Introduction: Food, self, and search for the wild 12 Tristan Fournier & Sébastien Dalgalarrondo (CNRS -Iris, Paris) From local to wild: The hypothesis of a new food narrative "The future belongs to nostalgia": 3 this is one of the lessons that Claude [START_REF] Fischler | Manger. Français, Européens et Américains face à l'alimentation[END_REF] drew from their comparative study on practices and representations relating to food in five European countries (England, Germany, France, Italy, and Switzerland) and the United States. Of the six thousand people in their sample, 56 percent thought that food products were less healthy than forty or fifty years ago. More generally, 62 percent evoked a degradation of food habits. From the sensory point of view, the French seemed most nostalgic: 61 percent of them thought that food did not taste as good as it used to. Of course, these elements covered sometimes significant social and cultural differences, but the survey revealed a strong trend: "nostalgia is dominant." In the collective work based on this broad survey, other European researchers provided some specific information about their countries. Alan Beardsworth evoked a "food competence nostalgia" in the United Kingdom. Here, the term "competence" refers to a capacity acquired through diffuse impregnation, which formerly offered the advantage of requiring no conscientization about food and eating, but which had become eroded as nutritional knowledge developed. Hence the reference to a "feeling of lost innocence" and the emergence of a form of "nostalgia for this innocence, thanks to which a competent eater could experience choice, preparation, and consumption as instinctive, rather than problematic" [START_REF] Beardsworth | Nostalgie et érosion des compétences alimentaires: Le vécu des Britanniques[END_REF]. Eva Barlösius showed that in Germany, one of the models making up the food morality that she studied was linked to an idealization of the past: some of the eaters interviewed spontaneously saw and presented food in the preindustrial period as healthier, more natural, and tastier than food today. Moreover, this fantasy past referred to the sharing of common values, to more collective modes of food consumption and regulation. It is this generalized loss of meaning that led some of her sample to idealize the past and (in her words) to "glorify" and "romanticize" traditions. When it comes to food, it seems that views in contemporary European societies are partly characterized by the maxim "it was better before." This romance with the past, which Zygmunt Bauman (2017) conceptualized as "retrotopia," is not new, however. Jean-Pierre [START_REF] Poulain | The Sociology of Food. Eating and the Place of Food in Society[END_REF], drawing on the works of Edgar [START_REF] Morin | L'esprit du temps 1[END_REF] and particularly on his concept of the "neo-archaic mentality," showed that in response to food products and practices starting to become more standardized, the late 1960s saw emerging enthusiasm for local and authentic food, with the establishment of a "rustic gastronomy" in France. In a way, this gastronomy had broken free from the principles of gourmet cuisine, seen as too complex and distinctive [START_REF] Pierre | Distinction: A Social Critique of the Judgment of Taste[END_REF]. Instead, it embraced "natural values," which focused on the simplicity, naturalness, and origin of the products, and which would soon become defenses against the rise of processed food. Concerning the current situation, Poulain states that: "contemporary interest in local regional cuisines is part of the nostalgia for a 'social space' where one might eat untroubled by anxiety, sheltered by a clearly identifiable, and identifying, culinary culture" (Poulain 2017, 13). In fact, eating local is seen as a way of promoting products grown or reared nearby, but also and above all a way of getting to know the people who produce our food and therefore of reintroducing proximity (and with it trust and transparency) into the connections between producers and consumers. This trust helps to reduce social complexity and particularly the blind spots of the market [START_REF] Luhmann | Trust and Power[END_REF]. Moreover, it is seen as a way of reconnecting with the values attributed to rurality, the popularity of which seems to be growing as societies become more urbanized. This is a case of the local coming to the rescue of nostalgia. Since the 1960s, this quest for meaning, health, and authenticity -let's say for "tradition" (Sébastia, 2017) -has progressively become entwined with a denunciation of the harmful effects of the agro-industrial food system and has therefore become politicized [START_REF] Counihan | Food Activism. Agency, Democracy and Economy[END_REF]. It is now embodied in initiatives on various levels, from the local level through alternative food networks such as AMAPs 4 [START_REF] Lamine | Settling Shared Uncertainties: Local Partnerships Between Producers and Consumers[END_REF]) to the transnational level with social movements like Slow Food [START_REF] Siniscalchi | Slow Food: The Economy and Politics of a Global Movement[END_REF]. In their conclusion, [START_REF] Fischler | Manger. Français, Européens et Américains face à l'alimentation[END_REF] encouraged us to "re-enchant food," i.e., to put the magic back into the food we eat. Conceivably, this great narrative of the local and authentic was able to play this role for a time. But what if it is no longer enough today? Since their study around fifteen years ago, a surprise guest has come to the table, at least for more reflexive eaters: the environmental crisis. What was previously just one of many factors in dietary choices has progressively become an urgent consideration, a requirement that could increase anxiety and intensify reflexivity: the fear of choosing the wrong food, sorting waste incorrectly, and falling victim to greenwashing. This is where doubt takes hold. What is the concrete reality behind the products we buy at the market or from "small producers," the quality of which seems to depend primarily on physical or moral attachments? Are they really good for us and for the environment? Can we trust them? Perhaps the reassuring model of "rustic gastronomy" is natural only by virtue of the value we give to it. 5 In view of the climate and environmental crisis, cracks may be appearing in the rural model of the preindustrial period evoked by [START_REF] Barlösius | Entre Est et Ouest. La moralisation de l'alimentation en Allemagne[END_REF], which may soon no longer be a sufficiently distant and inspiring horizon to satisfy our nostalgia and our need for authenticity and naturalness. Therefore, the hypothesis on which we want to work in this book is that of the emergence of a new food narrative built around the theme of the wild. Practices that are currently still marginal and distinctive are spreading. Recently, you have probably heard about the "paleo diet" 6 or about Noma (Copenhagen, Denmark) being named the "world's best restaurant" for the nth time, for its menus based around mushrooms and game. Or perhaps, at the supermarket, you have come across products whose main selling point is their ancestral use by "primitive" food cultures. Or online you may have seen courses on learning about and cooking with edible wild plants. So what do these products and practices have in common? Some would evoke the worrying commodification of nature and the essentialization of the moral qualities attributed to it, and justifiably so. However, it is the wild dimension of these products and practices that we want to examine more specifically here. In French, the term for wild is sauvage, referring to the 4 AMAP: Association pour le Maintien de l'Agriculture Paysanne (Association for the Preservation of Small-Scale Agriculture). AMAPs are a form of community-supported agriculture that aims to protect small-scale agriculture near towns, by creating a short supply chain between producers and consumers, in which consumers pay in advance for a weekly food basket from the producer. ("Association pour le maintien d'une agriculture paysanne," Pour la solidarité, accessed March 11, 2022, https://www.ess-europe.eu/fr/bonnepratique/associationpour-le-maintien-dune-agriculture-paysanne). 5 Olivier [START_REF] Lepiller | Naturel[END_REF] showed very clearly that the value of naturalness accorded to a food product is always fragile, debatable, and changing, and that its distinction from artifice is never self-evident. 6 The aim of the "paleo diet" is to get as close as possible to the diet of Paleolithic hunter-gatherers. This means choosing animal products (meat, fish, and eggs), vegetables, fresh fruits, and nuts, and avoiding food from agriculture and industry, such as cereals, legumes, and dairy products.

