Journey into an imagined past: reclaiming cultural memory in modern-day Estonia

Yearbook of Estonian National Museum, issue 54 (2011), p 114-131
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We ain't up for the tar; we are up for the show. (Kabala, 2003)
During the last 10–15 years in Estonia there has been a noticeable rise in people’s interests towards construing the cultural heritage in the so-called grass root level and without external institutionalised pressure. Different national, cultural and social groups who are trying to define themselves or are in search of their heritage, create togetherness and identities through the past.
More and more diverse activities are taken on, that the doers themselves define as traditional. The forms of heritage representation vary significantly – from vast folk festivals that bring to the people top specialists from all over the world to smaller amateur undertakings like neighbourhood days. Different historical handicraft techniques are rediscovered and modern usages are being searched for them.

     That process coincides with everything that takes place all over the world, that the historian Pierre Nora has described as "a kind of tidal wave of memorial concerns that has broken over the world, everywhere establishing close ties between respect for the past − whether real or imaginary − and the sense of belonging, collective consciousness and individual self−awareness, memory and identity" (Nora 2002). In this article I view the creation of the heritage representations based on the examples of events held on the framework of rural tourism in Estonia, the key element in those events being the reconstruction of a historical handicraft technique with the aim of demonstrating and teaching it. I try to answer questions like why this kind of events are being held and why people want to come and see those; whether the doers and the visitors understand the events in a similar way and appreciate the same aspects on them; how the credibility of those representations is being ensured and what tasks those representations are fulfilling in a modern society.
Theoretical standpoints
Theoretically I am most guided from Aleida and Jan Assmann’s memory terminology and from the term representation of heritage that I will consider as a certain memory medium (see Erll 2005) that holds in itself both the remembering and enacting aspects of memory.
On the first half of the 20th century, the philosopher and sociologist Maurice Halbwachs who introduced the term "collective memory" signified with that the social frames without which an individual in unable to form its own individual memory (Halbwachs 1992: 38, cited Laanes 2009: 34). Assmanns distinguish two sub forms of collective memory – communicative and cultural memory (Assmann 1995; Assmann 1999). They see communicative memory as a collective remembering based on daily communication and that is characterised by a limited time horizon – communicative memory dates back in time circa 80-100 years – and a strong dependency from the experiences of the modern day people. With the term cultural memory the Assmanns signify a set of reusable texts, pictures and rituals that are characteristic to societies and epochs, upon which the society's knowledge of its unity and specific character is based and the cultivation of which helps to sustain and pass on a collective image of self concerning the collective past
 (Assmann 1995: 126–128).
Remembering is always a meditated phenomenon. A. Assmann emphasises that groups of people, nationalities and countries "do not have a collective memory, but they create it to themselves via different symbolic means, like texts, pictures, monuments, national holidays and commemorative rituals" (Assmann 2006: 188). Thus the collective creation of memory can be based on the traditions already present in the culture and on the cultural resources at the disposal of the group, but in the process of creating and renewing the collective memory the key role is still played by the modern day users and mediators, who decide, what traditions, at their disposal, are important to them from the viewpoint of present and future.
Literary scholar and cultural researcher Eneken Laanes has pointed out that by wording the picture from their past, created by collective memory as a group using symbolic means, the connection between the group and its memory remains vague. It might convey an image of the group as preceding its collective memory and the process of creating it. But in fact, the collective memory itself is what creates the group. The need for a collective memory is derived from the wish of the members of the group to apprehend togetherness, thus from the viewpoint of the group, the collective memory is the device which creates the group. If collective memory is the instrument of how the identity of the group is formed, then it expresses the groups’ present day relations to the past (Laanes 2009: 35). Thus the collective memory does not perpetuate the past "as it was", but selects from it the most important parts at the time of the recollection. Practice of remembrance creates to the group "the consciousness sameness lasting through time so that the remembered facts are used to select continuously and placed into perspective, while relying to compliance, similarities and continuousness" (Assmann 2005:40) over and over again. Most memory researchers tend to emphasise the role of the group in that, which are seen as worthy of remembering during the conscious or unconscious choices that take place in the mediation of memory. Historian Peter Burke expresses a widespread standpoint among memory researchers that: "Individuals are those, who literally physically remember, yet the groups in society determine, what is worth remembering and how it should be remembered. Individuals identify themselves with such public events, which are important to their group. They "remember" a lot of things that they have never personally experienced." (Burke 2006 [1997]:53) In the same time Nora brings up parallel to that the aspect of individualization of memory: in his words the total psychologization of contemporary memory i.e. the transformation of collective memory to "private memory implies a decisive shift from the historical to the psychological, from the objective message to its subjective reception, from repetition to rememoration" (Nora 1989: 15) is inherent for the societies today. It means that the individual circumstances – personal knowledge, experiences and taste – have ever bigger role in giving meaning to the past.
