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Abstract Global climate change and the accelerated melting of glaciers have raised concerns
about the ability to manage ice-snow environments. Historically, human ancestors have
mastered the ecological wisdom of working with ice-snow environments, but the phenomenon
has not yet been articulated in cultural landscape methodologies that emphasize “nature-cul-
ture relevance”. The challenging living environment often compels indigenous people to form
a strong bond with their surroundings, leading to the creation of long-term ecological wisdom
through synergistic relationships with the environment. This ecological environment is concep-
tualized as a cognitive space in the form of the landscape, with which the aboriginal commu-
nity norms and individual spirits continually interact. Such interactions generate numerous
non-material cultural evidences, such as culture, art, religion, and other ideological aspects
of the nation. These evidences symbolize the intellectual outcome of the relationship between
humans and the landscape, and they create the “spiritual relevance” through personification
and contextualization. The aim of the study is to explore the traditional ecological wisdom of
the Inuit people who live in the harsh Arctic, and analyze the Inuit’s interaction with the land-
scape through the lens of “associative cultural landscape”, and decode the survival experience
that the Inuit have accumulated through their long-term synergy with the Arctic environment.
The findings focus on the synergy between the Inuit and the ice-snow landscape, examining the
knowledge and ecological wisdom that the Inuit acquire from the ice-snow landscape. Our goal
is to develop a perspective of the ecological environment from the viewpoint of aboriginal peo-
ple and establish a methodology, model, and framework for “associative cultural landscape”
that incorporates ethnic non-material cultural evidences. From the results, a total of nine
models for interpreting traditional Inuit ecological wisdom are generated based on the “dia-
mond model” of “associative cultural landscape”, covering the transition from the physical
landscape to a spiritual one and demonstrating the associative role of the landscape in stim-
ulating potential spiritual cognitive abilities in humans.
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1. Introduction

1.1. Research background

The elements and characteristics of the ice-snow landscape
are relatively scarce and mainly derived from primitive
forms of snow and ice resources (Rosvold, 2016). However,
the Inuit, who traditionally lived in the Arctic, have
amassed considerable survival experience, knowledge, and
ecological wisdom from this environment. In the Arctic, the
synergy with the ice-snow landscape not only entails coping
with an extreme living environment but also symbolizes
cognitive outcomes such as the “spiritual relevance”da
result of the cooperative relationship between humans and
the landscape. This relevance plays a crucial role in main-
taining environmental stability. Furthermore, the “spiritual
relevance” and its association with the landscape extend
beyond the production materials of indigenous people,
permeating human thought and imagination (Taylor, 2009,
2012). This extensive linkage process, termed “landscape
ideologydexogenous spatial symbolsdendogenous spatial
symbols”, facilitates the spiritual meaning of the landscape
to transcend into the human intellect (Jewell and
McKinnon, 2008; McBryde, 2014; Rössler, 2004, 2006; Wu,
2010). Therefore, the methodological discourse on the
“spiritual relevance” derived from the landscape empha-
sizes the portrayal of the landscape for an intellectual
group and the interpretation of the landscape to encourage
wiser living. The traditional ecological wisdom of the Inuit
serves as an internalized spiritual carrier of the generation
of the ice-snow landscape for humans. The wisdom and
relevance in the Inuit community between the ice-snow
landscape and the human spiritual world have significant
implications for the interpretation of the “spiritual rele-
vance” of the landscape.

On September 13, 2007, the 61st United Nations General
Assembly adopted “the Declaration on the Rights of Indig-
enous Peoples”, calling on the world to uphold the rights of
indigenous peoples and to respect and promote the
inherent rights of indigenous peoples by virtue of their
political, economic, social structures and their cultures,
spiritual traditions, history and ideology, especially those
connecting to their lands, territories and resources (SCBD,
2019; UN, 2007), which is a landmark in awakening all
mankind to the importance of indigenous intellectual
property and ingenuity.

Global climate change and the consequences of the
melting of the Arctic ice cap have been the focus of much
international attention in recent years (AMAP, 2009, 2021;
Descals et al., 2022). The word “arctic” comes from the
Greek word “arktiksz”, meaning “bear”, which has since
evolved into the English context “Arctic region”. The Arctic
is one of the harshest types of human habitat, and humans
have had to adapt to extreme climatic conditions and
subsequently evolve physiological traits to suit them over
time. In addition to human adaptation, the degree of
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connection to the environment and the set of survival rules
that have evolved to adapt to the harsh environment are
necessary for survival in the polar regions, which have been
inhabited for thousands of years, even since the end of the
last glacial period in most areas, and in some areas even
longer. The ecological wisdom and land use practices of the
Inuit have contributed to human insights into the ice-snow
landscape (Root-Bernstein et al., 2023). Established
research has focused on three levels: the role of traditional
knowledge in uniting community cohesion; the application
of the ice-snow landscape knowledge to the processes of
weather identification and hunting; and the association of
the ice-snow landscape with religious beliefs. If one mas-
ters abundant knowledge of the ice-snow landscape, it may
imply a high status in the community, which represents the
right to master survival skills and transmit ecological wis-
dom, usually by respected hunters or chiefs within the
community. The traditional knowledge combined with
productive cultural practices is passed down within the
community and learned by younger hunters, which will
definitely promote the community’s well-being and cohe-
sion (Greene and Zawadski, 2022; Timlin et al., 2022).

The accumulation of traditional knowledge promotes
the internal cohesion of Inuit communities to resist the
ever-changing natural environment. They optimize the
summary of knowledge and skills through long-term obser-
vations in the ice-snow landscape by understanding the
topography or surface features of different geographic
units, which helps Inuit hunters respond swiftly to identify
and handle key information about hunting activities, gath-
ering activities and the avoidance of ecological threats
(Cuerrier et al., 2022; di Francesco et al., 2021), increasing
the survival rate of both individuals and communities.

Religion is equally significant for Inuit internal cohesion
and natural responses to the outside. The natural elements
in the ice-snow landscape are abstracted as personified
spirits or demons, so that the Inuit community shamans act
as messengers of “divinity”, communicating between
heaven and earth and responding to the births, illnesses
and deaths of their people. Anthony’s study of animism in
Arctic eco-philosophy reveals that it is an adaptative
strategy for Arctic aboriginal people to use traditional
knowledge (collective memory, norms, information,
knowledge, technical skills, etc.) to respond to environ-
mental challenges (Anthony, 2013). The animism also serves
as an essential spiritual link for the Inuit to value Arctic
ecology, maintain a balance in wildlife populations, and
abstract nature symbols into community culture. Even for
the Inuit, who successively entered Canadian modern
communities in the 1950s, the valid wisdom of condensed
traditional knowledge remains effective, which applies to
modern Arctic scientific research as well. Young et al.
(2022) found that Inuit traditional knowledge could pro-
vide support for ship maneuvering, long-distance navigation
and escort, wilderness safety detection, animal distribution
and natural history, providing more potential and oppor-
tunities to study Arctic “unusual events” and offering
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further potential possibilities and opportunities for the
study of “unusual events” in the Arctic.

