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Sustainable heritage development in the South African Cederberg
ABSTRACT
The small-scale producers of Wupperthal reside in a historic mission outpost at the geographical
origin for Rooibos tea. Drawing from their experience, this article identifies three features of
sustainable heritage development: legacy, enterprise, and resilience. First, I document the
formation of Wupperthal and its tradition of artisanal production. Second, I show how farmers
have sought to diversify enterprise by investing in fair trade and organic tea certifications,
ecotourism, and the production of handcrafted goods. Third I demonstrate the centrality of
ecological and cultural values to the resilience of Wupperthal’s mixed race ‘coloured’
population. These findings affirm coloured claims to Rooibos terroir, challenging a discourse
that either equates heritage with idealized notions of indigeneity or that fails to recognize
marginalized interests. I conclude by arguing that sustainable heritage development offers
potential for reducing economic vulnerability and embracing racial diversity in postcolonial
terroirs like Rooibos, but note the need for coordinated certification assistance as well as a
commitment to the restorative justice principles embedded in South Africa’s heritage agenda.
Keywords: Sustainable development; heritage; fair trade; tourism; terroir; resilience
1. Introduction
Aspalathus linearis, the shrub from which Rooibos tea derives, originates in the Cederberg
Mountains of South Africa’s Western Cape Province. Production of this culturally significant
commodity remains limited to the greater region and more than half of the industry’s small-scale
farmers reside in Wupperthal. Settled by coloured 1 homesteaders who sought freedom from
servitude in the remote reaches of the Cape Colony, Wupperthal became a mission outpost
comprised of gardeners, pastoralists, and artisans (Bilbe, 2009). Under apartheid, the state
designated Wupperthal as a rural coloured area, enforcing racial segregation and fueling
underdevelopment. In the postapartheid era, inhabitants have worked to revitalize the mission by
investing in tea certifications, ecotourism, and artisanal enterprise. Their efforts have been
informed by broader development agendas: the global fair trade movement has expanded into
Southern markets and agricultural, tourism, and handicraft sectors to meet consumer demand for
sustainable goods and services (Doherty, Smith, & Parker, 2015); the South African state has
advocated rural sustainability through enterprise (Rogerson, 2006); and regional environmental
groups have encouraged rural areas to align tourism with conservation. Sustainability initiatives
have raised hopes for economic growth but also are engendering concerns about ‘how to manage
the postcolonial politics of expectations’ (McEwan, Hughes, & Bek, 2014, p. 214).
This article frames the topic of sustainable heritage development and identifies its features,
advancing scholarship in two significant ways. First, I use the case of Wupperthal to bring
sustainable development and fair trade scholarship into dialogue with critical heritage studies. By
addressing the understudied topics of mixed-race heritage and creole terroir, I develop a
The term ‘coloured’ denotes indigenous and mixed-race people who are racial minorities in South Africa but who
comprise the majority population of the western third of the nation. Coloured people possess diverse ancestral
roots as well as a common racial identity that came into being under colonialism and apartheid (Adhikari 2006).
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postcolonial lens for understanding sociocultural sustainability. Second, I identify legacy,
enterprise, and resilience as key features of sustainable heritage development. My use of
ethnographic methods gives voice to local knowledge, capturing the values that motivate people
to invest in sustainability. In particular, I show how generations of Wupperthalers have drawn
from their heritage to carve out culturally meaningful and ecologically adapted livelihoods.
While everyday sources of resilience have helped small-scale farmers adapt to challenges,
enterprise has been stymied by the legacy of colonialism and apartheid. Not only is poverty
fueling youth flight, but certification challenges and colorblind Rooibos campaigns have
obscured coloured claims to terroir. These issues suggest that sustainable heritage development
cannot be realized without a commitment to racial reparation and sociocultural healing.
1.1. Sustainability and heritage
Sustainable development strives to achieve the goals of economic vitality, social responsibility,
and ecological stewardship (Waas, Hugé, Verbruggen, & Wright, 2011, p. 1640). Recognizing
the interconnected nature of our planetary systems, this theory and model of change offers a set
of 16 development principles grouped into four broad categories: (1) respect and care for the
community of life; (2) ecological integrity; (3) social and economic justice; and (4) democracy,
nonviolence, and peace. Sustainability standards and certifications engage these principles to
transform production and trade practices, and fair trade goes further than other approaches by
setting stringent social and environmental standards to ‘demonstrate through example that more
equitable and sustainable relations are possible’ (Raynolds & Bennett, 2015, p. 5). Yet women
and marginalized racial groups are struggling to capture the benefits of fair trade membership.
The broader literature on sustainable development finds that sociocultural concerns are being
neglected. Conventional agendas conflate social development with economic growth and fail to
acknowledge the import of cultural knowledge (Vallance, Perkins, & Dixon, 2011). Indigenous
people offer critical insight into the values needed to achieve sustainability, but the global
discourse largely ignores their contributions by treating culture as a subjective variable that
should be rationally managed (Watene & Yap, 2015). To situate knowledge, scholars are calling
for qualitative studies that examine the underlying values motivating people to pursue
sustainable development (Horlings, 2015). As part of this process, social sustainability scholars
are addressing topics such as inequality and justice (Vallance, Perkins, & Dixon, 2011) while
cultural scholars are studying perspectives on nature and questions related to eco-cultural
resilience (Soini & Birkeland, 2014).
Critical heritage studies offer additional insight. This body of literature critiques the scientific
materialism informing conservation approaches and cultivates a ‘post-western perspective’ that
is capable of recognizing sociopolitical forces and sociocultural change (Winter, 2013, p. 542).
More specifically, studies are using postcolonial theory to interrogate the power relations
influencing heritage arenas in the Global South as well as engaging post-conflict studies to
evaluate heritage as a reconciliation practice (Giblin, 2015). In a somewhat different vein,
feminist and phenomenological scholars are examining heritage as a multi-sensual process of
doing, capturing the ‘vulnerable, changing, contested’ and politically contingent nature of
heritage development (Waterton, 2014). Finally, action heritage scholars are using participatory
methods to give voice to the histories of marginalized people and disrupt elite assumptions that
reproduce inequity (Johnston & Marwood, 2017).
