making
up 49%, and males 51%. Over half of the population consists of youth, with approximately 34% of the population under the age of 15 and about 54% under the age of 25. Most

1 Decision of the UNESCO Intergovernmental Committee: 14.COM 10.B.35
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inhabitants are traditionally involved in the agricultural production and processing of
the Damascene Rose, in addition to growing other crops like grapes and almonds. Approximately 88% of households have land, and 87% of these lands are controlled directly
by the head of the household. Almost all (99%) of these lands are privately owned and
about 1% is ‘agricultural reformed land’, being government owned. The single size of
approximately 51% of land plots is 1.5 hectares or less, and about 80% are used for agricultural purposes only, with the Damascene Rose being the main agricultural produce
of the region, followed by almonds and a smaller percentage for wheat, figs and olives.
Most of the farming community in Marah cultivate the Damascene Rose, which is favourable to the local climate. They rely on rain water for growing their crops, and to a lesser
extent, irrigation in dryer years. The Damascene Rose blooms yearly around May with
a particularly short season of around 20 days. It is normally smaller than other types of
roses in size, but has a higher oil content and a stronger scent. Oil and water can be extracted from the rose petals for use in medicine, perfumes, cosmetics and food products.

Image 4 – Practitioners create Damascene Rose jam and prepare the packaging of rose buds, used in herbal teas, to be sold in the
markets.
Photo credit: Syria Trust for Development
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The Ministry of Agriculture and Agrarian Reform offers to reform 50 hectares of agricultural land annually, on the condition that it is planted with the Damascene Rose, but
an increasing proportion of rose plants are suffering from diseases as the farmers are
lacking the skills and financial capacity to care for them. This had led to some of the
farming lands owned by villagers to be abandoned, despite the existence of a growing
market for rose products in Syria and abroad.

The Damascene Rose as Cultural Capital
The Damascene Rose is a culture-based economic good, thanks to a century-old lasting
tradition practiced by the local communities of Marah, and its surrounding areas. It represents a real production chain, articulated in different stages - from cultivation until

the final consumption in the form of different products.
Rose oil is considered to be a high-priced product because of the extensive process involved in its extraction and the large number of roses needed relative to the limited
amounts of oil produced. Oil is extracted either by using distilled steam, requiring 3-4
tons of roses to produce 1kg of oil- or by using organic solvents requiring 3 tons of roses
to produce 1kg of oil. (Erbas & Baydar, 2015). Damascene Rose oil is a primary ingredient
in the production of quality fragrances and cosmetics. It is also used in medicinal products since it contains a high percentage of vitamins, especially vitamin C and E. While
the extraction of rose water or rose oil requires the roses to be fully bloomed, the roses
can also be harvested at an earlier date as small buds (the unopened flower of the rose)
which are used in the making of herbal teas and do not require any extensive production
process after harvest. Certain online Herbal Product Manufacturers currently price 1kg
of Rose buds for around $120, while Syria’s Damascene Rose farmers sell 1kg of their
Rose buds in Damascus markets for only $2. Part of the reason why Syrian farmers have
such little economic return on their rose buds is linked to the lack of viable marketing
and distribution opportunities.
On another note, Rose farming requires physical labour, and therefore, plays a role in
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limiting unemployment in rural areas. A single hectare of roses requires 78 days for one
person to harvest, so around 20 days for 4 people. Farming the rose however requires
one person working 6 days a week for an entire year. Labour is also needed for the process of extracting the oil and water, which happens in parallel with harvest season.
The non-market values of the Damascene Rose are those which cannot be reflected in
quantitative terms. These include the values that not only the local community, but also
the wider Syrian population place on the existence of this intangible cultural heritage
element in their country, and the importance of safeguarding it for future generations.
The cultivation of the Damascene Rose holds social value and strengthens community
bonds through the distribution of tasks and responsibilities. Children help their parents,
and neighbours help each other. As reflected in the UNESCO inscription, the Damascene Rose is considered a large cultural symbol for the Syrian people in general: it is
deeply ingrained within their identity and reflected in their everyday lives. Bearers have
practiced the element across generations and consider it integral to their historical and
cultural narrative.

Image 5 – Damascene Rose fields in the village of Marah bloom in May.
Photo credit: Syria Trust for Development

Local-level development
Empowering local authorities and stakeholders to be lead actors in planning local development strategies is a process linked to the resilient, sustainable and inclusive development of a territory, in alignment with the global 2030 Agenda for Sustainable De63

velopment. A significant component of the project’s planning phase was ensuring its
rootedness in local-level leadership and participation. The level of involvement of citizens, businesses, civil society organisations and local actors would affect the effectiveness of any action taken. Identifying the phases and methods of their active contribution
to the decision-making process meant laying the foundations for building an alliance
and a relationship of trust with the local community that will be able to support the process of making certain needed actions concrete.
At the community level, the village has a ‘Mukhtar’ or ‘chosen head of the village’ who is
from the local community and acts as the community’s representative before the Municipality or during official matters. The Mukhtar also plays the role of a Justice of Peace,
and of the community’s mediator during conflict resolutions. Initial activities were targeted towards raising the awareness of the local stakeholders, especially the community
and their Mukhtar, on the main objectives of the project as a unique opportunity for
the development of their village, as well as on their role in addressing the challenges
they were facing. Special emphasis was placed on the active participation of women and
maintaining a healthy gender balance through all stages of project, as well as encouraging the participation of people with special needs.
Through several field visits, discussions and workshops carried out with local bodies,
a number of challenges within the Damascene Rose production chain were identified,
including:
• The low level of community collaboration
• Low managerial capacity among the producers and the local community
• Little awareness of cultural district logic
• Multiple and inconsistent product identities
• Poor capacity to improve product offering
• A lack of interest in traditional work among younger generations
• A lack of understanding of sector value among decision makers
At the same time, a number of existing opportunities were acknowledged such as the
high demand for Damascene Rose oil in the domestic and international markets- including a demand for authentic and ethically sustainable products, and a noticeably increased interest and enthusiasm from government and non-government bodies to play an
active role in supporting the Damascene Rose productions since the UNESCO inscription. Local community members also voiced a clear demand for increased employment
opportunities in the area. Based on these discussions, and after carrying out an extensive
problem analysis and multicriteria analysis, the core objective of the project was identified as: Practitioners of the Damascene Rose having an improved capacity to benefit economically from their traditional knowledge and skills. In working on this core
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objective, the project is intended to contribute to a broader objective of valorising the
Damascene Rose cultural industry to improve the resilience and socio-economic recovery of Marah’s communities in a post-conflict environment.

The project
As the project is still in its start-up phase, it is important that modalities are put in place
to support the main target community in taking on increasing responsibilities throughout
this launching phase, estimated at three years. In order to empower the community in
taking on this role, a series of executive partnerships will be formed with relevant stakeholders (government, private sector, NGOs), while an appointed Project Management
Team will implement the project in its start-up phase. A higher level of monitoring and
governance for the project will be undertaken by a Consultative Committee comprising
appropriate members of the community with relevant experience, as well as representatives of the primary relevant stakeholders.
After the launching phase, the governance structure would ideally be enforced by acquiring an autonomous status, for instance in the form of a non-profit foundation dedicated
to the safeguarding and promotion of the Damascene Rose, including the management
of related commercial activities. While the costs associated with the project during its
start-up phase are being supported by several governmental and non-governmental bodies, in the long term, its sustainability is expected to come from the market and royalties collected by the commercialisation of Damascene Rose products and related services. The project takes an integrated, multi-pronged approach to succeed in achieving the
objective stated in the previous paragraphs. Two main approaches are reflected in the
project outputs as outlined in the following.
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Enhancing the production level
The first stage of the project will involve developing a collective mark2 for Damascene
Rose productions in Marah since collective property rights are at the core of the potential
of developing a cultural district. These collective rights will act as an institutional way to
identify the Damascene Rose cultural network and a way to involve the local community
in fostering its cultural identity and the management of their cultural business. This step
will involve close collaboration with the local community in order to identify the symbolic and cultural values of the Damascene Rose that are held by the community. There will
also be a concerted effort to build the community’s commitment towards a collective
mode of behaviour, and adopting the minimum quality standards that will be developed

Image 6 – A sculptor erected within the Umayyad Square in Damascus in celebration of the Damascene Rose, after its inscription
to UNESCO’s Representative List in 2019.
Photo credit: Syria Trust for Development.

for the products and services provided by the cultural district.

