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ABSTRACT 

For twenty five years, during the second weekend of October, 

El Presidio Park in downtown Tucson has been the site of a 

folk festival that aims to celebrate southern Arizona's 

ethnic diversity and create community amongst Tucsoneins. 

Formerly Tucson Meet Yourself, the festival is today known as 

the Tucson Heritage Experience. Since its inception in 1974, 

the festival has showcased ethnicity through music and dance, 

costumes, storytelling, workshops, and craft demonstrations 

but most importantly through the sale and preparation of 

food. This thesis examines the role of food in constructions 

of community and ethnicity at the Tucson Heritage Experience. 

Situated at the crossroads of wider debates concerned with 

the nature of ethnicity, community formation, and the 

relationship between food and identity, this thesis draws on 

ethnographic field research to argue that the unique, 

incorporative nature of food makes it a powerful medium in 

the substantiation of community and ethnic ties. 
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INTRODUCTION 

October is one of the most delightful times to live in 

Tucson, Arizona. Situated on the northeastern rim of the 

Sonoran desert, Tucson sprawls across the Santa Cruz Valley. 

Four moxintain ranges cradle this desert basin. Rising 9,100 

feet to the north are the Santa Catalina Mountains, to the 

east are the Rincon mountains, to the west are the Tucson 

Mountains, and the Santa Rita Sierrita Mountains lie to the 

south. This is, as the title of Eva Wilbur-Cruce's book on 

Sonoran frontier life eloquently captures, A Beautiful Cruel 

Country. The desert's cruelty is inescapable during the few 

months of summer, which seem to drag on for an eternity. 

From June through August, the sun is relentless, temperatures 

soar well past 110 degrees Fahrenheit, rain is scarce, and 

the soil is hard, rocky and bone dry. By October, however, 

the grueling heat of svunmer subsides. The black skies, 

torrential storms and stifling humidity of the monsoon season 

have passed as well. What remains is a relatively benign 

winter full of brilliant sunny days and spectacular sunsets. 

Desert dwellers, within the city of Tucson and throughout the 

Santa Cruz Valley, may, if only for a few months, step safely 

outside and breathe a sigh of relief at having survived yet 

another siammer. October is indeed a fine time for a bit of 

outdoor revelry celebrating life in Tucson. 

For the past twenty-three years, during the second 

weekend of October, El Presidio Park in downtown Tucson has 



been transformed by a festival celebrating Southern Arizona's 

folk and ethnic communities. Since its inception in 1974, 

the festival has aimed to provide a "dignified foriom for the 

area's regional and immigrant cultures," as well to "create 

community" (Griffith 1984:229). Formerly Tucson Meet 

Yourself, the festival is today known as the Tucson Heritage 

Experience. The event is more aptly and affectionately 

referred to by local festival goers as "Tucson Eat Yourself," 

a playful twist on the festival's original name. At the 

Tucson Heritage Experience, ethnicity is showcased through 

folk music and dancing, costumes, storytelling, workshops, 

and craft demonstrations, but most importantly through the 

sale and preparation of food. Over the course of just three 

short days, approximately 50,000 Tucsonans descend upon the 

park seeking a taste of the exotic, or the familiar. 

Pierogis, baklava, crepes, empanadas, carne asada, chicken 

satay, sweet potatoe pie or any number of combinations can be 

sampled from the 50 odd food booths representing Tucson's 

different ethnic and cultural organizations. 

I first attended the festival on a cool Friday evening 

in the fall of 1994, when it was still Tucson Meet Yourself. 

My friend Jaqui, a one year veteran of Tucson and the 

festival, led the way to El Presidio Park. As we approached 

the park, the festival was in full force and overflowing its 

carefully managed borders. Festival goers, coming to and 

fro, spilled out into the streets, consumed parking spaces 
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and stifled traffic in downtown Tucson. Several city blocks 

away, we could hear the rhythms of a roaming mariachi band 

mingling with the stepping of a yoiing all female African-

American drill team. Upon entering the park, festival noises 

become increasingly discemable. One could hear the laughter 

and applause of an approving crowd, the chatter of children 

playing, random conversations from passersby, metal spatulas 

scraping across grills, vendors shouting orders for food, or, 

perhaps, the sizzling of hot oil as it engulfed a fresh batch 

of sliced platanos. Festivals are many things, but they are 

never quiet. 

The festival teemed with other sensations as well. The 

aroma of food hung on each booth and drifted through the park 

on paper plates. Bodies brushed up against one another as 

people attempted to maneuver their way through crowds, and 

past lines running fifteen people deep. The bold colors of 

cultural icons—a flag, an animal, a costume — drew my eye 

from food booth to person, and then to stage performance. 

Jaqui and I made our way through the crowd to stake out 

a small patch of grass overlooking one of the festivals two 

stages, a home base of sorts from which we would periodically 

venture out for food. I had followed Jaqui's advice not to 

eat that day and, absolutely famished, I pulled a crumpled 

bill out of my pocket and asked Jaqui to surprise me with 

something mouthwatering and delicious, while I guarded our 

precious patch of grass. I called out to her to please bring 
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me a cup of horchata too, but she had already been swallowed 

up by the crowd. Ten minutes later, Jaqui returned with a 

plate loaded with pad thai and two ears of roasted corn. We 

continued to take turns making runs for food and indulging in 

pork barbecue, empanadas, flan, sweet potato pie, shish 

kebab, came asada, paella, waffles, and baklava. Every 

thirty minutes or so, the stage performance changed. There 

was a Western dcince band, a Waila band, local Norwegian folk 

dancers, and there were the hundreds of other Tucsonans 

surroiinding us doing precisely the same thing we were doing 

— eating, watching, listening, and, for the most part, 

enjoying the festival. Two hours later, $20 poorer, and 

drunk with food, I rolled over and said to Jaqui with a wry, 

satiated smile "Hey, maybe I could do field work here." And, 

we laughed. 

It is precisely through "this kind of sharing" that the 

1991 festival program suggested that "we are partaking of 

some part of each others' essence...and through that 

communion...we become for a short while a close, family 

community." At THE, the consumption of food is the primary 

medium of communion, a moment in which substance is shared 

and solidarity forged among Tucsonans. Sharing, family, 

essence, community — this is the stuff of identity, but not 

the entire story. The festival's dual goal of building 

community and celebrating diversity suggests that 

differentiation lies at the heart of processes of 
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identification. Simultaneously, food serves as a symbolic 

marker and medium of group identity and difference. Just as 

the shared consumption of food creates ties that bind people 

to one another and to a place, so too does it create and 

order ethnic difference. 

This paper offers a reflection upon constructions of 

community and ethnicity at the Tucson Heritage Experience. I 

should state, however, that my particular concern lies less 

with exposing ethnicity or nationalism as socially 

constructed phenomena, than with a desire to understand how 

they enter into common sense, become meaningful in peoples' 

lives, and are experienced as something very real. 

In the first two chapters of the paper, Chapter 1: 

From Race to Culture to Ethnicity and Chapter 2: 

Food/ Substance and the Incorporation of Identity, I 

take a lengthy detour through the theoretical ideas—some of 

which I carried with me to the festival, and others that I 

encountered later -- that were influential to my 

understanding of how ethnicity and communities are formed, as 

well as of the role that food plays in these processes. 

Theory, Stuart Hall reminds us, is frequently a necessary 

detour on the way to something more important (Hall 1991:42) . 

This, I hope, is a consideration of how it is possible for 

Tucson to "eat itself" into existence. In Chapter 3: 

Tucson Eats Itself, I return to the festival as a place in 
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which the exchange and consumption of food breathe life into 

notions of ethnicity and community. 
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Chapter 1: From Race to Culture to Ethnicity 

A consideration of the etymology of the term ethnicity 

is as useful a starting point as any, not because it reveals 

some essential meaning hidden deep within the word, but 

because it demonstrates the precarious nature of any term 

attempting to describe a form of human association. 

Moreover, the etymology illustrates that a number of sister 

concepts -- race, nation, and culture -- are implicated in 

the precariousness that adheres itself to ethnicity. In the 

1950's, ethnicity was a neologism, an abstract noun coined to 

refer to what exactly it was that ethnic groups possessed. 

The latest version of the Oxford English Dictionary gives 

1953 as the first recorded date for this usage. The English 

adjective ethnic, as the above might suggest, has a longer 

history and may be traced to the ancient Greek noun ethnos, 

which is today most commonly translated as nation and 

understood as peoplehood. In its earliest recorded form, 

however, ethnos simply indicated a large, undifferentiated 

number of animals or humans. In the Illiad, Homer uses 

ethnos to speak of a variety of "bunches": hosts of men, 

flocks of animals, and swarms of insects (Liddell and Scott 

1996:480) . Only later did the term take on connotations of 

political affiliation, shared descent, insiders and "others". 

The use of the word has been intimately linked to 

ethnikos, Greek for heathen. It is the sense of "ethnic" as 

"pertaining to nations not Christian or Jewish; Gentile, 
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heathen, pagan" that the etymology accompanying the entry 

suggests was the predominant usage from the middle ages until 

the mid nineteenth century, when usage shifted to convey a 

sense of peculiarity to race and nation. In this sense, 

ethnicity may be seen as "pertaining to race; peculiar to 

race or nation" and, more importantly, as "designating a 

racial or other group within a larger system; hence {U.S. 

colloq.) , foreign, exotic." Lastly, the etymology indicates 

that this century is marked by a third usage, which implies 

that ethnicity is related to or belongs to different cultural 

groups. These usages hold in common the idea of a number of 

people, who share some sort of cultural or biological 

heritage, living and acting in unison. The key is that 

"these people" refer to people outside the bounds of one's 

own group. To be ethnic is to be heathen, not Christian or 

not Jewish; immigrant minority not national majority; foreign 

and exotic, but not familiar — in short, "them" not "us." 

Like all forms of identification, ethnicity, then, is a 

relational concept rooted in a logic of partition and 

negation. This is of no small consequence. 

As a concept and subject of study, ethnicity did not 

arouse widespread interest in American anthropology until the 

1960's. The concept's novelty was captured in one of the 

earliest edited volumes devoted to the topic, in which the 

authors observed that "ethnicity seems to be a new term" and, 

as such, was "on the move" (Glazer and Moynihan 1975:1). For 
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anthropologists, models of ethnicity promised a way to 

conceptualize culturally marked groups interacting with one 

ajiother as parts of larger social systems, without the 

embarrassing colonial connotations associated with the 

discipline's other basic analytical units. This is 

especially reflected in the replacement of the "tribe" with 

the concept of the "ethnic group" (Banks 1995, Jenkins 1997). 

Alternately, as a way of understanding human variation, the 

move towards ethnicity may be thought of as an expression of 

a long-term, gradual shift in the root concepts that anchored 

anthropological investigations — from a focus on 'race' in 

the nineteenth century, to a concern with 'culture' in the 

present century, and most recently to 'ethnicity' (Wolf 

1992;7) . 

From Race to Culture... 

Nineteenth centui-y studies of "race" explained cultural 

variation as biologically determined. Racialist accounts of 

cultural difference operated on a number of shared 

assumptions. First, scholars believed that they could assess 

temperament by sorting people into physical types. Underlying 

the propensity to typologize was a long standing belief that 

people developed innate temperamental features by virtue of 

their having inhabited a specific environment for extended 

periods of time. In a spirit of environmental humoralism, 

racial types were mapped onto specific geographic regions. 
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For example, in what is perhaps the first modem taxonomic 

treatment of race, Linnaeus divided Homo sapiens into four 

categories: americanus was reddish, choleric, obstinate, and 

"regulated by custom"; afer was black, phlegmatic, crafty and 

governed by "caprice"; europaeus was white, sanguine, gentle, 

and "governed by law"; and asiaticus was sallow, melancholy, 

severe, and "ruled by opinion" (Wolf 1992:4, Stocking 

1986:4). In racial typologies, temperament, geography, 

morality, health, and even political organization were 

conflated with skin color. 

Second, in addition to being sorted and mapped across 

the globe, races were assigned positions in a larger 

cosmological order, a "great chain of being" that ranked all 

living organisms on a hierarchical scale of progress and 

perfection ascending from the lowliest amoebae to a pinnacle 

occupied by God. Leading directly up to the peak was a 

graded series of evolutionary stages reserved for the human 

races. Those deemed most highly evolved in their physical 

and mental capacities — the gentle, law abiding, white 

Europeans — ranked superior to all others and subordinate 

only the holy and the heavenly (Gould 1981:24, Lovejoy 1964). 

In the latter half of the nineteenth century, social 

evolutionary theory boiled down racial temperament even 

further into a Spencerian dualism that jxixtaposed the 

childlike impulsivity of dark skinned "savages" to the 
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rational, abstract thinking of "civilized" white skinned 

Europeans (Stocking 1986:4). 

Beliefs in racial hierarchies took hold because they 

corresponded to, made sense of, and justified the uneven 

processes structuring social life in the eighteenth and 

nineteenth centuries: nation-building, capitalist expansion, 

slavery, and European colonialism and imperialism. National 

histories were conceptualized as racial struggles, in which 

control over the state signaled racial superiority (Davidoff 

1995, Kaplan 1993, McClintock 1995, Mosse 1986). Likewise, 

European colonial expansion and imperialism were fueled by 

racial ideologies (Kaplan 1993, McClintock 1995, Sinha 1995, 

Stoler 1991). In both cases, the victors were always 

configured as whiter, civilized, more potent, historic, 

active, masculine, pure, and progressive. By comparison, the 

defeated were dark skinned, degenerate, primitive, passive, 

eroticized, feminized or hyper-masculinized, indolent, 

atavistic, and in sore need of moral uplift and governance by 

their racial superiors. 

New directions in physical anthropology produced a stock 

of scientific fodder for racialist arguments and 

interpretations of culture and history. In The Mismeasure of 

Man (1981), one of the most systematic treatments of the 

topic, evolutionary biologist Stephen J. Gould characterizes 

anthropology in the late nineteenth century as fostering an 

"unholy alliance" between social evolutionary theory and a 
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drive to quantify the human form (Gould 1981:74). Taken 

together these produced a powerful theory of "scientific" 

racism aimed at providing a quantitative, materialist link 

between race, brain function, and temperament. 

Such aims were in line with the work of Franz von Gall, 

one of the founders of phrenology, the original "science" of 

assessing differences in mental capacities based on the size 

of localized areas of the brain. In von Gall's estimation, 

specific areas of the brain were functionally unique and 

stimulated the formation of bumps on a human skull. These 

bumps were like a blueprint from which a person's personality 

and character could be inferred, quantified, and then 

generalized to an entire population of like skull-bearers 

(Wolf 4). Phrenology opened a floodgate for craniometric 

studies aimed at statistically correlating skull shape, 

facial angle, and brain size with assumed racial 

characteristics and morphology. With increasingly elaborate 

measures and sophisticated methods, these studies produced 

copious numbers, and quantification did not stop with the 

skull. The human body can be measured in thousands of ways. 

Lips, thighs, muscle mass, hair, saliva, arm length, height, 

weight, skin color--any small set of measures may be used to 

differentiate human beings. The cardinal sin of nineteenth 

century anthropological studies of race rests in their 

conviction that human groups could be ranked in a series 
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along a linear scale of mental worth and evolutionary 

advancement. 

Ranking groups by mental worth continues well into the 

present, but craniometric studies have long lost their 

luster. American anthropologist Franz Boas was instrxomental 

in debunking one of the cornerstones of craniometry: the 

cranial index. Calculated as the ratio of the maximum width 

to the maximum length of the skull, the cranial index was 

used to divide people into short (brachyphalic) and long 

(dolichocephalic) skul1-bearers. Short skulls characterized 

Stone Age Europeans, as well as contemporary throwbacks to 

this 'primitive' stock, including: the Basque, Finns, Lapps, 

and most southern Europeans. In contrast, Northern Europeans 

were the fortianate bearers of long skulls, an indication of 

their racial and mental superiority (Gould 98-99). Based on 

his research on immigrants to the United States, Boas 

demonstrated that cranial index varied widely among the 

adults of a single group, as well as within the life span of 

an individual (Boas 1899). In addition. Boas found 

significant differences between the cranial index of first 

generation Americans and their immigrant parents. Over the 

course of only one generation, it appeared that the 

primordial obtuseness of newly arrived short skulled southern 

European immigrants could evolve into the dolichocephalic 

northern European ideal given a change in environment (Gould 

1981:108). 
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Boas did much more to disaggregate nineteenth century 

racial typologies. His work has been characterized as 

incorporating two strategic, if not contradictory, approaches 

to cultural variation: sin universalist/assimilationist and a 

particularist/pluralist approach (Jackson 1986:95), Boas in 

his universalist/assimilationist mode insisted upon the 

fundamental equality and value of all humans, both in terms 

of individual potential and cultural forms. For Boas, all 

human groups had the capacity for culture, but the 

particularities of any one distinct cultural group emerged 

within a specific constellation of historical processes and 

events. This speaks to the particularist/pluralist dimension 

of Boas' contributions. Boas was convinced that correlated 

cultural phenomena were not necessarily causally related 

(Boas 1896). Cultural traits were not determined by race; 

their historically contingent meanings could only be grasped 

in relation to other traits, and within the contexts of their 

immediate surroundings. This involved tracking the 

geographic distribution of cultural traits, as well as the 

history of a group's migrations and interactions with other 

cultures. According to Boas, pursuing these lines of 

investigation would clarify the environmental, psychological, 

and historical factors shaping a culture. 

Writing during a time of intense racism and nativism in 

the United States, Boas' assertions were critical coiinter 

points to the scientific and popular beliefs that immigrants 
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and subordinated populations, especially African Americans 

and Native Americans, could and, perhaps, should be denied 

full participation in society because they were 

constitutionally incapsible of being assimilated into the 

fabric of national culture. To the contrary. Boas viewed 

assimilation as inevitable. For Boas, the world's cultures 

were at the mercy of a number of unstoppable, homogenizing 

forces. Modern technology, European contact and colonialism, 

and Americanization threatened to eradicate distinct cultural 

forms as people were assimilated culturally and physically 

into a dominant, homogenized American culture. Through the 

documentation and collection of texts, myths, folklore, 

language, and artifacts. Boas thought that anthropology could 

make an important contribution to the preservation of 

cultural forms. More than just a means to "salvage" ill-

fated cultural groups, Boas' documentary efforts were 

intended to honor the antiquity and import of cultural groups 

and forms that had typically been reserved for classical 

European traditions (Jackson 1986:95). 