In the following two sections I provide an overview of the Cederberg and detail my use of
ethnographic and participatory methods. After presenting research findings related to legacy,
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enterprise, and resilience, I analyze sustainable heritage development in practice. Empirically, I
show how Wupperthal has forged a Protestant, indigenous, and ex-slave identity in a remote and
impoverished region of the Cederberg, and I share how local inhabitants are creatively building
upon this heritage in an effort to realize a more prosperous future. Conceptually, their story sheds
light on creole terroir. By capturing the multi-sensual expression of culture and place among a
mixed-race people who have cultivated land and culture in order to survive the violence of white
supremacist rule, I challenge conventional notions of terroir as timeless or racially pure and
elucidate the affective dynamics of postcolonial transformation.
2. Political ecology of the Cederberg
The South African Cederberg remains racially segregated, with white farms and towns largely
located along the western coast and coloured communities nestled in the arid eastern slope. The
terrain is shared by a variety of flora and fauna, ranging from baboons and leopards to the
diverse members of the Cape Floral Region. Cape Fynbos is the smallest of the world’s six floral
kingdoms, and more than 70 percent of its species are unique to the planet (Younge, 2002). As
the conservation authority of the Western Cape Province, Cape Nature coordinates the Greater
Cederberg Biodiversity Corridor (GCBC) initiative depicted in Figure 1. Apart from maintaining
nature reserves, national parks, wilderness areas, and biodiversity corridors, the GCBC has
established a Cederberg Heritage Route (Cape Nature, 2019). This route connects hiking trails
with ecotourism venues, several of which are located in Wupperthal, where a small farmer
cooperative produces Fairtrade and organic certified Rooibos tea.
[Insert Figure 1]
Rooibos is a fynbos product that enjoys the distinction of terroir. This form of legal
protection signifies artisanal production systems that are culturally embedded within and
ecologically adapted to particular places, although the expansion of geographic indication into
the Global South is raising questions about the relationship between European colonization and
terroir (Besky, 2014). Rooibos is rooted in both the white and coloured cultures of the Cederberg
and more specifically in the mountain fynbos terrain surrounding the coloured mission station of
Wupperthal, where indigenous inhabitants and ex slave settlers historically gathered wild
Rooibos for household consumption. Indeed, Wupperthalers helped establish the Rooibos
industry in the early twentieth century by developing tea plants for agriculture and trade.
After it came into power in 1948, the apartheid state installed agricultural boards that favored
white farmers. This move supported the rise of white-owned Rooibos estates that have continued
to capture most domestic and export sales (Ives, 2017). However, the Rooibos control board was
dismantled in 1991, enabling coloured farmers to participate in commerce. Soliciting support
from agricultural development and environmental conservation groups, Wupperthalers quickly
moved to organize a small farmer cooperative and secure access to niche organic and Fairtrade 2
markets in the late 1990s (Nel, Binns, & Bek, 2007). To add value to their tea, the cooperative
entered into a direct-export Fairtrade packaging partnership in the mid-2000s (Raynolds &
Ngcwangu, 2010). The partnership launched at a time of market volatility and collapsed in 2009
(Author 2017). Failing an audit, the indebted cooperative was decertified and later liquidated,
with a smaller producer group forming and reestablishing certified market ties in the interim.
Fairtrade denotes products certified by Fairtrade International whereas fair trade refers to the broader
movement.
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3. Research methods
As the lead field researcher for a Rooibos project that occurred throughout 2010, I collaborated
with a regional development agency to support farmers who were struggling with market access.
Encompassing about 80 percent of South Africa’s small-scale Rooibos tea farmers, this initiative
used participatory learning and action methods to develop farmer leadership. My access enabled
me to explore potential research questions with farmers and to form a research team of local
inhabitants who were elected by their communities to become farmer leaders. Roughly 60
percent of small-scale tea farmers resided in Wupperthal, where nearly 200 people participated in
production. Given the rugged terrain separating outstations from the central village, the project
worked directly with farmers and leaders in five community groupings to ensure accessibility to
inhabitants across the mission.
I gathered information through participant observation, informal discussions, and semistructured interviews. As a participant observer, I attended farmer workshops, leadership training
sessions, and Rooibos networking events throughout the year. I also resided with community
hosts in the five mission areas, enabling me to participate in everyday life during a period of
intensive community fieldwork. At that time, I conducted 48 interviews with farmer leaders and
a random sample of 37 producers, with this sample stratified according to age cohort, sex, and
household location. Having received research training, the leaders helped generate the sample
from community censes and operated as co-interviewers during sessions with farmers in their
areas. These interviews captured socioeconomic and livelihood data as well as queried social
affiliation and perspectives on nature. I then led a second round of interviews with the farmer
leaders to examine sociopolitical dynamics, and I conducted oral histories with Wupperthal
elders who were known for their historical and ecological knowledge. Over the course of the
year, I also completed 21 interviews with institutional actors, including cooperative managers,
industry actors, and environmental and fair trade informants.
In addition to securing institutional review board approval, I trained the farmer leaders in
research ethics and solicited their insights on matters of potential concern. The farmer interviews
were limited to adult respondents and employed numbers rather than names to ensure
confidentiality. I also provided broader participants with an opportunity to request anonymity.
General research findings were shared with farming communities and support organizations to
assist in improving their services. In this article, I use the real names of Wupperthal elders both
to credit their knowledge and for the purpose of historical preservation. I also use real names for
some enterprise operatives and farmer leaders, but otherwise engage pseudonyms.
The following section divides my research findings into three sections. The first of these
builds upon previous histories of Wupperthal by sharing findings related to its formation and
artisanal mission heritage. Next, I discuss trends and challenges related to enterprise, showing
how mission communities sought to generate a mixed local economy by employing a heritage
development approach that aligned sociocultural sustainability with environmental conservation.
I conclude the section by covering everyday sources of resilience.