That brings to the focus the question about memory media (Erll 2005) that the memory needs during a communication process – with the help of which an individual is able to get part in socio-cultural knowledge and through which the individual memories become a part of collective memory (see Erll 2005: 123). In this article I use in the term heritage representation in the meaning of a medium, the term signifies both a certain process of cultural creation as well as the result of it (Rönström 2005: 12–13). In the creation of heritage representations the elements stored up in the cultural memory are used, and that is done consciously selectively
. Heritage theorists have also used terms like "afterlife" (Kirshenblatt-Gimblett 1997) and "second life" (Honko 1998) in the sense of the term heritage. So that the selected cultural phenomenon could live its "second life", the already perished cultural phenomenon are given new values that are dependent upon social and cultural context, during that, the meaning and functions may turn out significantly different from the originals (Kirshenblatt-Gimblett 1995: 370–373). In the framework of this article it is important that the representation as a medium will bring to the focus not only the remembrance itself, but the enactment aspect of the memory. Although the heritage representations refer to the group the important events from the past, they also firstly create themselves the phenomenon that they represent or seem to interpret. Every such representation is a unique event held in a specific time, space and social context and also a situation that requires constant making of choices and judgments. In analyzing heritage representation as a process, we can research how in the framework of specific heritage representation form the configurations of cultural elements and what collective thoughts or value systems link those elements from different periods and cultural background systems into a unified cognitive whole.
Sources

The article uses four rural tourism events held in the years 2003-2008. A charcoal burning titled "Lihula Miil " (Lihula Charcoal Burning) held at Lihula, a small town in West Estonia, a tar-burning that took place at a Tar Pit in a small settlement named Kabala located in Central Estonia, a historical Old Time Day held in Vastseliina in Southern Estonia and a traditional farm work day called "Rehepapi seitse ametit" (Rehepapp’s Seven Professions) held near a small town of Kanepi also in Southern Estonia. This analysis is based upon fieldwork that has been carried out by both me and the University of Tartu ethnology students and during which, the course of the events was filmed and with the help of semi-structured questionnaires both the organisers as well as the visitors of these events were interviewed. The questionnaires were put together using hermeneutical principles, at the heart of my interest were neither the form nor the functions (although I asked to describe the latter as well) of the activity, but the cultural resources used and the relationship of the participants themselves towards the event and the meaning that they gave to the event. The questionnaires had mostly assistive functions; the questions were put together more as signposts of where the general interest is and following of them was more indicative rather than obligatory. I also engaged in participative observation. At my disposal were 3 video films, 4 group interviews and 15 person interviews. In addition to the aforementioned analysis of the events I by default draw on my broader field work experiences from the years 2004-2006, in which I documented alongside with my colleague the heritage representations in a different format that were created spontaneously (see Rattus, Jääts 2004).
     All the events dealt with in the article were organised by small groups of people voluntarily and without external institutional pressure and the organisers themselves described their actions as continuing or reviving of a tradition. All events took place in summertime and in places with low population concentration – countryside or small towns – and were explicitly tourist-oriented, as tourism was seen as an opportunity to bring money into the home area.
 In case of the Lihula charcoal burners the initial thrust for the undertaking came from the local Lions club who had a wish to find an attractive event that might help enliven the joint-undertakings of the organization and would also fit in a summer festival with the aim of introducing the home area.