For Boas, opposing social evolutionary thought and 

racism was a career long project. Where social evolutionary 

racialism posited temperament and intelligence as 

biologically determined and indicative of one's location on 

an evolutionary scale. Boas saw something quite different 

operating. In fact. Boas argued that "any attempt to explain 

cultural form on a purely biological basis is doomed to 
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failure" (Boas 1940:165). Based on his extensive field 

research and documentation of Northwest Coast Indians, Boas 

developed an alternative explanation for the "mind of 

primitive man" and human mental differences (Boas in Stocking 

1986:5). Human variation was the product of a "common 

culture" which, in any one group, shaped "the separate lives 

of individuals" (Stocking 1986: 5). More thcin an argument 

against biological determinism, Boas was articulating an 

alternative determinism such that by the 1930's: "'culture 

and personality became the functional anthropological 

equivalent to "race" and "culture" takes over the sphere of 

determinism that had been governed by race" (Stocking 6). 

The displacement of race with culture had important political 

implications. First, those people deemed "primitive" were 

brought unequivocally within the arc of humanity, 

representing simply alternative ways of being human. 

Secondly, those groups denied full participation in society 

on the basis of race were argued to be equal in human 

potential and, barring institutionalized racial prejudice and 

discrimination, entirely capable of participating in society 

(Stocking 5). 

As proffered by Boas, cultural determinism and 

relativism were part of a critical intellectual and political 

project. Etienne Balibar (1991a) warns that cultural 

determinism also has the potential to function quite 

differently, as a "neo-racist" strategy. Following Gramsci 
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(1972), Balibar argues that neo-racism represents nothing 

more than a hegemonic strategy. Defined, neo-racism is a 

tactical adaptation of racist notions in an era of 

decolonization that is characterized by a reversal in the 

migratory flow of people such that the colonized move into 

metropolitan centers and, in the process, produce a division 

of humanity within a single political space (Balibar 

1991a:21). Neo-racism is "racism without race": 

It is a racism whose dominant theme is not biological 
heredity but the insurmountability of cultural 
differences, a racism which, at first sight does not 
postulate the superiority of certain groups or peoples 
in relation to others but 'only' the harmfulness of 
abolishing frontiers, the incompatibility of life-styles 
and traditions; in short, it is what P. A. Taguief has 
rightly called a differentialist racism (Balibar 
1991a:21). 

By calling for the tolerance, respect, and the maintenance of 

cultural difference, neo-racism couches itself in the 

language of multiculturalism, and shares the postulate that 

individuals are the bearers and sole heirs of discrete 

cultural traditions (Balibar 1991a:22-23). Balibar suggests 

that demonstrates that there is more than one way of 

naturalizing human aptitude, behavior and social groups: 

"culture can function like a nature, and it cein in particular 

function as a way of locking individuals and groups a priori 

into a genealogy, into a determinism that is immutable cind 

intangible in origin" (Balibar 1991a:22). In neo-racism, as 

the discourses of culture replace those of science and 

biology, appeals to ethnicity replace those to race. 
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...to Ethnicity 

Ethnicity may be distinguished from other forms of 

identification by its presentation in terms of kinship and 

appeal to genealogy, in other words, by the primordialism 

implied by its own idiom. One of the earliest and most 

influential definitions of ethnicity may be found in Max 

Weber's Economy and Society, first published in 1922. For 

Weber, the defining feature of any ethnic group is the 

subjective belief held by its members that they share a 

common ancestry. The actuality of an objective blood 

relation quite simply "does not matter," rather the belief 

stems from similarities in physical type, religion, language, 

custom, and historical memory, especially of colonization and 

migration (Weber 1996:35). Perhaps the most significant 

aspect of Weber's argument is that ethnicity is a product of 

the exercise of power: 

...ethnic membership does not constitute a group; it 
only facilitates group formation of any kind, especially 
in the political sphere...it is primarily the political 
community, no matter how artificially organized that 
inspires the belief in common ethnicity (35). 

In this view, the belief in common origin emerges from 

collective political action and association; it is a 

consequence, not a cause, of political activity. The pursuit 

of collective interests does not emanate naturally from 

ethnic differences. Instead, Weber argues, ethnicity arises 
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in the political stmggle over status and the material 

conditions of daily life (35). 

For Weber, an ethnic group is a closed "social circle" 

that functions as a status group defining membership, 

eligibility and access. A variety of commonly held cultural 

features may serve as the impetus and stock of ethnic 

differentiation: language, ritual, general lifestyle, food 

and eating habits, clothes, the division of labor, grooming 

and physical appearance. Language and religion are 

particularly salient features of ethnic groups because they 

provide a prerequisite necessary for the existence of any 

group, the mutual "intelligibility of the behavior of 

others". These "cultural traits" convey shared beliefs about 

"correct and proper" behavior, as well as what is necessary 

for the maintenance of individual "honor and dignity" (Weber 

36-37). Weber's emphasis on a moral order and struggle over 

resources, political power and prestige are part of a broader 

argument which locates ethnicity in the processes of status 

group formation. Finally, Weber notes that any understanding 

of ethnicity is fraught with difficulty: "ethnic groups," 

upon close inspection, have a tendency to defy sociological 

definition because, as with the kindred concept of the 

nation, the apparent imiformity of ethnicity has a tendency 

to dissolve into a number of different phenomenon. 

Weber's insights inspired much of the fluid 

understanding of ethnicity put forth by anthropologist 
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Frederik Barth. This is particularly evident in his widely 

influential edited collection Ethnic Groups and Boundaries 

(1969), to which much of the contemporary anthropological 

work on ethnicity is indebted. The volume contained seven 

short essays analyzing data from ethnic groups distributed 

across the globe, ranging from Norway, northern Africa, 

Mexico, to Laos and Pakistan. Thematically, collection was 

united by a common understanding of ethnicity as "the social 

organization of culture difference." The chief impact of the 

collection, however, was not the individual case studies, but 

the detailed model of ethnicity that Barth outlined in his 

now famous introductory essay. 

Earth's model was a critical response to structural 

functionalist understandings of ethnic differentiation that 

had produced "a world of separate peoples, each with their 

own culture and each organized in a society which can 

legitimately be isolated for description as an island to 

itself" (Barth 1969b:10-11). Barth begins with a discussion 

of the features used to designate such groups as "ethnic" in 

the anthropological literature: biological self-

perpetuation, shared fundamental culture cmd value 

orientations, the formation of a field of communication and 

interaction, and a "membership" that self-identifies and is 

recognized as different by others (Barth 1969b:10-11). This 

approach to ethnicity becomes problematic when the culture-

bearing aspect, both in terms of cultural content and 
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meinbership, is accorded primacy and assumed to have a stable, 

a priori existence divorced from all external forces. 

Like Boas, Barth was less concerned with constructing a 

perfect typology out of cultural traits, than in the 

processes that brought about the "clustering" of individuals 

into groups (Barth 1969b:29). Earth's most important 

contribution was his argument that boundary construction was 

the essential process in ethnic group formation. 

Furthermore, Barth claimed that the content of ethnic 

identity -- "the cultural stuff [the boundary] enclose," 

which had long been held up as the defining feature and the 

impetus for ethnic group formation was less significant than 

the boundary that marked the limits of such content (Barth 

1969b:15). In reference to these boundaries, Barth called 

attention to two important features. First, boundaries 

persist despite the flow of people and information across 

them. As a corollary, the second feaure stipulates that 

wherever others are viewed as external to one's own group, 

social contact may be presumed. Ethnic groups do not exist 

in isolation, but only in contact and contrast with one 

another. Boundaries ensure the persistence of ethnic 

differentiation and the transactions that take place across 

boundaries only render them more powerful (Barth 1969b:14). 

The production and maintenance of ethnic identity that occurs 

in these transactions implies the social organization of 
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inter-ethnic relations, as well as visible criteria for 

determining membership and exclusion (Barth 1969b:16). 

In light of these insights into the nature of ethnic 

boiindaries, many studies of ethnicity post-Ethnic Groups and 

Boundaries have steered away from the "cultural stuff" 

altogether (for a discussion see Royce 1982, Cornell 1996). 

Barth, however, did not ignore the cultural content of ethnic 

groups. For Barth, ethnic identification begins with what 

the members of an ethnic community believe or think. The 

"cultural stuff" is central to how individuals identify 

themselves and categorize others: 

we can assume no simple one-to-one relationship between 
ethnic units and cultural similarities and differences. 
The features that are taken into account are not the sum 
of 'objective' differences, but only those which the 
actors themselves regard as significant... some cultural 
features are used by the actors as signals and emblems 
of differences, others are ignored, and in some 
relationships radical differences are played down and 
denied (Barth 1969b:14). 

Shared culture is born out of the processes of boundary 

maintenance, not the other way around, and is the handiwork 

of strategizing, decision-making agents. As with Weber, 

Barth considered the content of ethnicity as being of two 

orders, neither of which enjoys any sort of fixity: 

diacritical features and value orientations. The former 

refers to those features such as language, house form, dress, 

and general style of life that people recognize or select as 

ethnic boundary markers, symbols of ethnic identity and its 

limits. Value orientations include the social norms and 
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standards of morality and excellence that are used to judge 

behavior (Barth 1969b:14). Barth insisted that both orders 

of "cultural stuff" were dependent upon external, ecological 

circimistances which, through a process of selection cuad 

negotiation, are internalized to the group as part of the 

cultural repertoire. 

There is much to be said of Barth's work. As discussed, 

his focus on boundary construction was invaluable in shaking 

up the prevailing interpretations of ethnic identity as fixed 

and unchanging. Above all, Barth presented a model of 

ethnicity that was contingent, volitional, and negotiated --

in other words, as socially constructed and subject to the 

constraints of context. By stressing the internal 

definitions of actors, however, Barth leaves essentially 

undeveloped one crucial ecological factor: ethnicity arises 

within relations of power. 

Arguing that any model of etlinicity that that limits 

itself to self-identification is likely to be "as trivial as 

it is one-sided," Richard Jenkins emphasizes the importance 

of exploring how groups are externally defined and 

categorized (Jenkins 1997:73). This much is implied in 

Earth's emphasis on the transactional nature of ethnicity. 

As much as ethnic groups are self-defined entities, they are 

also social categories identified, defined and delineated by 

outsiders. In brief, ethnic identity is a product of both 

external and internal definitions. Ultimately, a concern 
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with how groups are externally categorized demands an 

analysis of the role of power and authority in the 

construction of ethnic identity. 

Ethnicity, Power and the Nation-State 

In "A Class Act: Anthropology and the Race to Nation 

Across Ethnic Terrain", Brackette Williams (1989) argues that 

ethnicity can only be understood in relation to the state and 

questions of nationalism. A nation's ethnic groups are 

neither homologous, nor do they necessarily strive towards 

the same goals. Rather, Williams argues that ethnic groups 

exist within a "total system of stratification" 

(Williams:436). The power and status of ethnic groups are 

defined not by their relationship vis-a-vis one another, but 

by their position within a nation-state. Whether cooperative 

or competitive, transactions across ethnic boundaries are 

about more than the exchanging of or struggling over 

resources. They are part of a hegemonic struggle over whose 

voice will define or, at least, resonate with the voice of 

the state. In short; 

ethnicity labels the visibility of that aspect of the 
identity formation process that is produced by and 
subordinated to nationalist programs and plans -- plcins 
intent on creating a putative homogeneity out of 
heterogeneity through the appropriate processes of a 
transformist hegemony (B. Williams 1989:439). 

For the group that comes out on top in the "race to nation," 

there exists a conflation of race, class, and nation such 
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that a dominant group (class) claiming a pure blood (race) 

takes the national label as its own. Moreover, the 

politically dominant group maintains their putative 

homogeneity by establishing a set criteria for exclusion and 

inclusion in the natio. Meanwhile, the marginalized or 

subordinated groups compete amongst themselves for 

recognition and a legitimate place in the nation. 

The dominant group is never just another ethnic group. 

Its name is synonymous with the nation; it's members 

represent the ideal, unmarked, and un-hyphenated national 

subjects. Williams draws on two statements posed by Stanley 

Lieberson to illustrate this point: 

1. Americans are still prejudiced against blacks. 
2. Americans still earn less money than whites. 
(Lieberson 1985, cited in B. Williams 1989:430) 

Lieberson and Williams ask what is it about the these two 

sentences that makes the use of "Americans" confusing? The 

answer is that "Americans" is used metonymically in both 

statements, but for different parts of the nation. In the 

first sentence, "Americans" is a metonym for "white America". 

This is the normative, nationalist reading of "American" and, 

as such, raises no eyebrows. The confusion comes from the 

second sentence, in which "Americans" stands for "black 

America." With homogeneity as the principle organizing the 

criteria for inclusion in the nation, "black" can not be the 

normative understanding of "American," and must be distanced 



32 

by a hyphenated reference to place outside of the nation, 

African-American. 

The processes by which groups are included or excluded 

from the nation are masked by what Williams describes as a 

"magic of forgetfulness and selectivity" that is both 

"deliberate and inadvertent" (B. Williams 431). An "ethnic 

group" is a category reserved for those groups that lag 

behind in the "race to nation". Once labeled "ethnic" by the 

politically dominant group, people and "cultural stuff" are 

placed at a practical and ideological disadvantage; they are 

not 'truly' belonging to the ideologically defined nation and 

their contributions to nation building are effaced (B. 

Williams 435-436). Ethnic groups are differentially 

incorporated into the nation through a process aimed at: 

homogenizing heterogeneity fashioned around assimilating 
elements of heterogeneity through appropriations that 
devalue and deny their link to marginalized others' 
contribution to the patrimony (be these immigrant groups 
or 'home-grown' minorities), thereby establishing what 
Gramsci refers to as a transformist hegemony (Williams 
435) . 

The ethnic groups of a nation may not be equal, but Williams 

argues that the nation calls on all ethnic groups to 'bleed 

equally,' to sacrifice individual and collective interests 

for the sake of the nation. Sacrifices made by individuals 

are weighed in as categorical sacrifices, making an ethnic 

group a "credit to the nation" (B. Williams 436). Their 

reward is one that must necessarily be deferred to a future 

date: a place in national history. 
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Alternately, ethnic groups may gain national recognition 

by reducing their ethnicity to external folkloristic forms. 

Festivals, such as the Tucson Heritage Experience, that 

celebrate ethnicity function as forums in which ethnic groups 

display their contributions to the nation with music, food, 

dances, and costumes. Such efforts, according to Williams, 

are a source of frustration and dissappointment because they 

are appropriated into the nation as "feathers and 

flourishes," but not structure and substance, "brick and 

mortar" (B. Williams 435). 

The "homogenization" and "heterogeneity" referred to by 

Williams correlate respectively to the "totalizing" and 

"individualizing" projects of the state described by Phillip 

Corrigan and Derek Sayer. In their work on English state 

formation, Corrigan and Sayer (1985) argue that state 

formation is in essence about cultural revolution, which 

does, among other things, produce categories of personhood. 

In this decidedly materialist spin on Abram's (1977) notion 

of the state, the authors identify the process of moral 

regulation as coextensive with and animating state forms. 

Defined, moral regulation is a "project of normalizing, 

rendering natural, taken for granted, in a word 'obvious' 

that which is socially and historically constructed" 

(Corrigan and Sayer 4) The authors propose a look behind the 

"idea of the state" in order to apprehend how modem forms of 

rule and discipline construct and are constructed through the 
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everyday state routines and rituals. And, begging 

forgiveness for the pun, Corrigan and Sayer identify the 

State's power as resting in its ability to "state": 

the arcane rituals of court of law, the formulae of 
royal assent to an Act of Parliament, visits of school 
inspectors, are all statements. They define, in great 
detail, acceptable forms cind images of social activity 
and individual and collective identity; they 
regulate...much...of social life. Indeed, in this sense 
"the State never stops talking....Out of the vast range 
of human social capacities--possible ways in which 
social life could be lived--state activities are more or 
less forcibly 'encourage' some whilst suppressing, 
marginalizing, eroding, undermining others. Schooling 
for instance comes to stand for education, policing for 
order, voting for political participation. Fundamental 
social classifications, like age and gender, are 
enshrined in law, embedded in institutions, routinized 
in administrative procedures and symbolized in rituals 
of the state (Corrigan and Sayer 3-4). 

Such routines and rituals have profound implications for "the 

constitution and regulation of social identities" and 

"ultimately of our subjectivities," how we understand 

ourselves and our place in the world (Corrigan and Sayer 2). 

As a "totalizing" project, the state homogenizes differences 

and "encourages" identification with and loyalty towards the 

illusory community of the nation. In accord with Williams, 

Corrigan and Sayer acknowledge that nation-states delineate 

internal and external "others." This process highlights the 

"individualizing" project of the state, which structures 

identification along the lines of class, occupation, gender, 

age, race, sexuality, ethnicity and region (Corrigan and 

Sayer 4, see also Balibar 1992b, B. Williams 1989). 
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The state's construction of social and cultural 

identities is always contested by those whose lives it 

regulates. State projects are simultaneously hegemonic 

projects. Central to Gramsci's notion of hegemony is that it 

is a "problematic, contested, political process of domination 

and struggle" (Roseberry 1996:77, Gramsci 1971 , and 

R.Williams 1977). As a form of domination, hegemony is a 

lived process that involves a dynamic and creative mixing of 

sublimated of force and cultivated consent. Never does 

hegemony exist alone, unchallenged and never does it remain 

static. Just as the society whose relationships it expresses 

changes, hegemony shifts and alters. "Despite all 

appearances" Gramsci tells us "the siege is a reciprocal one" 

(Gramsci 239; see R. Williams 1977). 

Such resistance makes visible the fragility and, 

ironically, the resilience of hegemonic forms, including 

ethnic and national configurations. As part of state 

projects, these are consistently formulated, reformulated, 

and then reinforced and reinscribed in individual subjects. 

According to Ana Alonso (1994), cultural inscription is 

absolutely key to transforming the "fragile into the 

monumental," removing hegemonic means from the contexts of 

their creation, and endowing them with a concreteness that is 

fundamentally "misplaced" (Alonso 381). As discussed 

earlier, nationalism and ethnicity are, in part, the products 

of totalizing and individualizing state projects and, as 
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such, they have been imbued with a misplaced concreteness. 

As a site in which national and ethnic communities are both 

constructed cuid naturalized, the Tucson Heritage Experience 

may be thought of as a state ritual, in which notions of 

national community, largely unspoken, and ethnicity, 

incessantly stated, are culturally inscribed. 

Commodities, Cultural Inscription, and the Imagination 

o£ Communities 

Contemporary studies of nationalism have been important 

to understanding how community is inscribed. In particular 

Benedict Anderson's infuential study on nationalism, Imagined 

Coimunities (1991), has done much to lay open the misplaced 

concreteness that has attached itself to common sense notions 

and scholarly work on nationalism (Alonso 1994). In an 

"anthropological spirit", Anderson proposes that the nation 

be treated as "a cultural artefact of a particular kind" and 

understood as an "imagined political community"; 

It is imagined because the members of even the 
smallest nation will never know most of their 
fellow-members, meet them, or even hear of them, 
yet in the minds of each lives the image of their 
communion (Anderson 1991; 5-6). 

