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Chapter 1

Overview of the Indigenous Situation
in the Pan-Amazonia Region: A Brief
Introduction
Walter Leal Filho , Victor T. King, and Ismar Borges de Lima

Abstract This introductory chapter presents briefly an overview of the indigenous
situation and context in the Pan-Amazonia region, and there are two major issues
highlighted as part of the Indigenous discussion and complexities: environment conflict and social/territorial/ethnic conflicts. The book gathers a collection of chapters
reviewing these issues, as well as public policies, laws, and other aspects related
to territorialities, indigenous empowerment, ethno-development, culture, and traditions, among an array of issues related to Amazonia and indigenous groups and communities presented throughout the book, which are academically and scientifically
supported by the literature, theories, conceptual approaches, practical experiences
and in situ studies.
Keywords Pan-Amazonia · Indigenous Amazonia · Environmental conflicts ·
Social conflicts · Indigenous rights and empowerment · Territorialities
The Amazon basin as a whole, and the indigenous Amazon in particular, is characterized by a number of conflicts which may be classified into two main areas:
environmental conflicts and social conflicts.
1. Environment conflicts: These relate to the main pressures the Amazon region
faces. It is estimated that it has already lost at least 22% of its forest cover and an
W. Leal Filho
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equal area has been degraded. The whole process of physical (by forest fires) and
root-based deforestation (i.e. by means of tree cutting) is fueled by pressures posed
by large-scale agriculture, the building of dams and roads, as well as oil and gas
pipelines. Many of the projects previously and currently being undertaken in the
region may be regarded as mega-projects. These bring the disadvantage of opening
up virgin forests areas to economic activities such as:
(a) mineral resource extraction (especially metals, rare metals)
(b) cattle ranching
(c) urbanization projects with the construction of small cities which, in turn, bring
even more pressures to the forest ecosystems.
All these elements are worsened by the intensification of the impacts of climate
change, which has been leading to disruptions in the water cycles and in the balances
of fauna and flora, hence negatively influencing biodiversity.
2. Social conflicts: Apart from the above-mentioned environmental problems,
there are various social ones. In particular, indigenous communities are especially
affected. Current trends are worrying. The indigenous peoples with the largest territories are the Yanomami, whose population is around 19,000 and occupies about
9.4 million hectares in the northern Amazon, an area about the size of Hungary. In
respect of population, the largest Amazonian tribe in Brazil is the Tikuna, a community with approximately 40,000 members. But these communities are the exception.
Many Amazonian tribes consist of less than 1000 members. The majority of the
tribes depend heavily on the resources of the forests, combining hunting, gathering
and fishing.
The peaceful livelihoods of indigenous communities have been disturbed by conflicts related to land use and forest degradation for logging and to make room for
pasturelands. These many conflicts are outlined in this book.
Part 1 of this book entitled “Indigenous People in Amazonia: territorial context,
land management and rights” contains a set of papers handling various issues related
to local policies, land management and practices. The first chapter looks at the constitutional rights to participation of indigenous peoples, followed by second chapter
exploring indigenous land rights in Brazil. A review of national policies for the
protection of indigenous peoples follows, then a contribution exploring indigenous
land management, ecological restoration and ethno-ecotourism development. A case
study on ecotourism among the Yanomami is presented, as a proposal for territorial
management and indigenous ethno-development.
The issue of territorialities and collective ethnic identities in the Brazilian Amazon
Frontier is examined in Part 1, along with a description of the processes of transition and the tourism social contract in indigenous areas. Perspectives from Andean
Amazonian’s indigenous communities and from the Peruvian Amazon are also presented, with one example from indigenous higher education at Insikiran Institute of
Roraima. Those case studies discuss the challenges of social participation and the
inter-culturalization of knowledge in the northern areas of Amazonia.
Part 2 focuses on indigenous lands and peoples, and pays special attention to
conservation and ecology. It starts with an analysis of indigenous participation in the
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native seed market, and with a description of indigenous land conservation strategies. Issues related to the engagement of the so-called non-human borderlands are
described, with the implications for conservation in the context of the indigenous
peoples in the Colombian Amazon. Matters related to biodiversity and knowledge
associated with the languages are described, with examples from the Wapishana.
A description of indigenous and environmental setbacks is provided, along with an
analysis of the impacts of the construction of dams on indigenous peoples in the
Brazilian Amazonia.
All in all, the many issues raised on this book suggest two main compelling and
worrying trends. One, is the fact that indigenous communities in Amazonia are under
severe pressure, due to economic models and the activities which are generated by
them, which are based on the degradation of the environment and its resources.
Second, clashes with loggers and ranchers over forest resources are a serious trend
with substantial negative repercussions for the indigenous people. In order to begin
to solve the problem, there is an urgent need not only for local action to mediate the
problems and reduce the conflicts but also for sound national policies, which may
better regulate and support the rights of indigenous populations and protect them
better from the many pressures which they currently suffer.
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Abstract This chapter looks at Indigenous rights in Amazon countries, comparing
the substantive law with its practical implementation. While constitutions evidence a
clear intent to protect Indigenous groups, enforcement is often problematic, and the
rights of Indigenous populations have rarely been vindicated. Through an analysis
of some case studies in Amazonia, such as the Chevron oil spill in Ecuador, the
Belo Monte Dam in Brazil, and the TIPNIS Project in Bolivia, this chapter discusses
whether these constitutional provisions are being respected. Almost 400 Indigenous
groups currently live throughout the Amazon region, which is shared by nine countries. Due to their close proximity to the region’s rich natural resources, Indigenous
groups are some of the most affected populations by infrastructure projects and
other initiatives to promote socio-economic development. These groups have suffered marginalization by their governments, and were traditionally excluded from
the approval process of these projects. However, after a series of constitutional revisions, most countries embraced provisions recognizing Indigenous rights and environmental protections, including the right to Free, Prior, and Informed Consent and
the right to participation. The recognition of constitutional environmental rights for
Indigenous communities was the first step in a long battle to ensure the voices of
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actually putting these rights into practice has been proven a challenge. In most cases,
states have difficulty redressing environmentally harmful practices when it conflicts
with plans for economic development.
Keywords Indigenous groups · Amazonia · International law · Environmental
law · Comparative law · Right to participation · Free, prior, and informed consent
(FPIC) · ILO C169
M. A. Tigre
Elisabeth Haub School of Law at Pace University, New York, NY, USA
e-mail: mtigre@law.pace.edu
S. C. Slinger (B)
University of Miami School of Law, Coral Gables, FL, USA
e-mail: sslinger@law.miami.edu
© Springer Nature Switzerland AG 2020
W. Leal Filho et al. (eds.), Indigenous Amazonia, Regional Development
and Territorial Dynamics, The Latin American Studies Book Series,
https://doi.org/10.1007/978-3-030-29153-2_2

7

8

M. A. Tigre and S. C. Slinger

2.1 Introduction
Indigenous peoples have occupied Amazonia for 12,000 years. Their population,
however, has been drastically reduced through time, starting with European colonization. While international protection of Indigenous peoples has largely advanced
in the past few decades, national implementation remains a challenge, and respect
for their culture and basic rights is often overlooked. This chapter aims to analyze
the national implementation of the right to Free, Prior and Informed Consent (FPIC)
in the eight countries that share the Amazon rainforest, discussing whether it was
sufficient to proclaim constitutional rights and codify the right to participation of
Indigenous groups in federal laws. In answering this question, it analyzes some
advances in recognizing the right to FPIC in International Law, as well as recent
setbacks, exemplified in their practical implementation in Amazonia.1
The chapter is structured as follows. Section 2 provides a background of Indigenous peoples and the development of fundamental rights at the international and
regional levels. Section 3 provides a brief overview of the International Law applied
to Indigenous groups, with respect to the right to participation in particular. Section 4
discusses the meaning of FPIC, especially as the concept was advanced by the United
Nations Special Rapporteur on the rights of Indigenous peoples and the United
Nations Office of the High Commissioner. After looking at the global level, the
chapter shifts to a regional perspective. Section 5 specifically looks at if and how
Amazon countries have incorporated international standards into their national legislation. Each country is thus individually analyzed. Finally, the chapter discusses
whether these national laws have been in fact applied, through recent cases observed
throughout Amazonia. Section 6 thus presents case studies in different Amazonian
jurisdictions, with examples from Bolivia, Brazil, Colombia, Ecuador, and Peru.
Section 7 concludes that while Amazon countries have attempted to codify the rights
to participation in their constitutions and federal laws, this has proven insufficient
to ensure its implementation in practice. Unfortunately, and despite efforts at the
international level, a disregard for the rights of Indigenous peoples by Amazon countries remains. This is often due to the balance between development, environmental protection, and the protection of Indigenous peoples, which often tends toward
development, with little regard for the consequences.

2.2 Background
Indigenous peoples are traditionally defined as those who descended from the original population of a geographic area when people from a different culture or ethnic
origin arrived (Hitchcock 1994). It is estimated that 370 million Indigenous people
are currently spread across 70 countries worldwide, from the Arctic to the South
1 As

an overseas department of France, French Guiana is not included in this analysis.
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Pacific (Who are Indigenous Peoples? n.d.). Hitchcock (1994) defines four common elements that determine whether a group should be classified as Indigenous:
(i) pre-existence in a certain area prior to colonization; (ii) non-dominance over that
region; (iii) cultural difference from the majority or governing population; and (iv)
self-identification as Indigenous. Self-definition remains a key aspect of indigeneity
(Indigenous Peoples n.d.).2
Indigenous peoples have occupied Amazonia for over 12,000 years (Tigre 2017,
p. 36). Through time, their population has continuously been reduced: first through
European colonization, and then through continued exploitation by newly independent colonies. News about the decimation of Indigenous groups is sadly still commonplace (Darlington 2017). Prior to European conquest, there had been as many as
2,000 tribes in Brazil alone. Estimates suggest that 5.5 million people populated the
pan-Amazon region in pre-Colombian times (Tigre 2017, p. 39).3
Eight countries, and an overseas region of France, share the Amazon rainforest,
totaling 39 million people overall (Environment Outlook in Amazonia 2009, p. 63).
Of this population, there are currently 420 different Indigenous groups, 60 of which
live in isolation (Environment Outlook 2009, p. 37). As of December 2013, Indigenous territories extended over an area of 2,090,705 km2 .4 Indigenous territories have
proven essential to reducing deforestation in Amazonia: 91 percent maintained original forest cover (Tigre 2017, p. 448). Indigenous peoples also have a central role in the
region’s socio-economic development. Through ancestral knowledge, innovations,
and traditional practices for the conservation and sustainable use of biodiversity,
there is a unique opportunity for a new development paradigm based on structural
change for equality and sustainability (ECLAC 2014, p. 6). The threats to Indigenous
groups, however, also risks the loss of traditional knowledge (Tigre 2017, p. 74).
Constitutional reforms recognizing Indigenous rights to their lands and environment, adoption of international agreements such as the International Labor Organization’s Convention 169 (ILO C169),5 and grassroots Indigenous movements have
opened the door to further Indigenous participation and protection. The duty of states
to consult and seek consent is a cornerstone of the protection of Indigenous peoples
(Anaya and Puig 2009, pp. 12–20). Within this context, the right to “Free, Prior,
and Informed Consent” (FPIC) is particularly relevant. Recognized by ILO C169,
as well as other sources of international law, the right to FPIC emerged as a basic
requirement in the socio-economic development of the region.

2 UNDRIP,

art. 8. The issue is, however, very controversial among political scholars and anthropologists. There has been a recent rise in self-identification of Indigenous peoples, especially in
Bolivia and Brazil, mostly linked to a political identity rather than genealogy, and leading to a
weaker position of Indigenous groups that are truly marginalized.
3 An overview of the occupation of the region is provided in Tigre’s Regional Cooperation in
Amazonia pp. 35–47.
4 These include territories officially recognized for traditional use, areas without official recognition,
land reserves, and proposals for land reserves.
5 International Labour Organization, Ratifications of C169—Indigenous and Tribal Peoples Convention, 1989 (No. 169).
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Nonetheless, political marginalization has had lasting effects even after the sweeping constitutional reforms that occurred during the latter half of the twentieth century
and into the twenty-first century. While Indigenous groups have been assured fundamental rights in response to the dominance of the issue within the global agenda,
enforcement and implementation is still lacking, especially in Latin America. Cases
discussed throughout this chapter show that examples of best practices are scarce, and
the disregard of Indigenous rights is widespread. Indigenous peoples remain among
the most economically and politically disadvantaged groups, as historically discriminatory practices persist, including systematic dispossession of their territories, and
exclusion from discussions concerning their lands or affairs (ECLAC 2014, p. 5).
Due to their unique location and proximity to Amazonia’s natural resources, Indigenous groups are adversely affected by infrastructure developments, energy exploitation, and the expansion of agriculture and cattle ranching (Report of the Special
Rapporteur-Anaya 2013, p. 3). Extractive industries in particular have been responsible for negative experiences and adverse health effects suffered by Indigenous
groups.6

2.3 The Right to FPIC in International Law
Since colonization, Indigenous peoples in Amazonia have been threatened by
economic development. Because of resource extraction and energy expansion in
the region, Indigenous lands remain vulnerable, as Indigenous peoples often face
displacement, loss of traditional lands, or pollution and contamination if they
remain. The situation is exacerbated by slow demarcation of Indigenous territories,
which weakens Indigenous legal claims. Indigenous peoples have been consistently
marginalized, and are often excluded from political decisions that concern their culture, territories, and survival. The principle of FPIC is developed in international
law as a protection mechanism of the rights of Indigenous peoples. It is particularly
important in relation to the development of investment projects and resource extraction within Indigenous territory, as it grants the right to have a voice in decisions that
concern or affect them (Ward 2011, p. 54).
The right to FPIC derives from multiple sources—both from hard and soft law. The
UN Declaration on the Rights of Indigenous Peoples (UNDRIP)7 articulates FPIC in
relation to the right to self-determination (Ward 2011, p. 57). Consent is required for
the adoption of legislation or administrative policies that affect Indigenous peoples
(UNDRIP 2007, art. 19); or undertaking a project that impacts their rights to land,
territory, and resources (UNDRIP 2007, art. 32). When Indigenous peoples have
unwillingly lost possession of their lands, or when those lands have been confiscated,

6 For

example, A/HRC/18/35, paras. 30–55.