1.2. Research aim and contribution

Therefore, based on the discussions in the international
literature, there is a gap in the discussion on the framework
and interpretation of the relevance of the ecological
landscape divide from the perspective of the Inuit aborig-
inal people and the coupling of the ethnic “non-material
cultural evidence”. Theoretical and empirical research on
the “spiritual relevance” of the “landscape” needs to be
supplemented.

This paper takes the human exploration of snow and ice
habitats in the face of global climate change as a premise
and the Inuit habitat as an example, and seeks an inter-
pretive path from the associative cultural landscapes that
have a deep affinity with “non-material cultural evidence”,
to help construct an understanding of the profound inter-
action between traditional Inuit ecological wisdom and
snow and ice landscapes. Through the theoretical discus-
sions throughout the text, a meaningful methodological
approach and framework for interpreting the various
human spiritual phenomena or traditional ecological wis-
doms of the world’s landscapes through the methodology of
associative cultural landscape are established. Using the
“spiritual relevance of the landscape” as a key node, it
explains that there must be the “spiritual relevance” to
human interaction with the landscape in the context of the
increasing scrutiny of the aboriginal living environment and
constructs a new conceptual and interpretive approach to
the traditional ecological wisdom of aboriginal people in
other parts of the world (Fig. 1).

2. Materials and methodology: constructing an
approach to interpreting the “spiritual
relevance of landscape” through associative
cultural landscape

2.1. Modelling information

World Heritage Sites that relate to Inuit habitats are rep-
resented in the Cultural Landscape category (Table 1),
indicating that the value of ice-snow habitats is recognized
by the World Heritage Center as “the co-work of man and
nature”. Both cultural landscapes represent typical evi-
dence of Inuit survival and life, whose similar characteris-
tics can be concluded below: (1) Land use patterns that
Fig. 1 Schematic representation of the research ques
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include specific ecological functions; (2) Seasonal migration
and hunting as a pattern of daily life for the Inuit; (3)
Remaining material evidencedarchaeological sites; (4)
Relating to “organically evolved landscape”, “associative
cultural landscape, hereinafter referred to as ACL (Ap-
pendix A)”; (5) Emphasizing traditional knowledge and its
inheritance and transmission.

Both World Heritage Cultural Landscapes embody ACL’s
“spiritual relevance” to the landscape of material cultural
evidence. As a distinctive ethnic cultural landscape,
traditional ecological wisdom corresponds to the “non-
material cultural evidence” symbols embodied in the ACL
(Taylor and Lennon, 2011), which are jointly represented as
the ice-snow landscape symbols with perceivable material
entities and even transcend the associative symbols of the
ice-snow landscape symbolic carriers. In their continuous
endogenous interaction with the symbolic carriers of the
ice-snow landscape, the Inuit have developed a locally
applicable “law of knowledge via landscape”, which is in
harmony with the ACL’s emphasis on the “non-material
cultural evidence”. It can be used as a complementary
methodology to the interpretation of traditional Inuit
ecological wisdom. The ACL approach and logical frame-
work are not yet clear, and the conceptual explanation
provided by WHC and relevant literature on ACL mainly
refers to classification, which receives much less attention
than the first two types of cultural landscapes. Therefore,
it is crucial to construct a universal ACL approach at first.

The source analysis approach derived from the concept
of ACL provided by WHC requires, first of all, that it be
positioned as the glue and expansion of the first and second
categories of cultural landscapes, as “the co-work of man
and nature” (Sauer, 1925). The way in which the landscape
is appropriated by the human spirit is inevitable, and the
way in which the landscape is landscaped stems from
established human cultural, artistic, religious and other
ideologies (UNESCO, 2023).

Therefore, ACL will give birth to two tentacles, “exog-
enous spatial homogeneous symbol” and “endogenous
spatial heterogeneous symbol”. The former still corre-
sponds to the material identification of “material cultural
evidence”, which is not limited to the simple three-
dimensional material evidence of the landscape (i.e., only
the characteristic data of “landscape entities” considered),
but incorporates the interaction of “landscape symbols”
and the physical changes of organic life. The two-step ab-
stract transformation: (1) To summarize the “exogenous
spatial homogeneous symbol” as the process of “space‒
abstraction‒symbol”; (2) From the process of “symbol‒
tions and research objectives. Source: The Authors.
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abstraction‒spirit” to “endogenous spatial heterogeneous
symbol”, the meaning of “homogeneous” and “heteroge-
neous” is to distinguish human beings from other beings or
“things” in terms of their form of existence and the vehicle
to which their spirituality belongs. Finally, the feedback of
the “endogenous spatial heterogeneity symbol” to ACL is
conducted. The ACL method is derived from the Cultural
Landscape “Butterfly Model”. The ACL “Diamond Model”
derived from Cultural Landscape “Butterfly Model” is the
basic model for interpreting ACL (Fig. 2).

ACL Diamond Model: Cultural Landscape “Butterfly
Model” is the bottom vertex of ACL Diamond Model, which
is the theoretical basis of ACL “Diamond Model”. ACL
“Diamond Model” involves five vertices of the directed
cycle, and four vertices are involved in the interpretation
of ACL “Diamond Model”. In the process of interpreting the
ACL “Diamond Model”, people firstly perceive the symbols
in the real physical interfacedexogenous spatial homoge-
neous symbols, which are both objective identifications of
objects in the natural world; secondly, they experience the
induction process and deduction process of ACL symbols,
that is, from the induction of symbols in the physical world
to the transformation of symbols in the spiritual world, the
mapping is determined to a certain extent; finally, the
endogenous spatial heterogeneous symbols in human cul-
tural system involve the different domains of ACL, i.e., the
spiritualization of landscapes. ACL “Diamond Model” is
mainly embodied in the upper four vertices, which is a
model engraving for the analysis of the shift of the physical
symbols to spiritual symbols in the ACL.

The World Intellectual Property Organization considers
indigenous knowledge as a subset of traditional knowledge
Table 1 World Heritage Cultural Landscapes involving Inuit hab

World Heritage
Cultural Landscape

Subjects and Object

Kujataa Greenland: Norse and Inuit
Farming at the Edge of the Ice Cap
(the subarctic region of southern
Greenland)

The cultural landscap
earliest introduction
Arctic land use and i
arable land formed b
and farmers who arri
in the 10the15th cen
hunters from the lat
the present.

