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Your job, poet
(from Gata Cattana, Los Siete contra Tebas, 

translation by El Nefelibato )

Your job, poet,
it’s not storing
erudite,
bombastic,
ornamental words.

It’s not to arrange them
in your iambic order,
in a perfect sonnet,
not even classified roughly
depending on the ending
and the rhyme.

Because you were
never a mathematician, poet.
You were
never a geographer
or a physicist
and you don’t understand
distances
or units of measurement,
and you don’t understand
pure logic
or undefeated laws.

Because you were
never a scientist, a poet,
and for that reason,
you don’t understand 
statistics
or advanced quantum
or biopolitics
and it is not your job
to establish the formulas 
of the cosmos.

Forensic analysis
is not your job
no matter how hard you try,
just as psychoanalysis
and neuroscience aren’t.

Your job, poet,
is to sculpt utopias
where there cannot be.
End the law of gravity
and join heaven with earth,
good with evil,
in the most human
and least despicable way
that your species allows you.



5

Your job, poet,
is to dignify the species.
Make the doubt fit,
say: “Some were good,
some were not dispensable.”

That tomorrow,
when the centuries have 
passed,
say:
“Not all were Judas.
There were Robin Hoods
and Don Quixotes,
there were Baudelaires
and Esproncedas,
there were Antigones,
there were Sapphos...
There were Valle Incláns
and Cañameros.”

That of all our work
one part is saved.

That knowledge is not a threat.

Your job, poet,
is to dignify the species.

Choose the words
that you would put
on your tombstone.

Say, for example:
“Not all were dispensable.”

Deserve your life
to such an extent
that your death
seems an injustice.

And let you go,
as if nothing,
like everyone,
(poets or not)
towards the long
and boring
eternity.
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THE SOUND OF TERROR

It was a regular Thursday night in León (northwest Spain) in 
2015. As usual, a bunch of young people from the neighborhood 
were meeting at one of these rock bars for the culture and 
reading club around 20:00 to share histories and fragments 
of texts. It was usual for us to meet in these kinds of spaces. 
At this point, most of our peers have normalized cultural 
meetings in non-institutional spaces. We all have internalized 
the difficulties of meeting in an institutionalized space such 
as the cultural centers of the city: “Yes, we will have a look 
during this trimester at your petition to use this space for two 
hours a week and we will come back to you with more news.” 
Those phone calls never arrived. Our instinct always pulled us 
immediately to action, so every small request to use a space 
ended up falling on the shoulders of the local bartenders, 
who at least once a month have been receiving young people 
passing by asking if they could use a couple of tables for an 
activity. We always promise to spend our weekly parental 
support of five or ten euros on some drinks at the space, so 
we could compensate for the use of the tables. That has 
always been the deal.

I don’t remember anymore how this conversation started, but 
someone brought up the topic of the sound of terror. P was 
wandering around without paying a lot of attention, until she 
reached out to the minijack and plugged it in her laptop and 
said that she would like to share her terror story.
The pretty old speaker started to ring the really slow sound of 
church bells tolling. We all knew what it was. The 
silence gave the whole space a ritual atmosphere, one that is 
difficult to break. When the first beat of the song kicked, 
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THE SOUND OF TERROR

P started to talk:
“This is the introduction of a song that all of us know. But I 
want to tell you why this is my sound of terror. If you were 
born in the area you probably know how terrifying it is to 
hear this at any time during the day. That’s the sound of the 
emergency at the mine. The church would ring really slow, 
dozens of times, until everyone in the village was congregated 
around the entrance of the charcoal mine. With solemn 
silence, we waited there to know who was 
not coming back”.

And suddenly, everybody started to speak up. “I almost forgot 
how it feels since my father is not in La Robla1 anymore,” says 
someone. “My grandfather is also from El Bierzo!’’2replies 
someone else.

At this point, we had been meeting here every Thursday for 
almost 3 months, but it is the first time that a local topic 
was brought up. An energy of deep understanding suddenly 
surrounds the air. It feels like we were almost strangers up 
until that point. The family histories start to interconnect and 
take space in the room. After that night, we never skip the 
chance to say hi or how are you doing to each other. The 
gathering from familiarity to community 
was crossed in a confrontational way.

1  Small municipality next to León city. With a thermal power station and other central business related to 
charcoal mining: cleaning, detox centrum, siderurgy, charcoal storage.
2 Small region in the north-western mountain range with at least 19 mines along with at least 6
businesses associated with charcoal mining.
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THE SOUND OF TERROR

In 2022 I was attending a concert at the RADION space. 
Someone from across the room pointed at me while 
maintaining eye contact. He started to walk towards me. 
“I know you. You’re the bartender from CS cocktail place. I 
remember you from my times in the city of León and those 
cultural meetings. How are you doing? How is your family 
doing?” He has never met my family and doesn’t remember 
my name, but there we were, sharing intimacy in a city like 
Amsterdam, that craves anonymity. 

I wonder if he also thinks about that day sometimes. 

I wonder if someone actively remembers some of those 
moments. 

Somehow I felt a certain relief that we were both in that space 
sharing a level of understanding that I have rarely achieved in 
the last two years. Somehow after the talk I also 
felt lonely and fed up.

For two years I have been saying in certain spaces that I come 
from Madrid or Barcelona because it’s easier to explain. Having 
had this encounter makes me confront the reasons as to why 
I wasn’t really telling much about where I am from. I think I 
wasn’t ready to process it yet.
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THE SOUND OF TERROR

Another anecdote: 
In my first semester at the academy we received an 
assignment to draw 
       “Terror.” 

I have never been pretty good at drawing and sketching in large 
spaces gives me a level of frustration that can only be compared 
to having a really hard working day. In my frustration while 
listening to music, I passively drew something just to pass the 
assignment, that I still come back to occasionally. The image 
represents a church without its bell in the background. Instead, 
the bell is hanging from the top of a shovel. The position of the 
bell overlaps the empty space of the usual architectural space 
where it would normally hang.
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THE SOUND OF TERROR

Putting these anecdotes into place, I would like to introduce 
you to my research. 

I would like to wander around the context of how 
the cultural dialogue shapes spaces. 

Also, about the different preconceptions about how 
cultural fields take place in my context. 

Why these spaces are also in danger now through the 
upcoming boom of touristification, to which a 
major change already happened in 2022. 

I’ll try to re-analyze the history of Asturias and 
mostly León in the context of local resistance and rewrite 
some popular cultural references. 

Also, with the idea of raising awareness of migrant 
populations and their influence on local 
culture in a moment of rising tensions of popular polarization. 

I will end with a more theoretical background 
in relation to our condition and identities as postmodern and 
posthuman individuals. 
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THE SOUND OF TERROR

Relax and be welcome to the context of a difficult region and 
the moment we are going through. 

Welcome to what 

I will refer to as 

The Fluid Folklore.







16

SHAPPING FLUID IDENTITIES

The developments leading to the local population using spaces 
such as bars and pubs as areas of storytelling and resistance 
have multiple reasons, which I will elaborate on in the 
following paragraphs.

Historically, this area has been strongly connected to the practice 
and the preservation of a lot of different cultural influences 
inherited from Celtic, Arab, Sephardic, Romani 
and other minority groups. Some of the early influences refer to 
commercial routes coming from Iran that were entrenched in the 
Mediterranean coast. Most of the cultural practices, since medieval 
times, have dealt with integrating outside influences through the 
pilgrimage to Santiago de Compostela, the Camino de Santiago, 
which was established by the Catholic Church (estimated in the 
year 823 CE).

Some of these practices of storytelling, music, art, architecture 
and more are still in practice in northwestern Spain and have 
become completely integrated and merged with 
posterior influences, forming a part of 
the cultural heritage that is transmitted in that area.

The routes of the Camino de Santiago through northwestern Spain 
didn’t only establish the development of communication routes, but 
it also allowed the integration of foreign cultural influences into a 
folkloric tradition . The pilgrimage thus allowed for a creation of 
social cohesion and community in the towns and villages along 
its routes. The shared experience of hosting and interacting with 
pilgrims created bonds among local 
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SHAPPING FLUID IDENTITIES

residents and migrants for centuries, and had an impact 
on the formation of the area’s identity into a more fluid-
integrative community.

Since this was considered an act of hosting it was most 
of the times disattached from making the space 
profitable, but was instead more attached to a sense of 
sharing space and storytelling. At first, most of these spaces were 
promoted to and destined for travelers included on catholic paths 
for the communication in Latin and the exchange of imaginariums 
surrounded catholic practices and later they would start 
to evolve into social spaces that use 
different languages and used as meeting 
spaces for different public (peasants, locals, non-
privileged pilgrims…). Benedict Anderson (1990) mentions the first 
intention and nature of these encounters in institutional spaces:

‘‘In a preprint age, the reality of the imagined religious community depended 
profoundly on countless, ceaseless travels. Nothing more impresses one about 
Western Christendom in its heyday than the uncoerced flow of faithful seekers 
from all over Europe, through the celebrated regional centers of monastic 
learning, to Rome. These great Latin-speaking institutions drew together what 
today we would perhaps regard as Irishmen, Danes, Portuguese, Germans, 
and so forth, in communities whose sacred meaning was every day deciphered 
from their members’ otherwise inexplicable juxtaposition in the refectory. (p. 
54)’’

The orography, its mountainous terrain, of Asturias and León, which 
makes it partially isolated from the rest of Spain, together with the 
structures created for the pilgrimage, such as public
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SHAPPING FLUID IDENTITIES

houses, resting spaces and self-maintained shelters in the 
mountains, acted in some favor to the cultural exchange and lack 
of local resilience towards the new populations arriving there.

Contemporary artists, such as Rodrigo Cuevas, contemplate 
the folklore resulting from that area as a fluctuating and 
integrative tool: “Folklore is so permeable that it lets everything 
pass through” (Batalla, 2023) he declared in one of his latest 
interviews for a cultural magazine in Spain.

The idea of folklore as a fluctuating and 
integrative tool is not exclusive to Asturias but really 
is present still nowadays. The idea of the detachment 
to a concept of nation and giving it a meaningful 
preservation balance as well as an incorporative tool for outside 
influence was probably due to historical events such as the late 
arrival of the press to the area during The Enlightenment period 
(Shaw, 2022). Because of the absence of printing industries in 
the region, the reliance on spreading knowledge was limited for 
a long time, even with formed universities. Formed universities 
at that time were dedicated to the elite class and religious 
institutions. This made the movement from local 
communities without privilege rely on oral tradition 
and other communication tools available to the communities, 
especially considering the amount of information fluctuating 
through that route. If we consider the theory of Benedict 
Anderson about the infusion of the idea of what constitutes 
a nation in the collective imaginaries through national print-
languages, we can interconnect the two events. 
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SHAPPING FLUID IDENTITIES

The lack of printing industries in Asturias in the 18th 
century symbolizes a disconnection with the advances of 
print capitalism, which limited its ability to democratize 
enlightened ideas and build a broader imagined community.

This, as a consequence, could contribute to the perception local 
communities have about themselves and the available tools to 
spread knowledge, reinforcing strongly, even at the start of the 
XIX century, the idea of a community as a diverse and fluctuating 
group without a developed concept of the otherness.

Even nowadays, the oral archive is pretty young: León’s 
one was officially formed in 2018 and Asturias’s one in 
2001. That shows, as well, the lack of previous interest in 
preserving a key piece in the knowledge from the non-
privileged populations.
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SHAPPING FLUID IDENTITIES

Hexapetal make-up box from 
Tebas, Egipt. Metropolitan Muse-
um, NY. According to queer and 
critic arqueologist Mikel Herran, 
one of the multiple examples of 
hexapetal influence from Iran 
comercial routes

Hexapetal Arca de Guimara, storage box (Asturias, 
Spain)

Lunar amulet (Asturias, Spain). Associated with feminity. Connected with pre-cath-
olic meaning and theorized about egiptian influence on cult to Isis god.

Maragato wedding (Leon, Spain), traditional 
costumes. In ‘«Critical discourse on the 
origin of the Maragatos by Fray Martín 
Sarmiento (1768)» on defense of their 
mozarab origin, in base of linguistic and 
costumbrist practices. Maragatos where 
consider ‘‘commercial travellers’’.
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SHAPPING FLUID IDENTITIES

Christmas tree (Leon, Spain). According to historians as Ibán 
Martín in Roma Aethena or César García Álvarez from Art 
History in University of Leon, connected with sephadic and 
jewish culture in North Spain, resignified as ‘‘pre-romanic’’ 
during XIX century. Drawings from RAIGAÑU Culture and 
neighbourd association.

Daily use objects (Asturias, Spain). 
Consider a mergle of iberoceltic 
influences from North West Spain 

‘‘El presi’’ (Asturias, Spain). Start of the 
XX century he recovered and combined 
asturian tonada with elements and lyrics 
shared in common spaces with exiliated 
argentinians. During the dictatorialship 
he was a strong defensor of recognizing 
the mergle factor of music and cultural 
influences from different places. Only a 
small part of his work is in Youtube.
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NON-INSTITUTIONAL SPACES IN XX CENTURY

Some of the most representative buildings in which there is 
more institutional cultural exchange (but not the only ones) 
are the Houses of Culture (which have a similar definition as 
the Soviet Palaces of Culture) which gained importance in the 
second half of the XX century. 

These spaces, defined as: “meeting [spaces] for 
the articulation of social and cultural 
processes that enable the inclusion of the 
population in order to design policies, 
enable rights, provide access to art, 
develop training and capacity building 
activities in different artistic and 
cultural areas, supporting artistic creation 
and promoting cultural exchange.” 