To ask precisely how such a sense of intimacy, passion and 

connection — in short, communion — is estaJslished among 

strangers is to broach the central problem of nationalism: 

"What makes the shrvinken imagining of recent 

history...generate such colossal sacrifices?" (Anderson 7) 
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From whence does nationalism gamer its emotional force? 

Through what particular strategies does national identity 

become inscribed, made into a "second nature" that is 

embodied in common sense and lived experience? 

To answer these questions, Anderson suggests that we 

return to the cultural roots of nationalism, and the styles 

in which nations are imagined. The appearance of the nation 

form was not a natural or logical development derived from a 

set of objective and readily observable social criteria, for 

example a shared territory, language or religion. Rather, 

the nation emerged under far more spurious historical 

conditions involving an "interplay between fatality, 

technology, and capitalism" (Anderson 43). When fatality, 

here referring to the linguistic diversity, merged with the 

technological innovation of the printing press, new and 

unpredictably powerful commodities, most notably novels and 

newspapers, were made available in markets sought out and, 

often, created by capitalism. The result was no less than a 

revolution in the way that people experienced space and time, 

as well as their place in the world and their relations with 

others. Through the ritual and simultaneous mass consumption 

of commodities, strangers imagined themselves in communion, 

boxind together as a distinct sociological organism, a nation, 

destined to move progressively through calendrical time. 

The cultural inscription of the nation as a "deep 

horizontal comradeship" has always involved commodities in 
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niomerous and complex ways. Long ago, Marx observed that a 

commodity appears at first sight to be an extremely "obvious, 

trivial thing," but upon inspection slips into a sea of 

"metaphysical subtleties" and "teleological niceties" (Marx 

163). Commodity fetishism is nothing but a displacement of 

the "definite social relation between men" into an object, 

which then takes on a life of its own and mediates human 

relations (Marx 163). 

In like fashion, nationalism itself is fetishized. Like 

a commodity, the social relations and imaginative ideological 

labor involved in an ongoing, contingent, historical process 

are displaced by a seemingly final product, in this case, the 

nation. In turn, as Anderson suggests, the nation draws on 

commodities in its own creation. Indeed, Anne McClintock 

(1995) has ventured that, from the nineteenth century on, the 

nation's peculiar pull has been its capacity to craft a sense 

of popular, collective unity through the successful 

management of mass national commodity spectacle (McClintock 

374). This involves both the visible ritual organization of 

fetishized objects, what Barth might have called the nation's 

"cultural stuff": flags, uniforms, airplane logos, maps, 

anthems, national flowers, national cuisines euid 

architecture, as well as their display in collective fetish 

spectacles—sporting events, mass rallies, military displays, 

festivals and various other forms of popular culture 

(MacClintock 374-375). 
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The magic of fetishism and the consumption of 

commodities lend siibstance to the cultural imaginings of the 

nation. Such creative cultural work need not be confined to 

nationalism. As Anderson states: 

All communities larger than primordial villages of 
face-to-face contact (and perhaps even these) are 
imagined. Communities are to be distinguished not 
by their falsity/genuiness, but by the style in 
which they are imagined (Anderson 15). 

Following William Roseberry (1996), I agree that recent 

insights into nationalism may be extended in order to 

understand other forms of identification cuid community, 

including ethnic communities. In terms of ethnicity, these 

contributions are especially important because they offer a 

way to rethink the relationship between ethnic boundary 

construction and "cultural stuff". In a recent reflection on 

Ethnic Groups and Boundaries, even Barth acknowledges that 

too much has been made of this distinction: 

the issue of cultural content versus boundary, as it was 
formulated served to mislead. Yes, it is a question of 
analyzing boundary processes, not of enumerating the sum 
of content, as in an old-fashioned trait list. 
But...central and culturally valued institutions and 
activities in an ethnic group may be deeply involved in 
its boundary maintenance (Barth 1994:17-18). 

As the visible material forms of "cultural stuff," ethnic 

boundary markers are central to the style in which ethnic 

communities are imagined. Moreover, the modularity of ethnic 

"fetishes and flourishes" allows for them to be transported 

across space and time, assembled in "collective fetish 
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spectacles," and coitimodified and exchanged across ethnic 

boundaries. 

Such is the case at the Tucson Heritage Experience, 

where one particular item from the "old fashioned trait list" 

— food -- is highlighted as the symbolic medium of ethnic 

identity par excellance. And, it is primarily through the 

simultaneous mass consumption of ethnic foods that the 

festival's organizers hoped that participants and visitors 

alike would experience a sort of communion \initing them, if 

only for a moment, as "Tucsonans" in a close, family 

community. 
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Chapter 2: Food, Substance and the Zncoxporatlon of 

Identity 

Drawing the Line Between Intimacy and Distance 

In thinking cibout the role of food in commiinity 

formation at the Tucson Heritage Experience, the work of 

anthropologists Hortense Powdermaker (1932) and Mary Douglas 

(1975) relating food to social boundaries offers a 

particularly germane point of departure. For Powdermaker, 

communal eating has a double social function: "(1) to 

maintain the cohesion of the society and of groups within it; 

(2) to determine in part, the relation of the individual to 

the society and to the smaller groups within it" (Powdermaker 

1932:236) . Mary Douglas makes a similar argument, one that 

is based in the structuralist idea that food may be treated 

as a language, a metaphor or a vehicle of communication. For 

Douglas, the messages encoded in food and eating may be 

deciphered to tell about social events and social relations, 

including "different degrees of hierarchy, inclusion and 

exclusion, boundaries and transactions across boundaries" 

(Douglas 1975:61). Not only do food categories encode social 

events, Douglas argues that food practices and taboos operate 

symbolically to communicate or reflect the boundaries 

"between categories of people" (66). To explore this point, 

Douglas adopts a somewhat unorthodox methodological strategy: 

she analyzes the food-related categories, ideas, and 
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practices that characterize mealtime in her own upper-middle 

class British home. Her first observation is that there is a 

crucial difference between food and drinks: "Drinks are for 

strangers, acquaintances, workmen and family. Meals are for 

family, close friends, honored guests" (66). At Douglas' 

table, the "grand operator" structuring the consiimption of 

food and drink is the line drawn between social intimacy and 

distance. 

Food and food-related practices serve to strengthen a 

group's internal ties, mark existing social boundaries, as 

well as signal the degree of one's inclusion or exclusion 

from the group. Farb and Armelagos (1980) remark that the 

simple act of sitting down to eat together conveys important 

information about rank and hierarchy within and between 

groups. They remind us that the 1950's Civil Rights Movement 

in the southeastern United States was, in part, sparked by 

disputes over the right of African-Americans to eat at lunch 

counters sitting alongside whites. African-Americans, they 

comment, insisted on that right because it is customary in 

the United States that people sit down to eat together only 

as social equals. Lunch counter sit-ins were eibout more than 

a cup of coffee and a grilled cheese sandwich; they were 

demands for social equity and a place in the nation (Farb euid 

Armelagos 1980:5). In addition to race and nation, food may 

be used to foster coherence within and mark the differences 

between social classes, families, geographic regions, 
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cultures, genders, stages of the life-cycle (including 

death), religions, and ethnic groups. Food may also used 

symbolically to distinguish special times and events, 

including rituals, traditions, festivals, seasons and times 

of day. 

You Are What You Eat: Incorporation, Food Sharing and 

Communion 

The symbolic potential of food is so powerful that 

Claude Fischler (1988) argues it is absolutely central to our 

sense of identity and collective belonging. The crucial 

process here is 'incorporation', the act in which food, by 

way of the mouth, passes across the frontier that separates 

the world external to the self from the world inside the 

body. Incorporation is both "banal and fraught with 

potentially irreversible consequences (Fischler 279). In the 

ordinary act of eating, the human body exposes its openness 

and vulnerability: 

the body transgresses here its own limits: it swallows, 
devours, rends the world apart, is enriched and grows at 
the world's expense....Here man tastes the world, 
introduces it into his own body, makes it part of 
himself. (Bakthin 1968: 281). 

In the process of incorporation, the absolute distinctions 

made between culture and nature, the eater and what is eaten, 

as well as between the inside and outside of the human body 

are lost. This makes incorporation is a profound form of 

cultural inscription, which metaphorically implies that 
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cultural meanings are, at least, written on the surface of 

individual bodies. By contrast, incorporation treinsforms the 

body from within. By taking food into the body, we 

inadvertently take in the world eind quite literally become 

what we eat. 

The root of the term incorporation is corpus, Latin for 

the body. The process of incorporation is at once concerned 

with individual embodiment and the bringing of bodies 

together in larger corporate bodies for commerce, exchange, 

and communion. Those who share food with one another are 

particularly believed to be united through their consumption 

of a common substance. Culturally speaking, food stands in 

the place of flesh and blood as a means of substantializing 

affinity and descent. 

So potent is the incorporative nature of food that it 

may even be used to link the living with the sacred. The 

structure of the Christian sacrament of the Eucharist is 

particularly illustrative of this process. In communion, the 

ritual consumption of bread and wine is believed to unite the 

living with one another, and with God. Through a process 

called "transubstantiation," the priest symbolically converts 

the bread and wine of the Eucharist respectively into the 

body and blood of Christ. Blood eind body are then offered to 

the communicants as food. The ritual aims to restore a 

primal unity, between hvimanity and God and operates by 

confounding the beginning and end of identity. In communion. 
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it is difficult to say precisely who incorporates, or who 

"hosts" whom (Kilgour 1990:15). Upon physically taking the 

Host (the body of Christ in the form of bread or a communion 

wafer) into his mouth, the communicant symbolically hosts the 

body of Christ within himself. Once incorporated, the Host 

is a substance that has the power to trains form the 

communicant into himself. The essence of this is explained 

by Augustine's God: "I am the food of full-grown men. Grow 

and you shall feed on me. But you shall not change me into 

your own substance, as you do with the food of your body. 

Instead you shall be changed into me." (Augustine quoted in 

Kilgour 15). Communion is an act of mutual incorporation, in 

which communicants, medium, and spirit are united by and 

identified by one substance and one term: the Host/host. 

At the most basic physiological level, incorporation is 

about survival and human reproduction. The power of food is 

revealed in its absence; without sustenance, we surely die. 

Incorporation involves more than the intake of chemical 

nutrients. In eating, both the nutritious and symbolic 

content of food are literally and metaphorically, consumed, 

digested, and incorporated into the fabric of the human body. 

To illustrate this point, Fischler draws on the seemingly 

universal belief that the regular consumption of specific 

foods have the effect of transferring certain qualities 

associated with that food to the eater. For example, among 

the French, red meat, with its high blood content, confers 
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strength, but consuming turnips induces "turnip blood," a 

condition symptomatic of "spinelessness" (Fischler 279-280). 

With this in mind, it's not too much of a stretch of the 

imagination to consider how these meanings are extended to 

entire groups of like eaters. 

Links between food and group identity are easy to come 

by, if not cliche. One has only to look at how stereotypes 

of national character are couched in terms of food and diet: 

The French subtlety of thought and manners is said to be 
related to the subtlety of their cuisine, the reserve of 
the British to their unimaginative diet, German 
stolidness to the quantities of heavy food they consume, 
and the unreliability of Italians to the large amounts 
of wine they drink (Farb and Armelagos 1980: 3-4) . 

Food makes the eater. Incorporation therefore provides the 

eater with an opportunity to make himself or herself, and a 

means to become more of what one is, thinks, or wishes to be. 

By eating the same foods together and in similar ways, 

Fischler argues that people are simultaneously incorporated 

into a culinary system and the group that practices it 

(Fischler 280-281). 

If indeed you are what you eat, it should be no surprise 

that both specific food items and cuisines become identified 

with, or even symbolic of the groups that participate in 

their consumption or avoidance. During the 1960's, French 

anthropologist Pierre Bourdieu surveyed over 1,200 French 

citizens and found a number of significcuit class differences 
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related to what and how respondents ate. Bourdieu gives an 

account of working class Frenchmen's distaste for fish: 

...in the working classes, fish tends to be regarded as 
an unsuitable food for men, not only because it is a 
light food, insufficiently "filling,.but also 
because, like fruit (except banauias) it is one of the 
'fiddly things which a man's hands cannot cope with and 
which make him childlike...but above all, it is because 
fish has to be eaten in a way which totally contradicts 
the masculine way of eating, that is, with restraint, in 
small mouthfuls, chewed gently... (because of the 
bones). The whole masculine identity — what is called 
virility — is involved in these two ways of eating: 
nibbling or picking, as befits a woman, or with 
wholehearted male gulps and mouthfuls (Bourdieu 
1984:190-191). 

Here, cultural meanings related to the body, gender, age and 

class are all encoded and reproduced in the avoidance of 

fish. This is only one illustration taken from a broader 

project designed to document how the internalization and 

display of consumptive tastes are involved in the 

reproduction of social classes. For Bourdieu, tastes are 

embodied and class specific tastes may be read from: body 

size and shape; styles of comportment, manners, walking, 

sitting, and speaking; and, most importantly, in food 

selection, eating and drinking. Eating, like other routine 

and subtle practices of the self, lend substance and express 

the monumental, what Bourdieu calls one's heibitus — an 

internalized and self pepetuating form of class structure. 

The knowledge that people have about desirable food choices, 

health and hygiene, or even which fork to use during the 

course of a meal constitutes a form of symbolic capital that 
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mark, only some with distinction (see Bourdieu 1977). For 

example, Bourdieu classified the food of the working class 

and rural peasants as fattening and low in symbolic capital. 

This held true too for the round stocky bodies that such a 

diet tends to encourage. In contrast, the lithe physiques 

and the low calorie, lean and exotic foods associated with 

professionals were categorized as high status (Bourdieu 

1984:186-190). Ultimately, for Bourdieu, incorporation is 

the "most indisputable" embodiment of class tastes; it is a 

means of turning culture into nature — transforming the idea 

of class into class bodies (Bourdieu 1984:190). 

As much as incorporation is at the heart of individual 

and collective identities, it is also, by extension, the 

basis for Otherness. Food may be used to categorize and 

stereotype outsiders. For example, when explorers identified 

the "Eskimo," a group that proudly referred to itself as 

Inuit ("the True People") they were drawing on a variation of 

eskimantsik, a derogatory term meaning "eaters of raw meat" 

that was applied to them by a neighboring group. Similarly, 

the Native Americans who have lived longest in the Tucson 

area were named Babawy Ko'adam ("tepary bean eaters") by 

their neighbors, the Sonoran Pimas, who they called Cuwy 

Ko'adam ("jackrabbit eaters"). Today the Babawy Ko'adam are 

referred to by the name that they call themselves: O'odham 

("the People") or more precisely Tohono O'odahm ("the Desert 

People"). Throughout the United States, the use of rude 
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epithets such as "Frogs", "Krauts," "Macaronis," and 

"Beaners" are intended to degrade, exclude and aggravate by 

making metaphorical reference to the supposed eating habits 

of the French, Germans, Italians, and Mexicans (Farb and 

Armelagos 97). 

Alternately, food items may be selected and displayed 

proudly as a means of perpetuating and marking identity. In 

terms of ethnicity. Earth (1969a) emphasized that the 

internal selection of overt diacritical cultural features, 

including food, was central to signaling group identity. 

Such is the case with the crawfish, the predominant ethnic 

and regional emblem for Cajuns living in southern Louisiana 

(Gutierrez 1984). As both animal and food item, the crawfish 

unites Cajuns to the land and each other, but also stands 

guard at the boundary between Cajuns and outsiders (Gutierrez 

17 0). Cajuns and crawfish are said to have thrived together 

Southern Louisiana. In addition to being the primary heirs 

to the cultural and technological knowledge necessary to the 

cooking and consumption of crawfish, Cajuns monopolize the 

entire crawfish industry, from trapping and processing to 

farming and distribution. 

The identification Cajions and crawfish is a clear theme 

in the popular lore and iconography of the region. According 

to one local legend, crawfish are the shrunken descendants of 

lobsters that accompanied the Acadian refugees on their long, 

rigorous trek from Canada to Louisiana. Today, a range of 
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commercial products and tourist trinkets from Cajun country 

are devoted to the crawfish. There are plastic crawfish 

keychains and combs, crawfish preserved whole in clear 

acrylic paperweights shaped like the state of Louisiana, 

expensive gold and silver crawfish pendants, as well as 

license plates, t-shirts, bumper-stickers, and baseball caps 

all emblazoned with the image of the crawfish and, 

frequently, expressions of ethnic and regional consciousness, 

"Cajun Power." There is even a series of children's' books 

devoted to the adventures of Crawfish-Man, a part-man, part-

crawfish claw-snapping "superhereaux" who rescues Cajuns in 

distress and labors to "keep the peace, justice and the Cajun 

Way" alive in Southern Louisiana (Guiterrez 174-175). 

The personification of the crawfish is matched by the 

"crawfishization" of Cajuns, who are thought to be 

transformed by the crawfish they consume. After eating large 

quantities of crawfish, it is said that people are likely to 

"walk backwards for a week," a reference to the crustacean's 

unusual mode of locomotion (Gutierrez 174). People may also 

wish to take on the pugnaciousness and tenacity, the 

"fighting spirit" that has been attributed to the crawfish. 

From trap to pot, crawfish with outstretched claws threaten 

to pinch their predatory humein captors, despite the 

hopelessness of their situation (Gutierrez 174) . This 

reinforces the Cajuns' self-image as a people who have 

struggled and survived in the face of what may at best be 
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described as difficult circumstances: deportation, poverty, 

social oppression, and at times outright aggression. 

Traditionally, crawfish were viewed as a low-status, 

low-class food by non-Cajuns. Abundantly available in the 

mud bottoms of swamps and streams, crawfish were reviled by 

outsiders as unsanitary, inedible and insect-like creatures. 

"Mudbugs," as they were called, were a poor man's dinner 

(177). During the 1980's, C. Paige Gutierrez notes the 

development of what she calls "crawfish chic," through which 

the lowly crawfish became an upscale status symbol of 

regional and ethnic identity. Crawfish cuisine was 

transformed, "dressed up" in dishes like crawfish Newburg to 

appeal to non-Cajuns in search of novel gustatory 

experiences. For Cajuns, this has had a positive effect. 

The desire for crawfish coupled with the belief that only 

Cajuns really know how to prepare and eat crawfish 

"correctly" has provided a source of cultural pride and group 

solidarity for Cajuns (177). 