The charcoal burning offered activities for the Lions club for almost an entire year – in the winter the trees were selected and chopped down, later they were stored, dried and chopped into an appropriate size. Also they had to collect turf and branches of spruce, make the necessary tools and costumes that were worn during the show, to manufacture packaging for the charcoal made, to put together an entertainment program and to advertise the event. As the burning of the charcoal was mainly done by the men of the club, then many other assignments (in different preparatory stages, advertisements and marketing) women were able to take part. The chopping down of trees in the winter tuned out for the members of the club as an outing for the whole family, where the wives and children were brought along, people rode with sleighs etc (ENM EA 249:125-126).
The event culminated with a charcoal burning in the summer that lasted almost a week and which took place on the historical Lihula stronghold ruins. To increase the attractiveness of the show, a special commencement ritual was devised for the viewers at the end of which the burning began festively. During the charcoal burning the burners wore costumes – linen work-clothes that reminded peasant clothing of the pre-industrial society. The charcoal burning technology itself was "imported" from Finland – before the first charcoal burning event the members of the Lihula Lions Club went to Finland to visit their friendship organization and to study the work process from them, as those men practiced the charcoal burning. The first charcoal burning was based exactly on the Finns example and under a Finnish expert supervision. Henceforth (the charcoal burning took place in four consecutive years) the technology was improved according the increased personal experiences. The burnt charcoal was marketed and the incomes gained were directed to the main activities of the Lions Club – to the charity projects. Aside the charcoal burning other historical of charcoal related works and activities were introduced to the viewers: in all the years tar was burnt in the hill, once during the charcoal burning a wooden sculpture was crafted, another time blacksmith work was demonstrated. The members of the club admitted though, that the organizing the additional accompanying attractions for the viewers did not succeed in an expected way (ENM EA 249:142-143).
For the entertainment purposes a tar burning oven was set up in Kabala forest district in Järva County. The reason behind choosing the tar burning as the showcased event was a connection to a certain place – the village, where the event was held is called Tar Pit. In 1997, after 160 years had passed since the beginning of tar burning at the Tar Pit, the employees from the local forest district decided to erect a new tar burning oven next to the former manor tar burning oven, so that the people today would get the idea behind the old art of tar burning. A reduced copy of the oven was built in the close vicinity of the former, now destroyed, tar pit place and at the same place a text was put up that introduced the history behind the local tar burning. The builders of the new oven went to the ENM archives to study the construction of the tar ovens, but still they added some individual technical improvements (i.e. a flue that surrounded the oven spirally and a winch system to take out the hot charcoals from the oven). Next to the tar pit they set up almost life size wooden statue that depicted an old man with a hat and was called Tar-Mihkel. Every person that attended the grand opening of the new oven was allowed to brush a few strokes on to Mihkel from the first batch. Although the new oven was originally built to serve as a local monument, it developed to be a valued tourism object. A fire was made into the tar burning oven on local holidays (the midsummer day, neighbourhood days and the forest workers day) or when a larger group of tourists was expected (Rattus, Jääts 2004:121). For the enactment of the tar burning the space present was usually not decorated to look more authentic, the tar burner did not dress differently for the show nor any other ways were used to create a specific "historical" milieu. Conducting the burning at the historical tar burning pit location and an oven that aspired to ethnographic correctness were the only two devices that emphasised the connection with the past.
A farm work day "Rehepapp's seven professions" that was organised near Kanepi, was the annual star event of a farm with several lines of activity (tourism, beef production, forestry, beekeeping) during which to the viewers the different activities that were predominantly inherent to the pre World War II farm households were demonstrated. The farmyard was opened the whole day long for the audience, different works were done there, like shoeing horses, grain harvest done with horse mowers and/or machine threshing, honey extraction, sheep shearing, butter churning and many more. The visitors could do both watch how the works were done and take part in doing them. For an additional fee one could ride horseback or on a wagon, to get a honey massage or to take pictures of themselves in historic costumes. Drawing competitions were organised to the children and on one year even a nature themed game on the landscape. In addition children could swing and climb in the farmyard, pet baby rabbits and kittens and other farm animals. Food and drinks were sold all day long on the farmyard. Most of the foodstuff came from nearby farmers or was even made during the course of the farm work day (i.e. sheep's or beaver's meat was cooked on a hole in a ground). In the evening when the performers "day's work" was done, different local entertainers like musicians, dancers and amateur theatre appeared.