7 United Nations Declaration on the Rights of Indigenous Peoples, Sept. 13, 2007, G.A. Res. 61/295,

U.N. Doc. A/RES/61/295 (2007) [hereinafter United Nations Declaration].
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taken, occupied, or damaged without their FPIC, they are entitled to restitution or
other appropriate redress (UNDRIP 2007, art. 28).
The International Labour Organisation (ILO) largely advanced the rights of
Indigenous peoples. ILO Convention No. 169 (ILO C169), concerning Indigenous
and Tribal Peoples in Independent Countries (ITPIC), is binding upon members states
who have ratified it (ILO 169, art. 38), which includes six Amazon countries: Brazil,
Bolivia, Colombia, Ecuador, Peru, and Venezuela. The Convention requires the participation of Indigenous peoples “in good faith” to achieve agreement or consent to
the proposed measures (ILO 169, art. 6–7), and specifically compels consultation
prior to the exploitation of resources, relocation, or transfer of land rights outside
of their community (ILO 169, art. 15(2), 16(2), 17(2)). FPIC has been considered
the cornerstone of the Convention (ILO Report of the Committee on Ecuador 2001,
para. 31). Participation shall be “meaningful and effective,” and encompass “all
stages of the development process,” in particular when “models and priorities are
discussed and decided” (International Labour Conference 2009, p. 672). In addition,
it requires states to implement domestic legislation “to facilitate such consultations.”8
ILO C169, however, has a limited reach: it only applies to members who have ratified
it. Likewise, UNDRIP is not legally binding,9 although it is deemed an international
standard by UN human rights bodies and the Inter-American System.10
Three binding international treaties have been interpreted to advance the right to
FPIC within this context. The International Covenant on Civil and Political Rights
(ICCPR) ensures the rights to enjoy their own culture, profess, and practice their
own religion, or use their own language (ICCPR, art. 27). The Human Rights Committee (HRC), the treaty’s supervisory body, interprets the provision to include the
protection of a way of life that is connected to the control over, and use of, lands
and resources by Indigenous peoples, as well as the positive duty of the State to
“ensure the effective participation of members of minority communities in decisions
which affect them” (U.N. High Comm’r. for Human Rights-General Comment No.
23 1994, art. 27). The HRC has used this interpretation to consistently call on State
Parties to respect their duty to consult with Indigenous peoples prior to any economic
development or granting of any resource concession within their traditional lands or
territories.11
8 See, e.g., CEACR. Individual Observation concerning Indigenous and Tribal Peoples Convention,

1989 (No. 169) Ecuador, ILO Doc. 062010ECU169, para. 4 (2010); CEACR, Individual Observation concerning Indigenous and Tribal Peoples Convention, 1989 (No. 169) Guatemala, ILO Doc.
062006GTM169, paras. 10, 13, and 15 (2006); CEACR, Individual Observation concerning Indigenous and Tribal Peoples Convention, 1989 (No. 169) Mexico, ILO Doc. 062006MEX169, para. 10
(2006).
9 See discussion in Ward 2011, as well as in Alexandra Xanthaki, Indigenous Rights in International
Law over the Last 10 Years and Future Developments (2009).
10 Saramaka People v. Suriname, Preliminary Objections, Merits, Reparations, and Cost, Inter-Am.
Ct. H.R. (ser. C) No. 174, para. 131 and 136 (Nov. 28, 2007) [hereinafter Saramaka People v.
Suriname].
11 See, e.g., U.N. High Comm’r. for Human Rights, Concluding observations of the Human Rights
Committee: Chile, ¶ 19, U.N. Doc. CCPR/C/CHL/CO/5 (March 12–30, 2007); U.N. High Comm’r.
for Human Rights, Concluding observations of the Human Rights Committee: Panama, ¶ 21, U.N.
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The International Covenant on Economic, Social and Cultural Rights (ICESCR)
establishes the right to participate in cultural life. The Committee on Economic,
Social and Cultural Rights (CESCR), the treaty’s supervisory body, has interpreted
the provision to require consultation of Indigenous peoples with the goal of obtaining consent.12 Indeed, the CESCR has said the right to cultural life includes the
rights of Indigenous peoples and called on states to respect the principle of FPIC
(CESCR General Comment No. 21 2009, art. 15(1)(a)). The CESCR clearly recognizes Indigenous peoples’ collective rights to lands and resources through their right
to participate in and maintain their cultures.
Finally, the Committee on the Elimination of Racial Discrimination (CERD), in
interpreting the International Convention on the Elimination of All Forms of Racial
Discrimination (ICERD), called for not only consultation, but informed consent with
its interpretation of the rights of Indigenous peoples.13 It required State Parties to
ensure that Indigenous peoples have equal rights to participate in public life and
that no decisions relating directly to Indigenous peoples are to be taken without
their informed consent (Report of the Elimination of Racial Discrimination-Annex
V 1997, p. 4). With specific reference to land and resource rights, CERD calls for
restitution when decisions have already been taken without FPIC (Report of the
Elimination of Racial Discrimination 1997, p. 5). CERD requires Parties to ensure
consultation and ultimately the consent of Indigenous peoples with regard to development and resource exploitation within their traditional lands and territories.14 CERD
has therefore used the ICERD to promote Indigenous participation and their right to
FPIC (Ward 2011, p. 57). While concluding observations to State Parties and general comments or recommendations on the application of a treaty by the U.N. Treaty
Supervisory bodies are not legally binding decisions (O’Flaherty 2006), they have
helped advance the right in International Law.
At the regional level, there are two international treaties of note. The American
Declaration on the Rights and Duties of Man (American Declaration), albeit not
Doc. CCPR/C/PAN/CO/3 (Apr. 17, 2008); U.N. High Comm’r. for Human Rights, Concluding
observations of the Human Rights Committee: Nicaragua, ¶ 21, U.N. Doc. CCPR/C/NIC/CO/3
(Dec. 12, 2008).
12 More discussion on consultation can be found within the U.N. High Comm’r. for Human
Rights, Committee on Economic, Social and Cultural Rights [CESCR], Concluding observations
of the Committee on Economic, Social and Cultural Rights: Colombia, 12 and 33, U.N. Doc.
E/C.12/1/Add.74 (Dec. 6, 2007); CESCR, Concluding observations of the Committee on Economic, Social and Cultural Rights: Ecuador, ¶ 12 and 35, U.N. Doc. E/C.12/1/Add.100 (June 7,
2004).
13 The International Convention on the Elimination of All Forms of Racial Discrimination, adopted
on Dec. 21, 1965, and entered into force Jan. 4, 1969.
14 See, e.g., U.N. Comm’n. on the Elimination of Racial Discrimination, Concluding observations of the Committee on the Elimination of Racial Discrimination: Ecuador, ¶ 16, U.N. Doc.
CERD/C/ECU/CO/19 (Sept. 22, 2008); U.N. Comm’n. on the Elimination of Racial Discrimination, Concluding observations of the Committee on the Elimination of Racial Discrimination:
Namibia, ¶ 18, U.N. Doc. CERD/C/NAM/CO/12 (Sept. 22, 2008); U.N. Comm’n. on the Elimination of Racial Discrimination, Concluding observations of the Committee on the Elimination of
Racial Discrimination: USA, ¶ 29, U.N. Doc. CERD/C/USA/CO/6 (May 8, 2008).
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legally binding, is an important source of international obligations for member states
of the Organization of American States (OAS) by the Inter-American Commission
and the Inter-American Court (Bankes 2009, p. 479). The American Convention on
Human Rights (American Convention)15 is legally binding, and directly enforceable
on States that have recognized the jurisdiction of the Court (Ward 2011, p. 61).

2.4 Meaning of FPIC
FPIC is required in Indigenous peoples’ territories, including lands titled or reserved
to them by the State, traditionally owned or possessed under customary tenure, other
areas of cultural or religious significance or in which they traditionally have access to
resources important to their physical well-being or cultural practices (Report of the
Special Rapporteur-Anaya 2013, p. 9). Indigenous consent may also be required when
extractive activities otherwise affect Indigenous peoples, depending upon the nature
of and potential impacts of the activities on the exercise of their rights.16 Related to
FPIC is also the right to oppose and actively express opposition to extractive projects,
without being threatened, intimidated, wrongfully criminalized, or otherwise suffer
any form of reprisal (Report of the Special Rapporteur-Anaya 2013, p. 7).
While the legal framework of FPIC has developed in international and regional
law, its meaning remains loosely defined, with each piece of the concept widely
discussed by the United Nations and human rights scholars. To properly implement
FPIC, it is essential that its precise meaning is defined. According to the definition
provided by the U.N. Human Rights section’s Office of the High Commissioner
(2013) free implies that consent is given freely, without coercion, intimidation, or
manipulation. States must pay special attention to the political, economic, and social
context of a consultation process (Ward 2011, pp. 83–84). Prior denotes that consent
is sought sufficiently in advance of any authorization or commencement of activities,
with enough time for the consent to be meaningful, and respectful of time requirements of Indigenous consultation processes (Ward 2011, pp. 83–84). FPIC shall not
be required only in cases involving the discussion of mitigation measures, such as
has become the practice in Brazil, for example (Garzón et al. 2016, p. 12).
Informed entails providing sufficient information covering a wide range of aspects
regarding the scope and impact of proposed projects or activities17 (Garzón et al.
2016). For a process to be informed, all stakeholders must have access to and share
15 Organisation of American States, American Convention on Human Rights, enacted Nov. 22, 1969.
16 See the Declaration, art. 19; ILO Convention No. 169, art. 6, para. 2. In all instances of proposed
extractive projects that might affect Indigenous peoples, consultations with them should take place
and consent should at least be sought, even if consent is not strictly required (Report of the Special
Rapporteur-Anaya 2013 p. 9).
17 Including the nature, size, pace, reversibility; its purpose and duration; locality and areas affected;
a preliminary assessment of the predicted economic, social, cultural, and environmental impact,
including potential risks; personnel likely to be involved in the execution of the project; and
procedures the project may entail.
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accurate information regarding the potential impact of a project, demonstrating the
need for technically accurate environmental and social impact assessments (Ward
2011, pp. 83–84). All processes involved in the consultation must be culturally appropriate, ensuring that information is provided in an understandable language and that
traditional decision-making processes are respected (Ward 2011, pp. 83–84).
Finally, the U.N. Commission on Human Rights clarifies that choice to give or
withhold consent shall be fully respected (Legal Commentary on the Concept of Free,
Prior and Informed Consent 2005, para. 57). The concerns and potential opposition
of the affected peoples must have an impact on the final decision, including the
mitigation of negative impacts and compensation for harms done, even if a full
veto right is determined not to exist (Ward 2011, pp. 83–84). According to the U.N.
Office of the High Commissioner, this process may include the option of withholding
consent (U.N. Office of the High Commissioner-Free Prior and Informed Consent of
Indigenous Peoples 2013, p. 10). This aspect is, however, rather controversial. While
some argue that the duty to consult entails an absolute right to give or withhold
consent, which can prevail over the exercise of state sovereignty, others defend that
it entails a minimum duty to discuss with Indigenous peoples important decisions
that affect them, with ultimate state decision-making power remaining substantially
unaltered (Anaya and Puig 2009, p. 2). According to Anaya and Puig (2009), however,
this duty entails more than a mere right to be informed and heard, but also less than
the right of veto, positioning themselves somewhere in between the two opposing
views.
To provide Indigenous peoples with a louder voice regarding development projects
in their territories, some Indigenous groups in Peru have self-declared the first
Autonomous Indigenous Government in the country (Amazonas: Etnia wampis
declaran el primer gobierno autónomo indígena 2015). The self-determination was
a response to the increased threat to Indigenous livelihoods from natural resource
exploitation in the region. While the newly formed autonomous territorial government does not seek independence from Peru, its main goal is to protect Wampís
ancestral territory and promote a sustainable way of life that prioritizes well-being,
food security and a healthy and harmonious existence with the natural world.

2.5 Constitutional and Federal Rights for Indigenous
Peoples
Most Amazonian countries offer constitutional protection of Indigenous rights or
state duties toward Indigenous peoples. Indigenous constitutional rights are common in Amazonia due to the relative youth of their respective constitutions, which
has allowed for revisions reflecting changing attitudes and international standards
relating to Indigenous populations. The Constitutions of Bolivia, Brazil, Colombia,
Ecuador, Peru, and Venezuela all enumerate constitutional protections relating to customs and ethnic identity. Fewer recognize rights to land or autonomous governance
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and prior consultation. Ecuador and Bolivia, in particular, are seemingly standouts in
terms of acknowledging the Indigenous makeup of their population and recognizing
distinct Indigenous rights.
In an effort to formalize these Indigenous rights, Amazon countries have
attempted to codify the right to consultation in the federal legislation. Consultation
laws can promote meaningful implementation and enforcement where international
law falls short, and constitutional provisions lack concrete implementation and
procedure guides. Most Amazonian countries have consultation and consent laws
enshrined in the federal legislation, though the level of effectiveness and frequency of
implementation ranges considerably. The form of federal laws also varies depending
on the country, with some promulgating laws through administrative measures,
others through the legislative process, and many via executive orders or decrees.
This section provides an overview of the constitutional and federal laws related to
the right to participation of Indigenous peoples in each Amazon country.
a. Bolivia
Bolivia recognizes a mix of procedural and substantive constitutional environmental
rights of Indigenous groups. In addition to the right to a healthy environment bestowed
upon the general population, Indigenous Bolivians are specifically granted the right to
live in a healthy environment, and to manage and use their ecosystem (Const. art. 30,
§ 2(10) (Bol.)). They are collectively entitled to their lands and territories under art.
20, Section 2(6) and have the right to protect sacred places under art. 30, Section 2(7).
In addition, art. 20, Section 2(15) mandates that groups shall be consulted by the State
whenever an administrative or legislative action is taken that affects their population,
as well as prior to exploitation of resources in a specific territory (Const. art. 352
(Bol.)). Finally, the constitution ensures the right to participate in the benefits of
natural resource exploitation in their territory under art. 30, Section 2(16), as well as
the right to autonomous territorial management and exclusive use and exploitation
of renewable natural resources under art. 30, Section 2(17).
Bolivia has enshrined the right to prior consultation within Law No. 222.18 Passed
by the government in 2012 in response to the proposed TIPNIS highway development project (see case study below), Law 222 states that prior consultation must be
carried out with the Mojeño-Trinitarias, Chimanes, and Yuracarés peoples affected
by TIPNIS (Law 222, art. 3). Consultation must be supervised by the government
to ensure proper, informed consent. The government must also ensure that adequate
information is made available to affected Indigenous groups and that the procedures
are conducted in a timely manner (Law 222, art. 6(1–4)).