4. Legacy, enterprise, and resilience
South Africa’s rural coloured homelands formed via a process of missionary colonialism. While
missions provided refuge to dispossessed Khoe pastoralists, San hunter-gatherers, and creole exslave populations, these also served as labor reserves for agricultural estates (Penn, 2005). In the
remote reaches of the Cederberg, Wupperthal possessed somewhat more land and autonomy than
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did other mission stations, giving rise to a distinctive coloured culture based upon oral tradition
and artisanal craftsmanship (Bilbe, 2009). Under apartheid, Wupperthal lost large tracks of
fertile land, but its inhabitants resisted political threats to local autonomy. As the original mission
administrator, the Rhenish Church left South Africa in the mid-twentieth century when it
attempted to transfer ownership of Wupperthal to the Dutch Reformed Church. Inhabitants
demanded that the mission be sold to the Moravian Church instead, and after a period of political
struggle, the Moravians assumed control in 1965. This conflict reflected the broader religious
politics of apartheid: whereas the Dutch Reformed cleric D.F. Malan presided over the
establishment of the apartheid state, the Moravians sided with the anti-apartheid resistance
movement, making this Church a more desirable mission administrator (Ives, 2017).
4.1 Legacy
Wupperthalers presented themselves as a hardy and independent people with a deep cultural
attachment to the Cederberg. Mission communities were connected through extended familial
networks, with many inhabitants tracing their ancestry back to the region’s founding coloured
families, seven of whom were said to live in the valley of Wupperthal prior to the establishment
of the mission. During informal interviews, elders told me that the Cederberg initially belonged
to the Khoe-San, and suggested that indigenous people taught ex-slave homesteaders about
Cederberg ecology and methods for Rooibos tea production when they arrived around the start of
the nineteenth century. The British took over the Cape Colony in 1806, causing Afrikaner
farmers to flee Cape Town and its environs with their slaves as part of the Great Trek into the
South African interior. Along the way, a number of servants separated from their masters to
forge their own destiny in the hidden hollows of the Cederberg.
Piet Salomo, 3 an 85-year-old artisan who carved wood boxes for sale to tourists, traced his
ancestry to one of the region’s first coloured homesteaders. According to him, ‘all the first
families in Wupperthal descended from slaves.’ Although three white farmers lived in his area of
the mission in the 1820s, ‘there was a drought and they went away.’ In the 1830s, the last
Afrikaner ‘thought he must leave because the conditions were too dry’ so he sold his farm,
Langkloof, to a white doctor who lived to the south. This Afrikaner gave the farm to his slave,
Asjaf Veloen, who married and had two sons and a daughter. The family must have prospered,
for Veloen’s wife died as ‘a very old lady’ in 1913. Somewhat further to the north, Germans
founded the mission of Wupperthal in 1830. Piet said ‘the Church came to look after people to
stop them from killing each other’ but he also bitterly noted that the Rhenish used devious means
to secure ownership of his family’s land. In Piet’s words, ‘white people in those days just took
land—they were right and you were wrong—it was just how it was.’
Piet’s wife Lina, who estimated her age to be around 90, could not say what happened to the
Cederberg’s original inhabitants. 4 However, she did remember her grandma talking about
‘Bushmen who used to live here on top of Langkloof’ and how she ‘took food for them’ because
they were poor. Lina said this indigenous community ‘either died or moved’ before she was
born, but noted that they had left behind a child’s grave. Piet said his mother also told him about
this grave, which was located across a river from soldiers’ graves, intimating that the community

Real names are used unless otherwise indicated.
Khoe-San and ex-slave people both resided in the Cederberg prior to the entry of white missionaries. Historical
studies state that displaced Khoe-San families sought refuge in the Wupperthal mission during the first decade of
its formation, and local oral accounts suggest that indigenous and ex-slave people mixed (Bilbe, 1999).
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had fled the Anglo-Boer War at the turn of the twentieth century. 5 Violence may have enflamed
the colonial Cederberg, but for Lina, Wupperthal was a refuge from the madness of the world.
She spoke fondly of her childhood, which consisted of playing with other children and going to
the mission school where she ‘learned to have respect for all people.’ Although Lina said
apartheid ‘was a crazy time,’ she also emphasized Wupperthal’s physical and emotional distance
from South African politics, insisting that ‘apartheid affected other places, but here, people stood
together and lived well.’
In the hamlet of Kleinvlei, Pieter Zimri, a 75-year-old man of many trades, told me that race
relations within the mission historically were better than elsewhere in the region. His grandfather
was a white Dutch man who arrived in the mission with a coloured wife and his father Johannes
Zimri, a master craftsman who built the Wupperthal Church from ‘hoekstone.’ According to
Pieter, his great-grandfather Johannes signed his name on the stone, although ‘you can’t see the
name now because it is erased.’ It was unusual for whites and coloureds to marry as his
grandparents had done, but Pieter said that in Wupperthal, the two racial groups ‘had a good
relationship and were happy to work with each other because they respected each other.’
However, the last white man in the region, a Rhenish Reverend by the name of Willy
Strassberger, departed Wupperthal in the mid-twentieth century. For the mission’s inhabitants,
‘life was harder’ under apartheid.
Pieter also discussed how mission culture historically centered on the artisanal production of
a range of goods for everyday use. Mission dwellers were farmers, but farming had never been
their sole occupation. Wupperthal’s leather shoe factory opened in 1836 and has continuously
remained in business. 6 According to Pieter, the mission factory made shoes from the skins of
local livestock and plant-based dyes from ‘leaves and bark from trees’ that he collected from the
mountains as a small boy. Pieter also said mission households traditionally made bread from
locally grown grains, of which ‘the flour was made by hand, with no machinery.’ Finally, Pieter
and the Salomos talked about the centrality of Rooibos to mission life. All three elders had
learned how to process wild Rooibos during their youth, with Piet stating that families drank
‘bush tea for breakfast, lunch, and dinner,’ and Pieter recalling how much he enjoyed walking
‘into the mountains to get Rooibos tea.’ Elders throughout the mission further told me that
Wupperthal exported wild harvested tea to Germany in the early twentieth century, and local
farmers were involved in developing varieties suitable for cultivation in the 1930s.