As in Lihula, this was also as a theatrical event: the performers wore costumes that were inspired from early farmer's work-wear, differentiating them so from the viewers. Visitors could also rent a costume to dress according to the event and by doing so to get a more "authentic" experience. The clothing acted symbolically in creating historical (or somewhat historical) physical space and also as a marker of relationships (functional or symbolical) between the actors in the given space. As the performance took place in a farmyard of a wholly functional farm, the farm buildings, animals and other spontaneously emerging elements formed an appropriate scene for the performance. The centre elements of the farm work day were the farm works done, that began in specific times, so that everyone interested could experience and see everything if they desired to do so. The workers were as a rule selected on the basis of who had previous experiences with the work to be done, but in the representation of the tourist farm an important role was played by the archive materials as well. To (re)construct the handicraft techniques as historically accurate as possible, the organiser of the farm work day turned both to museums and specialists for assistance (Rattus 2008: 85–89). 
The organiser of Old Time Days, near Vastseliina at the medieval Episcopal castle, the Foundation of Vastseliina Episcopal Castle defined the event as one where "our historical and cultural traits will be defined, also the ways of life and mind of our ancestors" (http://www.vastseliina.ee/linnus/indexe.php?id=vanaajapaev).
Workshops introducing the "old time" works and activities (i.e. glass works, bookbinding, woodwork, bow crafting, sand art pictures, felting) were opened at the castle yard, where the interested people could observe the work process and try the activities out themselves with some guidance from the craftsmen. It was possible to watch demonstration of blacksmith's work and a medieval fight. It was possible to take part in the fight. A tent was set up that dealt with "body kneading and cupping". Parallel with workshops a culture program was held on stage, which contained performances from different musical and dance groups, a lecture about local history and a play on the same topic. According to the programme topical (medieval) clothing was recommended and the people wearing the most eye-catching costumes were given an opportunity to show them on a demonstration organised specially for that occasion. The day ended with a theatrical lighting of fires on the hill and ruins in the darkness of the evening. For many visitors, that was the emotional peak of the whole event.
Living history
All the aforementioned events tried to show the (imagined) life of our ancestors, as the community nowadays does not live like that. For the organisers, one of the most important aims was to pass the knowledge on in an experience oriented way:
to sum it up, then with everything that once was done in a farm. [---] Well, the aim was still to introduce farming and green living, to convey farm work, threshing, honey production, honey extraction... Well, everything that there is. (F, born 1953, organiser of Farm Work Day at Kanepi)

In the Old Time Day at Vastseliina and in the Farm Work Day at Kanepi, the ways of work were accompanied with lectures introducing the location and the history behind the work. The opportunity to familiarise one with those topics was at Kabala via exhibition text panels. The main aim in all of the events was outlined as to know one's cultural roots and the necessity to preserve and pass on the cultural heritage. Although the visitors appreciated the entertaining aspect of the events (i.e. to make an outing to a beautiful place and spend a summer day with family) highly, they also appreciated the demonstration of phenomena likely to perish and that the people nowadays do not perceive nor understand. It was seen as especially valuable information for children and youngsters.