Latin sylvae, which means forest. The wildness of a living being seems therefore to be etymologically connected to its physical or symbolic proximity with the world of the forest. Thus, the wild refers to an ontological alterity that kindles fantasies and utopias (Dalla Bernardina 2012, Dalgalarrondo and[START_REF] Dalgalarrondo | L'utopie sauvage. Enquête sur notre irrépressible besoin de nature[END_REF], by representing that which is pure, original, natural, and even good. This is where the connection with food comes into play. For a moment, let us return to the study by [START_REF] Fischler | Manger. Français, Européens et Américains face à l'alimentation[END_REF]: the metaphor most cited (47 percent) as the best expression of the relationship that the six thousand people in the sample said they had with their food was that of. . . the tree!7 In the survey participants' minds, the tree referred to nature, of course, but also to local identity and to what we all have fundamentally in common, i.e., to an anchoring or (more precisely) a rootedness in a territory, a region, or a culture. The tree symbolized the balance between eaters and their natural, social, and cultural environment. However, it seems that the environmental crisis is disrupting this imaginary: the tree, which is part of the landscape in both the literal and figurative sense, is threatened. After all, is it not in danger of disappearing, of being uprooted? The practices evoked above could therefore be part of a movement of rewilding the self and food, which (even more than the narrative of the local) seems to promote the search for untouched purity and to be based on even greater rootedness, i.e., on "enforesting" ourselves, sinking our roots ever deeper into history and time. Thus, the pre-Neolithic period becomes a powerful source of inspiration, and our hunter-gatherer ancestors are seen as role models, equipped with instincts, treading lightly on the Earth, and feeding parsimoniously on its fruits (and its animals). The imaginary of the wild, and all its accompanying contradictions, could embody this new food narrative that would make it possible to simultaneously embrace a nostalgia, a quest for meaning, naturalness, and purity, the search for an in-common, and growing attention to nutrition and the environment.