18 Law

222 was enacted by Bolivia’s Plurinational Legislative Assembly on February 10, 2012
specifically to address consultation in the context of the TIPNIS project.
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b. Brazil
The Brazilian Constitution ensures an Indigenous right to traditional lands within
article 231. However, while Indigenous peoples have the exclusive use of its riches
(Const. art. 31, § 2 (Braz.)), the exploitation of Indigenous territory resources is
permitted after approval by the National Congress (Const. art. 20, § 3 (Braz.)).
Exploitation requires a constitutional hearing with affected Indigenous communities
(Const. art. 20, § 3(Braz.)), and is only allowed when there is a relevant public
interest of the nation (Const. art. 20, § 6 (Braz.)). Under article 20, the exploitation is
allowed because natural resources and watercourses, even inside Indigenous lands,
are considered State property.
The right to Free, Prior and Informed Consent is codified under Decree No. 5.051,
which incorporates ILO C169. It specifically requires the State to “consult the peoples concerned, through appropriate procedures and … through their representative
institutions, whenever legislative or administrative measures … may affect them
directly” (Decree No. 5.051 of 2004, art. 7–8). The State shall develop appropriate
consultation procedures (Decree No. 5.051 of 2004). Additionally, the right to prior
consultation is codified within the National Policy on Territorial and Environmental
Management of Indigenous Lands (PNGATI).19 It ensures the guarantee of previous
consultation under the terms of ILO 169 (Decree No. 7.747 of 2002, art. 3, § XI),
as well as when activities and projects directly affect Indigenous peoples and lands,
prior to the approval of environmental permits (Decree No. 7.747 of 2002, art. 4, §
II(f)). Prior consultation shall also occur when creating a protected area that directly
affects them (Decree No. 7.747 of 2002, art. 4, § III(a)).
c. Colombia
In Colombia, Indigenous groups can exercise jurisdiction over and govern their own
territories (Const. art. 246, 330 (Colom.)). Indigenous councils can supervise the
application of legal regulations regarding the use of their lands, as well as design
plans or policies related to economic development in their territories (Const. art. 330
(Colom.)). In addition, under art. 330, Indigenous councils can supervise natural
resource conservation. However, the State reserves the power to manage and exploit
natural resources (Const. art. 80 (Colom.)). As such, the structure of Indigenous
entities and their territories are subject to the oversight of the national government,
along with the participation of Indigenous representatives (Const. art. 329 (Colom.)).
It should be noted that under art. 330, the exploitation of natural resources in Indigenous lands is not permitted where it would impair the cultural, social, and economic
integrity of Indigenous communities.
The right to prior consultation appears in several pieces of Colombian legislation
dealing with both environmental and Indigenous law. Law 21 of 1991, which ratified
ILO C169, requires the government to “consult the peoples concerned, whenever
legislative or administrative measures may directly affect [Indigenous peoples]” (Law
21 of 1991, art. 6). Further, Colombia’s General Environmental Law states that
19 This

legislation was enacted as Decree No. 7.747 (2002).
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exploitation of natural resources and development of Indigenous lands cannot occur
without consultation of the occupying Indigenous groups (Law 99 of 1993, art. 76).
d. Ecuador
Unlike other Amazonian countries, Ecuador has specifically incorporated the Indigenous concept of living symbiotically with nature, the sumak kawsay—roughly “the
good way of living” or “good living,” into its Constitution (Const. art. 14 (Ecuador)).
Indigenous Ecuadorians have the right to maintain ownership of their ancestral lands.
Additionally, they have the right not to be displaced under article 14(11), and the
seizure of these territories is prohibited under article 57, Sec. 4. Most notably, Indigenous groups have the right to participate in the use, administration, and conservation
of natural renewable resources on their lands (Const. art. 57, § 6 (Ecuador)). Indeed,
Indigenous groups are guaranteed the right to prior consultation about any plans for
development or exploitation of non-renewable resources that could have an environmental impact on their communities, to receive this consultation within a reasonable
amount of time (Const. art. 57, § 1 (Ecuador)), and to participate via representatives in any legislation of public policies concerning their communities (Const. art.
57, § 16 (Ecuador)). Furthermore, Indigenous groups shall receive compensation
for social, cultural, and environmental damages caused by exploitation within their
territories (Const. art. 57, § 16 (Ecuador)). However, the State retains ownership of
all non-renewable natural resources under art. 408.
According to the Constitutional Court, organic laws (those enumerating the most
fundamental of rights) must be promulgated to reflect the obligation to engage in FPIC
with Indigenous groups.20 Executive Decree No. 1247, signed by President Correa
in July 2012, formalizes the requirements by which the Government of Ecuador
must consult with and seek consent from Indigenous groups affected by development
projects.21 Nonetheless, the requirement is limited to projects related to hydrocarbon
exploitation.
e. Guyana (the Co-operative Republic of Guyana)
Ratified in 1980, the Guyanese Constitution makes little mention of its Indigenous
population. No rights are specifically reserved for Indigenous groups, though Article
35 states that Guyana “honours and respects” the diversity of peoples in the country.
Additionally, Article 142(2)(b) states that the Government may take property, in
accordance with the law, of Amerindians for, “the purpose of its care, protection and
management or any right, title or interest.”

20 Sentencia

No. 001-10-SIN-CC, decided in March 2010, determined the constitutionality of
Ecuador’s Mining Law.
21 Ecuador’s Hydrocarbon law, known as Decree 1247, was enacted on July 19, 2012.
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Section 48 of the Amerindian Act of 2006 sets out procedures for delivering
information on development/exploitation projects and engaging in consultation
with Amerindians. Entities wishing to engage in mining activities on Amerindian
titled lands must make information concerning the project and its impact available
to Indigenous inhabitants. Any reasonable requests for information by inhabitants
must be also be complied with. Further, those wishing to develop on or exploit the
land must attend consultations, negotiate terms with Indigenous inhabitants, and
obtain the consent of two-thirds of those present at a Village Council meeting on
the proposed project.
f. Peru
In Peru, the State has the authority to determine the national environmental policy
and to control the use of natural resources, which are considered the property of
the Nation (Const. art. 67, 66 (Peru)). While Peru has several general provisions
that may relate to Indigenous groups, such as language rights and property rights,
there is no constitutional provision specifically defining Indigenous rights to the
environment. Nevertheless, the right to prior consultation was passed into law in
2011 in compliance with ILO C170. However, the right to consultation does not
entail the right to consent, as the government makes a final decision if an agreement
with Indigenous groups is not reached (MacLennan 2011, para. 3).
In 2011, Peru adopted a comprehensive codification of the rights and duties
relating to FPIC with Indigenous groups. The right to prior consultation with
Indigenous or Tribal Peoples Law or Law 29785 implements ILO C169’s prior
consultation mandate. Among other provisions, art. 2 states that it is the right of
Indigenous groups to be consulted about legislative or administrative measures
that may affect them, especially those that “directly affect their collective rights
concerning their physical existence, cultural identity, quality of life or development.”
Also, within Article 70 of the General Environmental Act (officially Law 28611),
public authorities are required to promote the participation of Indigenous groups
and to involve them in decision-making regarding their environment.
While the Peruvian government has demonstrated a desire to improve environmental protection and to respect these enumerated Indigenous rights, it has yet to
find a balance with economic development. Recent laws have regulated exemptions
for oil and gas exploitation, including excusing companies from conducting environmental impact assessments.22 Most projects are based in Indigenous territories.
Until a balance is struck, enforcement will continue to be problematic.
g. Suriname
Constitutionally, Suriname lags behind other Amazonian countries. Its constitution
includes no mention of Indigenous rights nor duties owed to Indigenous groups by
the State (Constitution of Suriname of 1992). To date, Suriname continues to be
in violation of mandates issued through the UNDRIP agreement, which requires
22 In

2014, Peru’s Ministry of Energy and Mines announced that oil exploration projects would be
excused from filing EIA reports, mandated by law, in order to accelerate these projects.
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recognition of Indigenous rights.23 Unlike most of Latin America, Suriname has
not adopted ILO C169. In 2007, Suriname found itself in the Inter-American Court
of Human Rights on this very issue in the case of Saramaka People v. Suriname.
The Court found that Suriname had violated the Saramaka people’s right to prior
consultation, “regarding large-scale development or investment projects that would
have a major impact within Saramaka territory.” Despite finding that Suriname had
a duty to consult with Indigenous groups and obtain prior consent, the country has
not adopted formal measures at the federal level to recognize this right (Costanza
2015, p. 265). Under the Federal Nature Conservation Decree of 1998, art. 2,24
Amerindians only have customary rights over Indigenous lands when formal legal
ownership cannot be proven. Even so, these can be withdrawn for public interest or
if these rights violate national policies or interests under Art. 2 of the Act. Because
Indigenous groups are rarely considered owners of their traditionally occupied lands,
the requirement of consultation is not exercised nor recognized by law.
h. Venezuela
Venezuela ratified its current Constitution in 1999. Chapter VIII separately enumerates native rights. The document recognizes within Art. 119 the existence of
Indigenous peoples and lands, the inalienability of their collective ownership of
these lands, as well as the responsibility of the State to demarcate protected territories with Indigenous participation. The right to prior consultation is also reserved,
providing “exploitation by the State of natural resources in Indigenous habitats shall
be carried out …subject to prior information and consultation with the respective
Indigenous communities” (Const. art. 121 (Venez.)).
Despite the comprehensive rights enumerated within Venezuela’s Constitution,
compliance with these provisions has been uneven. The constitutional promise to
demarcate native lands, for instance, has been a frustratingly slow process (A Promise
Unkept 2009, para. 2).25 Without demarcated territories, meaningful prior consultation is not likely to occur. In 2017, Venezuelan President Nicolás Maduro convened
a Constituent Assembly to reorganize the current government and begin drafting a
new constitution (What has Venezuela’s constituent assembly achieved? 2017, para.
1). If the constitutional process begins anew, it is possible Indigenous rights will be
affected (though the extent to which Indigenous rights provisions would change is
speculative at this point).
A party to ILO C169 since 2002, Venezuela passed the Organic Act on Indigenous
Peoples and Communities in 2005. The Act stipulates rights and procedures for
prior consultation and consent within Chapter 2. Specifically, “[a]ll activities that
have the potential to directly or indirectly affect the life of Indigenous peoples or
23 NGO Cultural Survival reports in its assessment of Indigenous rights in Suriname, Observations
on the State of Indigenous Human Rights in Suriname In Light of the UN Declaration on the Rights
of Indigenous Peoples which was prepared for the U.N. Human Rights Council, that its Constitution
ignores UNDRIP requirements found in Art. 6, 26, 27, and 33 mandating recognition of Indigenous
peoples.
24 This law is known as the Natuurbeschermings besluit van 1998 in Suriname.
25 Demarcation was to be completed by 2002, but is not yet complete as of 2018.
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communities, these groups should be consulted and involved” (Act on Indigenous
Peoples and Communities of 2005, art. 10). Art. 10 states that consultation should
be conducted in good faith, considering language and religion, and respecting the
organization of Indigenous groups and their legitimate authorities.

2.6 FPIC in Practice: Case Studies
Perhaps the most useful indicator of the effectiveness of “Free, Prior, and Informed
Consent” law is to view its implementation in practice. Each Amazonian country, with
the exception of Suriname, has adopted some form of FPIC law, however, its efficacy
has varied. When confronted with Indigenous unrest over environmental disasters,
Indigenous territorial losses, and expansive development projects, FPIC laws have
often failed to adequately address Indigenous concerns. Indeed, state responses often
do not pass muster at either the international, constitutional, or federal level. Many
Indigenous groups have turned to extra-judicial and extra-political26 means to achieve
redress for violations of consultation laws, while others have found success using a
combination of informal action and formal legal challenges. The case studies below
examine how consultation laws in Bolivia, Brazil, Ecuador, and Peru have been
implemented in response to Indigenous concerns over consultation and consent prior
to development projects.
a. TIPNIS Project (Bolivia)
Bolivia, unlike many other countries, heavily addresses environmental rights and
recognizes Indigenous rights throughout its constitution and federal laws. Despite
these measures, enforcement of these provisions has fallen short, with significant
conflicts observed between Indigenous groups and the State. Most notably, the Isiboro
Secure Indigenous Territory National Park Highway Project (TIPNIS) caused a wave
of protests by Indigenous Bolivians in 2011. The project concerned the building of
a highway running from Bolivia to Brazil and cutting through formerly protected
territory in the Amazon’s lowlands (Morales Abandons Amazon Jungle Highway
2011). The territory is home to some 15,000 Indigenous people.
From the beginning, the TIPNIS project was met with mixed responses. Supporters
from the government, farmers, and even some Indigenous groups felt it would promote economic development (Achtenberg 2017, para. 20). Conversely, other Indigenous groups opposed the destruction of their territories and criticized the approval
procedure as flawed and lacking prior informed consent. Although Bolivia ratified
ILO C169, and incorporated provisions into constitutional and federal laws, consultation was not properly conducted. Due to widespread Indigenous protests, the
project was halted in 2011 (Morales Abandons Amazon Jungle Highway 2011, para.
1). In its 2012 decision in case No. 0300/2012 (TIPNIS), Bolivia’s Plurinational
26 For example, organized protests, occupation of excavation sites on Indigenous territory, and letter