One could listen even in here the story about the local squire, who was like seen as a really good squire and... Well, you still hear something, people do not know that. Even I do not know much about it if I'm not listening. Many people, of course, are not interested, they just seek some buzz, but who is interested, those get the essence and the feeling of it. [---] Well, the people spoke with each-other – where we stood, we heard, how people themselves... I've been eavesdropping a little here and there, yes, how the people have told, that what someone somewhere once had had and who knew what. About the tools that someone saw an axe there and how whose great-grandfather had done something with it. That it is still being remembered. (M, born 1981, visitor of Old Time Days at Vastseliina)
Also it was found that nowadays it is almost the only possible way to share knowledge to the children about how their ancestors lived, as the school programme does not incorporate things like that and as the environment in which the children are grown is often the city:
For instance the toilet [the outhouse outside] is really surprising and fun for them, something you don't see everywhere and you are not going specifically for that to a farmhouse, just to show it. Even lately we had a discussion about it, how when you lived in a farmhouse you were obligated to do certain things, not like, going when I like and if I am, I'll do. (F, born 1973, visitor of Farm Work Day at Kanepi)
From the interviews a nostalgia about the former times sank through – and that both in autobiographical sense, "reuniting" with one's youth and/or childhood, as well as in escaping into a culturally mediated world of the past. Organisers and visitors were unanimous about that such events help the culture to remain unique and to prevent dullness (M, born 1987, visitor of Old Time Days at Vastseliina). Heritage reviving was perceived as offering an alternative to mass culture, more flexible, open and innovative than the conventional mainstream culture. Representations drew attention to (its creators and possibly to its consumers) relationships with nature and to the local nature and heritage resources. Kanepi farm work day organiser formulated the nature education as a programmatic aim:
For instance, last year we put them [children] to search treasures by recognizing trees there – Where the maple is and where the birch is and where the ash is and all said, still a little educational for the children. [---] Our kids – they are as dumb as boots. One comes, looks at you with a stupid expression and says: "What's a cow pie?" Right, how should the kid know that? Look, it’s our own undoing as a matter of fact. (F, born 1953, organiser of Farm Work Day at Kanepi)
Often the demonstrated – relatively simple – handicraft techniques needed only a quite primitive technique and simple and handy tools. The raw materials were possible to gain from nature and if the handicraft techniques were applied in a manner as people in a pre-industrial society were accustomed to; it was possible to use it completely, without leaving any residues. Thus the presented works were perceived as more in touch with nature and beneficial to the nature than the workflow today. That opinion was the clearest in concerning food and its production. The nature in Estonia, as well as the foodstuffs grown here, was considered cleaner than food imported from other countries and it was believed that it contains fewer residues from plant protection products and preservatives and thus will not cause allergies. Demonstrations of pre-industrial handicraft techniques emphasised that our ancestors could do useful things and used the nature that surrounds us even nowadays for doing just that. Turning the focus to the tradition and especially teaching them to the children was actually an investment to the future, as doing so people tried to preserve values, that were considered to get lost in a society nowadays – i.e. the skill of how to take care of the surrounding nature, not to spend more than necessary, to create something with your own hands, to know the everyday culture of our ancestors and their attitudes towards life. Thus one could interpret a message from the performances that a full and healthy life in harmony with the rhythms of the nature is possible in the rural areas in Estonia today, because the resources – uncontaminated nature – are present in here.
Ideas of an ecologically sustainable environment, that were still marginal 10-15 years ago, are now becoming a part of a mainstream culture, incl. the offering of possibilities of nostalgic visions and interpretations (Kannike 2011). Traditional folk culture is associated in peoples’ minds with images of ecologically sustainable life and sustainable consumption.
 The relationship between the Estonians and nature is a mix of unused potential and a nostalgic feelings of loss and alienation: from one side they describe themselves as people of land and forest, who are almost naturally able to understand nature and live in harmony with the surrounding nature, but in the other hand they see themselves as urban people alienated from the nature, living in a virtual world, unrelated with nature, living a lifestyle of pollution, wastefulness and carelessness towards nature (Raudsepp 2005: 384). In addition, the consumption of local and ecologically clean foodstuffs is associated with individual moral and responsible behaviour, not only in the sense of personal health and the home place nature, but of the whole home planet. It has been titled "a new green romantic ethics", that is based on the puritanical understandings of lavishing and austerity, deplores any exaggerations and wastefulness, and is embodies in a slogan "consume less" (Kalmus, Keller, Kiisel 2009: 57). Hence the handled representations emphasised that the life in the countryside is valuable, as it is healthy and moral. Giving such positive values (pleasant, peaceful and healthy environment and high quality of life) to the country life characterises more people with urban backgrounds to whom the "reward" of living in the countryside is the quality of life (Jääts 2008:73) and reflects the attitudes and ideas towards country life that started to change in the 1990s.