Back in Langkloof, Kosie and Ann Salomo were busy connecting Wupperthal’s past to the
future through sustainable development. Opening their home to ecotourists eager to explore the
adjacent Cederberg Wilderness Area, they secured a solar powered water heater to provide warm
baths to weary hikers. Well into his elder years, Kosie remained physically fit by chopping cords
of slow-burning hardwood to fuel Ann’s ancient Dutch stove, from which she cooked steaming
pots of porridge. Depicted in Figure 2, Ann took me on a tour of the local ecology where she
discussed the fragility of mountain fynbos habitat and expressed her love of Wupperthal’s spring
flower season, a gift that she said was given by the winter rains.

During this war, Afrikaner Commandos frequently marauded the Cederberg for supplies. According to Piet, ‘a
double spy lived in the area [of Langkloof] who reported to the British and the Boer.’
6
When Strassberger left the mission in the mid-twentieth century, he opened a new shoe factory in the regional
town of Clanwilliam. This white-owned factory’s website states that it produces rugged leather shoes similar to the
traditional designs of the Wupperthal factory, but that it operates on a much larger scale than its original
counterpart (Strassbergers 2018).
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[Insert Figure 2 Here]
4.2. Enterprise
Rooibos was Wupperthal’s principle source of income and global product certifications offered
small-scale farmers the promise of upward mobility. Commitment to organic farming was by no
means superficial. Although knowledge of intensive organic techniques varied, none of the
farmers I interviewed had ever used petrochemical inputs for any form of agricultural cultivation,
and inhabitants more broadly expressed their commitment to producing goods in a sustainable
and ecologically integrated way. Yet Wupperthal’s small-scale farmers also lacked sizeable plots
of land, hindering their ability to compete in Rooibos markets. By securing Fairtrade
membership, the mission’s small farmer cooperative hoped to access an international network of
buyers who valued smallholder production and who would pay a fair price for sustainably
produced tea. The cooperative’s initial foray into certified markets brought modest profit that
fueled expectations of regional economic development.
When research began in the autumn of 2010, the yearly harvest was well underway as
depicted in Figure 3. Yet mission farmers were still awaiting payment for their previous year’s
crop. This earlier harvest sat unsold in storage at a regional processing facility. Having lost its tea
certifications in 2009, the mission’s cooperative struggled to access buyers who were willing to
pay something approaching the price that management had promised its farmer members. The
cooperative eventually succeed in negotiating sales to regional buyers by late 2010. However,
pricing was lower than it would have received for certified sales. Unable to recover its losses, the
mission cooperative collapsed. In the meantime, original cooperative members successfully
established a smaller certified Rooibos producer organization.
[Insert Figure 3 Here]
Subsistence activities helped farmers mitigate economic hardship, but were no panacea for
sustainable development. While more than half of research respondents relied upon vegetable
gardening and animal husbandry to survive the Rooibos crisis, my informants said these
activities were insufficient for survival. Inhabitants no longer had access to the environmentally
protected lands their ancestors had relied upon for pastoral and gathering activities, and the cost
of living had increased in the postapartheid era, making income essential to well-being. Rodger
Witbooi, a 38-year-old farmer leader who cared for an elderly mother in and around his farming
and Cederberg conservation duties told me that the financial situation from the Rooibos crisis
was so dire that poorer households had begun selling subsistence goods to pay the bills:
Many people in the community depend upon Rooibos. If they could
use their gardens for subsistence and only sell Rooibos, it would be
good, but now they must sell their vegetables for money and later
spend money to buy back vegetables.
To reduce their dependence upon Rooibos, 40 percent of producers were involved in other
enterprises. In particular, tourism enterprises sought to capitalize from Wupperthal’s proximity
to the Cederberg Wilderness Area and its placement along the Cederberg Heritage Route.
Communities located in the northwestern section of the mission were paid by a development
agency to improve dirt roads and build a community-managed campground and guesthouse
under the direction of local leaders. Although money was tight, independent entrepreneurs like
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Ewert and Regina Manuel of Brugkraal also invested in family-run guesthouses. Regina was
hopeful that her family’s venture would prove successful:
We had to buy furniture and the fridge, so we’re not making
money at the moment from the guesthouse, but I know that we will
in the future because it’s already on the Internet…last weekend,
two journalists came to stay and they said they will write a story
about it.
In areas where tourism was being developed, men with vocational skills helped build
lodging using traditional materials and designs, and elder artisans employed their knowledge of
thatch roof construction to help maintain the mission’s historical architectural appearance. Men
skilled in metal work constructed harnesses for donkey carts, which alongside trucks served as
local transport. In several communities, women operated home bakeries where they produced
traditional ‘ash bread’ in outdoor stone or clay ovens that were heated by fires removed prior to
baking. Alongside slow-cooked mutton and aromatic cups of Rooibos tea, ash bread was
marketed to tourists as an authentic taste of mission life. Yet income from these micro-scale
artisanal activities was intermittent.
In the central village, two small-scale commercial firms produced artisanal goods that
showcased Wupperthal’s mission and Rooibos heritage. A group of elderly men maintained the
Wupperthal Shoe Factory, South Africa’s oldest working shoe manufacturer. This factory
continued to handcraft sturdy leather sandals, shoes, and hiking boots based on traditional settler
designs and locally sourced materials. Next, a female-owned cosmetic firm was established in
2004 under the auspices of an international development grant. The six women involved in Red
Cedar produced a range of environmentally friendly body soaps, scrubs, gels, and creams by
combining Rooibos extracts with shea butter, aloe, honey, and essential oils. In addition to
maintaining a local shop, Red Cedar nationally marketed its product line over the Internet, and
made international sales to Germany through Moravian Church networks.
When I asked inhabitants to share their ideas for growing the mission economy, respondents
expressed interest in expanding the production of these artisanal goods as well as a desire to
align Cederberg tourism investments with Rooibos heritage services such as cooperative tours
and tea tastings. Elizabeth van Neel, a 39-year-old farmer leader with two daughters, noted the
potential for developing a high-end Rooibos spa that would showcase the mission’s body product
line to tourists interested in cultural heritage and nature escapes. Several female Rooibos farmers
also expressed a desire to handcraft clothing and jewelry for sale to tourists, with one claiming
that such a move would bolster the visibility of the shoe factory. Yet these dreams were
unrealized due to a lack of funding for development. Eighty three percent of respondents had no
savings to rely upon in cases of emergency, let alone money for enterprise investment. While
poverty was widespread, everyday sources of resilience helped ensure quality of life, and all my
respondents said they preferred life on the mission to living in the city.