AasivissuiteNipisat. Inuit Hunting
Ground between Ice and Sea
(within the Arctic Circle in central
West Greenland)

An environmental cr
containing 4200 year
human history and d
resilience of human
region, an organicall
cultural landscape ro
gathering culture wit
and sea animals, sea
settlement patterns,
well-preserved herit
intangible cultural h
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(WIPO, 2001), and terms similar to “traditional knowledge”
include traditional environmental knowledge, local and
traditional knowledge, traditional knowledge and wisdom.
Inuit cultural ethnographer Frances Abele defines the Inuit
traditional knowledge system as “knowledge or valuable
standards that are acquired through repeated observation
or practice of the land or knowledge passed on from gen-
erations” (Abele, 1997), and the accumulation of ways of
survival and knowledge is summarized by Inuit ancestors
evaluating their own ecological practices and refined
ecological wisdom (Huntington, 1998). Thus, aboriginal
traditional knowledge can be regarded as an intellectual-
ized reproduction of close contact with nature, a testimony
of nature and cultural relevance (lifestyles, hunting sys-
tems, habitation, growth habits of plants and animals,
ecosystems, environmental perception) (Gordon et al.,
2023; Varghese and Crawford, 2021; Yua et al., 2022).
2.2. Traditional lifestyles of the major inuit clans

The Inuit of Canada, Alaska, Greenland and the Sami of
Northern Europe and Russia are the most populous of the
indigenous peoples of the Arctic. The Inuit are the north-
ernmost ancient people on Earth, with the majority of Inuit
in Greenland and widely distributed in the Arctic tundra of
northwestern Canada, northern Alaska in the United States,
and the coastal areas of the northeastern corner of Siberia
in Russia. (1) In 1767, a scholar argued that the Inuit were
Asian people who entered Alaska via the Bering Strait in
northeastern Siberia and continued to move eastward,
reaching Greenland in the 14th century; (2) In 1887,
itat (UNESCO, 2017, 2018).

s Value

e represents the
of agriculture to
ncludes farms,
y Norse hunters
ved from Iceland
turies, and Inuit

e 18th century to

Settled communities are
characterized by agriculture,
pastoralism and marine mammal
hunting, archaeological sites, farms,
vegetation patterns, land use
patterns based on specific ecological
niches, geomorphological and
ecological features, historic
buildings, and associative cultural
landscape (language, history,
ecological knowledge, crafts, ritual
or ceremonial activities).
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Traditional knowledge of settlement
patterns due to hunting and
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communal winter houses,
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the environment, weather,
navigation, shelter, food, medicine,
etc.



Fig. 2 ACL Approach: the constructing logic of ACL “Diamond Model” derived from Cultural Landscape “Butterfly Model”. Source:
The Authors.
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another scholar expressed a different view, suggesting,
based on Inuit cultural characteristics and the natural
environment, that the Inuit were islanders who then
entered Alaska, gradually came to the coast with the rivers,
and then passed through the Arctic to Siberia. The question
of Inuit origins is further complicated by the existence of
the ancient Inuit and the new Inuit, in addition to the Inuit
culture and natural environment. The Inuit are generally
considered by ethnographers to be older than the Indians,
i.e., between 4000 and 5000 years ago, in terms of their
presence in Canada.

Inuit tribes prior to the 20th century utilized traditional
ecological wisdom for survival, but internal clan divisions
formed more subtle distinctions, creating ethnocultural
diversity (Dawson et al., 2021). The Inuit were divided into
five clades according to tribal differences, either by area of
residence or by life characteristics including (1) Mackenzie
Inuit living area, (2) Labrador Inuit living area, (3) Copper
Inuit living area, (4) Central Inuit living area, (5) Reindeer
Inuit living area.

This paper focuses on the three main aspects of Inuit
traditional lifestyles: area of residence, form of social or-
ganization, and form of housing (Table 2). The choice of
residence basically relies on the coast, mainly to facilitate
the hunting of sea animals and the acquisition of living
materials from them. Hunting groups compose the main
Inuit social organization, which is loosely and unstably
organized by short hunting contracts between men, and the
family structure is based on bloodlines. Usually, the popu-
lation of people in such a structure fluctuates between 50
and 200, all linked into clans by the same language and
beliefs. The most characteristic form of structure and
83
interaction with the ice-snow landscape is the Inuit way of
dwelling: tents, stone-houses and snow-houses.

Archaeologists found fourteen ancient Inuit cellar
houses with a fireplace in the center in the upper Naknek
River and remains of fireplaces used by the Inuit on other
coastal sites with burnt and cracked cobblestones, indi-
cating that the ancient Inuit mastered the use of fire for
heating and cooking foods.

Inuit dwellings are mainly divided into two types: winter
and summer systems. In summer, fur or stone-houses are
the main stream, with wood, animal skins, turf and other
materials to build semi-cavernous houses, remaining
archaeological sites as material evidence.

In winter, houses are primarily snow-houses (Igloo or Iglu
in Inuit). Given that their use largely ceased in the 1950s
and that their physical characteristics prevented their
survival in the archaeological record, this unique house
form was occasionally described by early explorers, mis-
sionaries, or priests (Dawson, 2002), with descriptions
documenting not only snow-house structures but also indi-
cating large multi-room snow-houses, which were suitable
for village-like social structures with more than 100 people
(Mathiassen, 1928; Maxwell, 1985). In 1830, the British ex-
plorer Ross observed 120 Netsilik Inuit living in 12 snow-
houses connected to each other by tunnels, confirming
the rare social settlement formed by clustered snow-houses
(Fig. 3); Dawson studied the spatial patterns of three cen-
tral Canadian Inuit snow-houses in the early literature, and
the results showed the significance of snow-houses for un-
derstanding the spatial characteristics of the community
forming process among Arctic aborigines in the archaeo-
logical record (Dawson, 2002) (Fig. 4).



Table 2 Traditional lifestyles of the main Inuit branches in Canada (Ruan, 2004).

Inuit clade classification House form (winter) House form (summer) Place of residence Forms of social
organization

Mackenzie Inuit Round timber frame,
rectangular or cross-shaped
houses, six families sharing one
house.

Round tent made of sealskin,
with two families sharing a
tent. Each village has one or
several men’s houses (18.3 m
long).

Mackenzie River Delta,
Northwest Territories, Canada.

Villages and
hamlets with
internalization.

Labrador Inuit Stone houses made of stone,
whalebone and driftwood, in
the form of semi-cellars
(Appendix B), each housing 20
people, separated by animal
skins for different families;
sometimes seen as snow-
houses.

Living in sealskin tents (two
families in one tent) from late
April to mid-October.

Canada’s southernmost Inuit on
the Labrador-Ungava coast.

No formal social
organization; only
hunting groups.

Copper Inuit A community of 50e200 people
living in makeshift villages
made up of snow- houses,
constantly on the move in
search of seals, moving once
every few weeks.

Tents are pitched with animal
skins and surrounded by turf on
an oval ridge of earth so that
rain cannot enter the tent.