Bating Ethnic in a Globalizing World 

The identification between Cajuns auid crawfish suggests 

that food may be added to the long history of constructed 

associations between geographic places, character, and 

peoplehood that inform the notions of race, culture, and 

ethnicity discussed in the previous chapter. The fixity of 

these associations has been disrupted and reformulated in a 
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world undergoing globalization, which sociologist Malcolm 

Waters defines as: "a social process in which the 

constraints of geography on social and cultural arrangements 

recede and in which people become increasingly aware that 

they are receding" (Waters 1995:3). One way to think about 

globalization is through the flow of commodities and, 

especially, through food. In a globalizing world, the 

indomitable little, bug-eyed crawfish may creep out from the 

bayous of southern Louisiana to infiltrate culinary circles 

worldwide. 

There is certainly nothing new about global flows in 

food. Tracing the movement of food across space and time 

highlights the fact that all regional and national cuisines 

-- which in the United States have become ethnic cuisines 

following voluntary and forced migrations — are invented 

traditions (Hobsbawm 1983). Many of the foods that we take 

as emblematic of particular geographic regions are not 

indigenous to the environment they represent. In fact, the 

most basic and "traditional" ingredients identified with 

regional European cuisine, for example, were acquired during 

the early stages of European colonialism and mercantilism. 

The tomato, potato, vanilla, and a variety of peppers were 

all "discovered" overseas and brought back "home" to Europe 

for domestication. More than this, the introduction of novel 

foodstuffs devoid of nutritional content, such as coffee, 

sugar, and tea, were produced within colonial networks that 
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also fashioned their use and necessity in the daily life of 

Europeans (Mintz 1985). 

That European diets developed within colonial contexts 

is only one manifestation of the "outside history that is the 

inside history" of of a place, in this case Europe (Hall 

1991a:49). In order to understand the evolution of European 

cuisines, anthropologist Jack Goody emphasizes that one must 

trace the introduction of ingredients and techniques from the 

outside: 

...It is difficult to conceive of Italian food without 
pasta and tomato paste. But the use of pasta may have 
arrived from China via Germany only in the 15th 
century...Stouff's study of the 14th and 15th centuries 
concludes by denying that there was an original 
Provencal cuisine in the late Middle Ages...The 
outstanding feature of 'traditional' Provencal cooking 
of the 19th and 2 0th centuries, olive oil, was used only 
for eggs, fish and frying beans. Otherwise it was the 
fat of salted pork, used particularly to flavour the 
soup of peas, beans and above all cabbage. This was the 
basic food, he claims, of the ordinarily folk of 
Provence, just as it was in the rest of Europe at that 
time....'Traditional Provencal cooking,' like many other 
folk-ways, only emerged in recent times, a salutary 
thought for those attached either to the holistic or 
timeless view of culture (Goody 1982:35). 

By making reference to "tradition" and places "outside", 

Goody indirectly references two important elements, time and 

space, that need consideration when thinking about food as an 

emblem of national, regional, and ethnic identities. In this 

lively summation. Goody has drawn upon scholarly, historical 

evidence to show that the building blocks of Italiem cuisine, 

pasta and tomato paste, and the defining flavor of Provence, 

olive oil, were introduced from somewhere else, a place 
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"outside." Equally interesting is Goody's use of the term 

"traditional." Tradition implies an essentialist continuity 

with the past, a past which spirals backwards into time 

immemorial, exists in the present, and may be projected onto 

the future (Hobsbawm 1983). The recency of these culinary 

innovations automatically makes the very idea of "traditional 

Provencal cooking" suspect and, at the same time, offers 

"salutary thought" that challenges the bounded, homogenous, 

and static representation and conflation of cultural groups, 

culinary "traditions," and geographic location. 

Tracking the flow of food across space and time may also 

help us gauge the changing pace of globalization. Central to 

understanding globalization is the notion of time-space 

compression, which refers to the feeling that time 

"accelerates" as space "shrinks" (Harvey 1989). The 

sensation is the result of technological innovations in 

transportation (trains, automobiles, airplanes) and 

communication (print media, telephones, radio, internet) that 

drastically reduce the time that it takes to accomplish 

tasks, communicate and travel across distances. 

Refrigeration, trucking and shipping, preservatives and 

pesticides have made crawfish, as well as other exotic and 

out of season foods accessible and available throughout the 

industrialized Western world. Even that bastion of the 

ordinary, the supermarket, has been transformed: 
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Kenyan haricot beans, Californian celery and avocados, 
North African potatoes, Canadicin apples, and Chilean 
grapes all sit side by side in a British supermarket. 
This variety also makes for a proliferation of culinary 
styles, even among the relatively poor. Such styles 
have always migrated, of course, usually following the 
migrant streams of different groups before diffusing 
slowly through urban cultures...But here, too there has 
been an acceleration, because culinary styles have moved 
faster than the immigration streams. It did not take a 
large French immigration to the United States to send 
the croissant rapidly spreading across America, nor did 
it take a large immigration of Americans to Europe to 
bring fast-food hamburgers to nearly all medium-sized 
European cities (Harvey 1989:300). 

According to Harvey, media images and the search for 

unexplored and unexploited marketing angles have outpaced 

ethnic migrations in the increasingly rapid diffusion of 

culinary styles and techniques. Not only does this change 

the stock filling supermarket shelves, but the explosion of 

ethnic restaurants have changed the culinary landscapes of 

urban centers. Likewise, heterogeneity may be incorporated 

into everyday life as cookbooks and magazines enable people 

to bring ethnic and regional cuisines from across the world 

into their very own homes and, eventually, into their bodies. 

It is now entirely possible for some of us to eat our way 

around the world while remaining in one place. 

Being able to eat oneself around the world suggests, at 

least at first glance, a breaking down of social boundaries 

in addition to geographic boundaries. Waters, for example, 

argues that eating ethnic is a democratizing activity 

illustrative of what he identifies as two component features 

of globalization: the linking and relativization of 
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previously isolated cultures and the development of a 

multicultural globalized culture not bound to amy one nation-

state. The result is a community that Stuart Hall has called 

the "global post-modern," which like a national community 

must "incorporate and partly reflect the differences it was 

trying to overcome" (Hall 1991b;32). The driving force 

behind the "global post-modern" is transnational capitalism, 

which aims to unify not by homogenizing cultural difference, 

but through the "globalization of diversity," a staging and 

restaging of cultural difference in a global commodity 

culture (Pieterse 1995a:49). This "globalization of 

diversity" is also evidenced in events like the Tucson 

Heritage Experience that are designed to build community by 

celebrating multiculturalism. In this particular vision of 

global culture, ethnic difference is "revived", but divorced 

from politics, place, and economics: 

...all political entities are coming to be regarded as 
legitimately, even positively multicultural. 
Developments in the two fundamentals of sex and food can 
confirm this. All the evidence suggests that ethnicity 
is a declining barrier to love and marriage, a 
development that nationalistic barriers cannot 
conceivably survive. Moreover recipes for food 
consumption are becoming decreasingly localized both in 
terms of the diversity of so-called "ethnic" restaurants 
and in the heterogeneity of domestic consumption (Waters 
1995:140) 

The optimization of culinary and sexual choices are a 

compelling phenomena, but the extent to which this may be 

taken as evidence for the decline of ethnic eind national 

barriers is debatable. In a study of the place of Italian, 
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Greek and Indonesian food in Dutch culinary culture, Anneke 

Van Otterloo gets to the heart of this debate by way of a 

simple question: "Does this mean that if nationals emd 

foreigners sit down at each other's table, the two groups 

become closer?" (Van Otterloo 1987:127). There is no 

question that eating, food sharing, and commensality bring 

"nationals and foreigners" closer, but what what exactly is 

the nature of this intimacy? 

Roger Abrahams (1984) contends that mainstream upper-

class and middle-class white Americans are "equal opportunity 

eaters" willing to try anything once (Abraham 1984:23). 

Concluding from this bourgeois taste for the exotic that an 

egalitarian and multicultural ethic has won out, however, 

would be far too easy. Enjoying and savoring ethnic foods 

does not mean loving the people who cook and serve them. To 

the contrary, Abrahams cautions that eating the food of 

others is often a sign of their subjugation and an extension 

of a "capitalist-colonialist approach to life in which the 

exploitation of subordinated peoples is not only expressed in 

terms of labor but also in approppriating their cultural 

styles" (Abrahams 1984:23). This is made possible on a grand 

scale, as Harvey's theorizing of time-space compression 

suggested, through the circulation of ethnic and regional 

foods as commodities. 

The commodification of ethnic and regional cuisines may 

be considered part of a more general trade in cultural 
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difference, one that is indicative of a hegemonic process in 

which ethnic groups are incorporated into the national 

coiranunity — or into a globalized commodity culture — only 

once their cultural forms have been aestheticized or 

folklorized, made into "fetishes and flourishes" (B, Williams 

1989, Alonso 1994, Hill 1994). In an article entitled 

"Eating the Other," cultural critic bell hooks comments that 

the "commodification of Otherness" has been a particularly 

successful means of this kind of cultural incorporation 

because: 

...it is offered as a new delight, more intense, more 
satisfying than normal ways of doing and feeling. 
Within commodity culture, ethnicity becomes spice, 
seasoning that can liven up the dull dish that is 
mainstream white culture (hooks 1994:39). 

While hooks notes "the message that acknowledgment and 

exploration of racial difference can be pleasurable 

represents a breakthrough," she argues that, in effect, this 

form of cultural incorporation amounts to consximer 

cannibalism (hooks:39). 

A similar line of thought is developed by anthropologist 

Jane Hill in her discussion of the incorporative power 

whiteness, a process in which desirable cultural features 

perceived as originating outside the bounds of a white racial 

aggregate are selectively incorporated into whiteness(Hill 

1994) . It is through incorporation that whites secure for 

themselves the qualities of the m.ind, including the 

capacities for: self mastery, freedom, reflection, scholarly 
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consideration and knowing, wit and humor {Hill:l). The 

residue is assigned to "color" and associated with the 

qualities of the body: the primitive, natural, and, lastly, 

"gross cind disorderly appetites," an association that 

suggests that underlying the incorporative power of whiteness 

is perhaps a fear of being consumed (Hill:l). At the 

vanguard of incorporation. Hill identifies the white cultural 

elite, precisely those who fashioned themselves as liberal 

and racially enlightened. For this group noticing, knowing, 

choosing, crossing over, and consuming Otherness provides a 

"new delight, more intense, more satisfying" than normal 

(read white) ways of doing and feeling (hooks 31). 

There is nothing new about eating across ethnic 

boundaries. During the 1970's and 1980's, however, trends in 

food consumption and marketing in the United States turned 

increasingly towards the ethnic and the exotic. These trends 

were met with the emergence of a new breed of consiomer from 

the white cultural elite, a group that Simmonds (1990) has 

called the "foodies." As a group, "foodies" are, for the 

most part, highly-educated, professional and middle-class, 

but are relegated to the low-paying jobs that typify the 

lifestyles of the highly educated. For a group that is rich 

in cultural capital, but poor in economic captital, food 

provides a relatively inexpensive and accessible means for 

cultural distinction (Bourdieu 1984). As self-styled 

culinary savants, "foodies" are concerned with the exotic. 
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the ethnic, the authentic, and the rare as much as they are 

with haute cuisine. Through their consumption of these 

foods, they metaphorically transfer associated cultural 

values to themselves, and in the process, enhance their own 

sense of prestige and sophistication. Dabbling in ethnic and 

foreign cuisines marks white middle-class eaters as worldly, 

cosmopolitan, educated, sophisticated, and adventuresome (May 

1995). "Eating the Other" and the incorporative power of 

whiteness, then, may be punctuated by the incorporative 

nature of food. 

Being Ethnic in a Globalizing World: Feeding the 
Mouth that Bites You 

Although global flows in food have outpaced migrations 

of people, they most certainly have not replaced the 

importance of immigrants and ethnic groups in the 

dissemination of culinary styles and proliferation of ethnic 

restaurants in the United States. The history of the United 

States is one of continuous immigration and increasing 

cultural complexity. The directions from which immigrants 

hail may have multiplied, but their motivations remain 

consistent: to escape poverty and violence, to raise their 

families, and to work. Ethnic restaurants and grocery stores 

have historically been two significant forms of economic 

enterprise open to immigrant groups in the United States. 

"Eating ethnic" is considerably complicated by looking 

at the phenomena from the perspectives of members of ethnic 
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communities. "Foodies" and mainstream white Americans are 

not free to eat across ethnic boundaries, while members of 

ethnic groups are restricted to some sort food parochialism. 

In the following chapter on the Tucson Heritage Experience, 

for example, members from ethnic communities relate that 

crossing these boundaries is source of pleasure, pride, and 

sociality. Morover, as with the Crawfish in southern 

Louisiana, the search for novel gustatory experiences may 

contribute positively to the profit margins and cultural 

pride of ethnic communities. The roles of shrewd, hard

working ethnic entrepreneurs actively engaged in fashioning 

and then cashing in on the desire for culinary novelty should 

not be underestimated. 

At the same, it is equally important not to romanticize 

the conditions in which the purveyors of ethnic foods labor. 

Restaurant ownership and food service are labor intensive 

ventures that call on owners and employees to work long 

hours, frequently seven days a week, and may even recruit the 

resources of all family meinbers young and old, male and 

female. Moreover, in contrast to the high prices that 

consumers are willing to pay for high status, haute cuisine 

such as French food, the low prices commanded by ethnic foods 

may be a token of both their comparatively low status, as 

well as the general devaluation of the people who labor to 

prepare and serve such foods (Naranyan 1995:78). 
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In part, the desire for profits and cultural 

acknowledgment may explain what Roger Abrahams has described 

as the willingness of ethnic populations to open up their 

kitchens in such a way as to "highlight their stylistic 

distinctiveness and publicize their gustatory delights" 

(Abrahams 1984:25) . This is commonly done by making in-group 

"snack" and festive foods available to outsiders at festivals 

celebrating multiculturalism, like the Tucson Heritage 

Experience. Abrahams argues that underlying such events is 

a paradox: in the celebration of the many a sense of oneness 

emerges (Abrahams 25). Abrahams' paradox may also be said to 

work the other way. For example, at the Tucson Heritage 

Experience, as the fare of one ethnic food booth takes its 

place alongside other booths, a sense of ethnic difference 

emerges from the attempt to forge a sense communal identity 

among Tucsonans. 

Returning to the Tucson Heritage Experience 

At this point, I confess to having embarked on a detour 

that, on the surface, appears to have led far away from the 

subject at hand, the Tucson Heritage Experience. The 

festival, however, is closer than one might think. Chapter 

One and Chapter Two were intended to set the stage for 

xanderstanding what is happening with food and ethnicity at 

the Tucson Heritage Experience. The purpose of the 

theoretical overview in Chapter One was to demonstrate that 
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there is nothing given, natural, or isolated about ethnic 

phenomena. Rather, ethnic groups are imagined conununities 

organized around a shared belief in a coitunon descent or 

origin and constructed vis-a-vis other ethnic groups within a 

wider political order, the order of a nation-state. 

Accompanying the declaration that ethnic communities are 

culturally constructed is an acknowledgment that "culture can 

function like a nature" by locking people into genealogies 

of discrete cultural traditions that are as immutable and 

primordial as any racialist divisions of humankind (Balibar 

1991a:22). Lastly, in Chapter One, I argue that the 

visibility and materiality of ethnic boundary markers make 

them central to the cultural construction and inscription of 

ethnicity. For ethnicity, one way that this is accomplished 

is through the organization of cultural diacritica into 

"collective fetish spectacles" that are designed to build 

community, like the Tucson Heritage Experience. 

Chapter Two explicitly addresses the relationship 

between food and identity, including ethnic identity. Like 

other ethnic boundary markers, food may be transported across 

space and time, assembled in "collective fetish spectacles", 

and commodified and exchanged across ethnic boundaries. Food 

may be distinguished, however, by its unique incorporative 

nature. The ability of food to cross the boundary of the 

self and become part the of the human body makes it a 

powerful symbolic and material basis for identity and 
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community. The following chapter is devoted to the Tucson 

Heritage Experience, a festival that provides a rich 

environment for exploring the role of food in the 

construction and substantiation of community and ethnic 

identity. 
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Chapter 3: Tucson Eats Itself 

Festivals trade in chaos. They turn the world upside 

down, inside out and wrong side right. The Tucson Heritage 

Experience might be said to do this too, but in a tightly 

controlled, even staid fashion. The festivity at the Tucson 

Heritage Experience involves a form of symbolic inversion, 

but one that is far from the unbridled license of carnival, 

where transgression and the subversion of hierarchy shade 

into a ritual of rebellion (Stallybrass and White 1986, 

Babcock 1978, Bakhtin 1968), The Tucson Heritage Experience 

is characterized by a carefully orchestrated, hopeful 

inversion, in which social inequality is sidestepped and 

recast as liberal respect and cooperation, a unity in 

diversity. 

This is accomplished, in part, by granting a license for 

excess in two areas. First, the Tucson Heritage Experience 

may viewed as a mass commodity spectacle, in which the 

"cultural stuff" of ethnicity is organized and displayed. 

Ethnic symbols — flags, costumes, music, dance, songs, 

crafts, arts, animals, architecture, lemdscape scenes, and, 

above all, food — abound on festival grounds. The heavy-

handed exhibition of ethnic symbols will be described with 

more detail later throughout this chapter. At this point, 

what is important is the acknowledgment of a symbolic stock 

of "cultural stuff" that may be assembled and displayed to 

provide graphic evidence Tucson's ethnic diversity. 
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Moreover, this stock of ethnic symbolism is not reserved 

solely for those marked ethnic in everyday life, but is also 

available to those left unmarked by ethnicity and lumped into 

the category "Anglo." In the southwestern United States, 

"Anglo" refers to a racially white aggregate that is 

understood to be the normative expression of American 

national culture. At the Tucson Heritage Experience, the 

voluntary adoption and display of ethnic symbols allows 

"Anglos" to invert their unmarked ethnic status to marked. 

Second, license in food consumption is not only 

permitted, but encouraged to the extent that the sheer 

variety of cuisines and eating overshadows the festival's 

other activities. Eating together at the Tucson Heritage 

Experience is tantamount to a communal bingeing streak. 