writing campaigns have been heavily employed in all case studies presented.
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Constitutional Tribunal ruled that consultation must be prior to the approval of the
project, mandatory, free and informed, and performed in good faith (Bjork-James
2013, para. 6).
In response to the court ruling, the legislature approved Law No. 180, enacted in
October 2011, declaring the land an “intangible zone” where no development was
permitted (Bjork-James 2013, para. 5). Another law was approved soon afterwards.
Law No. 222, enacted in February 2012, required community participation in this
specific case. While the government sought to adhere to the constitutional standards,
the law was not effective, and poorly implemented. In light of claims of an uninformed
and improperly conducted consultation process, the Deputies of the Plurinational
Legislative Assembly brought a case questioning its constitutionality. In response,
the Court found a State obligation to conduct proper consultation ideally prior to a
project, and noted that the obligation remained even after the project began (Sentencia
Constitucional Plurinacional 0300/2012).
Despite the protections afforded, in 2017, President Morales unilaterally stripped
the protective “intangible status” of the TIPNIS territory with the promulgation of
Law No. 266 (Aliaga 2017, para. 1). The law reinforces constitutional provisions concerning the economic and rural development of the country, allowing the construction
of highways and roads in compliance with environmental regulations and with the
participation of Indigenous groups (Law 266 of 2017, art. 9). The unprotected status
of the territory clears the way for the State to develop the highway without the need to
engage in meaningful consultation with Indigenous peoples. With its promulgation,
the TIPNIS project has been seemingly revived (Aliaga 2017, para. 8–9).
b. Belo Monte Dam (Brazil)
Historically, Indigenous rights have been perpetually at risk in Brazil and this worrying trend appears to be continuing. The Due Process of Law Foundation (DPLF)
estimates that no development projects undergoing an environmental permitting procedure, which involved FUNAI or the Palmares Foundation, had performed adequate
consultations with affected traditional peoples by the end of 2015 (Garzón et al. 2016,
p. 7). The construction of hydropower dams, in particular, has failed to comply with
consultation requirements, often ignoring opposition from Indigenous groups. Several cases have been brought to Brazilian courts (Garzón et al. 2016, p. 9),27 most
notably, the Belo Monte Dam. The project faced increasing resistance, but construction continued despite ongoing litigation and legal challenges concerning the permit
procedure.
Belo Monte Hydroelectric Dam was envisioned in 1975 and has faced Indigenous
pushback ever since (Belo Monte inicia operação comercial 6 anos após ser licitada
27 See Usina Hidrelétrica São Luiz do Tapajós, Ação Civil Pública no. 3883-98.2012.4.01.3902 (the
federal court of Santarém, Pará, recognized the government’s obligation to consult with Indigenous and traditional communities); Usina Hidrelétrica Teles Pires, Ação Civil Pública no. 394744.2012.4.01.3600 (the federal court ordered the suspension of construction to comply with consultation processes); Usina Hidrelétrica São Manoel, Ação Civil Pública no. 14123-48.2013.4.01.3600
(the federal court ordered the Brazilian government to consult with Indigenous communities in the
beginning of construction).
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2016, para. 6). The Federal Public Ministry (MPF), a body of independent prosecutors, has brought twenty-two cases since 2001.28 In a case involving the improper
participation of Indigenous communities, the federal tribunal (TRF-1) noted the
absence of proper consultation, which should have occurred prior to Decree No.
788/2005, which recognized the energy potential of the dam.29 Despite the dam’s
predicted impact on the Xingu River, which runs between two Indigenous lands,
Congress approved the use of the river without consultation with the communities
affected, as required by the Brazilian Constitution under Art. 58, Sec. 2 (Garzón et al.
2016, p. 32). While the TRF-1 decision required compliance with the participation
process, it was not implemented due to the suspension of the injunction.
The suspension was granted based on the Suspension of Injunction and Anticipation of Guardianship (Suspensão de Liminar e Antecipação de Tutela—SLAT)
mechanism (Federal Law No. 8,437/1992), which has been frequently used by the
government, posing one of the main legal challenges to the enforceability of FPIC
(Garzón et al. 2016, p. 10). SLAT can be used for projects led by the government, and
classified as strategic to avoid serious harm to the public order, health, security, and
economy. In practice, environmental permits are suspended by a lower court, subject
to the fulfillment of FPIC. However, it is common for a higher court to reverse the
decision, based on a potential risk to the economic order of the country (Garzón et al.
2016, p. 12). SLAT decisions are enforceable until a decision reaches res judicata
(trânsito em julgado, final disposal of proceedings),30 which can take decades. The
project is then developed before a final court decision is rendered, denying access to
justice by affected communities (Garzón et al. 2016, p. 10). In the Belo Monte case,31
the Court granted the suspension of the injunction, reasoning that prior consultation
would harm the public order and economy, and supposedly disturb national energy
planning (Oliveira and Vieira 2016, p. 13). After 11 years, the case still awaits a final
ruling by the Federal Supreme Court (STF). The dam is partially operational and
construction is expected to finish in 2019.
The absence of prior consultation with Indigenous peoples in Belo Monte was
also the subject of Measure 382/2010 of the Inter-American Commission on Human
Rights (IACHR) (OAS PM 321/12 of 2012). In response to the request for precautionary measures required by several organizations in Brazil, the Commission required
the immediate suspension of construction and all licensing until the project complied
28 A

complete list of cases, “Processos caso Belo Monte,” is available from Estadão Jornal
Digital at http://politica.estadao.com.br/blogs/fausto-macedo/wp-content/uploads/sites/41/2014/
10/Tabela_de_acompanhamento_atualizada_Out_2014-1.pdf.
29 TRF1, AC 2006.39.03.000711-8, UHE Belo Monte; For an in-depth discussion of the effects of the
Brazilian government’s position on the Inter-American System, it is recommended to attend the Seminar “The Belo Monte Case: Challenges and Opportunities for the Protection of Human Rights and
the Environment in the Inter-American.” Tribunal Regional Federal da 1a Região. Seção Judiciária
do Pará. Ação Civil Pública—Processo no. 2006.39.03.000711-8 e 709-88.2006.4.01.3903.
30 SLAT is defined under Art. 4 of Federal Law No. 8,437/1992.
31 The entire decision and discussion of this case can be found in STF, DECISÃO MONOCRÁTICA
NA RECLAMAÇÃO CONSTITUCIONAL No. 14.404, UHE BELO MONTE from the Center for
Information on Prior Consultation available at http://www.consultaprevia.org/#!/documento/157.
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with consultation processes (Belo Monte: The Urgency of Effectively Protecting
Human Rights 2017, para. 4). Although the recommendations were not mandatory,
the Brazilian government rejected all measures, suspended funding to the Commission, defaulted on its annual compulsory contribution to the OAS, withdrew its envoy
from the Commission, and recalled its ambassador to the OAS (Belo Monte: The
Urgency of Effectively Protecting Human Rights 2017, para. 5). In response to the
Brazilian pressure, the IACHR reviewed its decision (CIDH Medida Cautelar No.
382/2010 2011). The dam is also at the center of corruption investigations in Brazil,32
with at least R$ 30 million paid to politicians for the approval of the project (Belo
Monte inicia operação comercial 6 anos após ser licitada 2016, para. 15), and an
ongoing investigation by the STF.
c. The U’wa and the Gibraltar Well-Site (Colombia)
In Colombia, the U’wa Indigenous people have been in a near constant battle against
gas and oil exploitation on their territories. Prior consultation rights were recognized
by the Constitutional Court’s 1997 ruling in Sentence SU-039, related to the U’wa
peoples claims against state-owned petroleum company Ecopetrol. The court identified the right to prior consultation as a fundamental Indigenous right to be used
in conjunction with and to further the fundamental right to preserve the cultural,
social, and ethnic integrity of Indigenous communities.33 The ruling, however, was
insufficient, as the U’wa people have been fighting for these rights ever since. The
effect of Ecopetrol’s activities range from deforestation and degradation of virgin
forests to oils spills and water contamination (Gibson 2001, p. 148).
Ecopetrol owns the Sirirí and Catleya oil plots located within U’wa protected
territory. The company has been steadily expanding operations since taking over the
area in 2002 (Defend U’wa Life and Territory n.d., para. 1). The land was taken by
the government via an easement (Polo 2016, para. 8). Based on the argument that
the Gibraltar location is outside the protected territory of the U’wa, the government
has deemed consultation procedures unnecessary.
In 2009, Colombia’s Constitutional Court required preventative measures to be
taken to avoid the extermination of the U’wa tribe (Sentencia Auto 004/09, p. 1).
The ruling required the government to protect over 60 Indigenous groups from forced
displacement. In accordance with constitutional requirements, the U’was requested
a government commission to visit the region and assess the impact of the drilling.
However, both the ruling and the request were ignored (Hill 2014, para. 6) and no
consultation has occurred.
Small victories were only achieved through informal means. Unable to secure
enforcement of their rights, the U’wa instead began informal demonstrations such
as blocking several damaged oil pipelines to prevent Ecopetrol from repairing them,
demanding the removal of the pipelines from their territory (Molinski 2014, para. 4).
32 As reported by several Brazilian news outlets, including G1 (Globo), Folha de S. Paulo and Poder
360.
33 “In this way, the fundamental right of the community to preserve integrity is guaranteed and
made effective through the exercise of another right that is also fundamental, such as the right of
participation of the community in the adoption of said decisions.” Sentencia SU-039 (1997).
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This was not the first clash with the government, however. The U’wa tribe was also
involved in a past dispute with the government, over the lack of prior consultation on
a hydrocarbon exploration project affecting their population (Sentencia su-039/97,
p. 69).34 The Court assessed the lack of a proper consultation procedure, and issued
an injunction on the exploration license (Sentencia su-039/97, p. 69).
Additionally, the U’wa have mounted a legal challenge against the Government at
the IACHR, alleging violation of international human rights laws against their people
as a result of Colombia’s resource exploitation activities as well as deprivation of
their right to prior consultation (U’wa Nation Continues Lawsuit Against Colombia
2016, para. 4). Time will tell whether the formal legal challenges currently brought
before the IACHR will lead to more lasting and enforceable results.
d. Sápara Opposition to Chinese Oil Projects (Ecuador)
In January 2016, the Ecuadorian government contracted with Andes Petroleum, a
subsidiary company of Chinese National Petroleum Company (CNPC), and China
Petrochemical Corporation (SINOPEC), for two lots of Amazonian land on which to
conduct oil drilling projects (Sápara Letter to the Chinese Government 2017, para.
3). The lots in question, Lot 79 and Lot 83, fall within the territory of the Indigenous
Sápara people. Despite guarantees to the right to participation in constitutional and
federal laws, the Government of Ecuador has yet to comply with either in the case
of the Sápara.
Resource exploitation on Indigenous territory without prior consent is hardly a
new issue in Ecuador. The emblematic 2011 Chevron case is an example of a positive
ruling that still lacks enforcement (Tigre 2013, pp. 52–54).35 In that case, Indigenous
plaintiffs sued Chevron for almost 40 years of oil drilling in the Amazon, resulting
in toxic waste dumping and sludge seeping into the water systems (Krauss 2014,
para. 10). The Ecuadorian court found Chevron liable for the contamination and
awarded the plaintiffs a judgment of USD $9 billion in 2014 (U.S. Court Rules for
Chevron 2016). However, due to the lack of assets from the company in Ecuador,
and further appeals in U.S. courts,36 the decision has proven difficult to enforce. In
August 2018, another blow was dealt to the Indigenous plaintiffs when the Permanent
Court of Arbitration at the Hague unanimously ruled for Chevron, citing the corrupt
practices of Ecuador’s council and judges—conduct that amounted to “a denial of
justice” (Chevron Corp. v. Ecuador 2018).37 If there is to be some resolution to this
unfortunate saga, it seems that it will not be found in court.
34 Corte

Constituciónal Sentencia su-039/97, decided February 3, 1997, applying ILO C169.
an overview of the case and the laws applied in Tigre (2013).
36 In Chevron v. Donziger, 871 F.Supp.2d 229 (S.D.N.Y. 2012) the Ecuador judgment was invalidated
when the Court found that the Indigenous plaintiff’s attorney had violated the RICO Act under U.S.
law. The 2nd Circuit later ruled that Chevron’s appeal to prevent the Ecuador judgement from being
enforced was premature. An appeal by Chevron to the U.S. Supreme Court was rejected in 2012.
37 The PCA stated in its decision that the Respondents, “wrongfully committed a denial of justice
under the standards both for fair and equitable treatment and for treatment required by customary
international law under Article II(3)(a) of the Treaty [Encouragement and Reciprocal Protection of
Investment, U.S.-Ecu., Aug. 27, 1993, 3699 KAV i-xliv].”
35 See
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In 2012, Indigenous groups sought an injunction in Ecuador’s Constitutional Court
to prevent Terra Earth Resources, a mining company, from exploiting in Indigenous
Napo and Kuraka Quechua territory (Sentencia 0126-12-JC 2012, p. 75).38 While
it recognized the public importance of the issue, the Court declined to grant an
injunction because it deemed the sale of the land by the government not to be in
violation of the 1973 Agricultural Act, and therefore declined to violate the legitimate
property rights of Terra Earth (Corte Constituciónal Sentencia 0126-12-JC 2012,
p. 77).
The 2012 case, Kichwa Indigenous People of Sarayaku v. Ecuador (Kichwa
Indigenous People of Sarayaku v. Ecuador, Merits and Reparations, Judgment, InterAm. Ct. H.R. (ser. C) No. 245 (June 27, 2002)), in the Inter-American Court of Human
Rights presents an uncommon example of a victory for Indigenous groups. The case
arose after Ecuador granted a private oil company a license to conduct oil exploration in the protected Quechua territory (Kichwa Indigenous People of Sarayaku v.
Ecuador 2002, p. 4). Indigenous groups sued the government for violating their right
to prior consultation and failing to obtain consent for the project. The Court held for
the Quechua, requiring consultation in “a prior, adequate and effective manner, and
in full compliance with the relevant international standards applicable, in the event
that it seeks to carry out any activity or project for the extraction of natural resources
on its territory” (Kichwa Indigenous People of Sarayaku v. Ecuador 2002, p. 92).39
The decision spurred the signing of Executive Decree No. 1247. Nonetheless,
the Quechua only received a public apology by Ecuador’s Minister of Justice and no
further relief (Alvaro 2014, para. 2–3), without any formal guarantee that Indigenous
rights will be respected in the future. Despite the approval of Executive Decree
No. 1247, implementation remains poor. One of the main obstacles for affected
Indigenous groups is the wording of the law, which states that consultation and
consent should be obtained, but that if consent is not given, the final decision lies
with the State (Decreto 1247/2012).
Faced with the ineffectiveness of the responses from national and regional courts,
Indigenous groups often employ informal efforts. In May 2017, leaders of the
Sápara directed grievance letters to the Chinese government. Read before the United
Nations General Assembly, the letters communicated the existential threat faced
from oil drilling projects and the lack of Indigenous consent over resource exploration (Ecuadorian Indigenous Leaders Call on China 2017). The letters outlined the
efforts the Sápara have undertaken to confront these drilling projects: “we oppose
the extraction of natural resources in our territories…[which] we made public by
collective resolutions, national advocacy, and several letters addressed to the Chinese Embassy in Ecuador” (Sápara Letter to the Chinese Government 2017, para. 5).
38 Corte