They are, by definition, non-profit spaces where all the activities 
and programs can be accessed for free or with a small donation 
to the organization. Usually, these spaces were composed by 
the juxtaposition of local associations. The history of tracing 
back the stories of these local spaces is difficult, due to the 
desegregation of the sources. Chus Cantero would address this 
lack of information in 2001: 

“When we go down to the history of concrete realities and we get closer to 
the facilities closest to the citizen, obviously those in proximity, such as local 
or provincial libraries and cultural centers, we enter a nebula sometimes 
filled with confusion and mistakes (...) Over the years, the General Secretariat 
of the Movement has been creating a spider web of such complexity that it 
requires many studies to be able to understand it even minimally.” 
(Cantero, 2001).
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NON-INSTITUTIONAL SPACES IN XX CENTURY

However, Cantero tried to trace back the history of these spaces 
in the XX century as based on the concept of 
democratizing culture that transformed cultural 
spaces from social clubs and teleclubs, neighbors associations, 
unions, organizations, village houses, bars, theaters, residences of 
leisure and other spaces. He would address that in 1977, the Ministry 
of Culture that is supposed to have control and overview of these 
spaces was founded, but was still deeply rooted in what used to be 
this organization before: “The institution that, over the years, will 
become the backbone of the future Ministry of Culture is the Ministry 
of Information and Tourism, created … in 1951” (Cantero, 2001). This 
might explain to most of the readers, the deep and rooted connection 
created between the control of cultural symbols and information in 
the cultural sector.

As an anecdote, I tried to search for the history of the House of Culture 
from my village to exemplify this part of the text. This search ended 
in a strong frustration over the fact that there’s nothing available 
online besides the phone number for administration. For that reason, 
the possible connection between these buildings or similar ones 
before the dictatorship and their connection with the spaces used 
by pilgrims is difficult to trace and represent with sources. However, 
the remains of the connection between these events are there, since 
there’s information about the Camino de Santiago on the websites of 
a few of them.I wanted to mention in this part, the possible mimicry 
of operating strategies that were acquired by these non-institutional 
spaces that used social models to operate. Unfortunately, that 
connection is going to be built-up in the base of your imaginaries and 
my memories and theories.



26

NON-INSTITUTIONAL SPACES IN XX CENTURY

Wikipedia has the definition and history of 7 of these buildings, 
however, there are up to thousands and hundreds of thousands of 
these public spaces in Spanish territory.

I think some tools of that past can show us the way to overcome 
the sense of nation and arrive at the sense of belonging in a local 
cultural identity. When Franco’s dictatorial regime arrived in 1939 
, it became associated with Catholicism, so most of the practices 
outside of Catholicism, but, for example, more associated with 
folklore were titled as pagan practices. With regards to that title, it 
is important to note that it did not only include Celtic celebrations 
in opposition to what a lot of nationalist oriented bibliographies 
had mentioned before (‘‘Los Gallegos,’’ 2007). 

It would be a reductionist perspective of the amount of influences 
that were present in that area and it would be dedicated only to 
white cultural influences, which was not adequately reflecting the 
reality of all the communities in Asturias and León.
It is true though, that some of the most important and well 
documented pagan practices were Celtic, since they configured 
a certain amount of yearly celebrations in the area, such as 
the Winter Solstice (renamed and reconfigured as Antruejos in 
León or Pagan Carnival), the Samhain or end of the Celtic year 
(renamed in my area as Magosto), Summer Solstice (originally 
called Litha and renamed under the catholic name St. George) 
or the Harvest Festival (St. Froilan, in León). The importance 
of these festivities in northwestern Spain was connected with 
the importance of the agrarian sector in the area, before the 
accelerated entry into the industrial period around the last decade 
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Antruejos or Pagan Carnivals, Velilla de la Reina, León, February 2023 Photographer Kirill Andreev.

Antruejos or Pagan Carnivals, Velilla 
de la Reina, León, February 2023 
Photographer Sil Zeigarnik.
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NON-INSTITUTIONAL SPACES IN XX CENTURY

Some authors1 refer to this early industrial period as the start of the 
unification of the image or the imbalance of iconosphere-mediasphere. 
This imbalance represents the change in the way of addressing the 
culture. Before, the main focus of political-economical strategies was 
work, but it now shifted into the time out of work, where the main 
function of the cultural industry would be leisure. 

This shifting in the meaning would, in the words of Louleiro Lamas, 
invert the patterns of how the cultural 
industry works. We start to talk about the vulnerabilities that 
the cultural sector would suffer from such as the risk of manipulative 
creation of cultural content, and also the creation or restriction of 
cultural content as generally empty of any political elements. This 
use of the information would also start to create unified ways to 
perceive and represent subjects and would work to reinforce 
the asymmetry in the position of different 
ethnic populations at the moment of becoming 
represented. This imbalance in representation mostly affects 
the local communities and ethnic minorities along with the 
infra-representation of the working class’ 
cultural gatherings that don’t belong to the larger image 
of the metanarrative. With the dictatorial regime, the concepts of a 
unification of culture and re-appropriation of symbols to subsequently 
be framed under a specific category of national-catholicism raised the 
tension with the opponents to these unification and re-appropriative 
ideas, such as minorities and other social groups with diverse 
perspectives on sexuality and gender expression.

1 C. Loureiro Lamas in Possibilities of Folklore in a Technoculture (with mentions of M.D. 
Juliano Corregido, L.M. Lombardi Satriani, M. Martin Serrano and more)
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In this part it would be useful to mention that sexuality and 
gender expression dissidents (queer people) felt connected with 
the oppositarian movement since the imposition of catholicism 
reinforced the binarism and the social roles for the genders. 
This led to an identity rupture of the classical 
representation of authority from ecclesiastical power shifted 
into the social authority during the period of the Second Republic 
(1931-39) and the idea from the conservative sector of taking 
away the narrative of “power to the people” to fit with their own 
narrative. Franco’s regime considered the ideas of free cultural 
drift and multi-ethnic narratives as naive and even associated 
individuals with corrupted genetics, such as the idea of the “red 
gen” (Poblacíon 2022), as an attempt to instrumentalize and 
weaponize science influenced by other regimes from the Second 
WW around Europe.

In northwestern Spain, the industrialization came with a 
reinforcement of the mining industry, resulting in a new era 
of modest economical power in the region (‘‘Los inicios’’). This 
was partly fuelled with the actions taken by the dictatorial 
regime, which would constantly send prisoners and “people 
contaminated by these genetics” into forced labor in the mines 
around the north-west. This formed a cocktail of migrants, 
forced labor workers, locals with the historical fame of being 
left-thinkers and progressivists that organized a working class 
movement which was actively reclaiming public space through 
demonstrations in order to protest against these policies and 
perspectives about culture, labor and identity (La Sexta, 2021).
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The miners and active local opposition 
felt that it was their right to protect 
and enlarge the narratives of minorities 
since they saw in the regime, as the writer Loureiro Lamas 
mentioned in the publication Cuadernos de etnología y 
etnografía de Navarra nº 55, an :

“opposition to the promotion of the access, the decentralization and 
the open management for the social communicative structures to 
support the production of defined contents about legitimacy and 
the necessary respect to other universes and cultural logistics that 
could establish an active moral and responsible preservation of 
human rights to express” (1990).
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Due to the structures of censorship and 
underrepresentation, a lot of these movements that 
relied on oral intergenerational transmission of knowledge 
and values were heavily affected and impacted , creating 
a gap in history of cultural practices that were largely 
unregistered and undocumented. 

Nowadays, most of us remember only vaguely/passively the 
strong connection that this part of our history had with the 
resistance and the voices against facism and eurocentric 
perspectives of cultural heritage. 

For that reason I will dive into this part of my research 
question: To what extent did that repression 
inflict generational damage on the 
transmission of these cultural practices?
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ON THE FIELD: INTERVIEWS   ABOUT FOLKLORE

It is Wednesday morning and I’m sitting on the terrace of a bar, 
waiting for my first interviewee to arrive. It is almost ironic that 
I needed to borrow a table from a local bar to do part of this 
creative job, I felt like a teenager again, recounting histories..
Pedro Gómez greeted me at the entrance. He is one of the 
representatives of the neighborhood association El Candil Centro 
Obrero and one of the owners of El Cuervo musical tavern, which 
opened in 1963. He describes himself as a cultural manager, art 
historian and musician.

To the question what folklore is for him, he answers that “it’s the 
transmission of the tradition, or the popular base of our tradition 
(...) In general, [it is] the culture before industrialization and 
modernization (...) It’s a cultural transmission no longer rooted in 
the daily practice of society.” A bit later I asked him his perception 
of the mining sector and the accelerated industrialization of the 
area. He addressed “it’s the base of the working class and social 
revendications happening mostly from the 60s. The [miners’] 
demonstrations are the foundation of a big communal fight.” If 
folklore always gets an influence from popular topics and their 
problems, do you have an active knowledge of mining music? Is 
that an existing thing? I replied. “I know of a few songs but in my 
field it is not so present, but there’s an extended repertoire of 
music and literature.”

Is it pretentious to think that we have this last 120 years of history 
less present for a combination of infra-representation and 
censorship from the institutions? Does popular culture relate with 
tradition always?
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I found an answer to that concern in a later interview. Alberto Flecha 
Pérez is a history high school teacher and addresses that “we should 
talk about what is popular culture and what is traditional culture. 
The word folklore is a bit worn out. It’s probably that I associate this 
more with Germanic countries (...) Once we define what is traditional 
and popular culture, we can address that the traditional culture may 
no longer exist. What we have nowadays is a popular culture that is 
based on traditional culture. If we have a popular culture that has 
established codes and linguistic communication based on the tools 
and symbolism of traditional culture, we have a whole variety of tools 
to use and then occurs what the folklore artist Rodrigo Cuevas said, 
we have tools to use that permeate whole popular environments 
and realities. What is folklore and what isn’t is almost impossible to 
describe. We need to look for the ideas that are behind all this, and 
see how we can use it to communicate (...) and also to address what 
motivates us to look for what we consider “traditional.” Maybe it is 
a return to the specific and the local and everything human that 
capitalism is destroying.”

I think about my own motivation for this project. That night, re-
playing the interview at home I questioned myself what I’m really 
looking for with this project. I addressed the real importance of 
mining folklore or is it more related with how to remember and 
use the described tools and symbols as a way of proclaiming 
other messages. I read my own interview again and in my mind 
the importance of the existence of these spaces for dialogue and 
building a strong social-tissue around the concrete experience.
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I decided my visual project would be divided into 1) how to 
address “our culture” from the perspective of pluri-ethnicity 
and 2) how to reflect on historical aspects through the 
perspective of re-symbolizing. This might be considered, as 
how it was called by other performative artists before, neo(sur)
realist iconoclasm1

I had another interview the next morning. Antonio Barreñada, 
a representative from the audiovisual department of Hispanic 
literature, phonetics and languages at the University of Léon. 
He also addresses himself as a promoter of traditional games, 
sports and celebrations, being one of the founders of the 
International Federation of Celtic Sports. He works on and 
has developed projects related to integration of traditional 
elements (sports, games and storytelling) in programs such 
a Erasmus+ in León.

“Folklore is the culture of the population and part of their 
patrimony. It’s usually discredited and refused by the own 
[metropolitan] population, as it comes from a concept of 
something that is rural, illiterate when most of the time, it is 
the opposite. It relates to the culture of an entire population 
and it’s their voice to express cultural, social and political 
concerns crossing language barriers.” Continuing with this 
concept of folkloric culture, I asked about the possibilities for 
migrants and pilgrims nowadays to integrate themselves into 
the hegemonic culture or narrative.
1 This term was spread in 2013 through David Suárez Youtube’s series Diary of an ego in 6 
acts, which was also parodied and referenced to by the subno-pop or electro-disgusting 
music group  Weebos Zunder	
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“The necessity is first to know, and then to integrate. 
The knowledge comes from breaking the barrier of the 
preconception of the rural as slow. You need to come up with 
an idea of knowing and breaking the barriers of understanding 
to adapt your patterns to the things that you learn in place. 
When you give value to what you find there and you can 
resonate with it, you’re always welcome.” He continues by 
mentioning certain examples from his experiences: “The folk 
wrestling as a sport, or what we can consider as indigenous 
to this area, is now being represented by a migrant that came 
from Ghana. He would tell me that he was shocked about 
this sport once he arrived and immediately found feedback 
in his curiosity to understand the practice and participate in 
it. Nowadays, he’s one of the most well-known names in the 
competitive sports category for this. Robla Montana is one of 
the biggest names in traditional sports.”

“He’s not an isolated case, I have experienced this with 
Moroccan migrants, who came here and enriched this practice 
of culture by exchanging similarities with us.This started 
with a stronger identity in sports when León was an active 
mining area. For a while, most of the fighters came as sons 
and daughters from miners from the Central Mountain [in the 
León province]. They were the second generation of migrants 
in that area.” What is the pattern of that population nowadays? 
I asked. “Mostly people that had been through a lot in their 
home countries. Nowadays we receive a lot of students 
coming from Ukraine, who, in these sports, see a possibility for 
understanding and integrating in this new environment.”
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Privilege plays again a role in adaptavility. 

I immediately have the image in my mind of the newspaper 
Hispanidad including an article about the xota dance lessons in an 
juvenile refugee center (Gutiérrez, 2024). I also remember this being 
heavily criticized on social media in the province capitals, while it 
happened in an area with less than five thousand citizens.

Image from a video published on ElDiario.es from a refugee’s centrum in Monterroso, Galicia, Spain.

Are we losing this perspective of popular culture as a transformative 
tool for integration? Antonio responds: “I strongly believe in the use 
of these practices as a tool of integration. Some people coming from 
other countries (high-context ones, mostly) need these tools beyond 
language to relate and understand.
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I also remember that time, presenting these [folk wrestling and 
music] as a cultural practice in Istanbul. The person next to me was 
Tatar1, and was re-naming, through narration, sport techniques. 
I addressed him to say that that’s not how we called them. We 
exchanged definitions and we ended up hugging and claiming: your 
fight is our fight! We found grounds together, understanding that 
naming things in our own way was not the most important.”