Construing authenticity
Heritage representations are not neutral memory mediums. Heritages "belong" to someone, express the identities and versions of the past of specific socio-cultural groups (Nora 1989: 15, 17; Lowenthal 1998). Heritages can also be in conflict with each other and disprove each other. To seem credible and authentic to its creators and consumers, the representations must prove their validity. Nowadays the academic discourse agrees in that the authenticity question is an argument over the possible truths – authenticity is not derived from the features of a phenomenon or an object, but "focuses rather on the heritage and intensity of a person's emotional-existential commitments" (Golomb 1995: 9). In the centre of authenticity lies personal cognition, the individual way of being or experiencing that is gotten from the representation. It means that authenticity lacks any measurable parameters. Folklorist Regina Bendix has directed attention to the fact that recognizing something that is purely mental or cognitive as a value might turn out be difficult to use in practice and therefore one looks symbols and embodiments for the authenticity. Yet as soon as one starts to create the material representations of authenticity, they become dependent from the market principle and presume positioning to the value scale (Bendix 1994:68). Both directions became evident on the basis of the source materials of the article – from one side, both the organisers as well as the visitors emphasised the feeling of authenticity, which the representation evoke, from the other side, they tried to find and use ways that increase it and the following of which should ensure greater authenticity for the representation and thus a better quality as well. For example the authenticity to the era of the performance and the specific fluid of the item created in the process of the handicraft technique were considered as genuine or authentic. The instrument of gaining it was considered to be the (re)construction of the handicraft technique as accurately as ethnographically possible (i.e. the work process, raw materials used and the historicity of the equipment were keenly observed) and it was presumed that everything would be based on documents. For the (re)construction of the historical handicraft technique the skills of the modern people were used as well as oral remembrances and also the descriptions stored in archives. It was presumed, that with the help of such trails one could restore old works as they once were "for real". Among the teachers there were people that had specialist education and also local people with experiences on specific work. The organisers in Lihula did not have any experiences in the selected handicraft technique (charcoal burning) and thus for the reconstruction of the handicraft technique, one had to find skilled craftsmen elsewhere. In Kabala, people worked though archive materials before building the tar burning pit and the organisers of the Kanepi farm work day were in order to gain "ethnographic accuracy" used archive materials even when teachers with suitable work experiences were present (M, born 1960, organiser of Kabala tar burning, ENM EA 249: 180–181; interview with the organiser of the Kanepi farm work day in February 2006).
Even from the visitors receptions it came out that people valued the authenticity to the era that was based on the data from the archives and insufficient suggestiveness and superficial approach to the history was reproached: For instance the archery is done now with arrows that have plastic heads. It should be feather heads. (M, born 1987, visitor of Old Time Days at Vastseliina)
But here this uncle with the purple hat just rented this costume with a purple hat from the [theatre] Vanemuine costume rental and reads his piece on a stage. Well and I do not believe that he actually knows anything about it, you know. [---] This here is like incomplete history. (F, born 1985, visitor of Old Time Days at Vastseliina)
Younger and younger middle-aged generations were more critically inclined towards what is taking place than the older and older middle-aged people. The critique of the latter was based mainly on the autobiographical memory i.e. from their own experiences of childhood they spent in the countryside. Source materials upon which this article is based on unfortunately did not allow to specify based upon which the younger visitors assessed the authenticity of the experience and from where their knowledge concerning "authentic" past world came from – films, books, history classes or from somewhere else.
In addition, in all of the viewed events the attention was put towards creating an authentic experience via the senses: the visitors were given the opportunity to participate in the work process, to feel how heavy is an axe, the smoke fumes, the scent of the tar, the softness of the wool, the taste of the honey etc. The central role in here is carried by the place the event took place. In all the cases it was the place itself that had inspired the selection of the theme of the specific event and formed a natural scene or a scene that adds to the feeling of being seemingly in another time. The places where the performances were held and the environment surrounding them blended organically into one-another – the natural aspects of the surrounding, like buildings, landscape, domesticated animals etc were used. Using the sameness of the location a connection across eras was created with the specific nature and cultural resources. The Kabala tar oven was built on the place where once the tar burning oven of the manor was located. In Kanepi farm work day the work was done where it historically took place or where it was currently necessary – the honey was extracted in the barn, the crop was cut in a barney field, the roof was fixed where there was a roof that needed fixing etc (ENM V 498). In Vastseliina and Lihula the organizers tried to emphasise the history of the region by using the imposing ruins of medieval order castles (although not in connection with the continuity with the demonstrated activity):