Constituciónal of Ecuador, Sentencia 0126-12-JC 2012, decided November 21, 2012.
Caso Comunidades Indígenas Miembros de la Asociación Lhaka Honhat (Nuestra Tierra) vs.
Argentina (Feb 6, 2020), the Inter-American Court also held in favor of indigenous communities,
recognizing their right to property and FPIC, as well as a series of autonomous rights, including
the right to a healthy environment, to food and water. See Maria Antonia Tigre, Lhaka Honhat
Association vs. Argentina: The Human Right to Environment in the Inter-American Court § 2020
(GNHRE, Apr. 10, 2020).
39 In
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Despite these efforts, the Ecuadorean government has not taken action to remedy its
non-compliance with FPIC laws. Most recently, a July 2017 meeting between Sápara
representatives and government officials failed to achieve any concrete assurances
of consultation or of halting drilling projects in the area (Sápara Fight Big Oil 2017,
para. 5).
e. Pipeline and Oil Spills (Peru)
Indigenous groups of the Peruvian Amazon have a history of clashes with oil companies and oil exploitation projects spanning almost 45 years. Oil exploration in the
region has been undertaken by a number of Peruvian and foreign companies (Hill
2017, para. 2). The effects of these exploratory projects have had devastating effects
on the environment of Indigenous inhabitants. The Achuar, Kichwa, Kukama, and
Urarina peoples have suffered through decades of oil spills and dumping, leading to
water contamination, disease, and territorial losses (Hill 2017).
Beginning in 2003, three-fourths of the Peruvian Amazon rainforest has been
leased to oil companies (Our Rights: Peru 2015). Naturally, conflicts have arisen
over the expansive drilling in these areas. In 2010, Achuar Indians sued Occidental
Petroleum Corp., a Los Angeles-based company, over contamination of the Corrientes River basin over a 30-year period. The case was heard in the United States’ 9th
Circuit after plaintiffs appealed an earlier decision ruling the case belonged in Peru
(Maynas v. Occidental, 643 F.3d 1216 (9th Cir. 2011)). However, in 2015 Occidental
settled with the Achuar plaintiffs, promising to institute improvement projects in the
affected communities. Despite the settlement, for lasting protection the government
itself will likely need to make reforms. Some small steps have been taken, such
as 2013 administrative actions requiring PlusPetrol to clean up its oil fields within
90 days (Collyns 2013, para. 4).
Informal efforts to seek redress for environmental damages and lack of prior
consultation continues. In September 2016, Indigenous protesters blocked access
to the Mariñón River, demanding a thorough cleanup of the area (Peru: Keep Your
Promise To Clean Up and Prevent Oil Spills 2016). Only after these demonstrations
did Peru respond by sending officials to consult and negotiate terms with Indigenous
protesters.
However, it seems that in Peru’s case, grassroots activism combined with legal
action can create some formal change. In March of 2017, Peru’s Fourth Constitutional
Court nullified an oil contract between the Government and French and Canadian oil
companies for failing to conduct prior consultation and consent for drilling projects
(Grajeda 2017, para. 1). The Court ruled that projects in these areas must be suspended until meaningful consultation is conducted (Grajeda 2017, para. 2). Other oil
companies have already left the area, ending exploratory projects (Miller 2017). A
possibly unintended consequence is that a legal system that provides robust responses
to violations of FPIC may be deterring oil companies from continuing operations in
the Peruvian Amazon. If this trend continues, stricter policing of FPIC compliance
may discourage oil companies from entering the Peruvian market. For Indigenous
groups, this may mean safer projects and greater participation in future exploratory
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activities on their lands. For Peru as a whole, it could prove a significant blow to
Peru’s economic development and financial stability.

2.7 Conclusion
Although the constitutions of Amazonia, with the exception of Guyana and Suriname, recognize important rights of Indigenous people and their relationship to the
environment, implementing these rights has proved a challenge. In most cases, the
rights of Indigenous populations have not been vindicated and evidence a subordinate interest of the state instead of a preference for economic development. The
majority of Amazonia struggles with widespread poverty, especially in rural areas.
Thus, despite the recognition of Indigenous rights, badly needed economic development often takes precedence. Even if constitutional courts uphold Indigenous rights
to their environment or approve compensation for the destruction of their territories,
states have been slow to respond and enforce these rulings.
Out of each Amazonian country, the strongest advocates of Indigenous environmental rights appear to be Ecuador and Peru. As evidenced by the $9 billion judgment
in Chevron, the private settlement in Sarayaku, and the apparent willingness of the
court to hear questions of Indigenous environmental concern in its courts, Ecuador
appears to be more willing to decide in favor of Indigenous rights. Further, Ecuador’s
Constitutional provisions are some of the most comprehensive and give the most
recognition to Indigenous rights. Ecuador has one of the only constitutions in the
region that incorporates Indigenous terminology and concepts of living in harmony
with nature in its fundamental rights. Similarly, Peru’s recent enforcement of FPIC
laws in some resource exploration projects demonstrates, at least judicially, a commitment to Indigenous rights. Nonetheless, the recent example of the Sápara group
shows that there might be a downward spiral trend. Also, recent evidence of corruption in the Chevron case unjustly punishes plaintiffs, who remain uncompensated;
their environment further damaged.
Despite constitutional provisions, landmark cases such as Chevron and Maynas
as well as the success of protest movements demonstrate that redress is more often
found via non-constitutional avenues. Indigenous peoples have often sought a legal
response at the regional level, prompting the Inter-American Court or the InterAmerican Commission for redress. But despite a positive response, decisions still
depend on national enforcement, which often doesn’t happen. As the case of Belo
Monte shows, with a lack of political will, decisions are plainly not implemented. In
summary, while there have been some rulings in favor of Indigenous groups, these
lack efficacy without simultaneous enforcement at the national level.
An apparent trend has arisen among Indigenous groups seeking to enforce their
constitutional and federal rights via informal, grassroots action. This may be one of
the few successful ways Indigenous groups can protect their environmental rights
and their rights to participation. However, such movements may simply indicate a
lack of ability to achieve redress in more conventional ways, such as through the
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courts system or through legislation. Until Indigenous rights provisions are actually
implemented by the courts and the state, it will likely continue to be the case that
Indigenous groups are not fully realizing the rights various constitutions and federal
laws afford them.
Despite attempts to codify the right to participation in their constitutions and federal laws, this has proven insufficient to ensure implementation. Overall, there has
been a disregard for the rights of Indigenous peoples by the majority of Amazon
countries, prompted by a stronger interest at promoting unsustainable development,
despite the consequences. It should be noted that while extractive industries and
Indigenous peoples are often at odds with each other, this is not always the case.
When compatible with Indigenous peoples’ aspirations and priorities for development, not impeding access to lands and natural resources critical to their physical
well-being and the integrity of their cultures and livelihoods, Indigenous peoples have
agreed to industrial-scale resource extraction within their territories. Unfortunately,
the prevailing business model remains unconducive to the fulfillment of Indigenous
peoples’ rights (Report of the Special Rapporteur-Anaya 2013, p. 3). Overall, there
is still much to be improved for Indigenous rights to be fully respected in Amazonia,
and all countries have a long way to go before truly becoming regional models in
Free, Prior, and Informed Consent.
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UNDRIP

United Nations Declaration on the Rights of Indigenous Peoples
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Decreto Legislativo No. 788/2005, de 13 de julho de 2005, Diário Oficial da
União. Seção 1. 14/07/2005. P.1
Decreto No. 5.051, de 19 de abril de 2004, D.O.U. de 20.04.2004. (Brazil)
Decreto No. 7.747, 5 de Junho de 2012, D.O.U. de 06.06.2012. (Brazil)
Lei No. 8.437, de 30 de Junho de 1992, D.O.U. de 01.07.1992. p. 8357 (Brazil)
National Policy on Territorial and Environmental Management of Indigenous
Lands (PNGATI)

Colombia

Constitución Política de Colombia (1991) [C.P.] (Colom.) art. 80, 246, 329, 330
Ley 21, marzo 6, 1991, DIARIO OFICIAL [D.O.] (Colom.)
Ley 99, diciembre 22, 1993, DIARIO OFICIAL [D.O.] (Colom.)
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https://pca-cpa.org/en/cases/49/.
CIDH, Medida Cautelar No. 382/2010 (2011) Comunidades Indígenas de la Cuenca
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Chapter 3

Indigenous Land Rights in Brazil:
Challenges and Barriers to Land
Demarcation
Joana Chiavari and Cristina Leme Lopes

Abstract Since the colonial era, indigenous land in Brazil has been occupied by
farmers, who are often supported by governmental frontier expansion policies.
Brazil’s democratic Constitution of 1988 represented a major paradigm shift from a
view that aimed to integrate and assimilate indigenous populations to one that, for
the first time, recognized the right of indigenous people to their own culture. The
constitutional text also established indigenous original rights over the lands that they
traditionally occupied, tasking the federal government with the duty of demarcating
these lands. However, the demarcation of indigenous land still faces challenges today.
First, the demarcation procedure is bureaucratic, complex, and time-consuming. Second, judicial battles have resulted from a controversy over the constitutional expression “land traditionally occupied.” Third, the demarcation process is subject to the
political will of the Minister of Justice and the President. Fourth, the absence of a
unique and comprehensive rural land registration data center presents a major problem that has resulted in uncertainty and conflict over land due to different types of
overlapping properties. Fifth, many land conflicts involve indigenous land, protected
areas, private properties, and small holders, which frequently result in violence and
murder. Finally, there are several proposals and amendments to existing legislation
that seek to modify the indigenous land demarcation process to make it more difficult
or prevent the enforcement of the indigenous land rights. This chapter describes the
Brazilian legal procedures for indigenous land demarcation, including a flowchart of
the key steps of the process, and analyzes the main challenges to securing indigenous
land rights.
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3.1 Introduction
Land is an essential element for indigenous peoples. Their concept of community is
based on cultural relationships that allow them to express themselves, which, in turn,
depends on their surrounding environment. Thus, the physical existence of a territory
is decisive to the very existence of indigenous peoples. It is in their territory that their
beliefs, their religiosity, their livelihood, their medicine, and the art of each people
are based. Recognizing and protecting indigenous peoples’ right to the land is the
path to ensure survival and reproduction for indigenous people. Brazilian indigenous
land demarcation is a fundamental step in establishing territorial and cultural rights
of Brazilian natives.
The demarcation of indigenous lands has positive effects that go far beyond natives
themselves, bringing benefits to the wider society. The protection of the territorial
rights of indigenous peoples is an essential instrument for the protection of biodiversity and natural resources. There is also evidence that indigenous lands are associated
with the prevention of deforestation (Gray et al. 2015), which also contributes to the
mitigation of climate change.
Although indigenous land rights had been recognized by the Brazilian Constitution of 1934, the demarcation of lands only gained momentum after the 1988
Brazilian Constitution. Over 70% of currently demarcated indigenous lands were
fully demarcated between 1990 and 2010. However, the demarcation of new indigenous lands and the assurance that indigenous peoples possessed those previously
demarcated lands face challenges and threats. These are due, in great part, to bureaucracy and the inefficiency of the State, legal disputes, land disputes, and economic
and political pressures.
This chapter reviews the literature, laws, regulations, documents, and briefly discusses the occupation of the Brazilian territory, the evolution of indigenous territorial
rights, and the legal procedure for demarcation of indigenous lands. It also examines
the challenges and obstacles to the implementation of these territorial rights.

3.2 Brief History of the Occupation of the Brazilian
Territory
When the Portuguese arrived in the land that would later be called Brazil, the territory
had already been occupied for centuries by indigenous populations. The estimate of
indigenous population in Brazil at the beginning of colonization is the subject of
great controversy and ranges from 1 to 8.5 million inhabitants in the lowlands of
South America (Cunha 2012).
The effective colonization of the Brazilian territory began in 1530 with the establishment of the regime of concession of Sesmarias, which consisted of the donation
of lands by the Portuguese Crown to individuals, under the condition that such lands
should be cultivated within a period of five years. The Sesmarias were the main
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means of foreign occupation of the Brazilian territory throughout the colonial period
(between 1500 and 1822), not considering the occupation and use of the land by
native Brazilians.
In the early years of colonization, the natives engaged, mostly, in trading with the
Europeans. Subsequently natives were enslaved to become the workforce of colonial
enterprises. From the eighteenth century onwards, with the intensification of black
slave trafficking, the indigenous labor force ceased to be relevant and, instead, their
land began to be coveted (Cunha 2012).
The central point of argument in the indigenous arena shifted focus to the struggle
for recognition and guarantee of rights over lands and their natural resources (wealth),
the core of most land conflicts and political disputes (Cunha 1987).
By the end of the colonial period,1 the occupation of the land by the Portuguese
had extended not only along the coast of Brazil but also moved toward the interior,
expanding the borders of the country. Beginning in the second half of the nineteenth
century, the extraction of latex for the manufacture of rubber gained importance in
the Amazon region. This led thousands of people in an exodus toward the Amazon, mainly coming from the northeast of the country. During that same period an
immigration-encouraging policy was adopted, aiming especially at bringing Europeans and Asians to work on coffee plantations and small farms in the Central-South,
South, and East regions. Brazil received millions of European and Asian immigrants
up until 1930, when internal migrations became more significant (Fausto 2002).
In the 1940s, the Brazilian government promoted the “March to the West,” seeking
national integration through the occupation of large “empty spaces” in the North
and Central-West regions of the country. This expansionist policy was founded on
a governmental program that established agricultural colonies in public lands and
developed the basic infrastructure necessary for economic development like roads,
airports, hospitals, and schools.
The problem with the “empty spaces” was that they were not as empty as was
expected. Large portions of land were occupied by many different groups, natives
among them. Thus, this occupation was imposed, frequently, on lands already occupied, which gave rise to conflicts and insecurity vis-à-vis rights over lands (Martins
1996).2 This expansionist policy was to be revisited, years later.
In the beginning of the 1970s another expansionist outbreak took place, once
more aiming at national integration. Under the motto “Integrar para não entregar”
(Integrate so as not to give away), the military government encouraged the occupation
of the Amazon through colonization projects (Alston et al. 1999). The occupation
of the Amazon region, besides provoking chaos in land occupation and promoting
deforestation, also led to the massacre of thousands of natives and the invasion of
their territories (Martins 1996).