At the end, this was the perspective of a promoter of these cultural 
practices dealing with tradition and who came from a hegemonic 
population. So I left the space wondering if from the other side of 
the story, minority groups, thought the same.

It’s almost 20:00 in the evening and I’m in a crowded bar near the 
university area. Sully and his mother Antonia greeted me with a 
gentle smile. “I don’t know if we have something to say, we can only 
talk of what we experienced moving from Cape Verde to León in the 
70s.” I explained that they don’t need to represent any institution or 
party to have something to say about the subject. As it seems that 
the initial tension has dissipated, I start to ask them my questions.

They arrived in the mining area in the 70s, in Villablino, looking 
for work to escape from the economical instability after the 
independence of Cape Verde. ‘‘Life in the miners’ area was a 
hustle, my husband was a miner for a long time, but now he has 
retired. The job was rough but we really integrated through our 
labor experience.

1 The Tatars are a group of Turkic people who live mainly in Russia, Eastern Eu-
rope and Central Asia.	
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We still have a lot of friends even after moving to the capital. 
We always felt welcome there.” Ivan, a second generation 
migrant from Cape Verde, in another interview, says that “in the 
capital, we are racialized migrants, but in the village we were 
just citizens. The bigger contrast wasn’t from Cape Verde to 
Spain, it was from the village to the city.” I addressed Antonia 
again, asking if it was only work related or whether there were 
also instances of neighbors socializing that contributed to their 
integration: “There was a lot relating to the strikes for social 
rights. But somehow it also permeated the family’s solidarity 
(...) [There came] first Cape Verdean migrants and Portuguese. 
After Romanians, and other Eastern Europeans arrived but the 
majority was still Spanish, Portuguese and North African.”

According to the news, a total of 40 nationalities have arrived 
since the 70s to Bembibre, Leon (Fidalgo, Cebrones, 2011). The 
impact was so strong that the name of the cultural public 
space House of Culture was renamed to House of Cultures 
(Olano Pastor, 2011).

Image from El Diario de León. 1977 first Asian funeral from a miner in Bembibre, 
León, Spain.
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I tried to inquire about the cultural context, and after a couple of 
questions Antonia said: “We don’t participate much now. We had an 
association with the neighbors.(...) We also started an association 
of Cape Verdean citizens where we promoted the food and music. 
We were an association of women.” It was the first time, but not the 
last, that during my interviews that someone mentioned the social 
initiatives were coming from women’s groups. “We were called 
the Nazarene Association. We did crafts, music, exhibitions, food, 
whatever you can bring to the public space from home.

We also celebrated the independence of Cape Verde, next year it 
will be the 50th anniversary. Everyone will come, even people who 
moved away will come back for that (...) When we started, even the 
Secretary of Migration was curious. He stayed at our home because 
back in the days there weren’t any hotels (...) We went to meetings 
and talks in the House of Cultures.” This location was 
only for the meetings? How did you pay for it? “We had common 
contributions that were paid by everyone who could have a budget 
for the space and the celebrations.(...) It was a place where we met 
every month to organize a celebration.”

Do you think this space helped for co-living? “Yes, naturally, we 
were in two associations that were working together. I was going to 
the houses of my neighbors to invite them to come and celebrate. 
It was really normal so we could talk and have a space to meet (...) 
For the associations to exist there only needed to be people, but 
people were leaving due to the crisis in the miners’ sector (...) We 
didn’t have any support from outside or from other parts,” Sully
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replies, “I remember that last year the places the associations would 
meet switched to bars. There were less people who could contribute 
so we switched to a bar for economical reasons. Now my father lives in 
Torrevieja (Alicante, Spain) and he created a neighbor’s association with 
the British, Germans, other Cape Verdean citizens and Spanish people 
living there.”

The role of women was included into the narrative, the idea of people 
taking these models of socialization and starting them wherever they go 
and they moved to bars for economical reasons.

Fulgencio Fernández Fernández is a chronicler for The New Chronics in 
the department of culture and weekend content from village lifestyles. He 
dedicated all his life to document the culture of the province. He’s currently 
70 years old and still keeps writing as a daily practice. We met for a coffee 
in another bar and he told me about his background and motivations. 
Through his work, he archived stories and history from the last 50 years 
and his most recent publication is Leonesas y pioneras (translated as 
Female León Pioneers).

“I think the general conception of folklore as [only] a peasant movement 
is very wrong (...) I know a lot of mining songs. The miners are also very 
vocal people, they are always singing (...) I remember when I was walking 
with them all the way to the capital in the Black March of 19921. They were 
singing all the time. More than half of the songs were mining songs and 
the other half were mixed popular songs (...) They are tavern singers.

1 The Black March is the name given to a union action led by the miners of the Minero Siderúr-
gica de Ponferrada (MSP), within the framework of a series of mining strikes and protests in 
Spain in 1992, and which consisted of a peaceful march on foot of 500 miners from Villablino 
(Laciana, León) to Madrid.
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The miners’ folklore existed and it is very much claimed by them (...) If 
we compare it with sailor’s songs: we have been incorporating these 
Havana travel songs and we don’t even have a sea. It seems that 
because they are older than 100 years, they certainly have a pedigree or 
status. Mining folklore had a lot of validity but was mostly when it was 
practiced in taverns and social spaces.”

If it was such a strong presence, why didn’t we keep it in our active 
collective memory? “I think it’s because of the time and also the 
generations. It’s really interesting to be part of a generation that still 
sings. It’s not the same to see things on a stage as it is to participate in 
them as a community (...) So if you haven’t lived it directly, you lose it.”

The way we transmit things always matters. Zulima, a folklore musician, 
would tell me later that a lot of songs from miners weren’t transmitted 
because they came from immigrants. As another example of this 
alteration in narratives from Spain, in Valencia Destroy: Hhe Untold 
History of Valencia’s Bakalao Music, The podcast addresses the use 
of the expression “French-speakers’ influence” in order to, maybe for 
colonialism and racist motivations, omit the idea that most of these 
French-speakers from 1962 came after escaping the Algerian War. It 
also talks about the importance of the classified “pagan celebrations” or 
Fallas [the name of one of those celebrations in Valencia] for the first dj’s 
of the Valencia’s music movement to play and experiment with sound 
(Villas, 2017–present;).

Coming back to women’s influence in transmission, Fulgencio 
Fernández Fernández shares his experience: 
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“In these topics there’s also a fundamental thing: in the 
traditional songbooks the role of the women was fundamental. 
Once again they are the ones who remembered the verses 
and activated the cultural intergenerational transmission. 
Since pre-industrialization and during most of the miners’ 
time, women were not allowed to be part of the industry, so 
they socialized in different spaces and have transmitted other 
songs (...) They didn’t sing the miners’ songs because they were 
not theirs. If you take any songbook, I can bet that 80% of the 
collaborators for them are women. They weren’t very present 
in the work so they have other ones in their experience (...) It’s 
the society that we had. But there were still a lot of roles from 
outside: nurses, coal collectors, administrators. They were 
mostly women. But they didn’t participate in the other social 
spaces such as taverns.”

Before these questions, he already introduced me to his 
background in women’s meeting spaces. “When I was a few 
weeks old my father died, so in my house there was always 
me, my grandmother, my mum and my sister. We had a big 
farmers house so all the women living close came there to 
meet. They came to the hilorio1 for knitting and telling stories 
(...) Sometimes, we met in the baker’s living room. Especially 
during winter, we wanted to be close to the oven.” The hilorio 
was, for Fulgencio, the space where they had dialogue. There 
wasn’t any access to communal buildings, so they arranged 
their own spaces in their houses or in the local bakery.
1 Hilorio is a local word synonym of Filandón. The dictionary of Spanish RAE defines it as: 
A winter, nocturnal neighborhood gathering where women spun and men did manual work, 
while telling stories.
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After finishing this conversation, I came back to process 
all this material. The idea of the imposed gender roles and 
the separation in the ways of transmission still wanders 
around my mind. The idea of institutions not taking the lead in 
cultural archiving, but the individuals rather. I have not come 
to any conclusion regarding the moment of shifting from 
associative spaces to bars/taverns. I wanted to delve into the 
meaning of women participating in these spaces nowadays 
and the rol of censorship.

After sitting down at another terrace, I am welcomed by 
Rodrigo Tarna, a distinguished musician and multidisciplinary 
artist from León. “I consider myself a survivor; in a small city 
like León, an artist must engage in a variety of activities.”

“For me, folklore is a concept—created and based on existing 
materials—to construct a narrative that helps define us as 
individuals. If you understand all that folklore entails, from 
traditional practices to contemporary creations—what I 
believe it to be—it encompasses all areas of life. My area of 
expertise, however, is music.”

Engaging with these practices is easy if you’re not part 
of the hegemonic community? “On the surface, it’s quite 
simple; you’re constantly surrounded by these practices. 
But if you want to explore them in depth, it becomes more 
challenging—not only for migrants but for locals as well. 
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There are times when spaces that are physically close feel 
emotionally distant. This is why even many people from here 
are unaware of this culture. León is a diverse region, but 
unfortunately, it suffers from poor connectivity right now.”

“I offer educational concerts on regional instruments, and at 
times, I present instruments from one area of León to another, 
only for people not to even recognize their names. There is a 
disconnect in the cultural memory between villages.”

“When I think of the spaces where these practices are carried 
out, they are mostly for celebration, with very few dedicated to 
study. In fact, the two examples I gave you—both are taverns.”
Do you perceive that spontaneity prevails in these spaces, and 
that people are more inclined to gather there? “Yes, definitely. 
Apart from the music, there is dancing, which also contributes 
to filling the space.” Do you have any connection to cultural 
institutions? “I wouldn’t consider myself a strong example in that 
regard. I’ve been around for many years, I’m well-known, and I’ve 
released albums, but my relationship with them is minimal.”

Regarding the evolution of folklore and its perception as 
something that changes with society, Rodrigo comments, “I 
agree. I would add that folklore can also be a weapon used by 
those in power. It is often politicized; throughout history, it has 
been manipulated for specific, sometimes shifting, but always 
dangerous purposes.” 
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Are you familiar with any cases of cultural censorship? 
“I know of several, including some personal experiences. 
There is a significant amount of self-censorship, as well as 
external censorship.”

Magdalena is a queer woman who has been playing 
several traditional instruments in different associations 
for almost 15 years. She’s also an artisan focused on 
jewelry, a fashion-maker, photographer and actress, but 
she mentioned that her “professional background” is in 
laboratorium analytics.

“For me, folklore is a way of living. I’ve been practicing 
this lifestyle since I was in highschool.” Do you think it is 
easy to be part of this culture? “I think it is easier in other 
communities, mostly because of the participants that are 
part of it. In Galicia and Asturias you can see more young 
people participating (...) Here, we still have the image 
of it as something rural or for old people (...) I think it is 
easy.” Where do you participate in these practices? “I’m 
having three types of spaces in mind. There are the music 
lessons and the associations that normally depend on the 
concession of permits to use school pavilions or even the 
House of Culture of the local village. The last one would be 
social events that take place in taverns or in public spaces.”
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When I asked about her personal perspective on institutions trying 
to create visibility for their cultural practices, the answer is quite 
concerning. “I think we can improve that. Sometimes I find more 
difficulties than help from their side (...) Sometimes they have an 
interest/instrumentalization and it feels like they use us to have a 
beautiful picture.” About the perception in the fluidity of the moment 
“the context for me matters. When we are doing representations 
of history we need to try to be accurate. However, I’m against the 
typecasting (or enclosure) of daily practice. At the end, it is oral 
transmission so we are changing lyrics to relate to our actual 
problems constantly (...) When it comes to fashion, I practice 
wearing the Saya1 in my daily life. I always wear it in winter.”

Magdalena feels the necessity of expressing herself in this medium. 
She finds it more difficult to address the fluidity in the lyrics, since 
they still perceive it as tradition. For her, the way to experiment with 
the practice is by incorporating folkloric fashion in daily life.

About mining influence, Magdalena mentions: “There’s a lot of 
mining music. It had a heavier impact in the north and east of the 
province of Asturias (...) In general, a lot of things were forbidden, 
even dances during the dictatorship were strongly forbidden (...) 
There’s a lot of that music that was talking against the dictatorship 
and the church 

1 Traditional skirt adapted to mountain weather. The word saya comes from ancient Celtic, 
from which the Greek «sagos» and the Latin «sagum» are derived. In the Leonese dialect of 
the 10th century it became «saia» and in Spanish «saya». The word manto comes from the 
Latin MANTELLUM > mantum > manto, referring both to an item of clothing and to a cloth for 
wrapping or drying.Some sources also relate it, depending on the context, with a derivation 
from hebrew “ תיאצח “ (ḥaṣayit) and other southern Spanish narratives relate some styles with 
fusions from enslaved Arab women with the local uses in tapadas limeñas. This was connect-
ed with sephardic communities that were highly persecuted.
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so my perception is that it is always an [emancipatory] tool for 
the population (...) There are a lot of songs that have stigmas of 
sexism. As a feminist, I find myself saying that some lyrics in 
traditional representations have a lot of this content and I don’t 
align with it. So, is it worthy to keep spreading traditional lyrics 
or would it matter more to update that? I feel that in the world of 
folkloric practices here, we still represent more of the end of the 
XIX century and the start of the XX century, so I could definitely 
say there might be a role in the repression for intergenerational 
transmission. I can’t tell you now if I know songs that date from 
1930 to 1970. They are less popular.”