Invariably, eating is the festival activity highlighted in 

both the publicity generated by the festival and in the local 

press. Articles covering the festival in The Arizona Daily 

Star, one of Tucson's two local syndicated papers, draw on a 

number of culinary or commensual metaphors to promote the 

event. The Tucson Heritage Experience has been described as 

a "cultural feast" (October 5, 1994), a "delicious sampler 

of cultures" (October 12, 1990), a "cornucopia of cultures" 

(October, 15,1990), a "cultural smorgasbord" (October 2, 

1997), a "feast for the eyes cind ears as well as for the 

mouth", and the "Garden of Eaten" (October 9, 1997). The 

Tucson Heritage Experience has even been reviewed for the 



67 

local newspaper's food section. The festival is a place 

where Tucsonans may "taste culture" and have "delecteible fun" 

(October 7, 1994), and it's the only spot in town where they 

can "watch a Ukrainian Easter egg decorator and munch a 

Vietnamese egg roll while listening to a Tohono O'Odheun polka 

band" (July 8,1991). Lastly, the importance of food in the 

festival is made clear in a joke that staff members and 

volunteers hear dozens of times over the course of each year: 

"I don't know about anyone else, but WE call it Tucson EAT 

Yourself!" (Griffith 1988:222). The success of the Tucson 

Heritage Experience might be said to hinge entirely upon the 

sale and consumption ethnic foods. 

When I returned to do fieldwork at the Tucson Heritage 

Experience in 1995, the first thing that I learned was that 

the festival's fun and hectic atmosphere had emerged from an 

admixture of foolhardy idealism tempered by careful research, 

planning, and organization. The Tucson Heritage Experience, 

then in its twenty-first year, had already become a local 

tradition and, like many of the ethnic traditions it 

celebrates, was the result of a great deal of creative 

cultural effort and also of quite recent historical origin 

(Hobsbawm 1983). The festival was the brainchild of a small 

group of 1970's idealists, for whom the notion of a festival 

showcasing southern Arizona's regional and immigrant 

communities seemed like a promising way of ameliorating what 

they perceived to be an increasing degree of cultural 
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fragmentation, a by-product of the rapid population growth in 

Tucson that followed the second World War. 

Tucson: the World Comas to a Dasart Basin 

Founded in 1775 as a Spanish presidio, Tucson could 

never have been called culturally homogenous. Situated in 

the middle of the Santa Cruz Valley amidst communities of 

Piman speaking Native Americans, Tucson marked New Spain's 

most northerly post on the Sonoran frontier. Surrounded by 

hundreds of miles of hostile desert, Hispanic Tucson was a 

small, but plucky multi-ethnic community made up of presidial 

soldiers and their families, farmers and experienced dwellers 

of the Sonoran desert. These early settlers represented a 

heady cultural mix. There were Spaniards, Irishmen, African-

Americans, Native Americans and even a Basque or two. Some 

were born in the New World, some in the Old World and those 

called mestizos, moriscos, mulatos, or coyotes were the 

children of interracial unions between Europeans, Africans, 

and indigenous people that characterized Spanish colonial 

expansion (Sheridan 1986:9). 

Tucson's cultural complexity only increased during the 

nineteenth century, especially after the Gadsden Purchase in 

1854, which transferred southern Arizona to the United 

States. Immigrants continued to migrate into the region from 

all over the United States and all directions of the globe. 

Tucson's new arrivals included Swiss, German, Serbian, and 
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Jewish merchants, laborers, and professionals; African-

American and Irish soldiers and cowboys; Chinese laborers and 

merchants; and French priests. Lastly, Tucson in the late 

nineteenth century met with the arrival of a large number of 

Yaqui refugees fleeing northward from Sonora, Mexico to 

escape the genocidal policies of the Diaz regime (Griffith 

1988:221) . Given this diversity, it would clearly be a 

mistake to lump all of Tucson's nineteenth century immigrants 

into the category of "Anglo." 

To date, Tucson persists as a city of immigrants. In 

the present century, the development of several large 

institutions coupled with innovations in indoor cooling 

systems have influenced Tucson's cultural complexity. For 

example, the desert surrounding Tucson has remained a 

military stomping ground. Just sixty miles southeast of 

town. Fort Huachuca was once manned entirely by African-

American regiments until the desegregation of the army after 

World War II. Today, along with Davis-Mothan Air Force Base 

on located on the city's east side. Fort Huachuca continues 

to draw in long and short term military personnel from all 

over the United States. Likewise, the University of Arizona, 

which is internationally renown for its interdisciplinary 

specialization in arid land studies, pulls in scholars and 

students from similar climes across the middle East, South 

Asia, Africa, and northern Mexico. Tucson's proximity to the 
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international border ensures a constant stream of temporary 

and permanent residents from all parts of Mexico. 

Tucson's greatest growth has coincided with the 

development of efficient and economical cooling systems. Air 

conditioners and evaporative coolers, a local invention, have 

appreciably lessened the discomfort of summertime in the 

Southern Arizona desert (Griffith 1988:221, Sheridan 

1995:279). This, in addition to regions mild winters, has 

made this sunbelt city a popular site for the construction of 

retirement communities, which draw in their share of 

permanent and temporary senior residents. 

Tucson experienced its greatest influx of immigrants 

from 1950 to 1970, during which time the city's population 

rose dramatically from 45,454 to 262,933 (Sonnichsen 

1982:280). With this five-fold population increase came a 

reorganization of the city's residential and commercial 

space. As the world came to Tucson, the city sprawled out 

mile after mile into strip malls, shopping centers, and 

subdivisions. Tucson was no longer a presidial outpost, a 

fledgling colony, or even small town; the city had become a 

budding metropolis. In the process, the downtown area was 

left diminished and deserted, and Tucson was left with little 

that resembled functioning economic and cultural hub 

(Sonnichsen 1982:293-294). For a city that had developed its 

center out of existence, a festival seemed like an enjoyable 

way to craft a sense of comm\inity and identity across an 
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increasing expanse of cultural differences and geographic 

fragmentation, as well as to introduce Tucson's newly 

settled, mostly "Anglo" immigrant majority aware of southern 

Arizona's natural and cultural landscape. 

Tucson Meet Yourself: the Making of a Festival and 

Neutral Ground 

It takes, as Victor Turner has said "an awful lot of 

order" to produce the "sweet disorder" that is festival space 

and time (Turner 1982:84). The "sweet disorder" of Tucson 

Meet Yourself was started in 1974 by Jim and Loma Griffith, a 

husband and wife team working in close conjunction with the 

Cultural Exchange Council of Tucson (CEC), a volunteer 

organization that fosters cultural exchanges between southern 

Arizona and the neighboring Mexican state of Sonora. In 

1973, Mary Sowls, then president of the CEC, and "Big" Jim 

Griffith, a towering banjo player and anthropology graduate 

student from the University of Arizona, had traveled to El 

Paso to scout the First Annual Border Folk Festival at El 

Chamizal for ideas about how to best present the living 

traditional arts of a geographic region with a history tied 

to both the United States and Mexico. Upon their return, the 

Reverend Charles Polzer, a CEC board member and presently a 

Curator of Ethnohistory at the Arizona State Museum, 

convinced the council to donate $1,500 to Griffith to head up 

a Tucson version of El Chamizal (Martin 1994). Once funds 
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were secured, Jim and Loma Griffith began planning for a 

festival to be held the following year. 

From the initial stages of planning, a number of 

concerns shaped the festival. Overall, the goal was an event 

that would function simultaneously to create community and 

provide a respectful, structured environment for the 

presentation of ethnic and regional cultural traditions. The 

festival's founders wanted to present the widest spectrum of 

local ethnic traditions possible to an equally broad segment 

of the local population. In addition, they hoped that the 

festival would strengthen the participating ethnic groups by 

providing them with an opportunity to earn some money, work 

together, and reach out to others through positive, public 

self advertisement (Griffith 1988:220). 

The name, time, and place of the festival were selected 

with these concerns in mind. First, careful consideration 

was given to naming the festival. In the early 1970's, the 

term folk festival conjured up images of long hair, rock 

music, and hippies. Organizers wanted a name that was less 

loaded with counter-culture associations, and more expressive 

of the dignified, local and community-centered nature of the 

event (Griffith 1982:139). After much deliberation, the 

festival was christened "Tucson Meet Yourself," quite simply 

because that is precisely what the festival's organizers 

hoped would happen. To emphasize the festival's local 

nature, organizers elected to stage it during the second 
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weekend of October, late enough in the year to avoid the 

grueling summer heat and early enough to beat the arrival of 

tourists and "snowbirds," retirees who temporarily reside in 

Tucson to escape wintering in more northerly climes. 

Lastly, a site for the festival. El Presidio Park, was 

chosen primarily for its accessibility to the widest number 

of Tucsonans. Located in downtown Tucson, the park is 

nestled within a constellation of government buildings: the 

Old County Courthouse with its spectacular, brightly colored 

mosaic dome embraces the park from the east; the Pima County 

Health, Administrative, and Court buildings line the southern 

edge of the park; to the north, just across Alameda Street, 

is the Tucson Museum of Art Complex; to the west, Tucson's 

City Hall towers above the park; and, beyond that rises the 

Federal building (Figure 1). A number of additional features 

made the park an appealing site. El Presidio Park is a 

clearly defined, well maintained space with fountains, flower 

beds, patches of grass, and round bench planters shaded by 

mesquite trees for sitting. Only one block from the downtown 

bus station and with plenty of available parking, the park is 

easily reached by car and public trsinsportation. Most 

importantly, the park has neutral appeal; it is nobody's 

turf. The festival's founders hoped that the park's 

proximity to Tucson's barrios and poorer districts would make 

people from those areas comfortable attending the festival, 

and that the surrounding government complex would make the 
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park seem less threatening to the city's more affluent 

eastside and foothills residents. 

Bringing over fifty different and sometimes conflicting 

ethnic groups together for a weekend "celebration of the 

richness cind diversity of the living traditional arts of 

Southern Arizona folk and ethnic commxmities" is no easy task 

(Griffith 1988:154). To maintain a light-hearted sense of 

festivity, organizers have consciously cultivated an 

atmosphere of political impartiality, encapsulated in a 

guiding principle called "neutral ground": 

One of the functions of a multicultural festival such as 
TMY is to provide both audience and performers (or 
recipients and presenters) with neutral ground--a 
setting where neither party feels sufficiently 
threatened to force a withdrawal, but where all parties 
are sufficiently ill at ease to suggest being on one's 
best behavior. (Griffith 1982:139-140) 

Ideally, Tucson Meet Yourself was intended as a folk arts 

festival in which different ethnic groups could represent 

themselves, interact with others, and do so on their own 

terms in a controlled, safe environment. Declaring the park 

festival turf and "neutral ground" allows the festival to set 

limits on these term. In their orientation materials, 

festival participants and volunteers were expressly told in 

the first of the festival's six General Rules that: 

TUCSON MEET YOURSELF IS AN ARTS FESTIVAL. Its only 
purpose is to provide a showcase for the living 
traditional arts of Southern Arizona's folk and ethnic 
communities. Political and religious messages and 
social issues have no place at the festival. Nor do 
promotions of commercial businesses or products. We do 
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our best to keep these activities out of the park — 
please help us (TMY Orientation Material). 

By focusing primarily on the arts and food, Tucson Meet 

Yourself deliberately side-steps the political eind cultural 

issues that stem from the inequalities that characterize the 

politics of ethnicity and the history of Tucson -- a history 

of colonial frontiers and national borders. 

In fact, the very profession neutrality belies the 

politically charged ground in which the festivities are quite 

literally situated. When the festival's food booths are gone 

and the stages have been disassembled, another aspect of the 

festival's strategic location is revealed. El Presidio Park 

is a carefully planned space, but it is more than a well 

tended, concrete garden. Nestled within a complex of 

government buildings, the park is also a small-scale 

architectural and aesthetic expression of the nation-state 

and, as such, is furnished with monuments. One of these 

monuments, placed by the Daughters of the American 

Revolution, is a small plaque that lies hidden under a fire 

door in the floor of the County Assessor's Office, inside of 

the Old County Court House (Figure 1). The plaque reads: 

"This disc marks the southeast corner of the old adobe wall 

that protected Tucson from the Indians in the early days 

prior to 1845." 

El Presidio Park actually lies within the area that was 

walled off by the 1775 Spanish Presidio. Nobody's turf, was 
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Figure 1: Festival Map of El Presidio Park 
(1995 Tucson Heritage Experience Festival Progreun) 
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once a site of series of often brutal turf wars between 

Spain, Mexico, the United States, and Native Americans. Part 

of the park served as the Plaza de Armas, a military parade 

ground for the frontier garrison. As the need for a military 

installation ebbed, pieces of the presidio wall were taken to 

build surroiinding civilian structures. In 1870, after the 

construction of the first Pima County Court House, the plaza 

was renamed Court Plaza. Since the eighteenth century, 

festivals, circuses and other public events have been held in 

the park (Sonnichsen 1982, Sheridan 1986). This tradition 

continues with Tucson Heritage Experience, at which those 

"Indians," without whom there would have been no need for a 

presidio -- much less a presidio wall, are invited onto 

presidio grounds as "equals." 

Not surprisingly, the concept of neutral ground must be 

consciously cultivated and exercised. In a 1996 interview, 

however, James Griffith told me that he never "flat out" 

spoke about or tried "spell out" the concept of neutral 

groiond to any of the participants. Rather, neutral ground 

was "just something we [festival staff] kept in our mind"; 

it was something that the staff tried "to create", but worked 

on in "more intuitive ways". One way that the festival staff 

promotes neutrality is through a discourse of respect: 

Well, we maintained it [neutral ground] by having 
the management of the festival keep a strong 
presence so its the festival's turf. Everybody 
. . .was there as our guests cind no one had 
ascendancy. We chose the park very carefully so 
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that it wasn't a park that was somebody's turf to 
start off with...We were there giving equal respect 
to all groups at the festival and to make sure that 
nobody was able to feel that this was their place 
and the other folks were just there on sufferance. 

Without hesitation, the 1995 festival coordinator, Rose Marie 

Huerta, said "I don't think there's anything more important 

than respect" when I asked her about the qualities she 

thought were important to the success of the festival. By 

"giving equal respect", Griffith and the other festival 

organizers were trying to create an approximation of the best 

of Boas' political and intellectual vision: the assertion of 

the fundamental equality and value of all people and cultural 

forms, as well as the preservation of those distinct cultural 

traditions that are at risk of being lost to the homogenizing 

forces of a dominant culture. 

As with the selection of the park, neutral ground and 

"giving equal respect" motivated all of the planning and 

scheduling decisions, as well as festival promotion. Jim 

Griffith admits that much of the resulting publicity borders 

on "stodgy". The slides and music for bilingual radio and 

television public service announcements have continuously 

billed the festival as a "family day in the park," one that 

is for the "whole commxinity" (Griffith 1982:139). In his 

discussion of the ban on alcohol at TMY, Griffith explains 

that alcohol is prohibited to preserve the "family outing" 

atmosphere of the event," but also because the festival was 

"attempting to present traditional music and dance as art 
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forms worthy of respect--a concept which is never easy to get 

across, even to a sober audience" (Griffith 1988:232-233). 

Stodgy or not, this sense of neutrality and respect creates 

an atmosphere that keeps participants and festival goers 

coming back year after year. 

Tucson Meet Yourself: Bringing the World to El 

Presidio Park 

Close to one thousand people ventured into El Presidio 

park to check out the first Tucson Meet Yourself in 1974. As 

a brave assembly of Filipino dancers, Scottish pipers and 

cowboy fiddlers took the stage, festival-goers sampled a 

variety of foods — Greek, Cuban, Indian, Native-American, 

African-American, Filipino, French, Scottish, and Mexican. 

In addition to the nine food booths, there was an independent 

vendor, a regular for the park's lunch time crowd, hawking 

"New York-Style" sausages (Martin 1994). If persistence, a 

good time, participation and attendance are of any measure, 

the festival has been a success. By 1995, the festival 

boasted forty seven performing groups, three dozen folk-art 

demonstrators, an estimated fifty thousand visitors, sind 

fifty-six food booths, each representing a different social 

organization associated with a specific ethnic group. 

For twenty-one years, Jim and Loma Griffith shared the 

role of "festival coordinator." Jim Griffith was responsible 

for the researching, selecting, scheduling, and emceeing the 
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performance groups, giving publicity interviews, managing 

press releases, coordinating volimteers, and setting the tone 

of the event through private and p\ablic appeareinces. Loma 

Griffith, on the other hand, was responsible for contracting 

groups to sell food, assigning food booths, obtaining Health 

Department permits, and serving as a general liaison in the 

food booth area. The approximate working time for each of 

the Griffiths was one and a half months full-time, two months 

half-time, and on an occasional, part time basis for the rest 

of the year (Griffith 1982:140-141). Although the Griffiths 

jointly oversaw the production of the festival, it was Jim 

Griffith in his capacity as the festival's publicist and 

professional folklorist, anthropologist and, eventually, 

University of Arizona professor of folklore who was publicly 

acknowledged as "Mr Tucson Meet Yourself," the festival's 

driving force and authority figure. 

In addition to being the festival's oldest sponsor, the 

Cultural Exchange Council maintained a special, mutual 

relationship with Tucson Meet Yourself. The festival granted 

the CEC a monopoly over the sale of soft drinks, and the CEC 

was the only organization allowed to operate a booth that did 

not meet the festival's specific ethnicity requirements. In 

turn, the CEC reciprocated by providing the festival with 

volunteer labor and financial contributions. 

Over the years, the festival has acquired, and lost, 

additional sponsors. In order of their addition, the most 
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significant sponsors include: Pima Commiinity College (1976), 

the Southwest Folklore Center of the University of Arizona 

(1979), and the City of Tucson (1981). The Southwest 

Folklore Center's sponsorship coincided with Jim Griffith's 

appointment as the center's director, largely as a response 

to his work with the festival. The University of Arizona 

allotted a quarter of Griffith's paid time for festival 

planning and also made available the help of an 

administrative assistant, office space and telephone, and a 

variety of university facilities ranging from the use of 

trucks to tables and chairs. Publicity for the festival was 

also organized through the Center (Volunteer Orientation 

Material). 

In 1992, during massive budget cuts throughout Arizona's 

university system, the University of Arizona slashed $10,000 

from the Southwest Folklore Center's funding, effectively 

eliminating the funds supporting Griffith's work with Tucson 

Meet Yourself. For the following two years, Griffith pursued 

the festival as a hobby, but donating his time to the 

festival soon took a toll on his health. Griffith suffered 

from stress-related health problems and, most seriously, an 

irregular heartbeat condition struck him during the 1993 

festival. In 1994, the Griffiths announced that they were 

retiring from the festival. "I'm just exhausted," Jim 

Griffith told Arizona Daily Star reporter David Kreutz in an 

interview just before the 1994 festival "This will be rry 21st 
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year of work on the festival, and it takes between 20 and 25 

percent of my time each year. My wife, Loma, and I are at a 

point where we feel there are other things we want to do with 

our time.". 

