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Preface

Is there a relationship between cultural and biological diversity? Are these diversities under threat in our ever more globalizing
world, and do we need to safeguard them? Can sacred natural sites and associative cultural landscapes play a role in conserving
both cultural and biological diversity? These and related questions on the interrelationship between the natural and cultural
diversity of our planet were addressed at the international symposium on "Conserving Cultural and Biological Diversity: The Role
of Sacred Natural Sites" which took place at the United Nations University (UNU) in Tokyo from 30 May to 2 June 2005. The
event constituted one of the highlights of the UNESCO programme on "Reinforcing Linkages between Cultural Diversity and
Biodiversity for Sustainable Development” launched in 2004 as a concrete follow-up to the World Summit on Sustainable
Development (Johannesburg, 2002).

Ecologists and hydrologists, anthropologists, government officials and representatives of local and indigenous communities
exchanged views on how to prevent adverse impacts on the traditional knowledge and lifestyles of indigenous and local
communities. They expressed the view that all over the world, sacred natural sites and cultural landscapes are expressions of
traditional beliefs and land management systems of local and indigenous communities. They further claimed that understanding
the links between nature and culture is important for safeguarding both biological and cultural diversity. Attempting to bring
culture and nature closer together in a comprehensive approach, the symposium provided the floor for presenting case studies
on sacred natural sites and cultural landscapes from the world over.

As outcomes of the symposium, the participants adopted a Declaration on the Role of Sacred Natural Sites and Cultural
Landscapes in the Conservation of Biological and Cultural Diversity, and took note of and recommended the UNESCO/IUCN
Working Guidelines on the Conservation and Management of Sacred Natural Sites, which are annexed to the symposium
proceedings.

The Declaration and the Guidelines can refer to biosphere reserves, World Heritage sites and any other protected areas which
contain sacred areas. In this manner we hope to contribute to the preservation of our tangible and intangible heritage.

The symposium was embedded within the activities of the World EXPO 2005 which took place in Aichi (Japan) from March to
September 2005. We thank the Government of Japan for its generous financial support to the symposium. The symposium was
organized by UNESCO in collaboration with UNU, IUCN-The World Conservation Union, the Secretariat of the Convention on
Biological Diversity (CBD), the Secretariat of the UN Permanent Forum on Indigenous Issues (SPFIl), and the Food and Agriculture
Organization of the UN (FAQO), in partnership with the Japanese Agency for Cultural Affairs. We wish to thank all our partners
for having worked together to make this important symposium possible, and in particular we wish to express our gratitude to
UNU for having hosted the symposium. UNESCO looks forward to continue work with these and other partners so as to enhance
our understanding of the linkages between cultural and biological diversity.

W. Erdelen F. Riviere
Assistant Director-General for Natural Sciences Assistant Director-General for Culture
UNESCO UNESCO



Introduction

Linking cultural and biological diversity:
the UNESCO-MAB approach

Thomas Schaaf, Division of Ecological and Earth Sciences,
Man and the Biosphere (MAB) Programme, UNESCO, France

From the late nineteenth century, environmental conservation has increasingly been practised through legally protected
areas (such as national parks or nature reserves) designated by government authorities. The natural resources found within
protected areas are generally spared from direct human use, as for example in the case of hunting or logging. While the
designation of ‘reserve’ areas is urgently needed in a world facing shrinking natural resources, the designation of protected
areas is often met with outright opposition from local people; land which could be used for economic purposes is now
being turned into areas of restricted use. Land-use conflicts are inevitable among various stakeholders with different
aspirations for land use and if consensus cannot be reached.

But perhaps there are other means of sustainably protecting biotic and abiotic resources. Can environmental
conservation be practised in a more sustainable way if it is aligned with historical practices and traditional values that are
shared among, and are an integral part of the cultural integrity of, a given community? Can cultural values and traditional
belief systems be powerful agents for the protection of the world’s physical environment and its living organisms? Is it
possible to ‘link” conservation of cultural and biological diversity?

UNESCO’s Man and the Biosphere (MAB) Programme, with its World Network of Biosphere Reserves, may provide some
answers. As Biosphere Reserves are based on participatory decision-making processes by local people they are often
considered as an appropriate tool to reconcile environmental conservation and sustainable development. The Seville
Strategy for Biosphere Reserves recommends that we ‘utilize biosphere reserves as models of land management and of
approaches to sustainable development’. At the national level in particular the strategy suggests that we should ‘establish,
strengthen or extend biosphere reserves to include areas where traditional lifestyles and indigenous uses of biodiversity are
practised and including sacred sites’ (see UNESCO, 1996, p. 7). Hence, the UNESCO-MAB Biosphere Reserve concept clearly
recognizes the importance of sacred sites and places them within the context of sustainable development. Many biosphere
reserves contain sacred places in their core areas, such as Ulur (Ayers Rock — Mount Olga) Biosphere Reserve in Australia

and Hawaii Volcanoes Biosphere Reserve in the USA.

Traditional societies around the world have assigned a special status to natural sites considered as sacred — either
through the perception of residing deities and spirits, as shrines dedicated to ancestors, or as privileged spiritual sites for
contemplation, meditation and even purification of the inner self. The sacredness of a site distinguishes it from the
adjoining non-sacred areas that generally make up the bulk of the land area; hence a sacred site can be a relatively small
area of land. But as sacred sites are places of seclusion from the non-sacred world they are generally subject to restricted
access and therefore less direct human impact in terms of the economic exploitation of natural resources.

In this way sacred natural sites may comprise important reservoirs of biological diversity. As plant or wildlife sanctuaries
they may preserve plant and animal species that have become rare in non-sacred areas.

Sacred sites can be found in different ecosystems or biomes, but mostly in the following: mountains, rivers and lakes,
forests (groves), caves, and even islands. Moreover, anthropogenically created or modified landscapes, such as cultural
landscapes, and temple sites and gardens can play an important role in the protection of plants and animals.

In most cultures and societies, mountains are eminent sacred sites. As elevated land masses they inspire a feeling of
detachment, seclusion and elevation from the non-sacred lowlands. They may stimulate a feeling of closeness to higher
beings, and they provide ‘vision’, thus inducing spiritual enlightenment. Pilgrims who toil up a mountain peak may
experience catharsis and/or go through different stages of initiation. From the natural sciences point of view, mountains
offer a whole variety of different vegetation zones and animal habitats which change with altitude and exposure.

Introduction unesco' 12



Mountains as ‘islands’ towering over lowlands are often important centres of endemism and biological ‘hotspots’ with high
conservation ecology value.

Rivers, wells and lakes are also considered sacred by many world cultures. Water is the basis for life and as such
guarantees the survival of plant and animal life in addition to human life. The protection of critical sites affecting the
hydrological cycle is therefore vital, and the designation of a water source or reservoir as ‘sacred’ greatly enhances its
protection.

Forests, and more particularly groves, are often considered as abodes of deities and can be considered as sacred. In
some parts of the world with strong ancestral belief systems, burial grounds can turn into groves and possibly into outright
forests over time. Sacred groves are particularly well marked in non-forested areas such as savannahs and steppes. Their
presence in drylands underlines their ‘special’ character as areas of seclusion that render visible the borderline between the
non-sacred and the sacred world. If sacred forests exist in mountains, they can help to prevent soil erosion.

In the same way as forests or groves, do islands embody the seclusion principle of sacred areas? They can be important
centres of endemism, as in the case of mountains, and they can possibly represent habitats of unique plant and animal species.

The seclusion element of sacred natural sites is also illustrated in caves, as they shut out the profane world. They can
also be doors to an ‘underworld’ or mark the transition from a 'here’ to a ‘there’. Although caves as such are not very
species-rich (apart from bats, fungi and some insects), they may be places of very high endemism.

There are many other interesting questions which may arise in the context of sacred natural sites and their roles in
conserving biological diversity in different ecosystems. The UNESCO-MAB Programme, as one of the main organizers of the
International Symposium on Conserving Cultural and Biological Diversity: The Role of Sacred Natural Sites and Cultural
Landscapes, which took place in Tokyo in June 2005, wishes to generate new knowledge of, and insights into, the
traditional ways of preserving cultural and biological diversity and managing natural resources. Accordingly, Session 1 was
designed to explore the ‘The phenomenon of sacred mountains: traditional worship and conservation’; Session 2 looked at
‘Sacred landscapes, biodiversity and traditional resource use’; Session 3 was concerned with ‘Sacred spaces and routes’,
and Sessions 4 and 5 underlined the interlinkages of water, culture and the environment. Session 6 raised the issue of ‘Food
security and livelihoods’ in the context of sacred natural sites.

Another symposium objective was to explore the linkages of tangible and intangible heritage in the light of
nature—culture interactions, as supported by Sessions 7 and 8.

A third symposium objective was to preserve the traditional knowledge of indigenous and local communities for the
conservation and sustainable use of biological diversity, to improve respect for traditional knowledge in view of ethically
safequarding cultural diversity, and the creation of economic and social benefits for indigenous and local communities.
These themes were tackled in Sessions 6 and 9.

The symposium also served as a platform to consider various guidelines for appropriate environmental conservation and
sustainable development based on traditional beliefs and sociocultural acceptance. These guidelines include:

* the UNESCO/World Conservation Union (IUCN) Working Guidelines on the Conservation and Management of’
Sacred Natural Sites (included as Annex II)

* the Yamato Declaration on Integrated Approaches for Safeguarding Tangible and Intangible Cultural Heritage
(included as Annex III)

* the Convention on Biological Diversity (CBD) Akwé:Kon voluntary guidelines for the conduct of cultural,
environmental and social impact assessments regarding developments proposed to take place on,

or which are likely to impact on, sacred sites and on lands and waters traditionally occupied or used by indigenous
and local communities (included as Annex IV).

The symposium adopted a Declaration which is included as Annex | of this publication. This Declaration invites
intergovernmental and non-governmental organizations, the scientific community and the private sector to enhance
cooperation and to continue collaborative work in order to safeguard cultural and biological diversity situated in sacred
natural sites and cultural landscapes, and to better understand the interaction of nature and culture through comparative
research;

The symposium was the result of combining the similar and yet complementary efforts of different partner institutions
to elucidate the role of sacred natural sites and cultural landscapes in the context of cultural and biological diversity. In a
true inter-agency spirit of collaboration, the following organizations contributed to the success of the symposium: the
United Nations University (which also hosted the symposium); the World Conservation Union (IUCN), the Secretariat of the
CBD, the United Nations Permanent Forum on Indigenous Issues (UNPFII), the Food and Agriculture Organization of the
United Nations (FAO), and the United Nations Educational, Scientific and Cultural Organization (UNESCO).

Linking cultural and biological diversity: the UNESCO-MAB approach unesco | 13



Within UNESCO, the Man and the Biosphere (MAB) Programme, the International Hydrological Programme (IHP), the
World Heritage Centre (in charge of the World Heritage Convention), and the Intangible Heritage Section (in charge of the
Convention on the Safeguarding of the Intangible Heritage) worked together thus showing that nature and culture are
closely interlinked. In a world marked by unprecedented species loss, the conservation of biological diversity becomes vital.
In a world moving towards globalization, the safeguarding of cultural diversity is essential in reminding us of our identities
while remaining tolerant to other worldviews. Sacred natural sites and cultural landscapes are places where biological and
cultural diversity can reinforce each other.

References and further reading

Schaaf, Thomas. 1996. Sacred groves — environmental conservation based on traditional beliefs. Culture and Agriculture, UNESCO, World Decade for
Cultural Development. Paris, UNESCO.

Schaaf, Thomas. 1998. Sacred groves in Ghana: experiences from an integrated project. P. S. Ramakrishnan, K. G. Saxena and U. M. Chandrashekara
(Eds.), Conserving the Sacred for Biodiversity Management. USA/India, Science Publishers.

UNESCO. 1996. Biosphere Reserves: The Seville Strategy and the Statutory Framework of the World Network. Paris, UNESCO.
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World Heritage: linking nature and culture
Mechtild Réssler, World Heritage Centre, UNESCO, France

The World Heritage Convention (1972) is a unique international legal instrument protecting both natural and cultural sites of
outstanding universal value. It links the safeguarding of tangible and intangible heritage as well as inhabited protected areas.

The interpretation of World Heritage has evolved considerably over the past thirty years. World Heritage is no longer strictly
limited to the protection of nature and the world’s monuments; the diversity of living cultural places, natural sacred sites and
cultural landscapes is also now included on the World Heritage List.

The landmark decision in 1992 to include cultural landscapes has enhanced the recognition of outstanding linkages between
nature and culture, people and places, and between the intangible and the tangible. It also provided a new focus on key areas
of biological and cultural diversity, including sustainable use. At the same time innovations were introduced with the acceptance
of traditional custodianship and customary land tenure in World Heritage protection. These developments, on both the
conceptual and operational levels, have highlighted the stewardship role of World Heritage conservation with far-reaching
impact for other conservation instruments.

The inscription of Tongariro National Park (New Zealand) as the first cultural landscape on the World Heritage List for the
spiritual links of the Maori people with their environment proved that UNESCO'’s World Heritage Convention is pioneering new
approaches in the protection of the planet’s cultural and natural diversity.

New challenges have emerged with the broadened definition of heritage and the links between nature and culture. These
were discussed at a number of fora, in particular at the occasion of the thirtieth anniversary of the World Heritage Convention
with a specific workshop on cultural landscapes (UNESCO, 2002) and the challenges of conservation; the World Parks Congress
in 2003 (Durban, South Africa) with a focus on protected areas in a broader landscape perspective (Rossler and Mitchell, 2005);
and an international conference on ‘Linking Universal and Local Values: Managing a Sustainable Future for World Heritage’
(UNESCO, 2004: see specifically Rdssler, 2004).

At the same time new thematic frameworks were developed including long linear cultural landscapes and serial sites (e.g.
Ruta Inca/Quapac Nan; the Pacific Islands/Line Islands project) to enhance a new conservation perspective encouraging
international collaboration and shared experiences of managing complex living heritage sites. States, parties and experts
explored under-represented themes and categories and worked towards shared heritage among nations.

At the same time the World Heritage Committee and its Secretariat, the UNESCO World Heritage Centre, explored links and
synergies with other conventions and programmes such as the Food and Agriculture Organization (FAO) Conservation and
Sustainable Management of Globally Important Ingenious Agricultural Heritage Systems (GIAHS) project and the UN
Environment Programme (UNEP)-UNESCO meetings on linking cultural and biological diversity, within UNESCO, with its
comprehensive set of cultural heritage instruments including the Convention for the Safeguarding of the Intangible Cultural
Heritage (2003), as well as other UN bodies (Convention on Biological Diversity 1992, Ramsar Convention 1971).

A major step towards an integrated concept of natural and cultural heritage was the merging of the natural and cultural
criteria in the Operational Guidelines for the Implementation of the World Heritage Convention in February 2005. The unified
set of criteria had been being requested by expert groups since 1998 (UNESCO, 1999). It may not modify the procedure of
nominating a property for the World Heritage List (as natural, cultural or mixed) but it does provide a new vision in line with the
World Heritage Convention itself, specifically that natural and cultural heritage are not separable and have been explicitly
brought together in one international instrument in order to be transmitted together to future generations.

With many World Heritage partners, the Advisory Bodies under the Convention (the World Conservation Union (IUCN), the
International Council on Monuments and Sites (ICOMOS) and the International Centre for the Study of the Preservation and
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Restoration of Cultural Property ICCROM)) as well as numerous stakeholders, we strive to develop guiding principles and case
studies of excellence on conservation practices and management of nature/culture interactions. With a common approach and
joint efforts we will be able to enhance new concepts in global heritage conservation.

The Tokyo symposium had in particular the following objectives:

* to review case studies which were selected from the UNESCO programme on linking biological and cultural
diversity

* to raise awareness of the interaction between people and the environment

* to assist States Parties and heritage experts in the reinterpretation of the values of existing World Heritage
properties

* to stimulate international debate and collaboration, in particular with other conventions and programmes.

On behalf of the Director of the World Heritage Centre and my colleagues | would like to express my sincere thanks to the United
Nations University, partners in the organization of this meeting, and the financial donors for supporting such a challenging

event.

References and further reading

Rossler, M. 2004. Managing World Heritage cultural landscapes and sacred sites. Linking Universal and Local Values: Managing a Sustainable Future for World
Heritage. Proceedings of a conference organized by the Netherlands National Commission for UNESCO 22-24 May 2004. World Heritage Papers 13. Paris,
UNESCO World Heritage Centre, pp. 45-48. http://whc.unesco.org/documents/publi_wh_papers_13_en.pdf (Accessed 3 May 2006.)

Rossler, M. and Mitchell, N. 2005. Landscape linkages without boundaries? World Heritage at the Fifth IUCN World Parks Congress. Durban South Africa, 8-17
September 2003. World Heritage reports 16. Paris, UNESCO World Heritage Centre, pp. 23-26.

UNESCO. 1999. Linking Nature and Culture. Bernd Von Droste, Mechtild Réssler and Sarah Titchen (Eds.), Report of the Global Strategy Natural and Cultural
Heritage Expert Meeting, 25-29 March 1998, Amsterdam, The Netherlands. The Hague, UNESCO/Ministry for Foreign Affairs/Ministry for Education, Science, and
Culture.

UNESCO. 2002.Cultural Landscapes: The Challenges of Conservation.. Shared Legacy, Common Responsibility. Associated Workshops, 11-12 November 2002,
Ferrara, Italy. World Heritage papers 7. Paris, UNESCO World Heritage Centre. http://whc.unesco.org/documents/publi_wh_papers_07_en.pdf (Accessed 3 May
2006.)

UNESCO. 2004. Linking Universal and Local Values: Managing a Sustainable Future for World Heritage. Proceedings of a conference organized by the
Netherlands National Commission for UNESCO, 22-24 May 2004. World Heritage Papers 13. Paris, UNESCO World Heritage Centre.
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Welcome address

Hans van Ginkel, United Nations University, Japan

Mr Yasuyuki Aoshima, Director of UNESCO-Beijing office,

Mr Hayao Kawai, Commissioner of the Japanese Agency for Cultural Affairs,

Colleagues of UNESCO, the World Conservation Union (IUCN), the Secretariat of the Convention on Biological Diversity
(CBD), the Secretariat of the UN Permanent Forum on Indigenous Issues (UNPFII), and FAQ,

Distinguished participants,

It is a great pleasure for me to welcome you to the United Nations University (UNU) and this symposium.

I would like to start off by expressing my gratitude to UNESCO and other partners for co-organizing this symposium. It is
indeed the culmination point of many months of planning and hard work by all colleagues involved.

As you are aware, one of the United Nations Millennium Development Goals is to ensure environmental sustainability. It is
essential to develop and implement new actions to reverse the loss of biodiversity as it undermines the earth’s ecosystem, upon
which our society depends. On 19 May 2005, the Millennium Ecosystem Assessment (MA) report warned that ‘Future
generations are at risk if current patterns of biodiversity loss continue to increase.” The report concludes that in the last fifty
years, human actions have changed ecosystems more than at any other time in history. While this has lifted many people out
of poverty, at the same time, unsustainable patterns of production and consumption have led to a loss of biodiversity. On 22
May 2005, the International Day for Biodiversity on the theme ‘Biodiversity: Life Insurance for our Changing World’ reminded
us of the central role played by biodiversity in underpinning sustainable development. The symposium presents an important
opportunity to discuss innovative approaches for the conservation of biodiversity.

Destruction of wildlife habitats by human activities has been the primary cause of the accelerating loss of biodiversity. The
initial approach to biodiversity conservation, and still the most common, is to create more and more protected areas for
endangered and representative wildlife. Many biodiversity-rich habitats have been assigned as protected areas with guards to
prevent human activities. These conventional protected areas cover only a small portion of the earth. The expansion of such
kinds of protected areas is increasingly difficult as future population growth largely occurs in many developing countries where
biodiversity is still rich. Local people have limited choices. They must continue to cultivate for their livelihoods. Removing land
from local people to create protected areas represents an opportunity cost to them and increases production pressure on the
remaining lands. Expansion of protected areas would only worsen the burden that local people — largely in developing countries
— have to bear. We face an increasingly difficult challenge in the search for new approaches to conserve biodiversity while
improving local livelihoods.

Most of the globe’s biodiversity will remain outside conventional protected areas and will be managed by local people and
communities. Long before the creation of conventional protected areas, many traditional cultures had already established sacred
sites, many of which also host important biodiversity. In 2000, | visited a UNU project field site in Xishuangbanna, south-western
China. The Hani people in Daka village have reserved an area for a graveyard, which is also biologically diverse. | am sure that
Professor Pei Shengji of the Chinese Academy of Sciences will, at Session 7, give us other examples of community practices
involving sacred groves in Xishuangbanna. Many other case studies to be presented at this symposium over the next few days
will demonstrate the roles of sacred sites in conserving biodiversity. However, increasing globalization of mainstream lifestyles
could endanger those valuable cultural practices. Promotion of these traditional cultural practices with their positive impacts on
biodiversity can contribute to saving biodiversity as well as cultural diversity.

Together with 'neglect’ of these traditional cultures, there is also limited understanding and support of what farmers and
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communities can do to help maintain and enhance biodiversity even in intensively cultivated agricultural landscapes. In the trend
towards uniformity, a significant proportion of farmers and communities continue to develop agrodiversity: ‘the many ways in
which farmers use the natural diversity of the environment for production, including not only their choice of crops but also their
management of land, water and biota as a whole’. Natural diversity, including diversity at the genetic, species and landscape
levels, as well as ecological processes, is harnessed to increase total production, enhance sustainability and diversify sources of
income. Evidence is accumulating that not only is there a wealth of good practice in many previously overlooked local techniques
for biodiversity conservation, but also such techniques reduce risks of land degradation and climate change, support local
livelihoods and give tangible evidence of sustainability.

Recognizing the potential of agricultural biodiversity, UNU's Project on People, Land Management and Environmental
Change (PLEC) has brought together the best of scientists and farmers in twelve participating countries for identification,
evaluation and promotion of farmers’ resource management systems, and practices that conserve ecological processes and
embrace diversity for generating income and coping with changes in social and natural landscapes. PLEC deliberately dwells on
sustainable adaptations by small farmers to varied environments under growing population pressure and all other forms of
stress, and principally through the high degree of structural, spatial and trophic, as well as species, diversity. Demonstration sites
are set up in a wide range of agro-ecosystems in formerly forested regions, semi-arid regions, mountains and wetlands of
globally significant biodiversity.

PLEC teams work in substantially different environments in twelve developing countries. The biophysical environments as
well as their economic, social and cultural contexts are quite varied. They all have found that local farmers and communities,
under certain circumstances, are capable of sustainable management of biodiversity while at the same time improving their own
livelihoods. Far from being simply “traditional’, which to many means archaic and outdated, local practices have been adapted
enabling many to live with the new opportunities and challenges brought by the forces of globalization. For example, the PLEC
team in Northern Thailand recently reported that marriage relations are important routes of seed exchange of rice varieties
among shifting-cultivators. There are several other norms deeply embedded in cultural practices. It is a ‘rule’ that children
maintain a specific family variety after their parents’ death in local villages. The teams in Brazil, China and Ghana have also
demonstrated the roles of community reserves, including sacred groves, for the conservation of biodiversity.

PLEC is now focused on mainstreaming its lessons and experiences into national and international programmes. A major
offshoot initiative of PLEC on Sustainable Land Management for Mitigating Land Degradation, Enhancing Agricultural
Biodiversity and Alleviating Poverty (SLaM) in Ghana will be launched by the Ghanaian Minister of Science and Environment in
Accra, Ghana on 1 June 2005. Another offshoot of PLEC, Sustainable Land Management in Mountainous Regions: Thailand,
Lao PDR and China (Yunnan Province), which is under preparation, will focus on new approaches harnessing local skills,
knowledge, practices and actions with positive impact on the natural resource, and using them to enhance relevant national
strategies, programmes and action plans, especially of reforestation, and guarding against those with negative tendencies.

UNU-PLEC is collaborating with the Food and Agriculture Organization of the United Nations (FAO) on a programme on
Conservation and Sustainable Management of Globally Important Ingenious Agricultural Heritage Systems (GIAHS). While our
FAO colleague will introduce the GIAHS programme, one of my colleagues will present to you more specific information on this
collaboration in Session 6. In fact, after this symposium, UNU-PLEC will collaborate with FAQ, the Chinese Ministry of Agriculture
and other partners in organizing a GIAHS workshop on the rice—fish culture system in China, from 9-11 June 2005.

In addition to PLEC, other UNU initiatives under the programme of sustainable ecosystem management also pay much attention
to traditional cultures and local knowledge. The UNU initiative on Sustainable Land Management in the High Pamir and Pamir-Alai
Mountains: an integrated and transboundary initiative in Central Asia, funded by the Global Environment Facility (GEF), is also
focusing attention on the role of local practice in sustainable land management systems for the preservation and rehabilitation of
the ecosystems and watersheds in the region. The UNU dryland programme has long emphasized roles of traditional knowledge
and practices in managing dryland resources. The UNU Pantanal Regional Environment Programme (PREP) is also looking into roles
of local people’s customs and practices for protection of this pristine wetland in South America. The integration and promotion of
traditional cultures and local practices in national and international programmes will continue to be a major theme for UNU.

Biodiversity is a global common asset, benefiting all. It is very important to mobilize and increase international support for
rewarding those people and communities that save biodiversity in developing countries. The UNU Institute of Advanced Studies
(UNU-IAS), our research and training centre located in Yokohama, has an initiative which focuses on issues related to access to
genetic resources and traditional knowledge, and the fair and equitable sharing of benefits derived from their use.

Building upon lessons learned, our continuing partnerships and the outcomes of this symposium, UNU will continue to play
its part to support research, training and dissemination activities that contribute to the sustainable management of biodiversity
through integrating locally developed practices into the national and international programmes.

I wish you much success in your deliberations here over the next two days.

Thank you.
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Welcome address
Yasuyuki Aoshima, UNESCO-Beijing, China

Professor Hans van Ginkel, Rector of the United Nations University,
Mr Hayao Kawai, Commissioner of the Japanese Agency for Cultural Affairs,

Colleagues of United Nations bodies and organizations, and of the IUCN,
Ladies and gentlemen,

On behalf of Mr Koichiro Matsuura, Director-General of the United Nations Educational, Scientific and Cultural
Organization (UNESCO), it gives me great pleasure to welcome you all to this symposium.

It has been said that there is only one Earth, but that there are many different worlds. Different worldviews do not only
have significant political and socio-economic repercussions, they also determine the way in which people perceive and
interact with nature, thus forming their specific culture. Natural ecosystems cannot be understood, conserved and managed
without recognizing the human cultures that shape them, since biological and cultural diversities are mutually reinforcing
and interdependent. Together, cultural diversity and biological diversity hold the key to ensuring resilience in both social

and ecological systems. This explains the commitment of UNESCO, through its environmental sciences and cultural
mandate, in promoting awareness and understanding of the relationships between biological and cultural diversity as key
aspects of sustainable development.

In addition, we also need to take action in helping to conserve our earth’s cultural and biological heritage. In a world
marked by globalization, we need to preserve cultural diversity which is an ethical imperative ‘as necessary for humankind
as biodiversity is for nature’, as stated in Article 1 of the UNESCO Declaration on Cultural Diversity; in a world that witnesses
an unprecedented species extinction rate, the protection of biological diversity is not only a must for our own survival but
also an obligation towards nature and future generations. In order to preserve cultural integrity and biological diversity,
culture and science must work hand in hand in a holistic manner to find new approaches to sustain our planet’s diversity.

Sacred natural sites and cultural landscapes offer the possibility to elaborate sucthew approaches — although they

present humanity’s oldest measures by which nature is respected in its own right. Such areas have evolved over the
centuries, if not millennia, through the interaction of people and nature. It is only in recent years that scientists,
anthropologists and conservation experts have rediscovered that such special places hold tremendous value for the
preservation of cultural and biological diversity. Many local and indigenous communities need the world’s recognition for
their specific role as custodians of sacred natural sites and cultural landscapes.

For this reason, UNESCO’s Natural Sciences and Culture Sectors collaborate to study the interlinkage between nature
and culture as exemplified by sacred natural sites and cultural landscapes. | am pleased to inform you that UNESCO has
carried out extensive work on this subject over the last decade in different parts of the world. Within the UNESCO World
Network of Biosphere Reserves, many areas contain sacred natural sites that — for their conservation and management —
pose both challenges as well as opportunities. The same is true for World Heritage sites inscribed on the list of the World
Heritage Convention.

This symposium will also explore relations between elements of tangible and intangible heritage. It is important in this
regard to highlight that in October 2003 UNESCO’'s Member States adopted a Convention for the Safeguarding of
Intangible Cultural Heritage. This convention, often referred to as the 2003 Convention, assigns a place of pride and
recognition in its own right to intangible cultural heritage, which encompasses not only oral expressions and traditions,
traditional music, dance and theatre, but also traditional knowledge about nature, rituals, social traditions and handicrafts,
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and associated objects and cultural spaces. The 2003 Convention, which will be further introduced during Session 7 of this
symposium, will enter into force by late 2005 following ratification by thirty Member States. This convention fills an
important gap in UNESCO’s international legal instruments for the protection and safeguarding of our heritage.

The relations between tangible and intangible heritage, and integrated approaches for their safeguard were already
extensively discussed in October 2004 at a meeting of experts organized nearby in Nara. That meeting resulted in the
adoption of the Yamato Declaration which recommended the elaboration of safeguarding and protection measures that
are mutually beneficial and reinforcing. The declaration, while acknowledging the frequent interdependency of elements
of the tangible and intangible heritage of communities, also stressed that many elements of the Intangible Cultural Heritage
Convention do not depend on the existence of specific places or objects. Both documents, the 2003 Convention and the
Yamato Declaration, are available for your information in Japanese and in English at this symposium.