Zulima, is also a musician in the same organization. She 
describes herself as a worker active in the veterinary sector. 
“I did formal studies in guitar. At one point I just stopped and 
started to play in parks with my friends. My reconciliation with 
the music came when I found for myself a place of expression 
in pandereta (tambourine). In my house we always sing, during 
festivities or just some days after lunch. My grandfather was one 
of the founders of Orfeon Leones1. Through my family practices I 
align with this passion.

” She doesn’t feel connected to most contemporary music. “When 
I was 19 years old, the most popular among my population were 
Celtic bands. I remember starting to think, this is really similar 
to the things I practice with my family.” Her perspective tends 
more towards traditional music, so I continue with questions 
related to her experience with what is “traditional.” 

1 Orfeon Leones is a choral music group founded in 1888.
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For her, the folklore also addresses where the intergenerational 
knowledge is fundamental: 

“Most of those things are not written, so the conception that we 
have of this knowledge changes. I think it is really difficult to 
define it since it has been really politicized between what it is and 
what it isn’t.”

I started to perceive similarities with Alberto Flecha. The way of 
addressing the lack of information and the imposed narrative 
between what it is and what it is not. From her perspective, local 
communities are also more reluctant to share these practices 
with people from other communities. 

“You need to come with an initiative. No one is going to come to 
address you.” 

She mentioned different spaces that have been doing them favors to 
perform, divagating between stories of family and culture, she said 

“this music has always been associated with women. But 
the pandereta (tambourine) has always been considered a 
minor instrument made for women’s music. In the villages it is 
fundamental to have a bar for socialization. Whether villages have 
bars and have not comes down to the same discussion whether 
they are alive or they aren’t.”
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I asked her if she thinks this judgment of the instruments 
representing the practice as women’s instruments could possibly 
have a negative connotation. 

I asked her if she thinks this judgment of the instruments representing 
the practice as women’s instruments could possibly have a negative 
connotation. “Well, the pandereta (tambourine) is considered for not 
well educated people. From the villages. They are rustic instruments. 
Everything, the music, the dance and the language has these laughing 
components by the wider population. Everything that came from the 
villages was denigrated.” She also addressed that there was a difference 
in perception between villages with industry (mines) and villages without 
(mostly agrarian). “It was better to belong to a village with industry. We 
tried to be really modern at one point and we refused everything that 
came from this culture. So there were only women who still had it [the 
pandereta].” I wonder if this narrative aligns with the transition from the 
dictatorship. “I remember going to class with girls that had dance lessons 
to learn Sevillian flamenco dances. It was considered to be better.”

I will briefly give some background about the origins of promoting 
flamenco. During the years of dictatorship, flamenco was regarded as one 
of the national symbols of dance that was suitable enough to export to a 
wider audience (Simón, 2019). It’s considered the dance of Spain, while its 
etymological history has been revised. Other historians and musicians 
from the south addressed that the story sold national and international 
audiences doesn’t represent the reality of this music. Antonio Manuel 
Rodríguez Ramos, a teacher at Granada’s University, writer and activist 
denies the derivation of the term flamenco as something that comes from 
expressions from the Netherlands or France. 
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He addressed in multiple conferences that the origin from Roma 
and Gitano communities from the south mixed with Arab influence. 

“In Arabic, farah means joy and lebs means dress so faralebs means 
the dress of joy (...) All those words are orphaned in the dictionary. 
And the biggest orphan of them is flamenco. Flamenco comes from 
the Arabic felah-menkub. Felah means peasant. In Arabic there are 
two levels of expropriation. When the material objects are taken 
away from you, you’re a mindun. But when the material and non-
material are taken away from you, what you have and what you 
are when you are no longer who you have always been, when you 
lose everything, you become an outcast, an excluded, then you are 
a menkub. Initially, felah-menkub was not the art, it was someone 
who was excluded, isolated” (Armesto, 2016).

When I asked Zulima about her relationship with institutions, she 
said “I think most of the official institutions are just like the media 
picture. They don’t practice actively listening to what is needed or 
what is being demanded.”

After a little bit more talking it was my moment to talk with an 
institution. I went for one representing a minority, traveling all the 
way to Antruejos Interpretation Center in Llamas de la Ribera (León, 
Spain). The Antruejos or so called pagan carnivals were heavily 
suppressed throughout history, especially during the dictatorship.1 

1 From the website https://www.carnavaldelabaneza.com/?p=2249 . The old carnivals in Bañe-
za lands (and II). “Carnivals were banned, like so many other things, for so long, and very few 
people wore costumes in the arcades of public spaces, more to hide from the authorities than 
to protect themselves from the inclement weather of February.”
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I need to mention at this point, that the set up was for a private 
guided tour rather than an interview. The representative was 
there to tell me about their story but not to initiate any discussion. 
Photographs weren’t allowed in the space, so I can only incorporate 
the picture of the mural on the facade and the pictures I took myself 
during previous celebrations in other villages (first images in these 
spaces during the XX century).

	 Facade of the Interpretation Antruejo’s Center. Llamas de la Ribera, 2024.

From this visit, I’ll highlight a couple of moments that I transcribed. The 
representative addresses the temporal location of these festivities in the 
catholic calendar. “They are celebrated during the weekend before Ash 
Wednesday.11 It was a closed society, not like nowadays, where it is easy 
to get culture contaminated everywhere.” That raised my alarms. A bit 
later, we would go over the costumes and he would address how one of 
the costume recreations wasn’t accurate in the collection.

I asked what it meant and he replied “the artist didn’t pay attention to the 
sizes of the headdress so the form isn’t authentic.”
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Expressions such as authenticity, contamination of culture or being 
accurate to a history that was first addressed as mostly unknown make 
me reflect on the position that they had around these topics. Since it’s 
quite recent research for ethnological and anthropological reasons, 

I decided to believe that they were probably still trying to define their 
universe in a world full of overlaps. But it nonetheless matched with my 
other interviews in which institutions were perceived as rigid, imposing 
structures to decide what is considered and what is not. 

‘‘I should highlight as well, that you were only allowed to participate in 
the festivity if you were helping within the community. In the 50s we 
introduced hop cultivation. If there was a need to make changes in the 
water systems or in collecting the hop, you were working for a common 
good.’ If you wanted to be Guirrio1 you need to help the community. You 
need to belong to the community in leisure and in work.” Maybe some 
parts of this mentality permeate the working culture and the connection 
to a sense of community.

Coming back one last time to the subject of migration, I was curious 
about contemporary perceptions of the culture, for people that arrived 
in a moment in time where this institutional environment is already 
settled and predominant. Since I already interviewed second and third 
generation migrants from larger African migration movements from 
the 70s, I decided to interview representatives of “new migration” 
movements in the last 20 years. This would hopefully lead me to 
understand if the situation or values differ from time to time.

1 Guirrio is the colored headpiece character in the carnival. Which is one of the most repre-
sentative costumes of the area.
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Kirill is currently a Russian worker in the hostelry sector. He grew 
up in Moscow and Spain, where he arrived when he was 12 years 
old. He’s currently 27 years old, active in the cultural environment of 
León and volunteers in different social activist campaigns such as 
refugee support for the Ukrainian population and union’s actions.

“I have different thoughts about what is folklore to me. I think it is 
the most primary essence of a collective, that in different times has 
been one way or another. In the old times it manifested in a certain 
way and nowadays in a different way, but that primitive side unifies 
somehow both ways. Specifically talking about León, I think people 
communicate with this primitive culture in a really obvious way, so 
for me it is difficult to describe. I think by living here I just happened 
to live inside that folklore. I think it is so present that I don’t perceive 
it to be highlighted in a certain way. I arrived in León when I was 
13 years old. As many others, I was living in a Romani community. 
There was a clear distinction between what is their folklore and 
that of the majority. So my first experience was with a considered 
outsider community. My second contact was through my stepfather 
because he was from the mountain region (...) The folklore that is 
more conservative, for me, is in the villages. I think I connected 
more with nature, if we obviate the houses and the bars” 

The Houses of Culture? I asked. 

“Well, the Houses of Culture are more artificial to me. The reality 
is different (...) At first I perceived them as a really closed culture. 
Related with family and with a lot of unnecessary conflicts of 
negative emotions.
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I highlight the importance of family union.

” When we discuss the interest of other migrants about the culture 
he says: “whoever arrived around the 90s, early 2000s, doesn’t 
show that interest in the culture. If they live in villages, they show 
more interest but in other cases it’s more uncommon.” 

When I asked about his perception of institutions, he told me: 

“I have relationships because I go to bars, museums and houses. 
I think I have a distant relationship with them (...) I think they 
usually represent more what is happening here in a populistic way 
rather than what is actually in them. I think the [revindicative] part 
I have only seen represented in the Mine Museum that I went to a 
year ago. They really went through the content of the social battle 
of this culture. Some of them look like they represent it but most 
of them don’t do that. The most important ones don’t do it.”

His perception was meaningful to my research, as someone 
who has experienced what is considered peripheral and what is 
considered main culture. The contrast of adaptation, his way of get 
in touch with culture.

Edward is an Afro-descendant of the small community of Cauca 
from Colombia. He arrived in León only 3 years ago. He’s a 
multipurpose worker: 

“today I work as a garbage man but tomorrow I’m door security. I 
do what is needed to survive.”
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To the question of what folklore means for him: 

“it’s a mix of cultures. It’s a mix of culture, gastronomy, dance 
and everything that identifies a population (...) Every year we 
celebrate the folklore festival in my hometown. We transmitted, 
generation by generation, the dances, the songs, the food.” 

When I asked him how easy it is to connect with the folklore 
from here, he replied: 

“in my home region in Colombia it is really easy, we are a small 
population in that area. I think it is easy to learn and adapt here 
(...) For me the cultural shock was quite strong here. The sense 
of community is lower (...) Through my studies I got in touch with 
culture, food, dance, and I think that made it easier. But I wouldn’t 
say it’s easy. You’re transforming yourself through the action of 
learning culture and mixing it with what it is in your own roots. I 
think the adaptation within myself was easy after realizing that.”

Throughout our conversation, he mentioned his experience with 
different spaces both in Colombia as a performer and volunteer 
for the cultural shows in a school and the different festivities 
organized by institutions in León that he has seen and enjoyed. 
Even mentioning that both left a good mark on him, I asked 
about what he feels is the priority in both of them. 

“I think, with exceptions, thatI see it more as community-
oriented in Colombia, and here it is more economically-
oriented.”
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We started to share storytelling and popular myths from our cultures and 
found our own common grounds. 

“The folklore changes with every generation, it marks the story (...) We 
can’t repress creativity in this aspect and only stick with tradition. In that 
case, it wouldn’t move forward.”

 Is there also a role for young people in it? 

“We need to allow young people to participate and bring their own input, 
it doesn’t matter where it comes from. It will be preserved in a different 
way.” 

Do you also hear storytelling here? 

“I heard a lot of stories about the dictatorship, it seems like it marked 
a generation. Unfortunately, I still haven’t heard a lot of myths or other 
stories here.”

We could not talk for much longer, due to the lack of time for both of us. 
In the end, he has been here for a shorter time and as he mentioned, the 
structures have changed with the time.

Changes have happened and accelerated within the communicative, 
social and cultural aspects that ended up in a general polarization. Most 
of these changes have been happening without much documentation of 
the process or reflection around it. I wanted to include the experience of 
someone who has been moving along the unions and cultural spaces 
during this small window between the twentieth and twenty-first century.
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Kang defines himself as 

“professionally and for work necessities a cybersecurity officer, 
which I like. I mostly defined myself through the work I do. Since 
I needed to focus a big part of my life on how to survive, I think I 
ended up defining myself based on my work (...) I don’t consider 
myself an activist (...) It is true though, that most of the movements 
I take part in are connected to union activism. I’m an activist? I 
don’t know, I think only in the work related aspects. For the rest I 
only consider myself as a participant.” 

Kang is from the Omaña area of León and has previously lived for 
two years in León capital and for seven years in Madrid. His profile 
could bring me perspective on the experience of moving from 
village to province capital to state capital.

“Folklore for me is a really broad word. It is absolutely everything 
that surrounds us, what makes us individuals, collectives, makes 
us feel like we belong to an undefined something. I think for me 
folklore is more the festivities and celebrations surrounding 
these concepts. But I don’t think there’s a big difference between 
addressing it as folklore or addressing it as culture (...) I think it 
has no answer for me.”
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To the question whether he knows any of the cultural spaces or 
other spaces where these practices take place he answers: 

“I think there were a lot, but they are being destroyed or have 
been destroyed for mostly selfish ideas. There were moments 
of extreme poverty [in my area] so they founded teleclubs and 
obviously the bars. In the case of Basque Country there’s these 
spaces where you can also cook for everyone. In the area where 
I was born, there were only bars and teleclubs.” 

He nuances: 

“Most of their uses were demonized by the local population and 
for purely selfish reasons they ask for the closure or not use 
the space. Somehow, they were right as well, every once in a 
while because of different reasons or even alcohol, the young 
population will break stuff. Or youngsters from other villages 
would come and steal stuff. That ended up creating a general 
opinion that the young people destroy everything all the 
time. That ended up in the administration cutting access for 
the young people to these institutions.”

“We were supposed to have cultural support based on the Plan 
Miners. We ended up having only a new football camp, badly 
constructed with wood, which is not the best for an outside 
space. And the toilets and showers never worked because they 
weren’t connected to anything since there wasn’t a water source 
there. That ended up in us not having any space for socializing 
anymore. We started to meet at someone’s house.”
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In relation to how he perceives his relationship with cultural 
institutions he addresses: 

“I have zero contact with them. There was never a way to 
communicate with them. I’m not a reader, but [for example], the 
closest library is 17 km away by foot. The most accessible one is 
in the capital, but you could go with public transport from 4pm to 
7pm, those are the times of the first and the last bus. When I was 
young we didn’t have the internet so I would handwrite as much as 
I could at that time. You can’t get library access because you’re not 
registered in the [province] capital.”