Importing the "rewilding" concept into the world of food

This book is a follow-up to a series of conferences8 that we organized, during which we tried to understand the manifestations of the wild and their meanings in contemporary eating. More broadly, we were also trying to understand what this trend said about us as eaters, citizens, and individuals. We thought the term rewilding described this movement well. This term was first conceptualized in the field of ecology, where it is closely related to the issues of biodiversity and the founding experiments with reintroducing wild animals (for example in Yellowstone, USA, in 1995). In the last twenty years, this concept has become a new paradigm of nature conservation, built around the leitmotif of "let nature take its own course." The idea behind this is that nature is "well made" and inherently beneficial, and that it has a neutral and stable point of origin toward which we should be aiming. We can identify several ways in which the domain of food borrows from this concept, which have helped to draw attention to the importance of reconsidering nature's ecological processes when it comes to agriculture [START_REF] Carolan | Re-Wilding Food Systems: Visceralities, Utopias, Pragmatism, and Practice[END_REF][START_REF] Shiva | Rewilding Food, Rewilding Farming[END_REF]. In this book, we want to extend this thinking to dietary and food-related practices themselves, and to the meaning we give to this rewilding movement. In doing so, we want to consider the possibilities, stakes, and meaning of such a transposition of the concept in a more concrete way. We believe that three key threads can be identified within this issue.

Rewilding one's body

The way in which environmental movements mobilize the concept of rewilding testifies to a need to break away from an anthropocentric understanding of nature [START_REF] Descola | Beyond Nature and Culture[END_REF]) that regarded humans as external to it, and logically its masters, owners, and controllers. This shift of perspective (from anthropocentrism to biocentrism) is inspiring for us: it is apparently no longer just about rewilding nature, but also about rewilding the human body through food. Thus, a principle of preserving territories and species is replaced by that of optimizing a body and physiological potential, getting as close as possible to nature and to our nature. Dietary reflexivity is combined here with a concern for health. This dynamic has been analyzed, in a way, from the angle of "nutritional primitivism" (Knight 2015, Loyer and[START_REF] Loyer | Selling the 'Inca Superfood': Nutritional Primitivism in Superfoods Books and Maca Marketing[END_REF]): a dietary reflexivity based on the purity of the wild and an aversion to the processed, and which is characterized by a critique of the agro-food industry and a strong valorization of the pre-Neolithic way of life. Thus, new ways of seeing the human body emerge. These are based on mismatch theory: according to many researchers who align themselves with evolutionist thought, the physiological adaptations acquired during the long period when Homo sapiens was a hunter-gatherer are serious handicaps today, in our societies where food is abundant. The Neolithic Revolution, which brought about settlement (the rise of agriculture and livestock farming), is therefore often seen as the turning point of human evolution. So-called diseases of civilization, such as obesity, type two diabetes, and certain cancers are seen as the modern illustration of this: our physiology, long shaped by an environment in which people experienced periods of shortage, fluctuation, and food insecurity (Paleolithic hunter-gatherers probably did not eat three meals a day at set times!9 ), is seen as ill-adapted to modern life. In fact, our bodies are still better suited to dealing with shortage than to handling abundance. It is this evolutionary trap that has led certain authors to suggest that diseases of civilization (particularly obesity) could be the fate of a few sacrificed generations, until biological and physiological mechanisms adjust to this new food environment [START_REF] Poulain | Sociologie de l'obésité[END_REF]). On the other hand, some authors have seized upon mismatch theory to explore our supposed ongoing proximity with our Paleolithic ancestors. This is the idea that Yuval Noah [START_REF] Harari | Sapiens: A Brief History of Humankind[END_REF] tried to popularize with his bestseller Sapiens, in which he first evokes a temporal proximity, reminding us that the last ten thousand years in which Homo sapiens has lived by working the land and keeping livestock are merely the blink of an eye in comparison to the tens or even hundreds of thousands of years for which humans hunted and gathered. He also evokes a physiological and psychological proximity, which is the logical result of this temporal proximity:

Even today, scholars in this field claim, our brains and minds are adapted to a life of hunting and gathering. Our eating habits, our conflicts and our sexuality are all the result of the way our hunter-gatherer minds interact with our current post-industrial environment, with its megacities, aeroplanes, telephones and computers. This environment gives us more material resources and longer lives than those enjoyed by any previous generation, but it often makes us feel alienated, depressed and pressured. To understand why [. . .] we need to delve into the hunter-gatherer world that shaped us, the world that we subconsciously still inhabit. (Harari 2015, 55-56).