1 Brazil

became independent from Portugal in 1822.

2 The book A Marcha para o Oeste—A epopéia da Expedição Roncador-Xingu, by brothers Orlando

and Cláudio Villas Bôas, describes this period very well and reports numerous conflicts with
indigenous populations.
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Fig. 3.1 Indigenous lands in Brazil (FUNAI 2017a)

There are currently 254 indigenous ethnic groups/populations (Instituto Socioambiental 2019) in the Brazilian territory, distributed in approximately 700 indigenous
lands extending from the north to the south of the country. Indigenous lands account
for approximately 117 million hectares, which represent 13.8% of the Brazilian territory (Instituto Socioambiental 2017a). Figure 3.1 shows the occupation of lands by
indigenous peoples in Brazil.

3.3 Evolution of Indigenous Territorial Rights
The first legal provisions safeguarding indigenous territorial rights were instituted in
the seventeenth century. Examples include the Royal Charter of 1680 and the Law
of June 6, 1755, which recognized the original and unlimited nature of the rights
of indigenous peoples (FUNAI 2017a). Theirs is a historical right, arising from the
original occupation of their lands (Cunha 1987).
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As early as in the nineteenth century, the Land Law of 1850 provided for the
allocation of public lands for colonization by native Brazilians; but only after promulgation of the Brazilian Constitution of 1934 did the guarantee of access of natives
to their lands become enforceable. All subsequent constitutions treated the matter
in the same manner, and in 1967 “lands occupied by natives” were listed among
the Union’s assets. This completed the legal framework for protection of indigenous
lands: the lands are the public property of the Union and their permanent, untouchable, and non-transferable possession is granted to native Brazilians (Souza Filho
2012).
The Indian Protection Service (Serviço de Proteção ao Índio—SPI) was created
in 1910 to provide assistance to all natives in the national territory. Among its powers, it was incumbent upon the SPI to create indigenous reserves. However, the very
existence of the SPI was marked by contradictions identified as “indigenist paradoxes”: the Indian Protection Service was created to support the rights of natives and
foster their culture, but they instead acted with the opposite result, confining natives
to small areas and authorizing colonization projects on indigenous lands (Oliveira
1998).
It was only with the enactment of the Statute for Indigenous Peoples (Estatuto do
Índio—Law No. 6,001/1973) that the administrative procedure for the demarcation
of indigenous lands was finally established. According to the Indian Statute, indigenous peoples had the right to permanent possession of land used for housing, for
practicing economically useful activities, or for any other activities indispensable to
their subsistence.
Although legally protected, indigenous lands have been progressively invaded
throughout the country’s history. To make matters worse, indigenous peoples were
treated under an ethnocentric and assimilationist approach; that is, Brazilian policies
sought to integrate them into the dominant culture (FUNAI 2017b).
The Federal Constitution of 1988 (CF/1988) represents a paradigm shift in indigenous matters. For the first time, the rights of indigenous peoples were established from
the point of view of multiculturalism and the “right to difference” (Coelho 2004). The
old integrationist perspective was abandoned, and a new one of respect for the cultural
identity of indigenous peoples was adopted (Rocha et al. 2015). The 1988 Constitution assures natives of “their social organization, customs, languages, beliefs, and
traditions, and their original rights over the lands they traditionally occupy” (Article
231 of CF/1988). The concept of lands traditionally occupied by indigenous peoples has been broadened to cover the lands inhabited by them on a permanent basis;
those used for their productive activities; those essential to the preservation of the
environmental resources necessary for their well-being; and those necessary for their
physical and cultural reproduction, according to their uses, customs, and traditions
(Article 231, §1º of CF/1988). Furthermore, the 1988 Constitution made explicit, for
the first time, the character of the right to land of the natives: theirs is an original
right, a right that predates the law itself.
The indigenous lands are assets of the Union (Article 20, XI of CF/1988), and
the natives enjoy exclusive fruition of the riches of the soil, rivers, and lakes in their
lands (Article 231, §2º of CF/1988). The use of water resources, including potential
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energy resources, research, and mining of mineral riches, in indigenous lands may
only be carried out upon authorization by the National Congress and after the affected
communities have been heard (Article 231, §3º of CF/1988).
Regarding the need for congressional authorization, there is intense discussion
on whether this demand is one of a political or technical nature. When analyzing
the Supreme Court decision in the case of Belo Monte Hydroelectric Plant, for
example, Rocha et al. (2015) conclude that the congressional authorization, which
has a political nature, “is generically permissive of intervention in the indigenous
territory, and the hearing of indigenous communities shall not be considered a prior
and constitutive part of the congressional authorization process.”
Regarding the hearing of the affected indigenous communities, the report of the
Committee of Experts on the Application of Conventions and Recommendations
of the International World Labor Organization (ILO) concluded that “the Brazilian
government should have carried out the hearings in the villages impacted by Belo
Monte before any intervention that could affect their assets and their rights” (Rocha
et al. 2015). According to Yrigoyen (Rocha et al. 2015):
(T)he State must organize the hearing procedures in such a way that they are oriented to
obtain consent or agreement. If, however, such procedures have been established in good
faith and no consent or agreement has been obtained, the hearing shall move forward and
the State shall be empowered to make a decision.

The 1988 Constitution established a period of five years within which the Union
(Federal Government) should demarcate all lands traditionally occupied by natives;
but to this day, several indigenous lands are still pending land regularization, and
Brasilia city, capital of Brazil, has been a place of tension and protests as shown in
an emblematic picture taken in 2017 of an indigenous leader in front of the National
Congress (see Fig. 3.2). The next section discusses the indigenous land demarcation
procedure: it represents the primary process for land regularization in Brazil.

3.4 Procedure for Demarcation of Indigenous Lands
The process of demarcation of land traditionally occupied by natives is the responsibility of the Executive Branch. Indigenous lands are demarcated administratively on
the initiative and under the guidance of the federal native assistance agency, currently
represented by the Brazilian National Foundation for Indigenous Peoples (Fundação
Nacional do Índio—FUNAI). The newly elected Brazilian President, Jair Bolsonaro,
issued an executive order on January 2, 2019, shifting the responsibility for indigenous land demarcation from FUNAI to the Ministry of Agriculture, but in May 2019
the Federal Senate, the Upper House of the Brazilian Congress, approved the Provisional Measure [MP] 870, and allocated FUNAI back to the Ministry of Justice. Due
to a lack of previous government’s directions and policies for the indigenous issues,
such as land demarcation, the decisions on them continue to be unclear for the time
being.
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Fig. 3.2 An indigenous leader protests in front of the National Congress in Brasilia in 2017 Source
Mídia Ninja/Mobilização Nacional Indígena (CC)

Currently, the administrative procedure for the demarcation of indigenous lands
is established by Decree No. 1,775/1996, which divides the process into six main
stages: (i) identification studies; (ii) approval of the report by FUNAI; (iii) challenges; (iv) declaration of indigenous land boundaries and physical demarcation;
(v) homologation by the President of the Republic; and (vi) registration. The six
stages are clarified below and a flowchart summarizes the process of demarcation,
homologation, and registration of indigenous lands (Fig. 3.3).

3.4.1 Identification Studies
The first stage in the process of demarcation of indigenous lands is the completion
of studies to identify a certain group of indigenous people. The process starts with
an anthropological study that will serve as reference for further research into ethnohistorical, sociological, legal, cartographic, and environmental aspects, as well as an
occupation report of the area. The final document, called Identification and Delimitation Detailed Report (Relatório Circunstancial de Identificação e Delimitação de
Terras Indígenas—the RCID Report), is prepared in accordance with the rules of
Ministry of Justice (Ministério da Justiça—MJ) Ordinance No. 14/1996.
The elaboration of the RCID Report is a fundamental step in the process of
indigenous lands demarcation. The greater is the technical and legal rigor of the
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Report, the faster will be the process of recognition of the rights of indigenous
peoples to the land. Moreover, there will be less controversy about the resolved
matters and greater legal certainty (Britto 2003).

3.4.2 Approval of the Report by FUNAI and Publication
Once finalized, the RCID Report is submitted to the President of FUNAI, for approval.
Once approved by the President of FUNAI, an excerpt of the report is published in
the Federal Government Gazette (DOU) and in the local Official State Journal, and
must be posted at the local City Hall.

3.4.3 Questioning the Findings of the Report
According to Decree No. 1,775/1996, from the beginning of the demarcation procedure up to 90 days after the publication of the RCID Report by FUNAI, the states
and municipalities where the area under demarcation is located and other interested
parties may come forward, presenting pertinent evidence, such as title deeds, for the
purpose of claiming indemnity or disputing, totally or partially, the findings of the
Report. There are currently 42 indigenous lands identified and approved by the President of FUNAI that are still subject to dispute, in addition to 110 indigenous lands
that are still undergoing identification procedures (Instituto Socioambiental 2017b).
In the event that statements contrary to the RCID Report are filed, FUNAI shall
prepare an opinion on such issues and submit the entire process to the Ministry of
Justice’s consideration.

3.4.4 Statement of Limits of the Indigenous Land
and Physical Delimitation
The Minister of Justice shall have 30 days to review the process of demarcation and
take the following steps: (i) issue an ordinance declaring the limits of the indigenous
land and determining its physical demarcation; (ii) request additional studies or
diligences; or (iii) disapprove the report based on a justified decision.
Once the ordinance declaring the limits of the indigenous land is published, its
physical demarcation should follow. From that moment, it is understood that the
area is already protected so that any projects which may interfere in that area shall be
suspended or reconsidered. Furthermore, it is incumbent upon the National Institute
for Colonization and Agrarian Reform (Instituto Nacional de Colonização e Reforma
Agrária—INCRA) to resettle any non-native occupants.
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3.4.5 Homologation
The demarcation of indigenous lands must be homologated/legalized by decree from
the President of the Republic.

3.4.6 Registry
Within 30 days of the publication of the homologation decree, FUNAI shall register
the indigenous land with the Real Estate Registry (Registro Geral de Imóveis—
RGI), section of the municipality where the indigenous land is located, and under
the Federal Property Management Office (Secretaria do Patrimônio da União—SPU)
appropriate registry book.

3.5 Challenges and Obstacles to the Consolidation
of Indigenous Territorial Rights
According to the Constitution of 1988, native Brazilians have the original right to
lands they have traditionally occupied. The expression “original right” means that
the right to remain in the traditionally occupied lands is a right arising at the origin
of the occupation; that is, they have a right that precedes the arrival of the Portuguese
in Brazil. Thus, the demarcation of an indigenous territory is merely a declaratory
act, since the right is pre-existent to demarcation. Furthermore, the original right to
lands traditionally occupied by natives prevails over any other forms of acquisition
of land.
Although the 1988 Constitution was exemplary in the recognition of indigenous
rights, the materialization of such rights faces several challenges and obstacles. On
a recent visit to Brazil, United Nations Special Rapporteur on Indigenous Peoples,
Victoria Tauli-Corpuz (Gallois et al. 2016) found that “there were extremely serious
setbacks in the protection of the rights of indigenous peoples, a trend that will continue
to worsen if no decisive action is taken by the government to reverse it.”
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According to Gallois et al. (2016),
(A) great part of the challenges identified by Tauli-Corpuz in her visit to the country has
to do with the materialization of the indigenous rights to the land, which, despite [being]
acknowledged on paper by all Brazilian Constitutions since 1934, still faces serious threats
(emphasis added).

Listed below are the main problems in connection with indigenous land demarcation.

3.5.1 Extensive and Bureaucratic Procedures
Demarcation of lands traditionally occupied by native Brazilians is a complex and
extensive procedure, involving several steps and different public departments, as
described in Fig. 3.2.
According to the Sixth Chamber of Coordination and Revision of the Federal Public Prosecutor’s Office (Ministério Público Federal—MPF), responsible for monitoring the administrative procedures of demarcation of indigenous areas, there are
approximately 150 indigenous lands under study; 207 requests for demarcation of
indigenous lands that have not yet received the attention of the State; and another
107 requests for area review. The Federal Public Prosecutor’s Office found that,
despite the increase in land-related conflicts, the State has been demarcating fewer
indigenous lands in recent years (Ministério Público Federal, Procuradoria Geral da
República 2016).