It gives me great pleasure to inform you that UNESCO, in planning this symposium, has benefited from the expertise

and partnership of IUCN (the World Conservation Union), as well as the following sister organizations within the United
Nations system as co-organizers of the symposium:

* the United Nations University

* the Secretariat of the Convention on Biological Diversity

* the Secretariat of the UN Permanent Forum on Indigenous Issues
* the Food and Agriculture Organization of the United Nations.

I am confident that this symposium will serve as a springboard for future collaboration among our organizations on this
important theme.

| also wish to extend my gratitude to the Japanese Government for providing funding towards the symposium. As we
know, the symposium is an activity of the World EXPO 2005 currently held in Aichi, whose overall themes on ‘Nature’s
Wisdom’ and ‘Celebrating Diversity’ provide the background theme for our symposium.

Finally, I wish to thank in particular the Rector of the United Nations University, Professor Hans van Ginkel, for hosting
the symposium at the UNU Centre.

Ladies and gentlemen, | wish us all very fruitful discussions over the next few days on how we all can work together to
better conserve cultural and biological diversity.

Thank you.
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Welcome address

Hayao Kawai, Japanese Commissioner of Cultural Affairs, Japan

It is a great honour for us to have the UNESCO International Symposium ‘Conserving Cultural and Biological Diversity: The Role
of Sacred Natural Sites and Cultural Landscapes’ held here in Japan as part of Aichi Expo 2005.

With the remarkable progress made in science and technology in the twentieth century, human beings have pushed the
boundaries of development beyond what nature can withstand, with the result that we see the rise of various phenomena
signalling impending crises. Taking as its theme ‘Nature’s Wisdom’, Expo 2005 in Aichi aims for a global perspective on the
pursuit of sustainable coexistence for all forms of life on Earth. Japan is extremely proud to host this event, which is held with
the participation of 120 countries, and four international institutions.

While Japan is one of the most developed countries in the world with regard to science and technology, we have since
ancient times possessed a profound respect for nature, and have tried to live in harmony with our natural surroundings. As one
example of that | would like to tell you about the Sacred Sites and Pilgrimage Routes in the Kii Mountain Range, which was
inscribed on the UNESCO World Heritage List in 2004.

The Kii Mountain Range lies in the southernmost part of mainland Japan, where rich, dense forests grow, nurtured by
abundant supplies of water. The three sacred sites, Yoshino and Omine, Kumano Sanzan, and Koyasan, have been worshipped
as holy mountains for over 1,200 years. These sites include places sacred to both Shinto and Buddhism, borne of the various
religious forms present in these mountains including Shinto, the Japanese ‘way of the gods’; Buddhism, in the unique form
which developed in Japan after being brought here from China; and Shugendo, which is a combination of both Shinto and
Buddhism. The pilgrimage routes connecting the sites are not merely a way to get somewhere, but paths which allow us, as we
walk, to sense the spirits that reside in nature. In recognition of its outstanding universal value, the Sacred Sites and Pilgrimage
Routes in the Kii Mountain Range were inscribed as a cultural landscape.

The number of cultural landscapes inscribed on the World Heritage List has been increasing every year. This is a reflection of
the growing recognition of the value and importance of cultural landscapes throughout the world.

Cultural landscapes, the combined work of man and nature, are not the work of a single day, but rather the result of long
years of human coexistence with nature, and in them we see tremendous diversity of culture. Cultural landscapes are living
cultural property, and are inherited and passed on through the organic interrelation of the various life forms within them. In the
past, before the development of science and technology, such landscapes were passed on unchanged. Now, however, they are
at risk of destruction or of simply being thrown away, their value unrecognized.

Reforms to the Law for the Protection of Cultural Properties in April 2005 have seen the addition of cultural landscapes as
a new category of cultural property, defined as ‘landscape areas that have developed in association with the modes of life or
livelihoods of the people and the natural features of the region, which are indispensable for the understanding of our people’s
modes of life and livelihoods’. The national government and local authorities will be cooperating to safeguard cultural
landscapes under the new law.

The protection of cultural landscapes contributes to the diversity of life and culture. The aim of the Agency for Cultural
Affairs is the creation of a society that exists in harmony with nature, by safeguarding the cultural heritage to be inherited by
future generations.

Finally, 1 would like to express once again my deepest gratitude to UNESCO, the United Nations University, the World
Conservation Union (IUCN), the Secretariat of the Convention on Biological Diversity (SCBD), the UN Permanent Forum on
Indigenous Issues (UNPFII) and the Food and Agriculture Organization of the United Nations (FAO) for organizing this splendid
symposium, and | wish the international experts gathered here today the most profitable and meaningful of discussions.
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Welcome address

Gonzalo Oviedo, World Conservation Union (IUCN), Switzerland

Professor Hans van Ginkel, Rector of the United Nations University,
Professor Hayao Kawai, Commissioner of the Japanese Agency for Cultural Affairs,

Distinguished representatives from the Government of Japan, governments from other countries and international
organizations,

Distinguished colleagues and participants,

| feel honoured to have the opportunity to address the opening session of this Symposium and to bring to all
participants wishes of success on behalf of IUCN, the World Conservation Union.

The institution | represent is the largest network of nature conservation organizations in the world. Created in 1948,
the IUCN brings together eighty-one nation-states, 114 government agencies, more than 800 non-governmental
organizations, and more than 10,000 scientists and experts from 181 countries, in a worldwide environmental partnership.
Its mission is to influence, encourage and assist societies throughout the world to conserve the integrity and diversity of
nature, and to ensure that any use of natural resources is equitable and ecologically and socially sustainable. With official
observer status at the United Nations, IUCN is particularly skilled at reaching out to governments and civil society in search
of solutions that ensure sustainable development.

The World Commission on Protected Areas (WCPA), one of the six commissions of the IUCN, is the world’s leading
expert body on protected area issues having offered guidance and tools for the establishment and management of
protected areas worldwide. One of the expert groups within WCPA, the Task Force on Cultural and Spiritual Values of
Protected Areas (CSVPA), has been actively working for the protection of sacred natural sites, jointly with the IUCN
Secretariat.

More than a decade ago, IUCN proposed a definition of protected areas that included cultural resources as a criterion
in the selection of areas. It also proposed an international system of categories which gave importance to cultural values,
including sacredness.

In 2003, at the Fifth World Congress on Protected Areas, held in Durban, South Africa, protection of sacred natural sites
became a truly important topic. The congress, a gathering of more than 3,000 world experts, produced an accord, action
plan and recommendations that highlight the importance of cultural values and sacred sites; the substantial discussions
held on this topic, under the initiative of CSVPA, produced valuable outputs. We will hear more about this in the
forthcoming sessions.

Mr Chairman, | have been dreaming for some time about the opportunity of addressing such an important group of
institutions and experts on the protection of sacred sites, an issue which is dear to me from my own experience in my home
country, Ecuador. For several years | have been promoting and encouraging the creation of a major international effort to
protect sacred natural sites worldwide, and have been working with many colleagues from IUCN and many other
institutions concerned with achieving the same objective. We have an extraordinary opportunity here to crystallize the
commitment and willingness shown by the institutions and individuals participating in this event, and to move to more
decisive action while working together with the traditional owners of the sacred sites of the world.

Mr Chairman, you reminded us that one of the most salient forms of culture-based conservation has been the
establishment of sacred sites, which often harbour valuable biodiversity and protect key ecosystems. As you rightly pointed
out, indigenous and traditional societies created protected areas much before the advent of the Yellowstone model on
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which current protected area legislation, policy and practice is based worldwide. Sacred natural sites are indeed the oldest
protected areas of the planet. Yet, unfortunately, many sacred natural sites are at risk. They are subjected to many pressures
and threats, external and internal, such as illegal extraction of timber and wildlife, impacts from extractive industries’
operations, encroachment by outsiders, disrespectful tourism, poverty and population dynamics, degradation of
neighbouring environments, and reduction of the availability of lands and resources for traditional peoples.

In other cases, sacred natural sites have been inadvertently integrated into legally declared protected areas, without
recognition by government agencies of the traditional practices that have sustained them, and of the cultural significance
of such places for communities living within them. This has resulted in violation of their rights and therefore mistrust and
animosity, which apart from ethical considerations, creates obstacles to effective management of such sites and areas.

There is therefore an evident need for action. On the one hand, we must provide recognition and support to sacred
natural sites currently facing threats, so that their traditional owners and conservation agencies can work together for their
continued management and conservation. On the other hand, protected area agencies should recognize the cultural and
spiritual dimension of sacred sites included within their designated boundaries, and recognize the rights of the communities
concerned to continue using and managing those sacred sites as places for their cultural and spiritual realization and
reverence. In both cases, effective action in support of sacred natural sites would have a large impact on enhancing
biodiversity conservation, as well as on the long-term vitality of the cultures that created them.

Mr Chairman, | would like to reiterate my gratitude to the United Nations University, the Japanese Government,
UNESCO, and all partner organizations for all the efforts made to organize this event. IUCN is most pleased to be associated
with it. Our commitment is to conservation that meets people’s needs and respects their rights, as mandated by our
members at our third congress in November 2004. This includes a commitment to support culture-based conservation, and
indeed the protection of sacred natural sites. | was pleased to hear your call for action, Mr Chairman, and | am delighted

that this event will be discussing key steps in that direction. This will be a just response to the efforts that traditional cultures
have made for millennia for the benefit of the planet and humankind.

Thank you.
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Welcome address

Parshuram Tamang, member of the UN Permanent Forum on Indigenous Issues, Nepal

Mr Van Ginkel, Rector of the United Nations University,

Mr Yasuyuki Aoshima, Director of UNESCO-Beijing office,

Mr Kawai, Commissioner of the Japanese Agency for Cultural Affairs,
Mr QOviedo, representative of the World Conservative Union,

Dear friends, ladies and gentlemen,

First of all, on behalf of the United Nations Permanent Forum on Indigenous Issues, my colleague William Langeveldt, who is
also present here, and myself, | would like to thank the organizers for inviting the Permanent Forum to participate in this
International Symposium ‘Conserving Cultural and Biological Diversity: The Role of Sacred Natural Sites and Cultural Landscapes’,
as part of the activities of the World Expo 2005 which is taking place in Aichi, Japan.

Being an indigenous person, coming from a mountainous country, Nepal, | had a great wish to meet with the people of Japan and
especially the indigenous sisters and brothers here in Japan, an island country. As for my colleague, Mr Langeveldt, he has come a long
way from South Africa to be with us. We are happy to have this opportunity to address this opening session of this important symposium.

There are roughly 370 to 500 million indigenous people living in the world, representing almost 4,500 to 5,000 diverse cultures,
languages and civilisations out of about 6,000 of the world'’s cultures and civilizations. This world is colourful and full of diversity
and richness largely because of indigenous peoples. It is unfortunate that we are facing huge challenges in today’s world: political,
economic and social marginalization and discrimination, even extinction, cultural loss, inequality, deprivation, displacement, ill-
health, low literacy, extreme poverty and last but not least, situations of conflict.

Furthermore, in many places where our indigenous communities live, environment-related issues have become more than ever
serious and crucial for us, such as access to water or pollution of the water resources of indigenous communities.

Our cosmic view of life means being connected with the environment and the world around us. Everything in the environment
and planet has life and, as such, it has a sacred value. For us the earth, mountains, plains, caves, plants, animals, stones, water, air,
the Moon, the Sun and the stars are sacred. Spirituality is born of this view and conception by which all beings that exist in and
with Mother Nature possess life and are interrelated. Spirituality is linked to the sense of community, where beings are
interconnected and interdependent in their existence. We therefore worship water sources, rivers, seas and lakes, mountains, our
earth mother, not only because they are the means for our survival, but also because they are a part of ourselves, of our identity
as people. We treat environments as our community members, and in many cases, mountains and water resources are sacred for
us: they represent our ancestors, they are sources of our force, our spirituality and our soul.

| feel proud to say that indigenous peoples are making concrete contributions to global, cultural and biological diversity, to our
planet — Mother Earth — and to the future of humanity. We are indigenous because we are conscious of the great responsibility and
mission we have to Mother Earth. We are bestowed with the responsibility to maintain balance within the natural world. When
any part is destroyed, all balance is thrown into chaos. When the last tree and ice cap have gone, and the last river has dried up,
only then will people realize that we cannot eat gold and silver. To nurture the land is our obligation to our ancestors who have
passed this to us, and for future generations.

We are happy that the international community has started to focus attention on indigenous experiences with regard to cultural
and biological diversity. Indeed, our ancestors have transmitted to us from generation to generation extremely rich knowledge and
experiences for the protection of our sacred sites. Our histories and our languages are a mirror of this extraordinary richness; scientists
and linguists have told the whole world that each of our indigenous community has a special and intimate relationship with the nature
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in which they live. You may know that there are more than 200 terms and phrases for techniques and activities in relation to seals and
whales in the Inuit language. In my own Tamang culture, we also have a very complex system of terminology for mountains. | am sure
that my colleague Mr Langeveldt can give you similar examples of indigenous languages and cultures in Africa.

By working together with indigenous peoples, the world should move forward to better conserve and protect our
natural sacred sites and their cultural meanings. This joint symposium organized by several UN entities on the role of sacred
natural sites and cultural landscape in the conservation of cultural and biological diversity is a good example of this
collective effort which will benefit all of us.

As UN specialized agencies, you have been addressing issues of traditional knowledge, cultural and biological diversity in your
various areas of competence. FAO has an important project on Globally Important Ingenious Agricultural Heritage Systems to
strengthen the capacity of farmers and farming communities in conservation and sustainable management; UNESCO has a
Convention on Intangible Cultural Heritage; and the Secretariat of the Convention on Biological Diversity, together with the
contribution by indigenous peoples, has adopted the Akwé:Kon Guidelines for the conduct of impact assessment in development
projects implemented on sacred sites and on lands and waters traditionally occupied or used by indigenous and local communities.
UNESCO, as the guardian of the world’s cultural and natural heritage, has been working for years on protecting natural and cultural
heritage by providing technical assistance in various forms. All this important and substantive work shares the same goal as
indigenous peoples, which is to protect Mother Earth for future generations. In this regard, | am glad that you have engaged
indigenous peoples in your work. As shown throughout history, indigenous peoples’ holistic worldview has much to offer the world.

Effective participation is the key to the success of any projects undertaken in indigenous communities, whether it is on literacy,
development, health or on the conservation and protection of sacred sites. In the area of development, we believe that the principle
of free, prior and informed consent should be respected when it comes to projects to be implemented in an indigenous community,
or those that would impact on the community. | think this is an extremely important principle to observe; it also falls within the
concept of ‘the human right-based approach’, which the United Nations system has been implementing through its work.
Following a decision by the Forum a workshop on this subject was held at the United Nations in New York in early 2005, with the
participation of UN agencies, indigenous experts and governmental experts. This principle has been repeated.

With today’s technologies and sophisticated methods sacred sites can be physically very well protected, but without the
communities living and communicating so intimately within them, they would be void and meaningless. Yet | do not think this
should be the ultimate purpose of conservation. | come from Nepal, a Himalayan country. The Himalayas represent a paradise for
millions of people and nature lovers thanks to their extraordinary and unique flora and fauna, but they have a deeper meaning and
spiritual weight for those people living in the region. The Himalayas would not be as it is today if we, the indigenous peoples of
the Himalayas, no longer worshipped them as sacred sites and felt part of this beautiful landscape.

We are all aware that in some places, natural parks have been designated in indigenous areas. Despite the good faith to protect
these areas of significant cultural and natural values, the daily life of some indigenous communities has been affected and their
access to the natural resource has been restricted in the name of protection. In addition, their culture has been redefined for tourist
purposes and in many cases their involvement in the management of sites has not always been satisfactory, with unfair and unequal
access to benefit sharing. | therefore hope that we can tackle these issues collectively together during the deliberations of our
symposium. The United Nations Permanent Forum on Indigenous Issues, as a subsidiary body established by the United Nations
Economic and Social Council to advise the Council and the UN system, would be more than happy to assist you in this endeavour.

Dear friends, | am delighted to see friends and colleagues from many parts of the world here in Japan, and to have been given
the opportunity to meet with our indigenous Ainu sisters and brothers of Japan. In Asia, we have the largest number of indigenous
and tribal peoples. Our region is also the most diverse in terms of cultural and biological diversity: from the ‘Roof of the World" to
the sea in Japan, from the steps of Mongolia to the small islands of South-East Asia. As an Asian indigenous member of the United
Nations Permanent Forum on Indigenous Issues attending this symposium, let me express my thanks to the organizers of the
symposium for inviting me and my colleague, Mr William Langeveldt.

To conclude, | would like to quote the speech of the Secretary-General of the United Nations, Mr Kofi Annan, at the opening
of the Third Session of the Permanent Forum in May 2004:

If we are to make the twenty-first century the ‘age of prevention’, then the rest of humanity must enter into greater and
more meaningful dialogue with indigenous peoples. The motto of the First International Decade of the World’s
Indigenous People has been ‘partnership in action’. The time has come to give more concrete meaning to those words.
Cultural diversity is not a source of conflict and tension but it is a resource for expanding choices and freedom for human

development by building inclusive societies — the starting point of dialogue for biological diversity: Respect for diversity is
respect for life.

Thank you.
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Session 1

The phenomenon of sacred mountains:
traditional worship and conservation




Sacred mountains of the world: an overview
Edwin Bernbaum, Sacred Mountains Program, The Mountain Institute, USA

Introduction

As the highest and most impressive features of the landscape,
mountains have an extraordinary power to evoke a sense of
the sacred. Their imposing peaks, the clouds that gather
about their summits, the dramatic play of light on their
slopes, the waters that issue from their springs, their quiet
places of solitude and contemplation: these and other
characteristics combine to imbue them with an aura of
mystery and sanctity. In that mystery and sanctity, people of
diverse backgrounds, both traditional and modern,
experience a sense of a deeper reality that gives meaning and
vitality to their lives.

As sacred expressions of a deeper reality — however that
may be construed — mountains have become associated with
the deepest and most central aspirations and beliefs of
societies, cultures and religious traditions around the world,
making them cultural landscapes imbued with intangible
values of the highest order. The remote Himalayan peak of
Mount Kailas, rising aloof above the Tibetan Plateau, directs
the minds of millions of Hindus and Buddhists toward the
ultimate goals of their spiritual traditions — liberation and
enlightenment. The graceful cone of Mount Fuji has come to
represent the quest for beauty and harmony that lies at the
heart of Japanese culture. As the loftiest mountain on earth,
Mount Everest stands out, even in the modern, secular world,
as an inspiring symbol of the highest efforts and attainments.

The sacredness of mountains in general manifests itself in
three general ways. Firstly, certain peaks, such as Fuji and
Sinai, are singled out by particular cultures and traditions as
places of special sanctity directly linked to their deepest values
and aspirations. These mountains — the ones traditionally
known as ‘sacred mountains’ — have well-established
networks of myths, beliefs and religious practices such as
pilgrimage, meditation and sacrifice. Secondly, mountains
that may or may not be revered in themselves frequently
contain sacred sites and objects such as temples, monasteries,
hermitages, stones, springs and groves — or are associated

Session 1 The phenomenon of sacred mountains: traditional worship and conservation

with the lives and activities of important holy persons. An
example in Japan is Koya with its impressive cemetery and
numerous Buddhist monasteries. Thirdly, mountains known
for their evocative beauty, such as the Alps and Sierra Nevada,
commonly awaken in individuals a sense of wonder and awe
that sets them apart as special places imbued with particular
beauty and meaning.

We shall examine a few examples from various parts of
the world to show the diversity of ways in which people
revere sacred mountains and the sites associated with
them. Such reverence can provide powerful motivations for
the conservation of biodiversity and of nature in general. It
also supplies the underpinnings that uphold the diverse
beliefs, practices and ways of life of many different
traditions and societies around the world.

Reverence for mountains is commonly experienced
through a great number of different views or themes. The
examples we shall explore reflect some of the most
important and widespread of these themes: mountains as
places of power; deities or abodes of deities; earthly or
celestial paradises; sources of water, life and healing;
centres of local regions or the universe itself; ancestors and
the other world of the dead; symbols of cultural identity;
and sites of revelation, transformation and inspiration.

Mount Kailas

Mount Kailas in western Tibet is the most sacred mountain
in the world for nearly a billion people in Asia, followers of
at least four religions, including Buddhism, Hinduism,
Jainism and Bon. Although it is almost 2000 metres lower
than Mount Everest, Kailas stands out from its surroundings
and is a much more impressive mountain, bearing the form
of a Hindu temple or a Buddhist stupa.

For hundreds of millions of Hindus in South and South-
East Asia, Kailas is the primary abode of Shiva, one of the
three forms of the supreme deity. Ancient art and
contemporary posters depict him in a paradise on the
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summit of the sacred mountain with a woman's face on top
of his head, water gushing from her mouth. She is Ganga,
the goddess of India’s most sacred river, the Ganges. This is
a reference to a very important living myth of Hinduism,
which has important environmental implications. According
to the myth, an ancient sage asked the goddess to come
down from heaven to fill the oceans. She liked it up there
and didn’t want to come down. So, as an excuse, she said
that the weight of her waters falling from heaven would
shatter the earth. Shiva offered to break her fall with the
hair on his head, which is what happened.

Indian environmentalists have pointed out that the
myth  corresponds to what actually happens
environmentally. The Puranas, ancient texts of Hindu
mythology, say that the forests of the Himalaya can be
viewed as Shiva’s hair. During the summer, the Ganges does
indeed fall from heaven in the form of monsoon rains, and
when Shiva’s hair is not there to break her fall — where
Himalayan forests have been cut down — the earth does
shatter under her impact in devastating landslides and
floods (Nanda, 1990).

Tibetan Buddhists also revere Mount Kailas as the most
sacred mountain in the world, but they see it as the pagoda
palace of a different deity — Demchog, the One of Supreme
Bliss. Tibetan thangka paintings show the blue figure of
Demchog embracing his female consort. At a deep level, the
painting symbolizes the union of the spiritual forces of
masculine compassion and feminine wisdom needed to
achieve the highest goal of Tibetan Buddhism — attaining
enlightenment for the sake of all beings. When practitioners
arouse these forces within themselves, they awaken to the
true nature of reality, which is what the word ‘Buddha’ means
—one who is awake or aware — and they acquire the ability to
help others to go beyond suffering, which is the meaning of
Nirvana (Bernbaum, 1998).

The pilgrimage to Kailas is one of the longest and most
arduous in the world. In the past pilgrims would travel by
foot and horseback for weeks and months. Even today it
takes nearly two weeks of travel by vehicle across the
Tibetan Plateau to reach the mountain. When the pilgrims
finally get to Kailas, they don't climb it; rather they walk
around the mountain, treating it with respect as they would
a shrine, which it is. The circumambulation of the sacred
mountain is about 50 kilometres, beginning at 4,600
metres and crossing a pass at 5,600 metres.

As one circles around the mountain, it presents its
different faces. The austere north face rises nearly 2,000
metres from base to summit. According to Tibetan
tradition, Tibet's most famous yogi, Milarepa, climbed the
mountain in the eleventh century by flying magically to the
summit in an instant, certainly the most direct and elegant
ascent of a mountain in mountaineering history.

In songs of his spiritual experience, Milarepa sang of
Kailas:
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The prophecy of Buddha says most truly,
That this snow mountain is the center of the world,
A place where the snow leopards dance.
The mountain top, the crystal-like pagoda,
Is the white and glistening palace of Demchog ...
This is the great place of accomplished yogis;
Here one attains transcendent accomplishments.
There is no place more wonderful than this,
There is no place more marvelous than here.
(Chang, 1977, p. 1,262)

Like Milarepa, some pilgrims today walk barefoot over
snowfields and icy streams, suffering no frostbite. A few
acquire even more merti from the circumambulation by
doing the whole circuit with full-length body prostrations.

The high point of the pilgrimage is the Dolma La, the Pass
of the Savioress. Each Tibetan pilgrim leaves a part of him
or herself here, such as a lock of hair, symbolizing the fact
that he or she has let go of attachments to the ego in order
to attain enlightenment for the benefit of others.

Many Buddhists and Hindus regard Mount Kailas as the
physical manifestation of Mount Meru or Sumeru, a mythical
mountain at the centre of the universe that serves as a cosmic
axis around which everything is organized. It is said to rise
more than 80,000 kilometres to the heights of heaven and its
roots go down more than 80,000 kilometres to the depths of
hell. Mount Meru is said to lie to the north of our world,
described as a continent floating in an ocean surrounding the
cosmic axis of our universe (Bernbaum, 1998).

Badrinath

One hundred kilometres from Kailas, in northern India, rises
another peak sacred to Shiva: Nilkanth, the Blue-Necked
One. At its foot lies Badrinath, the most important Hindu

Fig. 1 Mount Kailas, Tibet. The most sacred mountain in the world for more than one

billion people in Asia. Photo by Edwin Bernbaum
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pilgrimage shrine in the Indian Himalaya. In 1993 Professor
A. N. Purohit, then Director of the G. B. Pant Institute of
Himalayan Environment and Development, noticed on a
visit to Badrinath that all the trees had been cut down. He
had the idea of going to the chief priest of the shrine and
asking him if he would bless seedlings provided by the
institute and encourage pilgrims and others to plant them
for religious reasons. The priest became very excited, and
they arranged a ceremony in which the priest cited every
myth and idea concerned with the value of trees in
Hinduism. He referred, in particular, to the myth of the
descent of the Ganges, and told the participants that if they
replanted trees (representing Shiva‘s hair), they would get
additional blessings from the deity (Bernbaum, 1997).

The ritual initiated a series of ceremonies that

galvanized interest and support for the idea of reforestation
where local people had thought it was hopeless. The G. B.
Pant Institute established a high-altitude nursery to harden
and acclimatize seedlings, and devised ways to protect the
fragile plants from heavy snowfall in winter. A major
objective of the programme is to re-establish an ancient
sacred forest «called ‘Badrivan’. The tree-planting
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ceremonies have involved, in addition to pilgrims from all
over India, villagers, government officials, andpandas or
local religious guides. A key hypothesis to test over the long
term is whether people will take better care of the trees
knowing that they were planted as sacred objects in special
rituals. The program has spread to Sikh priests and sacred
sites in the region, and could be adapted to other religious
and cultural traditions, including those of Buddhism and
Christianity.

In 1996 | came to do research on how the programme
at Badrinath might be used as a model for inspiring
culturally and spiritually motivated conservation and
environmental awareness. | thought | was to observe a tree-
planting ceremony, but was told at the last minute that |
had to give a speech along with other dignitaries. It was the
most interesting group of speakers with whom | have had
the honour of speaking. They included three plant
physiologists, the local priest, a well-known swami from
South India, the general commanding India‘s border forces
with China, and a very important holy man, who blessed
the seedlings. The latter, a Naga Baba, went around
without clothes and had been holding one arm up for 40
years. Major government officials of India, including the
late Prime Minister Indira Gandhi, had come to him for
blessings. The Naga Baba had gone to meditate at a sacred
lake at nearly 5,000 metres, and when winter arrived, he let
the snow pile up around him. An army patrol came across
the holy man’s trident sticking out of the snow, and when
they dug down, they found him meditating naked. The
general attended the tree-planting ceremony partly to meet
the holy man since, as he put it, somebody who could do
something like that was well worth meeting.

Tai Shan

Mountains have also played an important role in the history
and culture of China. According to ancient Chinese annals,
back in the third millennium bce, the first, legendary
emperors, went on ritual tours of the empire and climbed
sacred peaks in each of its four quarters in order to
establish sovereignty over the realm. This was so important
that the highest official in the imperial court bore the title
‘The Four Mountains’ (Chavannes, 1910). The most
significant of the four peaks was Tai Shan, the mountain of
the eastern direction (a fifth was added later at the centre).
Later historical emperors would climb Tai Shan to perform
sacrifices thanking heaven and earth for their success. They
would do this only if they thought they had brought their
dynasties to the apogee of power and glory. Otherwise they
did not dare for fear of being struck down for hubris. The
last emperor who had enough confidence to perform this

Fig. 2 Badrinath, India. The major Hindu pilgrimage shrine in the Indian Himalaya

Photo by Edwin Bernbaum
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ritual did so in the twelfth century, so things have been
downbhill for emperors of China since then. As a result, Tai
Shan probably has the longest record of ascents of any
mountain in the world.

A woman'’s cult developed on Tai Shan in the twelfth
century, focused on the Temple of the Princess of Azure
Clouds on the summit plateau. Today elderly women come
to the temple to pray and make offerings to have
grandchildren. Since having descendants is critical in
Chinese society, this demonstrates another aspect of the
importance of Tai Shan. In fact, the god of Tai Shan was
traditionally considered the earthly representative of the
Emperor of Heaven, and the deity most intimately involved
in the everyday life — and death — of the Chinese people.

Many philosophers and poets have written about the
mountain. For example, Du Fu, considered by many to be
China’s greatest poet, had this to say of his aspiration to
climb Tai Shan:

Breast heaving as I climb toward the clouds,
Eyes straining to follow birds flying home,
Someday I shall reach its peerless summit,
And behold all mountains in a single glance.
(Bernbaum, 1998, p. 30)

Today many Chinese climb the mountain at night, winding up
the ancient path from the city of Taian at its foot, to watch
the sunrise from a rock near the summit that points toward
the North Star. They come to experience a major place in their
country’s history and culture — and a World Heritage site. A
poem written by the wife of a general in 400 CE reflects the
feelings that many Chinese still feel on Tai Shan:

High rises the Eastern Peak

Soaring up to the blue sky.

Among the rocks — an empty hollow,
Secret, still, mysterious!

Uncarved, and unhewn,

Screened by nature with a roof of clouds.