2 A collective mark can be defined as a: “symbol that distinguishes the geographical origin, material, mode of
manufacture or other common characteristics of goods or services of different enterprises” (WIPO)
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This stage of the project will also focus on increasing the yearly harvest of Damascene Roses, including increasing its areas of plantation. The production of Rose Water
and Rose oil require vast amounts of fresh roses, and therefore, it is imperative that
the project focuses on providing enough raw material to allow the production of these
marketable goods. The project outputs within this stage will rely on obtaining permits
from the Ministry of Agriculture to convert unused public farmland for the purposes of
planting more Damascene Rose fields, and establishing plant nurseries in the village that
will generate ready-to-plant trees. A community distillery will also be established and
equipped with the machinery required to distil and produce Rose Water and Rose Oil.
The Community Distillery will act as a convenient collection point for the Roses each
year, and give an increasing number of smaller producers the opportunity to enter the
market, which would enhance the image and identity of the village as a cultural district.

Strengthening community collaboration
The main stakeholders of the project are the local Damascene Rose community in Marah
that will benefit from trainings in agricultural methods, business management, marketing, in addition to improved processing techniques and packaging. Special attention
will be given to women that are involved in the agricultural production and processing
of the Damascene Rose products, as they will be encouraged to take a more active role in
the decision-making as members of the community. Additionally, by increasing the economic return from growing Damascene Roses, the benefits will spread to wider groups
of the local community (e.g. reducing the tendency of young people to migrate).
It should be noted that the impact of the project will largely depend on the reputation
that the Damascene Rose industry can uphold as an intangible cultural heritage element
deeply ingrained in tradition, community, environment and quality. The project will aim
to promote these different aspects of the industry, but also include cultural and educational workshops for youth groups within the community in order to build their cultural
awareness and strengthen the transmission of the intangible cultural heritage associated
with the Damascene Rose.
Conclusion
Cultural industries are major drivers of economies, and in Syria’s context, it is important that they are seen as an essential part of a sustainable process of recovery for the
country, including the process of reflecting on, and redefining the nation’s identity after
a prolonged conflict. Supporting the heritage-sensitive commercialisation of traditional
knowledge and skills can support the capacities of Syria’s cultural communities to continue contributing to the nation’s culture and economy. With the launch of the ‘Damascene Rose Community Development Project’ currently underway at the time of preparing
this article, the all-important end-results of the project, as previously presented, are to
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ensure that there are sufficient benefits deriving from the safeguarding and practicing of
the Damascene Rose cultivation and product enhancement; and that such benefits are
properly and equally distributed among different community players, starting from the
local families. Also, particular emphasis will be placed on ensuring, to the best extent
possible, that conditions are developed for a next generation of practitioners to keep
this tradition alive as a factor of identity, recovery, local development and environmental
care. The monitoring and reporting on project results will be included in a periodic reporting activity according to a number of procedures and indicators, including economic
and social indicators, as well measuring the overall impact of the entire project.
The Syria Trust for Development, as the implementing body, has found a cost-benefit
analysis (CBA) the most appropriate methodology for assessing the economic desirability of the project, where the aggregated present value of the net benefits yielded by the
project can be compared to the present value of the project’s capital costs, however, considering the existence of several non-market values within this particular project, a CBA
might prove challenging. It is possible nevertheless to elaborate an analytical framework
that disentangles the most relevant economic effects that may be directly or indirectly
linked to the implementation of the project and provide some indicators to measure
their magnitude.
The project and its proposed actions are thought to generate, through their implementation, a series of benefits in relation to social and community values, as well as the valorisation of the general cultural capital of the village. Because of their more qualitative
dimension, social and cultural impacts are hardly quantifiable in monetary terms, but
should still be considered and framed within the reporting activities supported by affirmative data.
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II.D
Public sector financial support of Aboriginal corporations
and its impact on safeguarding traditional knowledge
in Far North Queensland, Australia
Charlotte Lambrinidis
KEYWORD
Indigenous land management

Abstract
When European settlers first caught an eye on what would later be called Australia, observers evoked “a very grassy and park-like country1” . It took nearly 200 years for the
Australian government to officially recognise the role Indigenous people played – and
continue to play- in managing the land by funding the Indigenous Land and Sea ranger
program. This paper aims at exploring the concept of land management through the lens
of Aboriginal intangible heritage and its co-dependency with a unique world view blurring the western dichotomies nature/culture, past/present and tangible/intangible. The
study of the Jabalbina Yalanji Aboriginal corporation and the activities carried out by the
rangers intends to highlight the pivot role of Federal and state funding in safeguarding
Kuku Yalanji intangible heritage. The paper argues that Indigenous Protected Areas and
Indigenous ranger programs are delivering environmental, social and economic benefits
for all Australians.
The origin of the Indigenous land and sea ranger programme
The Social justice report brought to the Australian government in 2005 identified inequalities concerning health outcomes between the Aboriginal and non-Aboriginal population in terms of life expectancy and primer access to health care. This reflection on the
inadequacy of the policy approach towards health and the wide range of discrepancies
brought to light, lead to the 2007 Close the Gap campaign. Six closing the gap targets
were put forward and divided into building blocks as followed: early childhood, schooling, health, economic participation, healthy homes, safe communities and governance
and leadership. That same year, the Council of Australian Governments (COAG) pledged
for a cross-government action to close the key gaps and signed a statement of intent.
The COAG Reform Council’s report indicates that there has been good progress on three
targets (child mortality rates, early childhood education, and year 12 or equivalent attainment), but results for the remaining three targets (overall life expectancy, academic
achievement, and employment outcomes) are less positive. Consequent financial support was put forward to address the highlighted gaps with a total spending on Indigenous programs estimated to be in 2016 at least $5.9 billion a year, comprised of: federal
government expenditure of $3.28 billion, State and territory government expenditure of
$2.35 billion, and Indigenous not-for-profit sector own source of income $224 million
1 EJ Eyre, Journals of expedition of discovery into Central Australia 1845
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An important part of the budget allocated to Indigenous peoples is dedicated to health
and welfare but this strategy shows little success in tackling long-term grassroot issues.
In 2014, it was estimated that only a 0,2% of the Indigenous budget was dedicated to
ranger and Indigenous Protected Areas (IPA) programs despite various reports demonstrating significant positive outcomes generated.

Working on country programme/Indigenous ranger programme
Indigenous ranger projects were first funded in 2007 through the former Working on
Country program. Indigenous land and sea rangers deliver a wide range of conservation
activities such as the protection of native plants and animals through the control of invasive weeds and the spread of feral animals, reduction of the risks of wildfires, maintenance of cultural and tourism sites among others. So far, the program has created 2500
jobs when broken down into full-time, part-time positions. It also provides training and
career pathways for Aboriginal and Torres Strait Islander Australians.
The Indigenous ranger program works hand in hand with another federal government
funded program: the IPA program launched in 1996. It is considered that 20% of Australia is held in Indigenous ownership and 10% within an IPA management plan. The
Indigenous Protected Area program is a voluntary agreement between Indigenous communities and Commonwealth government in which Traditional Owners are managing
protected areas according to an agreed plan. The current Australian government has
committed to provide §102 million each year from 2021 to 2028 to the 120 existing ranger group. This midterm financial planning will encourage employment security conservation and cultural project continuity.
Concept of Aboriginal intangible heritage, the essence of “Caring for Country”
The Convention for the Safeguarding of the Intangible Cultural Heritage is the result of
years of reflection by the International community around the limits of the focus on tangible heritage as worded in the 1972 World Heritage convention. The 2003 Convention
defines intangible cultural heritage as the practices, representations, expressions, knowledge, skills – as well as the instruments, objects, artefacts and cultural spaces associated
therewith – that communities, groups and, in some cases, individuals recognize as part
of their cultural heritage. This intangible cultural heritage, transmitted from generation
to generation, is constantly recreated by communities and groups in response to their
environment, their interaction with nature and their history, and provides them with a
sense of identity and continuity, thus promoting respect for cultural diversity and human
creativity. (UNESCO, 2003) It goes further in defining the areas in which intangible
cultural heritage is manifest, namely: ‘oral traditions and expressions, including language; performing arts; social practices, rituals and festive events; knowledge and practices
concerning nature and the universe; and traditional craftsmanship’.
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In Australia, the Aboriginal Heritage Act 2016 went further by attempting to provide a
definition of Aboriginal intangible heritage. It was defined as knowledge or expression
of Aboriginal tradition, including oral traditions, performing arts, stories, rituals, festivals, social practices, craft, visual arts, environmental and ecological knowledge, and
intellectual creations or innovations derived from these. However, both these definitions
consider intangible heritage through a Western world view rooted in the nature-culture
dualism.