Victoria Island and along the
Gulf of Colonnesin (copper
deposits in the area).

Loose social
organization, with
the nuclear family
as the basic unit.

Central Inuit Northwest Territories, Baffin
Island, Igloolik Island, Canadian
Arctic coast north of Hudson
Bay.

The family is the
main social unit
and hunting moves
in small village
communities.

Reindeer Inuit Snow-house (containing a
platform made of snow covered
with wicker mats and animal
skins; the platform is used for
three purposes: as a table,
chairs and bed, and as a small
platform for storing food).

Tents made from reindeer
skins.

The southern part of the
Bahrain region west of Hudson
Bay.

There is no
specific social
organization, only
mutual assistance
and seasonal
consultation in
hunting. The
family is the most
basic unit.
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Fig. 3 Snow-house of the Boothians (Ross, 1835).
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The construction characteristics of the snow-house
represent the unique lifestyle of the Arctic. The snow-
house in winter was always located in the not completely
frozen ice. The water under the snow-house has the effect
of cold insulation to maintain the indoor temperature. The
snow-house selected snow-covered ground. The foot of
the mountain was a suitable location. Common domed
snow-house built with ice bricks, whose countless inner
pores were excellent insulating material for the poor
thermal conductivity of snow and ice. The entire house,
with minimal wind resistance and a semi-circular structure,
made the structure of the smallest exterior area and the
largest internal use of space. When people used the seal oil
lamp indoors, the human body temperature and the low
outdoor temperature brought about by external cold wind
would make the inside surface layer of snow-houses melt
and form a solid and reflective ice layer to keep heat and
provide thermal insulation. The ice layer was bonded to the
bricks in a more fitting manner, making the snow-house
much stronger. In addition, the arched entrances are usu-
ally lower than the snow-houses, and the access is shielded
by animal skins to keep out the cold wind. The internal
passages get thinner and thinner upwards, also for resisting
cold air. Warm air inside the house gathers upward and the
Fig. 4 Early recorded snow-houses: (a) Snow-house of Copper Inu
(c) Snow-house of Iglulik Inuit (Mathiassen, 1928).
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convection of warm and cold air also warms up the interior.
Ethnographic observations indicated that usually two men
could build a snow-house in about an hour, with one man
using an ice knife to cut frozen ice blocks into suitable
bricks and another man standing inside to pill up the
blocks (Kershaw et al., 1996). Spiral inward formed a
hemispherical vault (Boas, 2013), and the general outline of
the snow-house was generated (Fig. 5). Snow-house is the
typical evidence of traditional Inuit ecological wisdom
(Table 3), and their structures and construction provide
warmth and wind protection while greatly increasing the
probability of survival in winter hunting.

2.3. Inuit hunting system

From a historical perspective, the Inuit did not have a large-
scale crop cultivation system and mainly focused on sea-
sonal migratory hunting. The inland-dwelling Inuit mainly
hunted animals (polar bears, birds, caribou, musk oxen,
rabbits, and foxes) and also collected avian eggs and herbs.
The seaside-dwelling Inuit mainly conducted marine animal
(whales, dolphins, walrus, seals, turtles, and other fish)
hunting with primitive hunting tools such as spears, forks,
nets, bows and arrows, and knives (Table 4). In addition,
Central Inuit hunt for seals by drilling holes in the thin ice in
winter (Furgal et al., 2002) (Appendix C). The hunted ani-
mal materials were in turn made into household, cultural
and recycled hunting items (Table 5).

Prey changed with the seasons and activity cycles,
making it imperative for Inuit hunters to keep track of prey
activity patterns for hunting, adjusting to the migratory
habits of prey and the overall scarcity of resources (Tuan,
2013). The hunter-prey relationship is seen by the Inuit as
naturally predestined. The long duration of the chase and
the capture of prey are meaningful survival activities. As
hunters of big-game, the Inuit had to migrate frequently,
moving farther in search of prey than the rainforest
dwellers of Malaysia or the desert dwellers of the Kalahari,
with the result that they had a much weaker sense of
attachment to place than the Pygmies or Tassadei. The
Inuit lack the sense of security that comes from a partic-
ular, deeply passionate, and very familiar living place
it (Jenness, 1922); (b) Snow-house of Netsilik Inuit (Hall, 1879);



Fig. 5 Dome snow-house Igloo/Iglu: (a) Snow-house plane; (b) Snow-house function partition; (c) Snow block spiral stacking;
(d) Snow-house elevation. Source: The Authors.
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(Tuan, 2013). The Inuit have integrated their daily lives into
nature and considered hunting as part of the natural rela-
tionship, where the animal voluntarily contributed itself to
the hunter, and it is quite natural to accept this gift. Later
hunting training was equally important for forging unique
Inuit qualities. Adolescent Inuit were trained to accurately
identify animal tracks and traces, as well as the animal’s
physical state and hunger state in different weather con-
ditions and responses, all concerning the success rate of
hunting operations (Fig. 6).

The Inuit have their own unique concept of time-
culture. Hunting time is not traditionally divided accord-
ing to hours, minutes, and seconds but according to irreg-
ular meal times. Hunting would be initiated when hungry,
and survival activities were based not on modern schedules
but on nature’s schedules. Hunting insight based on expe-
rience and the operation of complex knowledge have long
been rooted in the intellect of Inuit hunters, evolving into
an “animal nature” (Appendix D) that was in tune with the
natural environment or prey. The traditional knowledge
accumulated from different natural phenomena and animal
behaviors gradually evolved into the traditional ecological
wisdom of the Inuit people.

2.4. Inuit culture

Among numerous Arctic aborigines, the Inuit have created a
unique polar Inuit culture and history (Inuit Tapiriit
Kanatami, 2004). Inuit culture is envolved in a hunting
culture with roots in the ice-snow landscape material
movement identification and hunting activities, and the
hunting tribes are allowed to share language, beliefs, cus-
toms, habitation, and habits among themselves. The
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themes involved are mostly related to praying for favorable
weather and hunting harvests.

The Inuit created Inuktitut, the only non-Indian language
among the Native American tribes in Canada, where Inuk
means “people” and -titu means “in a certain way”, a
combination that conveys “the way people speak”
(Campbell, 2022), and thus developed into a nomadic cul-
ture of great importance to the aboriginal people. The Inuit
language reveals their traditional ecological wisdom.
Mastering knowledge of snow and ice is an essential survival
skill and experience for every Inuit, and identifying and
experiencing these differences helps the Inuit with weather
forecasting and identification and observing the migratory
characteristics of their prey. In particular, the perception
of snow transcends cultural and linguistic barriers (Whyte,
2018). There are three main Inuit roots that express the
concept of “snow”: Kaniq, Apun, and Aniu. The Inuit lan-
guage has a large number of words derived by attaching
various forms of affixes to roots, and significant words
related to “snow” (e.g., snowflake, falling snow, feathery
snow, powdery snow, etc.) are formed by attaching new
affixes to the root word “snow”. Nelson collected 20 Inuit
words describing the age and thickness of ice, 16 on the
state of ice movement, 46 about the topography of the
ocean, and 5 for the movement of the sea ice.