“At one point the demonstration started. They were mostly placed 
around my area because it is the entry of the Asturias-León road. 
I only saw my parents complaining [they came from the agrarian 
sector]. At that moment, I had a really bad image of them. It wasn’t 
‘till I was 15-16 years old when I started to realize. Mostly through 
my highschool in a bigger village and more enroot with miners 
than mine. I didn’t realize what they were trying to do. Earlier I 
talked about folklore being the same as culture but there was 
a sense of fear. Like if you should fear the miners. They always 
had us fighting between agrarians and miners in my area. In 
my area the mine closed 20 years before I was born so anyone 
that could talk about it from inside was already dead from lung 
cancer or diseases from work (...) Everyone who came to those 
last demonstrations were around 20 to 30 years old.” I guess at 
this point, due to the rising tensions with the young population 
mentioned above and the average age of the last demonstrations, 
the impact in the population’s opinion was severely negative.
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The conversation wanders around the topics of union actions 
and connections with local culture. Through this part of the 
conversation, personal experiences about demonstrations and 
anecdotes about the political resistance were shared.

 “Throughout my last years in the village, the general sensation 
was hopelessness. The House of Culture of La Robla was 
doing one concert a month (if they could). Most of the people 
assumed they would need to leave and the poverty was quite 
high in the last years of the mines. I don’t know if we could talk 
about a political idea behind the lack of culture in the area 
(...) There was certainly part repression from the political/
institutional if we are talking about destroying the social tissue 
of those villages. Especially the social tissue of expression 
from the miners.

If for any reason the demonstrations escalated and ended 
showing up in newspapers on a national level, what they 
usually showed was the destruction that was done by the 
police trying to break down the demonstrations. Most of the 
broken windows, injuries and other things were actually 
caused by police firing rubber balls. At one point the common 
narrative about miners changed and painted them as violent 
and even privileged people, increasing the tensions and 
polarizing them against everyone else in the population.”
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When I asked him how he perceives the future, he said: 

“They won.There’s no future anymore. We stopped to trust 
anyone, we stopped to connect. We are becoming reactionaries. 
Not in the sense of general violence, more reactionaries in the 
sense that when something happens, then we react instead of 
preparing before. There’s no plan, or every plan that has been 
created in the last seven years has been torn down by the 
biggest machine of destroyment [capitalism].That makes me 
think, we can either stick with reactive movements for the rest 
of our course, or we stand up and prepare for something bigger 
(...) Something I have been contemplating for the last five 
years, is how the union’s affiliations have changed on average. 
That five years ago we had an average of people between 35 
and 65 years old, the ones who remembered a past, now in the 
last five years the average of the not-moderate [in political 
actions] unions ranges from 19 to 30. It seems like the children 
that grew up with this hopeless social tissue have nothing to 
lose, so they want to stand up again. There’s also a lot more 
queer and female people in the movements now. That’s the only 
change that raised my hope.”
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After all the interviews, I was eager to reflect on After all the interviews, I was eager to reflect on 
the use of the space, the meaning of the existence of the use of the space, the meaning of the existence of 
these spaces and, overall, to bring a bit of clarity to these spaces and, overall, to bring a bit of clarity to 
their transformation into consumerist spaces. For that their transformation into consumerist spaces. For that 
reason, I wanted to dive into the philosophical meaning reason, I wanted to dive into the philosophical meaning 
of these spaces and the powerful transformation in the of these spaces and the powerful transformation in the 
mindset of countercultures during the Transition Period mindset of countercultures during the Transition Period 
(1975 to 1982). That period would shape and determine (1975 to 1982). That period would shape and determine 
the politics behind the countercultures in Spain, which the politics behind the countercultures in Spain, which 
ended when the image-based culture transformed the image ended when the image-based culture transformed the image 
into an empty symbol without its original context (early into an empty symbol without its original context (early 
2010s), or as internationally (and recently) called: 2010s), or as internationally (and recently) called: 
core-ification movements (Velasquez, 2022), in which a core-ification movements (Velasquez, 2022), in which a 
cultural aesthetic becomes appropriated and commodified, cultural aesthetic becomes appropriated and commodified, 
this is mostly present in fashion, but I will apply it to this is mostly present in fashion, but I will apply it to 
a larger context.a larger context.

The definition for third-places by Ray Oldenburg in The definition for third-places by Ray Oldenburg in 
The Great Good Place (1989) includes spaces designed The Great Good Place (1989) includes spaces designed 
for community, with a high emotional value and where for community, with a high emotional value and where 
the social interaction is categorized as meaningful and the social interaction is categorized as meaningful and 
spontaneous. If we stick to this definition, we could spontaneous. If we stick to this definition, we could 
include most of what has been discussed in the previous include most of what has been discussed in the previous 
chapters, including the ones mentioned in the interviews.chapters, including the ones mentioned in the interviews.

Marc Augé, in his work Non-Lieux: Introduction à une Marc Augé, in his work Non-Lieux: Introduction à une 
anthropologie de la surmodernité (1992), would define anthropologie de la surmodernité (1992), would define 
another concept, the non-places, transitory spaces or another concept, the non-places, transitory spaces or 
spaces empty of emotional value where the emotional spaces empty of emotional value where the emotional 
value, the connection and interaction is minimum value, the connection and interaction is minimum 
(airports, malls…). Before he theorized about these (airports, malls…). Before he theorized about these 
non-places as a term, the author Gilles Lipovetsky in non-places as a term, the author Gilles Lipovetsky in 
1983 would talk in his work La era del vacío about the 1983 would talk in his work La era del vacío about the 
anthropological and Lipovetsky reflects in his work aboutanthropological and Lipovetsky reflects in his work about
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the shift to a consumerist society and addresses the the shift to a consumerist society and addresses the 
individual conflict in the contemporary world dealing with individual conflict in the contemporary world dealing with 
our own transformation within society to a hedonistic and our own transformation within society to a hedonistic and 
individualistic approach with spaces designed for that individualistic approach with spaces designed for that 
purpose. In essence, the spaces mentioned by both authors purpose. In essence, the spaces mentioned by both authors 
can be similar in the criteria mentioned above: connection can be similar in the criteria mentioned above: connection 
or interaction, community and emotional value are not the or interaction, community and emotional value are not the 
priority. For Augé, this is more about the functionality priority. For Augé, this is more about the functionality 
of the space (a station) and for Lipovetsky it is more of the space (a station) and for Lipovetsky it is more 
about the leisure aspect (a mall). Both are, from this about the leisure aspect (a mall). Both are, from this 
understanding, definitions of spaces that were either understanding, definitions of spaces that were either 
created or transformed by a consumerist society. Based on created or transformed by a consumerist society. Based on 
the amount of time spent in the space and the approach, it the amount of time spent in the space and the approach, it 
is closer to my perspective to use the terms of Lipovetsky’s is closer to my perspective to use the terms of Lipovetsky’s 
work, or how he addresses the spaces: hypermodern spaces.work, or how he addresses the spaces: hypermodern spaces.

The second reason why I chose Lipovetsky’s work is because The second reason why I chose Lipovetsky’s work is because 
there are certain positive aspects to the existence of these there are certain positive aspects to the existence of these 
hyper-consumerist spaces that he takes time to evaluate and hyper-consumerist spaces that he takes time to evaluate and 
valorate from the social perspective, where Augé is more valorate from the social perspective, where Augé is more 
focused on the critical aspect. From my point of view, the focused on the critical aspect. From my point of view, the 
most interesting positive ones are:most interesting positive ones are:

	��	 In general, the accessibility of these spaces (for In general, the accessibility of these spaces (for 
example bars or malls) is larger than other ones example bars or malls) is larger than other ones 
(social clubs or luxury sales spaces), with obvious (social clubs or luxury sales spaces), with obvious 
exemptions. He mentions the inherent inclusivity in exemptions. He mentions the inherent inclusivity in 
certain aspects where you are targeted as a consumer certain aspects where you are targeted as a consumer 
and equated to any other consumer: class or social and equated to any other consumer: class or social 
status is not important anymore to have access to status is not important anymore to have access to 
them. In some ways, we cannot deny that this idea of them. In some ways, we cannot deny that this idea of 
spaces democratizes access to goods, services and spaces democratizes access to goods, services and 
experiences that were previously reserved for an experiences that were previously reserved for an 
elite.elite.
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	 We can see why this transformation is happening in 	 We can see why this transformation is happening in 
Spain through the words of Moreno-Caballud (2014) Spain through the words of Moreno-Caballud (2014) 
about the migratory movements happening: “Between 1955 about the migratory movements happening: “Between 1955 
and 1975, six million Spanish citizens (20% of the and 1975, six million Spanish citizens (20% of the 
population) moved to another province. Of these, two population) moved to another province. Of these, two 
million emigrated to Madrid, one million eight hundred million emigrated to Madrid, one million eight hundred 
thousand to Barcelona and one and a half million to thousand to Barcelona and one and a half million to 
Europe. Sixty percent of small farmers and 70% of day Europe. Sixty percent of small farmers and 70% of day 
laborers disappeared from the countryside (...) Since laborers disappeared from the countryside (...) Since 
the late 1960s they have been trying to carry out a the late 1960s they have been trying to carry out a 
radical democratization of society.’’radical democratization of society.’’

	��	 On the other hand, and the only other positive aspect On the other hand, and the only other positive aspect 
I want to highlight is that these hyper-consumerist I want to highlight is that these hyper-consumerist 
spaces are often designed with the idea of being spaces are often designed with the idea of being 
multifunctional. In that respect, they are closer in multifunctional. In that respect, they are closer in 
architecture and function to the idea where spaces architecture and function to the idea where spaces 
such as the Houses of Culture come from.such as the Houses of Culture come from.

From the negative aspects that Lipovetsky mentions, I’ll From the negative aspects that Lipovetsky mentions, I’ll 
highlight that these spaces are still framed under the highlight that these spaces are still framed under the 
lens of a philosophy where the society of spectacle (Guy lens of a philosophy where the society of spectacle (Guy 
Debord, 1967) is still the norm. The idea of this liquid Debord, 1967) is still the norm. The idea of this liquid 
modernity (allusion of Lipovetsky to Bauham’s work) would modernity (allusion of Lipovetsky to Bauham’s work) would 
start to pose that what we consume entails a fundamental start to pose that what we consume entails a fundamental 
part of how we perceive ourselves and the communities part of how we perceive ourselves and the communities 
shaped in these spaces. Ironically, since I’m talking about shaped in these spaces. Ironically, since I’m talking about 
the countermovement, this thought is the one that led me the countermovement, this thought is the one that led me 
to title the work Fluid Folklore as an opposition to that to title the work Fluid Folklore as an opposition to that 
Liquid Modernity.Liquid Modernity.
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The shaping of identities formed, based on this The shaping of identities formed, based on this 
hyper consumerism, would be characterized by a hyper consumerism, would be characterized by a 
strong sense of fugacity, where the spaces are strong sense of fugacity, where the spaces are 
pre-designed with a planned obsolescence adapting pre-designed with a planned obsolescence adapting 
them to a renewal of fashionability contingent on them to a renewal of fashionability contingent on 
what is trending among the populations. From my what is trending among the populations. From my 
perspective, this would be one of the main factors perspective, this would be one of the main factors 
that would break the intergenerational relationship that would break the intergenerational relationship 
from these spaces, making them a “catch the new from these spaces, making them a “catch the new 
vibe” game where neither previous generations vibe” game where neither previous generations 
nor the ones who grow up in them would survive. nor the ones who grow up in them would survive. 
That increased the rate of renewal of cultural That increased the rate of renewal of cultural 
narratives, taking things such as experiences or narratives, taking things such as experiences or 
storytelling out of the equation. Storytelling, storytelling out of the equation. Storytelling, 
however, would find a new place through the lens of however, would find a new place through the lens of 
marketing since the 2010s and the impact of social marketing since the 2010s and the impact of social 
media, but then already shaped by and formed for media, but then already shaped by and formed for 
capitalist social engineering.capitalist social engineering.