Image 1 – Yalanji ranger Colin Doughboy interviewing Yalanji Elders.

Deborah Rose (2010) deconstructs the anthropocentrism embedded in the western notion of heritage as defined by the Convention for the Safeguarding of the Intangible Cultural Heritage. Whereas the western approach confronts nature (non-human) and culture (human), Aboriginal people believe that the world is made of sentient beings some of
whom are human therefore refuting that heritage is only created by humans. Heritage
is in fact perceived as a collaborative project relying on relationships with other species
such plants, animals, or extra-ordinary beings.
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These relationships are also reflected within the Aboriginal kinship system. Going in
detail through the kinship structure would be too complex but it is essential to highlight
that a person’s position in the kinship system directly links their relationship to others
and to the universe, prescribing their responsibilities towards other people, the land and
natural resources. There are three levels of kinship in Indigenous society: Moiety, Totem
and Skin Names2 . Each person has at least four Totems which represent their nation,
clan and family group, as well as a personal Totem. In Yalanji country for example, Bilgamu (crocodiles) are the totem for a family group, they are considered as ancestors to the
family and what could be the closest relation to brothers and sisters.
The kinship structure is a component of the concept “caring for Country”. In this expression, Country is written with a capital C and refers to a proper noun. The Country is
personified, Aboriginal people talk to Country, visit Country, sing to Country, grieve to
Country. Country, trees, rocks, geographical forms experience feelings and emotions.
Activities led by Aboriginal rangers are the result of this intimate relationship and are
often described by State rangers as “specific, efficient and very adapted to the land”
(QPWS ranger, 2017 pest and fire workshop Mossman).

Image 2 – Kyungkal ranger Thomas Houghton interviewing Kuku Nyungkal Elders.
2 Law Reform Commission of Western Australia, 2006, Aboriginal Customary Laws The interaction of Western Australian law with
Aboriginal law and culture Final Report
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Case study Jabalbina Yalanji Aboriginal Corporation
Over 20,000 Aboriginal people live in Queensland, Australia with 3,000 identifying as
Eastern Kuku Yalanji according to the 2016 census. Only few Aboriginal settlements remain in the Rainforest which covers 33,129 km2 of the state. However, and despite the
devastating removal of Aboriginal people from their tribal areas and the breaking up of
families since the European development in the region, Bama (people) stories, languages
traditions and cultural practices have survived. Complying with an imposed land ownership system, Aboriginal people continue to care and maintain the country through their
beliefs, knowledge and cultural practices. Today, their lifestyle has undoubtedly radically
changed. It contains a mix of traditional and contemporary knowledge that they aspire
to keep on handing down to the next generation.
“Aboriginal country is very powerful. Healing is in our culture and our teachings are very
important for our healing. Healing can only take place in the land” Yalanji man 2012
Jabalbina Yalanji Aboriginal Corporation is trustee for Eastern Kuku Yalanji Peoples’
traditional estate located in Far North Queensland. It is the principal organisation for
Eastern Kuku Yalanji Bama in matters relating to land, sea and cultural heritage management. The name Jabalbina “Home of the Ancestors” was given for the organisation
by senior Elders and Traditional Owners at a meeting in the Daintree in June 2007. The
vision for the organisation is to be caring custodians of bubu (land) and Jalun (sea) so
Bama benefit culturally, economically, academically and socially, while enhancing Eastern Kuku Yalanji tribal lore and cultural values.
The Jabalbina Yalanji Aboriginal Corporation (‘Jabalbina’) was incorporated on 5 October 2007 under the Corporations (Aboriginal and Torres Strait Islander) Act 2006.
Jabalbina is a Registered Native Title Body Corporation under the Native Title Act 1993,
established out of the Eastern Kuku Yalanji (EKY) Native Title Determination (QC94/13)
handed down on 9 December 2007. Under the determination, Jabalbina holds Native
Title on behalf of the EKY People over 126,900ha of land between Mossman and Cooktown in Far North Queensland. Jabalbina is a trustee of the Jabalbina Yalanji Land
Trust (JYLT) set up to hold Aboriginal Freehold land on behalf of the EKY People. On
3rd December 2011 some 63,00ha of land was formally transferred to JYLT under the
Queensland Aboriginal Land Act 1991, 48,000ha of this land is to be managed by Jabalbina as a Nature Refuge under the Queensland Nature Conservation Act 1992. The
remaining 15,00ha is available for residential and economic development for the benefit
of EKY People, subject to constraints imposed under Native Title Act 1993, Sustainable
Planning Act 2009, Wet Tropics World Heritage Protection and Management Act 1993,
Vegetation Management Act 1999 and associated ancillary legislation.
The EKY Peoples’ Native Title rights and Aboriginal Freehold land are part of a bro74

ad package contained in 15 Indigenous Land Use Agreements (ILUAs) agreed in 2007
between the EKY People and other parties including the State of Queensland, local governments, service providers and leaseholders. The ILUAs cover an area of 230,000ha,
including the area over which Native Title rights have been determined and the Aboriginal Freehold land. Jabalbina is a part of
the ILUAs as the body primarily responsible
for representing the interests of the EKY People.
Jabalbina is responsible for the management of 20 Reserves within EKY country under
the Land Act 1994, 12 as sole trustee, 7 as joint trustee with Cairns Regional Council and
one as joint trustee with Cook Shire Council. Of these reserves, 8 are for Cultural and
Environmental purposes, 4 for Cultural, Environmental and Recreation purposes, and 8
are for Beach Protection.
In 2007, Jabalbina Corporation started running operations in a ranger base located in
Kuku Nyungkal country employing three Aboriginal rangers. 14 years later, the corporation counts 22 employees-including former convicts or Yalanji bama who had never been
part of the work force- divided in three ranger bases and faces an ever-growing demand
from EKY people to join the corporation. The corporation is funded by the Federal and
Queensland government and supplemented by various fee for service jobs. The rangers
undertake the following activities according to the IPA management plans: weed control
and vegetation management, fire management, revegetation, feral animal management,
managing walking and vehicle tracks, clear, monitoring and maintaining sacred places
in consultation with Elders, junior ranger camps and activities, assisting with cultural
heritage surveys and recordings, visitor management and patrols, conducting cultural
camps and educating the community, tourists and school children about the Eastern
Kuku Yalanji IPA and Indigenous Land and Sea Ranger Program, clearing away rubbish
and marine debris.
Rangers are mostly proud and satisfied with their work:
• “Everything that we as rangers do is culture: spraying weeds is culture, seasonal burnings is culture” Jabalbina Ranger 2017.
• “They (the managers) understand our responsibilities to our mob: sorry business,
camps, talking to visitors, we can do all that” Jabalbina ranger 2017.