Time and Seasons, what things are you,
Bringing to my life ceaseless change?
I will lodge forever in this hollow
Where springs and autumns unheeded pass.
(Waley, 1919, p. 120)

Mount Sinai

Sacred mountains also play a major role in Western culture
and religion. For millions in the West, the Biblical image of
God’s descent in fire and cloud on Mount Sinai is the
paradigm of man’s confrontation with the awesome power
and majesty of the sacred. In Judaism the mountain marks
the site of the most important revelation and covenant in
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traditional Jewish history. The following passage from a
biblical commentary used in many synagogues reveals the
significance for contemporary Jews of this covenant:

The arrival at the foot of Mt. Sinai marks the beginning
of Israel’s spiritual history. We reach what was the kernel
and core of the nation’s life, the Covenant by which all
the tribes were united in allegiance to One God, the
Covenant by which a priest-people was created, and a
Kingdom of God on earth inaugurated among the
children of men.

(Hertz, 1961, p. 290)

The Bible provides a vivid picture of what transpired on the
sacred mountain.

And it came to pass on the third day, when it was
morning, that there were thunders and lightnings, and a
thick cloud upon the mount, and the voice of a horn
exceeding loud; and all the people that were in the camp
trembled. And Moses brought forth the people out of
the camp to meet God; and they stood at the nether part
of the mount. Now mount Sinai was altogether on a
smoke, because the Lord descended upon it in fire; and
the smoke thereof ascended as the smoke of a furnace,
and the whole mount quaked greatly. And when the
voice of the horn waxed louder and louder, Moses
spoke, and God answered him by a voice.
And the Lord came down upon mount Sinai, to the top
of the Mount: and the Lord called Moses to the top of
the mount; and Moses went up.

(Exod. 19: 16-20)

Whether or not this actually happened, the story of Moses'’
ascent of Mount Sinai has had an enormous impact on
Western history and civilization. The Ten Commandments
that he was supposed to have brought down from the
mountain form the basis for much of Western law and ethics.
In fact, | would say that the most famous and influential
climber in Western history is not Sir Edmund Hillary, who
made the first ascent of Mount Everest, but Moses. We often
think that the Western approach to mountain climbing is
conquering the mountain, but here, in something basic to
Western thought, there is no idea of conquest: Moses climbs
Mount Sinai in response to a call in order to receive
something of benefit for others. The summit is the meeting
place of the human and the divine.

For all its emphasis on what happened on Mount Sinai,
the Bible leaves no clear indication of what the mountain
looks like or where it lies. As a result, various religious
traditions and scholarly conjectures have sprung up, each
proposing its own candidate for the sacred mountain.
Judaism itself showed little interest in the question since
according to Jewish tradition the spiritual essence of Mount
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Sinai — the encounter with the presence of God — was carried
in the ark of the covenant to Jerusalem and transferred to the
Temple Mount, which became the Jewish place of pilgrimage.

Starting in the second century, Christian hermits sought
out the actual spot where Moses had been transfigured in
the presence of God so that they might share in his
transformative experience of light. They settled on Jebel
Musa, the mountain of Moses, as the place, and in the sixth
century they asked the Emperor of Byzantium to build the
Monastery of St Catherine, one of the oldest in the world.
It was constructed, according to Christian tradition, on the
site of the burning bush at the foot of Mount Sinai, where
Moses received his first call: to bring the Hebrew people
out of Egypt.

On a visit to the mountain in the mid-1990s, | met with
the Greek Orthodox Abbot of St Catherine’s. He was
concerned about the impact of tourism on the environment
and the practice of religion. In the late 1980s the Egyptian
government announced plans to build a teleferique up
Mount Sinai and to put a casino on the summit. When
word of the scheme got out in 1990, people from all over
the world expressed outrage at what they considered crass
exploitation and desecration of a mountain that functions
as a prime place of revelation and symbol of ethical values
in Judaism, Christianity and Islam. Time magazine
published an essay by Lance Murrow titled ‘Trashing Mount
Sinai’, which decried the proposed development and ended
with the following comment: ‘Perhaps they will make the
cable cars in the shape of calves and gild them. The golden
calves can slide up and down Mount Sinai and show God
who won' (Time, 19 March 1990, p. 92). The public outcry
forced the Egyptian government to abandon the idea.
There was, however, an example of culturally appropriate
tourist development just down the valley from the
monastery: a hotel for tourists was constructed on the
traditional site of the making of the Golden Calf.

Partnership project with national parks

Drawing on many of the above views of sacred mountains,
The Mountain Institute (TMI) has been working with the US
National Park Service (USNPS) to develop innovative
interpretive and educational materials and activities that
highlight the evocative spiritual and cultural meanings of
natural features of mountain environments — ranging from
peaks and rivers to forests and wildlife — in American,
Native American, Native Hawaiian and other cultures
around the world. The purpose of the project is to connect
a broad range of visitors with nature, enrich their
experiences, and give them deep-seated, sustainable
reasons for conserving the environment. In addition to
reaching the general public, the project helps diversify the
National Park Service's limited visitor base by connecting
with the heritages and backgrounds of cultural and ethnic
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groups who have not visited national parks in high
numbers, such as African-Americans and Latinos.

With more than 400 million visits a year from around
the country and the world, US National Parks provide ideal
high-visibility, high-impact platforms for reaching diverse
sectors of the public with messages grounded in spiritual
and cultural values that motivate enduring conservation,
and for reaching other parks and protected areas with
models that inspire them to create similar products suited
to their particular needs and resources. It would be difficult
to find other sites with such a vast audience and such great
multiplier effects. TMI's project with National Parks has the
potential to enrich the experiences of millions of people
and give them a deeper understanding and appreciation of
nature and of other cultures. Efforts to conserve biological
and cultural diversity need such an understanding and
appreciation to gain the local and public support required
to be sustainable over the long term. The strength and
unigueness of this approach lies in its inclusiveness: in the
way in which it encourages multiple perspectives so that
everyone feels included and no one feels left out. This
makes interpretive materials and exhibits focused on
indigenous Native American, Alaskan and Hawaiian
traditions and issues much more effective: people feel more
inclined to appreciate and support others’ views if they feel
their own are being acknowledged and respected.

In dealing with traditional sacred sites on park lands,
the preferences of the indigenous peoples who revere them
take first priority, so interpretive materials present only
what they want to reveal about these sites and the beliefs
and practices connected with them. The involvement of
representatives of these groups, as well as other
stakeholders, from the beginning is key. A major purpose of
the project is to highlight the importance of park resources
to indigenous peoples today, engendering understanding
of and respect for their traditions. We encourage the
development of interpretive materials and activities which
draw wherever possible on the voices of living
representatives of these traditions. Too many waysides and
exhibits in too many parks and protected areas refer to
indigenous peoples in the past tense, leading visitors to
believe that they no longer exist or no longer have
connections with the land.

The following is a sampling of a few products from the
project focused on matters of particular concern to
indigenous peoples in the Parks.

A collaboration among Great Smoky Mountains
National Park, the Eastern Band of the Cherokee, the
Museum of the Cherokee Indian and TMI uses wayside
exhibits and a booklet to link Cherokee spiritual and
cultural traditions and stories to features of the natural
landscape — such as buzzards, trees, a mountain and the
river itself — along the two-kilometre Oconalufter River Trail
which runs into the Qualla Boundary (the tribal lands of the
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Eastern Band of Cherokee). The waysides are in English and
Cherokee, and are illustrated with artwork by local
Cherokee artists. Since many Cherokees, both adults and
schoolchildren, walk the trail for exercise, the signs provide
an opportunity to pass on their traditions to the younger
generation and reinforce the teaching of the Cherokee
language in schools. The project also enables the Eastern
Band to reach the wider public through park interpretive
materials. Two additional waysides on Clingman’s Dome,
the highest mountain in the Park, tell the Cherokee
creation story of the mountains and valleys, and relate
Cherokee traditions of Clingman’s Dome as a sacred place
of healing and a sanctuary that enabled some of the
Cherokees to escape the forced removal to Oklahoma on
the Trail of Tears. The Eastern Band and the Park are
especially excited about this project as a model for other
Tribes and protected areas.

Another broad-ranging component of TMI's project
came out of meetings with the Kupuna Committee of
Native Hawaiian elders advising the Hawaii Volcanoes
National Park on cultural matters. It advances a mutual
interest in emphasizing the importance of Native Hawaiian
views of park resources. As a result of collaboration with
TMI's Sacred Mountains Program, a call for proposals went
out for submissions of traditional Hawaiian paintings of
Pele to replace a non-traditional painting of the volcano
goddess in the Kilauea Visitor Center. The main newspapers
in Hawaii, based in Honolulu, ran front-page articles on the
project. Park interpreters realized they had touched a nerve
when they learned that all the art stores on the Big Island
of Hawaii were sold out of supplies. Interest was so high
that the Park was overwhelmed with a ‘tsunami’ of
submissions — 140 in all — and the Kupuna Committee
selected a Pele painting by a local artist for display in a
prominent spot in the Kilauea Visitor Center. The Volcano
Art Center, the Volcano House, and the Jaeger Geology
Museum hosted a month-long exhibit of sixty-two of the
paintings submitted (as many as could be accommodated)

: ; entitled ‘Visions of Pele’.

A similar call went out for
proposals for a major work of

sculpture  highlighting  the
significance  of the two
volcanoes, Mauna Loa and
Kilauea, in relation to Native

Hawaiian conceptions of wahi
kapu or sacred places. The
Kupuna Committee selected a
winning design from among three finalists, and the
completed sculpture will be placed in a prominent place
near the entrance to the visitor centre. An important by-
product of the project has been the formation of a
committee of Native Hawaiian members of the interpretive
staff to act as a liaison with the Kupuna Committee, and to
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work closely with the park and to make sure that Native
Hawaiians have input from the beginning in all future
interpretive projects.

Conclusion

As the examples above demonstrate, sacred mountains and
the sacred sites associated with them have importance for
a wide variety of people and groups, ranging from small to
large. Many are important only to local communities or
indigenous peoples. Others have regional, national or even
international importance. They may be revered by the
people of an entire nation, or by a major religious tradition
with adherents around the world, such as Christianity,
Judaism and Buddhism. Similarly the caretakers and
custodians may be local, or they may come from far away
or belong to a religious order responsible for many different
shrines. Efforts to conserve the biological and cultural
diversity associated with sacred natural sites in mountains
need to take into account all the diverse stakeholders who
revere and care for them.
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Sacred sites and pilgrimage routes in the Kii

mountain range

Makoto Motonaka, Japanese Agency for Cultural Affairs, Japan

Introduction

In Japan, a view of nature worship which holds that deities
dwell in natural objects throughout the universe has been
at the foundation of religious beliefs since ancient times. In
this view, mountains, islands, forests, trees, ponds, swamps
and other such elements of nature are considered to be
sacred objects or places where deities dwell; rivers and seas
are viewed as holy entrances which lead to paradise.

Among these sacred places, mountains have been
closely associated with the world after death, and there is
a belief that the soul of a dead person climbs a mountain
on its way up to heaven. At the same time, mountains have
been believed to be divine homes where the gods of
wealth, agriculture and/or hunting dwell, probably because
they are the places closest to heaven — places to which the
gods could easily descend.

After Buddhism was introduced to Japan from China in
the sixth century, mountains came to symbolize not only
the world after death but also the land of rebirth called
Saiho Jodo (Western pure land), where devout Buddhists
found salvation and were reborn. In the Shugen sect of
Buddhist-Shinto asceticism, priests stay away from the
secular world and retreat to mountain hermitages where
they pursue severe spiritual training to acquire superhuman
spiritual power. That religious practice was based on the
view of mountains as sacred places of the gods.

As Japanese traditions of nature worship merged with
the Buddhism that was introduced from the continent,
more and more mountains came to be revered as objects of
worship. In this way, mountains have played a significant
role in the formation of a Japanese view of nature, which is
characterized by unique approaches to nature and its
integration into various sociocultural contexts.

This paper introduces the Japanese sacred mountains,
and in particular the sacred sites and pilgrimage routes in
the Kii mountain range, which were inscribed on the World
Heritage List as a cultural landscape in 2004, based upon
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the World Heritage nomination dossier that was submitted
by the Government of Japan prior to its inscription and the
recommendations made by the World Heritage Committee
at the time of its inscription.

History

In the southernmost part of the mainland of Japan lies the
Kii peninsula, jutting out to the south into the Pacific
Ocean. Most of the peninsula is a forested area known as
the Kii mountain range, where mountain ridges reaching an
altitude of 1,000 to 1,200 metres run in all directions, and
where rich, dense forests grow, nurtured by the abundant
water supply from an annual precipitation which exceeds
3,000 mm.

Since ancient times, the Kii mountain range has nurtured
the spirit of nature worship, in which mountains, rocks,
forests, trees, rivers and waterfalls are deified and revered as
objects of worship. Located to the south of the Nara basin,
site of one of Japan’s ancient capitals, this region came to be
revered by people in the capital as well, recognized as a
sacred place where gods descend and reside.

With such a background, after Buddhism was
introduced into Japan in the sixth century and became a
religion for national peace and stability in the latter half of
the seventh century, the Kii mountain range became the
central place for Buddhist ascetic practice. The Shingon sect
of esoteric Buddhism, which was introduced in the ninth
century, also established itself, choosing this area as the
place for its ascetic practices.

From the mid-tenth century to the eleventh century, the
Shugen sect of ascetic Buddhism was established as an
indigenous religion of Japan, combining elements of pre-
Buddhist mountain worship, esoteric Buddhism called
Mikkyo and Taoist beliefs in immortal Hsien, which was
introduced from China. The goal of the Shugen sect was to
attain supernatural abilities through ascetic practices in the
mountains, and the followers of this sect chose the Kii
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Fig. 1 A map of sacred sites and pilgrimage routes in the Kii mountain range [above left]

Fig. 2 Pilgrimage route (stone pavement and steps) [above right]
Fig. 3 Kumano river, a natural element of the pilgrimage route [middle]
Fig. 4 Shichirimihama coastal area, a natural element of the pilgrimage route [below left]

Fig. 5 Omine-okugake-michi, the pilgrimage route for ascetic practices [below right]
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mountain range, especially the Omine Mountains, as the
principal site for their practices.

During the ninth and tenth centuries, as the influence of
Buddhism was growing stronger, the Shinto-Buddhist
syncretism, or the unique belief that Japanese traditional gods
are the incarnations of Buddhist deities, spread widely and
the Kii mountain range attracted increased attention as the
sacred place for this religious movement.

Meanwhile, in the tenth and eleventh centuries, as an
extension of Buddhist eschatological thought in which it was
believed that the Buddha's divine powers were to decline and
became prevalent, the belief in "Jodo’ (literally, pure land),
which is the Pure Land of Amida (Amitabha) where dead
people can be reborn, was widely accepted by aristocrats and
also by the general public. At that time, people came to
believe that the Kii mountain range, located to the south of
the ancient capital, was the Pure Land where Buddhist deities
reside, further consolidating the status of this region as a
sacred site. The desperate search for the paradise did not stop
at the mountain range, and before long it came to be
believed that further to the south beyond the mountains and
the sea was the Buddhist paradise called Fudaraku Jodo,
where Kannon-Bosatsu (Avalokitesvara) resides. Such was the
seriousness with which people clung to this notion that some
Buddhist priests went so far as to take out a boat from the Kii
peninsula toward the southern sea, dreaming of reaching the
paradise by sea. The sacredness of this region, which has
developed in close association with the Buddhist concept of
the pure land, can reasonably be ascribed to the unique
geographical features of the region characterized by the
dense mountains overlooking the southern sea and the
strong contrast between the two distinct landscapes.

On the strength of the diversity of religious beliefs and
activities that have been nurtured by the region’s unique
geographical features, climate and vegetation, the three
outstanding sacred sites of "Yoshino and Omine’, ‘Kumano
Sanzan’ and ‘Koyasan’, and the pilgrimage routes linking
them, have developed as important heritage areas in the Kii
mountain range.

‘Yoshino and Omine’ is the northernmost of the three
sacred sites. In the Yoshino area of the Kimpu mountains,
which were believed to control the water supply and were
therefore closely associated with agricultural activities, and
which produced gold and other minerals, were revered as
major objects of worship. On the other hand, the Omine area,
which is located to the south of the Yoshino area, has
developed as a primary stage for mountain ascetic practices.
This sacred site continued to expand in importance as the
central place of Shugen ascetic practices until the mid-tenth
century.

‘Kumano Sanzan’ is located in the south-eastern part of
the Kii mountain range. In this area there are three Shinto
shrines, Kumano Hongu Taisha, Kumano Hayatama Taisha and
Kumano Nachi Taisha, located 20 to 40 km apart, and two
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Buddhist temples, Seiganto-ji and Fudarakusan-ji. Originally,
each of the three Shinto shrines had its own distinctive form
of nature worship; later in the late tenth century, they started
to give worship to all three guardian deities at the same time
under the influences of Buddhism. Since then, the sacred site
came to be revered as the dwelling place of the trine deities of
Kumano, whose power was believed to be the strongest in
Japan. Seiganto-ji and Fudarakusan-ji were constructed in
close relation to Kumano Nachi Taisha, as the fusion between
Shintoism and Buddhism deepened. Fudarakusan-ji was
famous in association with the Buddhist priests’ martyrdom by
setting sail for the Fudaraku Pure Land that they believed to
exist in the southern sea. Kumano Sanzan became a
pilgrimage destination in the eleventh century, as pilgrimage
parties of members of the imperial family and aristocrats
visited the site frequently under the guidance of Shugen
ascetics. By the late fifteenth century, the majority of pilgrims
who visited the site were commoners. Such was the
enthusiasm of the faithful pilgrims swarming to the sacred site
that people later referred to the pilgrimages to Kumano
Sanzan as ‘ant processions’.

‘Koyasan’, located approximately 30 km to the west-
southwest of Yoshino and Omine, is the sacred site closely
associated with the Buddhist temple Kongobu-ji. The
temple was founded in 816 by the high priest Kukai
(774-835), as the stage for mountain ascetic practices for
the Shingon sect of esoteric Buddhism, which he
introduced to Japan from China. Kukai is one of the most
famous high priests of Buddhism in the history of Japan,
and Kongobu-ji is still an object of worship for
contemporary admirers of the priest.

As the three sacred sites drew more and more religious
attention and worship, the number of people who
underwent ascetic practices there or who visited them for
pilgrimage increased, leading to the construction of three
pilgrimage routes: the Omine Okugakemichi, the Kumano
Sankeimichi and the Koyasan Choishimichi.

As has been stated above, the sacred sites in the Kii
mountain range consist of the three areas: Yoshino and
Omine, the religious centre of the ascetic Shugen sect;
Kumano Sanzan, the religious centre for the worshippers of
Kumano deities; and Koyasan, the fundamental religious
base for the esoteric Shingon sect. Together with the
pilgrimage routes connecting them, these three sacred sites
have attracted worship from innumerable people over the
past 1,000 years, and as such have played an important
role as an active stage for spiritual and cultural
development and interchange in Japan.

Natural elements that make up the sacred
mountains

In addition to many tangible cultural elements such as the
buildings and compounds of the temples and shrines, many
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types of natural tangible elements associated with religious
beliefs and activities exist on the site. Some of them are
distinctive natural objects and areas referred to below,
including deep evergreen forests which cover the temple
and shrine compounds, and sacred rocks and natural
forests located on both sides of the pilgrimage routes.
These sites where aesthetic practices are performed form
outstanding cultural landscapes associated with a powerful
sacredness.

Cherry trees in Yoshino-yama

Along the ridge line of the Yoshinoyama mountainous area,
extending over 7 km in length, there are Shinto shrines,
temples of the Shugen sect of Buddhism, shops and
hospices for the accommodation of pilgrims. Surrounding
them are vast stretches of cherry trees, which were planted
following the legend that En-no-Gyoja carved the principal
object of worship out of a cherry tree. Since the tenth
century, this has been a symbolic place renowned for the
beauty of its cherry blossoms, illustrating the typical
aesthetic values of the Japanese people.

Nachi waterfall and Nachi primeval forest

The Nachi waterfall, which is 133 m high and 13 m wide, is
the largest waterfall in Japan taking its water source in the
forests of the Nachi Mountains. The waterfall is the
religious origin for Kumano Nachi Taisha and Seiganto-ji,
and still is the primary object of worship.

The Nachi primeval forest is a broadleaf evergreen
forest extending over some 32 ha to the east of Nachi
waterfall. It retains the key characteristics of primitive forest
in the Kumano region, with a mixture of plants and animals
unique to both cool and warm regions. This forest has been
protected since ancient times as the sanctuary of Kumano
Nachi Taisha, where common entry and tree cutting were
prohibited.

Koya-san Oku-no-in area

In the Koya-san sacred site there stands Kongobu-ji temple,
which was founded in 816 in an alpine basin at an altitude
of 800 m. This area has been the religious centre of Koya-
san ever since the high priest Kukai founded his temple as
a place for aesthetic practices in the mountains.

The Oku-no-in area is 3 km to the east of his temple,
and contains the place where Kukai decided to set aside a
grave site for himself. Revered as the sacred area where
Kukai, having attained his Buddhist enlightenment in his
lifetime, is still alive, it holds many large stone stupas
constructed by influential feudal lords, and tombstones of
people who admired Kukai’s teachings during various times
throughout history. In this area the 300,000 or so stone
structures, large and small, are densely distributed. With
giant trees as old as 500 vyears, which have been
maintained through efforts to protect the cemetery
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including its surrounding landscape, this is an especially
profound cultural landscape.

Omine Okugakemichi pilgrimage route

The pilgrimage route Omine Okugakemichi connects the
sacred sites Yoshino and Omine in the north and Kumano
Sanzan in the south. This is a stage of ascetic practices for
Buddhist priests, starting from Yoshinoyama and reaching
Kumano Hongu Taisha via the Ominesan-ji temple and
Tamaki-jinja shrine, a total distance of about 80 km. Most
of the route passes along severe, undulating mountain
ridges between 1,000 m and 2,000 m above sea level, with
many places for ascetic practices. In addition there are
natural forests along the road, such as the Bukkyo-ga-take
primeval forest and Oyamarenge native growth.

The Bukkyo-ga-take primeval forest is a natural forest of
Veitch's silver fir trees Abies veitchii, which extends along the
mountain ridges over a distance of about 3 km, including
Mount Bukkyo-ga-take, the highest mountain in the Omine
Mountains (1,914.9 m). Silver firs Abies veitchii are the
representative species of evergreen coniferous trees as seen in
the subalpine area of the Kii mountain range. Out of the vast
expanse of the forest, an area of approximately 19 ha is
designated as a Natural Monument. Because it has been
prohibited to cut trees along the pilgrimage routes since at least
as far back as the late fifteenth century as a measure to prevent
disturbance to the setting for aesthetic practices, the natural
forest adjoining the Omine Okugakemichi has been preserved
in a good condition as a cultural landscape associated with
religious activities along the route.

The Oyamarenge native growth is a habitat of
Oyamarenge Magnolia sieboldii, which is a plant species of
deciduous shrubs. The Japanese common name of the
plant, Oyamarenge, means ‘lotus-resembling flowers that
bloom in Omine’; the plant is treasured by ascetics as
‘flowers of celestial nymphs’ because its beautiful flowers
flourish at the beginning of the summer, keeping time with
the opening of the sacred site Omine for ascetic practices.
Large stands of the plant can be seen in the forest beds and
forest edges of the silver fir forests, including the Bukkyo-
ga-take primeval forest. Approximately 108 ha of its habitat
is designated as a Natural Monument.

Kumano-sankei-michi pilgrimage route

The sacred site of Kumano Sanzan is located in the south-
eastern part of the Kii peninsula, which is remote from
Kyoto, the capital of Japan at that time, and was difficult to
reach from other places in Japan. This gave rise to several
routes starting from different places. The pilgrimage routes
that lead to Kumano Sanzan can be geographically
categorized into three subroutes, including natural
geographical elements such as the Kumano river and the
Shichiri-mihama coastal area. The Kumano river has a basin
of 2,360 km running from its source in the northern part of
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the Kii mountain range over a distance of 183 km to flow
into the sea to the south. The part included in the World
Heritage Site is the 40 km portion between Kumano Hongu
Taisha in the middle reaches and Kumano Hayatama Taisha
at the river mouth. When people took the pilgrimage route
to Kumano Sanzan, they most often used ship
transportation on their way to and from Kumano Sanzan.
This is a precious and peerless example of a pilgrimage
route on the river. Surrounded by mountains overlooking
both riverbanks and spotted with singularly shaped rocks,
which were later named after their distinctive shapes, the
Kumano river is a long linear cultural landscape
representing Kumano.

The Shichirimihama coastal area is a flat sand and gravel
coast which has served as an integral part of the pilgrimage
route and where pilgrims would walk on the beach to
Kumano Hayatama Taisha. The magnificent landscape
formed by the arc of the coastline, curving over a stretch of
22 km, has been treasured and maintained as the best
scenic spot of the pilgrimage route, and is in a fair
condition of conservation.

Hana-no-lwaya is located on the seacoast of the
Shichirimihama. According to legend, it marks the location
of the graveyard of Izanami no Mikoto, the deity who
created Japan in the myth of Japanese origin. As such, the
shrine has been worshipped from generation to generation.
The chief object of worship is a gigantic rock as high as 45
m, reminding the viewer of the ancient style of worship at
a time when there were no religious constructions for
enshrining deities or giving prayers, as can be seen in
contemporary shrines. An annual event, ‘Hana no Iwaya no
Otsunakakeshinji’, is still observed in February and October
in relation to the Hana no Iwaya, a festival retaining the
content of ancient rites described in the myth of Japan.

‘Kumano no Oniga-jo including the Shishiiwa’ is a
natural scenic spot characterized by the unique shapes of
geological features that are works of nature’s art produced
through interactions between quartz trachyte cliffs and the
weathering processes of waves and winds. The Kumano no
Oniga-jo is a series of terraced caves and the Shishiiwa is a
lion-shaped rock. These scenic spots on the Shichirimihama
coastal area are the components of the cultural landscapes
along the pilgrimage route that many pilgrims can enjoy.

Intangible elements

Intangible elements, religious activities and traditional
festivals held in the temples and shrine compounds are not
strict components of the World Heritage Site. On the other
hand, it is important to pay due attention to intangible
elements, back-to-back with tangible elements. They
include religious rites and distinctive lifestyles, customs and
habits that reflect how the spiritual world is related to
people’s daily lives. In so doing, it is also important to clarify
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with which tangible element each of the relevant intangible
elements is associated.

Authenticity and integrity

The cultural landscape related to the Kii mountain range
contains various types of sacred places which have
historically been revered as of extremely high divine
influence, ranging from religious structures such as groups
of historic buildings in the compounds of temples and
shrines and stone stupas, to natural places and objects,
such as mountains covered by deep evergreen forests or
formidable rocks, singular rocks exposed on the mountain
body, waterfalls with exceptionally heavy torrents of water
and gigantic old-growth trees. In addition, another type of
sacred place comprising the pilgrimage routes include the
rivers and the religious remains still standing alongside
them. At these sacred places, various religious rituals and
practices, mainly related to Shintoism, Buddhism and
Shugendo (the shugendo sect), have been carried out
continually; they remain the active stages for those
activities today. These sacred places retain an extremely
high degree of authenticity, in terms of not only tangible
elements but also such intangible elements as are
represented by the religious activities.

Furthermore, the vast natural mountain environment
nurturing the property contains primeval forest and is the
habitat for various unique, naturally occurring species of
animals and plants that are designated as Natural
Monuments, and Natural Places of Scenic Beauty. This is
exemplified by the view of blankets of cherry trees covering
rows of mountains, which have been sources of artistic and
aesthetic inspiration to many poets and painters in Japan
since early times. The authenticity of their unique
characteristics and components is extremely high.

As is stated above, the elements of cultural landscapes
included in the World Heritage Site cover a wide range of
values from the cultural to the natural; because they remain
in a ‘balanced state of ecological systems, aesthetic, cultural,
religious or artistic associations (as is stated in paragraph
2.5.2 of the Conclusion and Recommendations made by the
Thematic Expert Meeting on Sacred Mountains in the Asia-
Pacific region, Japan, 2001), the integrity of the cultural
landscapes meets the required standards.

On the other hand, the Kii mountain range has a history
of active commercial forestry, which has nurtured the
Japanese cedar trees and cypress trees covering a large part
of the existing forests that extend along the pilgrimage
routes and rivers. This forestry industry has been sustained
for a long period of time as one of the important local
industries that economically support the sacred mountains.
In addition, the landscapes of these plantations are the
essential components of the cultural landscapes of the
sacred mountains, along with the pilgrimage routes and
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rivers. Those areas are included in the buffer zone for the
World Heritage Site, and appropriate conservation
measures have been and will continuously be taken,
ensuring that in the entire area of the buffer zones, in unity
with the World Heritage Site itself, the integrity of the
cultural landscapes will be sufficiently preserved.

Application of the cultural criteria for
inscription on the World Heritage List,
and future recommendations made by the
World Heritage Committee

At the time of the inscription of the site on the World
Heritage List, the Committee indicated the application of
cultural criteria for its inscription of the site, and adopted
future recommendations for desirable conservation
measures by the Government of Japan.

Application of cultural criteria for inscription
Criterion ii: The monuments and sites that form the cultural
landscape of the Kii Mountains are a unique fusion between
Shintoism and Buddhism that illustrates the interchange and
development of religious cultures in East Asia.

Criterion iii: The Shinto shrines and Buddhist temples in the
Kii Mountains, and their associated rituals, bear exceptional
testimony to the development in Japan of religious culture
over more than a thousand years.

Criterion iv: The Kii Mountains have become the setting for
the creation of unique forms of shrine and temple buildings
which have had a profound influence on the building of
temples and shrines elsewhere in Japan.

Criterion vi: Together, the sites and the forest landscape of
the Kii Mountains reflect a persistent and extraordinarily well-
documented tradition of sacred mountains over the past
1,200 years.

Future recommendations
Three recommendations for the future development were
made by the World Heritage Committee as set out below.

The Committee:

1. Recommends that the State Party undertake an
inventory of the key elements of the site over the next
five years in order to inform management. This should
include an analysis of the wooded mountain landscape.
2. Further recommends that the State Party give
consideration to setting up a coordinating body to
oversee the management of the site and perhaps appoint
an overall coordinator.