The second thing to mention is the standardization The second thing to mention is the standardization 
and power that this image culture started to and power that this image culture started to 
have in these spaces. Although, while they appear have in these spaces. Although, while they appear 
diverse and cosmopolitan, these spaces tend to diverse and cosmopolitan, these spaces tend to 
be homogeneous, replicating design patterns and be homogeneous, replicating design patterns and 
experiences that eliminate cultural or local experiences that eliminate cultural or local 
particularities. In that detriment, even the particularities. In that detriment, even the 
countercultures emerging in this time with strong countercultures emerging in this time with strong 
political narratives would be readapted as a group political narratives would be readapted as a group 
and transform their ideals into visuals or “cores” and transform their ideals into visuals or “cores” 
for the fashion industry, for example.for the fashion industry, for example.
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I want to pause the narrative for a second to include I want to pause the narrative for a second to include 
insights about the meaning of core-ification. In The Battle insights about the meaning of core-ification. In The Battle 
over the Visual Language of Counterculture, from Dada to over the Visual Language of Counterculture, from Dada to 
the Digital Age, the author Madeleine Morley interviewed an the Digital Age, the author Madeleine Morley interviewed an 
activist from Guerrilla Girls who explained how most of the activist from Guerrilla Girls who explained how most of the 
techniques of political resistance against capitalism were:techniques of political resistance against capitalism were:

For much of the 20th century, an aesthetic of disruption For much of the 20th century, an aesthetic of disruption 
and transgression was a tool of the left, characterized and transgression was a tool of the left, characterized 
by approaches that were low-tech, DIY, and cut-and-paste. by approaches that were low-tech, DIY, and cut-and-paste. 
These were the tactics of culture jamming and brandalism, These were the tactics of culture jamming and brandalism, 
anarchic appropriation and targeted satire of the political anarchic appropriation and targeted satire of the political 
mainstream, often wheat-pasted anonymously in the streets, mainstream, often wheat-pasted anonymously in the streets, 
circulated in the alternative press, or set against circulated in the alternative press, or set against 
political and cultural institutions. (2020)political and cultural institutions. (2020)

And how they were transformed into an apolitical movement, And how they were transformed into an apolitical movement, 
and reduce them into the image culture of aesthetic values:and reduce them into the image culture of aesthetic values:

Reflecting on the efficacy and status of such strategies Reflecting on the efficacy and status of such strategies 
today starts from some casual observations. Scrolling today starts from some casual observations. Scrolling 
through my social media, within my filter bubble, it’s through my social media, within my filter bubble, it’s 
increasingly rare that I encounter this kind of disruptive increasingly rare that I encounter this kind of disruptive 
aesthetic, which isn’t to say that it’s not happening aesthetic, which isn’t to say that it’s not happening 
elsewhere online (...) In many critical circles, the elsewhere online (...) In many critical circles, the 
limitations of appropriation and satire have been apparent limitations of appropriation and satire have been apparent 
for decades, seen as failing to build real political power for decades, seen as failing to build real political power 
or alternative social imaginaries. (2020)or alternative social imaginaries. (2020)
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Some authors interviewed in this article reflect about Some authors interviewed in this article reflect about 
the loss of power of words and the gain of relevance of the loss of power of words and the gain of relevance of 
the image, or for me as an analogy, how the video (image the image, or for me as an analogy, how the video (image 
culture) killed the radio star (oral culture). We lost touch culture) killed the radio star (oral culture). We lost touch 
with any sense of context, we tend to simplify and make with any sense of context, we tend to simplify and make 
everything as exportable for globalization as possible, everything as exportable for globalization as possible, 
which made us in a way lose the political meaning of what which made us in a way lose the political meaning of what 
common imagery is created or destroyed.common imagery is created or destroyed.

Despite this, I restored my hope in our capacity to create Despite this, I restored my hope in our capacity to create 
these alternatives in social imaginaries through an article these alternatives in social imaginaries through an article 
from Sonia Contera, translated as The Voices of the Various from Sonia Contera, translated as The Voices of the Various 
Peripheries. Peripheries. 

She expressed how, throughout her experience of working in She expressed how, throughout her experience of working in 
Oxford for 20 years, she realized that even languages and Oxford for 20 years, she realized that even languages and 
imaginaries have been shaping the way that we look at other imaginaries have been shaping the way that we look at other 
cultures and ourshelves, and even ultimately, how they cultures and ourshelves, and even ultimately, how they 
make us differ in this subconscious (but still present and make us differ in this subconscious (but still present and 
active) imaginary of communicative strategies and realities:active) imaginary of communicative strategies and realities:

	 ‘‘ The problem I see as a Spanish person is that 	 ‘‘ The problem I see as a Spanish person is that 
this dialectic, presented in terms of the 21st century, this dialectic, presented in terms of the 21st century, 
leaves me out. I am peripheral, but not as Edward Said leaves me out. I am peripheral, but not as Edward Said 
explains it; I belong to another periphery that the explains it; I belong to another periphery that the 
current narrative has made invisible, has cancelled. A current narrative has made invisible, has cancelled. A 
few months ago, a Japanese academic friend of mine invited few months ago, a Japanese academic friend of mine invited 
me to a “workshop” at the University of Aarhus where she me to a “workshop” at the University of Aarhus where she 
is a professor. The workshop investigated “multispecies” is a professor. The workshop investigated “multispecies” 
narratives in the history of science. In other words, it narratives in the history of science. In other words, it 
focused on exploring how humans have always used animals focused on exploring how humans have always used animals 
as a reference to find their position in the world. The as a reference to find their position in the world. The 
underlying ideology of “decolonization” was present at the underlying ideology of “decolonization” was present at the 
congress.congress.
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The Dutch, Danish and English colleagues were delighted with their The Dutch, Danish and English colleagues were delighted with their 
critical theory, talking about how empires put the white man at the critical theory, talking about how empires put the white man at the 
centre of everything, destroyed nature and erased everything native, centre of everything, destroyed nature and erased everything native, 
etc. In one of the talks, which focused on how colonizers erased etc. In one of the talks, which focused on how colonizers erased 
native knowledge, I told them that the codices of 14th-century (...) native knowledge, I told them that the codices of 14th-century (...) 
did not fit those criteria. A Colombian participant, a botanist, did not fit those criteria. A Colombian participant, a botanist, 
joined my complaint. This decolonization did not include him or me, joined my complaint. This decolonization did not include him or me, 
or the history that united the two of us. Our experience did not or the history that united the two of us. Our experience did not 
fit, it did not matter. My Japanese colleague immediately understood fit, it did not matter. My Japanese colleague immediately understood 
this, because Japan, which is the “East,” was not colonized, but this, because Japan, which is the “East,” was not colonized, but 
rather built an empire based on technology and modernized itself rather built an empire based on technology and modernized itself 
without the need for foreign invasion, which does not fit into this without the need for foreign invasion, which does not fit into this 
narrative either. Japan sometimes describes itself as the Far West narrative either. Japan sometimes describes itself as the Far West 
to escape orientalist categorization. Neither utilitarianism nor to escape orientalist categorization. Neither utilitarianism nor 
critical theory includes the voices of southern Europe, nor of the critical theory includes the voices of southern Europe, nor of the 
Slavic countries, nor of Japan, nor of China, nor of those who speak Slavic countries, nor of Japan, nor of China, nor of those who speak 
Spanish or Portuguese. (Contera, 2024)’’Spanish or Portuguese. (Contera, 2024)’’

In that claim I felt part of my lack of understanding and capacity In that claim I felt part of my lack of understanding and capacity 
to translate certain aspects of how different image cultures and to translate certain aspects of how different image cultures and 
languages function and shape you when you’re part of the core, or languages function and shape you when you’re part of the core, or 
the inside group and when you’re part of the considered periphery. the inside group and when you’re part of the considered periphery. 
I think it’s a common concern that when you come from the periphery I think it’s a common concern that when you come from the periphery 
you experience frustrations among the translation and adaptability you experience frustrations among the translation and adaptability 
of your work and ideas due to a hegemonic narrative. The text ended of your work and ideas due to a hegemonic narrative. The text ended 
with a claiming for the future to change:with a claiming for the future to change:

The facts, places, animals, viruses or people that will explain The facts, places, animals, viruses or people that will explain 
the future do not have to be those that we now consider relevant. the future do not have to be those that we now consider relevant. 
Perhaps the only option to avoid the catastrophe that we all sense Perhaps the only option to avoid the catastrophe that we all sense 
in the 21st century is to find paths that emerge in the peripheries, in the 21st century is to find paths that emerge in the peripheries, 
with trajectories that avoid catastrophe and lead to salvation, and with trajectories that avoid catastrophe and lead to salvation, and 
that now, stuck in a framework in which we do not fit, we cannot that now, stuck in a framework in which we do not fit, we cannot 
see. (Contera, 2024)see. (Contera, 2024)
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When we talk about the concept of metanarratives that When we talk about the concept of metanarratives that 
previously connected with communities, we could also previously connected with communities, we could also 
mention the important change in the position of these mention the important change in the position of these 
metanarratives in society for individuals. In Europe, the metanarratives in society for individuals. In Europe, the 
climax of disillusion and distrust in national institutions climax of disillusion and distrust in national institutions 
that were formed since the end of WWII, would shape these that were formed since the end of WWII, would shape these 
new generations into having a hopeless or non-meaningful new generations into having a hopeless or non-meaningful 
engagement with politics. engagement with politics. 

That was one of the main points in common with Spain (but That was one of the main points in common with Spain (but 
factually happening 20 years later during the Transition factually happening 20 years later during the Transition 
Period (Caballud, 2014)) where the countermovements got Period (Caballud, 2014)) where the countermovements got 
formed and grew in popularity. The bigger contrast would formed and grew in popularity. The bigger contrast would 
be that where the movements in Europe would come with a be that where the movements in Europe would come with a 
strong international impact, Spain would suffer during the strong international impact, Spain would suffer during the 
transition of a disillusion of what could be possible in transition of a disillusion of what could be possible in 
their own territory, with a small late (1975-1995) window their own territory, with a small late (1975-1995) window 
of hopes for the new era. of hopes for the new era. 

Most of this period’s counterculture has not yet been Most of this period’s counterculture has not yet been 
included in the main narrative (García, 2010). Caballud included in the main narrative (García, 2010). Caballud 
mentions of this period: mentions of this period: 

“In a first development of this phenomenon, before “In a first development of this phenomenon, before 
the widespread depoliticization, commercialization and the widespread depoliticization, commercialization and 
theatricalization of the Madrid movement (La Movida) theatricalization of the Madrid movement (La Movida) 
makes the forms of postmodern pastiche hegemonic, the makes the forms of postmodern pastiche hegemonic, the 
countercultural appropriation of rural or popular countercultural appropriation of rural or popular 
traditions maintains a strong subversive and, in a certain traditions maintains a strong subversive and, in a certain 
sense, democratizing potential” (2014).sense, democratizing potential” (2014).
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This author would talk about the irreverent importance of This author would talk about the irreverent importance of 
some local movements to these countercultures, since the some local movements to these countercultures, since the 
mediasphere wasn’t including these narratives of rural or mediasphere wasn’t including these narratives of rural or 
popular traditions in their ideas of modernization:popular traditions in their ideas of modernization:

The latter, however, is not what the hegemonic memory The latter, however, is not what the hegemonic memory 
of Spanish ‘modernization’ has left us (and that is why of Spanish ‘modernization’ has left us (and that is why 
the transition from that Spain that we could call ‘agro-the transition from that Spain that we could call ‘agro-
urban’ is underground, at least it is for our present). urban’ is underground, at least it is for our present). 
Rather, we have images of spectacular urban transformation Rather, we have images of spectacular urban transformation 
(shop windows, consumer society, queues of Fiat 600s (shop windows, consumer society, queues of Fiat 600s 
on the Castellana in Madrid), or of atavistic rural on the Castellana in Madrid), or of atavistic rural 
picturesqueness (villages that ‘still’ have donkeys, picturesqueness (villages that ‘still’ have donkeys, 
that ‘still’ draw water from the fountain, etc…). The that ‘still’ draw water from the fountain, etc…). The 
conjunction of these two worlds, however, has had less of conjunction of these two worlds, however, has had less of 
an impact on the collective imagination. (Caballud, 2014)an impact on the collective imagination. (Caballud, 2014)

From one side we have the lack of public images and From one side we have the lack of public images and 
stories of counterculture, where the cultural movements stories of counterculture, where the cultural movements 
were happening simultaneously and in an accelerated way. were happening simultaneously and in an accelerated way. 
On the other side, there is the excess of commercial On the other side, there is the excess of commercial 
images supported by the interest in economic potential for images supported by the interest in economic potential for 
the opening of the borders to tourists again. The newly the opening of the borders to tourists again. The newly 
formed Ministry of Culture (or what used to be Ministry formed Ministry of Culture (or what used to be Ministry 
of Tourist and Information) had a lot of work trying to of Tourist and Information) had a lot of work trying to 
maintain as many structures as possible that would sell maintain as many structures as possible that would sell 
the best picture to Europe’s tourism industry: the Spain the best picture to Europe’s tourism industry: the Spain 
of sun and beach. If I need to trace back the image’s of sun and beach. If I need to trace back the image’s 
victory, that would be when video killed the radio star, victory, that would be when video killed the radio star, 
but nonetheless, in this case, there were constellations but nonetheless, in this case, there were constellations 
of radio stars fighting to be heard. As they do again now.of radio stars fighting to be heard. As they do again now.
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As a last part of this reflection, I would like to mention As a last part of this reflection, I would like to mention 
that Caballud brought me some ideas about the role of that Caballud brought me some ideas about the role of 
the neighbors’ determination to the preservation and the neighbors’ determination to the preservation and 
revitalization of the practices:revitalization of the practices:

The phenomenon of the Neighbourhood Associations came to The phenomenon of the Neighbourhood Associations came to 
articulate this self-representation and to demand a better articulate this self-representation and to demand a better 
destiny for those spaces ‘where the city changes its name’ destiny for those spaces ‘where the city changes its name’ 
(according to the title of the work by Francisco Candel, a (according to the title of the work by Francisco Candel, a 
key figure in the construction of an ‘agro-urban’ dignity key figure in the construction of an ‘agro-urban’ dignity 
for rural migrants in Catalonia). Along with the latent for rural migrants in Catalonia). Along with the latent 
memory of a humiliated and underdeveloped countryside memory of a humiliated and underdeveloped countryside 
in the past, there arose a collective awareness of in the past, there arose a collective awareness of 
the ‘neighbourhoods’ as places where a ‘popular the ‘neighbourhoods’ as places where a ‘popular 
culture’ capable of changing the present was claimed. culture’ capable of changing the present was claimed. 
Significantly, not everything was protests and requests Significantly, not everything was protests and requests 
for improvements in urban infrastructure. There were for improvements in urban infrastructure. There were 
also festivals. Popular festivals in which having fun was also festivals. Popular festivals in which having fun was 
already ‘living in a different way’, festivals sometimes already ‘living in a different way’, festivals sometimes 
‘self-managed’ by the neighbours who, fed up with decades ‘self-managed’ by the neighbours who, fed up with decades 
of Francoist kidnapping, began to make decisions for of Francoist kidnapping, began to make decisions for 
themselves without waiting for anyone. (2014)themselves without waiting for anyone. (2014)

Caballud shows a selection of three Spanish examples Caballud shows a selection of three Spanish examples 
of direct confrontations with authority before the of direct confrontations with authority before the 
dictatorial regime ended: León’s anti-catholic-dictatorial regime ended: León’s anti-catholic-
authoritarianism movement, Barcelona’s reappropriation of authoritarianism movement, Barcelona’s reappropriation of 
Flamenco1 and the Ajoblanco Magazine.Flamenco1 and the Ajoblanco Magazine.