According to Griffith, there was another, perhaps more 

discouraging, reason for their decision: 

Tucson Meet Yourself was a '70s and '80s idea...It 
worked then, but I don't know that the festival, as 
it is, really suits the times. Someone needs to 
invent a new festival, and I want to leave the 
slate clean for someone else's vision. That's why 
we're retiring the name...What we did with Tucson 
Meet Yourself—for a very short period of time each 
year -- was to create a vision of community...We 
did that with wild success. The community of 
musicians, cooks, artists and spectators made our 
community a better place to be. And I'd like to do 
that one more time (quoted in Kreutz 1994). 

With the departure of the Griffiths after the 1994 festival, 

Tucson Meet Yourself was in trouble, its future uncertain. 

Had Tucson Meet Yourself's time really passed? If the 

festival were to continue, somebody would have to call a 

meeting of the food vendors. "Not me," said Griffith "nobody 

needs the dead hand of tradition" (quoted in Kreutz 1994). 

Many of the staff, volunteers, and participants, however, 

were not yet ready to relinquish the festival, which by then 

had become an annual Tucson tradition. "Tucson Meet Yourself 

doesn't have an ending goal" the Reverend Charles commented 

"it's not that Tucson has met itself and that's that. It's a 

continuing process" (quoted in Kreutz 1994). 
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In 1995, the leadership of the festival reverted to the 

CEC, whose President Rose Marie Huerta and her husband Nash 

took over the position of festival coordinator. Together 

they headed an all volunteer planning committee of 36 members 

determined not to "create a new vision," but to hold "the 

same festival, at the same place and the same time" (Kreutz 

1994) . With a $15,000 greint from the National Endowment for 

the Arts and over $30,000 in cash contributions, the festival 

was financially better than it had ever been before, despite 

the loss of funds from the University of Arizona (Kreutz 

1994). Lastly, to mark the Griffiths' departure and a new 

beginning, the festival was renamed the Tucson Heritage 

Experience. 

Over the course of two decades, the festival had grown 

in size and weathered many changes, but the 1995 Tucson 

Heritage Experience attempted to remain true to the ethos, 

purpose, and form of the original Tucson Meet Yourself. 

Typically, the festival involves a weekend of food, music, 

and dance. Two performance stages mark the western and 

eastern borders of the festival. The main stage is located 

at foot of City Hall and a smaller stage is set up on Church 

Street (Figure 1). At these two sites, local groups give 

formal performances of traditional music euid dance every 

fifteen to thirty minutes during the festival's official 

hours, which are: Friday 5-10 p.m., Saturday 10:45 a.m.-10 

p.m., and from 11:45-6 p.m. on Sunday (Appendix A, Figure 2). 



Figure 2: Main Stage 
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A third stage, reserved for workshops and informal 

discussions with artists and musicians, is set up just south 

of the park, near the county government buildings. 

Across the park, under the shaded arcades of the Old 

County Courthouse, specially invited folk artists eind 

craftspeople demonstrate their skills during the daylight 

hours (Appendix B). Festival-goers may also attend a number 

of special events, including; a custom (low rider) car and 

bicycle show, a costume paseo, and the annual corrido 

contest. Lastly, the festival has planned programs 

specifically for children, which in 1995 included 

storytelling, a game playing workshop called Kidlore, a 

pinata party, and a scavenger hunt. 

Performances, craft demonstrations, and workshops are 

all critical to the festival's educational project of 

promoting the region's cultural diversity, but sampling 

ethnic food is a major, if not the major drawing card of the 

festival. As with every other aspect of the festival, the 

attention to food is no accidental. Tucson Meet Yourself 

needed an angle, something more than stage performances or 

crafts sales to distinguish itself and attract a crowd. 

Early in the planning stages for the 1974 Tucson Meet 

Yourself, festival organizers latched onto ethnic food sales 

as a potentially successful basic activity for an event 

celebrating ethnic traditions and community. The comfort and 

familiarity that different people take in the production. 
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sale, and consiimption of ethnic food were considered in this 

decision. In a 1988 article on the role of food at Tucson 

Meet Yourself, Jim Griffith discusses the logic behind the 

festival's emphasis on food: 

1. One way to represent ethnicity (or einything else) 
in a consumer-oriented society is to provide the 
public with an opportunity to purchase things. 

2. Many local ethnic organizations already had 
experience preparing and selling traditional foods 
at church bazaars, annual dinner dances, and other 
public occasions. 

3. Even if a specific ethnic community did not include 
traditional musicians or craftspeople, it was 
likely that it would have some good cooks (Griffith 
1988 223) 

For the founders of Tucson Meet Yourself, choosing food was a 

matter of pragmatism. Food sales could be used to raise 

funds and represent ethnicity at the same time. On the 

consumption side of the transaction, purchasing food or 

"eating ethnic" was promoted as an enjoyable, safe cross-

cultural experience. For the ethnic groups on the other side 

of the transaction, it was hoped that the preparation and 

sale of foods could be accomplished with some degree of 

familiarity and confidence, and that the opportunity to work 

together, interact with other organizations, and earn money 

would strengthen ethnic groups. In reality, what happened 

was that ethnic food became the key ingredient holding the 

festival together and attracting people to the festivities. 

Participation in the festival is by invitation only and 

is restricted to nonprofit organizations having as a 
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significant part of their agenda the maintenance of their ovm 

traditional culture. Organizations with purely political, 

charitable, or religious agendas are less likely to be 

invited to participate in the festival. With the exception 

of the CEC, information booths are not allowed cind any 

proselytizing free-agents, who show up with a specific 

political, social, or religious agenda, are asked to set 

themselves up outside the boundaries of the park. 

Once invited, each group is asked to present the most 

unique and interesting thing about itself, and are 

discouraged from expressing political views on the grounds 

that Tucson Meet Yourself is an arts festival. The festival 

staff works closely with nev; groups to ensure that they 

represent themselves in a manner that is consistent with 

festival's vision. For example. Rose Marie Huerta, who for 

several years worked with Loma Griffith on the festival's 

food booth committee, recalled that the first year that 

Solidarity Tucson, a local Polish social club, participated 

in Tucson Meet Yourself, festival staff suggested that they 

change their name because "solidarity" had a politically 

leftist ring to it. The group complied, christened itself 

the Chopin Society, and broadcast Chopin's music from their 

food booth. In the 1995 festival program, the group is 

listed once again as the Solidarity Tucson Polish Cliob, but 

the sign on their food booth advertises only "Polish Food" 

(Figure 3). Lastly, participating ethnic group's are not 



Figure 3; Solidarity Tucson Polish Club 
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precluded from using their funds for political and social 

activism. For example, the Mexicans, Guatemalans, 

Salvadorans, Cubans, and Laotians have, over the years, used 

their funds to assist migrants and refugees resettle in the 

United States. 

For the purpose of identifying, selecting, and 

scheduling the stage performances, the Festival has 

identified three categories of performers. The first of 

these has been termed "folk" or "traditional" and refers to 

those individuals and groups who perform both within the 

ethnic tradition and community in which they were raised. 

This category includes groups like the Southern Scratch Waila 

Band, the Happy Scandinavians, and the Epic Step Squad Drill 

Team, who perform respectively at Tohono O'odham, 

Scandinavian, and African-American social occasions, but 

rarely for mixed audiences. "Folklorico" or "revitalization" 

performance groups constitute the second category. These 

groups frequently involve children or young adults, who 

consciously want to explore or maintain their cultural 

heritage by participating in music and dance demonstrations 

that have been choreographed specifically for export beyond 

their own ethnic communities. One example of this category 

is Eraina's Polynesian Dancers, a dance troupe that 

demonstrated Hawaiian, Tahitian and Samoan deinces for the 

1995 festival. Lastly, the third group may be identified as 

"revivalist." This group includes people who learn cultural 
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traditions that are not their own for the sake of 

performance. Many of the bluegrass musicians who have 

participated in the festival fall into this category. 

Although revivalist demonstrations have always been a part of 

the festival, emphasis is placed on the first two groups 

because the Tucson Heritage Experience has been primarily 

interested in the "living" cultural traditions found in 

Tucson and southern Arizona (Griffith 1982:136). 

Social theorist Jan Pieterse cautions that such 

categories are expressions of a discourse of ethnicity that 

is static in nature and, therefore, both disabling and 

deceiving. Terms like "folk," "traditional," "folklorico," 

"revitalization," and "revivalist" that are used to describe 

ethnicity embody a contradiction. On the one hand these 

terms deem ethnicity primordial and essential, but, on the 

other hand, they suggest that ethnicity be understood as an 

inventory of traditions and cultural traits that must be 

conscientiously maintained or lost. This includes styles of 

dress, architecture, language, music, crafts, art and 

cuisine. According to Pieterse, the contradiction is 

disabling because, in an attempt to "salvage" cultural forms, 

it conceals the creativity and newness of ethnicity with 

discrete ethnic groups (Pieterse 1995a:3 0). 

At the Tucson Heritage Experience, this discourse of 

ethnicity is reproduced in the landscape of the festival. 

Spatially, the heart and soul of the Tucson Heritage 
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Experience are the ethnic food booths that transform the 

corpus of El Presidio Park into a temporary global village. 

In 1995, there were 56 food booths dotting the park, each 

operated by a nonprofit organization identified with a 

specific ethnic group (Appendix C). Food booth vendors must 

comply with a number of the city's regulatory agencies. 

Tucson City Parks supplies both single (8'x8') and double 

(8'xl6') booths equipped with two to four electrical outlets, 

and the booths are limited to one electrical appliance per 

outlet. The Fire Department requires that all decorations 

and equipment be flameproof. Not only does the Pima County 

Health Department require screening for all food booths, but 

it also assigns four to five health inspectors to keep a 

watchful eye over the preparation, storage, and serving of 

food at the festival. Vendors must meet the department's 

elaborate regulations or be shut down. Lastly, participants 

must obtain a $10.00 vendors' permit from Tucson City Parks 

and $21.00 temporary food serving permit from the Health 

Department (1994 Booth Regulations). 

The vendors must also abide by the guidelines of the 

Tucson Heritage Experience's Food Booth Committee. The 

festival staff urges participants to think of their menus as 

an opportunity to make a positive statement about their 

ethnic identity. Vendors are asked to serve foods that are 

locally prepared and "traditional" to their culture, rather 

than simply selling items that are known to be crowd 
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pleasers, coitunonly eaten, or easy to prepare. Reflecting on 

her work with the Food Booth Committee, Rose Marie Huerta 

recalled a number of menu items that did not meet with the 

festival's approval. Menu proposals including Filipino snow 

cones, Mexican hot dogs, Italian pizza (frozen and purchased 

in bulk from Price Club), Vietnamese chimichangas and baloney 

sandwiches, and Chinese ginger soft-serve ice cream were all 

axed by the food booth committee. Menu items that were 

approved for the 1995 festival included carne asada burros 

for Club Sonora, samosas for the India Club, gyros and 

baklava for the Daughters of Penelope (Greek Orthodox), 

paella for Club Espana, crab puffs for the Vietnamese Student 

Association, empanadas for Club Colombia, black beans and 

rice for the Sociedad Cubana de Tucson, trifle for the Seven 

Pipers Scottish Society, pyrzky for the Ukrainian American 

Society, kimchi and barbecued beef for the Korean Society, 

corned beef and cabbage for the Irish-American Gaelic 

Society, and of course much, much more. 

In addition to assessing the "authenticity" and 

appropriateness of menu items, the festival's staff is also 

concerned with mapping the booths across El Presidio Park and 

encouraging vendors to dress up the exterior of their booths. 

In keeping with the principle of "neutral ground," Huerta 

states that the Food Booth Committee attempts to keep ethnic 

tensions at bay by deliberately separating groups that have a 

history of tense relations or who might be enmeshed in 
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international conflict. Serbians, for instance, would never 

be assigned the booth next to a Croatian organization, and 

the Turkish would never be placed alongside the Greeks. The 

Food Booth Committee has also maintained a sense of "nobody's 

turf" by not recreating racialist vision of the global 

distribution of cultures on festival grounds. In other 

words, the festival avoids creating colonies of all European, 

Latin, Arabic, African, or Asian food booths by purposefully 

"mixing" up groups that may be conflated within a racial 

category. 

Not all booth locations are equal or equally desirable 

to all groups. Some booths are more prominently figured and 

accessible to festival-goers, and some have more space behind 

them for cooking and grilling. The Food Booth Committee 

attempts to assign booths fairly based on past assignments 

and menu-based needs. At the 1995 Tucson Heritage 

Experience, for example, Club Sonora was given a booth with 

enough room behind it to comfortably grill carne asada and 

boil corn on the cob. A small degree of territorial 

privilege is granted only to those vendors who have 

participated since the festival's early days. For instance, 

the Westside Church of God and the Seven Piper's Society are 

assigned to the same choice locations every year. 

Each food booth is elaborately decorated with objects 

and images that symbolize the group's ethnic identity: 

flags, architectural styles, craft objects, landscape scenes, 



Figure 4; Venezuelan Heritage Club 
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Figure 5: Daughters of Penelope 





97 

Figure 7 : German-American Club 
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flowers, animals, plants, travel posters, foods, and colors 

(Figure 4, Figure 5). With the exception of African-American 

church groups and the Native American booths, all of the food 

booths make reference to an "old country," a national point 

of origin. The Tucson Chinese School and the German-American 

Club among others have constructed permanent architectural 

facades that may be used every year (Figures 6, Figure 7). 

The Norsemen's Federation, for example, is decorated with a 

shield studded Viking ship sailing across water, the 

Norwegian flag, an awning replicating the colors of the flag 

(red, white, and blue), and rosemaling, a decorative style of 

painting flowers usually reserved for furniture, woodwork and 

cupboards, chests, and doors. In addition, many of the 

vendors play music, set up an area for dancing, dress in 

costume, and some even prepare educational slide shows for 

festival-goers. 

At the Tucson Heritage Experience, through the 

organization and licentious display of cultural diacritica, 

the cultural imaginings of ethnicity are endowed with a 

materiality — a concreteness that some would call 

fundamentally misplaced (Abrams 1977, Alonso 1994), and a 

seamlessness that would make others speak of deceit (Pieterse 

1995a). The food booths play a central role in this process 

by providing each ethnic group with a physical structure and 

a geographic location. The result is a park full of what 

appears to be discrete, culture bearing ethnic units. In the 
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section that follows, I turn to ethnographic interview 

material that both disrupts the coherence of any such 

iinderstanding of ethnicity, and then explores the special 

role of food in ethnic identity formation. 

Stolen Moments at the Tucson Heritage Experience 

I returned to do ethnographic fieldwork at the Tucson 

Heritage Experience in 1995 and then again in 1996. My 

fieldwork consisted mostly of eighteen informal, tape-

recorded interviews conducted on site at the festival with 

vendors from the following food booths: the Afghan 

Association, Club Sonora, Brasil, the Daughters of Penelope 

(Greek Orthodox), the Filipino American Sampaguita Club of 

Tucson, the French Connection, the German-American Club of 

Tucson, the India Club of Southern Arizona, the Kiwi Club, 

the Norsemen's Federation, the Panamanian Group, the Seven 

Pipers Scottish Society, the Sociedad Cubana de Tucson, the 

Lebanese Club, the Turkish Student Association, the Ukrainian 

American Society, Venezuelan Heritage, and the Westside 

Church of God (African-American). The food booths were 

selected with the idea of interviewing a cross section of the 

groups represented at the festival kept in mind. In addition, 

two interviews were held off of festival grounds with staff. 

The first of these, with Jim Griffith, was held in his office 

at the Southwest Folklore Center of the University of 
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Arizona; the second with Rose Marie Huerta took place in her 

home. 

In retrospect, the project was poorly planned. The 

festival was loud and the food booth volunteers were 

frequently occupied and on the move. Neither condition was 

particularly conducive to a tape-recorded interview. The 

Tohono O'odham politely passed me from person to person. The 

Chinese group stopped mid-interview when they found out that 

I was a student working on paper rather than a reporter from 

a local newspaper. Nevertheless, the vendors I spoke with, 

even those mentioned above were generous with their time. 

Interviews ranged from twenty minutes to an hour and a half 

and most took place behind the food booths, where vendors set 

up their open grills, as well as tables and chairs for the 

organization's members to rest, work, and socialize with one 

another. The interviews held on site at the festival were 

scheduled in advance, but in actuality many took the form of 

"stolen moments." Questions and answers were exchanged like 

rapid fire between customers and tasks, over grills, before 

and after shifts, during breaks, and, much to my pleasure, 

over samples of food. 

Moreover, my first decisive foray into ethnographic 

field research was more of an education in "what not to do" 

in an interview than anything else. As a student of cultural 

anthropology in the 1990's, one learns quite a bit about the 

authorial power accorded to anthropologists (see Marcus and 
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Fischer 1986, Clifford 1992). Such authority does not 

necessarily stem from or translate into confidence and skill 

for the field worker, and awareness of such power makes one's 

entry into a field setting no less awkward an enterprise. My 

interest in how ethnicity eind community were mediated by food 

seemed simple enough, but my inexperience as an interviewer 

is painfully evident in much of the tape recorded material. 

I stumbled over words, hesitated, changed the sxabject, asked 

loaded questions, misinterpreted, followed up with questions 

that did not necessarily "follow up," and apparently grilled 

informants. Far from being disabling or undermining, my 

"ineptitude" gave rise to some interesting exchanges on the 

nature of the relationship between food and ethnicity. 

In fact, notions of community, ethnicity, tradition, 

authenticity, as well as equations between ethnicity and food 

were shaken up early on in these brief encounters. For 

example, after expressing my interest in the relationship 

between food and ethnicity, Fritz Leinfest from the German 

American Club took the cigar from his mouth, nodded his head 

and in a hushed, polite tone expressed his doubt in any 

direct correlation between food and ethnicity. "You know," he 

said "sausage is not a German patent...! don't know whether 

you can actually explain the differences between ethnic 

groups based on food." 

In all honesty, I did not expect to find any authentic, 

fixed link between ethnicity and food, but if I had, the 
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following excerpt from an interview with the Greg Oswald, a 

member of the Seven Piper's Society's pipe band, would have 

drastically changed my thinking: 

Betsy: What kind of foods are you serving today? 

Greg: Meat pies, shortbread, trifle, and I guess that's 
it. Iced tea and coffee. 

Betsy: Why were these foods selected? 

Greg: They're kind of a tradition, you can buy meat pies 
from sidewalk vendors in Scotland. Shortbread is 
traditional too. I don't know that much eibout 
shortbread. 

Betsy: Is food important to your sense of heritage? 

Greg: Do you want my honest opinion? I don't like meat 
pies. I haven't had a meat pie yet that I liked. 