3. Requests the authorities to develop a more detailed
management plan and medium-term strategy to address
the sustainable management of both the natural and
cultural aspects of the site. Such a plan might consider
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the appropriate placement of overhead wires and visitor
facilities. This plan should be submitted to the World
Heritage Centre by 1 February 2006 for examination by
the Committee at its 30th session in 2006.

Conclusion

The sacred mountains in Japan, which are cultural
landscapes borne out of the nature worship traditions of
ancient Japan, have played significant roles under the
influences of Buddhism, or the Shugen sect of Buddhist-
Shinto asceticism, in the formation of the spiritual world of
Japanese society. They have also been a bountiful resource
for folklore and works of art.

Because the cultural landscape of a sacred mountain
consists of various types of components, ranging from the
natural setting of the mountain itself to the associated
cultural elements, which are physically and/or spiritually
interrelated with each other in a very complex manner,
several difficulties or problems inevitably accompany their
evaluation, preservation and management.

This paper has made some remarks about the
evaluation and management of sacred mountains as
cultural landscapes through the introduction of ’‘Sacred
Sites and Pilgrimage Routes in the Kii Mountain Range’
which was inscribed on the World Heritage List in 2004.
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The Cardinal Direction Markers Project: sharing

the creation of earth

Cynthia Orlando, Hawaii VVolcanoes National Park, USA

Summary

The significance of Hawaii Volcanoes National Park as
a World Heritage Site and UNESCO Biosphere Reserve
is defined by its cultural landscape.

The park has also incorporated the rights of
indigenous people and traditional knowledge into its
management strategies, in some cases through
special legislation.

Stewardship of the park also recognizes the
cultural diversity of the landscape and its
contribution to the conservation of its biological
diversity. It serves as a refuge for the Hawaiian
culture by allowing rights of access, through
consultation, and by seamlessly managing the
tangible and intangible. We recognize that Native
Hawaiians are custodians of this sacred place and
worship the nature represented within the park.
Because the land serves as a metaphor for the
culture, the culture helps us to understand what it is
we truly need to protect. The authority under which
we do so is set forth in National Park Service
Management policies that outline consulting
relationships.

Native Hawaiians have lived in sustainable ways in
this environment for hundreds of years.

With their wisdom and guidance, the following case
study represents a wonderful example of
indigenous people from throughout the world
working together within the boundaries of Hawaii
Volcanoes National Park.
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Introduction

Those who first enter the Hawaii Volcanoes National Park
find themselves in awe of the dramatic scenery, and their
senses are awakened by the smell of sulphur, sounds of
forests alive with native songbirds and steaming lunar-like
surfaces. The park’s 330,000 acres represents the twelfth
United States National Park established, and it protects the
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Fig. 1 Hula Performance at Kilauea Caldera (HVNP) [left page, above left]

Fig. 2 Royal Court Investiture Aloha Festival, Halemayumayu Crater [left page, above right]
Fig. 3 A sacred traditional area for Native Hawaiian Culture and Practitioner [left page, below]
Fig. 4 Surface lava flowing creating 2 new caves, Kilauea Volcano world’s most continuously
active volcano [this page, above left]

Figs. 5 and 6 Both pictures are part of the Royal Court Investiture, Halemajumayu Crater
[above right and middle]

Fig. 7 Pele, Goddess of Volcano [below]

The Cardinal Direction Markers Project: sharing the creation of earth

summits and rift zones of two of the world’s most active
volcanoes, Kilauea and Mauna Loa. But more than just the
dunes, tropical rain forests, blackened lava and endangered
species and ecosystem, the park is a spiritual reservoir for
native Hawaiians, and a last vestige of Hawaii as it was
hundreds of years ago.

As the manager of this sacred natural area, my kuleana,
or responsibility, is to recognize and communicate the vital
connections that the island’s first people have to this sacred
site and to provide a sanctuary for the host culture. Today
we manage to reconcile Hawaii's past with her future and
protect the living native culture in many different ways:
through the expression of chant and dance on the edge of
Halema'uma’u Crater; by providing rights of access; by
protecting and preserving the cultural and historic scene.
Our kupuna, or elders, help us to appropriately
communicate those values and the intangible spirit of the
people of this land.

This paper will discuss the role of the Kupuna
Consultation Group and their spiritual guardian Pele, goddess
of the volcano, as we collaborated with the Smithsonian
National Museum for the American Indian on the Cardinal
Direction Markers Project, an effort to remind the country and
the world that the culture of Hawaii is very much alive.

Project history

The resources of Hawaii Volcanoes National Park
demonstrate the powerful and awe-inspiring volcanic
forces that create new land, and the unique adaptations of
plants, animals and people to that land. Kupuna, respected
Hawaiian elders, teach ‘'malama o ka’aina: care for the land
and the land will care for you'. Today we protect the
integrity of the park and the culture of Hawaii’s indigenous
people by leaving everything in its rightful place. At Kilauea
and on Mauna Loa the ground is very sacred to the
Hawaiian people. Hawaiian culture views people as
stewards of the land and ocean which sustain all life. Yet
with the courage and insight of our kupuna we were able
to extend that stewardship to the world.

Volcanoes, and the lava and ash that erupt from the
earth, 'have their own language and mesmerizing beauty'.
Pele is volcanism in all its forms. The molten lava represents
her birth, the craters her home. As Pele creates new land
she shares the birth with us. When we were approached by
the Smithsonian National Museum for the American Indian
to share a pohaku, or stone, that would represent the
indigenous people of Hawaii, the National Park Service
consulted with our kupuna and they agreed. Though other
Native Hawaiian communities had been asked to
participate they had declined. The kupuna agreed to
collaborate for the benefit and recognition of Native
Hawaiian peoples, considering the pohaku an ambassador
on their behalf.
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Pele, the sacred living deity of Hawaii's volcanoes, controls
the limitless power of creation through her perseverance,
molten strength, and unearthly beauty. Her passion
emanates from her ancient existence. Revered and honored
as the fire goddess she is my spiritual guardian and forever
the heartbeat of my soul, continuously giving life to her
land and its people.

The Cardinal Direction Markers project is an outdoor
exhibit of stones representing the four cardinal directions of
north, south, east and west. They are placed outside on the
grounds of the museum, exposed to the elements and
people. They intersect at the center of the Potomac area of
the museum building, linking the four directions to the circle
of pipestone that marks the figurative heart of the museum.
The stones were acquired from the extremities of the western
hemisphere in collaboration with their native source
communities: Hawaii (western stone), Northwest Territories,
Canada (northern stone), Mid-Atlantic Region (eastern stone)
and Tierra del Fuego, Chile (southern stone). They serve as
metaphors for the indigenous people of the Americas.

[t was with great care and respect that our kupuna
selected a stone. They spent many days both inside and
outside of the park evaluating their relationship with certain
stones, ultimately selecting one from within the park. As a
part of the cultural landscape the stone represented the
interface between Pele, the natural environment and human
adaptation. The accretionary lava ball measured
approximately 1.2 cubic meters and weighed 4,000 Ibs.

Working with the government can present inherent
challenges, and were there ever! Of critical importance was
the determination of what authority the National Park Service
could legally use to remove a 4,000 Ib rock from within a
national park. Yet clearly the project supported the mission of
the National Park Service to collaborate in order to extend the
benefits of natural and cultural resources, and the purpose of
Hawaii Volcanoes National Park to perpetuate the Native
Hawaiian culture. Working closely with officials from the
Washington Office of the National Park Service, the Kupuna
Consultation Group and the Smithsonian Institution’s
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National Museum for the American Indian, the park
negotiated a museum loan that outlined specific conditions,
including additional conditions:

* The museum and the park acknowledge that the

western stone represents the indigenous culture of
Hawaii, which is inclusive of land, stories and myths,
and both shall respect and honour the stone as a cultural
ambassador of the native Hawaiian peoples.

* The park shall have the right to request the return of
the stone and agrees to a twenty-year loan. If the park
elects to have the stone returned, upon expiration of the
loan term, it shall notify the museum in writing at least
one year prior to its return, and return will be at the
museum’s sole expense.

* Should the park elect to have the stone returned they
will, upon consultation with the kupuna and museum,
or their successors or designees, select another stone to
take its place.

* The museum waives liability but shall be responsible
for the regular care and maintenance of the stone while
in its possession in accordance with museum policies
and procedures governing the care and maintenance of
museum objects that remain outside in an unprotected
climate. Dislodged portions of the stone shall be kept
together until such time as the stone is returned to
Hawaii Volcanoes National Park.

* Should the stone be mistreated or defaced beyond the
control of the museum in its possession, they shall
immediately consult the park to mitigate such
occurrences.

* The park and museum both warrant and represent that
they have the authority to enter into this agreement and
that they have complied with all applicable laws,
regulations and policies.

* Hawaii Volcanoes National Park has consulted with
the Kupuna Consultation Group.

Once the stone was selected, representatives of the kupuna
group conducted a ‘separation ceremony’ to prepare the stone
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for its journey to Washington DC, and prior to the stone’s
removal from the park. Representatives from all parties
concerned were able to attend the ceremony. However no
filming or videotaping was allowed. The National Park Service
carefully removed and wrapped the stone and recorded the
original location so that upon return it could be replaced in
that spot. The museum was responsible for the arrangements
and cost of delivering the stone from Hilo, Hawaii to
Washington DC, though Matson shipping lines donated the
cost of the overwater transport. The evening the pohaku left
the park a spectacular eruption occurred and Pele began
making new rocks.

Upon reaching Washington DC, the pohaku was again
blessed at its place in the landscape. When first laid the stone
sat below the surface of the sidewalk and was immersed in
water from a recent rainstorm. This was unacceptable to the
kupuna, as it was important for the stone to be placed exactly
as it had been in the park: on top of the ground, and most
importantly, not sitting in water. Immediate consultation with
museum staff resulted in the stone being lifted and placed
again appropriately. After the blessing the group had the
opportunity to visit Capitol Hill to share the story of the
pohaku with Senator Daniel Akaka of Hawaii.

A contingent of hundreds of Hawaiian people attended the
formal opening of the new museum, and marched in a parade
that represented the largest gathering of indigenous people to
ever occur in the Americas. Not only was this an opportunity for
our kupuna to tell their story to the world, but it was also an
opportunity for other indigenous people to be exposed to and
interact with Native Hawaiian people. We were able to share
and extend our museum without walls, a living, dynamic
resource and a cultural treasure, and like the gentle Kilauea,
draw visitors to the culture of Hawaii. It was the culmination of
a very special journey for our kupuna and the pohaku, and an
incredible responsibility that all were trusted with.

The threads that wove all of it together were the power
of lokahi, or harmony and agreement; ho’okipa, or
hospitality, and the aloha spirit of Pele, the breath of life
and the spirit of the people of this land.

The Cardinal Direction Markers Project: sharing the creation of earth
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Sacred mountains and landscape supporting
biodiversity and human life:
lessons from Mount Fuji and the Himalayas

Masahiko Ohsawa, Institute of Environmental Studies, University of Tokyo, Japan

Summary

Introduction

Mountains support many pristine, diverse ecosystems
along steep elevation gradients, and provide both
the spiritual backbone and physical resources for
human life. In this paper, | contrast the sacred
mountain with the sacred landscape in relation to
the spiritual, cultural aspects of human life and
biodiversity conservation.

Mount Fuji, the highest and most symbolic
mountain of Japan, is a typical example of a sacred
mountain. During the Edo era, people who climbed
the mountain were mostly pilgrims accompanied by a
special guide called Ong-shi, though generally people
preferred to worship it from a distant place in the
foothills. Conversely, the Himalayas is a place where
people live and work. The harsh, unpredictable and
dangerous environment forced people to rely on the
deities and spirits said to be everywhere in their
surroundings. This animistic belief is strongly related
to Bon, a native religion of Bhutan and Tibet.

In both cases however, mountain ecosystems are the
substantial bases for human life, and local people
utilize the landscape and its resources including
biodiversity in sustainable ways.

A similar recognition of the importance of
conserving integrity in a landscape or watershed can
also be found in similarly resource-limited island
ecosystems, for example in Okinawa, Yakushima,
Hawaii and the Canaries. In traditional Japanese
villages, people generally divide the area into
Sato-yama for human abode and Oku-yama for the
spirit abode, including plants and animals.

It is essential to keep the cascading system from
nature to human territory in balance for the
sustainable reconciliation of people and nature in a
mountain ecosystem.
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Nearly 22 per cent of the world’s human population inhabit
mountains, and most minorities, who share the majority of
human cultural diversity and represent 28 per cent of
endangered languages worldwide, occur in mountains
(UNEP-WCMC, 2002). Six major categories of protected
areas defined by the World Conservation Union (IUCN) are
also concentrated on mountains, in which the complex
topography provides different habitat types for the various
ecosystem types and species to coexist: otherwise they
would be locally extinct as a result of competition. Among
the thirty-four biodiversity hotspots, nearly half are located
in mountains, such as those in the Caucasus, Eastern
Afromontane, the Himalayas, central Asia and Japan
(Conservation International, 2005). Thus the global
mountain system is a centre of human as well as plant and
animal diversity. Most of the biological refuges during the
ice age were also concentrated in the present mountain
systems, such as those of the northern Andes, the Rockies,
south-west China and Japan. Most of these are oriented
north—south and thus facilitate species migration, enabling
them to escape extinction during climate change (Tang and
Ohsawa, 1997). Besides the biological diversity, people also
rely on other essential resources of mountains such as
timber, medicinal plants, firewood, fibres, foods, water,
rocks and minerals, and energy.

Another important aspect of mountains is their spiritual
and cultural heritage, which supports human life. Sacred
sites and religious centres of cultural significance are also
concentrated in mountains (Bernbaum, 1997). This is
mainly because of the reliance of human life on mountain
resources, as mentioned above. In East Asia, people also
think that the mountains are abodes of their ancestors or
spirits. Thus they worship sacred mountains, and each
mountain has a special ceremony in early summer to open
the mountain to the general public, calledYama-biraki.

Even though such cultural history has a long past, we have
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not been not effective in institutionalizing means to
conserve the natural as well as cultural heritage of
mountains in a sustainable manner for future generations.

A sacred mountain, Mount Fuji

Since prehistoric times, Japanese people have worshiped
Mount Fuji for its height (3,776 m) and solemnity. When we
face an extraordinarily breathtaking scene like Mount Fuiji,
we often feel that there is some sacred divinity behind it
(Figure 1). It is a symbolic mountain in Japanese culture and
provides spiritual support for daily life for the Japanese. The
oldest collection of poems (Tanka), Man-yo-shu, compiled
in the eighth century, has eleven poems about Mount Fuji,
and there is a lot of other literature, fine arts and the like

(the goddess of cherry blossom), daughter of the chief
mountain god Ohyamatsumi-no-kami, was also regarded as
the goddess of Mount Fuiji. Its deity might be female, but in
former times women were prohibited to climb the
mountain. The mountain was only officially opened to
women after 1872. Ohyamatsumi-no-kami is a son of the
couple lzanagi and lzanami who created the Japanese
archipelago by stirring sea water with their sword from the
heavens, and the droplets became all the islands on which
we live. Thus mountains are thought to be directly related
to the genesis of Japan.

Most of the Japanese mountains have a Shinto shrine at
their summit, which usually enshrines mountain gods such
as Ohyamatsumi-no-kami. Following the Edo era, most
westerners visiting Japan were surprised by the fact that

showing how it has fascinated people with its beauty and
divinity. Ukiyoe, the famous woodcuts of Mount Fuji by
Hokusai, were used just like talismen by the people of Edo
(Tokyo) in the early nineteenth century, and twentieth
century wall paintings in public baths were mostly of
Mount Fuji. The Japanese do not worship Mount Fuji as a
real god in the western sense. Hartz (2003) explains that
god in the Shinto (native Japanese) religion is rather about
spirits that live together with human beings, and the
Japanese god and spirit are often inseparable.

The main shrine of Mount Fuji, Fujino-miya or Fuji
Sengen shrine, is located in Fujinomiya city in Shizuoka
Prefecture. The original shrine, Yama-miya (mountain
shrine) was said to enshrine Asamano-Ohkami, a kind of
nature worship of the volcano, said to extinguish fire after
severe eruption of the mountain around the eighth to ninth
century. The governor at that time only established torii
(gateway to the shrine) and an altar; there were no
buildings since the god is Mount Fuji itself, and people
worship the god by facing the mountain (Figure 2). The
original location of Yama-miya was in between the sacred
mountain and the sato where people live (Endo, 1987).
During the seventeenth century, Konohana-sakuya-hime

Sacred mountains and landscape supporting biodiversity and human life: lessons from Mount Fuji and the Himalayas

Japanese people worship mountains as gods or goddesses.
Edward Morse, an American zoologist who discovered shell
mounds in Ohmori near Tokyo in 1862, was also surprised
to observe the many Japanese people climbing mountains
to worship a mountain deity, and also finding shrines built
around the top of mountains, since he had never seen such
customs in his own religion (Morse, 1917). The special
powers of the mountain gods are many, as is usual for
other gods. However, their principal powers are to tame the
harsh environment which often destroys the peaceful
balance of human life, to provide a stable harvest, and to
overcome disasters such as fire, famine, disease, flooding
and drought.

Although Japan is a mountainous country (61 per cent
of it comprises mountainous terrain), Japanese people live
mainly on flat land like floodplains, river deltas and

Fig. 1 'Kage Fuji’, a shadow cast by Mount Fuji, looking towards the northern foothills
of the mountain (August 1984) [left]
Fig. 2 Mount Fuji and torii (gateway to shrine) of a shrine in the northern foothills at

Yoshida. An old picture taken in the late nineteenth or early twentieth century. [right]
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plateaux; the mountain itself is inhabited by only 10 per
cent of the population. Thus mountains are less inhabited
and thought to be sacred and are the abodes of gods and
spirits. There is a Japanese saying, ‘Foolish are those who
do not climb Mount Fuji, and foolish are those who climb it
more than once.” This means Mount Fuji is @ mountain not
to climb but to view from a distance. We call this type of
mountain worship from a distance Yo-hai (worship from
afar). During the Edo era, however, Fuji-ko (Fuji pilgrim
association) people guided by Ong-shi climbed Mount Fuji,
mainly from Edo and the surrounding cities. More than 300
Fuji-ko were recorded in Edo during the seventeenth and
eighteenth centuries (Iwashina, 2000). We call this type of
mountain worship To-hai (climbing worship), and the
pilgrims believe that they are purified through climbing by
mountain deities and spirits. Local people living around the
foothills of the mountain complained of the overcrowded
mountain roads and that too many pilgrims often caused a
shortage of food, and polluted the place by leaving excess
amounts of litter on the mountain (Aoyagi, 2002). The
difficulty of visiting and climbing Mount Fuji often led
people to opt for an easy way to worship it they
established miniatures of Mount Fuji, called Fuji-tsuka, in
their towns as shrines for daily prayer (this custom started
in Edo in 1779). In former Edo towns, more than fifty such
Fuji-tsuka were established. Most of them are still
remaining, and are well maintained among the skyscrapers
of Tokyo (Figure 3).

Farmers usually have two festivals, in spring and
autumn. The spring festival is to welcome the god from the
mountain to their paddy fields to protect their crops from
various misfortunes, and to obtain a good harvest
(Yanagida, 1961). The mountain god invited to paddy fields
is called Sa. There are many words using Sa, like Sa-tsuki,
May the month god coming down from the mountain; Sa-
nae, holy rice seedlings; and Sa-otome, holy girl planting
Sa-nae. The autumn festival is a thanksgiving festival to the
gods for their protection and good harvest for the season,
and for the god returning to the mountain. Thus the
mountain stream and the paddy downstream are
alternately protected by the same god.

People also use features of the mountain like a calendar
as an indicator of the timing of farming practices. In snowy
mountains the changing pattern of the remaining snow
patches is a good indicator of when to start filling the
paddy with water and begin cultivating the paddy fields in
early spring. Hokusai, the famous Ukiyoe artist, drew a
snow pattern on Mount Fuji, Fuji-noh-otoko (Fuji farmer).
Local farmers believe that if this Fuji-noh-otoko appears
distinctly in spring, the year will provide a good harvest
(Figure 4). There are many springs around the foothills of
Mount Fuji, and these are an indispensable water source for
paddy fields as well as an ecosystem housing characteristic
aquatic flora and fauna.

Session 1 The phenomenon of sacred mountains: traditional worship and conservation

Landscape structure and biodiversity:
Sato and Yama

Japanese people think that mountains are sacred because
there are few permanent settlements and they are not
spoilt by people, but full of natural spirits and wild plants
and animals. Biodiversity may be strictly preserved when it
is isolated from human activity. Therefore high and
inaccessible mountains are by their nature a place where
the biodiversity is well preserved.

In traditional mountainous areas of Japan, people
recognize two categories of mountain: Mae-yama (front
mountains) or Sato-yama, where people can utilize resources
for themselves such as firewood, charcoal and other forest
products, and can even sometimes carry out shifting
cultivation; and Oku-yama (inner mountain) or O-yama, the
territory of gods and spirits. Up to around 150 years ago only
men were allowed to climb, particularly most of the sacred
mountains. In the southern slopes of Mount Fuji, Nomoto
(1993) described the natural resources that people were
utilizing around seventy years ago (Figure 5).

Above the Sato-yama, the area leading up to the Oku-
yama of gods and spirits is mostly occupied by natural
vegetation. Mount Fuji is still a young volcano, and one of
its parasitic cones, Mount Hoei on the south-eastern slope,
erupted only around 300 years ago, in 1707. The slope of
that side is still devoid of forest vegetation. In the central
part of Honshu, the biggest island of Japan, Mount Fuji is
exactly located in a large tectonic zone of the mid-Tertiary
period called Fossa Magna, which overlaps with the Fuji
volcanic zone. This tectonic zone, which stretches from
Shizuoka on the Pacific Ocean to Itoigawa on the Sea of
Japan, creates a large-scale division of Japan into a western
half of mainly older rocks and an eastern half of mainly
volcanic rocks of relatively new origin. The new, open
volcanic desert created by eruption facilitates speciation
through hybridization or polyploidy, and many endemic
plants have evolved called Fossa Magna species, such as
Cirsium purpuratum, Asarum savatieri, Stephanandra
tanakae, Cacalia amagiensis and Weigela coraeensis (Figure
6) (Maekawa, 1974).

Through a series of eruptions, Mount Fuji has acquired
slopes of varying origin from different geological time
periods, ranging from the youngest, pioneer volcanic desert
of the south-eastern Gotenba series (from 300 years ago),
through seral forests on the eastern slope of the Subashiri
series, to the early climax stage of the northern slope of the
Yoshida series, and to well-developed nearly climax forest
zones of the north-western Shoji series (Figure 7). This clearly
represents the developmental pattern of mountain vegetation
zonation (belts), and the tree line, which rises from around
1,200 m to the climatic upper limit at 2,700 m on Mount Fuiji
(Ohsawa, 1984). Generally, as the progression of successive
vegetation climbs up the slopes, the boundary between
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Fig. 3 A typical example of Fuji-tsuka, a miniature Mount Fuji, in Fuji Shrine, Bunkyo-ku, Tokyo (2005) [above left]

Fig. 4 Fuji farmer ‘Fuji-noh-otoko’ by Hokusai (1834). This black shadow figure of a farmer holding a plough appears on mountain slopes after the partial melting of snow in the
spring [above right]

Fig. 5 Environmental folklore of Mount Fuji in the early twentieth century, based on an interview with T. Katsumata (born in 1915)

Source: Nomoto (2003) [middle left]

Fig. 6 Cirsium purpuratum, a Fossa Magna plant species in Gotenba, Mount Fuji [below left]

Fig. 7 Pattern of vegetation zonation in the time course of developmental stages of vegetation on different slopes, from the earliest Gotenba, through the Subashiri, Yoshida and

Shoji series. Black dots represent sampling plots for a vegetation study. Source: Ohsawa (1984) [below right]
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vegetation belts becomes clearer because of mutual exclusion
among the dominant species (Figure 7).

The resource utilization in mountainous areas is
somewhat similar to that in island ecosystems, since both
are isolated from the surroundings and resource-limited. In
Yambaru, in the northernmost mountainous part of the
Okinawa lIsland, southern Japan, village people divide their
property land into five sectors from the seashore to the
mountain top (Yambaru-type land use: see Figure 8). There
are a residential area facing the sea (2.5 per cent of the
total land area of a typical village property); paddy fields
(Hyakusho-chi, 5.9 per cent) in the alluvial plain
surrounding the residential area; upland fields next to the
paddy fields (Kuimi-jiki, 5.1 per cent), which are also used

which are otherwise locally extinct within the traditional
agricultural landscape as a whole (Kitazawa and Ohsawa,
2002). During the maintenance work of paddy fields and
their surroundings, farmers also pray to the local deity of
the land and agriculture called Jizou" (Figure 9).

This is similar to the ancient land-use system of a unit of
the watershed called Ahupua’a in Hawaii, where the local
people divide the mountain slope into a series of land use
zones, from human settlements towards pristine natural
forests, maintained for biodiversity (Eckern, 1993; Ziegler,
2002). People live on the dry seashore, called Kuhakai, the
back yard is called Kula, and people carry out agriculture by
selecting different crops depending on the precipitation
available for each altitudinal belt. Behind the Kula is the cloud
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as shifting cultivation areas; and the background is semi-
natural forest called Mura-sanya (a kind of Mae-yama, 26
per cent), which is used for gathering firewood, burning
charcoal, and other daily commodities by the farmer. The
zone beyond this is called Soma-yama (a kind of Oku-yama,
60.5 per cent) which belonged to the feudal lord. It was
prohibited for the farmer to cut trees in this zone because
the trees are reserved for the feudal lord (Nakahachi, 2001).
Although this system was established under the feudal
system more than 200 years ago, some upland areas are
still preserved as pristine forests, and can also provide clean
water and other mountain resources for lowland
communities.

In the traditional agricultural villages of Japan, even the
agricultural practices are often beneficial to maintain local
biodiversity. Farmers mow the roadside verges, forest edges
of paddy fields and similar areas to avoid shading by other
plants and invasion of weeds (Figure 9). These long-lasting
maintenance works of rice cultivation have unintentionally
created special habitats for diverse plant and animal species

Session 1 The phenomenon of sacred mountains: traditional worship and conservation

zone of the mountain, called Wao, and the slope is subdivided
into Wao Kanaka for use by the community for collecting
firewood or other forest products, Wao Akua for the forest
spirits including various wild plants and animals, and to
maintain a rich biodiversity, and finally Wao Nahele, which is
primary forest extending up to the mountain, called Kua.

The sacred landscape, Himalayan grandeur
and human life

In Tibet and the Himalayas, people worship the ‘indescribable
grandeur and fascination arising from mountain (Tibetan)
landscape’ (Baumer, 2002) where they live. In the high altitudes
of Tibet and the Himalayas, the potential of land productivity is
relatively low because of harsh climatic conditions; the
unpredictable weather sometimes strongly affects or even
damages all the agricultural crops, domestic animals, and even
people’s lives. But it is common experience that the situation
can change within a few minutes, and a severe hailstorm
suddenly transforms into peaceful sunshine with rainbows
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(Figure 10). This fearful but fantastic life inevitably leads to
worship and prayer to any spirit if it is believed it might have
the power to control or rescue the situation. People believe that
only super natural power manifested by oracles, deities and
cults can cope with such conditions.

The animistic religion of Tibet and the Himalayas is called
Bon (Bonism). People worship everything around them such
as wild plants and animals, rocks and water, as having spirits
or deities. Lama or monks sometimes act as warriors against
such demons to protect ordinary people to live without fear.

In Bhutan there is a lot of evidence of people’s tendency to
rely on their local deity to perform some action with regard
to nature, such as logging, the collection of medicinal plants
or wild vegetables, or even stones and soils. The mountain
paths used for their daily life also have deities at distinct
points on the road such as mountain passes and gateways to
villages, and it is also necessary for these to be tamed by
religious people so as to protect the passengers’ safe
journey. Much the same is true of mountain peaks, steep
cliffs, beautiful lakes and so on (Figure 11).

Fig. 8 Yambaru-type land use, commonly observed in northern Okinawa Island, southern Japan. The territory of Haneji-Nakaosi village and its land use classification.

Source: modified from Nakahachi (2001) [left page, left]

Fig. 9 A well-managed rice terrace in Kamogawa, Chiba. A farmer is mowing grasses surrounding the paddy fields, and a stone statue of Jizou sits besides the field (April 2005)

[left page, right]

Fig. 10 A drastic change of weather in Bhutan, Himalayas. After a hailstorm, suddenly the sun shines and a double rainbow appears over the sacred mountain (Gyaza, June 2000)

[above, left]

Fig. 11 Boundary of a village, Dogar, southern Bhutan. Villagers gather to say farewell to visitors (October 1989) [above, right]

Fig. 12 Nahi village and its surroundings in west-central Bhutan. The village centre (housing complex) is surrounded by several Gompas (monasteries) built at all the strategic points around

the housing lots, and people are watched and guarded by monks from all directions. Map prepared by Pema Wangda (May 2004, March 2005) [below]

Sacred mountains and landscape supporting biodiversity and human life: lessons from Mount Fuji and the Himalayas
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After Buddhism was introduced to Tibet around the fifth
to seventh century, people often built monasteries called
Gompa on such sacred places. The sacred places of local
deities that overlook a whole valley or the opposite side of
the ridge are at the same time strategic points. The monks
inhabiting the monastery often seemed to play a warrior-like
role whenever the village was under hostile attack. The
Buddhist monasteries therefore had a role as fortresses,
acting against not only natural powers but also human
enemies. The peaceful life of the farmers was thus guarded
by the Gompa established at strategic points around a
village landscape (Figure 12). The surrounding forests of
each Gompa were kept as dense natural forests to provide
shelter for the meditating monks, and even daily food was
carried by local people from a fairly distant local village.