Digitization of Yalanji intangible heritage
Aboriginal knowledge relies in an important part on the transmission of oral tradition
while walking on Country. With the creation of missions where Aboriginal people were
deported and the privatization of the land, walking on Country and the cultural activities
linked to that practice are now limited. Funding from Federal government have direct
ed the transmission of heritage to take a different form. In 2013, following the work75

shops that led to the cultural heritage management plan, an online platform was created
for the benefit of EKY people. 120 cultural heritage sites were mapped and registered on
a database accessible to Yalanji people. A special access allows rangers to include heritage linked activities to their day-to-day work on Country. A section is for example dedicated to native plants. Rangers have the possibility to download a photo of a native plant,
register the scientific name, its Yalanji name and the traditional use of the plant. Rangers
are also recording personal stories of Elders from the stolen generation, collecting information, photos about their lives growing up in the Aboriginal community, their removal
from their families, the reconnect ion with country. This process has allowed Elders to
feel listened and valued by the community.
“This is the path to heal: talk so that everyone remembers what happened to us, so that
it never happens again.” Yalanji women 2012

Image 4 – Eastern Kuku Yalanji Indigenous Land Use Agreement map.
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Yalanji language school program
Language is at the core of cultural identity. It links people to their land, it projects history
through story and song, it holds the key to kinship systems and to the intricacies of tribal law including spirituality, secret/sacred objects and rites. Language is a major factor
in people retaining their cultural identity and many say ‘if the Language is strong, then
Culture is strong’. (ATSIC 2000)
More than 250 Indigenous languages were spoken across Australia prior to colonisation
but only 160 are still being spoken at home and as few as 133 are believed to be still spoken
by children. Until the 1960’s, systemic institutionalized discrimination such as land dispossession, the removal of children from their families and the creation of missions,
forced Indigenous Australians to abandon their language and culture. Between 1940 and
1960, state governments issued exemption certificate giving Indigenous recipients basic
citizenship rights such as being able to vote or attend school in exchange of abandoning
their Indigenous culture, connections with Country and end contact with their Indigenous kinship except for their closest family.
As a direct result of thesediscriminatory policies, census data show that there are now
just over 300 Kuku Yalanji speakers out of 3,000 self-identified Kuku Yalanji people.
In late 2018, after 18 months of consultation with the Aboriginal community and Jabalbina rangers, the Kuku Yalanji class at the local Mossman primary school was launched. It
was agreed that both Indigenous and non Indigenous children would benefit from Yalanji
language classes and encourage a better understanding and respect for Yalanji culture,
the rainforest habitat and with the multiplication of Yalanji touristic ventures (Mossman
Gorge, Mossman botanical gardens, walking tours), even secure future employment. The
school’s head of teaching and learning and a local elder design the lesson plans in line
with the Indigenous languages framework in the Australian curriculum, while an elders
advisory group provides cultural guidance and gives the final stamp of approval. The
institutional recognition of the social, environmental and economic value of teaching
Yalanji language at school where it was formerly banned is believed to have a triggered
pride of Indigenous culture, identity and language for Indigenous students positively impacting school attendance and behaviour. In the 18 months since the language program
started, student behaviour has improved “exponentially”, teachers witness. While the
school used to count more than 300 break-ins each year, there were none in 2020. The
same observation was drawn regarding suspensions: the number dropped from more
than a dozen a year to one in 2019. The gap in attendance rates between Indigenous and
non-Indigenous students has dropped from 13 per cent to 8.6 per cent.

3 According to the Australian Institute of Aboriginal and Torres Strait Islander Studies https://aiatsis.gov.au/explore/living-languages
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The Yalanji language class taught at school was partly inspired by the success story of the
Junior ranger programme started in 2015 and funded by the Queensland government.
Since the beginning of the programme, four Yalanji teenagers identified as dropping out
of school were encouraged to join the program each year and invited to participate in
ranger activities twice a month. The project has shown the same benefits as the language
program with increased school attendance, dropping of suspensions and behaviour improvement.

Fire management
Since its creation in 2007, Jabalbina rangers have been conducting cultural burnings in
three Indigenous protected areas following the advice of Elders and Traditional Owners
of the land. This uninterrupted practice is believed to have prevented major fires in Kuku
Nyungal country (dry zone extending between the Annan river and Rossville including
Mungumby). During workshops with the Queensland Parks and Wildlife services, Jabalbina rangers have been advocating for:
• The end of aerial back burnings disturbing the Madja (forest), and a fire regime too
high that destroys plants and trees instead of supporting regeneration.
• Follow the lead of Elders and Traditional Owners on when and where to start ground
back burning. The beginning of the burning season is not relying only on weather
conditions. The community needs to identify the end of the nesting season for essential and endangered birds, the blooming of specific flowers and grass dependant
on fire to trigger seed germination. Fires must be at low regime to preserve treetops
where insects and small animals can find refuge and fires should be strictly monitored
at night (Jabalbina rangers are camping during the burning season).
• Inviting Elders, Traditional Owners and Jabalbina rangers to conduct welcome to
Country ceremonies and join the QPWS rangers during their burning and provide fire
safety equipment.
“We are the first native people here. This country is our resource for medicines, for
hunting and making weapons. We understand where our obligation lies to manage our
country. Rocks, trees, animals and birds are also culture to Aboriginal people.”
Peter Wallace, Wujal Wujal 2012
Reflecting on the impact of public funding on safeguarding Aboriginal intangible heritage
The Indigenous ranger program is the result of decades of slow realization of the social and economic injustice affecting Indigenous Australians and the recognition of their
deep knowledge of the land. Ongoing and adapted land management is more and more
recognised and accepted by non-Indigenous Australians as an effective way to mitigate
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the impact of climate change and reduce the risks of ecological and human disaster occurring across the country continent such as the bleaching of the Great Barrier Reef or
mega bushfires like seen in 2019-2020 and their disastrous impact on health, environment, and economy. By funding this program, Federal and States government are embracing Australia’s cultural diversity and reconnecting with its 50,000 years old history. The
economic impact of land conservation management operated by Aboriginal rangers in
Australia is difficult to measure mainly because the benefits are non-market-values and
no extensive cross-benefit analysis have yet been undertaken but the 2016 Social Return
on Investment analyses report estimates that one dollar spent on ranger programmes by
public institutions generates a three-dollar return4 .
The Indigenous Australian world views challenges the western notion of intangible heritage, and the definitions provided by the 2003 Convention for the Safeguarding of the
Intangible Cultural Heritage and the 2016 Aboriginal Heritage Act. Where International
organizations and Federal states have compartmented heritage into dual forms – tangible and intangible, cultural and natural – Indigenous Australians consider heritage as the
relationships and connections which exist between a series of human and non-human
entities and the world. As showcased by the study of Jabalbina Corporation, the program
offers the opportunity for Aboriginal rangers to care for their people and Country, to
transmit their heritage through modern techniques and school programmes and conduct
cultural practices in accordance with the lore. Jabalbina rangers can express their identity and contribute socially and economically as part of modern Australia.
By safeguarding Yalanji intangible heritage in its broad concept through the ranger programmes, Yalanji people can fulfil their rights and duties to their land and stay connected
to their Country, apply their traditional knowledge through what they consider the appropriate forms, exercise their rights to achieve better health, education and employment outcomes.

4 Department of the Prime Minister & Cabinet Consolidated report on Indigenous Protected Areas following Social Return on
Investment analyses February 2016
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II.E
The Empowerment of Women through
Cultural Entrepreneurship in the Region of Cuzco, Peru
Giulia Avanza
KEYWORD
Women empowerment

Abstract
Originating from one year of fieldwork with women loom weavers of the Canchis province, in the region of Cusco (Peru), and from continuing remote collaboration with a
group of them, this article will reflect on the empowerment of women artisans through cultural entrepreneurship. In particular, it will address the issue illustrating how the
action of non-governmental organisations – whose involvement in intangible cultural
heritage safeguard is encouraged by the Operational Directives of the 2003 UNESCO
Convention for the Safeguarding of Intangible Cultural Heritage – may empower and
stimulate intangible cultural heritage bearers to become active agents of safeguard thanks to the development of cultural entrepreneurial capacities. The case hereby discussed
refers to the project ‘Women with Talent. Organisations of empowered craftswomen
boost the local economy’ – implemented in the province of Canchis in the years 2016
to 2019 by the NGO ASPEm Perú and co-financed by the European Union – and to the
subsequent self-promoted initiative of one of the local loom weavers, Victoria Quispe
Mamani, who in 2020 – 2021 has benefited from funding of the programme “Turismo
Emprende - Restart your Enterprise” by the Peruvian Ministry of Foreign Trade and
Tourism (MinCETur).
The article will illustrate the intangible cultural heritage tradition of weaving in the Andes and point to some socio-economic considerations on the status of women artisans
in the area of Canchis; it will then present the strategic approach and the capacity-building activities implemented by ASPEm Perú and will reflect on the impacts on women
empowerment generated through the enhancement of capacities and skills for cultural
entrepreneurship. Eventually, it will trace the profile of a woman master artisan who
is developing new business strategies for her cultural enterprise to continue to operate
throughout these complex years of pandemics. Having operated as a contributor to both
projects, I will present non-confidential information and express views that are my own
and are not intended to represent the organisation’s or the individual artisan’s.
Historical background and textile making today
As in several other areas of Peru, the province of Canchis, in the southern part of the region of Cusco, has a millennial old tradition of textile craftsmanship that continues until
today. Textiles are especially produced with the ancient technique of plain weave, using
back-strap or four- or six-sticks floor looms, tools that have been transmitted through
the centuries with very little change in their aspect and functionality. More recently in82