Understanding the state of ice movement is also essen-
tial for Inuit survival in the polar environment. For
example, initially thin ice is softer and less likely to break,
and maintaining movement as the sled sinks can safely
cross thin ice areas. In addition, the color of the ice is used
to determine the weight-bearing capacity of the ice sur-
face. Usually dark black ice is unsafe, and when the color
turns grayish white, it proves to be able to carry dog sleds.



Table 3 Snow-house making process.

Step Context

Preliminary Step
Manufacturing Tool

� Mainly snow knives and saws.
� A snow knife made of polished animal bones, bone knife advantage is that the
texture of the snow can be transferred from the bone to the palm of the hunter.

Step A
Snow Choice

� Dry snow landing after a snowstorm.
� Choose continuous snowfall, not soft snow (easy to break) or too hard snow
(difficult to cut).

� Snow in contact with sea water should be avoided.
Step B
Field Site Selection

� Emphasize the solidity and stability of the snow foundation.
� A circle is marked on the snow before construction begins; the actual snow
house will be larger than the markings.

� The construction process is windless, usually with a thin layer of snow on the
foundation.

Step C
Compacting the Foundation

� Snow brick standard length 1e1.2 m, width 0.5 m, thickness 0.2 m.
� Take the snow brick at the formation of the snow pit around the bastion as a
foundation, the foundation roughly 1.2 m in depth.

� Snow-house actual ground below the outside world.
Step D
Correction of Arc

� The first layer of snow bricks is laid on the outer edge of the foundation, and the
outer face of the snow bricks is polished with a snow knife to form an upward
inward curve, and the second layer of snow bricks is placed on top of the first
layer in a gentle inward spiral.

� The curvature of the snow brick circle gets bigger as it goes up.
Step E
Capping and Sealing

� Cut out the snow bricks a little larger than the top hole, from the inside to hold,
and then repair the shape of the hole and seal the roof.

� Two people work together to complete the construction of the snow house; the
internal people are building the last in the complete arch structure at the lower
end of the cutting out a round porch.
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The observation and distinction of “snow and ice” are more
elaborate in the evolution of language, fully indicating that
the Inuit’s mastery of natural elements is closely related to
their survival, and the internalized way of observing nature
has been integrated into the Inuit wisdom. In addition, the
Inuit would use animal skin drums as percussion instruments
to create primitive music with a soothing rhythm similar to
chanting cadences and indulgent dances, mostly expressing
the graphic situation of fighting with wild animals to pursue
their thirst for hunting. Inuit sculptural art has also
attracted much attention, with rock carvings as the main
focus but also animal bone, horn, and tooth carvings
Table 4 Inuit hunting styles (Ruan, 2004).

Inuit Hunter Clade Hunting styles

Mackenzie Inuit Spearfishing for dolp
reindeer, musk seal

Labrador Inuit Reindeer hunting, w
and spears). In the
were the ways to su

Copper Inuit Seals, reindeer, mu
traded, and soapsto

Central Inuit Wearing animal skin
reindeer, musk oxen

Reindeer Inuit They depend mainly
also hunt fish, water
catching waterfowl
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(Sydora et al., 2023), mostly from wild animals and sea
creatures (Fig. 7). Edmund Snow Carpenter (1922e2011)
said, “In the process of giving palpable form to natural el-
ements and symbols, Inuit artists have given special
emphasis to phenomena and practical functions based on
the particular linguistic forms of natural variation of their
ethnic background and their observation of the natural
environment . Each instance of their lives concerning
particular events, such as statements, movements, songs,
and sculptures, is a response to the icy world. The end of
the aforementioned acts means that the newly created
objects are about to be abandoned, and they release ideas
hins (dried and preserved dolphin meat), hunting for
s, hares, etc.
hale, walrus, cod, and salmon hunting (using harpoons, hooks
late 1970s, cod fishing, traditional hunting or wage earning
rvive.
sk ox, buffalo, and various species of fish are hunted and
ne and copper are collected.
s and transported by wooden sledges, they capture seals,
, and buffalo.
on reindeer for their livelihoods, wear reindeer skins, and
fowl, seals, walrus, polar bears, wolves, and foxes, as well as
and sturgeon and collecting berries and bird eggs.



Table 5 Recycling of hunting animal materials (Ruan, 2004).

Hunting animal material Finished products Applications

Animal skin Animal skin boat. Hunting whales, dolphins,
seabirds, seals, walruses, etc.

Animal skin, bird feathers Clothing
(deerskin coat, deerskin boots, sealskin boots).

Wind & snow coat, waterproof boots.

Animal skin
(sealskin or other animal skin)

Tents
(animal skin houses or stone houses).

Used as a summer house.

Animal skin Animal skin drum. Song and dance performances for
major festivals or religious rituals.

Animal gut Tent windows. Windproof & rainproof.
Animal bone Daily tools, toys, needles. Daily life.
Animal oil Seal oil lamp, whale oil lamp. Lighting and heating.

P. Zhang and S. Li
and things from the vast formless outside” (Carpenter,
1961). The act of art for the Inuit, especially tangible art
forms such as sculpture, has become a way of finding the
“spiritual relevance” to the landscape of the ice world “in
the results of abandonment”da continuous cycle of the
artistic production of the landscape and the artistic elimi-
nation of the landscape.

2.5. Inuit religious beliefs “animism”

Faced with the unpredictable the ice-snow landscape, the
Inuit believe that powerful spirits are at work, and they
believe in “Animism”, where natural landscape elements
such as mountains, lakes, clouds, fog, wind, and snow are
the objects of their worship, which have power and will
beyond nature. The Inuit worship “totem” and consider a
certain animal as their kin, which is worshipped as the
common ancestor of the clan, and deliberately carve ani-
mal totems on the entrance of their houses as a sign, so
that people with the same totem sign are free of war
Fig. 6 Inuit hunter intelligence hierarchy and traditio
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conflicts and are protected and treated with hospitality
(Gómez-Baggethun et al., 2013). “Totem”, based on natu-
ral landscape elements, is the most important feature of
Inuit religion (Aubert et al., 2019). In particular, through
religious taboo rituals and the worship of animal totems,
over-hunting of wild animals is prevented, and sustain-
ability in the sense of ecological synergy between Inuit
people and their prey is established. The religious inter-
pretation of nature reduces the moderation and excess of
human hunting behavior. When unfavorable weather con-
ditions arise or people fall ill, it will be attributed to Inuit
overhunting, which amounts to providing a warning effect
that somehow enhances Inuit survival in the Arctic
(Martinez, 2018).