1  Una reapropiación contracultural de la fiesta flamenca: el joven 1  Una reapropiación contracultural de la fiesta flamenca: el joven 
Nazario. Translated as A countercultural reappropriation of flamenco: the Nazario. Translated as A countercultural reappropriation of flamenco: the 
young Nazario.young Nazario.
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Compilation of AjoBlanco Magazine covers made by the cultural association Compilation of AjoBlanco Magazine covers made by the cultural association 

AjoBlanco Counterculture. AjoBlanco Counterculture. 

Photographs from the Photographs from the 
interview of RTVE interview of RTVE 
with Nazario, comic with Nazario, comic 
and Transition Periodand Transition Period
 counterculture  counterculture 
queer artist queer artist 
(Nazario: “Me (Nazario: “Me 
considero un considero un 
superviviente”)superviviente”)
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About León’s anti-catholic-authoritarianism movement, About León’s anti-catholic-authoritarianism movement, 
he mentions the Burial of Genarin from León (Caballud, he mentions the Burial of Genarin from León (Caballud, 
2014). This is considered the only “pagan parade” (the 2014). This is considered the only “pagan parade” (the 
institutions called this pagan, but for most citizens it institutions called this pagan, but for most citizens it 
is just popular culture) happening during the catholic is just popular culture) happening during the catholic 
Holy Week in Spain. This parade, even with my initial Holy Week in Spain. This parade, even with my initial 
omission of this content, was mentioned among different omission of this content, was mentioned among different 
interviews I conducted with migrant groups. It is not interviews I conducted with migrant groups. It is not 
until now that I consider that this might be a relevant until now that I consider that this might be a relevant 
example. This is, overall, an example of a decentralized example. This is, overall, an example of a decentralized 
collective countermovement but I want to emphasize the collective countermovement but I want to emphasize the 
existence of similar movements among all small and middle existence of similar movements among all small and middle 
sized cities and villages in the region.sized cities and villages in the region.

The parade is dedicated to a well-known alcoholic hustler The parade is dedicated to a well-known alcoholic hustler 
who died accidentally when he was hit by a garbage truck. who died accidentally when he was hit by a garbage truck. 
The image of the man laying on the floor, abandoned and The image of the man laying on the floor, abandoned and 
being covered by street newspapers by a prostitute had a being covered by street newspapers by a prostitute had a 
powerful subversive potential that a group of bohemians powerful subversive potential that a group of bohemians 
and poets decided to turn into a satiric version of and poets decided to turn into a satiric version of 
the Passion of Christ. It contains the idea that every the Passion of Christ. It contains the idea that every 
imaginary (as hegemonic as it is) can be subverted and imaginary (as hegemonic as it is) can be subverted and 
taken back from their position of power and then re-taken back from their position of power and then re-
interpreted to include the population. This celebration interpreted to include the population. This celebration 
was, of course, forbidden during that time. But it gained was, of course, forbidden during that time. But it gained 
popularity again, especially since the 50s, among all the popularity again, especially since the 50s, among all the 
cultural dissidents in the city. It became more popular to cultural dissidents in the city. It became more popular to 
the general populace in the 70s, empowered by the agro-the general populace in the 70s, empowered by the agro-
urban movement.urban movement.
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In Caballud’s study, he referred to a declaration from the In Caballud’s study, he referred to a declaration from the 
writer and chronicler Julio Llamazares:writer and chronicler Julio Llamazares:

‘‘Five thousand fervent professionals, led by an ox cart ‘‘Five thousand fervent professionals, led by an ox cart 
full of bottles of brandy, who at the height of the full of bottles of brandy, who at the height of the 
Cathedral crossed paths with the diminished official Cathedral crossed paths with the diminished official 
religious procession, made up of barely a hundred religious procession, made up of barely a hundred 
religious christians and a herd of sleepy canons.’’ religious christians and a herd of sleepy canons.’’ 
(Llamazares, 1981)(Llamazares, 1981)

If we stick to the underlying philosophy that is If we stick to the underlying philosophy that is 
present in this entire part of the text, perhaps we present in this entire part of the text, perhaps we 
will find a common thread with the Transition in will find a common thread with the Transition in 
the reappropriation of narratives and the satire the reappropriation of narratives and the satire 
on the idea of being a useful citizen for the on the idea of being a useful citizen for the 
capitalist system. These references would still be capitalist system. These references would still be 
present in countercultures of the 90s and early present in countercultures of the 90s and early 
2000s, but its meaning would mostly have vanished 2000s, but its meaning would mostly have vanished 
in the 2010s.in the 2010s.

A new wave of reappropriations would come around 2015-A new wave of reappropriations would come around 2015-
16 (just 5 years after the student action movement 15-M) 16 (just 5 years after the student action movement 15-M) 
with the hits from Rosalia, the neo-ruralism of Galician’s with the hits from Rosalia, the neo-ruralism of Galician’s 
trap, the electronic movements from Andalucia and so on. I trap, the electronic movements from Andalucia and so on. I 
will add an appendix with images of a few of these artists will add an appendix with images of a few of these artists 
who shaped my generation and made me come back to retrace who shaped my generation and made me come back to retrace 
its path. I will just dig into the speculative aspect of its path. I will just dig into the speculative aspect of 
the future perspectives and you, my beloved reader, will the future perspectives and you, my beloved reader, will 
be left alone to follow your own path in this narrative.be left alone to follow your own path in this narrative.
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I invite everyone, especially from I invite everyone, especially from 
peripheral narratives, to take your time peripheral narratives, to take your time 
to write whatever isn’t represented yet. to write whatever isn’t represented yet. 
Maybe Sonia Contera is right and we still Maybe Sonia Contera is right and we still 
find, in the voices of the peripheral, find, in the voices of the peripheral, 
a key to become more local and move a key to become more local and move 
forward to a future absent of cultural forward to a future absent of cultural 
appropriation, neo-colonialism and appropriation, neo-colonialism and 
exploited realities. exploited realities. 

A new one full of radical ecologies. Maybe A new one full of radical ecologies. Maybe 
we indeed have a key to the local action we indeed have a key to the local action 
leading to a global change. I don’t think leading to a global change. I don’t think 
paper-straws will do the job for us.paper-straws will do the job for us.
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Throughout the interviews and in my general experience, I had 
the constant sensation of fear for the disappearance of the 
community and inclusive oriented spaces where consumerism 
is not the first objective of their existence. Some of them, as 
we read, needed to jump from associative spaces into bars/
private spaces for the idea of surviving. Others have been 
disappearing or are currently closing due to a combination of 
the economical crisis and the touristification. Where is the place 
of touristification in this narrative?

A few months ago, in September of 2024, I was visiting one 
of the mining and industry museums in Asturias to create an 
archive and collect information for this project. I arrived earlier 
for the guided visit through the mines, so I stopped for a bit 
in front of the building. A couple in their 40s-50s was waiting 
next to me, so I started to make small conversation with them. 
They came from Valencia because they have family in Asturias, 
so they were just visiting. I asked how everything is going in 
Valencia, since I heard in the news that the local population was 
almost completely displaced from the center and was forced 
to move to towns and villages surrounding the city by Airbnb 
and other businesses in the tourist sector. They told me that 
the situation was really bad, they lost two of their neighbors’ 
association representatives in the last month, due to the 
urbanistic regulation that offers the possibility of transforming 
a non-commercial/living local into a hotel Airbnb business. 
Without her knowing, she was giving me the last piece of 
information for a better understanding of the disappearance of 
these spaces.
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The normative changes depend on the part of Spain that we 
are in, but over all, it’s true that the acquisition and the change 
of usage licenses has become a popular practice between the 
owners, mostly the non-residents, but also among some city 
residents with enough detachment from the town and with a 
strong enthusiasm to make more money. In the newspaper 
El confidencial, they had a conversation with the neighbors 
association of La Latina, Madrid where they complained that 
they even started to receive messages to encourage them to 
sell their local shops and associative spaces. 

“This week, many small shopkeepers have received a WhatsApp message 
offering to convert their business premises into a tourist rental property” is 
stated in the article (Villarino and Pascual, 2018).

I am still concerned about the devastating effect that this 
would have (and it’s already starting) on the population of 
Asturias and León. One of my other motivations to start this 
project was addressing the importance of the social movement 
of the miners for the preservation of the culture in a year 
where the last active coal mine would disappear in December 
2024 (Arango, 2023). Through the words of that lady, I retraced 
my path since I arrived to Amsterdam and I started to connect 
certain events:

In October of 2022, the airplane company Vueling started to 
operate cheap flights from Amsterdam, París, London, Rome, 
Düsseldorf and Dublin (‘‘Viajes desde Asturias,’’ 2022).
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Image from the Asturias municipality campaign of new destinations. July, 2022

During the first quarter of 2023, the investment in properties 
by foreigners (and some private business) reached the same 
quantity as the whole 2022. In 3 months, the investment 
was equal to a whole year (‘‘La inversión,’’ 2024). This data 
situated Asturias as the 3rd most important location of foreign 
investment in 2023.
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At first, I wanted to think in a positive way that this investment 
wasn’t focused on tourists. But the answer to my concern 
would come a week later, when I was waiting for my metro at 
the Spaklerweg station and I saw these advertisements:

	 Picture taken with my phone on Spaklerweg Metro Station.
	  8 of September of 2024.
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Since then, we can connect a couple of “small events” happening. For 
example, this October 2024, I was just reading the news and I saw 
that the high-way connecting Asturias-Leon, the highway that was 
mentioned above during the demonstrations, had been acquired by a 
financial investment company from the Netherlands (‘‘El fondo,’’ 2024). 
This article highlights the concern from the public representative 
regarding this acquisition, since the population was advocating for the 
liberalization of this toll road. For a long time it’s been the only safe 
alternative to travel to León, since the mountain road is extremely 
dangerous during the winter. But since it’s quite recent I can only 
speculate around the impact in a less knowledge-based way. That 
kind of case, I leave to people like Eva González Pérez (and who 
knows, knows).

In this section, I want to explore the historical dimensions of 
nationalism and acknowledge my own initial biases. Coming from 
a Western perspective, I had internalized a largely negative view 
of nationalism, often associating it with exclusionary ideologies. 
However, as Benedict Anderson argues in Imagined Communities, 
nationalism has also functioned as a powerful tool of resistance, 
particularly in the context of anti-colonial struggles. Not all 
nationalisms follow the same pattern.

For many former colonies, nationalism emerged as a response 
to imposed narratives that sought to erase or subordinate local 
identities. In regions like Latin America—understood here in its 
linguistic sense, encompassing countries whose official languages 
derive from Latin (Spanish, Portuguese, and French)—national identity 
became a means of unifying populations against colonial powers.
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The concept of the nation in these contexts was not merely an 
assertion of identity but an act of defiance against imposed 
historical and cultural erasure. 

If we shift to contemporary times and examine the resurgence 
of far-right nationalism, we can discern two distinct dynamics. 
In core countries—those that have historically dominated global 
narratives—this revival often serves to reinforce control over 
historical discourse and political influence. Meanwhile, in nations 
that have suffered economic exploitation or been reduced to little 
more than tourist destinations for global elites, nationalism and 
regionalism are also on the rise. Here, these movements emerge as 
a means of resisting economic and cultural subjugation, challenging 
the commodification of local traditions and resources by powerful 
foreign interests. 

However, it is crucial to approach this phenomenon with nuance. 
Nationalism, while sometimes a tool of resistance, can also be 
weaponized to serve exclusionary or reactionary agendas. The 
fine line between defending local culture and defining it in ways 
that serve specific political interests is one that demands critical 
scrutiny. The fluidity of these overlapping forces makes nationalism 
a potent but precarious force in contemporary politics.

The numbers keep rising, and the tension keeps rising too. In 
reference to the cultural spaces above, their possibilities to survive 
remain in the strength of the community and their defense against 
national authorities. And I said against the authorities because this 
became an institutional problem. 
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Some journalistic researchers and representatives of unions 
have already demanded that the population is risking housing 
problems due to foreign investment in holiday housing but 
also from their own institutions. Eldiario addressed that social 
housing accounts for only two percent of all housing in Spain 
and this percentage is getting increasingly smaller, also 
because of vulture fund holdouts. All this media confirms the 
use of strategies such as waiting until the end of the contracts, 
forcing out tenants through accelerated purchases (Llopis, 
2024) or even using illegal eviction services from alt-right 
organizations, like Desokupa (Ramón, 2022). 

I’m quite sure these strategies are not exclusive to Spain. 
Images of families and full neighborhoods getting displaced 
have been present on social media since 2020. Meanwhile, the 
marketing sector has been busy increasing fear mongering 
about “squats”. Don’t trust your neighbors! If they are on the 
streets tomorrow they will come to squat your house! This 
is the general tone of their marketing. I thought everything 
was lost and the tension and polarization had won. But then 
Valencia’s popular reaction to the floods in November 2024 
gave me hope again.
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The 29th of October the AEMET (National Institute of 
Meteorology) ended their advisory campaign, which started on 
the 23th of October, recommending Valencia’s Representatives 
to declare the extreme alert of floods due to the DANA. The 
subsequent events influenced the population’s reaction: 
Valencia’s Representatives (from conservative and alt-right 
factions) called to ignore the advice and sent everyone to work 
on the morning of 29th of October. By the time they stopped 
to ignore the multiple calls and attempts from all other 
representatives to declare a state of emergency it was too 
late. “But, even though flooding was already evident in many 
towns, alerts did not reach citizens’ mobile devices until 8:12 
p.m., 12 hours after the AEMET warning. By that time, many 
were already fighting for their lives and had even begun to say 
goodbye to their relatives” is declared in France24 (Santana, 
2024). Over 2000 people were declared missing. Whole 
populations disappeared.