Betsy: Do other people like meat pies? 

Greg; I think they do. Scottish cuisine isn't really 
famous. In fact in Scotland, I was just there in 
August. There's more tandoori restaurants, Indian 
and Pakistani, in Scotland than anything else. 
Italian foods too. Scottish food tends to be 
boiled and bland. 

Betsy: Do your parents cook Scottish food? 

Greg: They don't actually. I don't have a Scottish 
connection. 

Betsy: How would you describe your own heritage? 

Greg: Basic meat and potatoes, basic food. 

Betsy: Uh, how would you describe you own ethnic heritage? 

Greg: I don't know. I don't think I'm...(pauses)... I 
adopted this Scottish stuff when I was 14 or 15 
years old when I learned to play the drums in the 
pipe band. I don't have any Scottish in myself. 
Does that make any sense? 

Betsy: Umhmm. 
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Greg: 

Betsy: 

Greg: 

Betsy: 

Greg: 

Betsy: 

Greg: 

Betsy: 

Greg: 

Betsy: 

Greg: 

Betsy: 

Greg: 

I got into it through the music. I was introduced 
through a friend in the eighth grade to the pipe 
band. A lot of our people follow that same path. 
We're not an exclusive organization. People get 
into it because of the music or dance. You can do 
that and not have Scottish DNA, blood lines and we 
encourage that. 

How many people would you say are in your group 
like that? 

I'd say half...we're a social organization. I 
guess everybody has their own reason. For me its 
music, the camaraderie. 

Does anyone do it for the food? 

Not me. 

Who prepared the food today? 

The meat pies are purchased from a shop in Florida. 
There's a big Scottish meat butcher who sells them 
all over the U.S. There's other Scottish products 
too, haggis [not sold at the festival]. 

What's that? 

The It's a ground up spiced mixture of organ meat. 
real haggis is stuffed into the intestine or 
stomach of a cow and baked. It has the consistency 
of ground beef. That's the traditional thing. I 
understand that even now it's a traditional 
New Year's Eve thing. I had haggis with turnips 
this year in a pub. 

Why do you think people come to the festival? 

I don't know. I guess to eat. I'm originally from 
Minneapolis and they have the exact same thing 
around the same time of year. Its called A Taste 
of Minnesota. It's the same thing. Taste the 
different cultures, the diversity. Its really 
popular. Its held in front of the state capital. 

Why do you think food is important to cultures? 

This sounds like a college exam. I think its what 
makes one group unique, a culture unique in 
comparison to another one. 
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Betsy: Do you have anything else that you'd like to 
add? 

Greg: I'm sorry I blew away the Scottish thing. The best 
Italian restaurant I ever went to in my life was in 
Edinburgh. Excellent salmon in Scotland with all 
the water. But we're not serving salmon here. 
Excellent beer, scotch whiskey, lousy food. 

With lousy food, no Scottish connection, no blood, no DNA, 

Indian and Pakistani restaurants dotting the streets of 

Scotland, and meat pies shipped in from Florida, Greg Oswald 

really did blow away any notion of the "Scottish thing" as an 

exclusive entity, unchanging in nature. In fact, when asked 

to reflect on his own ethnicity, he answers with "basic meat 

and potatoes." Basic food is not ethnic; it is normative 

and it is not represented at the festival. There is no 

"basic American" food served at the festival. Significantly, 

there are a number of "Anglo" ethnicities participating in 

the Tucson Heritage Experience, but the most "Anglo" of 

"Anglos," the British, are not represented at the Tucson 

Heritage Experience. 

Greg's commentary on membership in the Seven Piper's 

Society is particularly telling: "We're not an exclusive 

organization. People get into it because of the music or 

dance. You can do that and not have Scottish DNA, blood 

lines." Fritz described a similar scenario for membership in 

the German-American Club: 

The purpose of the club is to promote German-American 
friendship. Basically, to be a member of the club you 
don't have to be German. You don't even have to be of 
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German heritage. You just have to express a desire to 
meet people who admire auid who cherish things German. 

The German-American Club was founded by American GIs who 

married German women while stationed in Europe during the 

1950's and 1960's. According to Fritz Leinfest, who 

identifies himself as Austrian, membership in the group is 

split 50/50 between American men and German women. Many of 

the food booths at the Tucson Heritage Experience are run by 

social organizations, groups that gather together for dinner, 

music, and dance and for whom ethnic identification is 

largely voluntary and occasional, what Gans referred to as 

"symbolic ethnicity" (Gans 1979). 

At the Tucson Heritage Experience, ethnicity takes on a 

range of meanings, from the symbolic to the instrumental. 

Following Weber (1922), I understand ethnic groups to be 

distinguished by claims, true or not, to shared descent or, 

as in the case of immigrant groups, descent from a common 

homeland, itself a gloss for kinship. Appeals to kinship are 

appeals to a belief in a common identity based on shared 

bodily substance -- a bond of blood (Schneider 1968:25). In 

the presence or absence of bloodlines, ethnic groups become 

agents of their own construction. By drawing on a stock of 

cultural diacritica, members of ethnic groups at the Tucson 

Heritage Experience participate in crafting their identities 

and the boundaries that enclose them. Food serves to unite 

Tucsonans and distinguish between ethnic groups and, through 
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incorporation and its associations with family and home, food 

also siibstantiates ethnic identity. 

"This is Who Z am" 

One of the aims of Tucson Meet Yourself has been to 

provide a forum in which ethnic groups may present 

themselves, as they wish, to the larger Tucson community on 

neutral ground. For many of the food vendors that I spoke 

with, this began with a desire to make a place for the group 

or, at least, to make oneself known in the broader community. 

According to Mike Kaz, a member of Ukrainian American Society 

in his late twenty's, this is the primary motivation for his 

group: "We don't really make much money doing this. It's 

more like we want to have the Ukraine, we want the flag and 

the colors, and to let people know that we're here in town" 

(Figure 8). The Ukrainian American Society of Tucson was 

founded in 1967 by mostly first generation Americans, who 

wanted an opportunity for their children to socialize with 

other Ukrainians, learn dances of the Ukraine, and to 

preserve the Ukrainian language, which had been banned in the 

Soviet Union. At present, according to Mike, that his 

organization's primarily goal is to continue in this 

tradition and reach out to other Ukrainians, especially the 

young and those who are new to Tucson. 

Participating in the festival may also be a way for 

organizations to demonstrate their contributions to the 
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Figure 8: Ukrainian American Society of Tucson 
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community at large. On this topic, Adelsa Mendez from the 

Sociedad Cubana de Tucson said "I think one of the main 

things is that we are settled here. We are the same. We 

exist. We do things for others in the community too." 

Founded in 1975, the Sociedad Cubana today consists of about 

forty families in the Tucson area. The cliob has operated at 

the festival since 1975 and has used the profits from food 

sales to fund scholarships and a variety of other charitable 

endeavors, including Thanksgiving dinners for the poor, 

sponsorship of Cuban refugees, and donations to the Burn 

Center at St.Mary's Hospital and La Casa de los Ninos, a 

local children's charity. 

The Turkish Student Association and the Lebanese Club 

have similar motives, but also want to combat the negative 

stereotypes that Americans might have of Turkey and Lebanon, 

and by extension of the Turkish and Lebanese. As Janus, an 

engineering Ph.D. student and member of Turkish Student 

Association told me, "Most Americans don't know where Turkey 

is. They can't locate it on the world map...We just wanted 

to give a brief PR (public relations) for Turkey": 

People watch movies like the Midnight Express,. They 
usually think about Turkey like that. And Turkish 
women, its a Moslem country, they think of Moslem 
traditions and expect Turkish women are like other Arab 
countries, but they're not. We're probably the only 
secular Islamic country — 95% of the population in 
Turkey is Muslim, but you can see that we're just like 
other people. I think there is a stereotype about Turks. 
We try to give them as much of the real thing as 
possible. 
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During the 1995 festival, the Turkish Student Association 

rented two booths in order to give festival-goers the "real 

thing." In one booth, the Turkish Student Association sold 

coffee, as well as sweet and savory pastries. The other half 

of the booth was plastered with travel posters and manned by-

two male University of Arizona graduate students, who 

conducted a non-stop slide show and informal discussions on 

topics ranging from the archaeology and geography of Turkey 

to the whirling dervishes and prayer rugs. 

Abraham Naim from the Lebanese Club, another student 

organization, also expressed concern about the negative 

portrayal of Lebanon in the media images, or complete lack of 

representation altogether: 

We do this mostly for the fact that I have been 
interested in keeping the tradition and the culture of 
Lebanon in the eyes of people and its been a very 
successful thing. A lot of people know us by name, they 
come every year, the same customers, and some of them 
say "I'm glad that you keep doing this." No matter what 
people mostly know about Lebanon from the news and the 
war and newspapers, they don't know the real Lebanon and 
the culture and traditions...We've met a lot of 
Americans who have either been in Lebanon or have 
Lebanese friends or ancestry. It makes you feel good 
and they get a chance to ask you questions also. For 
two years, since the war has stopped, there is very 
little on the news because there is no more killing, or 
Americans being killed. 

The extent to which participating vendors have made a place 

for themselves in the broader community, or how much of the 

"real" Turkey or Lebanon they are able communicate is beyond 

the scope of this paper. Food vendors have, however, been 

able to make a place for themselves on festival grounds, and 
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having a place to proclaim oneself, to say "this is who I 

am, " as Abraham Nairn put it, "makes you feel good." 

Food at the Tucson Heritage Experience functions to 

create community. Sampling each others food is touted as a 

relatively safe way to cross ethnic boundaries and meet new 

people and connect with others. For Juanita Stuart, a woman 

in her mid-sixties who bakes and sells pies for the Westside 

Church of God, this has been an important part of her 

participation in the festival: 

My favorite part of the festival is meeting people. We 
work in shifts so everybody gets a chance to walk around 
and meet other people, yeah at the festival. And we 
have a lot of people come to us that come to us every 
year because they recognize the fact that we do the 
pies. They come to this area. And a lot of times they 
bring friends and introduce them to the pies. So we do 
pumpkin pies and sweet potato pies....Oh yeah, it [the 
Tucson Heritage Experience] is a big part of coming 
together in Tucson. 

This sense of coming together is the result of the collective 

activity that is centered around food and that occurs both 

within and across ethnic boundaries. Representing Tucson's 

African-American population, the Westside Church of God has 

participated in the festival from the very beginning. By 

serving the same two-item menu from the same booth in the 

same spot at the festival year after year, Westside has been 

able to build up a regular clientele who "recognize the fact 

that we [Westside] do the pies." 

In 1995, with a congregation consisting of only about 

forty seniors, Westside managed to produce and sell 
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approximately 300 sweet potato pies, with some of the pies 

arriving at the festival within an hour of being pulled out 

of the oven. For the uninitiated, the signboard running 

across the top of their food booth clearly signals Westside's 

identification with their pies, and their African-American 

heritage. At the top, a placard depicts two pies in line 

with their necessary ingredients: a jar of flour, eggs, a 

bowl of sugar, vanilla, butter, spices, a pumpkin, and sweet 

potatoes. The bottom half of the facade has been painted 

green, black, and red, representing a flag first popularized 

by Marcus Garvey's "Back to Africa" Movement (Figure 9). 

When asked how their groups decided which foods to sell 

at the festival, participant responses were frequently 

phrased in terms of the traditionality of the food. On the 

Westside Church of God's decision to sell sweet potato pie, 

Juanita Stuart commented: 

...its what our custom is, you know, its something, you 
know, where we come from we're familiar with all the 
pies, all the sweet potatoes. Like where I come form 
there are variety of things they can do with sweet 
potatoes. You know there's pie, the pudding, sweet 
potato baked, sweet potato souffles, sweet potato 
casserole, sweet potato. You know you can do so many 
things with sweet potatoes. So we started on that 
because it's one of the dishes we have as a custom at 
Christmas, New Years, somebody's going to have a sweet 
potato pie. 

In an excellent unpublished manuscript on the authenticity of 

food served at the Tucson Heritage Experience, Amy Kitchener 

(1990) found that food vendors face a number of constraints 

that may not be apparent to those of us who have never been 
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Figure 9; Westside Church of God 
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faced with the prospect of feeding 50,000 people over the 

course of a weekend. Kitchener argues that vendors develop a 

number of highly ingenious and individual strategies for 

adapting foods, or "boiling down" traditions, to suit the 

practical factors and limitations of feeding the piablic. 

These include the availability of ingredients, the 

marketability of food, whether the food lends itself to mass 

production, and what foods may be served safely within health 

department regulations. For example, at the first Tucson 

Meet Yourself, Westside sold fried chicken and sweet potato 

pie. The booth kept r\inning out of food and ended up having 

to fry chicken on short order the entire weekend, under the 

hot desert sun. The following year they dropped the chicken 

and served only sweet potato pie. Later p\jmpkin pie was 

added to the menu, but sweet potato pie is by far the 

specialty that the Westside booth is known for. As ethnic 

boundary markers, the foods served at Tucson Meet Yourself 

are not simply "those which the actors themselves regard as 

significant" (Barth 1969:14), they also represent what is 

possible to produce, given a number of constraints, and still 

fit into the category of "traditional." 

At the Tucson Heritage Experience, the consumption of 

ethnic foods involves transactions across ethnic boundaries 

that render the boundaries stronger and simultaneously create 

a sense of comm\anion amongst Tucsonans at large. Food items, 

like Westside's sweet potato pie, serve as ethnic boundary 



114 

markers distinguishing one group from one another. Specific 

foods and distinctive tastes may also be used to mark 

differences internal to the group. Juanita Stuart discussed 

this in terms of the sweet potato pies being sold at the 

Westside Church of God's booth: 

And the sweet potato pies vary in flavor because 
favorite all of us that make pies are from different 
places, different parts of the States. Like I'm from 
Georgia and we have some people from Texas some from 
Arkansas and some from Mississippi. So when they make 
their pies you'll find a little different flavor because 
everybody don't make them the same flavor. And so 
that's why sweet potato pie might taste a little bit 
different depending on you know who made the pie You 
know so its interesting...They all have the sweet potato 
texture and the sweet potato taste, but some people 
might put a little bit more nutmeg in it. And some 
people might put vanilla and not put lemon. There are 
some people that might put vanilla and lemon flavor in 
it. So you can tell the difference, you know. If 
somebody put lemon in it I can taste it right away. But 
I don't put lemon in my pie. And some people put nutmeg 
and cinnamon and or nutmeg and allspice. And some 
people put all three. And some people may just put one 
flavor. There are different flavors and mixes of those 
flavors. 

As a symbol of identity, sweet potato pie is flexible enough 

to incorporate all of these regional variations. The 

reference to place is important in another respect. In 

addition to condensing regional differences into symbols of 

ethnicity, food sharing provides a materialist link that 

imites members of ethnic groups, as well as other types of 

groups, who live far apart in space and time. 

Susan Kalcik (1984) has discussed a number of the 

unifying functions of food. Kalcik points to the amount of 

resources and effort that Americans expend on bringing a 
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family together for a Thanksgiving dinner euid sending 

packages of food and cookies to distant family members away 

at college, in the armed forces, and at Christmas time. In 

addition, food traditions create bonds that tie living 

members to one another, to past members of the group, and, 

through children, to the future (Kalcik 1984:48). Although 

Kalcik's examples are centered on family ties, they are also 

amenable to ethnicity. Ethnicity is family writ large. 

Food, Blood and Soil: The Substance of Ethnicity 

Food and commensuality not only serve to unite Tucsonans 

and distinguish between ethnic groups, but they also 

materially and symbolically substantiate ethnic identity 

through their associations with family and homeland. As 

discussed in Chapter 2, incorporation is a meeins of turning 

culture into nature. There is another aspect to the 

incorporative nature of food, one that is concerned with 

emotion and memory. Food-stirs memories and emotions because 

of its sensual qualities. The materiality of food is a 

central factor in the emotions that it evokes (Lupton 

1994:32). Memory is strongly tied to taste and smell. And, 

to be able to feel food, to bite something and take it into 

the mouth and then savor, chew, and swallow it are all 

sensory activities that may evoke specific emotions or embody 

a memory. 
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"It smells real nice" Oscar Moreno said as he took the 

lid off a pot so that I could see the corn boiling inside. 

Of all the foods that Club Sonora was selling that day — 

came asada, burros filled with red chile beef, and nachos — 

Oscar told me that it was the corn that reminded him of his 

childhood in Sonora, and of his mother: 

I always remember that smell from the corn because my 
mother used to do corn like that when we were little 
kids. That smell was always around. It was in the back 
yard. We used to cook in the...yeah, when I smell that 
I remember my mother back when we were little kids. 

Idealized memories of home and family are embodied and 

recalled through smell and taste. For many participants, a 

sense of nostalgia for their mothers lies at the heart of 

these memories. This should be no surprise. As infants, our 

earliest emotional experience are bound to food, and by 

extension, mothers. Farb and Armelagos have argued that "No 

adult ever really eats alone, for always with them are the 

earliest eating experiences associated with the mother" (Farb 

and Armelagos:78). 

Alternately, grandmothers figured centrally in the 

nostalgia surrounding food. Grandmothers are maternal 

figures that are a step farther back in time, and step closer 

to the country of origin. As with mothers, the memories that 

participants recalled of their grandmothers were of 

abundance, plenty, and nurturing. At the Tucson Heritage 

Festival, grandmothers (and therefore mothers) are also key 

to the production of food. For example, grancSmothers are the 
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driving force behind the Daughters of Penelope. Originally, 

the Daughters of Penelope was sponsored and staffed entirely 

by the ladies' auxiliary of St. Dimitrius' Greek Orthodox 

Church. On average, auxiliary members are in the seventies. 

After a few years of selling desserts and coffee in the 

festival, the men of St. Dimitrius expressed interest in 

working at the festival. The ladies' auxiliary took a vote 

and allowed men in to share their booth. Today the Daughters 

of Penelope rent a double booth. The exterior of the booth 

is adorned with pennants, travel posters, and the Greek Flag 

(Figure 6). Inside has been split down the middle. On one 

side the men prepare gyro platters and, on the other side, 

elderly women serve ouzo cake and baklava. In a conversation 

with Kiki Kyriakis, George Dutros, and Jim Anthros that took 

place at the picnic tables set up behind the Daughters of 

Penelope, George and Jim discussed Greek grandmothers as a 

nurturing force that had to reckoned with: 

George: I can remember my grandmother when I used to bring 
guys home from college. She would literally force 
feed them. You know these guys were huge, like 
University of Arizona football players. She'd tell 
them--She was the classic with the big pot, or the 
big pan, or the big dish, with a wooden ladle or 
the wooden spoon. She'd say "You eat. You have to 
eat." You know she'd have to eat more food and the 
guys would get a big kick out of it. You can't say 
no. 