Therefore, in this book, we want to explore how the history of the human species and its physiology is mobilized to justify new practices and produce new forms of dietary reflexivity.

(De)politicizing everyday life

In what Victor [START_REF] Li | The Neo-Primitivist Turn: Critical Reflections on Alterity, Culture, and Modernity[END_REF] calls the "neo-primitivist turn", there is the idea that today, Paleolithic hunter-gatherers constitute models of life based on multiple inspirations, because for us, they are voiceless. Although paleo-anthropological knowledge is growing, theories about how these people lived are still hypothetical. Moreover, they represent humans before the state, before our "enslavement by priests, kings, and bosses" in the provocative words of John [START_REF] Zerzan | Future Primitive and Other Essays[END_REF], one of the figures of the anarcho-primitivist movement. They are, in a way, a blank page onto which everyone can project their fears, desires, and fantasies. This makes them an easily appropriable figure, which allows us to consider the plurality of political positions with regard to this enthusiasm for the wild and the rewilding movement. It is this plurality that we want to investigate in this book. Let us evoke some of the most contrasting positions. On the one hand, rewilding can appear objectionable. One of the possible criticisms of mismatch theory, mentioned above, is that it peddles biological determinism: the idea supported by Harari that we still subconsciously inhabit the world of hunter-gatherers is limiting and depoliticizing. It essentializes our behaviors and supports a certain return to our instincts, against which the social sciences have been constructed. Although eating like our Paleolithic ancestors is currently promoted as a nutritional model, the idea of being inspired by their way of life is also connected to a moral question. It encourages a return to a life that is closer to nature, simpler, and more authentic, guided by our instincts. This is also, implicitly, a more stereotyped life, because in our minds, we all have these images, reconstructed and disseminated by our schoolbooks and certain successful movies, of prehistoric humans wearing animal skins, living in caves, and struggling every day to survive. They portray strong differentiation between the roles of men and women, which appear to be rooted "in nature": Men, being bigger and physically stronger, hunt large game, which they track for days, armed with spears and ingenuity. Women remain at home, looking after the children, keeping the fire burning, and sewing clothes. Today, thanks to gender archeology [START_REF] Sørensen | Gender Archaeology[END_REF], we know that this great founding narrative of our human condition is part fantasy and based on many errors of interpretation. It seems to us that the idea of taking inspiration from the Paleolithic way of life implicitly promotes a primitivist ideology that would contribute to the essentialization of gender roles and could work against social progress toward equality. The effect of this ideology would be to consolidate the idea that there are "masculine" and "feminine" foods, as well as tasks that fall "naturally" to men and women. We find ourselves here at the root of the relationships of domination and the inequalities at the crossroads between gender and food [START_REF] Devault | Feeding the Family. The Social Organization of Caring as Gendered Work[END_REF], Counihan and Kaplan 1998[START_REF] Parsons | Gender, Class, and Food: Families, Bodies and Health[END_REF][START_REF] Fournier | Alimentation, arme du genre[END_REF]. On the other hand, the idea of rewilding our diet can easily be idealized, because it draws on the radical environmental movement and encourages a certain politicization of our choices and practices. This passion has a transformative potential. It could thus be interpreted as a kind of secularized asceticism [START_REF] Sloterdijk | You Must Change Your Life[END_REF] in the form of reflexivity about diet, our bodies, and the world we inhabit. The impoverishment of the self through the choice of a particular diet could in fact correspond to a more general ambition to control a primordial anthropological act without being guided by the abundance of consumer society. Food becomes a physical and spiritual exercise for getting as close as possible to an ideal of simplicity. This asceticism also involves learning new techniques, identifying local sources, developing new recipes, testing new flavors, and becoming familiar with new sensations. As such, this voluntary rewilding of one's diet corresponds to an attempt to politicize daily life. This is not a formal politicization in the form of a vote or joining a social movement, but a politicization through ordinary life and from below, a politicization of the smallest action [START_REF] Pruvost | Quotidien politique. Féminisme, écologie, subsistance. L'horizon des possibles[END_REF]. This can be linked to Scott's infra-politics (1990) or the ruses evoked by [START_REF] Certeau | The Practice of Everyday Life[END_REF]: adopting a "paleo diet," for example, could be a sidestep that falls within growing dietary reflexivity and that would in turn allow people to sharpen their critical sense and to distance themselves from the increasingly standardized, industrialized, globalized food offer. In this, the movement to rewild food could constitute a form of agency (Abbots 2017), a chance for everyday resistance and protest.