4.3. Resilience
Wupperthalers cited three sources of resilience that provided succor in everyday life, namely:
ecological affiliation, social connectivity, and personal autonomy. First, inhabitants maintained a
close connection to the natural world. On average, respondents spent three to four hours per day
in recreational pursuits, and much of this free time was spent affiliating with nature. Extolling
the ecological health of mission lands, inhabitants drank directly from running streams that were
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described as ‘crystal clear,’ an act I repeatedly was told would not be advisable in other regions
of the Cederberg where farmers used petrochemical inputs.
People like Regina enjoyed the landscape from their porches during their work breaks. In her
words: ‘I just rest and look at the mountains for my free time—I enjoy the view.’ Others enjoyed
physical outdoor pursuits. Discussing how many of Wupperthal’s youth had left the region in
search of work, Theo 7 told me, ‘I don’t want to leave—I want to stay and grow organic tea…it’s
better here than in town.’ When I asked this young farmer to explain why he preferred mission
life, Theo said people in his community ‘are neighborly and helpful, and besides I like nature and
I like hiking in the mountains alone.’ Theo’s primary challenge was his lack of access to
advanced training in organic tea production and cattle and sheep herding, because ‘there are not
so many opportunities for young people to become more than what they are.’
Hennie van der Westhuizen was the mission’s sole white inhabitant. This 55-year-old farmer
leader had married into his community and resided in a snug abode on the outskirts of
Heuningvlei. Prior to his marriage, Hennie lived a middle-class existence, attending university
and working as a ranger. However, he also enjoyed solo treks and it was on one such excursion
into the Cederberg that he met his wife, a native of Heuningvlei. She was a ‘baking entrepreneur’
who sold ‘cookies, bread, and cake all over the mission,’ and Hennie said they managed her tea
lands and the family garden together. He identified himself as part of a ‘back-to-the-land
movement’ that had brought a number of older coloured people home to the mission after
decades of working in cities. Not only did Hennie dislike leaving the mission, but he told me that
he was ‘permanently reading, writing, and hiking in the mountains.’
Marie Ockhuis also described herself as a back-to-the-lander with a love of the local ecology.
Known by all in Heuningvlei as Tannie Nuus 8 in recognition of her rich knowledge, Marie was a
76-year-old woman who had returned to the mission of her youth after a lifetime of working for
white bosses in regional towns. Having endured apartheid through everyday acts of political
resistance, she had worked hard to obtain her son’s access to higher education. Prominently
displayed on her living room wall was a photo of her son shaking hands with Nelson Mandela.
Her son worked as a school administrator in Cape Town and worried about his mother’s
insistence upon living alone in such austere conditions. Marie possessed electricity and cold
running water, but her bath was a metal basin and the toilet was an outdoor latrine. Despite these
hardships, Marie had no desire to leave Wupperthal, for she loved the expansiveness of the
Cederberg, which provided her with space for reflection and the freedom to roam:
Sometimes I walk in the mountains and sing my memories into my
recorder. People say ‘Tannie aren’t you afraid of the baboons and
leopards? What will you do if you fall and break your leg?’ But I
tell them that I am afraid of nothing!
A few people, like Rodger Witbooi, were employed by Cape Nature to monitor conservation
zones, but many Wupperthalers took long walks for pleasure, and environmental problems in
even the most remote of mission lands were noticed and addressed by self-appointed stewards.
Apart from posted signs denoting Cederberg Wilderness boundaries, it was hard to distinguish
between conservation zones and mission lands as residential areas were meticulously cared for,
with no visible litter and very little going to waste.
In addition to ecological affiliation, Wupperthalers expressed a high degree of social
connectivity. Inhabitants enjoyed attending community events and spending time with family
7
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and friends. During the slower winter months, wood stoves and fireplaces made life more
comfortable, and people took pleasure from socializing over tea and joining together to watch
favorite television shows. Doors were open to neighbors who often visited to share news and
resources, with people making long walks or using local transport to maintain more distant social
ties. Young men came together from across the mission to play rugby and soccer, and a group of
men were avidly involved in a brass band. Elderly men tended to spend their free time
participating in the religious life of the community, and women of all ages enjoyed reading and
sharing books. In addition to the formal library in the central village, Wupperthalers maintained
several informal libraries in satellite communities, and readers also shared their favorite novels
across the mission’s social networks.
Strong family ties and Moravian faith also helped Wupperthalers navigate life’s challenges.
Talking about the struggle of being a single mother without access to steady income, Yvonne 9
suddenly shifted her narrative, saying: ‘God and my children give me strength, and being a
single mom is the best thing because of the feeling that my children love me and that we can all
depend on each other for help.’ When Patricia’s 10 city boyfriend demanded that she convert to
his religion prior to marriage, she chose to leave him and return to Wupperthal because ‘I wanted
to stay Moravian.’ An active farmer, Patricia cared for an elderly mother and son, but
experienced significant financial hardship. Despite periods of hunger when there was little to eat
in the house but ‘flour boiled in water,’ she did not regret leaving the city, saying ‘I enjoy living
here…everything is very quiet and I am free.’
According to Paul Zimri, a 26-year-old farmer leader who had lived in Kleinvlei all his life,
Wupperthal’s tight-knit communities encouraged people to resolve disputes and reaffirm familial
and friendship ties. In his words, ‘people disagree, fight, make-up. We can’t be angry for long
because we are too close. We walk into each other so anger only lasts one week.’ The remote
mission location also made Wupperthal a safe place to live and raise children. For young adults
like Willem, 11 who had left the Cederberg in search of work but later chose to return, mission
life provided respite from the strain of Cape Town, where the cost of living was high and violent
crime was all too common:
I moved back here because my uncle was shot in the taxi violence.
There were two attacks and he was killed. I was also almost killed
in a bad neighborhood. I wanted to come home where there are no
streets and it is safe—to see everyone and talk to everyone, and live
closer to the bible.