troduced techniques are pedal loom weaving, hand knitting (including the peculiar 5
needles knitting used to produce chullos, the traditional Andean beanies), knitting and
embroidery.
Textile making is a central expression of the culture of the indigenous Quechua population, speakers of the millennia-old Quechua language (the imperial language of the Inca
at the time of the Spaniard conquest) who still constitute the largest ethnic group in the
Peruvian Andean highlands. Weaving knowledge and practice played a prominent role
in the pre-colonial societies of today’s Peru: the refined and elaborated woven fabrics
worn by the religious or political elite, rich in iconographies, were paramount symbolic
communicators of political norms and spiritual beliefs. The production of textiles was
organized and regulated by the Incas at several levels (Rebecca Stone 1995, 2012), and
the best cloth was woven in Acclawasi - centres where women were to dedicate themselves to both religious and productive duties and were trained to weave tunics and other
garments for the Incan noblesse, for aristocracy and for liturgical uses. The relevance
of textiles did not go unnoticed by the Spaniard colonial settlers, who soon dismissed
Acclawasi, imposed strict regulations on weaving, prohibited the reproduction of iconographic motifs and eventually introduced new textile making techniques, designs and
materials. Despite the profound changes that have taken place in the past 500 years,
Andean peoples have maintained a strong cultural continuity with their past (Rebecca
Stone 1995, 2012) and today traditional textiles are used, in their simplest version, for
everyday or household use, while the finest ones are worn for festivities and ceremonies.
In the province of Canchis, at the present day, woven textiles are mainly made of alpaca
wool, abundantly available from the large number of alpacas bred locally (170.000 heads
recorded in the province of Canchis in the 2012 Census), or of sheep wool, and the yarns
are either spun manually or purchased from the national sellers present on the market.
The district of Pitumarca – located on the slopes of Mount Ausangate and at the entry of
the Rainbow Mountain and of the Red Valley, sites that have recently become tourist destinations – is home to a community of artisans famous for the finesse and complexity of
their textiles and who are the last documented bearers of the pre-Columbian technique
of Ticcla production, a discontinuous warp and weft textile where the warp thread colour can be changed through the insertion of sticks into the warp (Centre of Traditional
Textiles of Cusco). The transmission of this peculiar technique, currently not witnessed
to elsewhere in the world, has earned to the knowledge, techniques and uses associated
to traditional textiles in the district of Pitumarca the recognition of National Cultural
Heritage by the Peruvian Ministry of Culture, by reason of “its symbolic content deeply
rooted in the culture of ancient Peru and enforced in the cosmovision, daily life and cultural identity of its bearers” (Resolución Viceministerial Nº 058-2018-VMPCIC-MC, 09
Mayo 2018).
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Image 1 – Victoria Quispe, from the province of Canchis weaving with a backstrap loom, using a lama bone to select the warp
threads.
Photo: Victor Zea
Copyright © 2021 HILANDO VICTORIA

Over time, loom weaving in the area has evolved as a socially-constructed gendered activity that rests primarily on women (Avanza 2021), as it is also demonstrated by a recent
census by the Canchis Provincial administration, which has estimated that women currently represent about 90% of 1.500 textile makers in the province [PIP 2017]. Although
often practiced as a domestic, informal or seasonal activity, textile making significantly
contributes to generate revenues and sustain the livelihood of women, especially the less
educated ones, who often find themselves at the margins of the economic system (Avanza 2021).

NGOs for cultural entrepreneurship
The 2003 UNESCO Convention for the Safeguarding of Intangible Cultural Heritage
has set a step forward towards a more diversified and inclusive conceptualisation of
cultural heritage and for the establishment of international instruments of protection on
its intangible forms. It identifies intangible cultural heritage not as the mere products,
objectified remains or documentation of living cultural forms (Seitel 2001), but as living
forms of heritage themselves - as they are practised and expressed by members of cultu84

ral communities (Kurin 2006) and whose safeguard is directly connected to the continuity of practice and transmission within the relevant community, and stemming from it.

Image 2 – Women artisans at a Christmas market in Sicuani, organised by the Municipality of Canchis with the support of the
project “Mujeres con Talento”, implemented by the NGO ASPEm Perú and co-financed by the European Union
Photo Credit: the author

The centrality of those communities and individuals constituting the heritage bearers
is confirmed by several articles of the Convention and by specific chapters of the Operational Directives: State Parties ratifying the convention are encouraged to adopt measures in support of ICH safeguard, including educational and information programmes (particularly targeting young people), specific trainings within the communities and
groups concerned, non-formal means of transmitting knowledge and capacity-building
activities for the safeguarding of ICH. Non-governmental organisations are identified
among the actors to include in the implementation of the Convention and the Operational Directives also set out a path for the formal accreditation of non-governmental
organisations with proven competence, expertise and experience in ICH safeguarding.
Non-governmental organisations frequently operate as mediators among heritage communities, institutions and other social groups, promoting cooperation initiatives, encouraging advocacy and awareness raising by community members, and contributing
to the reinforcement of capacities and agency of groups and individuals towards the
safeguarding process. As the Convention also explicitly refers to the need of ensuring the
compatibility of ICH elements and of their practices of transmission with existing international human rights instruments (from the Universal Declaration on Human Rights of
1948 to national laws and regulations) non-governmental organisations generally centre
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their work for ICH protection on a human rights-based approach1.
Such has been the case also for the non-governmental organisation ASPEm Perú, an
italo-peruvian non-governmental organisation which has implemented, in the province
of Canchis, the international cooperation project ‘Women with Talent. Organisations of
empowered craftswomen boost the local economy’, co-financed by the European Union
in the years 2016 to 2019. Although at the moment not endangered, the transmission of
traditional textile making in Canchis is rapidly decreasing and for the safeguard of this
ICH to be granted, ASPEm identified as paramount an action for the empowerment of
women heritage bearers. The initiative therefore articulated in a set of activities directed
both at artisans and at representatives of the local administration.

Image 3 – fashion designer Henry Vela Vera during a technical assistance for product development in the district of Pitumarca,
Canchis, in the frame of the project “Mujeres con Talento”, implemented by the NGO ASPEm Perú and co-financed by the European Union
Photo Credit: Chiara Redaelli, ASPEm Perú

1 For more information on HRBA, see for instance the European Commission working document “A rights-based approach,
encompassing all human rights for EU development cooperation” https://ec.europa.eu/international-partnerships/system/files/
online-170621-eidhr-rba-toolbox-en-a5-lc_en.pdf
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The action empowered women through the development of entrepreneurial, commercial, personal and associative skills, consolidating the functioning and work of organisations of craftswomen (either small businesses or associations), and it cooperated with
the provincial and district governments for a model of local economic development that
incorporates the needs and demands of women artisans into their agendas.
The capacity building and market development activities were open to all the local textile makers and about 100 women from all districts in the province of Canchis, specialized
in loom weaving, hand knitting and knitting, participated to the project. Some courses
were conducted collectively, other targeted the organisations based on the level of textile making expertise, and others again were reserved to a restricted group of individuals
who showed ability to act as leaders and spokespersons for their communities.
The workshops were held with an intercultural approach, with the support of bilingual
Quechua-Spanish interpreters when possible and adopting various expressive media for
stimulating dialogue (drawing or mimic representations, cooperation games, group work
and plenary restitutions).
Overall, the project methodology, combing the reinforcement of a multiplicity of
aspects altogether contributing to women
empowerment, was grounded in the human rights-based approach and stemmed
from the detected and locally widespread
misconception of textile making as a subaltern activity, with little appreciation
of the knowledge and expertise of women
artisans, scarce social prestige associated
to their being bearers of an ICH traditional practice, and a significant gender gap
in apical, decision-making positions even
within artisans organisations and lobby
groups.