We have this very historical Lihula castle on the Lihula [?] hill. [Historian]Mati Mandel is a big enthusiast of it and he ensured that it is the Estonian Pompeii and this charcoal burning would fit very well in such historical environment and from the other side it would bring this old activity, how it’s done, back in front of the people.(M, born 1947, organiser of the Lihula charcoal burning, ENM EA 249: 124)
In Lihula, Kanepi and Vastseliina, the connection with the past was tried to create using a themed environment
 (Gottdiener 2001 [1997]). The Kanepi farm work day and the Lihula charcoal burning were both theatrical events, during which people wore special "old age" inspired linen clothing. In Kanepi it was possible to rent costumes if one wished to wear one (and to take pictures in them) and in the Old Time Day in Vastseliina the programme recommended to wear topical clothing, although only one sixth of the visitors wore costumes. For the workers (performers) the dressing was on one hand functional, because by doing so, the work did not blemish the everyday clothes. In the other hand dressing into costumes was a ritual activity during which the heritage representation was clearly distanced from the everyday practices and defined as historical. Although within Kanepi farm work day audience one could meet only a few people who wore costumes, one of the favourite attractions of the costume party was taking photographs in historical costumes (interview with the organiser of Kanepi farm work day, April 2006). Playful "entering into the old ages" was appreciated by some of the visitors of Vastseliina Old Time Day:
Well, for instance, I am interested, well, as a woman like I am – a typical Estonian woman, for instance, these old-time clothing interest me. It is really nice to look for me, how these people wear clothes like this, but I myself have never worn any of such clothes, I would like to just try these and I would have my picture taken and I would take my little girl – my baby – into these according clothing and I would have a picture taken, well, I think, that things like these I would have nowhere else. (W, born 1968, visitor of Old Time Days at Vastseliina)
The memory-researcher have pointed out the fact that the heritage representations construe the imagined not the real past (Lowenthal 1998) and speak first and foremost form the collective memory of their creators not from the audience's collective memory (Kansteiner 2002: 192). The exemplary of the representation and the differences between the viewpoint of the mediated culture carrier by the spectators and the representations was pertinently summarised by visitor of the farm work day who was simultaneously in both roles:
Answer: Look that's it, you go to the countryside, at your in-laws, that here is, you know, what job has to be done. [-- -] But here you can just feel good doing it. You can enjoy country life. Otherwise in the city you work, go to the countryside on the weekends – there are jobs that already wait. But here you go, watch.
Question: Then the person, who comes here to watch, will get the wrong impression? The person comes, watches and thinks: that's beautiful.
A: In that sense, yes. The person will not make its hands dirty or harvest potatoes. Here you can of course try harvesting potatoes as well.
Q: It's not like that [actual country work]–you just go and pick up a few. It’s something else.
A: It is definitely something else, if you go – there is a sense of obligation, but here it is just nice being here. (M, born 1949, visitor of Farm Work Day at Kanepi)
The virtuality
 of the viewed representations seemed to be a mutually agreed unformulated rule of the game between the visitors and organisers. The playful (often theatrical) techniques used in performances for creating experiences were accepted mutually as adding authenticity to the appearance – although, like the visitors opinions showed, in the personal taste level they still became the object of critique.
Reuse of cultural memory: a nostalgic journey into an imagined past
Both for the organisers and visitors the experience from the events was a trip to an imaginary past, characterised by nostalgia and the occurrence in an undefined time. Nostalgia is of its nature a critique over the present, which is expressed with the "over-appreciation [of the past] to counter the perceived shortcomings in the today's world" (Kõresaar 2008: 760) and expresses its longing for an experienced or culturally mediated world that has been lost. "Lost world" might represent both lost space as well as time. The examples of this article expressed mostly nostalgia towards another era rather than another space. Nevertheless in any of the representations there was nothing to do with the reconstruction of a specific moment in history, rather the enactment of the imagined era, where it was possible to project both memories from the past as well as hopes for the future. The locations of the performances, in a tourism farm, tar burning place or in the yards of medieval castles, were physically real, but it was not actually specifically possible to localise in time the virtual reality created within them. Presented activities did exist during that time, yet performed "old age" consisted mostly of imaginations, which encouraged fantasies. The organisers and conductors of the events were as guides to those imagined places.