Numerous elderly inhabitants were raising grandchildren with funds from city-dwelling parents
who wanted their children to grow up in a safe and healthy environment. Wupperthalers also
appreciated that their children were free to explore the world around them. According to one
woman whose husband worked outside of the mission, ‘I am comfortable staying alone during
the week. It’s safe here—the kids can play everywhere and walk around at night.’ 12
Personal autonomy was as highly valued as social connectivity. Mission inhabitants often
stated that ‘nothing happens without hard work’ and elder farmers exhorted the younger
Pseudonym.
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Although everyone agreed that Wupperthal was safe, not all inhabitants experienced the same degree of
physical security. Fighting between young men was fairly common, and while domestic abuse was less common, it
did occur. See Author (2018) for more information on gender dynamics.
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generation to ‘go and plant and reap the rewards of planting.’ During their interviews,
respondents routinely emphasized the importance of self-determination to their well-being,
whether they identified as prosperous or poor. Crystal, 13 a young Rooibos farmer and
entrepreneur said she did not want to marry because she liked living alone. She managed her
own money and secured enough income through entrepreneurial work to meet her basic needs as
well as to put a little aside into savings. Residing in a more impoverished hamlet and having
come of age under apartheid, Rozanne 14 spoke of a life of economic desperation, but also of
hard-won self-sufficiency:
There have been very difficult times in my life. When I divorced
[in the early 1990s], the kids were young, so I used to chop wood
and sell it in Wupperthal for 2R 15 a bag. I also used to work in the
Wupperthal Shop for 30R a day. I would walk down the mountain
and back up, and then I still had to chop wood…I’m happy being
alone at the moment—it’s just the money that’s the problem.
When discussing what they most valued about their lives, respondents routinely invoked the
language of independence. Both men and women appreciated having control over their work and
most respondents said they enjoyed solitary labor as well as reflective time with nature. Indeed,
Wupperthalers sometimes struggled to advance collaborative agendas while retaining their
occupational independence. Producers stressed the importance of ‘standing together’ to achieve
enterprise goals, but material shortages, competing visions, and differential responses to crises
generated conflicts. Mission factions resolved disputes by reminding one another that
forgiveness was a collective responsibility. When discussing the discord surrounding Rooibos
decertification, one cooperative manager stated, ‘we must all admit we were wrong…then we
can forgive each other and start the opportunity of a new beginning.’
If the differing impulses of social connectivity and personal autonomy provided people with
the latitude to tackle poverty in collective as well as individual ways, cultural values were
essential in terms of ensuring resilience. Setting oneself apart from others was actively
discouraged, with inhabitants urging one another to reject materialism in favor of a simple life.
The emphasis on social and environmental care enabled Wupperthalers to reduce individual
reliance on income as well as to live lightly upon the land. Truck and donkey cart owners viewed
mission transport as a community service rather than as a commercial venture and largely
operated at cost. Nearly every respondent stated that local transport was affordable, meaning that
less physically mobile inhabitants were able to move freely about the mission. With people such
as Marie running secondhand shops out of their homes, material goods were recycled and sold,
and unsold items were given away to those in greater need.
Wupperthal possessed a high degree of eco-cultural resilience, or a ‘human/communitynature relationship’ supportive of sustainable development (Soini & Birkeland, 2014, p. 218). If
eco-cultural values motivated communities to invest in sustainability, the potential for enterprise
development helped people remain optimistic during the Rooibos crisis. Sharmaine Kupido, a
33-year-old farmer leader from Eselbank, told me that ‘there are many opportunities here to
create a good livelihood…but it takes time to build oneself up.’ Having worked as a casual farm
laborer on large agricultural estates in her youth, Sharmaine married into the mission and built a
house with her husband. In addition to producing meat, vegetables, and Rooibos tea, her husband
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was employed by Cape Nature to monitor the Cederberg Wilderness. Sharmaine’s story
embodies the value of self-determination and suggests the potential for upward mobility through
sustainable development. More broadly, however, Wupperthal was experiencing high rates of
youth flight, fueling uncertainty about the mission’s future. Young adults appreciated
Wupperthal’s way of life, but they were less tolerant of the grinding poverty. Every young adult I
interviewed had graduated from the mission’s primary school, and more than half of respondents
under 30 had finished their secondary education in regional towns. Whereas the generations of
apartheid simply struggled to survive, the postapartheid generation wanted to thrive.
5. Sustainable heritage development
The Wupperthal study illustrates the social forces shaping trade, terroir, and heritage initiatives.
In this section, I employ a postcolonial lens to analyze the crosscutting politics of sustainable
heritage development. I begin by discussing how the expansion of the fair trade movement into
new product sectors has opened possibilities for producers, but acknowledge that the segregation
of fair trade certifications into different governance structures has hindered small-scale producers
from accessing multiple sustainable markets. Next, I problematize the discourse on terroir,
arguing that the idealized and colorblind imagery of Rooibos terroir has obscured the coloured
connection to this important cultural commodity, calling into question the application of terroir
in postcolonial landscapes. Finally, I elucidate shortcomings in conventional heritage
approaches, which neither recognize racial and ethnic complexity nor build awareness of the
situational, affective, and evolving expressions of heritage that give life to marginalized cultural
histories.
5.1 Trade
Fair trade is comprised of numerous grassroots social movements and consumer campaigns that
support sustainable development through trade. Uniting around an ‘International Fair Trade
Charter,’ the global movement is calling for the creation of ‘a world in which justice, equity, and
sustainable development are at the heart of trade structures and practices’ (Global Fair Trade
Movement, 2018, p. 4). Yet fair trade is not simply a social movement; it is also a multi-billiondollar industry that is producing a growing array of goods and services for global markets. Not
only are certified products available in major retail outlets, but fair traders have developed
consumer markets in the Global South, expanding the geographies of ethical consumerism
(Doherty, Smith, & Parker, 2015).