Image 4 – the artisan Avelina Cruz Condori receiving the prize “Women who transmit Living Culture” from the Commission of
Women and Family of the Republic of Peru, 2018.
Photo credit: Solange Crousillat, ASPEm Perú.
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For the development of entrepreneurial, commercial and associative skills, the topics
covered throughout the project ranged from product design and market trends (under
the mentorship of the internationally renowned fashion designer Henry Vela Vera), marketing and communication (with the preparation of products labels, hand tags, product
catalogues) and business development (both business to client, through the participation
to fairs and specialized temporary markets, and business to business, by approaching intermediaries, high-end boutiques, fashion brands or participating to b2b fairs). A further
important aspect has been the regularization of craftswomen associations or businesses,
through the inscription of individual artisans in the National Register of Artisans and the
constituency of informal groups into legal entities.
The work on personal skills was conducted to reinforce women’s knowledge and awareness of their rights, with an emphasis on empowering them towards economic autonomy
and on contrasting gender-based violence and discrimination. The intensive work with a
number of self-proposed women leaders and spokespersons especially tackled the issue
of self-esteem, public speaking, engagement in decision making and dialogue with local,
national and international authorities. Beyond the revived conversation with local institutions for the design of policies and activities in support of women artisans, two important achievements in the direction of women’s participation to public life have been
the participation of a group of representatives in the event “Connecting women’s art”
organised by the UNESCO Office in Lima (a gathering of women bearers of knowledge
on heritage textiles from all over the country) and the reception of the award “Weaving
Art and Wisdom”, issued from the Women and Family Commission of the Congress of
the Republic of Peru, by one of the local weaving masters.
The project implemented by ASPEm Perú aimed to create the conditions so that, after
the end of the support and mentorship, craft organisations could maintain the entrepreneurial dynamism that would guarantee their economic viability. Unfortunately, shortly
after “Mujeres con Talento” ended in late 2019, the outbreak of the Covid-19 severely
affected Peru, disrupting the lives of women artisans, their work and the possibility to
generate revenues through their weaving practice.

Becoming cultural entrepreneur
The Covid-19 pandemic has caused drastic changes in the lives of the inhabitants of the
Andean plateau and, among them, of the weavers. As elsewhere, the extensive containment measures imposed long periods of lockdown, with the interruption of social contacts and consequently the stoppage of markets and fairs, a key moment for direct sales
by the craftswomen. In addition, particularly significant in the Cusco region was the halt
to tourism, with international arrivals falling to almost zero in 2020, thus taking away an
important pool of demand to Canchis textile makers, for which the boutiques in the city
of Cusco and in the surrounding tourist sites are an important sales destination.
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In order to support the economic reactivation and the adaptation to the new market
dynamics of micro and small formal enterprises in the tourism and handicraft sectors,
Peru’s Ministry of Foreign Trade and Tourism launched the grant-making programme
Turismo Emprende. Victoria Quispe Mamani, master weaver specialising in the ancient
and complex techniques of the four-stake loom (in Quechua language Pampa Away) and
of the backstrap loom (q. Kallwa), was among the winners of the first edition of “Turismo
Emprende”.

Image 5 – the webpage of Hilando Victoria https://hilandovictoria.com, with sections dedicated to the interpretation of the intangible cultural heritage of weaving, to the group of weavers in Victoria Quispe’s family business and to the online shop.

As former participant to the project “Mujeres con Talento”, Victoria had completed the
required bureaucratic steps needed to register her business and she had an active inscription to the National Register of Artisans, compulsory requirements to take part to the
call.
Victoria was born in a family of farmers and alpaca herders living at the sloped Mount
Ausangate and she grew up in the community of Osefina (4,200 m.a.s.l.), in the highlands
of the district of Pitumarca, Canchis. At the age of 38 she moved to the town of Sicuani
with her 5 sons and 4 daughters. Being a single parent, she was and is to support the
family through her own work. In 2009 she joined Ticllas de Antisuyo, an association dedicated to the production, dissemination and sale of traditional textile art in the district
of Pitumarca, of which she is currently holding the position of president and that was
overtime joined by some of her daughters and sons too, to whom she transmitted her
weaving knowledge. According to what she declared in a conversation with the author,
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the past years had been fundamental for her to acknowledge the value of her knowledge
and practice, and to gain confidence in the possibility of self-empowerment through her
crafts work.

Image 6 – An image from the digital marketing strategy developed through the platform Hilando Victoria.

With the help of her daughter Octavia Rafaela Quispe and of Solange Crousillat, expert
in marketing for social businesses, Victoria presented request of funding for creating
safer work conditions in her domestic workshop, for establishing a digital presence to
present her traditional weaving practice, and for creating an additional channel for the
sale of products to the public. Overall, the grant received proved fundamental for her
cultural business to continue to operate and invest in a time of distress. The marketing
expert designed a strategy for the digital development of the enterprise, that foresaw
capacity building activities for Victoria’s family members to enhance their digital communication skills, the creation of social media accounts and the development of the
personal webpage Hilando Victoria (http://hilandovictoria.com). In collaboration with
two photographers and video makers, a reportage was produced to document the cultural legacy of hand weaving; the aim was to disseminate knowledge on the living heritage
of textile making in the Andes and on its relation with the Andean cosmovision, while
raising awareness on the dedication and long hours lovingly dedicated to the production
and preservation of this ancestral practice. The content produced and the website managed to attract significant press coverage at the national level, with Victoria and her
family appearing in newspapers articles, TV and radio programmes. Eventually, with
the collaboration of a sales expert, Victoria’s hand made textiles were presented to one
of the most renowned sellers of fine craftsmanship products and, as this article is being
written, the first direct orders have been placed through her personal webpage.
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In Victoria’s own words, her desire is for these new sales channels to progressively grow
and allow more women artisans from Canchis to benefit from the market opportunities
arising, thus ensuring the safeguard of the intangible cultural heritage of weaving.

Image 7 – Victoria Quispe Mamani, master artisan born in Pitumarca and living in the town of Sicuani, who was awarded the grant
“Turismo Emprende” by the Ministry of Foreign Trade and Tourism of Perú.
Photo: Victor Zea
Copyright © 2021 HILANDO VICTORIA

Conclusion
The article aimed to illustrate how the empowerment of women artisans through the
development of entrepreneurial skills and economic autonomy is contributing to the
safeguarding of the intangible cultural heritage of weaving in the Andean plateau of
Peru. The experience referred to the province of Canchis reflected on how the work of a
non-governmental organisation, encouraged by the Operational Directives of the 2003
UNESCO Convention for the Safeguarding of Intangible Cultural Heritage, may effectively stimulate an active safeguarding behaviour on the part of heritage bearers.
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ICH in the South-Western Alps. Empowering Communities
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Abstract
The South-Western Alps, across Italy and France – broadly corresponding to the Occitan Valleys, inhabited by the linguistic and cultural Occitan community – are an area
of long-lasting and significantly dense presence of diverse intangible cultural heritage
expressions, resulting from the peculiar forms of relation and adaptation between the
communities and the mountain ecosystems. In addition to the Occitan culture, with its
specific traits, those expressions are present, for instance, in the traditional agricultural migratory routes (the Transhumance, part of the UNESCO Representative List of
the ICH since 2019); in food-related practices (see the “The Food Atlas of the Monviso
territory and of Occitan Valleys” and the archive generated by the AlpFoodWay project,
promoting the nomination of the Alpine Food tradition to the UNESCO ICH List); and
in other practices (for instance Alpinism, part of the UNESCO Representative List of the
ICH since 2019).
Analogously to what happens in other peripheral and mountain localities, this area is
currently facing a number of challenges: difficult transport and information accessibility, shortage of primary public services and commercial activities, aging population and
depopulation, digital divide, urge of finding adaptive measures to climate change. Significant challenges also directly affect tangible and intangible cultural heritage: rural
historic buildings often lie in a state of abandonment, several artisanal practices are
disappearing, and the transmission of traditional knowledge and of the Occitan language is at risk. The recent events relating to COVID-19 have well highlighted the threats,
and some opportunities as well, connected to living in the area. Many interesting experiences recorded during the last decade illustrate how communities are able to build up
resilience and contributing to shining new vitality on the territory. Among them, the
widely diffused common element is the link between local development and the different expressions of intangible cultural heritage present in the area. A virtuous case is
represented by the youth empowerment programmes promoted by the Monviso Park
(managing organization of the UNESCO Transboundary Biosphere Reserve of Monviso)
who, together with a number of local NGOs, is implementing a strategy for raising public
and youth awareness about the role of cultural heritage in local development. Santagata
Foundation has partnered with the Monviso Park for the design and implementation of
youth programmes, with a specific focus, since 2018, on initiatives dedicated to population aged between 15 and 18, involved in the elaboration of proposals and demands for
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culture-based responses to the current development challenges, to be then addressed to
the institutions responsible for managing the area. The educational activities are being
implemented in close relation with local players. Among them: new entrepreneurial initiatives based on traditional food practices, like cheese-making and brewery; tourism
players valorizing the local heritage; and local cultural organizations. The programme
positively impacted on strengthening the collaboration among the various stakeholders
(institutional, private, and the civil society), and to unveil the potential of contributing
to resilience and to sustainable paths of development by investing in the future generations and in their awareness of local cultural resources. Starting from this promising
experiences, analogous initiatives are currently under planning in other territories and
communities in Italy.