Integrative conservation strategies of
cultural diversity and biodiversity in
mountain zones

There are two classical, contrasting systems of biodiversity
conservation. One is the protected area system, or natural
ecosystem conservation, which excludes most human
activities to preserve a natural system in a pristine state. A
typical location for this is the core zone of a protected area,
where human activity is kept minimal. Conservation of a
sacred mountain is somewhat similar to this concept.
Another system is known as landscape or semi-natural
ecosystem conservation, in which the system to be
conserved includes not only the pure natural ecosystem but
various semi-natural ecosystems under human influences,

To build religious monuments such as Gompa and stupa,
a huge amount of construction material is required, such as
timbers, stones for the base, and sand for wall construction.
The work is a kind of taxation in remote places in the
Himalayas, and local farmers are requested to work on the
construction. Local people collect timbers from forests, stones
from roadside and so on by themselves. It is worth noting that
when local people collect timber for construction of Buddhist
Gompa from the surrounding forests, they built Lhaptsa:
small stone heaps decorated with the branches of trees such
as pines and rhododendrons, as offerings to the local deity.
This custom originated from Bonism rituals (Figure 13).
Bhutanese farmers believe that the forest and its components
such as trees, stones and soils each have their own spirit, or a
spirit of the forest as a whole. So if they remove materials
from the forests, they pray to the local deity with offerings.

Session 1 The phenomenon of sacred mountains: traditional worship and conservation

including traditional, cultural landscape elements. People
intend to keep the landscape and surrounding ecosystem in
a healthy condition to obtain a stable harvest, clean water
and sustainable natural resources as well as an aesthetic
and peaceful landscape.

Recently, agricultural landscapes have been recognized
to be as important as the habitat for certain biota that
cannot inhabit pristine, wilderness areas. However, we still
lack the scientific understanding of the working
mechanisms of farming systems coupled with the pristine,
natural ecosystem, and we seek the management tools for
sustainability in the wider perspective at the landscape level
to maintain both the regional diversity and human well-
being. The traditional Yambaru-type land use systems in
Okinawa and Ahupua’a in Hawaii are both good examples
of integrative management at landscape level that

unesco | 50



reconciles artificial systems with semi-natural and natural
systems. For farmers, the land set aside for gods and spirits
is necessary not only as a source of water and other
physical resources, but also for spiritual support, for daily
life to coexist with wild, pristine nature. Fuji-ko in the Edo
era was a similar mechanism to integrate human activity in
town areas with the sacred, natural mountain of the gods,
as the backbone in a much wider perspective. Most of
Hokusai’s Ukiyoe, as is clearly shown in Figure 14, depicts
Mount Fuji as the background of people’s daily life in Edo
(present Tokyo) and the surroundings (Fugaku-36-kei), and
this is a typical, practical benefit of worshipping sacred
mountains from afar, Yo-hai, for the people’s daily life.
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west-central Bhutan, March 2005) [left]

Fig. 14 A part of Hokusai's collection Fugaku-36-kei (Thirty-six scenes of Mount Fuji). Source: History of Japan, Weekly Encyclopedia No. 85, Asahi News Paper Co., 1987 [right]
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Adam'’s Peak in the cultural landscape of
Sri Lanka: evidence for an eco-cultural basis for

conservation

Anoja Wickramasinghe, University of Peradeniya, Sri Lanka

Summary

Cultural landscapes are the foundation initiatives for
integrating local communities as custodians and their
culture as instruments for creating unified ecological
and cultural domains. The Adam’s Peak wilderness
extends over a vast tract of land in the central
mountain massif of Sri Lanka, and provides evidence
for the cultural manifestation of human association
with nature, nurtured by moral and spiritual potency.
The cultural and human dimensions that adhere to
Adam’s Peak have evolved in relation to the sacred
footprint shown on the Samanthakuta, which is the
highest peak of the mountain range. The history of this
sacred mountain forest explains the ways in which
people have maintained linkages and recognized
symbolic relationships.

An in-depth analysis of the eco-cultural context
affirms the superiority of the sacred mountain forest
and the grounds that have marked the generations-
long human-nature relationships. The field evidence
demonstrates the features of the culture-nature nexus.
Cultural superiority results from religion, belief
systems, perceptions, symbolic and hierarchical
relations, and service functions. The forest fringe
communities have developed customary practices and
introduced regulatory measures. Local governance is
accepted, from the proximal to the distant, mainly as a
result of the fear of being punished by superior
territorial powers. The unique ecological diversity is a
tremendous attribute in the conservation of the
cultural domain.

Community stewardship is the social capital for
conservation of this unique mountain ecosystem in its
commanding position. Its significance is strongly
associated with religions, belief systems, territorial
governance, a sense of ownership, respect for local
authority, reciprocity and collectiveness. Local

Session 1 The phenomenon of sacred mountains: traditional worship and conservation

perceptions about sacredness and the governance
system for living in harmony are discussed in
examining the eco-cultural essence for conservation.
There are two key challenges for the sustainable
management of this sacred landscape. The first is the
promotion of institutional structures and mechanisms,
and the second is the provision for accommodating
traditional custodians and their domain of knowledge
and culture as local instruments. The management of
Adam'’s Peak as the anchor of Sri Lanka’s cultural
landscape and a World Heritage Site requires an
inclusive and community-based approach because its
essence originates from a long-standing culture.

Introduction

The uniqueness of Adam’s Peak is marked by its biological
diversity, which has evolved in association with its location,
topography, climate, past history and position in the cultural
domain. The Adam’s Peak wilderness area is the anchor of the
central arch of the mountain range running in an east-west
direction. It rises to an elevation of about 2,243 m, with a
conical summit running from its broad shoulder plateau. In
1940 around 22,379.9 ha of the wilderness was designated
as a nature reserve and administered by the Department of
Wildlife Conservation.

From an eco-cultural perspective Adam’s Peak deserves
recognition both nationally and globally. Physically it has a
commanding position, projecting conspicuously above the
surrounding area. Rock cliffs distinguish the Samanthakuta,
where the sacred footprint is located, from the surrounding
plateau. It has been long recognized as the mountain range
that nurtures three major rivers, the Kelani, Kalu and Walawe,
as well as Mahaweli at its eastern edge on the Hortan plains.
Its dominating control over the major rivers has earned it
recognition as the ‘water tower’ of Sri Lanka; the radially
spread tributaries are essential sources and providers of water
for the secure livelihood of local communities.
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Recognizing its importance as a mountain ecosystem and
its wealth of biodiversity, the whole wilderness area was
declared a sanctuary in 1940. Its cultural importance and
national significance are increasingly being associated with a
perceived value system which has a history covering several
generations, but which has remained outside the dominant
paradigm related to ‘conservation’. From cultural perspectives
the richness of the Adam’s Peak wilderness area deals with
long-standing human linkages (Wickramasinghe, 2003a).

The areas of tremendous implications for conservation
include:

* A culturally significant value system through which
the conservation of the peak wilderness sacred mountain
has been internalized into the social domain of the people.
*  The linkage between its broader ecological zones,
specific habitats and niches, and the non-forest
environment. It consists of tropical lowland, sub-montane
and montane forests enriched through morphological and
climatic variations. The level, intensity and nature of the
human linkages are diverse and spatial.

*  The multicultural significance of the sacred footprint.
*  Therapeutic and amenity values of the sacred
mountain.

* The symbolic dimensions noted in the hierarchy and
power relations between the natural wilderness, and the
dependence of non-forest dwellers on the services
renewed through natural processes.

The objectives of this paper are to examine the long-term
perspectives, taking into account the linkage between the
peak wilderness and the cultural domain, for the effective
management of Adam’s Peak as a sacred site, recognizing
its importance in the national and international heritage.

Meaning of cultural landscape: the case of
Adam’s Peak

The academic discourse on cultural landscapes has provided
many definitions enabling us to deal with site-specific
contextualities. Culture, being specific to the local context,
has described the fundamental attributes of human-nature
interactions shaped through symbolic, historical and
practical relations maintained over a long period. Unlike
many cultural landscapes to our knowledge, Adam’s Peak is
very special in the sense that it has extended explanations
for human-nature relations beyond biophysical grounds.
The wilderness itself is a demonstration of the effectiveness
of the commonly perceived grounds that are associated
with religious superiority for conservation. The values
placed on the wilderness as a cultural landscape stem more
from religious superiority enriched with symbolic relations,
belief systems and socially embedded governance.
Therefore the human relationship with this sacred
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landscape is observable, and has evolved in relation to the
sacred footprint located on the conical peak.

The physical expression of the superiority of Adam’s Peak
is, on the one hand, related to the conical shape of
Samanthakuta, the rock summit pointing towards the sky,
touching the world above us — above the skyline. On the
other hand it is associated with the religious and belief
system. Its natural domain and the human linkages have laid
the foundation for the eco-cultural dimensions primarily
through religion and the belief system. For instance, local
people accept the scenic beauty of Adam’s Peak as a symbol
of superiority. The visual appearance of Adam’s Peak is
panoramic and commanding. Therefore, in terms of hierarchy
and power it is meant to represent invisible powers with full
authority to guide human beings. Eco-cultural perspectives

tend to combine the commanding position of Adam’s Peak
with its social and religious dimensions. In the hierarchical
relations, the wilderness area has the potential for physical
regeneration of its resources and services for the
psychological and physical well-being of the people. Its forest
is rich in diversity, and fosters goods and services. It is also rich
in supportive regeneration processes.

Sacred natural sites focus on culture and extend attention
beyond material values, which provide unique ingredients for
internalizing communities into  conservation  while
contextualizing common grounds for conservation. There is
also a tapering-out gradient, which makes us consider the
different levels of involvement. The unique significance of
Adam’s Peak is connected with reverence. Reverence of the
footprint and the surrounding nature is combined. People in
their day-to-day lives revere this supernatural object as home
to the territorial god and invisible super powers before they
begin their daily activities. The pilgrimage season in reverence
to the sacred footprint endows the system with human

Fig. 1 Samanala Adaviya, the sacred mountain forest of Adam’s Peak extends over

twenty-two thousand hectares. For Buddhists and Hindus alike it is the abode of the

God Sumana Saman
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contact. The ascension is carried out arbitrarily but begins with
vows demonstrating the pilgrims’ promise to follow the
territorial rules, authority of the god and respect for generosity.

According to records, around 3 million people climb this
mountain every year between the full moons of December
and May. The disciplined tradition of the pilgrims has passed
from one generation to the next. Respect for purity is
represented by disciplinary rules, where it is expected that
pilgrims will bathe in the holy water running along the
Seetha-gangula stream, wear clean clothing, sing
Thunsarana, the meritorious teaching of Lord Buddha, and
avoid eating flesh. The cultural and ecological artefact is
enriched with the long-established relationship and practice
of nature worship and its superiority over human capacity.

Reverence is not confined to one ethic group or to one
religion. It is believed that the true imprint lies on a precious
stone beneath the artificial print resembling the features.
The Adam’s Peak sacred mountain is of multicultural
significance. Buddhists believe that the sacred footprint is
the imprint of the left foot of Lord Buddha. Muslims believe
that the relict is the footprint of Adam, and the peak has
been called Baba Adam - Malai or Father Adam’s
Mountain. Christians believe that it is the footprint of St
Thomas, while for Hindus it is the footprint of the god
Shiva. Legends and belief make it possible to embrace all
ethnic groups under a common interest to safeguard and
revere the sacred footprint in a collective and harmonious
way. Under these circumstances the meaning of this
cultural landscape to the nation is connected with religion
and manipulated linkages.

Linkages and incentives for conservation

The informal and cultural domain associated with the Adam’s
Peak Wilderness makes it clear that culture is vital and has
evolved in relation to the tangible and intangible elements.
Living in the vicinity, just below the sacred place, is accepted
as a blessing that contributes to psychological well-being. In
this dichotomy of culture, nature is materialized through two-
way linkages: on the part of wilderness, it extends services
that support the people; and on the part of people, it is
manifest in their commitment. These linkages exist in many
forms, and the most striking, as indicated by those involved,
is a master-steward relationship. This dual linkage is
maintained through many incentives.

* The incentives for the community stewardship are in
the form of services, generosity, intangible and tangible
benefits.

*  The sacred mountain as the living ‘excellency’ extends
its generosity by regenerating the essential services that are
delivered throughout.

*  Linkages are guided by nature and mediated through
cultural practices and regulatory measures, by which a
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feeling of responsibility and security has been established.
*  On the part of communities the obligations and
instruments are materialized through nondestructive use of
the resources, with the interest of conserving and
respecting the diversity, holistic and natural functions.

*  The characteristics of the sacred mountain forest:

its resources, sanctity, services and regenerating process,
regulate the extraction of its natural resources.

The intangible elements are more diverse and rigorous, but
observable in relation to behavioural patterns. The tangible
benefits and services are widely known. The conservation
commitments are instrumentalized primarily through
linkages. The nondestructive use of the resources of the
wilderness area takes place in relation to these.

The practical understanding of the service function of the
wilderness is well recognized, and it is found at different
levels from the distant to the near at hand. For instance, the
management of the mountain forest of the wilderness is
accepted as of central importance to the livelihood and
security of the people. The rivers descending the mountain
are the source of water for drinking, irrigation and other uses.
This distal linkage is enriched with an ideological and belief
system, especially in proximal areas. The water running down
the streams, and also the waterspouts and springs, are of
curative qualities to those who live on the forest fringe. The
water is considered to have curative and preventive qualities.
The purifying effects are associated with the system whereby
water infiltrates the canopy and filters through the roots of
the medicinal species of the sacred mountain forest. How
people perceive the goods and services of the sacred
mountain has an impact on the ways in which they undertake
the responsibility for conservation (Wickramasinghe, 2003b).

Symbolic relations and social practices

The social practices that are in place are diverse, and central
to the continuity of the collective responsibility for the
conservation of the cultural landscape. Many practices are
enriched by local perceptions, where the sacred mountain
forest or Samanala-Adaviya is seen as a living ‘excellency’. For
the local people it resembles the head of their territory, its
autonomous rights, purity, generosity, superiority, power and
also its own governance, which qualities are determined by
nature, invisible powers and linkages. The symbolic relations
are enriched by the local understanding of the ecological
function of the mountain forest and the linkages that are
extended to the surrounding lowland terrain. The traditional
people see it as a living organism with superior and
commanding powers:

Sripa Adaviya is superior to all manipulated systems;

full of great powers. This should be treated subjectively.
This is a huge organism. It has produced various habitats
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for thousands of flora and fauna. This Excellency nurtures
the life forms and maintains diversity across the terrain.

It provides food, water and shelter and regenerates
materials season after season and sustains conditions to
support all living beings. Its superiority cannot be
explained, but should be understood. The sacred mountain
forest has sustained itself through natural processes, and
every plant and animal within it can be found to be useful.

The rivers descending from the mountain are a symbol of
power, generosity and responsibility of the head of the terrain
— the excellency - to regenerate and deliver essential goods
and services for dependants. Studies conducted in the dry
zone of Sri Lanka (Wickramasinghe, 1997) revealed that
traditional people believe mountain forests are living
organisms and occupy the highest position - the
commanding position in the hierarchy. In this regard the
socially accepted value system and perceptions about nature
and the natural system define the role of humans and their
responsibility to live in harmony. The framework for
conceptualization, as has been indicated by Berkes and Folke
(1994), facilitates three-way linkages for incorporating social,
institutional and cultural capital interaction. Cultural capital,
as demonstrated here, is a driving force from the perspective
of conservation. It refers to the factors that provide human
societies with the means of adaptation to deal with the
natural environment and to actively modify it. According to
Hanna and Jentoft (1996), this domain itself is exclusively rich
in perceptions that show how people see nature and its social
significance, their behaviour, religion, customary practices,
regulations and bondage.

Being articulated over generations, the cultural domain
has become the key instrument that has enabled people to
conserve the Adam'’s Peak wilderness in its sacredness. The
strongest device has been the religious superiority associated
with the ‘sacred footprint’. The linkages have been articulated
through the perceived values. It was noted that the bondage
is stronger among the communities who live in the forest
fringe than among others. It is also more rigid among the
communities in the south, where the history of occupation is
extremely long, compared with the north, where settlements
were established as part of the plantation development in the
nineteenth century. To what extent the territorial rules that
are found in the social system and regulated through the
principles of respect, commitment and reciprocity, could be
used as instruments in conservation is an important question.
The point demonstrated here is the ability of those culturally
accepted systems to provide sufficient protection for the peak
wilderness over millennia without any formal institutions,
mechanisms and rules.

In the realm of the Adam’s Peak sacred landscape there is
a strong interface between the natural and social systems.
The rules and regulatory measures are enforced through
practices that are marked with strong social grounding. For
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instance, permission is sought before entering the sacred area
on pilgrimage or for gathering forest produce. There is an
understanding that any destruction, over-exploitation or
wasteful extraction is a sign in itself. The short-term
repercussions of destruction are believed to have many
implications, including loss of access to resources, difficulty in
finding a way out, injury and ‘devil eyes’, and in some cases
death. The fear of violating the authority of the territorial god,
Sumana Saman, is quite strong.

The conservation of the sacred mountain forest is facilitated
through moral conduct without having any formal legislature.
The system promotes an attitude towards observation and
stewardship, to promote care and concern and avoid
destructive attitudes. The righteous ruler is committed to
providing a righteous watch, enabling natural processes to take
place. Care, sympathy, concern, love and respect are
considered meritorious. Moral responsibility for the
conservation of all living things is instrumentalized through
harmonious behaviour patterns, which are accepted as ethically
rewarding. Seeds that produce plant life, branches that provide
shelter and support, and trees that protect life are perceived as
the generosity of nature and under territorial governance.

Local wisdom and traditional knowledge

These two interrelated aspects provide the basis for the
cultural domain related to Adam’s Peak. Local understanding,
knowledge and experience have led to the establishment of
measures and instruments for conservation. The local lifestyle
itself demonstrates the ways in which people are expected to
live in a "holy area’. Every resource is exploited with respect,
acknowledging the services needed for living in the terrain in
harmony with nature. Similarly, the seasonal regimes related
to climate and forest regeneration are self-learning. Seasons
for harvesting, and also for pilgrimage, have been defined in
relation to seasonality and the phenological cycle, but placing
the power to enforce the territorial rules on superior powers.
The ecologically sensitive, risk-prone areas have been noted as
inaccessible, and by doing so people have been able to
protect the diversity and maintain the aesthetically appealing
natural environment.

Their knowledge about the diversity of the wilderness
area includes spatial diversity, distribution of species,
location of promising habitats and niches within the
ecosystem. Resource extraction is guided by this knowledge
and performed by following the most knowledgeable and
experienced elderly people. If some areas or species are
under threat of depletion, then these locations are not
indicated for use. Sharing of resources has made it possible
to continue the collective responsibility and also to transfer
knowledge from one generation to other. Territorial
occupation and the generations-long history are conditions
that invoke a sense of ownership. It is also believed that to
have their customary authority people themselves should
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be capable of maintaining the knowledge, perceptions and
linkages without fragmentation. Therefore the young
generation are requested to follow their elders in gaining
ancestral experience and knowledge.

From the perspective of conservation of this cultural
landscape, which is superior to any other manipulated
system, the strength of the local knowledge, regulation and
practices need recognition. Those who revere the sacred
mountain in their day-to-day life are the ones with a proper
understanding of hierarchy and with a committed interest.

The cultural aspects of forest resource
linkages

The human resource linkages of the wilderness area are
widely known (Wickramasinghe, 1995). The forest is
known to be the most crucial supplementary source of
livelihood for thousands of forest fringe communities. The
local food culture, knowledge, traditional therapy, healing
and curing practices are the key driving forces influencing
their use of forest resources. It is noted that local food
culture, preference for forest produce and knowledge
about food quality, availability, distribution and preparation
are crucial elements. According to local women:

There are no alternatives or substitutes for forest
produce. The raw foodstuffs available here are diverse.
Even the food preparations are quite different from what

we see in other areas. We use varieties of medicinal
species as beverages, crystal sugar made out of palm sap,
greens, mushrooms, rhizomes, fruit and nuts, condiments,
roots and kernels in our diet. The production cycle of
the forest is quite apparent in the variation in diet all
along the forest fringe.

This statement proved to be valid and well demonstrated in
field investigations.

An analysis of field data gathered from thirty-six villages
on a matrix linking perceived importance and practical use
reveals two key features. The first is the formation of three
dominant clusters in relation to high usage and importance.
Food, beverages and medicinally useful products fall into
these three clusters. Rather scattered patterns were noted
for fuelwood, binding materials and all other products,
indicating the tendency for high variations with increased
availability of non-forest substitutes (Table 1).

The local food culture, being closely connected with forest
products, is also influenced by local knowledge and
preparation methods which have evolved over generations.
The commanding position given to this sacred mountain
forest in the hierarchy of the cultural landscape is also
influenced by the local food culture. It is a system that caters
for all human food needs through a process of self-
regeneration without depending on human inputs. Therefore
it is also considered as an added source of superiority.

Session 1 The phenomenon of sacred mountains: traditional worship and conservation
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Conclusions and recommendations

References and further reading

The Adam’s Peak wilderness occupies the anchor position
among the cultural landscapes of Sri Lanka. It is rich in
resources, powerful in guiding human life, strong in terms
of perceptions, superior in terms of religion and the belief
system, diverse in relation to the value system and
sustainable in terms of natural processes and functional
linkages. The intermixed ecological and cultural basis
provides capital, which is worth investing in, for the
conservation of the Adam’s Peak wilderness as the anchor
of Sri Lanka’s cultural landscape. In this regard many
instruments and measures are needed:

*  Adam’s Peak is characterized by unique features
associated with the superiority added to the mountain
forest through a strong value system of symbolic, material
and nontangible relations. It deserves heritage status
nationally and internationally, in a form that integrates the
cultural and natural domains.

* A policy framework, institutional structures and
mechanisms are needed to facilitate the integration of the
cultural domain into conservation initiatives. Culture is not
a peripheral issue, but central to conservation.

* The local innovations and initiatives reveal that the
greater the emphasis placed on therapeutic values, the
more social commitment and interest are found.

* Instruments for mediating cultural linkages need to be
promoted in connection with the local context, including
symbolic relations, social regulation, belief systems, and a
sense of responsibility, which are often alienated from
formal systems.

* In reinstating the eco-cultural basis an interdisciplinary
approach needs to be followed to motivate the
stakeholders, providing enabling opportunities for the
grassroots.

*  The state should play a facilitator’s role while building
social capital, through which community spirit and
reciprocity can be promoted.

* There should be negotiations for a new partnership
between communities, state agencies and non-
governmental organizations to promote collective interest
and commitment.

* The essence for the conservation of biodiversity comes
from the cultural diversity that has been evolved through
human linkages. It is characterized by five laws: genetic,
seasonal, consequence action/response, and psychological,
moral and spiritual potency.
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The sacred geography of the
Sierra Nevada de Santa Marta: offerings,

conflict and environmental awareness
Guillermo E. Rodriguez-Navarro, Corporacion Caja de Herramientas, Colombia

Introduction

The Sierra Nevada de Santa Marta (SNSM), designated a
UNESCO Biosphere Reserve in 1979, is an isolated mountain
set apart from the Andes mountain chain which runs through
Colombia. Reaching an altitude of 18,942 ft (5,775 m) above
sea level just 26 miles (42 km) away from the Caribbean
coast, SNSM is the world’s highest coastal peak. It
encompasses about 4.2 million acres and is the source of
thirty-six main rivers. It also comprises two National Parks
(Sierra Nevada de Santa Marta and Tairona), and three large-
scale and five small-scale indigenous reserves. Due to its
altitudinal variation as well as its location at 11 degrees
latitude north, the Sierra Nevada contains samples of all of
the climatic zones that can be found in the tropical Americas.
The native population of the SNSM consists of about
32,000 members of the indigenous groups Kogi, Arhuaco,
Arsario and Kankuamo, descendants of the Tayronas and
guardians of their ancient traditions. There are also
approximately 150,000 peasants and one and a half million
urban dwellers in the lowlands. The four indigenous groups
are the only native, established people. Despite speaking
different languages, these groups share a single belief
system. From before the arrival of the Spanish, the
indigenous people of the Sierra Nevada have had a world
view, social organization and a settlement pattern that
revolve around management and conservation of a unique
ecosystem that they call the ‘Heart of the World'.
According to indigenous accounts of the earth’s
creation, the area around the Sierra was a circular territory
with high mountains at its centre and a border, called the
‘black line’, extending to the ocean where the water cycle
ends. This territory is the centre of the world and home to
the Mother’s children who live off her and care for her
water sources, lands and sacred sites. Few people
appreciate the philosophical depth of the indigenous
understanding of the natural world, but negative attitudes
towards indigenous knowledge are changing. Currently
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there is better appreciation of the effectiveness of
indigenous resource management systems. Sustainable
management of mountain resources is a vital means for the
recovery of its sacred geography.

The black line

The indigenous territory is limited by the "black line’, but
what is the ‘black line’? It is an indigenous term that has
given rise to multiple interpretations. It has even been said
that it refers to the paved road that surrounds the Sierra in
many parts, connecting the three departments La Guajira,
Cesar and Magdalena with jurisdiction in the Sierra Nevada.
Nothing can be further from reality. In a general meeting
celebrated in Bunkuwageka, the traditional authorities
divulged the sacred points that the aforementioned ‘black
line’ united, which in their own beliefs and concepts
comprise their territory (Figures 1 and 2).

The following is the interpretation given to the parts
and points of the ‘black line':

1. Kas simuratu. Convent in Plaza Alfonso Lopez de
Valledupar, Cesar. Place of offerings ‘“Yuwangawi’.

2. Kickiaku. Bridge over Salguero from the Cesar River,
door of illness.

3. Karakui. Up Cesar River to Guacoche, door of illness of
the left.

4. Bunkwa Nariwa. Up river to Badillo, where offerings
are made for illness in general.

5. Bunkwa Nariwa. From Badillo in the direction of

los Aticos, mothers of animals and water.

6. Imakamuke. From los Aticos in the direction of

San Juan del Cesar, mother of the air, water,

lightning and thunder.

7. Jwiamuke. From San Juan del Cesar to Fonseca.
Mother of the hurricanes and storms.

8. Seamuke. From Fonseca to Barrancas. Offerings

for illness.
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9. Kukuzha. From Barrancas to Hatonuevo. Offering for
any animal or person.

10. Unkweka. From Hatonuevo to Cuestecita. Offering
for the sap of the trees.

11. Java Shikaka. From Cuestecita in the direction of
Riohacha, until the mouth of Rancheria.

12. Jaxzaka Luwen. From Riohacha to Camarones.

Place to collect stones for a successful marriage.

13. Alaneia. From Camarones to Punta de los Remedios.
Mother of the Sun.

14. Zenisha. From Punta de los Remedios to Dibulla.
Mother of the food produced in the Sierra,

interchange of sea materials for offerings.

15. Mama Lujwa. From Dibulla to Mingueo,

until the mouth of the Canas River. Mother of the large
pots (tinajas). Potter.

16. Jukulwa. From the mouth of Canas River,

to the mouth of Rio Ancho. Mother of the animals;
there are three lagoons for offerings for illness.

17. Jwazeshikaka. From the mouth of the Rio Ancho to
Jwazeshikaka Hill. Mother of the stone beads.

18. Java Kumekun Shikaka. From Jwazeshikaka hill to the
mouth of the Palomino River. Mother of all the flowers.
19. Jate Mixtendwe Lwen. From the mouth of the
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Palomino River to Jate Mixtendwe Lwen hill. Mother of
the dances.

20. From Jate Mixtendwe Lwen hill to the mouth of the
Don Diego River, Java Mitasma. Mother of the pigeons.
21. Java Mutanni. From the mouth of Buritaca River to
the mouth of the Guachaca River. Mother of all the
four-legged animals.

22. Jate Telugama. From the Guachaca River to Tairona
National Park. Mother of gold.

23. Java Nakumake. From Tairona National Park to
Chengue. Mother of salt.

24. Java Julekun. From Tairona National Park to Taganga.
Mother of the Zirichu.

25. Java Nekun. From Taganga to the docks in Santa
Marta. Mother of the spiritual authorities.

26. Java Sinigala. From Santa Marta to Ciénaga. Mother
of the Sokunu nego.

27. Java Ninawi. From Ciénaga to the mouth of Frio
River. Mother of the lions.

28. Java Waskaiii Shikaka. From the mouth of Frio River
to the mouth of the Sevilla River.

29. Java Katakaiwman. From the mouth of the Sevilla
River to the mouth of the Tucurinca River. Mother of
everything that exists in the world.

30. Kwarewmun. From the Tucurinca River to the town
of Aracataca. Mother of the mud.

31. Seynewmun. From the town of Aracataca to
Fundacion. Mother of the mortuary of all the beings.
32. Mama Neyumun. From Fundacién to the Ariguani
River. Mother of earth.

33. Ugeka. From the Ariguani River to El Copey.
Offering to prevent war.

34. Miakun. From El Copey to Bosconia (Camperucho).
Mother of fertility.

35. Kuriwa. From Bosconia to Caracoli. Door where the
wild animals are controlled.

36. Gunkanu. From Caracoli to Mariangola.

Ofterings for the spiritual paths or roads.

37. Gwi’kanu. From Mariangola to Aguas Blancas.
Offerings to control illness.

38. Ka’aka. From Aguas Blancas to Valencia de Jests. site
Site of offerings to control death.

39. From Valencia de Jests to Valledupar,

the starting point.

These thirty-nine references give the limits to the Sierra’s
indigenous territory, which were agreed to by the four
different indigenous groups. Many violent conflicts are
about disputes over resources between the mountain and

Fig. 1 Location of Sierra Nevada de Santa Marta Biosphere Reserve, Colombia [above]
Fig. 2 Location of the indigenous reserve and demarcation of the Black line
Source: South-South Co-operation Programme on environmentally sound socio-economic

development in the Humid Tropics. Working Papers No. 30. 1999, UNESCO [below]
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lowland communities. Mountain communities have limited
resources, and their relations with the lowlands can change
and rapidly deteriorate. From the time of their first contact
with the Western world, indigenous peoples have suffered
from plunder and destruction of their territories, sacred
sites, cemeteries and ancestral customs. The case of the
Kogi people is described here in some detail to illustrate the
general situation of indigenous peoples in the Sierra. They
have been forcibly displaced several times, even as recently
as the 1960s, and now live in the Don Diego river basin.