Therefore, this religious concept, shaped by common
beliefs, formed the premise of the potential protection of
the clan against harsh survival conditions. The clever
combination of totem and nature worship (animal spirits or
weather spirits) combined deeply the natural elements of
the ice-snow landscape with the Inuit traditional
nal ecological wisdom model. Source: The Authors.



Fig. 7 Inuit amulet: (a) Inuit western fish carving; (b) Carv-
ings of ducks in the Hudson’s Bay area, all in the British
Museum. Source: Layton (1991).
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knowledge system, all of which regarded animals or
weather representing powerful natural forces as some kind
of totemic power derived into the clan’s religious system
(shaman), which was on the one hand a manifestation of
the powerlessness, weakness, and illusion against natural
forces and also the intensive expression of harmonizing
natural forces and respecting nature (Table 6).

The Inuit are intelligent and practical people who
seldom turn to supernatural factors to explain the natural
events that occur in their lives. If they are so far beyond
their comprehension that they have no choice but to
consider them to be the work of supernatural forces in
order to maintain a sense that the world is orderly rather
than chaotic (Tuan, 2013). The shaman is a central figure in
Inuit religion, acting as a bridge between the community
and the supernatural world (Layton, 1991), and the
“freedom to travel” between the two worlds allows the
shaman to observe and communicate with the spirits of the
supernatural world and to obtain the ability to verify the
identity of the spirits by making the shaman masks (Ap-
pendix E) (Fig. 8). The iconicity of the mask is examined on
a pictorial level, indicating that the shaman has the special
ability to guide normal life and communicate with the
spirits to prevent the sending of “guilt”, which is constantly
interpreted as the manifestation of the Inuit’s destruction
of the surrounding natural ecosystem or excessive hunting,
Table 6 Religious beliefs of Inuit community, based on Ruan (2

Inuit Community Branch Religion belief

Mackenzie Inuit Community The custom of celeb
Labrador Inuit Community Believes in genies (f

underwater goddess
Copper Inuit Community Shaman (to heal the
Central Inuit Community Protective deities (p

the weather, and re
animal spirits, vario

Reindeer Inuit Community Belief in animism w
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destroying the harmony between the Inuit and nature.
Thus, the power of religion is augmented by the assistance
of supernatural forces, the spirits, and further reinforces
the stability of maintaining the ecology and landscape
appearance of the local community, namely the connection
between the Inuit spiritual world and the landscape world.

3. Results: the “spiritual relevance of
landscape”, a model and framework for the
ACL approach to interpreting traditional Inuit
ecological wisdom

The traditional ecological wisdom of the Inuit, which is
closely linked to their destiny, is an effective response to
the synergistic use of the natural elements. The experience
of survival, interaction with the natural elements, and
profound connection with their own culture, religion, and
art, in combination with the natural elements of the ice-
snow landscape, eventually form the “spiritual relevance”.
Therefore, based on the similarities between the way the
Inuit utilize the ice-snow landscape and the ACL approach,
the model and framework based on the ACL approach
constructed above for interpreting traditional Inuit
ecological wisdom are proposed.

3.1. The nine models of ACL “diamond model”

Based on the ACL “Diamond Model” of Inuit Traditional
Ecological Wisdoms, the real-life ice-snow landscape envi-
ronment of the Inuit is represented in the nine scenarios
covering aspects of life, production, meteorology, natural
landscapes, cultural interactions, art, religion, and more.
These aspects are also present in other ACL scenarios, and
the human experience of similar scenarios allows for con-
nections and influences between the various landscapes,
providing guidance and models to explain the “spiritual
relevance” of other regions and landscape areas to humans.

In the nine ACL “Diamond Models”, Inuit traditional
ecological wisdom is expressed in the nine specific paths of
interpretation (Fig. 9):

� Residence Scene: Scenarios built around coastal spaces
or areas rich in hunting resources where Inuit use similar
experiences with each other to sustain themselves using
production symbols permanently fixed around living
areas. The residence basically constructs the residence
environment with similar symbols of ice-snow, and the
004).

rating religious festivals.
or healing, smooth hunting, and weather control), the
Sedna (for sea animals), and male gods (for land animals).
sick and banish evil spirits).
assed on to shamans, giving them the power to heal, control
turn spirits); supernatural objects (including human and
us demons, good spirits, monsters, and many gods).
ith religious rituals (dancing, drumming, accompaniment).



Fig. 8 Inuit shaman mask: (a) Reflecting the fantasy of the Shaman; (b) For secular entertainment. Source: Layton (1991).
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highly similar settlement scenes form a collection of all
physical objects centered on ice-snow, which are
generalized from the monotonous ice-snow symbols of
the coastal space into production symbols, and from the
production symbols, which are deduced into the expe-
riential value of the Inuit’s use of the ice-snow residence
scenes.

� Settlement Scene: The spatial grouping of traditional
habitat villages is a common form of Inuit assembly,
culminating in family symbols that form small social
groups as well as religious ethnic symbols that distin-
guish different hunting groups. Inuit settlements are
usually characterized by combinations of social nature,
with larger villages usually taking the form of more than
two hunting family symbols, the gathering of family
symbols being symbolized by shared beliefs and religion,
which allows hunting families to trust each other and
receive help.

� Snow-house Scene: A distinctly homogeneous and terri-
torial character, in situ nature as a famous living space in
an icy environment that can be repeated due to geog-
raphy and hunting food sources, is a figurative expres-
sion of the Inuit traditional craft of this snow house
mobile symbol. The Inuit utilized natural symbols
repetitively and applied them to adaptive living spaces,
which interpreted Inuit forging techniques and skills over
a long history.

� Hunting Ground Scene: The Inuit hunt in hunting spaces
based on animal tracks and behaviors, and the identifi-
cation of beast symbols is based on the long experience
of Inuit hunters in the wilderness. The dual behaviors
between Inuit hunter and prey validate each other,
creating a dynamic and stable hunting space between
the two over a long evolutionary period, with the
hunter’s presence visualizing the hunting space as a
beast symbol and using the symbolism of the beast
symbol to feed back into the Inuit hunter’s experiences.

� Snowy Scene: Snowy weather is a meteorological phe-
nomenon that conveys objective and realistic
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meteorological spatial information. This information is
exaggerated and categorized in Inuit language symbols
to distinguish the impact of different snowy climates on
Inuit life and hunting and occupies an important place in
Inuit culture. Synaesthesia is a psychological effect, a
keen observation of natural change. The Inuit observed
weather changes to recognize danger, and the synaes-
thesia developed over time was summarized in an ice-
snow language, and the symbols of ice-snow were
constantly refined and interpreted into a larger Inuit
culture.