A process of self-optimization

The desire to move toward a more natural diet, and, through this, toward a simpler and more authentic life is somewhat paradoxically similar to a search for optimality: it is about being more reflexive, which means being more attentive to the potential impact of diet on one's body, health, and environment. In a way, this fits the neoliberal logic and its core requirements for performance, control, and individual responsibility. We believe it is important to adopt a critical posture regarding this phenomenon, because by maintaining a competitive relationship with the world and with others, it can cause anxiety and guilt for those who do not have the material and symbolic resources required to participate. Dietary reflexivity is a long-term issue, which allows the most affluent to think about the future, but which generally traps the most impoverished in the urgent matters of everyday life. That said, this promise of rewilding food seems to attract relatively contrasting social profiles, as we will see in the different case studies in this book. Beyond this aspect, we want to draw attention to the processual dimension of this phenomenon, i.e., the shift from rewilding one's diet to a possible rewilding of the self. Rewilding one's diet means questioning one's eating practices and their consequences, especially on the ecological, health, and moral levels. Thus, eaters in search of self-rewilding express both a concern for the self and an ethical relationship to their daily practices. They engage in what we call a logic of "self-optimization" where "optimality is to be sought not so much in the more or less successful adoption of the imperative to maximize the use of the self as in the capacity of individuals to appropriate it, to find a satisfactory compromise" (Dalgalarrondo and Fournier 2019, 643). Along the same lines, King et al. (2018) have shown that self-optimizing practices may equally take an aesthetic form, coming close to or even melding with a search for perfection. The authors distinguish two operational modes of this perfectionism: the first relates to a benchmark horizon that, as it were, guides the individual through an ascetic practice. The second takes the more specific form of a desire for enhancement, and in this sense aligns with contemporary transhumanist philosophy (non-adapted/suboptimal body). In making the body central, selfoptimization reveals a particular understanding of health and well-being, which is seen as a potential to be expressed. The collection of case studies presented in this book could help, in our view, to explain the fact that the first effect of self-optimization for those who practice it is one of detachment:

We thus consider the processual dimension to be primordial, for it allows us to examine the effect of reflexivity inherent in it. The process is by definition non-linear: it is a construction in progress. Like a stream that finds its course by flowing with the topography, the process is adaptive, meandering and built up from contingencies. Because it involves introspection, a work of incorporation, it alters the way in which the individual is affected. Thus there is in the notion of process the possibility of slippage, a chance discovery, the establishment of a new relationship to society and its ideologies, to one's body and one's sensations. (Dalgalarrondo and Fournier 2019, 641).

In the case of rewilding, it seems that this process can give rise to different forms of exploration of the self and the world. One form focuses on the inner potential of each individual and is comparable to the flourishing domain of personal development: a physiological, sensory, or even moral personal experience, which brings discovery through development and serendipity, and which fuels a certain egotism. A second form, which could be described as an exploration of the world, could arise out of the first: here, the rewilding movement allows us to envisage more distant, sometimes unexpected horizons, and possibilities of using diet and incorporation [START_REF] Fischler | Food, Self and Identity[END_REF] to build new relationships with the world, other people, and other beings (particularly animals and plants). Perhaps, in the words of Hartmut [START_REF] Rosa | Resonance: A Sociology of Our Relationship to the World[END_REF], this is a way of creating an "oasis of resonance" within our everyday lives that allows our relationship with the world to resonate. One of the challenges of the book is therefore to link these two processes: rewilding food and the self.