So what was the lost thing that the viewed heritage representations promised to replace and/or to bring back? Firstly the lost country life, as most of the visitors of the viewed events as well as the creators belonged to the middle class with urban background, among who had a lot of those urban residents who had previous experiences in country life. Often they had lost the experience of physical labour, the sense, that one has done something with their own hands. And combined with the sensory perceptions, that the people for the article questioned described in a positive key – the scent of the tar, softness of the wool, warmth of the wood, the taste of the farm food – create overwhelmingly positive associations in people. Healthiness was seen lost as well, due to what the number of people with allergies has increased, also the possibility to act together with the whole family and a more peaceful tempo of life. Representations mediated a message that the country life is elitist and better than urban life in several aspects, as there is all the things that the visitors yearn for nostalgically. With the organised events people wanted to value the home neighbourhood not only the tourist but for the local people as well. We did not deal with static reconstructions of the past but rather with memory themed "space of debates" (Kannike 2011) where the today's value judgements were expressed and mediated. The representations that relied on the cultural legacy constituted of themselves a critique of the current (mass) culture, but did that in a creative and constructive way, by offering an alternative to the existing.
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Summary: Journey into an imagined past: reclaiming cultural memory in modern-day Estonia
Kristel Rattus
This article deals with heritage re-enactments taking place in present-day Estonia, the central element of which is to reconstruct some technique from traditional peasant culture for the purpose of demonstration and instruction. All of the events were undertaken as a civic initiative, i.e. there was no institutional pressure to perform them, and the organisers themselves described the activity as a continuation or revival of a tradition. The topic of the events was to tell the story of one’s forebears – after all, in actuality, the local community no longer lives this way. The re-enactments supported by cultural heritage are in contrast to mainstream culture; the organisers
and audience defined them as alternative and thereby open, flexible and innovative. The representations expressed the desire to be original and create an alternative to contemporary mass culture, and reflected topics important for modern-day people, such as a clean environment, environmental conservation, new value placed on rural
life; and also nostalgic journeys to the country of one’s youth or into a culturally intermediated imagined past. These accents reflect the attitudes and coping strategies in Estonian rural life that started becoming widespread in connection with the changing rural demographic structure in the 1990s.
� Aleida Assmann (1999: 130–142) uses the terms memory as "storage" and "fuctional cultural memory" that both are dependent from the memory media present in the society. Functional cultural memory legitimises or delegitimizes the memories of social groups and distinguishes groups from one-another. Cultural memory as a storage refers to representations of the past that the literate societies store in archives, libraries and museums. Memory as a storage function works also as a reservoir of the function memories to come, as a resource of renewing and modifying cultural knowledge by creating contexts for different functional memories – offers alternative viewpoints and so-called parallel memory to it. In the non-literate societies the functional memory and the memory as storage coincide due to the lack of external memory carriers (archives, museums etc).


� For more in the topic of constructing heritage see Kirshenblatt-Gimblett 1995; 1998; Lowenthal 1998.


� Folklorist Barbara Kirshenblatt-Gimblett has pointed out the connection between tourism and heritage industry: tourism does not export its products elsewhere; it imports the visitors so that they would consume local products and services. With the help of heritage the locations became tourist attractions and tourism in turn transformed the locations financially viable (Kirshenblatt-Gimblett 1997; Kirshenblatt-Gimblett 1995: 373). In the 1990's due to the decline of agricultural production in the rural areas everywhere in Estonia, people were facing a remarkable unemployment situation. A lot of the working age population moved into the cities and mostly the pensioners with small incomes have stayed. Thus the tax income of the local governments is small as well and that is one of the reasons why tourism products based on the local heritage are channelled to an ever wider audience. In the same time it was emphasised in all the visited events the wish to engage local people either as participants or the audience.





� To read more about the relationship between nature and the Estonians form the viewpoint of attitudes and consumption behaviour see Raudsepp 2005; Kalmus, Keller, Kiisel 2009.


� The term "themed environment" came from the British sociologist Mark Gottdiener, who conceives with it firstly socially constructed artificial environments, the aim of which is "to serve as containers" for the commodified interactions (i.e. the shopping centres) between people and secondly the themed material forms, that have emerged as a result of a cultural process that creates spaces with symbolic meaning, to transmit those meanings via symbolic motifs to the residents and users of the space (Gottdiener 2001: 5).


� About the virtuality of the heritage see Kirshenblatt-Gimblett 1995: 375.