� Ice Scene: The ice was an important pin-point for Inuit
survival, and the Inuit needed to be stable on the ice
under the psychological impact of changing colors or
undulating ice surfaces. This is the evidence of the In-
uit’s strong psychological ability to master the changing
ice-snow landscape. Changes in the Arctic ice surface
signal both life and danger, and former or existing ice
tracks serve as pin-points to warn the Inuit. The stability
and nuances of the environment have led to the for-
mation of empirical psychological cues to such symbols
of danger, and the pin-points in the environment have
stimulated the Inuit’s ability to withstand crises.

� Sociable Scene: After the daily hunting activities, the
Inuit around the snow huts form a similar recreational
space due to the constraints of the conditions, conveying
symbolic rituals about Inuit prayers for a good hunting
harvest and a long and healthy life. The routinization
and likeness of Inuit sociable scenes, which are different
from each other and based on the limitations of envi-
ronmental conditions, reduces the recreational space to
a plausible symbolism, where recreation takes the form
of rituals that inspire Inuit to face the bitterly cold
environment, and the rituals assist in the reconstruction
of faith in the Inuit spiritual world in the tedium of Arctic
life.

� Engraving Scene: The Inuit draw inspiration and material
from nature, choosing natural landscape symbols and
animal symbols as the creative space for the act of



Fig. 9 The nine models of Inuit traditional ecological wisdom based on ACL “Diamond Model”: (a) Residence Scene; (b) Set-
tlement Scene; (c) Snow-house Scene; (d) Hunting Ground Scene; (e) Snowy Scene; (f) Ice Scene; (g) Sociable Scene; (h) Engraving
Scene; (i) Totem Scene. Source: The Authors.
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carving, each carving being a symbol of an event to
highlight the Inuit’s ability to create art. Inuit engrave in
natural symbols, the natural symbols for behavioral
processing, so that the natural interface reflects the
true intentions of the Inuit engraving behavior,
expressing the Inuit artistic ability and transformation of
the natural substrate of the innovative ideas.

� Totem Scene: The totem, as a sign of the Inuit social or-
ganization of each other, forms a separate space of belief
for the Inuit because of its place and status, and is a cultic
symbol that unites Inuit beliefs, often closely linked to
their national mythology. Totem identifications tend to
have a convergent effect, summarizing the Inuit power of
faith as symbols of worship of all things natural and using
the symbols of worship as touchstones to form the spiri-
tualization of the power of faith in the ethnography.
91
Ultimately, these symbols of worship are materialized
into the form of mythological genres.

3.2. A framework of ACL “diamond model”

The ACL provides an important methodological basis for the
construction of the “Diamond Model”, and serves as a key
foundation for the “Diamond Model”. The ACL, the exoge-
nous spatial homogeneous symbols, the two abstract sym-
bolic processes of space-spirit, and the endogenous spatial
heterogeneous symbols constitute the five vertices of the
ACL “Diamond Model”. The ACL “Diamond Model” provides a
detailed, real-lifemodel of scenarios basedon the literature,
which facilitates the understanding of the model’s use and
methodology and serves as an example to promote the
application and dissemination of the ACL “Diamond Model”
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(Table 7). In addition to the nine scenarios involving the Inuit,
the remaining blank spaces in the 8 � 8 matrix still hold the
potential for generating scenarios. The usefulness of this
matrix is not limited to theparticular scenarios that appear in
the text, but also provides associations and mappings to
potentially undiscovered scenarios.

In the ACL “Diamond Model”, the endogenous spatial
heterogeneous symbols comprise eight categories, which
correspond to survival, skills, ethnicity, and organization.
The framework system focuses on the model’s interpre-
tation of Inuit survival skills and prayers to nature
(Fig. 10):

� Intergeneration Legacy: Inuit macroworldviews and
values are expressed in a process of moral reverence for
nature and feedback from nature experiences.

� Environmental Experience: By observing the semiotic
changes of the beast and the sky, the Inuit mastered the
timing of processing actions and advanced warning of
the approaching crisis, a sense of psychological feedback
to the ice-snow landscape.

� Communication Carrier: Inuit internal unity and the
ability to collaborate in the transformation of the snowy
and icy landscape are strengthened by the animist reli-
gious core.

� Right System: Inuit hunt wisely to match natural re-
sources to prevent waste of animal resources, sustain-
ably maintain local ecosystems, and protect wildlife
populations.

4. Discussion

After migrating to the Arctic ice-snow ecosystem, the Inuit
have undergone adaptive changes in parts of their bodies
over thousands of years of extreme climatic conditions in
order to adapt to the natural environment. The changes in
the Inuit body and mind were not only based on the
objective conditions of the harsh environment but also on
the experience and knowledge gained from the ice and
snow environment, which was a prerequisite for survival.
The Inuit experience and knowledge can be crystallized
into ecological wisdom, and the traditional ecological wis-
dom of the Inuit, who have survived against the harshest
conditions of nature, deserves great attention. The land-
scaping perspective places the Inuit environment in a syn-
ergistic relationship between people and landscape, and
therefore, in the choice of methodology, the cultural
landscape methodology can contribute to the development
of “the co-work of man and nature” and cultural landscape.
Unlike other landscape methodologies, the cultural land-
scape methodology includes a content and system of
interpreting spiritual landscapes, which is important for the
in-depth interpretation of the “non-material cultural evi-
dence” produced by the Inuit’s long-term interaction with
the ice-snow environment.

4.1. The role of ACL

ACL is less well established and utilized in the cultural
landscape system than the other two cultural landscape
categories, but the basis of their emphasis on content is



Fig. 10 A framework for Inuit traditional ecological wisdom based on the ACL “Diamond Model”. Source: The Authors.
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expressed in the generation and iteration of physical space,
with human emotion and consciousness being excluded
from the landscape. ACL is therefore intrinsically superior
in explaining the spirituality of the landscape, which it
views as a container with an inclusive human spirituality.
This means that all landscapes can be seen as the “nature-
culture relevance”.

4.2. The approach of ACL

In the process of generating the ACL “Diamond Model”, the
exogenous space corresponds to the physical space and the
endogenous space to the spiritual space, and the distinction
between the two connects the middle part, which is the
core area of the “Diamond Model”. At present, the exoge-
nous space consists of eight homogeneous symbols, chosen
purely on the premise of representing the real and objec-
tive world; the middle part of the ACL “Diamond Model” is
based on the “symbol‒space‒abstraction‒symbol‒
abstraction‒spirit”. The ACL forms a closed loop, using the
ACL methodology as a basis for interpreting the human
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interpretation of the landscape. The logic of the con-
struction of spiritual meanings is based on the ACL
approach.

4.3. The application of ACL

When Inuit traditional ecological wisdom interacts with
each other in the physical space of ice-snow and the spir-
itual space of humans, the relationship is usually one of
symbolic correspondence and meaning. Thus, in the ACL
“Diamond Model” of Inuit traditional ecological wisdom in
the nine models:

� The case where exogenous spatially homogeneous sym-
bols and endogenous spatially heterogeneous symbols
can be reused in the ACL “Diamond Model”.