Structure of the book

The book is organized into three parts, each of which consists of conversations between social scientists. A first chapter, taken from fieldwork, is followed by a shorter commentary written by one or more researchers specializing in the theme in question. We hope that this original format will promote a "dialogue" between contrasting points of view and show the controversies at work. We have chosen to focus on European societies in an attempt to understand this appeal of the wild and the naturalness of food in geographical and political contexts where artifice, industrialization, and ready-to-eat food have increased rapidly. The organization of the book allows us to navigate the three main themes that we feel are crucial to investigating the process of rewilding food and the self: 1) how the hunter-gatherer has become a resilient and inspiring model of life, 2) how practices aiming to reconnect with "natural processes" are developing in a market economy, and 3) how the references to the wild in food discourses and practices may challenge our identities. These three themes bring together ten case studies using qualitative and ethnographic methods, based on fieldwork conducted in Denmark, Finland, France, Italy, Norway, and Switzerland.

Part 1. The taste for tradition and the hunter-gatherer model

This first part is dedicated to one of the practices that most embodies the hunter-gatherer way of life and subsistence: hunting 10 . Running through modernity, there seems to be an idea of a necessary primitivist regression, of a saving degrowth, the objective being to get closer to a simpler, more eco-friendly, optimal way of life through wild food. We want to understand who, in sociological terms, is engaged in such a practice (said to be declining in Western societies) today and to identify the contexts in which game meat is consumed as well as the reasons why such a product is valued. The field surveys presented here emphasize that it is the authenticity of the practice and the qualities projected onto the hunting products that are pursued: because of their wildness and the imaginary it sparks, they are seen as more natural, healthier, and better. They help to anchor eaters in a territory, to connect them to a culture, a past, and an identity. The environmental dimension is also highly present in their discourses, even though it might seem that hunting, despite helping to maintain a close relationship with nature and the beings that live in it, could also pose concrete threats given the current biodiversity crisis. Conversely, killing animals is sometimes presented as a way of regulating so-called "invasive" species such as roe deer (Capreolus capreolus). Remember the leitmotif originally behind the rewilding movement: "let nature take its own course." Here, it is rather like humans want to take their place within the great food chain and thereby reintegrate themselves into these natural processes. In the first conversation, Olivier Lepiller, Ophélie Roudelle, and Sandrine Dury explore the consumption of meat from large game in the south of France, where wild boar, red deer, and roe deer populations have boomed in recent years. Based on their qualitative survey, they construct an enlightening typology of eaters, which shows the many qualities projected onto wild meat. There is of course the search for authenticity and the need to be part of a cultural heritage requiring preservation, but there is also a strong promotion of game meat because it comes from animals that have lived and wandered freely in their natural habitat, unlike those from intensive livestock farming. For (sometimes idealized) health and nutritional reasons, but also for moral reasons, therefore, large game meat could attract new groups, such as flexitarians, who prioritize quality over quantity and consider animal welfare. In his commentary, Sergio Dalla Bernardina looks at the opposition between domestic and wild, a symbolic construction that has been with us since the Neolithic, and which still seems highly persistent today. Although he considers that the naturalness attributed to game meat is an obvious reason for a renewed interest in consuming these products, he would not have imagined that a quasivegetarian minority (flexitarians) would one day start eating game for moral reasons. He emphasizes the strangeness of the situation, since this position can provide the defenders of meat-eating with new arguments.