3.5.2 Concept of Traditionally Occupied Land
The concept of land traditionally occupied by indigenous peoples is defined by the
Constitution of 1988 (Art. 231) as “the lands they inhabit permanently, those used for
their productive activities, those essential to the preservation of the environmental
resources necessary for their well-being, and those necessary for their physical and
cultural reproduction, according to their uses, customs, and traditions.” However, this
provision does not establish the minimum period of time an area has to be occupied
in order to fit this definition. Certainly, the constituent congressmen, aware of the
impacts of colonization on indigenous peoples, did not assume that occupation would
be continuous and uninterrupted since the arrival of the Portuguese on Brazilian soil.
However, neither was any objective temporal criterion established. This issue is even
more controversial when dealing with indigenous groups unfamiliar with the concept
of territory and whose dynamics of occupation are mobile or nomadic (Gallois 2004).
In the case of Indigenous Land Raposa Serra do Sol, the Brazilian Supreme Court
(Supremo Tribunal Federal—STF) (2009) ruled that the date of the promulgation of
the 1988 Constitution (October 5, 1988), would serve as a temporal milestone for the
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demarcations of indigenous lands. This means that an indigenous community may
only require the demarcation of a certain territorial space if such space is either already
occupied or the subject of a claim on that date. This Supreme Court decision at least
established the caveat that the date of the promulgation of the 1988 Constitution could
not ignore the massacre, squalor, expulsion, and forced removal of native Brazilians
from their traditional lands. In 2013, on another ruling on the same Indigenous
Land Raposa Serra do Sol case, the majority of the Supreme Court decided that the
constraints imposed in this case, such as the “temporal milestone,” should not be
automatically applicable to or binding on other sub judice demarcations (refer to
Box 3.1).
In July 2017, however, a Legal Opinion (the Opinion) issued by the Federal
Attorney General’s Office (Advocacia Geral da União—AGU) and approved by the
President of the Republic determined that the entire federal public administration
should observe and comply with the terms of the Supreme Court decision in the case
of the Raposa Serra do Sol Indigenous Land (Advocacia Geral da União 2017a). This
means that the public administration is bound by the “institutional safeguards for
indigenous lands,” which establish 19 conditions that must be observed by each and
every indigenous land demarcation process. The Opinion states that the institutional
safeguards are the result of a complex process of interpretive construction on the part
of the Justices of the Supreme Court with the express intent not only to pass a ruling
on the case of Raposa Serra do Sol, but also to define the normative framework that
will guide all indigenous land demarcation procedures within the Federal Attorney
General’s Office.
The Opinion raised controversy and provoked intense reactions. One of the reasons
is that the Federal Attorney General’s Office Opinion completely ignored the judicial
precedents of the Supreme Court that make clear that the conditions established
in the Raposa Serra do Sol case were established to guide and operationalize the
demarcation of that very indigenous land. It is also argued that the Opinion ignores
the jurisprudence of the Supreme Court that recognizes the indispensability of the
lands for the physical and cultural survival of the natives (Batista 2017).
In a press release, the Federal Attorney General’s Office stated, nonetheless, that
the Opinion approved does not present much innovation, neither from the point of
view of the legal framework nor from the point of view of the public administration’s
performance. The Opinion merely internalizes for the public administration a longterm understanding, consolidated by the Supreme Court since the judgment of the
Popular Action Raposa Serra do Sol on March 19, 2009, and in numerous other
subsequent rulings (Advocacia Geral da União 2017b).

3.5.3 Political Control
The fact that the demarcation process depends on the approval of the Minister of
Justice makes it prone to challenges. Since the technical decision befalls on FUNAI,
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The Case of Raposa Serra do Sol Indigenous Land
The Raposa Serra do Sol Indigenous Land occupies approximately 1.7 million hectares of land and is
located in the state of Roraima, in the extreme north of the country. The process of identification and
demarcation of this indigenous land began in the 1970s; however, its limits were only declared by the
Minister of Justice in 1998, upon publication of MJ Ordinance No. 820/1998. The physical
demarcation of the land started in the following year. The homologation by the President of the
Republic is still lacking, though.
Landowners, illegal occupants, and the government of the State of Roraima, all of who opposed the
homologation of the indigenous land, filed several lawsuits disputing the demarcation, before State
and Federal Courts, and the Supreme Court. Since then, in addition to the legal instability brought by
the judicial battle, land invasions and violent conflicts have contributed to grave social instability.
It should be noted that the National Park Mount Roraima (Parque Nacional Monte Roraima) was
created, by means of Decree No. 87,887/1989, almost 10 years before the declaration of the Indigenous
Land Raposa Serra do Sol. So, when Raposa Serra do Sol was declared an Indigenous Land, its area
overlapped the area of the Park. Faced with a land dispute, the Ministry of Justice revoked MJ
Ordinance No. 820/1998 and replaced it with MJ Ordinance No. 534/2005, which was later
homologated by the Presidential Decree of April 15, 2005. The Homologation Decree established the
legal regime of double competence over the overlapping area and suggested a plan for the joint
administration of the area by the Ministries of Justice and of the Environment.
MJ Ordinance No. 534/2005 also established the need to remove the non-indigenous population from
within the indigenous land. Once again, violence and social instability followed in the wake of the
actions of those against the demarcation of the indigeunous land.
In 2009, the Supreme Court partially upheld a Popular Action brought in 1999 that requested the
suspension of land demarcation and the maintenance of private properties. In the ruling, the Supreme
Court acknowledged the legality of the administrative process of demarcation of indigenous land and
stated that the demarcation of Indigenous Lands in contiguous areas and border strips does not offend
national sovereignty or territorial security. The court rejected the argument that demarcation of
indigenous lands might threaten the federation principle and the nation’s development, and it
recognized the need for protection of the distinct peoples that form the Brazilian nation. On the other
hand, the ruling imposed 19 conditions that should orient the demarcation process (Supremo Tribunal
Federal 2009, Yamada, Vilares 2010).
Unsatisfied with the result, the interested parties filed numerous appeals. Only in 2013 was the case
closed with confirmation of the boundaries of the Raposa Serra do Sol Indigenous Land, the annulment
of property titles, and the withdrawal of non-Indian occupants. On this occasion, the STF plenary
decided that the conditions imposed on this case would not be binding on other demarcations process
(Supremo Tribunal Federal 2013).

Box 3.1 A summary of the Legal disputes over the demarcation of the Raposa Serra do Sol
Indigenous Land and the role of the Brazilian Supreme Court (STF) (2009)
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the decision of the Minister of Justice ends up being largely influenced by the political forces in place. Although the non-approval of a demarcation process must be
justified, reality shows that, in many cases, approval or denial is based solely on political criteria. (Barros and Barcelos 2016). Furthermore, FUNAI is subject to political
control: according to the Indigenous Missionary Council (Conselho Indigenista Missionário—CIMI) (2011), work groups for recognition of indigenous lands may only
be formed upon approval of the President of the Republic.
There are cases where the demarcation process simply—and endlessly—sits at the
Minister of Justice’s desk. This is the case with the Taunay-Ipegue Indigenous Land
process, which has been awaiting decision by the Minister of Justice since 2009.
According to the Federal Public Prosecutor’s Office, “the omission of the Federal
Administration is illegal and abusive and leads Indians and non-Indians to use force
to defend their interests, risking the lives of many” (Ministério Público Federal,
Procuradoria da República em Mato Grosso do Sul 2015). Just days before being
temporarily removed from office in May 2016, President Dilma Roussef ratified
three indigenous lands, and during the same period, the Minister of Justice issued
five declaratory decrees, among them the expansion of the Taunay-Ipegue Indigenous
Land (Passos 2016).
In July 2017, the Ministry of Justice issued Ordinance No. 546 creating the Specialized Technical Group (Grupo Técnico Especializado), with the goal of formalizing ideas, proposals, and strategies for the social organization of indigenous communities. This ordinance, however, was harshly criticized by specialists in the area,
who considered it a serious threat to indigenous rights. When creating the Specialized Technical Group to formulate proposals for the “social organization” of indigenous communities, the ordinance neglected to acknowledge that these communities
already have their own social organization, which is very clearly recognized and
protected by the Brazilian Constitution. Another criticism regarding the creation of
the Specialized Technical Group is that it could negatively influence the decisions of
the Minister of Justice at the approval stage of the demarcation process.

3.5.4 Lack of a Unique Rural Land Registration Data Center
The lack of a unique and comprehensive rural land registration data center that
includes all rural properties, and where geographical information and data on indigenous lands, private properties, and other categories of land could be entered and
tracked in a single cartographic base, makes it very difficult to identify overlaps
among properties and other existing land property categories.
The Manoki Indigenous Land, in Mato Grosso, for example, has been the victim
of illegal deforestation carried out by farmers and loggers for years. The Secretary of
Environment of the State of Mato Grosso (SEMA) recently verified that 54 private
properties listed on the Rural Environmental Directory (Cadastro Ambiental Rural—
CAR) are located within the limits of the Manoki Indigenous Land. The fact that
farms located within the limits of indigenous lands regularly obtain financing from
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public banks, as well as authorization to remove vegetation (Fanzeres 2016), is a
small proof of the complexity of the problem. A unique rural land registration data
center could provide information regarding land ownership to authorities, preventing
this kind of problem.

3.5.5 Land Conflicts
Since indigenous territories stretch across wide areas of Brazil, and since the expansion of the Brazilian territory also advances over such lands, there are currently
numerous land conflicts involving indigenous lands, private lands, illegal occupations, conservation units (Brazilian protected areas), and other land property
categories.
The conflicts usually start during the beginning of the indigenous land demarcation
process and remain even after the land regularization procedure ends.
Very often opposition to demarcation is carried out through violent and illegal
actions. The case of the peoples Mebengôkré (kaiapó) and Yudjá (juruna), from Mato
Grosso, is an example. The demarcation process has been paralyzed for 12 years in
the first stage: preliminary studies and area delimitation. Violent acts carried out
by private parties who are against the indigenous land demarcation have prevented
FUNAI from finalizing the studies necessary for the delimitation of the territory
(Ministério Público Federal, Procuradoria da República em Mato Grosso 2016).
The withdrawal of non-Indians from an indigenous land is one of the most problematic stages of the indigenous land demarcation process. Often, due to budget
limitations and lack of resettlement sites, the occupants’ properties and improvements are not adequately compensated in the process, and they resist leaving the
land, giving rise to conflicts (Torsiano 2016). Figure 3.5 shows an indigenous group,
the Pankararu, during their protest for the recognition of their rights and against
trespassing illegal loggers acting in their lands, known as the Uru-Eu-Wau-Wau.
Significantly, there are also land conflicts involving other categories of public
lands, such as conservation units. The indigenous lands traditionally occupied by
Indians and the conservation units are constitutionally protected areas (Article 225,
III and Article 231, caput, of CF/1988); therefore, in the event of overlap between
these two land categories, resolution may be found by determining whether there is
a collision between these rights or whether it is possible to harmonize the interests
involved.
According to Supreme Court Justice Carlos Ayres Brito in the Raposa Serra do
Sol Indigenous Land trial, there is perfect compatibility between the environment
and indigenous lands, even though the latter involve areas of conservation and environmental preservation. Such compatibility is the basis for the double assignment of
the area, under the administration of the competent environmental defense agency
(Supremo Tribunal Federal 2009). The double competence, therefore, is the legal
regime that is able to reconcile environmental preservation of the conservation units
with enforcement of indigenous rights in the indigenous lands.
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Fig. 3.5 Indigenous protesters stand up for their rights in Brasilia in 2017. Source Sheyden
AfroIndígena/Mídia Ninja/Mobilização Nacional Indígena (CC)

3.5.6 Law Suits
One of the obstacles to the demarcation of indigenous lands is the increasing reliance
on courts and judicial means for addressing controversies regarding demarcation
procedures, which ends up delaying or, often preventing the demarcation process
from taking place.
An example is the Indigenous Land Ñande Rú Marangatú, in Mato Grosso do Sul.
This indigenous land was homologated by Presidential Decree in 2005; however,
the homologation was suspended by the Supreme Court and since then a judicial
battle has ensued. In the opinion of Adelar Cupsinski (cited by Mathias 2016), legal
adviser of the Missionar Indigenous Council, “We are living under the judicialization
of demarcation processes. These lands are being disputed from to north to south. In
the State of Mato Grosso do Sul, there are approximately 900 lawsuits pending in
some level of the Judiciary System.”
The lawsuits are brought both by landowners opposed to demarcation and by the
Federal Public Prosecutor’s Office. The Federal Public Prosecutor’s Office steps in
when there is a need to request the continuation of the demarcation work or when
a decision by the Minister of Justice is required. This shows that the administration
proceeding on its own is not capable of ensuring the indigenous territorial rights.
Frequently, it is necessary to resort to the judicial power, which makes the whole
procedure even longer and costlier.
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3.5.7 Pressure and Threats
Indigenous land rights suffer constant pressures and threats from farmers, miners,
and loggers, who, despite legal impediment, invade indigenous territories to extract
timber and minerals illegally and to exploit vast areas with livestock and agriculture.
The Marãiwatsédé Indigenous Land, in Mato Grosso, suffers from long-standing illegal invasion of farmers. In the past two years, the Federal Public Prosecutor’s Office
has brought 40 complaints against farmers for illegal deforestation and invasion of
this indigenous land (Instituto Socioambiental 2016).
Furthermore, major infrastructure projects such as hydroelectric generation plants,
construction of highways and transmission lines, and mining projects on or adjacent
to indigenous lands, pose a serious threat to the rights of the natives and have a
negative social and environmental impact on the affected areas.
Currently, there are mining activities being requested on 28 million hectares of
indigenous lands. The Xikrin Indigenous Land of Cateté, in Pará, for example, is
surrounded by 14 mining enterprises and has more than 90% of its territory requested
for mining activities. The Roosevelt Indigenous Land in Rondônia, in turn, has more
than 500 miners illegally exploiting diamonds in their territory (Almeida et al. 2016).
In addition to new bill proposals to regulate mining on indigenous lands, the Federal Government recently overturned a decree that created the National Reserve of
Copper and Associates (Reserva Nacional de Cobres e Associados—RENCA), in
an area that encompasses two indigenous lands and seven conservation units. The
annulment of the RENCA generated so much negative repercussion that the government stepped back and restored the reserve. Nevertheless, experts see this attempt
to extinguish RENCA as a sign that the government is leaning toward expanding
mining in the Amazon region.
Not long ago, the Mundurukus Indians won one of their battles when FUNAI
published the report on the indigenous land Sawré Muybu, which is the first step in
the process of demarcating an indigenous land (FUNAI 2017c). Meanwhile, their
indigenous land is threatened by the “Tapajós Hydroelectric Complex,” a project
that proposes the construction of at least five large hydroelectric plants in the Tapajós River basin, in the west of the State of Pará. The first plant to be auctioned,
São Luiz do Tapajós, will have a reservoir of 722 km2 that, if built, will flood a
considerable part of the indigenous land Sawré Muybu (Ministério Público Federal,
Procuradoria da República no Pará 2016). As was the case with the Belo Monte
Hydroelectric Plant, the construction of the São Luiz do Tapajós Hydroelectric Plant
will, most likely, be marked by judicial disputes and controversy. The Brazilian
Institute for the Environment and Renewable Natural Resources (IBAMA) recently
stopped the licensing process for the São Luiz do Tapajós hydroelectric power plant,
under the justification that “the project presented and its respective Environmental
Impact Assessment (Estudo de Impacto Ambiental—EIA) do not comply with the
content required for analysis of the plant’s socio-environmental viability” (IBAMA
2016).
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If, on the one hand, the respect for indigenous territorial rights is legally recognized, on the other hand, it is necessary to increase the supply of energy to meet
the increase in demand. Although the country can further expand energy generation
through alternative sources (such as wind and solar), in view of its abundant water
resources, hydroelectric generation will continue to be the main source of electricity in Brazil, and its expansion will concentrate in the Amazon region (Empresa de
Pesquisa Energética, Ministério de Minas e Energia 2007). Since 30% of the hydroelectric potential directly interferes in indigenous lands (idem), the possibility of
conflicts is a clear menace. Therefore, it is essential to reconcile interests and ensure
that economic development is not carried out at the expense of indigenous rights and
the degradation of the environment.