The context
Italy is a relatively small but densely populated country, counting about 60 million citizens. In 2019, small municipalities (those with less than 5.000 inhabitants) accounted
for 69.5% of the total of municipalities, with an overall population of about 10 million
people, representing only the 16.5% of the overall Italian population. At the national level, we witness a growing sensibility over the challenges faced by small municipalities:
a shortage of basic public services and commercial activities, an aging population and
depopulation, urge to find adaptive measures to climate change, deterioration of abandoned buildings, to name a few. Specific urgencies are posed by small municipalities
located in mountainous areas that are also suffering from limited physical accessibility
and lack of IT infrastructural support. Aware of their impelling necessity, in 2014, the
Italian Agency for territorial cohesion, the national governmental body dedicated to the
promotion of economic development of the country, has inaugurated the National Strategy for Inner Areas1, preparing specific plans and allocating resources to contrast the
demographic decline that has characterized the most peripheral areas of the country.
Such areas are defined as those territories characterized by a significant distance from
the main centres offering essential services; with high availability of important environmental and cultural resources, and that are subject to dynamics of depopulation.
Piedmont, where lies the largest portion of the Italian South-Western Alps, is the region
with the highest number of small municipalities, counting 1,181, the 88.5% of the total of
the region. Its inner, peripheral areas are inhabited by 510,000 people, living in around
450 municipalities, all of them located in the mountainous alpine area at the border with

1 Agency for Territorial Cohesion, National Strategy for Inner Areas (2013). The Inner areas represent approximately 53% of the
Italian municipalities, host 23% of the Italian population, equal to over 13.54 million inhabitants, and occupy a portion of the
territory that exceeds 60% of the national surface.
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France. Studies conducted by Baetzing2 first and Bartaletti3 more recently identified this
portion of the Alps as one of the more affected by depopulation trends over the twentieth
century. In particular, in the alpine municipalities of the province of Cuneo, the outflow
of population from 1901 to 2010 has been of -21%, with a peak of -40% recorded in the
past 40 years in the ultra-peripheral municipalities of the province (the less accessible
and farther from basic services like health, education, public transport4).
Since 2014, the area of the South-Western Alps around the Monviso peak – the highest
mountain in the Cottian Alps, famous for its pyramid-like shape and identitarian symbol
of the area – has become core zone of a Transboundary Biosphere Reserve, part of the
UNESCO Man and Biosphere Network, extending over 400,000 hectares and gathering
108 municipalities: 87 in Italy and 21 France. The establishment of the Biosphere Reserve has been the stimulus for systematizing, thanks to a long-lasting process participated
by the local communities, all the efforts for the conservation of local biodiversity and
for defining plans for sustainable development especially leveraging on the safeguard of
the local cultural heritage and on the promotion of culture and nature resources-based
sustainable tourism initiatives. Joint actions are also attempting to find mitigation and
adaptive measures to the adverse effects of climate change by reducing the environmental impact of human activities, as the continuous increase of temperature is putting at
risk the very existence of the peak Monviso, subject to major landslides5, and transforming the ecosystem and the livelihood connected to it.
More recently, the events relating to the COVID-19 emergency have well highlighted the
threats connected to living in this inner, mountainous area and unveiled some possible
opportunities as well. Whilst a favourable balance between communities and the environment has secured a better quality of life during the harsh weeks of lockdown (March
- April 2020), the restrictions posed by the situation have stressed the already existing
difficulties: the digital infrastructure was insufficient to allow distance-education, the
high dependency on the larger centres in the low valley for services and shopping exposed the state of desertification of the mountain economy, the absence of tourism inflows
determined a sensible decrease in local income. Nevertheless, many interesting experiences recorded during the last decade illustrate how communities are able to build up
resilience and contributing to shining new vitality on the territory. Among them, the widely diffused common element is the link between local development and the different
2 BÄTZING W., Le Alpi. Una regione unica al centro dell’Europa, Bollati Boringhieri, Torino 2005
3 BARTALETTI F., Le Alpi. Geografia e cultura di una regione nel cuore dell’Europa, FrancoAngeli, Milano 2011
4 Report of the National Strategy for Inner Areas, Region of Piedmont, 2018
5 Regional Agency for Environmental Protection of Piedmont; “Landslide of the Northeast side of Monviso” 3rd of July 2020. Press
release available at: http://www.arpa.piemonte.it/news/crollo-dalla-parete-nordest-del-monviso-rilievo-digiugno.
Last check: 02/10/2020
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expressions of the intangible cultural heritage present in the area.

Transmission of ICH in the South Western Alps
Along the border between Italy and France, the South-Western Alps broadly correspond
to the so-called Occitan Valleys, inhabited by the linguistic and cultural Occitan community. It is a territory of long-lasting and significantly dense presence of diverse intangible
cultural heritage expressions, including music, dance, crafts, social practices, resulting
from the peculiar forms of relation and progressive adaptation, along centuries, between
the inhabitants and the mountain ecosystems. On the one hand, part of this intangible
cultural heritage elements is not subject to intergenerational transmission anymore, and
several artisanal practices are slowly disappearing: this is the case, for instance, for the
knowledge and skills connected to wool and hemp spinning and weaving and for the
production of traditional costumes. Having fallen into disuse since the second half of the
twentieth century, the precious objects and processes relating to this heritage form today
part of the historical collective memory and are exposed at community museums, as it
is the case, in the Varaita Valley, for the Museum of Costume and Textile Craftmanship
of the village of Chianale.
On the other hand, expressions of intangible cultural heritage have found recognition
and protection in national and international registers: the traditional agricultural migratory routes of the Transhumance, a practice largely present and rooted in this area, have
become part of the UNESCO Representative List of the Intangible Cultural Heritage
since 20196 , and so has the practice of Alpinism7 , which finds in the Monviso one of the
most representative and iconic peaks of the entire alpine chain.
Food-related traditions have been also well documented, and the related information
is accessible through inventories like “The Food Atlas of the Monviso territory and of
Occitan Valleys8” (developed by the University of Gastronomic Sciences within the Interreg project MOVE – Monviso and Occitan Valleys of Europe), as well as through the
digital archive generated by AlpFoodWay, a transboundary project conducted within the
Interreg programme Alpine Space, aimed to promote the nomination of the Alpine Food
tradition to the UNESCO Intangible Cultural Heritage List9.
Over the past century, the Occitan culture, with its specific traits, has faced several challenges, especially linked to depopulation and to the negative impacts of the increasing
6 Transhumance page on the UNESCO Intangible Heritage list: https://ich.unesco.org/en/RL/transhumance-the-seasonal-drovingof-livestock-along-migratory-routes-in-themediterranean-and-in-the-alps-01470
Last check: 02/10/2020
7 Alpinism page on the UNESCO Intangible Heritage list: https://ich.unesco.org/en/RL/alpinism-01471
8 Atlante dei sapori delle terre del Monviso e valli occitane / a cura di Paolo Olivero. Savigliano: Artistica, 2017
9 See the project webpage https://www.visitmove.it
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globalization. Although the Occitan language has entered the list of endangered languages and is today spoken by only about 20,000 people in the Italian valleys10, several locally promoted initiatives are succeeding in securing the liveliness of the peculiar Occitan
cultural expressions. An interesting experience is constituted by the Occit’amo Festival,
an event that since 2016 has created momentum around the long-lasting musical traditions of Occitania, the motherland of the Troubadour school of the late middle ages.
The Festival has become a beloved annual rendezvous for the locals and for visitors and
is a meeting point for established artists and new talents. Another virtuous initiative,
especially conceived for the children and youth attending schools in the valleys, is the
programme “Fai a ment - Occitan culture for school,” developed by the association Espaci Occitan11.
Aimed at raising awareness on the Occitan linguistic and cultural heritage, it encompasses a series of workshop activities, differentiated based on the age group of students,
diffusing knowledge on the local literature, music, folk stories, traditional professions,
and architectural styles.