Lineage plays an important role in the complex,
hierarchical indigenous society, and it is always related to a
territory. The real decision-making power over personal and
community affairs lies in the hands of priests, or Mamas,
who plan the farming calendar and distribute lands and
crops according to lineage. They are responsible for the
delicate balance between man and nature. This balance
does not only encompass basic resources such as water,
forests or crops but extends to the moral and spiritual
balance of individual community members. Kogi society, for
example, is strictly hierarchical. At the top we find the
Mamas, or priests, whose education is one of the most
striking features of their society.

Ideally, the future priests are chosen by divination and
trained from birth. The training lasts 18 years and takes
place in special temples in the Sierra. When they return to
society as Mamas at around the age of 20 they may be
trained to lead the community in moral and spiritual ways,
but they lack all practical knowledge. Their simple but
profound training prepares them for the task of preserving
the universe. Practical matters are left to the Comisario or
the mayor, who works together with the Mama. Cabos are
assistants to the Mamas and the Comisarios and have less
authority. Mayores is a term given to elder men of good
reputation whose status gives them authority over their
peers and the younger generation.

Mamas, Mayores, Cabos and Comisarios are in close
contact with nature and have a clear sense of how to
maintain the cycles that rule the ecosystems. Their unique
belief system provides the base for indigenous biodiversity
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management practices. It stems from a complex offering
system in which each individual holds custody of a sacred
territory. An over-simplified classification of the offering
system is provided here to help understand the highly
complex nature of indigenous land management in the
Sierra Nevada. There appear to be three distinct types of
offering. The first comprises a set of rituals that maintain
natural cycles. These are performed by offering stone
beads, which are buried, thrown into the sea, or hidden in
small caves or cracks in fields or snowy peaks. The second
type of offering is made to atone for personal faults. The
third type acts as payment for the use of natural resources
with unpredictable yield. One example dealt with the use of
trees for the construction of a bridge. In a complex
ceremony, tree seedlings were cleaned, scattered in the
forest, and then given spiritual nourishment (Pedro
Sundenkama, Kogi community, personal communication).

While the scientific perspective differs from the
traditional, both have much to offer each other. Combining
the two is the best way to achieve a better understanding
of nature. However, it is still difficult to establish an
atmosphere of trust with the indigenous people of the
Sierra Nevada of Santa Marta and to take part in their
knowledge and belief systems. This can only be attained
through long-standing cooperation.

The situation of the indigenous people is critical, more
so now than ever before. The intense territorial dispute
between guerrillas and paramilitary groups is having a
disruptive impact on ancestral culture. Traditionally,
communities had access to a variety of ecosystems of
different temperature and altitude. This enabled them to
build a self-sufficient economy which supplied products
ranging from salt and fish from the lowlands, to potatoes
and medicinal plants from the cold highlands. Today the
mobility of communities is severely restricted by
paramilitary groups in the lowlands and foothills, and by
guerrillas in the mid- and highlands of the Sierra.

The conflict has intensified over the last five years and
this has worsened the situation for the communities. This
has not only caused a fracture in their production systems,
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it has also restricted, or even totally precluded, access to
vital cultural places including sacred sites. Communities
have had to abandon their lowland territories and retreat to
higher grounds. These displacements are ever more
frequent, and the obstruction of access to the lowlands has
affected the capacity to build up stocks. The most isolated
communities now run the risk of starvation.

Wherever ecological conditions are fragile, peace is
fragile too. Resources must be shared to prevent conflicts.
Time has arrived for our industrialized society to learn from
indigenous societies, to incorporate moral values and
develop an ecological understanding that is reflected in its
social and economic measures. Knowledge should become
a part of our way of life, and post-modern humanity needs
a new approach to development in which basic resources
are protected and the survival of our planet is assured.
Participatory management, adaptive mechanisms and
regulations for accessing resources and attainment of a
new set of conditions are the most sustainable and realistic
ways of reaching solutions.

The spiritual significance of our territories is being lost.
Only by better understanding natural phenomena and the
effects of our ‘toys’, as the indigenous people call our
technological developments, will we be able to gain a more
respectful view of nature, and perhaps recover the real
meaning of our territories and lives.

The role of sacred sites is basic to recover the spirituality
of the territory. Sacred sites also provide a way to establish
a set of rules and regulations about the management and
preservation of these areas, totally connected with the
belief systems of the indigenous population.

References and further reading

Arhem, K. 1990. Ecosofia Makuna. F. Correa (ed.), La selva humanizada,
ecologia alternativa en el tropico humedo colombiano. ICAN-FEN-CEREC,
Bogotd, pp. 105-22. (In Spanish.)

Murrilo-Sencial, Z. 1997. La Mata de Ahuyama: sistemas animicos y
clasificaciones totémicas. A. Colajanni (ed.), E/ Pueblo de la Montana
Sagrada: tradicion y cambio. Santa Marta, Colombia, Ricerca e
Cooperazione, pp. 139-49. (In Spanish.)

Reichel-Dolmatoff, G. 1950. Los Kogui: una tribu de la Sierra Nevada de
Santa Marta, Colombia, Revista del Instituto Etnoldgico Nacional (Bogota),
Vol. 4, No. 1-2, pp. 1-32. (In Spanish.)

Reichel-Dolmatoff, G. 1953. Contactos y cambios culturales en la Sierra
Nevada de Santa Marta, Revista Colombiana de Antropologia. 1, pp.
17-112. (In Spanish.)

Reichel-Dolmatoff, G. 1976. Cosmology as ecological analysis; a view
from the rain forest. Man 2, London, pp. 307-18.

Reichel-Dolmatoff, G. 1980. Notas sobre el simbolismo religioso de los
indios de la Sierra Nevada de Santa Marta, La Antropologia Americanista
en la Actualidad, 1, México, pp. 525-40 (In Spanish.)

Reichel Dolmatoff, G. 1982. Cultural change and environmental

awareness: a case study of the Sierra Nevada de Santa Marta, Colombia,

The sacred geography of the Sierra Nevada de Santa Marta: offerings, conflict and environmental awareness

Mountain Research and Development, Vol. 2, No. 3, pp. 289-96.

Boulder, Colorado.

Rodriguez-Navarro, G. E. 1988. La tradicion indigena un aporte
innovador en el manejo de los recursos naturales. J. Hahn and A. Marcos
(Eds.), Foro sobre Tecnologias Apropiadas y Conservacion de Recursos
Naturales. Barranquilla, Colombia, Universidad del Norte, pp 25-31.

(In Spanish.)

Rodriguez-Navarro, G. E. 1999. Evidencias prehispénicas y practicas
tradicionales indigenas en las cuencas altas de los rios Guachaca y
Buritaca: un estudio de caso en el establecimiento y manejo de &reas de
amortiguacion en la Sierra Nevada de Santa Marta, Colombia. M. Liberman
and C. Baied (Eds.), Desarrollo sostenible de ecosistemas de montana:
manejo de areas fragiles en los Andes, pp.365-374. La Paz, United Nations
University UNU, Liga para la Defensa del Medio Ambiente (LIDEMA) and
Instituto de Ecologia. (In Spanish.)

Rodriguez-Navarro, G. E. 2000a. Sacred Forests in the Sierra Nevada de
Santa Marta, Colombia. M. F Price and N. Butt (Eds.), Forests in Sustainable
Mountain Development: A State of Knowledge Report for 2000. IUFRO
research series no. 5, Oxford, UK, pp. 128-30.

Rodriguez-Navarro, G. E. 2000b. Indigenous knowledge as an innovative
contribution to the sustainable development of the Sierra Nevada of Santa
Marta, Colombia, AMBIO, Vol. 29, No. 7, pp. 455-58.
Rodriguez-Navarro, G. E. 2002. Spiritual significance and environmental
effects of offerings amongst the indigenous people of the Sierra Nevada de
Santa Marta, Mountains of the World, International Symposium in
Preparation for the International Year of Mountains (IYM2002), Community
Development between Subsidy, Subsidiarity and Sustainability. World
Mountain Symposium, Interlaken, Switzerland. Swiss Agency for
Development and Co-operation, Centre for Development and Environment,
University of Bern, April 2002.

Rodriguez-Navarro, G. E. 2003. Conflicto significado espiritual y efectos
ambientales de las ofrendas entre los indigenas de la Sierra Nevada de
Santa Marta. Dimensiones territoriales de la guerra y la Paz en Colombia.
Bogota DC, Universidad Nacional. (In Spanish.)

Serje, M. 1987. Arquitectura y urbanismo en la Cultura Tayrona. Boletin
del Museo del Oro, No. 19, pp. 87-96. (In Spanish.)

Fig. 3 Village in the Sierra Nevada Biosphere Reserve [left |
Fig. 4 Filming with village children [right]

unesco | 63



Biodiversity and cultural heritage in sacred sites

of West Timor, Indonesia

Herwasono Soedjito, Indonesian Institute of Sciences, Indonesia

Summary

There are a great many sacred sites all over Indonesia
that are related to diverse cultural identities.

The oldest written document found in Indonesia
concerning a sacred conservation site was inscribedon
a stone in Prasasti Malang in East Java in 1395 during
the Majapahit kingdom. Arca Domas, a sacred site in
West Java, was supported by the colonial Dutch
government and officially given protected status in
1921. Since Indonesian independence in 1945, the
existence of sacred sites has continuously been
appreciated. For example, Tanah Ulen, a variant of
the concept of sacred sites, is still practised in
Kalimantan by the Dayak people. As in Kalimantan,
the people of West Timor are also implementing the
sacred site concept to conserve biological diversity
and ensure that their descendants inherit their
culture.

However, many sacred sites are being exploited
for agriculture and industry even though they have a
high social and cultural value for local communities.
These sacred sites not only maintain biological
diversity and provide goods for ritual and cultural
festivals, but more importantly they provide water to
sustain life. Water is limited in the West Timor
region, the study site only receives about 1,097 mm
of precipitation per year. Almost all sacred sites have
springs and this was often the main reason, among
others, to protect the area.

A study of ten sacred sites in Oelolok, Insana
subdistrict, West Timor revealed that there are 189
different plant species growing in the area. An
inventory from three transects outside the sacred
sites only recorded forty-six plant species, and only
fifteen species that grow both in the sacred site and
the non-sacred sites. It is undeniable that the sacred
site has an important role in conserving biological
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diversity. Unfortunately, these sacred sites are
decreasing, and more could be lost if development
policy continues to be based only on an economic-
materialistic viewpoint. To save these sacred sites
help is needed not only from the Indonesian
government, but also from international communities
such as UNESCO’s Man and Biosphere (MAB)
Programme and the United Nations University (UNU).

Introduction

There are a great many sacred sites all over Indonesia that
are related to diverse cultural identities. The oldest written
document found in Indonesia concerning a sacred
conservation site was inscribed in Prasasti Malang (that is,
on a stone) in East Java in 1395 during the Majapahit
kingdom (Wiratno et al., 2001). Arca Domas, a sacred site
in West Java, was traditionally only protected by local
people, but it was officially conserved by the colonial Dutch
government and given formal protected status in 1921.
This is only one example of local wisdom being appreciated
and used as a lever to create higher-level legal regulation.
After Indonesia became independent in 1945, the existence
of sacred sites has continuously been appreciated. One
example is Tanah Ulen, a variant of the concept of sacred
sites that is still being practised in Kalimantan by the Dayak
people. As in Kalimantan, the people of West Timor are
implementing the sacred site concept to conserve biological
diversity and ensure that their descendants inherit their
culture.

The people of Dawan in West Timor culturally protect a
special landscape for their sacred sites. They live in the
Insana district of north-central Timor, and their sacred sites
are closely related to the existence of spring water. This is
their main reason for conserving these mostly forested
areas (Naiola, 2002; Waluyo 2003). The island of Timor is a
part of the Lesser Sundas, and deciduous monsoon forest
occurs there in seasonally dry areas. In addition, the sacred
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areas provide local people with protein from hunting game,
materials for festivals and rituals, and supply other special
needs for their livelihood (Naiola, 2002; Waluyo 2003).

In general, the natural condition of West Timor gives it
a drier climate and poorer soil fertility than other places in
western Indonesia. The population density was 67 per
square km in 1997, with a growth rate of 1.4 per cent per
year. Under the impact of population pressure as well as the
relatively poor soil condition, the people cleared more
forested land for agriculture and pasture in order to
increase their income. It was reported that in the single
month of July 1999, 210 ha of forest was cleared by people
in the area. This forest is protected in theory. In the same
month another 182.5 ha of protected forest was destroyed
to create quarries for the marble industry. Naiola (2002)
reported that increasing deforestation caused by the
marble industry will destroy wildlife. Many springs will run
dry, and in the long run many species of plants and animals
will be lost.

Deforestation also creates the fragmentation of
ecosystems. To some degree the existence of small sacred
sites was the result of the fragmentation of the earlier
continuous forest. Even though this phenomenon
endangered the existence of plants and animals, the
remaining sacred sites can be used as a store for
biodiversity, as it plays host to a great number of species.

The study of the sacred sites of the Dawan people in
West Timor, discussed below, was aimed at proving that
sacred sites have an important role in conserving
biodiversity and maintaining the cultural heritage of many
Indonesian peoples.

General background

Indonesia is the world’s largest archipelago, containing more
than 17,000 islands stretching in an east-west direction for
5,200 km across the Sunda and Sahul continental shelves.
The archipelago exhibits a biological diversity and richness
that is without comparison in Asia (FAO, 1982-83; McNeely
et al., 1990; Petocz, 1989; Scott, 1989). The principal islands
are Sumatra, Java, Kalimantan (Borneo), Sulawesi and West
Papua (Indonesian Papua).

Indonesia’s territory covers 7.7 million sq km,
approximately 5.8 million sq km (75.3 per cent) of which
comprises marine and coastal waters. Indonesia bridges two
of the earth’s biogeographic realms, Indo-Malaya and
Oceania. The Indo-Malayan region in the west consists of
Sumatra, Kalimantan, Java and Bali, and the Australian region
to the east consists of Sulawesi, the Moluccas, the Eastern
Sunda Islands and West Papua. The vegetation types to the
east and west of the ‘Wallace line’ are divided by a
biogeographic boundary that extends from north to south
along the Sunda Shelf. The natural vegetation on the shelf
itself is principally Malesian, dominated by the commercially
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important Dipterocarpaceae. The species found to the east
have greater affinities with the Austro-Pacific realm and are
dominated by mixed tropical hardwoods. Deciduous
monsoon forest occurs in seasonally dry areas, particularly on
the southern and eastern islands such as the Lesser Sundas
and the southern part of Papua. Altogether, the ‘outer’
islands of Sumatra, Kalimantan, Sulawesi, the Moluccas and
Irian Jaya contain approximately 10 per cent of the world’s
total area of tropical rainforest. McNeely et al. (1990) stated
that Indonesia possesses more tropical forest than any other
single African or Asian country, and is second only to Brazil
worldwide in its area of tropical forest. Unfortunately
deforestation in Indonesia is proceeding at an alarming rate.
Indonesia’s forest cover decreased from about 193.7 million
ha in 1950s (Hannibal, 1950), to 119.7 million ha in 1985,
100 million ha in 1997 (GOI/World Bank), and only 98 million
ha in the early 2000s (FWI/GFW, 2001).

Characterized by an enormously varied physical
structure of high mountain ranges, volcanoes, alluvial
plains, lakes, swamps and shallow coastal water, Indonesia
has at least forty-seven distinct natural and anthropogenic
ecosystems (Sastrapradja et al., 1989). They range from ice
mountain ecosystems and alpine grassland on the high
mountains of Papua (with an altitude higher than 5,000 m
above sea level, to a variety of tropical rainforest
ecosystems on land stretching from lowlands to mountains.
They include shallow swamps and deep lakes, mangroves,
algal communities and coral reefs, as well as ocean
ecosystems as deep as 8,000 m below sea level (MoF/FAQO,
1991).

Indonesia not only has high biological diversity, it also
embraces a high cultural diversity. More than 400
Indonesian ethnic groups are dispersed across its different
regions. The indigenous religion, as part of the indigenous
culture, can be seen as the product of interaction between
people and the environment.

The high biological diversity has an important role in the
sociocultural life of the Indonesian people. Some of this
cultural resource has been utilized economically, but in
large part this national asset has not been developed yet.
The dynamic interaction between the biological diversity
and the Indonesian people has created many different
cultures, languages and dialects. Indonesia has 665
different languages and dialects. On West Papua alone 250
different languages are spoken, the Moluccas host 133,
Sulawesi 105, Kalimantan (Indonesian Borneo) seventy-
seven, Nusa Tenggara (the Lesser Sunda Islands) fifty-three,
Sumatra thirty-eight, and on Java and Bali there are nine
different languages and dialects (Ethnoloque, 2005).
However, this high cultural diversity has been ignored over
the years, and many of the languages once spoken are
already lost. It is essential that research is undertaken to
document the languages and learn the traditional wisdom
of their speakers, not least because some of them are
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highly compatible with sustainable development. This was
a mandate of the World Summit on Sustainable
Development in Rio de Janeiro 1992 as well as the Rio +10
Summit held in Johannesburg in 2002.

Site and results of the study

The study site is in the Insana district of north-central Timor
(9°02°48"-9°37°36" S, 124°04°02-124°46°00" E), Indonesia.
The Insana district is inhabited by the Dawan ethnic group, who
practise swidden agriculture, raising animals and hunting in the
savannas (Figure 1). It has mostly hilly and mountainous
topography, and soil classified as latosol, glumosol and
complect soil. The climate is extremely dry, with a rainfall total
of 1,148 mm falling on an average of 72 days per year. The
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Fig. 1 Study sites of Insana and Oelolok in Belu district, West Timor, Indonesia

Tab. 1 Species diversity inside and outside study sites (both sacred and non-sacred sites)
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average precipitation is 3.5 mm per month in the dry season
and 215 mm per month during the wet season.

The Dawans’ sacred sites still maintain a high
biodiversity even though some of the sites have a relatively
small area (between 1 and 2 ha). As indicated in Table 1,
many of them are monospecies: that is, few if any other
species of the same genera are found. For example, Naiola
(2002) reported that in Fatu, a sacred geological structure
nurtured eleven species of traditional medicines that
belong to eight genera and eight families. Therefore, the
sacred sites are the last resort for many species that are
already endangered on Timor island.

The locally specific species distribution within sacred
sites is also revealed from an analysis of the similarity index.
It shows that there is an overlap of species between sacred
sites and non-sacred sites of less than 50 per cent, with the
exception of sites K and L (IS = 57.1) both of which are in
the non-sacred category. Site D (Simulu) hosted entirely
different species (IS = 0) from all the non-sacred sites (K, L
and M), and so did site | (Webot) from sites L and M. Within
the sacred site category, the highest similarity index was
between A (Wemean) and E (Laran Tetun), followed by |
(Webot) and J (Takirin) (IS = 34.8) and A (Wemean) and C
(G. Mandeu) (IS = 30.8).

The high degree of endemic species distributed within
these small sacred areas indicates that the there should be
legal measures taken to conserve West Timor’s sacred sites,
so that all important relict species are strongly protected.
These sacred sites must be protected not only for
biodiversity conservation but more importantly to preserve
the cultural values they embody. The Dawan people believe
that their ancestors or god created alFatus (sacred sites) to
provide water for them. This belief is central to their lives,
and many ceremonies derive from it. The traditional Fatus
conserve geographical formations such as limestone
outcrops, small natural ponds with their unique biota, caves
and other particular landscapes.

The sacred sites could also be interpreted as a means to
maintain microclimates and preserve the habitats where
different organisms live. A great number of potentially
edible fruits and vegetables, building materials and
medicinal plants grow in these sacred sites, and they
contain many wild animals. However, this is not only typical
for West Timor as the same conditions have been recorded
from different parts of the Indonesian islands (Bakels and
Persoon, 1998).

Economic development and political change, leading to a
policy of more autonomy, have speeded up the rates of
deforestation and destruction of sacred sites. Overexploitation
of the most famous forest product of West Timor, sandalwood,
is still going on. The conversion of forest to monospecies
plantations has destroyed many forest ecosystems, and so have
the cement and marble industries. There is a possibility for
district political policies to have an impact in preventing not
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only the loss of sacred sites but also the loss of biodiversity, and
in promoting natural regeneration.

To save these sacred sites, help is needed not only from
the Indonesian government, but also from international
communities such as UNESCO-MAB and UNU.
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Sacred hidden valleys and ecosystem conservation

in the Himalayas

Lhakpa N. Sherpa, The Mountain Institute, Nepal

Summary

Introduction

This paper focuses on the concept of beyul

or sacred hidden valleys. Beyul contain many smaller
sacred sites within their boundaries. Sacred natural
sites vary in their spiritual values and spatial scales.

It is argued that the biodiversity conservation
functions of a sacred site increase with increasing
size. Large hidden valleys can therefore play an
important role in biological diversity conservation.
The large areas possess the capacity to accommodate
wide-ranging species, and can accommodate

the impacts of major disturbances better that smaller
sites.

The beyul are found throughout the Himalayas
where Buddhist communities exist. They are mainly
inhabited by people of Buddhist origin who hold a
deep respect for nature. Human habitation make
beyul an ideal place as an integral component for
managing ecosystems with people. Unfortunately,
the beyul concept is becoming weaker. These areas
are being selectively targeted for establishing
protected areas without proper recognition of their
role in the community and environmental
conservation. Modern development, education,
globalization and tourism also do not lend support
to the beyul concept.

There is an opportunity for advancing ecosystem
conservation in the Himalayas by promoting
the concept. This requires research, documentation,
interpretation and education on beyul and sacred
natural sites by involving local experts and
spiritual leaders.

Session 2 Sacred landscapes, biodiversity and traditional resource use

Many cultures around the world consider some features of the
natural landscape as sacred, such as trees, forest groves, lakes,
springs, rocks and mountains. The concept of sacred natural
sites is particularly strong among indigenous peoples such as,
among others, the Native Americans of the United States of
America, Aboriginal people of Australia, Maoris of New Zealand,
Dai minorities of China, and the Hawaiians. Many religious
groups also attribute sacred values to natural sites. Sacred
mountains for example can be found among many cultures and
religions around the globe. Mounts Sinai and Zion in the Middle
East, Olympus in Greece, Khangebo and Tai Shan in China, Fuji
in Japan, Kangchenjunga in Sikkim and Jomolangma in Nepal
are examples. Some mountains such as Kailas of Tibet are sacred
to Hindus, Buddhists, Jains and Bons alike. Similarly, Adams Peak
in Sri Lanka is revered by Hindus and Buddhists as well as
Muslims.

The reason for and levels of sacredness may vary from site to
site and culture to culture. Sacred natural sites also vary in their
physical characteristics and spatial dimensions, depending on
whether they comprise a single tree or an entire forest, a small
local spring or an entire length of river. The role of sacred natural
sites in shaping people’s attitude to environment is strongly
appreciated.

This paper focuses on the Buddhist concept of sacred
natural sites in the Himalaya region, with particular emphasis on
the hidden valleys, known as beyul, and their role in biodiversity
conservation. In most cases, the area covered by a sacred natural
site is difficult to determine because they have a fuzzy sphere of
influence or a mental map rather than a distinctive boundary on
the ground. Some sacred sites cover large areas while others are
only few square metres in size. Nevertheless, the ecosystem
conservation function of a sacred natural site will increase with
increasing size of the site.

Fig. 1 A view of the Himalayas [right]
Fig. 2 Goddess Jomolangma: one of the sisters of long life. In Tibetan Buddhism

the Goddess resides in the Khumba — the highest mountain in the world [next page]
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The hidden valleys of the Himalayas

Beyul are hidden valleys in the Himalayas, attributed to
Padmasambhava, an Indian saint responsible for introducing
Nyingmapa Buddhism to Tibet during the eighth century.
Nyingmapa is the oldest Buddhist sect, and has a rich tradition
of respecting natural sites such as mountains, trees, springs and
rocks. The concept of the sacred hidden valley is particularly
unique and interesting from the perspective of biological
diversity conservation. It is believed that Padmasambhava
through his spiritual powers hid many valleys throughout the
Himalayas to provide refuges for people suffering from the
impacts of war, famine and other threats such as religious
persecution which threatened their survival.

The Himalayas are the youngest, highest and geologically

most active mountain chain in the world. The Himalayan range
extends from northern Pakistan in the west to Myanmar in the
east, with a total distance of approximately 2,800 km. Along the
way it passes through Northern India, Nepal, the south-west
Tibetan plateau, Sikkim, Bhutan and the Yunan Province of
China. The beyul are mostly located on the southern flanks of
the main Himalayan divide. These are in accessible valleys
enclosed by mountain ranges, with limited and obscure entry
points through narrow river gorges or over high mountain
passes. It is believed that beyul can be opened only with the aid
of terma (sacred texts or books) describing major landmarks and
the direction into the site, also known as lam-yig or ne-yig. The
terma texts are also hidden treasures to be revealed only by
certain qualified treasure revealers known as tertons. It is
believed that many beyul are already revealed and settled, and
many more are awaiting discovery. It is not known exactly how
many beyul are located in the Himalayas but an auspicious
figure of 108 is often used. Even after a beyul is opened only
people with pure hearts are advised to enter.

The beyul Pemako, located in the Yunan Province of China,
is probably one of the most popular beyul for its beauty and
sanctity. The popular notion of ‘Shangri La’ was believed to have
been inspired by Pemako. In fact one of the nearby counties in
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Yunan is called Shangrila county because of this link. The other
beyul in the eastern Himalayan region include Kyimolung,
Namgo Dakam and Kongpo. They are also found in northern
Bhutan, Sikkim, Nepal and south-west Tibet. The valleys of
Khembalung, Khumbu, Rolwaling, Rongshar and Kyirong in the
Mount Everest region are also believed to be hidden lands of
Padmasambhava. The beyul Dremoshung in west Sikkim in
particular is highly revered by the people of Sikkim and
neighbouring areas. It is almost certain that there are more beyu/
in the western Himalayas, in areas such as Ladahk and Kashmir,
because most Buddhist communities in the Himalayan valleys
tend to associate their home with beyul, especially to justify
proper codes of conduct and behaviour.

In the modern developmental context, the Himalayan
highlands are one of the toughest places to eke out a living
because of their high altitude, cold climate, poor crop choices
and lack of modern transportation and communication facilities.
Yet in the context of beyul, these places are presented in a very
positive way and almost in paradise-like terms. Beyul are
peaceful and tranquil places suited for spiritual pursuits, and also
endowed with abundant natural resources such as pure water,
fertile soils and plenty of wildlife. As the saying goes, ‘The
beauty is in the eye of the beholder.’

Within a hidden valley, many smaller sacred natural sites
such as sacred mountain peaks, rocks, soil, water and trees can
be found. Although not every tree or rock is considered sacred,
the ones associated with supernatural spirits and protector
deities (/ha-sung) are protected. Mountains are the most
important group of sacred natural sites. Buddhist communities
respect the mountains as residents of powerful deities (lha-
sung). These deities were dangerous and malevolent until they
were tamed by Padmasmbhava to be protectors of people and
their faith (chhokyong). A mountain deity can be male (pho lha)
or female (mo lha). Sacred mountains can also be classed as lha
ri or ne ri depending on their spiritual values. Lha ri are
residences of respected spirits (/ha-sung) that can be of help only
during this lifetime by providing protection and bringing
prosperity. They also have the power to punish people when
offended. Therefore, people carry out rituals and make offerings
to appease these deities.

The ne ri on the other hand are holy mountains sought after
for pilgrimage and performing circumambulation, because they
are sacred sites blessed or meditated by enlightened
Bodhisattvas such as Milarepa and Padmasambhava. These sites
have powers to enhance the chances of attaining a better life
after death. Mount Kailas and the Tsibri range of Tibet are
perfect examples of ne ri.

Mount Everest for example falls under the category of /ha ri,
or lha mo ri to be more specific, because it is inhabited by a
female goddess, Jomo Miyo Langsangma, one of the five long-
lived sister goddesses (Tsering-che-nga) known to reside in the
Himalayan mountains along the Nepal and Tibet border. Miyo
Langsangma has the power to bestow food and nourishment,
and Tashi Tseringma, the goddess of longevity, is resident on
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Mount Gauri-Shankar. The residences of the other three
goddesses — Tekar Dosangma (the goddess of good fortune),
Chopen Dinsangma (the goddess of wealth) and Thingi-
Shalsangma (the goddess of telepathic power) — have not yet
been revealed.

Similarly, most mountain villages will have a protector deity
known as Yul-lha, resident on one of the nearby mountains. For
example, the Khumbi Yul-lha, the protector of the Khumbu
villages, is believed to reside on a 6,710 m high rocky mountain
located behind the Khumjung-Khunde villages. Every year
village households perform /hapsang rituals individually or
communally to appease mountain deities and spirits including
their Yul Iha. In Khumbu, the Yul-lha is considered more
powerful than the goddess Jomolangma of Mount Everest. This
indicates that heights may not be an important determining
factor for sacredness.

It appears that the colour, shape and position of a mountain
in relation to settlements are important. The spiritual values of
Mount Kangchenjunga to the people of the beyul Dermeshung
(Sikkim) derive from its dominating position at the head of the
valley and the existence of five peaks representing five treasure
houses of gold, silver, grain and holy texts. Because the
protector deity of Dermeshong resides on Kangchenjunga, the
Sikkimese rulers used to request climbers not to climb the
mountain. The 1955 British expedition on Kangchenjunga led
by Charles Evans reached the summit for the first time but
stopped a few metres short of the summit out of respect for the
local belief. Wildlife such as blue sheep and Himalayan tahr
living on sacred mountains are not hunted and harmed by the
villagers below.