� Endogenous spatial heterogeneous symbols are at a
higher level than exogenous spatial homogeneous
symbols.

� Some of the symbols have typical salient features and
appear more frequently than others.
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� The symbols that appear in the current ACL “Diamond
Model” are subject to replacement and deletion, and
the model is highly adaptable and extensible, allowing it
to be adapted to other ACLs to form new models.

� The ACL “Diamond Model” can be used in any scenario
where human interaction with the landscape offers the
possibility of human connection to the landscape. The
ACL “Diamond Model” can be applied to many aspects of
teaching and research on the interpretation of the
spirituality of the landscape.

5. Conclusions

As Inuit contact with Europeans increased after the nine-
teenth century and until the 1950s, when theywere gradually
housed in government-provided housing in Canada, and
especially since 1973, when Canada began to implement an
enlightened multiculturalism policy, Inuit have received
additional care from the government and have gradually
adapted to modern life. The traditional ecological wisdom
and experience of Inuit predecessors have not been sustain-
ably passed on, and Inuit youth have embraced the modern,
cutting-edge knowledge-based education system and are
gradually forgetting the wisdom legacy of their ancestors.

The widespread use of modern inventions and technolo-
gies has completely replaced the task of operating in the
Arctic. In the face of the increasing number of external ca-
pabilities that have surpassed Inuit knowledge since the 19th
century, traditional Inuit ecological wisdom continues to
play a vital role, based on a long history of co-evolution with
the natural environment and the observation of natural
granularity based on Inuit experience and knowledge accu-
mulated over time,which continually validates the objective
energy efficiency of modern technology. Nowadays, the
Arctic environment has been greatly altered by modern so-
ciety, and the impacts of global warming on the Arctic have
gradually caused the Inuit, who relied on experience, to lose
the ability to predict and control the snow and ice environ-
ment. There has been amismatch between the reality of the
phenomenon and the experience of the Inuit, so that the
traditional ecological wisdom of the Inuit has been chal-
lenged and questioned, but this does not affect the ability
and evidence of the Inuit, who used to live in the Arctic
environment, to adapt to the ecological challenges.

The Inuit people accumulated traditional ecological
wisdom over time through the ice-snow landscape of their
harsh living environment. On this basis, there is a contin-
uous empirical interaction with the landscape in terms of
the “spiritual relevance”. Inuit’s traditional knowledge
from the ice-snow landscape, as well as their distilled
traditional ecological wisdom, is the spatial basis of their
confrontation with the polar environment. In the long-term
synergy process, it transcends the pure space attribute of
the landscape and derives a connection with the Inuit’s
spiritual dimension. Therefore, the ACL “Diamond Model”
methodology, derived from the process of constructing the
“Butterfly Model” of Cultural Landscape, is used to
generate the nine models that match the real situations
and the logical framework for constructing a holistic view
of the scenario of the Inuit’s traditional ecological wisdom.
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Simultaneously, the 8 � 8 matrix in which the nine models
reside provides experience and a framework for interpret-
ing other Aboriginal traditional ecological wisdom models,
generalizing this methodology to more ACL situations. The
development of this methodology can contribute to a
deeper understanding of the relationship between Aborig-
inal people and the land, as well as enhance people’s use of
the landscape approach to heritage conservation and
community stabilization.

Inuit traditional ecological wisdom possesses eternal
charm through the change of times, validating the profound
interaction between human civilization and the Arctic ice-
snow landscape. The “spiritual relevance of landscape” is
the basis for people to utilize landscape forms for the
renewal and re-creation of productive life, which is also the
keen interpretation of how “landscape” acts and militates
in our society. In this process, the “non-material cultural
evidence” of the ideological dimensions of culture, art, and
religion is of equal interest to the ACL approach. The ACL
“Diamond Model” explains that Inuit traditional ecological
wisdom is a dialectical and philosophical approach to spir-
itualizing the practice and operation of the ice-snow
landscape carriers. This approach offers a new perspec-
tive for understanding any type of landscape that is of
concern to humans as a natural vehicle that is spiritualized
by human culture, at the same time, expresses the “nature-
culture relevance” of human interaction with the land-
scape. Therefore, by combing and inspecting the Inuit
cultural landscape, we hope that the constructed ACL
approach will provide a constructive means of interpreting
the traditional ecological wisdom.
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Appendix A

“Associative cultural landscape”: the third category in the
World Heritage Cultural Landscape classification list is
justifiable by virtue of the powerful religious, artistic or
cultural associations of the natural element rather than
material cultural evidence, which may be insignificant or
even absent (UNESCO, 1992).

Appendix B

Semi-cellar houses: Inuit in northern Alaska and Labrador
use this form of house in the winter. The skeleton of stones,
bones and logs is half sunken into the ground, usually at the
foot of a hill to take advantage of the wind. The roof is also
roofed and filled, and ventilation holes are left open to
maintain air circulation, so the indoor temperature can be
maintained at 15.5 �Ce21 �C in winter.

Appendix C

The way of seal hunting: the seal has to change its air after
20 min of water diving and regularly comes to the ice
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surface. Next to the air holes, Inuit hunters install devices
to monitor changes in the water surface, which may be a
buoy or some sensitive devices. Once the fluctuation signal
is captured, they are ready for hunting.

Appendix D

“Animal Nature”: Hunting is an important example of the
reciprocal benefits between humans and animals, where the
experiences developed by the hunter gradually evolve into
tools that are utilized to continue to enhance the hunter’s
ability to control his prey (Howse, 2019; Nadasdy, 2007). The
objective facts that the prey’s own habits and behaviors
stem from its purely biological instincts validate the possi-
bility of prey survival and a synergistic relationship with
nature under real natural conditions. Meanwhile, the prey
serves as the center of attention for the hunter’s hunting
team, and it links the hunter, society, and the natural envi-
ronment (Feit, 2001; Hastrup, 2022; Milbourne, 2003). Thus,
prey is not objects of indifference in the eyes of the hunter
but are endowed with forms or meanings in the mental rep-
resentation system. When the act of hunting begins, infor-
mation about the prey is pre-possessed, designed, and
evaluated by the hunter (Ingold, 2021), and these concep-
tualizations and habits are passed down through the gener-
ations to form the hunter’s “animal nature".

Appendix E

“Shaman’s Mask”: the production of the mask is a test of
the shaman’s creativity and requires a dramatic and per-
sonal performance to justify the shaman’s identity, often
“shaman’s masks” symbolize the spirits of natural animals
such as wild beasts, sea animals (foxes, seals), and the
supernatural characteristics of “ghosts and monsters” are
integrated into the production of the crossover with animal
figures.
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