The diversification of fair trade into agricultural, handicraft, and tourism sectors offers
potential for producers who are seeking to establish resilient rural economies. First, Fairtrade
International (FTI) employs a product certification system that governs agricultural goods such
as Rooibos tea. FTI seeks to protect small-scale farmers from market volatility by setting
minimum pricing guarantees and providing access to resources for development (Raynolds &
Greenfield, 2015). Second, the World Fair Trade Organization (WFTO) governs artisanal goods
via a participatory guarantee system. Operating as an ‘accountability and development tool,’ this
system provides producer groups with the latitude to develop managerial expertise over time
(WFTO, 2018). Third, South Africa has launched a Fair Trade Tourism (FTT) certification
system to support sustainable development in the tourism sector, with standard setting driven by
a process of multi-stakeholder knowledge sharing (Strambach & Surmelier, 2013). At a meeting
of fair trade activists held in Cape Town in 2010, an FTT representative discussed the potential
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for developing ‘integrated fair trade experiences’ for tourists interested in learning more about
South African heritage.
However, my research found that fair trade’s producer support networks were nascent,
making it difficult for small-scale producers to access and maintain certifications. Wupperthal’s
small farmer cooperative lacked access to support during a period of market volatility and failed
to fulfill the bureaucratic protocols needed to maintain dual Fairtrade-organic certification. As a
result, the cooperative was decertified (Author 2017). Although a smaller group of producers
managed to establish a new cooperative and regain dual certification, they did so without
external support. More broadly, Wupperthal’s efforts to develop ecotourism occurred with the
assistance of an agency that did not connect with fair trade’s WFTO and FTT certifications.
Indeed, small-scale Rooibos producers did not know of their existence.
These findings suggest that the segregation of fair trade into different governance structures
is hindering the potential for producers to align enterprise diversification efforts. While fair trade
offers a more comprehensive vision of sustainable development than do other sustainability
certifications, fair trade standards are increasingly institutionalized in practice, raising concerns
about the ability of the movement to achieve its objectives (Gendron, Bisaillon, & Otero Rance,
2009). Rather than delivering upon its promise of social justice, some scholars argue that ‘the
technologies of certification, standardization, and auditing’ may be engendering a reassertion of
colonial power (Dolan, 2010, p. 38). In Wupperthal, most producers believed Rooibos
certification was essential in terms of securing a profit, but they also felt marginalized by a
detached regulatory system that failed to develop collaborative human relations by punishing
rather than supporting producers during a time of crisis.
5.2 Terroir
In recent years, countries in the Global South have sought to strengthen their competitive
advantage by securing geographic indication (GI) for key cultural commodities. Originally
confined to European goods like Champagne, GI operates as an intellectual property right that
legally binds the name of a particular commodity to its geographic origin, in theory preserving
the artisanal cultural knowledge informing its cultivation. As Rooibos historically has been
viewed as a product ‘of national significance from the perspective of local development, heritage
and trade’ South Africa applied for Rooibos GI in 2008 and formally secured the designation of
terroir in 2014 (Biénabe & Marie-Vivien, 2017, p. 59).
In Wupperthal, small-scale farmers attempted to benefit from their Cederberg heritage by
claiming Rooibos terroir based on: (1) their historical placement at this product’s point of origin;
(2) their elders’ involvement in the industry’s formation during the early twentieth century; and
(3) their commitment to producing small-batches of artisanal tea in an ecologically responsible
manner. The Rooibos industry has recognized the superior flavor of the tea produced by coloured
communities residing along the eastern slope of the Cederberg due to the slower growing bushes
of this region, faster fermentation rates, and a production process that ‘still takes place in a
traditional way according to local savoir faire that has existed for many centuries’ (Grant, 2005,
p. 91). Environmental actors have also noted the importance of small-scale organic production to
the preservation of fynbos habitat, which is being threatened, in part due to the expansion of
industrial agriculture into remote rural areas (Younge, 2002).
Despite this potential, small-scale Rooibos farmers struggled to make their claims visible in
an industry dominated by agricultural estates. The topic of Rooibos heritage is racially charged,
with both white and coloured farmers claiming ownership; yet marketers routinely depict
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Rooibos terroir in ‘nonracial’ or ‘racially unified’ ways (Ives, 2017, p. 76). As marketing
campaigns invoke the imagery of cultural production without acknowledging the historical
reality of colonialism and apartheid or the racial diversity of the Cederberg, Rooibos estates
stand to benefit the most from South Africa’s acquisition of GI status. These issues beg the
question of whether the distinction of terroir supports artisanal agriculture in postcolonial
geographies. The evidence suggests that inequitable power dynamics are not being adequately
addressed in terroir commodities where Fairtrade International is active. Similarly to Rooibos, a
study of Darjeeling tea in India concludes that certifiers are failing to ensure justice for their
most marginalized members, both by ignoring class and labor issues and by reproducing
‘romantic ideas’ about eco-cultural heritage (Besky, 2014, p. 177).
5.3 Heritage
Conventional heritage approaches also tend to ignore the historical reality of colonial conquest.
Ecotourism initiatives offer potential for reducing poverty in postcolonial landscapes, but often
fossilize and commodify indigenous cultures through idealized depictions of timelessness and
eco-cultural purity (Carrigan, 2011). While a growing body of critical heritage scholarship is
producing a more critically aware and culturally situated understanding of postcolonial heritage,
these studies typically focus on indigenous contexts. Such work is crucial for identifying local
approaches to sustainability and challenging Eurocentric assumptions about the relationship
between humans and the natural world (Battiste & Youngblood Henderson, 2000). However, the
tendency to view heritage as either Western or indigenous obscures the presence of creole
heritage and the eco-cultural knowledges that mixed race people have to offer.
In South Africa, the postapartheid state has identified heritage development as a vehicle for
racial reparation and sociocultural healing. 16 Yet national approaches remain problematic. A
study conducted with black African communities surrounding Kruger National Park finds that
heritage industries are failing to realize their restorative justice mandate as these communities
must contend with fragmented development efforts, fortressed conservation lands, and the
commercial cooptation of cultural history (Meskell, 2011). While South Africa’s triumphalist
heritage discourse celebrates the important roles that local communities played in resisting
apartheid, this approach obscures the severe economic disparities hindering heritage
development in South Africa’s former racial and ethnic homelands (Butler & Ivanovic, 2016).