Some larger and older lakes such as Mapham Yumcho,
Namcho and Yamdrok of Tibet are also considered highly
sacred. The younger Himalayan lakes of recent glacial origin are
less known for their sacred values, although lake environments
are generally respected for their unknown spirits. Gokyo lake of
Khumbu is considered somewhat sacred because it is thought to
be a source of fertility.

Springs are commonly considered as dwellings of Ju (aquatic
deities). These water spirits are highly sensitive to pollution.
Polluting activities such as burning of garbage and especially
meat products are known to be offensive. When a /u is offended
it can cause sickness to humans or leave a site, which can lead
to the drying-up of springs.

Boulders, crags, and caves can be sacred residences of local
sadaks (lords of the soil), /u (water spirits) and other malevolent
spirits such as nyen. Caves are sacred because of their
connection to religious figures such as Padmasambhava. Red-
coloured crags are feared as residences of chen (spirits that are
possessed). Boulders with unusual natural patterns such as
footprints are commonly interpreted to be sacred and holy.

It is also not uncommon in the Himalayas to see groves of
forest around monasteries in an otherwise treeless landscape.
Juniper trees associated with household shrines are protected in
the villages. Forests in general are not considered as sacred but
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their rampant destruction is not supported by the communities.
Some groves are protected by seeking a blessing or curse from
powerful spiritual leaders. Similarly, large mammals such as
snow leopards and brown bears are respected as manifestations
of mountain deities and are not hunted. Khumbi Yul lha for
example is believed to have an assortment of wild animals
including the mythical yeti as its associates.

Influence on people’s attitude to the
environment

People generally try to avoid activities such as quarrelling,
disturbing, polluting and other negative thoughts within holy
sites. Living inside a beyul has a similar influence. The Buddhist
principle of ahimsa (non-violence) is adhered to much more
strictly inside beyul. In Khumbu, local residents do not hunt
wildlife. They exhibit high levels of tolerance to wildlife damage
to their crops and livestock. In the past, Khumbu residents even
avoided slaughtering their own domestic animals for meat.
Meat sellers are still barred from slaughtering animals within
Khumbu. They are required to slaughter their animals outside
the beyul boundary and carry the meat for several days to the
local tourist market. David Snellgrove describes a similar
experience where he mentioned that ‘the only meat | was able
to obtain from the Sherpas Khumbu over four months’
residence in the area was a share of a dead yak which had been
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killed by wolves and half a sheep’s carcass brought over the
Himalayas by the Tibetan traders’. He further noted that strict
adherence to the non-life-taking attitude of the Sherpas cannot
be found elsewhere outside monastic circles. Similarly, early
British explorers visiting the beyul of the Khenbalung and
Rongshar area faced strong opposition from the local people to
their hunting for food.

Beyul residents believe that the land they live in is shared not
only with their own human communities but also with a
community of powerful invisible spirits. This makes them
mindful of their own treatment of the land. They perform a
special salong ritual to obtain permission from the invisible
forces, whenever a wild land is to be disturbed for use. A simple
recitation during salong says, ‘Lha and Ju residing on this land
and all the other unknown spirits, | beg from you this land to
construct a mandala.” Although survival necessitates a certain
level of resource exploitation and land use, an attempt is made
to avoid unnecessary destruction and disturbance.

Sacred natural sites also appear to play a role in maintaining
harmony between people. This is exemplified by the case of
beyul Dremoshung of western Sikkim, where the local people
invoke the deity of Mount Kangchendjunga every year during
the Pang Lhabsol festival to commemorate the signing of the
treaty of brotherhood between the Lepchas and Bhutias (two
regional ethnic groups) to which the mountain deity was called
upon as witness.

The Buddhist philosophy plays an important role. The wheel
of existence shows six possible realms of rebirth: the realms of
the gods, of titans, of men, of animals, of tormented spirits and
of hell. The only way to increase one’s chances of rebirth in a
better realm is only through good deeds. Human life is seen as
special because it alone provides the chance to do good things
in one’s present life, so that a better rebirth may be achieved.
The possibilities of repeated rebirth in every sentient being
reinforce the notion that even a wild animal, for example, may
have been a relative or even someone’s mother at some other
state of existence, and that harming it is like harming one’s own
kin. These concepts promote adherence to the principles of non-
violence and compassion to all sentient beings, and constantly
motivate people to try to avoid bad deeds such as taking life,
offensive behaviour, anger, quarrelling, jealousy and other
malevolent thoughts, thus positively influencing people-to-
people and people-to-nature relationships. The sustenance of
such a relationship depends on the guidance of spiritual leaders.
The saint Milarepa, a popular eleventh-century poet who came
from Kyirong, demonstrated deep compassion for wildlife and
love for the wilderness. His followers compiled poems that
promote a harmonious relationship between man and nature.

For example:

Snow, rock and clay mountains are Mila’s hermitages.
Snow and glacial rivers are Mila’s drinking water.
Deer, gazelle and blue sheep are Mila’s livestock.
Lynx, wild dog and wolf are Mila’s guards.

Sacred hidden valleys and ecosystem conservation in the Himalayas

Langur, monkey and brown bear are Mila’s playmates.
Thrushes, snow cock and griffon are Mila’s garden birds.

Later followers also played similar roles promoting forest and
wildlife protection within beyul. These examples are presented
to demonstrate the possibilities of fostering positive human
attitudes to the environment by reinforcing the belief system in
sacred natural sites, and especially the respect for beyul.

The ecosystem conservation potential of beyul

Beyul, although created as refuges for humans, have qualities in
them that make them ideal places for ecosystem conservation.
The large size, natural boundaries, relatively pristine conditions,
and altitudinal and topographic variations are favourable for the
conservation of biological diversity.

Beyul usually have a relatively low population density. The
isolated and difficult mountain environment, with its difficult
access and harsh climate, deters many people from settling in
these places. The low human population allows for relatively
undisturbed forests and wilderness, which support unique species
of plants and animals that might not exist in areas with high
human pressure and disturbances.

Beyul are large natural areas encompassing hundreds of
square kilometres of mountain watersheds. Within these areas a
variety of ecosystems can be found, including rivers, forests, lakes,
alpine meadows and snow and ice fields, and also including
human-modified cultural landscapes. The large areas of a beyul
can accommodate wide-ranging keystone species such as snow
leopard and wolf, and are more resilient than smaller areas such
as groves and forest, so they can cope better with the impact of
major disturbances such as fire, flood, and disease.

The boundaries of beyul are determined by the ridge crests of
surrounding mountains. They have specified entrances and exits.
The isolated mountain slopes within beyul function as ‘islands’
surrounded by seas of lowland, and act as refugia for endemic
plants and animals that have disappeared from the surrounding
lowlands, transformed by extensive human disturbance and
unfavourable climate. Himalayan beyul are characterized by
diverse topography and steep elevation gradients. This leads to a
diversity of bio-climatic conditions supporting all kinds of plants
and animals. More importantly, beyul have human inhabitants
with strong conservation traditions. This provides opportunities to
conserve the ecosystem with humans as an integral part of it. The
world with its finite living resources can no longer limit itself to
conserving nature in an untouched and pristine condition. The
future of conservation lies in humanity’s ability to live in harmony
with the environment. Beyul may provide such a learning ground
for sustainable living, with local people as the key player.

Challenges

The biggest challenge is that the power of beyul is waning. It is
an intangible concept that is vulnerable to outside influences
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such as globalization, nationalization, education, cultural
assimilation, domination and tourism. The assimilation of beyul
into modern protected areas without adequate recognition of
their importance is another problem. Most beyul in the eastern
Himalayas, for example, are now declared as national parks and
nature reserves. Beyul Pemako of China is now Pema Nature
Reserve, beyul Dremoshung of Sikkim is now Kangchenjunga
National Park, beyul Khenbalung is integrated into the Makalu-
Barun National Park, Khumbu within Sagarmatha National Park,
Nubri within Manaslu Conservation Area, and the Yolmo area
within the Langtang National Park of Nepal. Similarly, the sacred
valleys of Rongshar and Kyirong are now included within the
boundaries of the Qomolangma Nature Reserve of Tibet. Similar
cases may be found further west, in the western Himalayan
regions of Ladhak and Kashmir.

The ancient beyul and modern protected areas both aim to
achieve biodiversity conservation and improved human
livelihoods, but their implementation tools differ. Protected areas
depend on powerful national legislation and global scientific
justifications, whereas the beyul depend on voluntary and faith-
based support of the simple local people and local context.
Although beyul residents readily accept modern conservation
approaches because the concept of protecting wild plants and
animal is in line with their own basic belief systems, the
managers, policy-makers and scientists associated with
protected areas have been slow in recognizing the values of
these time-honoured traditions in biodiversity conservation.
Therefore, untested national law and policies are allowed to
supersede the tested customary regulations.

Many beyul are no longer the isolated places that they use
to be. Improved roads, bridges, airports and communication
systems have made them more accessible to the outside world.
Much of these developments lack sensitivity to the sacred nature
of the land and the culture of the local people. Modern
education that fails to integrate education in local languages
and culture brings its own sets of influences. The concept is in
danger of being discarded as anachronistic.

Recommendations

Empowering the beyul and other sacred natural sites can lend
powerful cultural support to ecosystem conservation and
management initiatives. At the same time it will lead to
conservation of an important intangible cultural value in the
Himalayas. The following actions are necessary to further
strengthen the linkage between beyul and biodiversity
conservation:

* Conduct an extensive survey of beyul throughout the
Himalayas.

* Collect oral and written evidence on sacred natural sites
and their influence on human attitudes to biological
diversity, involving local experts and spiritual leaders.

* Document and publish the research findings in multiple
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languages, and disseminate them through protected area
visitor centres and interpretive services.

* Educate and disseminate information to local schools and
communities to rekindle the spirit and pride in beyul.

* Restore the diminished values of degraded beyul through
appropriate empowerment ceremonies performed by high-
level religious leaders.

* Strengthen the involvement of local people and work for
greater recognition of indigenous knowledge and systems of
resource management in protected areas.
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Planning of sacred natural sites in the context

of protected areas: an adaptation of a
methodology for biodiversity and lessons from its
application in the highlands of Western

Guatemala

Estuardo Secaira and Maria Elena Molina, The Nature Conservancy, Guatemala

Summary

A large number of protected areas around the globe
were designed for the protection of cultural heritage
and biodiversity. The development of methods for the
strategic planning of biodiversity conservation efforts
has been a significant contribution of The Nature
Conservancy (TNC).

The Guatemala Program of TNC has been involved
in the large-scale planning of the Maya Biosphere
Reserve, a vast expanse of 1.5 million ha of tropical
forests, wetlands and hundreds of archaeological sites,
such as Tikal, Mirador, Piedras Negras and Yaxha. TNC
was later invited by the Ministry of Culture to help
with the management plan of Tikal, one of the largest
Maya cities and a World Heritage Site.

For this planning effort we adapted TNC's
Conservation Area Planning methodology, in order to
include tangible cultural targets, which were
categorized as cultural regions, areas, zones, sites,
structures and removable objects. After this successful
adaptation, we developed management plans for two
municipal parks in the highlands of Western
Guatemala. In both cases, sacred natural sites were
selected as conservation targets by the indigenous
inhabitants. A series of workshops with anthropologists
were conducted in order to receive feedback for the
inclusion of intangible cultural targets, which were
categorized as cultural and spiritual values, traditional
knowledge and use, social institutions, spirituality
(which includes cosmology, ceremonial practices and
sacred sites), collective memory, and cultural traditions
and habits.

The planning methodology also includes a viability
analysis of natural conservation targets, an integrity
analysis of tangible cultural targets and a significance
analysis of intangible cultural targets. In these analyses,
key conservation factors for the long-term survival of
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the target are identified, as well as indicators and their
ranking. Major threats and opportunities are later
identified and prioritized in order to guide the
identification and prioritization of strategies.

The development of the management plan consists
of a series of workshops and field trips with key
community stakeholders. This experience has
demonstrated that the inclusion of sacred natural sites
is feasible in the context of protected areas, and that
the local inhabitants are very interested in the
protection of such sites as an inherent component of
their natural and cultural heritage.

Introduction

There is an impressive number of protected areas around the
globe that were designed for the protection of cultural
heritage and biodiversity. The development of methods and
tools for the strategic planning of conservation efforts has
been a significant contribution of The Nature Conservancy
(TNC). However, those methods and tools were originally
designed for the conservation of biodiversity.

The Guatemala Program of TNC has been involved in the
large-scale planning of the Maya Biosphere Reserve, a series
of protected areas and multiple-use zones which aim to
protect 1.5 million ha of tropical forests and wetlands
teeming with wildlife and hundreds of archaeological sites,
some quite significant, such as the Pre-Classic cities of El
Mirador and Nakbé, the Classic cities of Tikal, Uaxactun,
Piedras Negras, Rio Azul, Yaxha, Nakum and Naranjo, and
the Post-Classic city of Topoxté. When TNC facilitated the
process for development of the 2001-2006 Maya Biosphere
Reserve Master Plan, two cultural targets were included
(archaeological sites and living cultures), along with a quite
complex and complete analysis of biodiversity targets.

As a consequence of the timid inclusion of cultural
targets, we were invited by the Ministry of Culture to help
with the development of the management plan of Tikal
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National Park, which protects one of the largest and more
impressive Maya cities. The park was the first of only twenty-
three Mixed World Heritage Sites, declared for both its
cultural and natural heritage. For this significant planning
effort we had the challenge of adapting the current TNC
Conservation Area Planning methodology for biodiversity, in
order to include tangible cultural targets.

In order to conceptualize the adaptations needed for the
inclusion of tangible cultural targets, mainly archaeological
sites, the methodology followed a process that consisted of
an exhaustive bibliographic search of planning
methodologies, the elaboration of a proposal for discussion
and a series of meetings with archaeologists and conservation
specialists. However, the final test of the adaptation was the
planning process of the Tikal National Park Master Plan itself,
where concepts where fine-tuned and effectively used.

In the meantime, we were also involved in the design of
master plans for municipal parks in the highlands of western
Guatemala, where sacred sites and living indigenous
cultures are a fundamental part of the landscape. In order to
further adapt the methodology for the inclusion of
intangible cultural targets, a series of meetings with
anthropologists was conducted. The development in 2005
of the 2006-2010 Master Plan for the Atitlan Watershed
Multiple Use Reserve, a protected area in the highlands of
western Guatemala, has been our most comprehensive
attempt to include both tangible and intangible cultural
targets, along with biodiversity and economic activities. In
the following pages, we explain the methodology and how
each of its steps has been adapted for tangible and
intangible cultural targets, with an emphasis on sacred sites.

Conservation area planning methodology

TNC has developed a Conservation Area Planning (CAP)
Methodology as a process to strategically define and
prioritize a set of effective actions in order to abate the most
critical threats to biodiversity targets. The process, also
known as 5Ss, consists of the following steps (TNC, 2000):

* Systems: here we define the biodiversity targets

of our conservation efforts, which could be ecological
systems, ecological communities, and species or
aggregation of species.

* Viability analysis: this an attempt to measure the
conservation status of our targets, through the definition
of the key ecological attributes on which the targets
depend for their long-term conservation. The ecological
attributes are classified in the categories of size,
condition and landscape context.

* Stresses: this refers to the ecological (and cultural)
stresses from which selected targets are suffering s a
result mainly of anthropogenic forces. Stress could be
destruction, degradation or fragmentation of habitat.
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* Sources of stress: this refers to the causes of the
ecological stresses that affect the biodiversity targets.

* Strategies: these consist of the definition of sets of
actions that will be most effective in the abatement of
the most critical threats, which are defined as the sources
that cause the most serious stress to our targets.

* Success: this refers to the selection of a set of
indicators that will be the most effective in measuring
the ‘success’ (or not) of our conservation efforts,
referring to the advance of our conservation strategies
and the status of our conservation targets.

This CAP methodology emphasizes the use of the most
complete and up-to-date scientific information in order to
produce a solid science-based plan. The process has the
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flexibility of being conducted either by a small number of
technicians in a series of meetings, or it can involve large
numbers of people and stakeholders, through workshops
and community consultations. The adapted 5Ss scheme,
including cultural targets, is shown in Figure 1.

Cultural targets

This refers to the cultural assets that justify the establishment of
a protected area, either individually or in an association based
on characteristics, attributes and/or management needs.
Cultural targets have been classified as tangible and intangible.

Tangible cultural targets

The tangible heritage includes physical assets, such as
archaeological and historical regions, areas, zones, sites,
buildings, and objects from any time in the cultural
development of a certain area. A series of categories has
been proposed (Molina et al., 2003):

Fig. 1 Framework for Integrated Methodology for Biodiversity and Cultural Heritage

Conservation Area Planning (CAP).
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* Cultural region: a large-scale geographical region that
possess common cultural characteristics associated by
their connectivity, continuity and cultural-historical
coherence. Example: the Mesoamerican region, from
western Mexico to western Costa Rica, where several
cultural groups share the same basic staple crops (corn,
beans and squashes), a numerical system based on 20 and
a series of very similar solar and lunar calendars.

* Cultural area: an association of zones that share more
specific cultural features and are linked by historical,
ethnological or stylistic aspects. For example: the Maya
area, within the Mesoamerican Region, where all thirty
Mayan languages are related to a common origin, and have
several grammatical elements and root words in common.
* Cultural zone: a geographical unit that had a common
government form that resulted in historical and political
cohesion in the past. For example: the Piedras Negras
and Yaxchilin archaeological zones, where several ancient
Mayan sites share a common ruling dynasty that
influenced architectural styles, ceramics etc.

* Unit/cultural site: the location of a significant event,
an occupation or a prehistoric or historic activity, or a
building or structure or association of these, which
possess historical, cultural or archaeological value. This
may coincide with human settlements (of different sizes),
cities, towns, villages, archaeological sites, prehistoric
sites, cemeteries or sanctuaries, among others. For
example: Tikal, Teotihuacan and Pompeii.

* Group, sector or grouping of buildings and
constructions: buildings and constructions associated by
the historic period in which they were built or the
function they played, such as acropolises, squares,
archaeological complexes, neighbourhoods or urban
centres, religious quarters, living quarters, and production
sites, among others. For example: North Acropolis in Tikal
or San Francisco de Lima religious complex in Per.

* Building/construction: individual physical works that
are related to domestic, civilian, military/defensive,
productive, transport and recreational activities, to name
a few, and in which human activities can take place
(houses, temples, palaces, hotels and others). Other
structures built to carry out these different functions
include bridges, pavements, aqueducts, walls and tunnels.
* Mobile cultural goods: relatively small-scale
components that may or may not be easily moved. As
shown in previous cases, they possess a large historic,
artistic, ethnological, palacontological, archaeological and
technological value and are intimately linked to their
natural and social surroundings. These objects may
include sculptures, stuccos, stelae, lintels, paintings,
utensils, mural paintings and petroglyphs.

* Historical documents: all printed or recorded
materials, where research and interventions of a given
cultural region, area, zone or sites are compiled. They are
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very important for the knowledge or management of a
specific cultural target.

Intangible cultural targets

‘Intangible heritage’ refers to the practices, representations
and expressions, along with knowledge and skills, associated
with communities and groups that are recognized as part of
their cultural heritage (UNESCO, 2003). Intangible cultural
targets are specific practices and representations that have
been selected as components that a community or group
wants to be protected. In order to better define them, a series
of categories, specially associated with nature or a protected
area, have been proposed:

* Intangible values: the different values that human
beings associate with an area or landscape.

These values can be spiritual, recreational, related to
identity or existence, artistic, aesthetic, educational,
scientific (research and monitoring), associated with peace
or therapeutic (Harmon and Putney, 2000).

* Local knowledge and practices related to nature:

the ethno-ecological knowledge that a given cultural
group or community has developed over millennia in
order to manage natural processes and assure its survival.
* Social institutions: the forms of social organization that
are the basis for managing and conserving the natural and
cultural heritage. These institutions have been successful in
conserving many landscapes around the globe,

like the customary law system that rules the communal
forests of Totonicapan in Guatemala and

the sacred groves in Tibet.

* Spirituality: the practices of several forms of spirituality,
from indigenous cosmologies to several of the organized
religions, give a fundamental value to the conservation of
nature. Many of the rituals and ceremonies are conducted
in natural sites, like the summits of volcanoes and
mountains, caves, and the shores of rivers and lagoons.
Many of these sacred natural sites are located in protected
areas around the globe. Stewardship of these sites is often
of crucial importance to nearby local communities, and
consequently, protected area managers need to recognize
the importance of shared responsibility for management.
* Collective memory: the historical facts or mythical
accounts that form part of the cultural heritage of
communities and peoples around the globe. Those facts
and accounts refer to specific sites, some of which are
nowadays located within protected areas.

* Traditions: this broad category comprises all cultural
practices not specified before, which have an intrinsic
relationship with the landscape or area that is to be
protected. It can include many cultural attributes such as
language, music, dances, theatre, gastronomy,

festivals and traditional games.

unesco | 75






An example of natural, tangible and intangible cultural
targets is shown for the Atitlan Watershed Multiple Use
Area, in the highlands of western Guatemala (Figure 2):

Biodiversity targets:

* broadleaved forest

* mixed forest (pine and oak)

* high-altitude conifer forests

* xerophytic association

* Lake Atitlan watershed

* Madrevieja and Nahualate watershed

* horned guan

reflects the sociocultural values of the historical period
from which it originates, its authenticity, age,
information, messages and meanings it transmits.
* Physical condition: comparison between an element’s
original and its current state, based on:

* how intact it is compared with its original state,

* how fragmented (extension, volume, number of
architectural elements)

* how altered it is on a spatial level by changes,
justified and non-justified attachments, stratification, etc.

* how degraded its materials and shapes are.
* Context: based on the natural and social surrounding,
this includes natural and/or social factors that contribute

Cultural targets:

* Mayan archaeological sites

* colonial, republican and vernacular architecture
* Maya, colonial and republican movable objects
* sacred sites (see Figure 3)

* oral history, traditional knowledge and practices
* community values and organization

* scenic and recreational values

Analysis of conservation status
The original methodology includes a viability analysis of
natural targets, which seek to define the likelihood of a
biodiversity target persisting over the long run (about 100
years). In this analysis, key ecological attributes for the
long-term survival of the target are identified, as well as
indicators and ranking ranges for qualification.

Through the adaptation of the methodology, parallel concepts
were defined for cultural heritage, as shown in Table 1.

For tangible cultural targets, the categories of analysis
have been defined as follows:

* Conceptual content: the extent to which an element

Planning of sacred natural sites in the context of protected areas: an adaptation of a methodology for biodiversity and
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or impinge upon the conservation or degradation of
selected cultural targets.

For intangible cultural targets, the categories were defined as:

* Correspondence: the degree to which the intangible
cultural target is functional for extant communities and
groups, and the degree to which it corresponds with the
ideology that gave it origin. Perhaps its significance has
been altered, but is still valid for current communities.

* Transmissibility: the existence of effective mechanisms
for the transmission of knowledge and practices of the
intangible cultural target.

Fig. 2 Atitlan Lake and surrounding volcanoes. Besides well-conserved forests in the
volcanic chain, this area is home to ancient Maya communities who consider the whole
landscape sacred, and also have specific sacred sites for their spiritual ceremonies,
mainly in caves and in the top of mountains, Guatemala [left page, above]

Fig. 3 Batzib'al Juyu’ sacred site. Located within the Papa’ Municipal Park, in the
jurisdiction of San Marcos La Laguna, this and other sacred sites, were considered
conservation targets by the local Maya-Kagchikel inhabitants during the elaboration of
the management plan, Guatemala [left page, below]

Tab. 1 The methodology and analyses of conservation status [above]
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* Context: the contextual factors that contribute, or
not, to the conservation of the intangible cultural target.
Among the most significant factors are the legal,

institutional and social framework on which the
intangible cultural targets depend.

For sacred sites, practice has shown us that they are a
combination of a tangible and an intangible cultural target,
and consequently four categories are necessary for their
analysis: correspondence, physical condition, transmissibility
and context.

An indicator should be identified for each factor, and
then a qualification needs to be identified according to the
ranks shown in Table 2.

In Table 3, the significance analysis of the sacred sites of
the Atitlan Watershed Multiple Use Reserve is shown.

Session 2 Sacred landscapes, biodiversity and traditional resource use

Fair
30-59%

30-59%

11-30%

25-50%

Threat analysis

This refers to the identification of the most critical threats that
are causing destruction or degradation of the conservation
targets. In order to perform a better, more objective analysis,
the threats are analysed in two components:

* Stresses: the ecological effects on the target. A stress to a
biodiversity target can be habitat destruction or degradation.
For cultural targets, specialists preferred to call them
deterioration effects. The stresses or effects of deterioration
are ranked by the criteria of severity and scope.

* Sources of stress: the human or natural causes of the
stress. Sources of stress can be the advance of the
agricultural frontier, overfishing, incompatible forestry or
cattle-ranching practices, infrastructure development, etc.
For cultural targets, the same concept has been framed as
causes of deterioration. The sources of stress or causes of
deterioration are ranked by the criteria of contribution
and irreversibility.
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The main effects of deterioration identified for sacred sites in
Atitlan were landscape deterioration, restriction of access,
and general loss of traditional knowledge and culture. The
main causes of deterioration identified for sacred sites were
deforestation, forest fires, inadequate garbage disposal, lack
of recognition of indigenous rights and inadequate
management of tourism.

Strategies
The most important step in the methodology is the
identification of the most feasible strategies for the
abatement of critical threats to biodiversity and cultural
targets. The strategies are then ranked by the following
criteria: benefits (in terms of attaining objectives, abating
threats or improving viability), feasibility and costs.

Using this methodology, the following strategies have
been developed during the planning processes conducted
in the Atitlan area of Guatemala:

* Research, systematize and disseminate traditional
knowledge.

* Enhance cultural sensitivity of staff from government,
non-governmental organizations (NGOs) and private
companies in indigenous areas.

* Enhance social appreciation of Mayan spirituality.

* Develop, in consultation with spiritual guides, a code
of rules for visitors to sacred sites.

Conclusions and recommendations

The process for the development of management plans has
consisted of a series of workshops with representatives of
the different stakeholders in the community, including
elders and religious leaders. Some aspects of the analysis
are conducted through field trips, where the planning
audience goes collectively to the field and conducts an in
situ analysis of what needs to be done in order to conserve
the area.

This experience has demonstrated that the inclusion of
sacred natural sites is feasible in the context of protected
areas, and that the local inhabitants are very interested in
the protection of such sites as an inherent component of
their natural and cultural heritage. Out of this experience
we can make the following conclusions and suggestions:

* Sacred natural sites have started to be included
systematically in the planning and management of
protected areas in the highlands of Guatemala.

*We suggest that this approach should be included in a
revised version of the national guidelines for the
elaboration of protected area management plans.

* The sacredness of a protected area should be made
explicit in the decree, management plan, interpretation
and communication materials produced about it. People
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should know that the area is considered sacred by local
communities, and should respect it.

* However, we need to strengthen the participation of
spiritual guides in the planning and management of
protected areas that include sacred sites. We suggest the
following ways:

* Besides including spiritual guides in general
meetings, organize special, more in-depth and intimate
meetings for them.

* Even better, ask them to include the protection of
sacred sites as a special theme in their own meeting and
analysis mechanisms.

¢ Include them in the formal bodies for the
management of the protected area.
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Conservation and sustainable management of
Globally Important Ingenious
Agricultural Heritage Systems (GIAHS)

Parviz Koohafkan and David Boerma, FAQ, Italy

Introduction

In many developing and industrialized countries, specific
agricultural systems and landscapes have been created,
shaped and maintained by generations of farmers and
herders, based on diverse species and their interactions, and
using locally adapted, distinctive and often ingenious
combinations of management practices and techniques.

Building on generations of accumulated dynamic
knowledge and experience, these traditional and indigenous
agricultural systems reflect the evolution of humanity and its
profound relationship with nature. They have resulted not
only in outstanding aesthetic beauty, maintenance of globally
significant agricultural biodiversity, resilient ecosystems and
valuable cultural inheritance, but above all, in the sustained
provision of multiple goods and services, food and livelihood
security and quality of life.

Such agricultural and agro-silvo-pastoral systems can be
found, in particular, in areas where the population has, for
various reasons, had to establish complex and innovative
land-use management practices: for example because of
population pressure, geographic isolation, fragile ecosystems,
political marginalization, limited natural resources and/or
extreme climatic conditions. These systems reflect often rich
and sometimes unique agricultural biodiversity, within and
between species but also at ecosystem and landscape level.
Having been founded on ancient agricultural civilizations,
certain of these systems are linked to important centres of
origin and diversity of domesticated plant and animal species,
the conservation of which is of great global value.

Globally Important Ingenious Agricultural
Systems (GIAHS) are defined as:

Heritage

Remarkable land use systems and landscapes which are rich in
biological diversity evolving from the dynamic co-adaptation
of a community/population with its environment and
their needs and aspirations for sustainable development.

(FAO, 2002a,2002b, 2002¢)
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GIAHS throughout the world testify to the inventiveness
and ingenuity of people in the use and management of
their environment. Their resilience and robustness has
been developed and adapted to cope with
environmental and socio-economic change so as to
ensure food and livelihood security and alleviate risk in
marginal, extreme or very specific ecologies, which could
not otherwise have sustainably supported human life
and agro-biodiversity at its present high level. These
systems are organized and managed through highly
adapted social and cultural practices and institutions.
The dynamic human management strategies and
processes that allow the maintenance of biodiversity and
essential ecosystem services are characterized by
continuous technological, social and cultural innovation,
transfer between generations, and exchange with other
communities and ecosystems. In addition to the
biophysical resources and patterns, the wealth and
breadth of accumulated knowledge and experience in
the management and use of resources is a globally
significant resource that needs to be preserved and
allowed to evolve. This can only be done in situ by
recognizing and supporting the relationship of GIAHS
communities with their environment.