Part 2. Promises and market

This second part attempts to show how certain practices aiming to reconnect with "natural processes" are developing in a market economy. As we indicated above, wildness is a selling point. Here, we want to better understand the arguments used by the promoters of two recent products: natural wine and fasting retreats. In the first case, we try to show how a new artisanal winegrowing milieu is emerging, functioning, unfolding, and becoming (almost) institutionalized. In the second case, we will see how the practice of fasting is reemerging in Western societies, (almost) stripped of its spiritual dimension in order to better fit the wellness and self-help market. In both cases, for which the fieldwork was conducted in France and Switzerland, the promises are primarily health-related and moral. These products have something strange in common: both are commodified while also criticizing consumer society. This is even one of the arguments on which they are marketed and one of the reasons why consumers are drawn to them. They tie in with a critique of modern eating, symbolized by pesticide use and the industrialization of food. As such, their promoters encourage a return to nature, which is again idealized. There are numerous references to the wild: the aim is to go back in time in order to get as close as possible to the origins, when wild grapes grew freely and without artifice, and when hunter-gatherers effectively practiced intermittent fasting and lived in harmony with nature. The promise is therefore also that of self-exploration, and, more broadly, exploration of the world we have inherited and in which we want to live. The second conversation is dedicated to the world of "natural" wines (those made without synthetic chemicals and with minimum intervention). Christelle Pineau has conducted an indepth ethnographic study among these new winegrowers who want to give a kind of autonomy back to vines and a freedom of expression to wines. The theme of the wild is omnipresent in this environment. First, in the discourse of winegrowers, there is an anthropomorphization of vines and particularly of their wild grape ancestors, which demonstrates a desire for deeper exploration of the relationships between humans and plants. The aim is thus to give back as much freedom as possible to vines, one might say to rewild them, so that they can fully express their intrinsic qualities. The winegrowers try to take a back seat and not intrude. They are in service of the plant. For this reason, they are discredited by the dominant wine world, which sees them as uncivilized (i.e., wild)! Finally, the materiality of the wild can be found even in the glass, when indigenous yeasts and bacteria give the wine an animality. Léo Mariani's commentary starts by reminding us that the French term nature is ambiguous: as a noun, it designates an essence, while as an adjective it designates a pragmatic attribute. Thus, describing a wine as nature in French emphasizes its spontaneity more than its naturalness. So does the French term nature, translated here as natural, require inverted commas or not? What looks on the surface like an epistemological debate leads us to consider relationships between winegrowers and their products in a highly concrete manner. Because by choosing to preserve the autonomy of their wines, winegrowers who describe their wines as "nature" or "natural" allow them to express some of their own qualities. Temporarily adopting "the point of view of the wine" puts humans' point of view (and especially their role in rewilding wine) in perspective. Mariani tells us that "natural" wines are wild by definition. The third conversation concerns fasting. It is not about the fasting promoted by many religions (Lent in Catholicism, Ramadan in Islam, etc.) but about so-called wellness fasting, a thriving practice in certain European countries, marketed in the standardized form of one-week "fasting and hiking" retreats. Sébastien Dalgalarrondo and Tristan Fournier study the promises of these retreats by examining the French market and particularly the discourses used by the retreat organizers. Two strands emerge from their analysis. The first is that of the animal model: promoters of fasting regularly remind us that all mammals fast, particularly when they are ill, and that human beings can go without food for around forty days. This promotion of interspecies biology can be interpreted as a metaphorical invitation to rewild ourselves. The second strand is that of the primitive model: fasting is described as a chance to reconnect with our Paleolithic ancestors. Based on evolutionist theories, the modern individual is depicted as handicapped, degenerate, and weakened by physiological maladaptations. A fasting retreat is therefore an experience, a scientific self-experiment, a biotechnological intervention "with bare hands" allowing the individual to optimize their body by reactivating their "true nature." In her commentary, Ophélie Bidet connects this self-exploration to forms of exploration of the world in a highly original manner. Having conducted a study among fasters in France and Switzerland, she shows that these retreats detach us from the social as much as they connect us to it. By breaking free from certain social conventions relating to diet, such as eating three meals a day at set times or the norm of breakfast, participants get a more concrete idea of how those suffering hunger feel and can therefore engage in forms of solidarity. In fact, she suggests that fasting is a way of constructing the self, as much as it helps to construct physical or symbolic links with others.

Part 3. The wild at the interstices: A route to empowerment?