Racial terms also are poorly defined in policy prescriptions. For example, the National Heritage
Council emphasizes the need ‘to promote and protect indigenous knowledge systems’ via ‘social
upliftment’ processes that engage ‘enterprise and industry’ (DAC, 2018). The use of this
language appears to be borrowed from the global discourse as national claims to indigeneity are
racially contested. Indeed, the National Heritage Council fails to clarify whether ‘indigenous
knowledge preservation’ is limited to Khoe-San people who represent one percent of the
population, or if it encompasses black Africans who first entered the area around 900 CE, or if it
also includes mixed race citizens who claim varying mixtures of Khoe-San, Malay, European,
and other African ancestries.
Unlike the mixed-race creoles of the Caribbean, who sometimes are recognized as belonging
due to a process of ‘indigenization,’ coloured South Africans are commonly viewed as
This vision was first articulated by the Truth and Reconciliation Commission, which oversaw the national
transition from apartheid to democracy in the 1990s. At that time, the TRC viewed South Africa’s cultural and
ecological landscapes as potential venues for restorative justice, which was to achieved through a process of racial
reparation, historical testimony, and interracial learning (Meskell & Scheermeyer, 2008).
16
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‘unoriginal’ inhabitants of a land they did not inherit (Knörr et al., 2010, p. 748). Given their
invisibility in the national polity, coloured communities with Khoe-San ancestry have begun to
assume an indigenous identity in order to secure resources for development (Besten, 2009).
However, Wupperthal’s heritage also has been informed by a fiercely independent ex-slave
culture and European Protestantism. These legacies have played as much of a role in the
formation of Wupperthal’s eco-cultural values and artisanal tradition as its connection to
indigeneity. Indeed, the mission’s rich creole heritage infused local life with meaning.
My use of ethnographic methods enabled me to uncover a ‘more-than-representational’
experience of heritage that was embodied with multi-sensual feeling (Waterton, 2014, p. 823).
Heritage was invoked when communities called upon ancestral ties to make peace after conflict.
It was communicated across generations when elders told tales of Wupperthal’s formation by the
fireplace on cold winter nights. It was performed in the everyday baking of ash bread and the
seasonal production of Rooibos tea. It was experienced in connection with the land when people
took long walks in mountains that nurtured feelings of freedom, and it evolved when
entrepreneurs accessed postapartheid assistance to develop new forms of artisanal enterprise. If
the mingling of cultural traditions has helped Wupperthalers survive in a land of burning
inequity, the affective qualities of heritage have provided them with a sense of well-being in
everyday life. The economic hardship of Wupperthal should not be romanticized, but neither
should the vital capacities of its people be ignored, for these are what local communities have to
teach about living sustainably. From Wupperthal, I learned the need for sustainable development
to take a less technocratic and more relational approach.
6. Conclusion
This study has drawn from ethnographic fieldwork with the Moravian farmers of Wupperthal to
frame the topic of sustainable heritage development. As I have discussed, Wupperthalers
possessed a historical connection to the Cederberg as well as to the artisanal cultivation of
Rooibos and other goods. In addition to pastoral and gardening activities, colonial inhabitants
harvested and processed wild Rooibos using indigenous technologies and established a shoe
factory that continues to handcraft leather shoes. In the early twentieth century, the mission
played a key role in developing Rooibos plants for commercial production, but under apartheid,
coloured producers were disallowed from participating in Rooibos markets. In the postapartheid
era, Wupperthalers have sought to revitalize the local economy by investing in a range of
heritage-based enterprises, including certified tea production, sustainable tourism, and the
production of environmentally friendly Rooibos body products (Red Cedar, 2018).
There was potential for developing an integrated fair trade experience, but producers
struggled to maintain their access to Rooibos tea certifications, let alone enter into fair trade’s
differentially governed tourism and artisanal product sectors. Coloured communities also
struggled for visibility in an industry that produced colorblind portrayals of terroir and in a
broader heritage discourse that largely ignored their presence. These findings demonstrate the
need for a sustainable heritage approach that is capable of coordinating trade, terroir, and
heritage activities. They also suggest that sustainable heritage development will not be achieved
through the technologies of certification and auditing alone. Sustainability networks must
develop more relational frameworks if they are to deliver upon their promise of social justice,
racial reparation, and sociocultural healing.
My research also uncovered sources of eco-cultural resilience. Not only did small-scale
farmers spend a significant amount of time maintaining ecological integrity and caring for the
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community of life, but the cultural rhythm of togetherness and solitude enabled people to
reaffirm their social ties while retaining a sense of independence. Most of my respondents
despaired over their financial situation, but every person that I interviewed expressed a love of
the Cederberg. These findings clarify what Horlings (2015) has termed ‘the inner dimension of
sustainability, or change from the inside-out’ (163). Whereas Horlings argues that we must learn
how to develop the personal and collective values needed to transition to sustainability, in
Wupperthal this value system was already in place. My coverage of everyday sources of
resilience illustrates how critical heritage studies can contribute to sustainable development and
fair trade debates. In particular, this body of scholarship provides a lens for examining affective
dimensions and capacities, providing critical insight into the emotive values and creative agency
informing sustainability efforts in postcolonial geographies.
Finally, this study sheds light on the understudied topics of coloured heritage and creole
terroir. Wupperthal’s heritage has been informed by a variety of cultural traditions, but it is
fundamentally rooted in the story of ancestors who proclaimed freedom from servitude. While
the mission formed as part of a broader process of colonial settlement that set the stage for
apartheid-era segregation, the collective consciousness of its inhabitants has not been dictated by
hegemonic power (Bilbe, 1999). This is not to say that mission communities have not suffered
from racial dispossession and segregation, but rather to recognize that the natural world, oral
tradition, and artisanal production have more intimately informed local perceptions of existence.
Generations of Wupperthalers have fought to retain their agency by carving out culturally
meaningful and ecologically adapted livelihoods in the heart of the Cederberg, ultimately playing
a central role in the development of Rooibos terroir. It is their resilience that embodies its spirit.
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Fig. 1. The Greater Cederberg Biodiversity Corridor (Cape Nature 2019)
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Fig. 2. Ann Salomo giving a tour of Cederberg ecology (Author)
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Fig. 3. Rooibos tea harvest (Author)
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