Empowering communities through education on natural environment and culture
practices
In this context, aware of the fact that the current challenges cannot be faced without
investing in preparing the new generations, a group of different actors, both from the public, private and civil society sectors, started to reflect on how to put in place a long-lasting strategy and process for improving the overall awareness about the territorial resources, and about the importance of their safeguard and correct use.
In 2018, the Monviso Park (managing authority of the UNESCO Transboundary Biosphere Reserve of Monviso), in collaboration with the Santagata Foundation12 and other
public bodies and local NGOs, took action to draft and implement an innovative programme of non-formal education directed to local youth aged between 15 and 18 years
old, the MaB UNESCO Monviso Youth Camp13, with the goals of enhancing the ter-

10 See the inventory on the project webpage https://www.alpfoodway.eu/
11 See the association dedicated webpage: http://www.espaci-occitan.org/news/news/fai-a-ment-cultura-occitana-per-lescuole/
12 The Santagata Foundation for the Economics of Culture is a no-profit research foundation based in Turin, Italy, working on
investigating and trasnfering knowledge on the relation between cultural resources and socio-economic development (https://www.
fondazionesantagata.it/en).
13 The Monviso Youth Camp is an initiative born from the collaboration between Monviso Park, Fondazione Santagata for
the Economics of Culture (Turin, Italy), Consorzio Monviso Solidale and ApprossimAZIONI (Saluzzo, Italy), in collaboration
with Fondazione Amleto Bertoni and Saluzzo Municipality, Association Culturelle Sociale et Sportive du Queyras and MJC du
Briançonnais (France). The project was sponsored by the Fondazione Cassa di Risparmio di Cuneo and supported by the Italian
National Commission for UNESCO and profited from the technical partnership of several municipalities and local businesses.
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ritorial resilience capacity towards the ongoing changes, of accelerating communities
development ambitions, and of embedding these two goals within the transmission of
cultural practice, through youth involvement.

Image 1 – youth exploring the ICH of the Monviso Transboundary Biosphere Reserve

Following UNESCO’s addresses and policy guidelines on Education for Sustainable Development14, the Monviso Youth Camp works with the goal of creating capacities and
empowering young people to act for the change needed for creating a sustainable future.
During the week of residential camping in the inspiring setting of the Monviso Reserve,
young people are engaged in interactive learning activities aimed at understanding the
values associated with local cultural, natural, and communitarian resources and at deepening the understanding and implications of the sustainable development goals of the
UN 2030 Agenda “Transforming our world.”
Special attention is posed towards the local intangible cultural heritage, unveiling its
potential of contributing to resilience, of enabling sustainable paths of development,
of fostering responsible tourism, as well highlighted also by the UNWTO15 (2012), and
of involving the young participants in the elaboration of proposals and demands for
culture-based responses to the current threats and the consequent development challen-

14 See the dedicated webpage at: https://en.unesco.org/themes/education-sustainable-development
15 World Tourism Organization (2012), Tourism and Intangible Cultural Heritage, UNWTO, Madrid.
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ges. All the educational activities are implemented in close relation with local players to
favour intergenerational exchange and knowledge transmission. Among the actors involved, there are entrepreneurial initiatives based on traditional food practices (bakers,
cheese-makers, and brewers); traditional agroecological activities (beekeepers, wild
herbs and infusions makers), craftsman preserving traditional techniques (construction
workers specialized in bioconstruction and construction with traditional local materials,
like wood) and local cultural organizations promoting other expressions of intangible
cultural heritage, for instance, Alpinism, and the relating touristic activities.

Image 2 – local youth exploring opportunities to cope sustainable development with ICH safeguard during MaB UNESCO Monviso Youth Camp

In a logic of bottom-up activation, inspired by the contents of the educational programme and by the meetings held during the Camp days, the young people involved, averagely 25 per edition, coming from both Italy and France, formulate common proposals in
a participative manner to encourage the rise of new ideas, the sharing of good practices,
and to address them to the decision-makers and the institutions responsible for managing the area, with the goal of enabling them of better complying with the future generation demand and expectations.
The first two editions of the Camp, held in 2018 and 2019 respectively in the Maira Val100

ley and in the Po Valley, positively impacted on strengthening the collaboration among
the various stakeholders and territorial communities belonging to the UNESCO Transboundary Biosphere Reserve, both in Italy and in France, and were able to generate
continuous flows of information exchange and to revive the capacity for setting international cooperation initiatives. In addition, working with youth revealed all its potential
to generate sharings, to facilitate cross-generational and sectorial dialogue, to push for
the adoption of new languages and tools (including the digital ones) and the capacity to
adopt alternative narratives of community values, effective in reaching and mobilize the
interest of many more actors.
The 2020 edition (October 2020) was planned in a blended format due to the restrictions posed by the COVID-19 emergency: the educational activities were complemented –upon an initiative by the former participants- by the constitution of a Youth Board,
composed by the past attendees and potential future participants to the Camp, aimed at
maintaining the high level of participation of the youths along all the year and not just
during the training activities, thus increasing its function of stimulus towards the other
actors and stakeholders, and its overall potential impact.

Image 3 – a workshop during MaB UNESCO Monviso Youth Camp
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Future developments: replicability, adaptation and open questions.
The MaB UNESCO Monviso Youth Camp experience was positively acclaimed at the
national and international levels. Among other recognitions, it was presented as a good
practice at the First Meeting of the Italian Biosphere Reserve, organized by the Ministry
of the Environment and the UNESCO National Commission (November 2018), it was
selected as a representative of Italy for the Michel Batisse international prize for Biosphere Reserves, and it was a candidate and presented as good practice representative of
Italy at EUROMAB 2019 (Dublin, April 2019). Thanks to the visibility offered by those
occasions, the concept of joining the action and finding innovative solutions through
investing in the transmission of values and knowledge to the future generations have
generated the attention of many other actors and communities, especially those ones
benefiting from a UNESCO designation, in Italy as well as in other countries

Image 4 – Youth living in the area of the MaB UNESCO Monviso Youth Camp committing to the UN 2030 Sustainable Development Agenda

Other networks of actors and institutions have shown interest in this approach and in
planning and organizing analogous programmes for youth empowerment for sustainability, shining value on the peculiar cultural heritage resources of their territories and
leveraging on intangible cultural heritage for coping with the most pressing social, economic and environmental challenges. Editions of the Youth Camp are currently under
planning in other territories and with other communities in Italy. In the Lanzo Valleys
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of Piedmont16, an area proxy to the city of Turin and characterized by the transhumance
and associated rituals; in the Sacred Mountain of Crea World Heritage site17 , characterized by the spiritual values associated to pilgrimage traditions; and, in the Eastern Alps,
in the Marine Biosphere Reserve of Miramare (Trieste18), part of the UNESCO Man and
Biosphere Network and partially characterized by the “art of dry stone walling, knowledge, and techniques,” registered from 2018 on the Representative List of the Intangible
Cultural Heritage of Humanity.
The future establishment of these youth groups advocating for the culture-led sustainable development of their territories, joining voices and forces for the fulfillment of
actions of active citizenships, may together contribute to approaching and providing a
concrete response, at the local community level, to the major global issues connected to
the Sustainable Development Goals. Indeed, the programme would benefit also from the
interaction with youth groups at the international level.
Besides its replicability, the participative format of the Camp showed the capacity to
favour inclusive learning and facilitate access to innovative knowledge in remote areas.
In addition, thanks to the potential of its adaptation, the Youth Camp poses the bases
for the creation of resilient forms of education, which is key to answer the questions of
current times and assumes peculiar significance during the pandemic, attracting attention and consideration from schools, formal education systems, and local authorities in
general.
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