The aim of this third part is to consider how this process of rewilding food and the self is expressed in post-modernity. The following case studies, for which the fieldwork was carried out in France, Italy, Finland, and Norway, focus on two normative frameworks in which the rhetoric of the wild is mobilized in unexpected terms: urban life and the gender order. The city is a space that has historically been constructed in opposition to nature, but within which foraging and rummaging practices are now developing to feed, to explore, and to optimize oneself. As for the gender order, which refers to the ways in which a society is organized around the roles and responsibilities of women and men, mobilizing the register of the wild to talk about food generally reinforces a "hegemonic masculinity" [START_REF] Connell | Masculinities[END_REF] but may also allow us to circumvent it. In fact, here we will explore the ways in which these interstices create unexpected spaces of exchange and original confrontations of discourses and ways of life [START_REF] Tsing | The Mushroom at the End of the World[END_REF]. Uprooted from its normative framework, the register of the wild thus loses its stereotyped nature, or conversely, plays on it. As we will see, this movement contributes to blurring the boundaries. It often appears disconcerting and sometimes transformative. Thus, the main objective is to understand the extent to which rewilding food and the self contributes to challenging our identities, and to creating possible forms of emancipation. The fourth conversation is devoted to urban foraging and scavenging practices. Flaminia Paddeu and Fabien Roussel explore the possibilities for capturing and reconnecting with nature in the city, and sometimes even eating it by foraging for plants in Greater Paris. Their research took them to the peri-urban margins: wastelands, vacant lots, edges, abandoned orchards, or interstitial spaces, where people with often very different profiles and very different motivations come to forage, all of them taking advantage of recent policies in favor of biodiversity. In their chapter, urban foraging appears as an enjoyable way of rewilding the self, allowing participants to fully express their relationship to the city and the environment. This sometimes goes against the normative approach of the public authorities, which above all focuses on reconciling aesthetic and nature conservation objectives. The researchers examine the articulation between informal practices and regulatory policies in public spaces, as well as access to land and resources in the context of urban capitalism. Ultimately, foraging highlights the power relations at work between the various actors directly or indirectly involved in the management of green spaces. Sabine Mégarbané's commentary compares this practice to scavenging for food waste. Her ethnographic study on the freegan movement in France reveals numerous similarities with foraging. Here, the interstices are not forgotten green spaces, but dumpsters: freegans rummage in these waste receptacles, put their heads inside them, or sometimes even climb into them, using all their senses to evaluate whether waste can become food again. This is presented as an instinctive process and can even go as far as justifying the consumption of expired food: by regularly exposing their bodies to bacteria, some freegans believe they can stimulate their immune systems and perhaps optimize their physiology. Here, the conversation allows us to identify patterns shared by the two practices: voluntary wandering (to find edible plants or waste), the coproduction of the urban space, and an original form of self-rewilding in environments that are, a priori, not very conducive to it. The fifth and final conversation concerns mobilizations of the register of the wild in discourses on food, the body, and gender. Nicoletta Diasio and Vulca Fidolini look at how men aged forty to sixty in France and Italy use animal metaphors to describe their diet and manage growing older. Adopting a Foucauldian perspective, they see dietary practices as "technologies of the self," i.e., procedures that allow individuals to maintain, adapt, and sometimes transform their identity according to the context. The midlife crisis that these men are experiencing is a time for dietary changes, because the body is undergoing transformation or because problems and pathologies are arising. These changes are generally accompanied by a renegotiation of gender identification processes. Thus, three avenues are analyzed. They sway between forms of association with and dissociation from the domestic and wild figures of animals, leading some to assume or even promote the profile of hegemonic masculinity, and others to reject it and therefore envisage a possible fracturing of the gender order. The commentary by Gun Roos reexamines a field study that she completed in Norway and Finland over twenty years ago, focusing on how male loggers and carpenters viewed the connections between their diet and their health. She takes us on a journey into the heart of masculinities, during which we discover a strong valorization of food as "fuel to work" and of the possibility of working in contact with nature, from which her interviewees sometimes took food (berries and game). In the conclusion,

This was followed by the temple (20 percent), the car (17 percent), and the factory (16 percent).

The first conference was in March 2019 in France, at the École des Hautes Études en Sciences Sociales (EHESS) (School of Advanced Studies in the Social Sciences) in Paris. The title of the conference, which took place in French, was "Sauvages! Promesses et pratiques contemporaines de l'ensauvagement" ("Wild! Contemporary Promises and Practices of Rewilding"). We then organized a panel entitled "Rewilding Food and the Self" within the Association for the Study of Food and Society (ASFS) and the Agriculture, Food and Human Values Society (AFHVS) international conference held at the University of Alaska Anchorage (USA) in June 2019.

James C.[START_REF] Scott | Against the Grain: A Deep History of the Earliest States[END_REF] showed that Paleolithic hunter-gatherers had a wide portfolio of subsistence options, and that their skeletons showed far fewer markers of nutritional stress than those of the inhabitants of the earliest states. This suggests that they had more varied diets. However, we could hypothesize that the first ate more irregularly than the second, being more subject to the vagaries of the weather, to the presence or absence of game, to the practical difficulties storing food, etc.

Foraging will be discussed in the third part of the book (to grasp the contemporary stakes of this practice in urban contexts), as well as in the conclusion (to consider its experiential rather than subsistence aspect).

she asks what would happen if she did the same study today. What would it reveal about the connections between gender, nature, and diet, in an era when most men have grown up in cities and are increasingly obliged to control their moral and bodily behaviors?