There are three kinds of alerts that can be declared: with 
1st and 2nd level it remains in the jurisdiction of local and 
provincial authorities, the 3rd allows the whole state and 
central government to send help. Valencia’s Representatives 
decided to declare a level 2 alert and to refuse official help 
sent from other communities and countries. Many public calls 
and demands arose in the popular reaction: thousands and 
thousands of people showed up to Valencia to take the lead in 
the assistance.
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Image from the EFE Agency from Telecinco news: “Self-management in Valencia: 
neighbors converted into plumbers, urban guards and crane operators”

All national news and social media started to be full of images 
of the neighbors’ self-management of the catastrophes. They 
came from all the corners of Spain and outside of Spain to 
help and supply people. Migrants’ collectives and associations 
would be mentioned for their contribution, making communal 
kitchens to feed the population and assisting emergency 
services (‘‘Migrantes cocinan,’’ 2024).
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Image from IzquierdaDiario.es. Two women, one from Afghanistan and the other 
from Syria, cook food for the entire migrant community at the Picanya hotel, 
Valencia / JM López

Somehow, this climate catastrophe and their reaction 
reminded me that there’s still local actions that can be taken. 
There’s still hope in the local organizations and they are still 
present, ready to raise their voices wherever is needed. So 
we do indeed still have a chance to organize and protect 
communities by ourselves.
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My biggest issue with speculative design is that it usually 
comes with portraying future scenarios without showing 
possibilities of action. Showing a futuristic perspective of a 
better future without suggesting how to move towards it is not 
giving options to react to social art in a social action frame. 
The last section of this research will be dedicated to one of 
the possibilities that I have researched to address the local 
protection of the cultural spaces as a community.

I got inspired by some parts of the manifesto from Hakim 
Bey: The Temporary Autonomous Zone (1991). He reminds 
us at one point that certain structures created for and by 
communities must avoid direct confrontations or attempts to 
define themselves as resistance structures in order to protect 
their existence from targeting and criminalization. That might 
be one of the reasons why there’s no definition or category to 
classify this dialogue of common spaces that I’ve been trying to 
portray within this text. In that sense, I want to remind you that 
my definitions are not only broad but also non-determinant 
categories. I’m trying to portrait them for other audiences, so 
they can see whether they relate to the meaning. 



93

THE FUTURE IS HERE

Hereby I will propose a few personal tactics with the aim of 
inspiring others to engage with activism:

	� Some statements in Hakim Bey’s book, such as in chapter 6, 
“Not Propaganda but Aesthetic Shock,” fit within my perspective 
regarding the defining trajectory for the social impact that 
some unions have adopted. To me, the irreverent hyper specific 
visual context of certain campaigns, such as 6delasuiza, re-
humanizes and makes them locally approachable by using 
symbols with non-meaning for the broad audience. In the 
campaign 6delasuiza, the imminent imprisonment of a union 
activist from Asturias is protested against, and serves as an 
example of the use of these visual elements:

				    Three images from the 6delasuiza 	
				    campaign. On the left, by Paesica, a 
				    tambourine. On the right, by Vítor		
				    González, a design inspired
				     by baskets motives. 
				    On the bottom, by roc blackblock, a 
				    design inspired by mining actions.
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	� Within the context of peripheral aesthetics, the reminder 
of the non-globalized image generates an image that 
shocks the audiences. Hopefully, it can lead to either 
curiosity or discard, taking, case by case, different 
approaches of what would be better to reach their 
targets. For example, the campaign of Tourist Go Home in 
Barcelona could be seen as a direct call to the individuals 
visiting the city. Most of my research into that campaign 
shows the effect that institutions not hearing their 
protests forced them to translate the campaign. They 
were waiting for the reaction of an annoyed audience on 
social media to make a scandal out of the campaign, so 
they could reclaim the narrative.
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	� Some local resistance movements adopt a strategy 
of mimicry, replicating familiar formats while subtly 
altering their meaning. This approach allows for an 
easily recognizable visual language while introducing a 
subversive twist. By doing so, they create a kind of “gateway” 
to accessibility—making their message legible to broader 
audiences—while simultaneously remaining deeply rooted 
in local cultural imaginaries. It’s as if they were building 
visual bridges in both directions. A striking example of this 
is The Asturianer, which mimics the cover designs of The 
New Yorker, reinterpreting them through a local lens.

The Asturianer. Covers published on Instagram [Screenshot]. Instagram, 2024
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	� Another motif of the book is the importance of horizontal 
structures in opposition to vertical structures. Most of 
the dialogic spaces are based in assembly processes 
that force uncomfortable conversations on how to shape 
the space and adjust it to the local community to take 
place. In that sense, they have a lot in common with 
squats from Amsterdam.

	� The next point could be to establish that these spaces 
are still celebrated without being commodified for 
tourists. They should escape the generalization and 
promote small-scale actions as a way to reach the local 
population. This shouldn’t be in conflict with the integrative 
factors, establishing a balance between open-space and 
commodified space.
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	� Finding ways to heal intergenerational relationships and 
foster a sense of approachability is also a key aspect of 
resistance. In her article for TELOS, The Habit of Dialogue 
for Sustainable Human Development, Fátima Álvarez 
highlights the importance of balancing dialogue with 
visual language to enhance communication.

	 In this context, the spatial arrangement of elements plays a 
crucial role. For generations less accustomed to the digital 
world, movement-based interactions and the physical 
presence of ideas within a space become essential. These 
elements help challenge preconceptions that might 
otherwise trigger a crisis of belief when encountering 
differing perspectives. Within this framework, space itself 
acts as a conduit for visual language, facilitating the 
creation of a shared, alternative tool of communication. 

	 She affirms:

	 To connect with each other, we need to dedicate time for meaningful encounters 
and develop this shared language through which we explore, coexist, and 
collaborate. Engaging in dialogue allows us to achieve sustainable human 
development that includes the intergenerational justice we owe to one another. 

	 A stronger example is C. Tangana’s Tiny Desk concert, where 
he ironically opens with a song about there being “too 
many at the table.” Similarly, the Tiny Desk performance 
by Argentine artists Catriel & Paco Amoroso serves as an 
act of reclamation—highlighting, through their T-shirts, the 
visas they had to secure in order to perform together.
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C. Tangana. (2021, abril 20). C. Tangana: Tiny Desk (Home) Concert. NPR 
Music.

Ca7riel y Paco Amoroso. (2024, octubre). Ca7riel & Paco Amoroso: Tiny Desk 
Concert. NPR Music.
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	 This contrast is also evident in the cover of Bad Bunny’s 
album, which, along with songs like Turista (Tourist) 
or No dejen que suceda lo que pasó en Hawái (Don’t Let 
What Happened in Hawaii Happen), illustrates themes of 
displacement and belonging. The empty room depicted on 
the cover evokes the concept of the non-place, marking the 
beginning of a space devoid of rooted identity.

Bad Bunny. (2020). YHLQMDLG [Album cover]. Rimas Entertainment.
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	� Eliminate public stages. In line with the interviews, the 
idea of a stage transforms the cultural practice into a 
performance. And now only the performance is validated 
(look at these exotic people doing their tribe dances). The 
performance factor could work as a punctual visibility, but 
doesn’t work as a community oriented method, since it 
eliminates spontaneity.

	� The creation of pop-up spaces that interrupt the 
development of harmful tourist infrastructure, making 
shocking situations confront the reality of top-down 
tourism models. These pop-up spaces could also work to 
highlight environmental concerns linked to touristification, 
such as the prioritisation of water resources for tourism or 
creating intentional fires for speculating with land value.

	� The re-increase of the social acceptance of storytelling. 
Making storytelling complex and real, as a way to address 
reality and break with the hyper-hashtagged world. It 
could also serve to educate listeners about interpretation 
and contextualization from diverse common imaginaries.
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	� If the events and spaces get enough support, it would be 
ideal to eliminate money from the space again. Making 
spaces a sanctuary free from the capitalization of leisure.

	� Administrative measurements towards recognizing them 
as immaterial patrimony of the culture. Protect them 
from the vulnerability of getting overtaken by bigger 
economical powers.

	� At this point, I feel quite useless in the suggestion of 
ideas. The main and most powerful ones for Fluid Folklore 
will always come from within communities and their 
multiplicity of voices. I, myself, find it pointless to keep 
trying to address it as an individual. 

“We are the heritage of 
an entire people, but 
not the copy.”

(Gata Catana, La escala de Mohs)
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Boyanka Kostova. 
Their name comes from a Bulgarian weightlifting athlete with the same name and they are considered the pio-
neers of trap in Galicia. They mix country-side elements with urban realities. They also own the project Ortiga, 

where they explore the mix of Galician and Latin American influences.

Califato ¾
is a musical band from Andalusia whose songs mix elements of the Andalusian musical tradition with modern 
genres. They themselves have called their style “futuristic folklore”. They have a notable Andalusian style, rein-
venting flamenco culture and idiosyncrasy from a perspective that is “respectful and irreverent at the same time.

Judeline.
Originally from Caños de Meca (with a population of 300, Jeréz). In her work, she addresses the influence of 

Arab culture in flamenco. She also adds instruments from her heritage as
Venezuelan, since her father is from there.
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Samantha Hudson.
Originally from León, this artist and performer has become one of the strongest voices for the queer movement. 

Their focus is on direct attacks to the ecclesiastical institutions. They
are trans, non-binary and declared anti-capitalist

Rosalia.
The Catalan artist addresses different topics of religious symbolism and effects in flamenco. She transitioned 

due to international influences into a more transhumanist approach similar to other artists such as Björk.

Rodrigo Cuevas. 
Contemporary folklore musician from Asturias. His work focuses on collecting oral archives and re-imagining 
lyrics from a queer perspective. He is also the founder of the restored cultural dialogue space La Benéfica 

Pilona.
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Maria Arnal i Marcel Bagés.
The project of these two artists fuse Iberian oral tradition with electronic and contemporary sounds, creating 
a powerful and emotional experience. In their reinterpretation of the Cant de la Sibil·la they wanted to connect 
the apocalyptic messages of the original with current concerns, such as the climate crisis or social transforms.

Tanxugueiras.
This Galician band represents the voices of women through oral tradition, re-writing the position of women 
in folklore and using references from ritual contexts. They were turned down by the national jury from 
participating in Eurovision despite the massive support from the population. Their rejection remains a strong 

polemic. The reasons were that they sing in Galician and they don’t represent the image of the country.

Las Bistecs.
One of the pioneer bands in electro-disgusting style or subnopop. They are a band from Barcelona focused on 
an artistic, performative-musical movement with the aim of disturbing and not leaving an indifferent society 

saturated with information.
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Guitarricadelafuente. 
is an artist from Valencia who fuses elements from Aragon jotas inspired by his grandmother and flamenco. 
He is a strong defender of rural roots in his music and the importance of fighting against the depopulation and 

lack of resources for rural

El Niño de Elche.
Originally from Granada, Andalusia. His music and visuals are of experimental flamenco that crosses borders 

with electronics, spoken word and artistic performance.

Los Ganglios.
They are recognized for their surreal and humorous lyrics, their incendiary live performances and for being the 
creators of very abrasive songs. They also fit in the electro-disgusting genre and use their lyrics against differ-
ent aspects of commodified society. The image is from the videoclip Color de Rosa (The color is pink) which is 

a satiric dadaist play on the color theory of national fascism.
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Baiuca.
This Galician artist re-invents folklore through electronic rhythms. He explores the common imaginary be-

tween Portuguese and Spanish.

Raül Refree.
He is a productor and musician from Barcelona. His music has been influenced by flamenco. He collaborates 

and produces projects from other artists from this list.
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Ojete Calor.
Founded in 2005, their songs are characterized by having a base in electronic music, with ironic or absurd 
humoristic lyrics. Their electro-disgusting style has been included within a resurgence of the movement known 

as La Movida that occurred in the second decade of the 21st century.

C Tangana.
This artist from Madrid is a rapper and neo-folklore artist who addresses the exchange in musical similarities 
with Latin America and flamenco from previous generations. His trap is a satiric representation of aspirations 
of the working class. The use of his branding and the iconoclastic and sometimes explicit lyrics have put him in 

danger of being arrested, such as other rappers in jail like Valtònyc and Pablo Hasél.
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Yacine Belahcene.
is an artist of Algerian heritage born in Cataluña. In Yacine & The Oriental Groove he combines Arabic and North 
African music with Catalan and Mediterranean influences. His work mixes traditional instruments such as the 

oud with modern styles.

Putochinomaricon (Chenta Tsai  ).
This queer composer and musician has become one of the most powerful voices for the Asian heritage diaspora 

in Spain. He’s also one of the largest representatives for electro-disgusting style or subnopop.
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Luna Ki. 
reconfigures Spanish cultural elements through a contemporary lens by using elements from hyperpop, trap 

and urban music, which could be considered a modern reinterpretation of Spanish counterculture.

Ralphie Choo & Rusowsky.
Their music explores a fusion that, although not always explicit, has echoes of Iberian and Mediterranean 
traditions. Their focus is on rescuing emotions and sensations from the traditional and transforming them 
into something contemporary. Rusowsky often draws inspiration from cultural elements that resonate with 

the everyday.
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