Jim: You can't say no to a Greek grandmother. 

George: You can't. 

Jim: Well they take offense. Persistent, very 
persistent. Very delicate, but persistent. 
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Such experiences with food reach far back into our personal 

histories, and influence food preferences, consciously or 

unconsciously, in adult life. 

Early experiences with food are embodied memories that 

also shape what feels like home, in the sense of what feels 

"natural" in daily life. This was discussed as being 

internalized as normal and embodied as a Greek palate. On 

this Kiki commented: 

I just grew up eating different foods that you would 
consider ethnic--the baklavas, the spanakopitas, and the 
pastiche of the different foods that are considered 
ethnic and they just seemed part of my life. I didn't 
really consider it to be anything unusual. Its just 
been the normal fare for our family, and when I grew up 
and went to different fairs like this I found out that 
it was something special that most people think of as 
something unusual, but for me it was normal. 

What is normal becomes apparent in the face of something. 

different. In the following excerpt, George and Jim discuss 

the Greek palate that emerges again as one "grows up" and can 

be known through a comparison of a number of other cuisines: 

George: I don't know that I would like food that wouldn't 
be Greek. We're used to it. We grew up in that 
food. You know we look forward to it, but not that 
it's important, kind of like...As Greeks you have, 
you grow up with that palate, that taste, that 
palate that you have that you'll enjoy the food 
that you grow up with and then when you do try 
other food like Chinese or any other cuisine, you 
won't enjoy it. Like East Indian food with curry. 
There's no way I'll try that because thinking about 
it.. . 

Jim: He's talking about himself. I love curry. 

George: Well, yeah there's individual, you know... 

Jim: Jewish cooking I like 
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Betsy: Uh huh 

Jim. Mention that. 

Betsy; Well what do you think about. . . 

Jim: Spanish cooking I like... 

George: It's different because we're used to it. The 
seasoning we're adapted to (you know) cmd like 
Jim says its tasty. 

Jim: Its the seasonings. You know we use a lot of 
lemons, 

George: If you've ever eaten English food 

Jim: ...oregano 

George: it's very bland. 

Betsy: Uhhuh 

Jim: like the Swedish. Like with the Italians and 
the Greeks, there are similarities. The taste and 
the garlic sauce, the oregano, and the spices you 
know. Our sauce is about the same tomato sauce. 
We love spaghetti. 

George's provincialism was, perhaps, overstated for the sake 

of argument with Jim or a good story for me. Just moments 

after this exchange, George blurted out in a democratic mode: 

"You know, I'm American, too. I was born in this country. I 

love tacos and I love Italian foods." Nevertheless, a number 

of associations and tastes accumulate as one "grows up" with 

particular tastes and foods. 

Lupton (1994) describes food as a "storehouse" of 

knowledge and meaning that records the events in one's 

personal and collective past. Perhaps, in keeping with the 

festival's self-promotional and celebratory mode, food booth 
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vendors avoided discussing in detail the negative emotions 

associated with family and food, such as himger, deprivation, 

or denial. By contrast, nostalgia was an element of the 

meanings around foods that was readily recalled by the 

participants in the festival. Nostalgia sacralizes ordinary 

food items, the taste of which calls forth memories ranging 

from rose-tinted good times to a bittersweet longing for a 

romanticized version of family, home or homeland --

homesickness. 

Both of these senses of nostalgia arose in em interview 

with Kay Fowler, a festival-goer in her early sixties who 

stopped by the Norsemen's Federation to buy lefse and ended 

up staying for a chat. Kay Fowler comes yearly to the 

festival to buy lefse from the Norsemen's Federation, even 

though she claims it to be outrageously expensive. Lefse is 

a crepe-thin pancake made of potato, cream and sugar. When I 

asked Kay if her mother had ever made lefse, she paused and 

then responded shaking her head "No, come to think of it, she 

never did. I don't recall her ever even talking about lefse. 

My mother was a real bitch." Lefse, for Kay, involves a 

return to the family farm in South Dakota and her maternal 

grandmother, Lena Navelsaker Hansen who immigrated the United 

States through Ellis Island at the age of sixteen. Alone, 

Lena travelled to Minnesota where she met her husband, 

another Norwegian immigrant, with whom she moved to South 

Dakota to homestead. Kay recalled that her grandmother baked 
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lefse on the top of a wood burning stove. The lefse was 

cooked on one side until bubbly brown spots appeared at which 

point it had to be turned using a special wooden stick 

sharpened at one end. Once cooked, the lefse were buttered 

and sugared and placed in "stacks and stacks" around the 

kitchen. "We could have all (the lefse) we wanted" said Kay 

of herself and the other grandchildren. As the interview 

wrapped up Kay cried with good-natured longing "I want some 

lefse. I want my grandma." When eating lefse, Kay told me 

that she felt as if she were "in her kitchen on the farm. 

I'm back with my grandma and my grandma is back in Norway." 

Roland Barthes has said that food has the power to 

brings "the memory of the soil into our very contemporary 

life" (Barthes 1975:55). Food also has the power to bring 

the memory of family and home. Smell and taste allow the 

eater to travel back in space and time. As with Kay Fowler, 

many participants described how foods evoked a sense of 

longing for home and homeland, one that was tinged with a 

desire to return to the place, or at least a feeling of the 

place that was left. Juanita Stuart described this as 

feeling homesick: 

Yeah some of them make you homesick. My home, like I 
lived on a farm in the country in Georgia. So there are 
certain foods that take you, take me back home, like 
collard greens. Collard greens, black-eyed peas and 
sweet potato pie and barbecued ribs. You know that's 
something you had at home, that you're home. Whenever 
we had family gatherings, we had it. When we all get 
together it brings back family because out in the 
country you had a lot of family gatherings. You had 
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church gatherings. In the country you had all sorts of 
gatherings. Because when you had gatherings in the 
country, you know, how they'd spread it out under a tree 
so you know you start feeling homesick. 

Juanita has lived in Tucson since 1968. The foods that she 

describes as capeible of taking her back home are the same 

one's that allow her, and other members of the Westside 

Church of Christ to craft a sense of home and family in 

Tucson. These are the same foods that are brought regularly 

to the Family Fellowship Day potluck sponsored every month by 

the Westside Church of God. 

Crafting a sense familial, geographic, and ethnic 

continuity involves reaching into the future as much as it 

does the past. For many participants, this was expressed as 

a conscientious effort to maintain ethnic identity by passing 

food traditions down the bloodline, to their children. As 

Adelsa Mendez from the Sociedad Cubana explains: 

This is one of our things I want to pass to the children. 
I want them to learn how to cook our own food....1 think 
[being Cuban] is like every other country. The Italians 
like to eat Italian food, the Cubans like the Cuban, the 
Mexicans like the Mexican. I don't think its any 
different than any other nationality. But to me its 
important because I want my kids to be able, the day that 
I'm gone, to say oh yeah, I'm Cuban and I know how to 
cook black beans. 

In referring to "the children," Adelsa is speaking broader 

than her own two daughters, who were five and seven years old 

when they left Cuba, twenty-six years ago. Today, both are 

married and perfectly capable of making Cuban black beans for 

their own children. The importance of maintaining ethnic 
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traditions by reaching into the future was echoed in the 

voices of other participants and reflected in the program 

designed specifically for children attending the Tucson 

Heritage Experience. Because of its sensual qualities and 

incorporative nature, food provides a particularly strong 

medium for the construction and transmission of ethnic and 

community ties. 
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Conclusion 

In a world that is too often wracked with inter-ethnic 
and religious hatred and suspicion, we know that we have 
demonstrated that there is another way to do things — 
that it is possible to relish the differences. 

For that is what a festival like ours is really all 
about. We live in a multicultural world....This world 
is getting smaller daily — folks who used to live far 
enough away that they could be safely ignored are now in 
our neighbors. Put bluntly, we seem to have two general 
choices -- kill each other off or enjoy each other. 
Enjoy — I don't say "tolerate" because toleration is at 
best a negative quality. Through enjoyment of what 
there is to be enjoyed, respect can come. Through 
mutual respect comes an increasing ability to "get 
along" -- an ability we will increasingly need as our 
world shrinks even more and we nab elbows with more and 
more different people (Jim Griffith 1995 T.H.E. Festival 
Program). 

This thesis has offered an exploration into the role of 

food in construction of ethnicity and community formation at 

the Tucson Heritage Experience. In conclusion, it seems a 

fair question to ask whether or not Tucson can really eat 

itself into a community? In his introductory remarks to the 

1995 Tucson Heritage Experience's Festival Program, Jim 

Griffith challenges festival-goers to relish and enjoy 

cultural differences. It would be easy to dismiss Griffith's 

remarks, out of hand, as multicultural tripe. But, in a 

world, in which ethnic conflicts continue to claim lives on a 

grand scale; in a nation, in which certain ethnic groups are 

still excluded and subordinated; and, in Tucson, where urban 

sprawl, prejudice, and de facto occupational and residential 

ethnic segregation work to constrain and restrict 

interactions across ethnic groups, Griffith's imperative 
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coupled with an acknowledgment that "there is another way to 

do things" suggests that these divisions diminish the 

collective possibilities of everyone involved and that the 

work of the Tucson Heritage Experience is not done. In such 

a world, enjoying the food of "Others" may well lead to a 

respect for cultural forms, as well as the cibility to see 

someone who stands before you declaring "This is who I am." 

At this point, it bears repeating that eating is an act 

of incorporation, and as such is rooted in the body. At 

once, incorporation is concerned with human reproduction, 

individual embodiment, and the bringing of bodies together to 

form larger corporate bodies, for commerce, exchange and 

communion. Those who sit down to eat with one another are 

thought to be united by their consumption of a connnon 

substance. In this sense, food symbolically replaces flesh 

and blood as a substance of affinity and descent. This is 

what makes food such a powerful mediiom in the construction of 

ethnicity at the Tucson Heritage Experience. Because 

incorporation has the ability to transform us from within, it 

is possible that a carnal relishing in culinary differences 

might provide bonds that are stronger than any intellectual 

iinderstanding, and in this sense Tucson may eat itself into a 

community. 
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APPENDIX A: 1995 TUCSON BERZTAOE EXPERIENCE PROGRAM 

*New to the Festival in 1995 

Friday Oetobar 13 
Church Avanue Stage 
5:15 Welcome by the Honorable George Miller, Mayor of 

Tucson 
5:30 Suenos Tangos: South American Tangos 
6:00 Korean American Society: Music and Dance 
6:30 Dean Armstrong and the Arizona Dance Hands: 

Western Swing 
7:00 Leikarring Dancers: Norwegian Dances 
7:30 Eraina's Polynesian Dancers: Dances from the 

Pacific Rim* 
8:00 Mariachi Nuevo: Mexican Romantic Music 
8:30 India Society of Southern Arizona: Music and Dance 
9:15 Tariq Rasool and the Songhai Driiiraners: West 

African Music and Dance 
9:45 Grupos Oro: Nortefio and Popular Latin Dance Music 

Saturday October ^4 
City Hall Stage 
10:45 Opening Remarks 
11:00 Southern Arizona Old Time Fiddlers Association 
11:30 Ballet Folklorico Mexica: Mexican Folk Dances 
11:45 Hungarian American Club 
12:00 Kobzar Dancers: Dances of the Ukraine 
12:30 (Break) 
12:45 Grupo Folklorico de Panama: Folk Dances 
1:15 Club de Nicaragua: Music and Folk Dances of 

Nicaragua* 
1:30 Bayanihan Filipino-American Club of Tucson: Dances 
2:00 Tucson Chinese School: Music and Dance 
2:30 (Break) 
2:45 Garate'Tarrak: Songs of the Basque Region of 

Northern Spain* 
3:00 Edelweiss Folk Dancers of the German American Club 
3:30 Bwiya-Toli: Andean Music 
4:00 Filipino American Sampaguita Club Dancers and 

Mabuhey Cultural Foundation 
4:30 (Break) 
4:45 The White Mountain Apache Crown Dancers 
5:15 UA Balalaika Orchestra: Slavic Dance Music 
5:45 VASA Lodge 361: Swedish Music and Dance 
6:00-7:00 Los Ases: Strolling Yaqui Musicians Playing 

Mariachi Music 
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Church Avanua Stage 
6:15-7:15 PASEO:A Procession of Traditional Ethnic Costumes 
7: 30 Seven Pipers Society: Scottish Music Dance and 

Song 
8: 00 Club Espafia de Tucson: Classical Spanish Dcince 
8: 30 Epic Step Squad Drill Team: African-American Drill 

Team 
9: 00 Marhaba: North African Tribal and Contemporary 

Dance* 
9: 15 Trio Azalea: Songs of South America 
9: 45 Ros Na Fasach: Scottish Contry Dance Music 
10 :00 Southern Scratch Waila Band: Tohono O'odham Social 

Dance Music 

City Hall Stage 
11:45 Opening: Dr. Robert D. Jensen, Chancellor of Pima 

Community College 
12:00 Intertribal Traditional Bird Singers eind Dancers of 

the Gila River Tribes* 
12:30 The Due West Trio: Cowboy Songs* 
12:45 Club Colombia: Dance 
1:00 Azuma School of Classical Japanese Dance* 
1:15 Holy Resurrection Orthodox Church Choir 
1:30 Sister Abrham of the Pauline Shaw Gospel Singers: 

African-American Gospel 
1:45 McTeggart School of Irish Step Dancers and Spancil 

Hill Singers 
2:15 The Charles Reid Choir of Prince Chapel, African 

Methodist Church 
2:45 Grace Temple Missionary Baptist Church Male Chorus 
3:15 Borderlands Klezmer Band: Jewish and Eastern 

European Dance Music 
3:45 Club Chileno: Folk Dances and Music 
4:00 Comparsa Cxabana: Dance 
4:30 Ritual Musicians and Dancers of Tucson's Yaqui 

Communities 
5:00 (Break to clear chairs) 
5:15 Desert Indian Dancers of the Tohono O'odham Nation 

WORKSHOPS 
0gt9bfy 14 

12:00 Ju-Ju Bey Ensemble: West African Drumming, Dance 
and Song * 

1:00 Joseph "Baby Blue" Ityles: The Blues 
1:20 Charro Rope Artist: Ricardo Arevalo 
1:40 Seven Pipers Society Scottish Dance Workshop 
2:40 Ache Pa'Ti Cuban Drumming and Dance 
3:30 Corrido Contest (sponsored by the Guadalajara 

Summer School of the University of Arizona) 
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Sunday. 1? 
1:00 Croatian Cultural Club 
1:30 Tucson Ethnic Dance Ensemble (T.E.D.E.)* 
2:30 Accordian Workshop 
3 :15 Prince Chapel Gospel Workshop 

SPECIAL EVENTS 
Satudav October l± 
Church Avenue 
noon-5:00 Custom Car and Bicycle Show 

Library West Plaza 
1:00 Pifiata Part 

Sunday. Qg^pb^y J.5 
Library West Plaza 
1:00-4:00 Storytelling* 
1:00 Marin Rivera, Sr. 
1:20 Amphi High School Students: German Rhymes 
1:30 Sign Language Storyteller 
2 : 00 Naylor Middle School: Spanish Rhymes 
2:10 Martin Rivera, Sr. 
2:30 University of Arizona Students: Japanese Poetry 
3 : 00 Richey Elementary School Students: Yaqui Poetry 
3 :15 Gloria Myers 
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APPENDIX B: 1995 FOLK ARTS DEMONSTRATIONS 

African American Quilting 
Apache Violin Making 
Arabic Calligraphy-
Chinese Traditional Art 
Ice Carving 
Indian Hand Paining (Mehandi) 
Japanese Origami 
Lao Weaving 
Mexican Deshilado (Lacework) 
Mexican Banderolas 
Mexican Papel Picado 
Mexican Paper Flowers 
Navajo Weaving 
Peach Pit Carving 
Pinata Making 
Polish Paper Cutting-Vi^cinaki 
Pottery 
Rawhide Braiding 
Sioux Beadwork 
Tohono O'odahm Basketry 
Ukrainian Easter Eggs-Pysanki 
Ukrainian Wood Carving 
Yaqui Paper Flowers 
Yaqui Deer Song Instruments] 
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APPENDIX C: 1995 FOOD BOOTHS 

*New to the Festival in 1995 

Orffanlzatlon Location On Map 
Afghan Association 21 
AIRCI Arizona International Refugee Consortixim, Inc 37 
Apostolic Church of the Name of Jesus Christ 10 
Asociacion Centro Americana 16 
Austrian Association of Southern Arizona 35 
Ballet Folklorico Mexica 33 
Bayanihan Filipino-American Club of Tucson 31 
Club Algeria 33 
Club Chileno 36 
Club Colombia de Tucson 28 
Club Espana de Tucson 08 
Club Sonora 04 
Cultural Exchange Council of Tucson, Inc 5/8 
Danish Club of Tucson, Arizona 27 
Daughters of Penelope 03 
Desert Indian Dancers ..09 
Filipino American Sampaguita Club of Tucson 17 
Finnish American Club of Tucson 35 
French Connection 19* 
Gente Boa 29 
German Heritage Klub 06 
German-American Club of Tucson 25 
Gethsemane Church of God in Christ 16 
Greater Emmanuel Grace Apostalic Church 22 
Hispanic Cultural Showcase of Tucson, Inc 39 
Holy Resurrection Ladies' Altar Guild 21 
Hungarian-American Club of Southern Arizona 26 
India Club of Southern Arizona 34 
Irish American Gaelic society 15 
Korean Society of Southern Arizona Tucson 13 
Mt.Olive Church of God in Christ 34 
Muslim Students Association 3 6 
New Zealand Cultural Club (Kiwi Club) 32* 
Norsemen' s Federation 38 
Panamanian Group 24 
Prince Chapel A.M.E. Music Department 37 
Quincy Douglas 10 
Russian-American Club of Tucson 04 
San Ignacio Yaqui Council, Inc 01 
Seven Pipers Scottish Society 14 
Sociedad Cubana de Tucson 3 0 
Solidaritiy Tucson Polish Club 11 
Southern Arizona Scottish Society 07 
St. Nicholas Indian Center 32 
Thai Tucson 23 
The Lebanese Club 29 
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The Yemeni Group 12* 
Tucson Chinese School 18 
Turkish Student Association 24 
Ukranian American Society, Inc 26 
VASA Order of America, Tucson Lodge #691 (Sweden) 02 
Venezuelan Heritage 19 
Vietnamese Association of Southern Arizona, Inc 12 
Vietnamese Student Association, University of Arizona 09 
Wat Buddha Samakiram 22 
Westside Church of God 31 
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