Such systems, however, often face great challenges
in evolving and adapting to economic change and new
and sometimes inappropriate policy environments,
particularly in the contexts of land tenure, environmental
change and globalization. To survive they must also
adapt their productive capacity to meet the rising
expectations of their members, in terms of food security
and quality of life.
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Diversity of typical GIAHS landscapes

Heritage for the future

* Qasis systems in the Mediterranean region and north
Africa, with outstanding irrigation and water management
systems (fogarra), which include several layers of vegetation
composed of date palms, fruit trees, crops and medicinal
plants, plus animals.

* Qutstanding rice-based systems. This type includes
remarkable rice terrace systems with integrated forest use,
such as combined agro-forestry vanilla systems in Pays
Betsileo, Betafo and Mananara in Madagascar, and diverse
rice—fish systems and other integrated forest, land and
water uses in East Asia and the Himalayas.

* Maize and root crop-based agro-ecosystems developed
by Aztecs (Chinampas in Mexico) and Incas in the Andes
(Waru-Waru) around Lake Titicaca in Peru and Bolivia
and on Chilo¢ Island in Chile.

* Taro-based systems with unique and endemic genetic
resources in Papua New Guinea,Vanuatu, the Solomon
Islands and other Pacific small island developing countries.
* Mobile pastoral systems based on adaptive use of pasture,
water, salt and forest resources through mobility and herd
composition in harsh non-equilibrium environments with
high animal genetic diversity and outstanding cultural
landscapes. These include yak-based pastoral management
in Ladakh, the high Tibetan plateau, India and parts of’
Mongolia; cattle and mixed animal-based pastoral systems,
such as that of the Maasai in East Africa; reindeer-based
management of tundra and temperate forest areas in
Siberia such as Saami and Nenets; and the Korankadu
dryland silvipasture system in Tamil Nadu, India.

* Ingenious irrigation and soil and water management
systems in drylands with a high diversity of adapted species
(crops and animals) for such environments as ancient
underground water distribution systems (Qanar) allowing
specialized and diverse cropping systems in Iran,
Afghanistan and other central Asian countries, with
associated home gardens and endemic blind fish species
living in underground waterways; integrated oases in the
deserts of North Africa and Sahara.

* Traditional valley bottom and wetland management, for
example in Lake Chad, Niger River Bamileke
(Cameroon), Dogon (Mali) and Diola (Senegal).

* Multi-layered home gardens, with wild and domesticated
trees, shrubs and plants for multiple foods, medicines,
ornamental and other materials, possibly with integrated
agro-forestry, swidden fields, hunting-gathering or
livestock, such as home garden systems in China, India, the
Caribbean, the Amazon (Kayapo) and Indonesia (e.g. East
Kalimantan and Butitingui).

* Hunting-gathering systems such as harvesting of wild
rice in Chad, and honey-gathering by forest-dwelling
peoples in Central and East Africa.

Conservation and sustainable management of Globally Important Ingenious Agricultural Heritage Systems (GIAHS)

GIAHS represent the continuation of the historic tradition of an
evolving civilization over the centuries of cultures, settlements,
landscapes and habitats, most of which have been obliterated
in the wake of industrial and agricultural revolutions and the
advances of science, technology, commerce and
communications in the nineteenth and twentieth centuries.
The few that still survive as flag-bearers of the earlier tradition
are worth safeguarding as a part of the protection of the world
cultural and natural heritage. The national and international
community has recognized in recent decades the need to
protect the ‘World Heritage’, both tangible and intangible. The
GIAHS landscapes appear to satisfy the objectives of the 1972
UNESCO Convention concerning the Protection of the World
Cultural and Natural Heritage, and the associated operational
guidelines for the implementation of the Convention adopted
in 1992 (Rossler, 2000). Paragraph 18 of the Operational
Guidelines states that ‘States Parties should as far as possible
endeavor to include in their submissions properties which
derive their outstanding universal value from a particularly
significant combination of cultural and natural features.” The
agricultural heritage systems, compared with the other World
Heritage Sites, are not static or frozen in time or space. They
represent a living, dynamic, socio-economic, cultural and
institutional mosaic of how humanity has adapted over the
centuries to the demands of dramatic advances in human
civilization, while preserving and conserving to this day a rich
heritage of livelihood patterns and landscapes. It is now widely
recognized that an understanding of the interface of cultural
and biological diversity and of associated traditional beliefs and
land management systems is essential to dealing with the
issues of sustainable development and environmental
conservation. GIAHS landscapes also represent distinct cases of
cultural diversity, and sites of considerable aesthetic interest.
The GIAHS agricultural heritage landscapes represent not
only important landmarks of historical value, but also living
and evolving agricultural communities, institutions and
ecological and cultural heritage, which should be designated
as a distinct category within the criteria of the UNESCO
Convention’s mixed cultural and natural properties:

As a continuing landscape, which retains an active social
role in contemporary society closely associated with the
traditional way of life, and in which the evolutionary
process is still in progress. At the same time it exhibits
significant material evidence of its evolution over time.
(Réssler, 2000)

GIAHS as stewards of ecosystems

A remarkable attribute of agricultural heritage systems is
the concept of stewardship as the driving approach to the
use of natural assets and services by local communities. The
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people depending on such landscapes display deeply held
historical, cultural, ethical and religious attachment to their
habitats. Many indigenous communities attribute spiritual
values to the ecosystem, as evidenced by community-based
rituals and forms of worship. The underlying philosophy of
these communities is akin to the spirit that modern
naturalists all over the world ascribe to nature and its
bounty. The spirit of GIAHS in a contemporary setting, is
captured beautifully in the following lines of late Aldo
Leopold, a pioneer environmentalist in the United States:

We abuse land because we regard it as a commodity
belonging to us. When we see land as a community to
which we belong, we may begin to use it with love and
respect. There is no other way for land to survive the
impact of mechanized man, nor for us to reap from it
the aesthetic harvest it is capable, under science,
of contributing to culture.

(Leopold, 1948)

In traditional communities, such as GIAHS, land is seen as a
finite and infinite milieu, which commands a lot of respect
and attention not only as the provider of food and water,
but also as the beginning and end of life. Land and land use

Session 2 Sacred landscapes, biodiversity and traditional resource use

are part of a cosmogony: a special reverence for the creator
and the creation, which is the basis of the caring
relationship such communities have with the environment.
There is considerable diversity in GIAHS, but they share a
common attribute of functioning broadly in tune with the
diversity of ecology, climate, geography and natural
resource endowments in the form of crop land, pastures,
forests, fisheries and irrigation water. The systems operate
as conservation-friendly agricultural landscapes or habitats.
GIAHS are based on making use of and optimizing
beneficial ecosystem functions within the agro-ecosystem
and with surrounding ecosystems, including wild habitats.

For instance, some pastoral systems in East Africa are
noteworthy for their contribution to habitat maintenance
for large wild herbivores and their predators. Their
preservation is important in a world confronted with a
growing phenomenon of land and water degradation and
pollution. As the Millennium Ecosystem Assessment (MEA)
Framework for Assessment points out, the ecosystem

Examples of traditional rice-based systems exist across the world, particularly in Asia but
also in Africa, Latin America and on small islands

Fig. 1 Japan [above left], Fig. 2 Philippines [above right]

Fig. 3 Indonesia [below left], Fig. 4 Madagascar [below right]
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services are subjected to severe degradation because of the
excessive demand for them caused by economic growth,
demographic changes and individual choices. It is estimated
that some 40 per cent of agricultural land has been strongly
or very strongly degraded in the past fifty years by erosion,
salinization, compaction, nutrient depletion, biological
degradation or pollution (MEA, 2003, p. 30, sourced from
WRI, 2000). It is the world’s poor who suffer as a
consequence, since they lack financial and institutional
buffers against ecosystem deterioration and the imbalances
that result in famine, drought, floods, food insecurity and
malnutrition. The world’s fishery resources too are now
declining as a result of overfishing. The degradation of
coastal fisheries resources, for instance, results in protein
deficiency, since fishers, like poor farmers and herders, lack
access to alternative sources of income. The cumulative loss
of biodiversity below acceptable thresholds can also lead at
localized levels to a loss of resilience of an ecosystem.

While ecosystem degradation, in its multiple
dimensions, poses major global challenges, practical, on-
the-ground solutions by and large must be found at the
local level. The term sometimes used to describe this is
‘glocal’, referring to the state of the environment as a
global problem with local solutions. In this context, a
comprehensive understanding of how GIAHS have
successfully adapted to changing environment through pro-
conservation and pro-biodiversity practices may well hold
the key to promoting viable local solutions needed to
reverse the advance of ecosystem degradation.

From this perspective, understanding and safeguarding
GIAHS is important to advancing the goal of sustainable
development. Such GIAHS communities typically conform
to the definition of functional units as set out in the
conceptual framework for the MEA. An ecosystem is
defined in the conceptual framework for the MEA as ‘a
dynamic complex of plant, animal, and micro-organism
communities and the nonliving environment interacting as
a functional unit. Humans are an integral part of
ecosystems. Ecosystems provide a variety of benefits to
people, including provisioning, regulating, cultural, and
supporting services’ (MEA, 2003, p. 8).

GIAHS communities, traditional agriculture
and poverty

Only 25 million of the world’s farmers (2 per cent) possess a
tractor, and about 250 million farmers (20 per cent) depend
on animal traction. One billion farmers work without a
tractor or animal traction, and 0.5 billion farmers grow crops
without pesticides and fertilizers. Thus, most of the
investments of the twentieth century in agricultural
development have reached only a fraction of the agricultural
producers, and very little has affected the rural poor. While
more than 2 billion people live in poverty and 800 million
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people are food insecure, a 25 per cent rise in food
production is needed to feed additional people in the coming
years. Can mainstream high-input agriculture provide the
necessary food and poverty alleviation for the growing global
population? The answer is likely to be yes, but not alone. A
large part of the sustainable agricultural production and rural
population will continue to rely on traditional agriculture, a
sector that has largely been neglected in international
development efforts in spite of its contribution to sustainable
livelihoods, as well as to biodiversity, indigenous knowledge
and landscape conservation.

A GIAHS is often the main source of income, livelihood
and food security for the community tending and using its
natural resource endowments. The GIAHS households, as
producers and users of its goods and services, therefore
function as economic agents, but often with an unique
value system. Agriculture for GIAHS communities is a way
of life as much as it is a means of economic activity. From
their perspective, they act rationally in making their
production and consumption decisions. These decisions
view productivity optimization not in terms of short-term
profit and maximization, but in the longer time horizon of
conserving the natural resource base as the mainstay of
their survival as a community. Thus, economic decision-
making in GIAHS intuitively factors in the sustainability
dimension to production decisions and choice of
technology and inputs. Such an approach is compatible
with the national and global policy objective of aiming for
a balanced development process which seeks to reconcile
economic growth and social development with the need for
environmental conservation.

The GIAHS approach is not static, however, nor does it
doom the communities to a state of perpetual subsistence.
Their poverty is largely the function of their isolation,
remoteness, lack of empowerment and absence of
constructive drivers of opportunity. The poverty of GIAHS
communities is also a consequence of the lack of recognition
of these systems at national and international levels. Many
indigenous communities have encountered problems of
dispossession and displacement, even under the vial of nature
conservation, a serious issue which has been highlighted by
many indigenous leaders during the first UN Decade for
Indigenous Populations (from 1995 to 2004)!. Such negative
pressures, if not vigorously countered, would destroy a
treasure trove of valuable agricultural heritage which has so
far managed to survive, but will not do so for much longer
without a global framework to protect, nurture and sustain
such systems of abiding universal value.

Threats and driving forces

Industrial agriculture and the focus on increasing
agricultural production through price subsidies, intensive
farming, specialization, rapid technological change,

unesco | 83



internationally marketed commodities and the associated
neglect of externalities, have led to a generalized neglect of
integrated agricultural systems which had often adapted to
extreme ecologies. The lack of promotion of diversified and
environmentally friendly farming and integrated management
practices, and the neglect of research and development and
rural services for indigenous and ingenious systems, threaten
the foundation of agricultural ‘culture’ and associated
biodiversity. Moreover, urbanization and the rapidity and
extent of today’s technological and economic changes
threaten many of these agricultural heritage systems, including
the biodiversity on which they and their societies are based.

These threats include the erosion of rural cultures and
value systems, the adoption of unsustainable practices, over-
exploitation of resources and declining productivity, as well as
imports of exotic domesticated species, leading to severe
genetic erosion and loss of local knowledge systems. This
poses the risk of the loss of unique and globally significant
agricultural biodiversity and associated knowledge, land
degradation, poverty and threats to the livelihoods and food
security of many who have depended on unique farming
systems. In some areas, there are spillover effects from
marginalization and increasing poverty in productive
landscapes, onto wild biodiversity (such as land degradation,
illegal hunting, overharvesting of natural resources and
uncontrolled bio-prospecting in wildlife, plants, minerals and
soil). The social and environmental integrity and resilience of
such livelihood systems, and their associated biodiversity,
depends on the adaptive capacity of concerned communities,
but also on the enabling environment provided by policies
and development strategies.

Globalization is exacerbating the pressures on small-
scale agricultural systems. The penetration of global
commodity-driven markets often creates situations in which
local producers in GIAHS have to compete with agricultural
produce from intensive (and often subsidized) agriculture in
other areas of the world. Among these pressures, policies
inducing increased input use and lowering farm prices for
staples and cash crops are significant ones, which often
may directly transform the overall economic viability and
biodiversity basis of these systems. Another important
pressure is the increasing demand for quality and quality
control, which also has consequences for biodiversity. The
convergence of such pressures is accelerating the adoption
of high-yielding varieties (HYV) and exotic breeds, which
results in the loss of agricultural biodiversity, and
biodiversity-based and risk-adverse management systems.

The driving forces of the adoption of unsustainable
practices, over-exploitation of resources, genetic erosion,
loss of local knowledge, and associated risks of
impoverishment, non-viable livelihood systems and socio-
economic instability, vary from one system to another. They
essentially include population pressure and poverty,
inappropriate policies and legal environment, especially
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insecure land tenure and external market forces, and lack
of capacity to adapt land use-livelihood systems to the
rapidly changing environment while preserving the cultural
and natural heritage. The root causes may includenter alia:

* Market incentives and economic policy environments
that focus exclusively on short-term economic goals
rather than long-term socio-economic and
environmental goods and services, and sustainable
agricultural and rural development.

* Reduced community involvement/empowerment in
landscape/resource management decision-making
processes.

* Inadequate attention to local knowledge and
experience, and inadequate valuation of GIAHS and
their associated biodiversity by research and
development services, and policy and strategic
frameworks.

* Inadequate support for the conservation and
sustainable use of significant agricultural biodiversity
(within and between species and at ecosystem level).

* Lack of marketing expertise and incentives to ensure
that adequate value is placed on local cultivars and
races and local produce, benefit-sharing mechanisms
and so forth.

* Delegitimization of local, customary institutions for
the management of natural resources, particularly the
normative frameworks for access, use and benefit-sharing
of natural resources. Such trends occur in the context of
land reform, individuation of common property systems,
and policies that promote national cultural homogeneity.

Mobilizing worldwide recognition
and support

Work is ongoing worldwide for promoting sustainable
agricultural and rural development, and through a few
specific projects, promoting the in situ conservation of
genetic resources by working with local and indigenous
communities and their specific resource management
systems. Existing projects and programmes include support
for shade coffee, fishing practices that allow restocking,
reducing off-farm pollution, protecting ingenious
technologies for on-farm soil conservation, and conserving
wild relatives of cultivars and races. However, only ad hoc
support has been directed to sustaining such ingenious
agricultural systems, as there is inadequate recognition of,
or attention to, their global importance and the important
knowledge and agricultural biodiversity they maintain.
Such support is often considered as a fringe activity by
governments, and little is done to mainstream its principles,
lessons learnt, and successes despite a project’s best efforts.

This situation and increasing pressures, including in some
cases opposition to tradition, are resulting in serious gaps in
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transmission of this important global heritage, constraining
farmer/herder innovation, and potentially blocking the in situ
evolution of domesticated species. Some ingenious
agricultural systems have already been lost, and there is a
serious risk that many more of these systems and the heritage
they represent will soon disappear. Without modest but
critical global attention and interventions that promote the
maintenance of these alternative systems and maintain their
viability, it is likely that losses will accelerate.

The World Summit on Sustainable Development (WSSD)
plan of action calls for a balanced approach to ensure the
economic, social and environmental pillars of sustainable
development, and specifically requires the promotion of
integrated and diversified farming systems.

Scientific evidence showing that GIAHS have been and
can be viable and sustainable alternatives to systems that rely
on monocropping, exotic breeds and high external inputs is
increasing.  Valuation techniques have shown the
comprehensive advantages of such systems in food
production and risk alleviation in the medium and long term.
This argument has recently been indirectly strengthened
through agricultural crises in the North (such as excessive
hormone and fertilizer use in North America, bovine
spongiform encephalopathy (BSE or mad cow disease) in
Europe, and the impacts of cyclones, floods and droughts on
vulnerable island states and risk-prone areas in each
continent), and is reflected in recent guidance from the
Secretariat of the Convention on Biological Diversity (CBD).

In the absence of a significant international effort, the
contribution of ingenious agricultural systems to the
production and maintenance of traditional agriculture and
agricultural biodiversity will not be broadly recognized,
supported or disseminated. Development policies will
continue to favour monocropping and other practices that
threaten the preservation of biodiversity of importance to
agriculture, and policy and legal environments will
therefore continue to be unsupportive of agricultural
biodiversity conservation. In situ dynamic conservation of
selected viable ingenious systems on a demonstration basis,
and the diagnosis, documentation and dissemination of
knowledge and best practices, as proposed here, is not
perceived as being of high national importance in many
countries where such systems exist, because of competing
development priorities. Although there is increasing ad hoc
recognition of the value of GIAHS, through for example
scientific media, the CBD and UNCCD, this is not
mainstreamed into national strategies or widespread
acceptance and coordinated support on a worldwide basis.

Apart from a few national initiatives, including several
Global Environment Facility (GEF) projects, there is no
global programme that is centred on recognizing and
supporting the important connectivity between coexisting
cultural and biological diversity in agricultural heritage
systems. Since the various kinds of diversity jointly provide
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a survival resource for the global population and
environment, these can only be safeguarded on the
appropriate global scale. Therefore, there is an urgent need
to safeguard these interlinked diversities in an integrated
manner through a global initiative.

The GIAHS initiative

The GIAHS is a relatively recent initiative of the international
community, nested in the global endeavours to achieve
sustainable development and attain the Millennium
Development Goals (MDGs), with the specific goal to identify
and safeguard globally important indigenous agricultural
heritage systems and their associated landscapes, agricultural
biodiversity and knowledge systems through mobilizing
global and national recognition and support for such systems.
The overall objective is to support such systems to realize their
considerable actual and latent potential for enhancing global,
national and local benefits (in terms of increased incomes,
reduced poverty, and assured food security and nutrition),
derived through dynamic conservation, sustainable ecosystem
management and enhanced productivity of such agricultural
heritage systems. Currently the secretariat of the initiative is
located in the Food and Agriculture Organization of the
United Nations (FAO) and supporting partners include
UNESCO, the International Centre for the Study of the
Preservation and Restoration of Cultural Property (ICCROM),
the United Nations Development Programme (UNDP), GEF,
the International Plant Genetics Resources Institute (IPGRI),
Roman Forum, the International Geographical Union (IGU),
and governments and civil society organizations.

Objectives

The overall programme goal is to establish the basis for
international recognition, dynamic conservation and
sustainable management of GIAHS and their associated
biodiversity and knowledge systems throughout the world.
A new category of World Heritage Sites is expected to be
created with specific activity plans in between five and ten
pilot sites or systems, as well as activities to leverage global,
regional and national policies and institutional support.

Objective 1

Enhanced global understanding and recognition of GIAHS,
by informing, raising awareness and mobilizing recognition
of the global significance of GIAHS by multiple national and
international stakeholders and public, and leveraging
sustained institutional, financial and global policy incentives
and support for their safeguard and continued evolution.

Objective 2
Demonstration of dynamic conservation in selected globally
important priority systems, through the development and

unesco | 85



testing of strategies and participatory methods for their
safeguard and sustainable management, the creation of
economic opportunities and incentives, and building the
capacity of farming communities and populations and local
and national institutions, to promote the preservation of
GIAHS and sustain and enhance the global benefits they
produce, on the basis of improved understanding,
assessment and monitoring of GIAHS.

Objective 3

Promotion of conducive legal and policy environments and
incentive structures. Enhanced awareness and capacity of
national and local policy-makers of the specific and differential
policy and legal needs for the sustainable management and
viability of GIAHS, leading to innovative policy and legal tools,
mechanisms for their safeguard and incentive structures for
their enhanced sustainability and viability.

The GIAHS programme is currently in a preparatory (GEF
PDF-B) phase, being executed by FAO, which is expected to
lead to a full project to be funded by GEF and cofinanced
by other sources. The programme has potential to spin off
into a much larger international endeavour over the longer
term, supported by an emerging strategic partnership of
multilateral and bilateral donors, national governments,
civil society and CBOs. The agricultural heritage systems are
unigue in as much as they represent a fascinating story of
humanity’s ability and ingenuity to adjust and adapt to the
vagaries of a changing physical and material environment
from generation to generation and leave indelible imprints
of an abiding commitment to conservation and respect for
the natural patrimony. With greater international and
national understanding and awareness of such systems and
their global dimension, it is expected that the GIAHS
programme will evolve into a much wider effort to protect,
preserve and develop these important living World Heritage
systems, aimed at ensuring that GIAHS become part of the
global sustainable development agenda.

GIAHS contribution to international
objectives, instruments and commitments

The project is timely in view of the current national and
international efforts for the conservation and sustainable
use of biodiversity and combating land degradation and
desertification, recognition of indigenous peoples and
increased attention to natural and cultural heritage.
Notably, GIAHS contribute directly to:

* the implementation of the Millennium Development
Goals 1 and 7

* the CBD in regard to agricultural biodiversity,
sustainable use of biological diversity, and the
knowledge, innovations and practices of local and
indigenous communities (Article 8j)
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* the World Heritage Convention (WHC),

in line with its designation of outstanding sites and
protected areas and UNESCO’ Man and Biosphere
(MAB) programme

* the Global Plan of Action for the Conservation and
Sustainable Use of Plant Genetic Resources for Food
and Agriculture (PGRFA) (FAO, 1996) and the
International Treaty on PGRFA (FAO, November 2001)
* the ongoing assessment coordinated by FAO of the
State of the World’s Animal Genetic Resources

* the implementation of Agenda 21 and the
Conventions on Desertification and Climate Change
(UNCCD and UNFCCCQ).

The programme contributes to national efforts to implement
the CBD, and international priorities, in particular regarding
the CBD agricultural biodiversity work programme,
sustainable use of biological diversity, and the knowledge,
innovations and practices of local and indigenous
communities. It addresses the integration of agricultural
biodiversity conservation and its sustainable use objectives in
land use and natural resource management plans, and the
identification and conservation of the components of
biological diversity important for sustainable use of agro-
ecosystems.

In each country it will play a key role in strengthening
collaboration between line institutions in the environmental
and agricultural sectors, including national CBD mechanisms
and integrated approaches, through contributing to:

* national actions to implement national biodiversity
strategies and action plans (NBSAPs), the International
Treaty on Plant Genetic Resources for Food and
Agriculture ITPGRFA) and the Global Plan of Action
for the Conservation and Sustainable Use of Plant
Genetic Resources for Food and Agriculture (PGRFA)
and for improving information on the status,
management, trends and threats to domestic animal
diversity and wildlife through the ongoing assessment of
the State of the World’s Animal Genetic Resources

* the development and application of the ecosystem
approach, and understanding of indigenous and local
knowledge and land resource management practices that
contribute to conserving and sustaining plant and
animal genetic resources, ecological processes and
agro-ecosystem services and resilient livelihood
support systems

* the identification and support for reform of policy
and incentive measures and opportunities that allow
populations to enhance their livelihoods through the
conservation and sustainable use of resources and
ecosystems in productive landscapes,

through the development of methodologies and
mechanisms for the valuation of environmental and
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other livelihood services provided by these systems and
the sharing of derived benefits

* adding economic value and generating income for
local communities to enable them to access national and
international niche markets, labelling opportunities and
sustainable tourism, and providing to the international
community and the world’s citizens access to exotic and
biodiverse food and diets, traditional medicine,

products and artefacts.

Through improving understanding of the threats that such
agricultural systems face, and identifying ways to mitigate the
risks of land degradation and desertification, the GIAHS
programme also contributes to national and international
efforts in implementing the Desertification and Climate
Change Conventions (UNCCD and UNFCCC) by targeting
specifically some dryland agro-ecosystems that have
demonstrated outstanding resilience and adaptation to
extreme climate variability, and that contain valuable
indigenous knowledge. It will also contribute to the
implementation of the Agenda 21 and WSSD Plan of Action,
as the programme is included among international
partnership initiatives and the "type two outcomes’ of WSSD.
The programme contributes to local, national, regional
and global sustainable development priorities through:

* enhancing the national and local benefits derived by
local populations from conservation and sustainable use
of natural resources and their ingenious management
systems

* enhancing food security, alleviating poverty and
promoting sustainable environments in accordance with
the MDGs, World Food Summit and WSSD goals

* the formulation of sustainability benchmarks and
indicators for national strategies for management and
development of sustainable agricultural systems and their
associated biological diversity

* the development of conducive legal frameworks and
policy environments for the continued existence and
sustainable management of ingenious agricultural
systems and their associated biological diversity and
knowledge systems

* enhancing global and national recognition of the
importance and value of GIAHS.

The project will work through intermediaries in the
participating countries, including government bodies, non-
governmental organizations (NGOs) and local community-
based organizations in selected sites. It will build the
capacity of development workers and technical specialists
for participatory diagnosis with local farming communities,
and the capacity of local communities, with the support of
development bodies, to conserve and ensure the
sustainable use of their biodiverse agricultural systems.

Conservation and sustainable management of Globally Important Ingenious Agricultural Heritage Systems (GIAHS)

Liaison and cooperation between the participating
countries will be encouraged with a view to developing
strong national initiatives and mechanisms for sharing
experiences and expertise among countries. The project will
allow participants to build on synergy and lessons learnt
across several sites, and will thereby enhance lobbying and
actions to mobilize global recognition.

An underlying strategy will be to avoid or reverse the
loss or degradation of essential features and attributes of
these systems — especially their biodiversity — while allowing
their necessary evolution and at the same time enhancing
the socio-economic development of resource users and
national benefits. This will require studies to improve our
understanding of the evolution of these systems, using
participatory approaches in the identification of ways and
means to conserve such biodiverse systems while keeping
them dynamic through the innovation of men and women
farmers.

The project will target a selection of agricultural
systems, which represent a range of GIAHS, with regard to
their autochthonous agricultural biodiversity and related
heritage system, innovative management practices and
livelihood strategies, and eventual demonstration value and
replicability, and the different biomes in which they occur.
Ultimately the project will be catalytic in establishing an
international inter-institutional long-term programme to
safeguard the world’s agricultural heritage systems for the
generations to come.

Contacts

FAO and UNDP welcome expressions of country and organizational interest:
Parviz Koohafkan, Director, Rural Development Division,

Sustainable Development Department, FAO, Rome

Email: Parviz.Koohafkan@fao.org

David Boerma, Project Focal Point, Rural Development Division,
Sustainable Development Department, FAO, Rome

Email: David.Boerma@fao.org

www.fao.org/landandwater/giahs

Note

1. Itis estimated that there are 300 to 500 million indigenous people in
more than seventy countries around the world, representing over 5,000
languages and cultures on every continent (UNPFII, n.d.).

The UNPFII, among other tasks, provides expert advice and
recommendations to ECOSOC and to programmes, funds and agencies of
the United Nations. The indigenous leaders have campaigned, so far
without success, for a UN declaration on the rights of indigenous people.
The idea that indigenous groups have collective rights as distinct peoples
has been a main sticking point on the draft declaration.
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Sacred spaces and routes




Sacred forests connected with the temple shrines

of Japan

Kunio Iwatsuki, Museum of Nature and Human Activities, Japan

Summary

Introduction

Small forests are beautifully maintained everywhere
in Japan so as to maintain the sacred atmosphere
around such religious places as temples and shrines,
and we call them Chinju-no-mori. These forests are
usually in village areas, and native biodiversity in the
region concerned is partly conserved there.
Immediately following the Meiji restoration, some
130 years ago, some of the Chinju-no-mori were
damaged by people, but many of them have been
preserved in their original form even today.

Japanese people worship gods of the natural
world, believed to number some 8 million, and the
Chinju-no-mori stand as an important element to
sustain the sacred atmosphere in such religious areas.

With these forests, the sacred environment is
maintained while at the same time they sustain the
concept of a harmonious coexistence between nature
and humanity. It is rather a pity to note that the idea
of a sustainable lifestyle has recently changed in
Japan, and the trend to a more convenient lifestyle,
which only seeks economic success and materialism,
has become overwhelming.
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The traditional development of the Japanese archipelago
led to the formation of three distinct land zones:

*  Hitozato, or village areas where living areas and
agricultural areas have been developed after completely
cutting down the forest cover, and which are carefully
maintained without recovery of the forests

*  Satoyama, or the surroundings of Hitozato,

from where natural resources are sustainably harvested
by the village people

*  Okuyama, or mountain forests where nature has been
conserved in a primitive way.

This zonation of the Japanese archipelago reflects the
biosphere reserves concept, although theoretically it was
developed before the concept was recognized. Japanese
people, who lived mostly in the Hitozato areas, loved
nature, and their lifestyle proved to be widely sustainable
and enabled them to consume the products of nature for
many years.

Japanese people worshipped the gods of the natural
world, and it was generally believed that there were 8
million of them. Such worship was unconnected with any
of the religious sects, and Japanese people maintained the
sacred forests surrounding shrines and temples, naming
them Chinju-no-mori, or forests to keep the atmosphere
quiet and peaceful. It is rather a pity to note that this type
of worship by the Japanese people to the gods is not
practised nowadays. However, even at this time, when the
traditional religious sty