3.5.8 Proposals for Amendment of the Existing Legislation
There are currently several bill proposals aimed at changing the procedures for demarcation of indigenous lands; all of them seek to hinder or prevent new demarcations
from taking place. The most important of them is a Proposal for Constitutional
Amendment (Proposta de Emenda Constitucional—PEC) No. 215/2000. This proposal is currently under analysis in the Chamber of Deputies, which intends to transfer the competence to approve demarcation of indigenous lands from the Executive
Branch to the National Congress (Legislative Branch). This proposal also aims at
granting the National Congress the competence to ratify already approved demarcations, in addition to establishing that demarcation criteria and procedures will be the
object of further regulation by law.
In practice, such an amendment to the constitution would represent a serious
menace to indigenous rights. In the opinion of Manuela Carneiro da Cunha (apud
Mendonça 2013), this proposal will cause demarcation “to cease being an activity of
an eminently technical nature and to become exclusively political.” According to the
Federal Public Prosecutor’s Office, “(T)o give the National Congress the final word
on demarcation of indigenous lands would, from a practical point of view, almost
completely revoke the fundamental right of the Indians to traditionally occupied
territories” (Ministério Público Federal, Procuradoria Geral da República 2016).
The Constitution of 1988 guarantees the exclusive fruition by the Indians of the
natural resources in their lands, except for the use of water resources and mining by
third parties, which must have congressional authorization. Therefore, this authorization can only be granted after the affected communities have been heard, as
explained above. Nevertheless, a number of bills (Projetos de Lei—PLs) want to
allow livestock raising, infrastructure projects, and mining on indigenous lands. One
bill, PL No. 1,610/1996 on mining in indigenous lands, provides that “any interested party” may request authorization for mining in indigenous lands, without the
affected communities being able to reject the proposal for mineral exploration. PEC
No. 237/2013 would authorize the concession of indigenous lands to rural farmers.
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These proposed changes in existing legislation endanger the integrity of indigenous
lands, threatening the culture and survival of these peoples.

3.6 Conclusion
Land demarcation faces several challenges and obstacles and there has been setbacks
in the protection of the rights of indigenous peoples. The demarcation procedure is
bureaucratic, complex, and time-consuming. In addition, the absence of a unique
and comprehensive rural land registration data center presents a major problem that
has resulted in uncertainty and conflict over land due to different types of overlapping properties. Indigenous lands suffer constant pressures and threats from farmers,
miners, and loggers. Furthermore, major infrastructure projects such as hydroelectric generation plants, construction of highways and transmission lines, and mining
projects on or adjacent to indigenous lands have a negative social and environmental impact on the affected areas. Finally, the demarcation procedure is also subject
to political interference. This situation may be aggravated by several proposals and
amendments to existing legislation that seek to modify the indigenous land demarcation process to make it more difficult or prevent the enforcement of the indigenous
land rights.
The demarcation of indigenous lands is an essential prerequisite for legal security,
reduction of land conflicts, reduction of violence against the Indians, and preservation
of their cultural rights. Moreover, the demarcation of indigenous lands has positive
effects that go far beyond natives themselves, bringing benefits to the wider society including the protection of biodiversity and natural resources, the prevention of
deforestation and the mitigation of climate change. Therefore, actions to demarcate
lands should be the priority within public policies designed to protect indigenous
rights.
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Chapter 4

Reviewing Amazonian Countries Policies
for the Protection of Indigenous Peoples
in Voluntary Isolation and Initial Contact
(IPVIIC) and Its Implications
for Territorial Dynamics and Indigenous
Peoples’ Development in Amazonia
Carlos Antonio Martin Soria Dall’Orso
Abstract The Amazon region is home to two thirds of the world indigenous peoples in voluntary isolation and initial contact (IPVIIC). Amazonian governments
created institutions and enacted legislation for their protection since the nineteenth
century, in the case of Brazil, while other 4 Amazonian countries did so during
the twentieth century. The Brazilian and Peruvian legislations and experiences have
informed other Amazonian countries. The ACTO and USAID have also contributed
technical and economic means to consolidate these processes. While in the last
decades national Amazonian indigenous people’s organizations have led these policies providing ideas, personnel, and resources to contribute to the well-being of these
peoples and prevent undesired contact. The most recent proposal aims for the coordinated management of larger territorial corridors. These are areas connected through
the very same dense forests, sometimes the size of a country, but which have been
divided in imaginary polygons for the protection of IPVIIC and biodiversity (indigenous people’s lands and protected areas). Which are common issues considered in
these legislations? Which issues are still in debate? Which are the most pressing
needs of these peoples? What is the impact of these policies on the daily lives of
IPVIIC? This chapter offers a review of these issues, linking the somewhat abstract
issues with data on the situation experienced by these peoples and current trends on
these countries’ public policies.
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Glossary
ACTO
AIDESEP
AISPED

Amazon Cooperation Treaty Organization
Interethnic Development Association of the Peruvian Rainforest
Comprehensive Health Care Team for Excluded and Scattered
Populations
IADB
Inter-American Development Bank
CCA
Amazon Cooperation Council
CCOOR
Coordination Commission for Amazonian Cooperation Council
CEDIA
Centre for the Development of the Amazonian Indigenous Peoples
CERD
Committee on the Elimination of Racial Discrimination
CGIIRC
General Coordination of Non-contacted Indians and Recent Contacts
of FUNAI
CIDOB
Confederation of Indigenous Peoples of Bolivia
CIPIACI
International Indigenous Committee for the Protection of Indigenous
Peoples in Isolation and Initial Contact in Amazonia, the Gran Chaco
and Eastern Paraguay
CNP
Permanent National Commissions
COIAB
Coordination of Indigenous Organizations of the Brazilian Amazon
COMARU
Machiguenga Council of the Urubamba River
CONAIE
Confederation of Indigenous Nationalities of Ecuador
DGDDPI
Peru’s General Directorate for Indigenous Peoples Rights
EIS
Environmental Impact Studies
FENACOCA Indigenous Federation of Cacataibo Communities
FENAMAD Native Federation of the Madre de Dios River and its Tributaries
FUNAI
Brazil’s National Foundation for the Indian
FUNASA
National Health Foundation
IAHRC
Inter-American Human Rights Commission
ILO
International Labor Organization
INDEPA
Peru’s former National Institute for the Development of Andean,
Amazonian and Afroperuvian Peoples
MINAM
Ministry of Environment
MINSA
Ministry of Health
NGO
Non-governmental organization
OAS
Organization of American States
OHCHR
Office of the High Commissioner for Human Rights
ONHAE
Organization of the Huaorani Nationality of the Ecuadorian Amazon
ONIC
National Indigenous Organization of Colombia
ONU
United Nations Organization
ORAI
Regional Organization AIDESEP Iquitos
ORAU
Regional Organization AIDESEP Ucayali
OTCA
Amazon Cooperation Treaty Organization
SERNAP
Bolivia’s National Protected Areas Service
SERNANP
Peru’s National Service of Protected Areas by the State
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SESAI
UNIGUME
VEA
VMI
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Special Secretariat for Indigenous Health
Colombia’s Indian Union of the Middle Guaviare River
Active Epidemiological Surveillance
Peru’s Vice Ministry of Interculturality

4.1 Background
This chapter reviews Amazonian countries’ public policies for the protection of
indigenous peoples in voluntary isolation and initial contact (IPVIIC) presenting
the main issues involved, the most relevant aspects of national legislations and the
challenges to indigenous territoriality and land demarcation for these peoples.
The case of IPVIIC brings together a number of inter-related issues such
as, territorial management, indigenous territoriality and land demarcation, ethnodevelopment, food security and traditional knowledge, indigenous acculturation,
anthropogenic interventions, protected areas management, conservation, and climate
change adaptation, all relevant for the future sustainability of Amazonia.
The main proposal for the protection of these peoples is the demarcation of territorial reserves. This proposal emerged in the 1960s in Brazil when the process of
modernization of the Amazon and its regional integration began. The policy was
later reproduced by Peru’s 1970s policies for indigenous peoples and later on by
Bolivia, Ecuador, and Colombia. Peru, Bolivia, Ecuador, and Colombia also protect IPVIIC through national parks. Moreover, due to the encroachment of extractive industries and other activities over indigenous people’s territories, IPVIIC also
inhabit areas granted to resource extraction such as timber concessions, conservation
concessions, and oil and gas concessions.
This chapter provides a comparative analysis of the processes by which these
policies emerged and evolved, their strengths and weaknesses, as well as identifies
current trends for the effective protection of these peoples through larger landscapes
in the context of renewed demands for resource extraction and land use change.

4.2 Indigenous Peoples in Voluntary Isolation and Initial
Contact in the Amazon
There are about 100 IPVIIC in the world. Probably near 85 of them live in the
Amazonian countries. An estimated 67 IPVI live in Brazil, 14 in Peru, and at least
one, in Bolivia, Colombia, and Ecuador (Soria 2010a and b, pp. 661–662; Survival
2013). However, Vaz (2017) reports a much higher number for each case.
They are the tragic remnants, the surviving ones of indigenous peoples massacred by society. However, the issue is much more complex (Milanez and Shepard
2016, p.131). And a number of questions arise such as when do people in voluntary
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isolation transit into initial contact? What to do in early stage of contact? These and
other questions have affected government responses and can have lethal impacts over
indigenous peoples in these situations. Milanez and Shepard (2014, 2016, p. 131, and
Shepard 2016) claim that contact is “a colonial myth created by scientists and reproduced by journalists in the global north who propose intervening in the unenlightened
policies of tropical nations. Instead they should pressure their own countries to stop
financing, directly and indirectly, the global processes that fuel the invasion of territories occupied by isolated indigenous groups: logging, gold mining, drug trafficking,
gas and oil exploitation.”
Saettone (2011) claims that we assume that voluntary isolation and sporadic contact are a natural condition. Despite being a useful tool at theoretical level, in practice
these concepts do not necessarily represent a natural and intrinsic condition of these
peoples neither are they the result of lineal historical process, and can hinder our
understanding of the interrelationships that these groups have sustained through
time.
The Ashaninka Central of the Ene River (CARE) reports that many voluntarily
isolated Ashaninkas search for tools and goods through mostly unstudied networks
of relationships, or even raids of lumber camps or indigenous people’s settlements.
Saettone (2011) concludes that this shows with certainty that IPVI need others to
access resources which are not provided by the forests.
Therefore, despite the fact that IPVI express their will with spears and arrows,
demanding their right not to be contacted, which is also an expression of their right
to a healthy and clean environment, as they usually inhabit unoccupied forests, they
might also manage to approach and barter for food, tools, or others. They initially
seek to scare outsiders off their land but if need be they can throw spears and arrows
with lethal accuracy. If external agents reduce their ability to avoid contact, they
move to remote areas, when possible. Their decision to remain IPVI is an exercise
of their right to decide the priorities of their development and to protect their huntergatherer lifestyle as they seasonally adapt to climate change and resource availability
migrating while following the migration of precious animals such as peccary [Tayassu
pecari] or other species. The protected area rangers of the Peruvian Blue Range
National Park and some Cacataibo indigenous people’s long contacted and living in
native communities (Peru’s official denomination for indigenous lands) report that
Cacataibo IPVI perform seasonal migrations along riverbanks to collect turtle eggs,
capture turtles, and to fish. During these activities, they move in family groups of
around 25–35 people, usually surrounded by their domesticated peccary. They set
up camp every five miles with palm leaf huts, with some of them large enough to
accommodate 5 people (Instituto del Bien Comun 2007).
IPVI avoid contact, but when necessary, they can raid settlements looking for
food or tools (see the cases of Monte Salvado (Collins 2014), Cocha Cashu (Shepard
et al. 2010) and Alto Envira1 to name a few) or children. In very few cases, as in the
1 See

Índios isolados 1º contato no Acre, uploaded on July 29, at https://www.youtube.com/watch?
v=Sb7alahD-BE; and Isolados: contato dos índios no Acre, at https://www.youtube.com/watch?v=
PihMlM5r2E8, uploaded on August the 2nd.
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border of the Manu National Park, in Peru, members of the Mashco Piro IPVI carried
their sick or injured partners to the post of the Ministry of Culture and Ministry of
Health personnel requesting help and then returning to the deep forests. Mashco
Piro have used this section of the river as a window to access resources from native
communities in the area (López Cordova 2011; Milanez and Shepard 2016; Soria
2018).
IPVIIC inhabit Amazonian inaccessible tropical forests to avoid contact with the
society. Due to pressure from the expansion of other societies or to avoid human
raids they move to the healthiest tropical forests where wildlife is still abundant in
order to ensure that they can hunt, fish, collect fruits and other forest products and
perform incipient agriculture.
The less accessible regions of primary tropical forest house an extreme wealth of
biodiversity and are only under pressure on their fringes. These peoples survive on
forest and riparian resources. In these healthy forests the IPVI hunt with bows and
arrows.
Although the situation varies in every case, these territories include polygons
legally demarcated as territorial reserves for IPVI but also as communal lands, oil,
mining, forestry, conservation or ecotourism concessions, and others, thus requiring
adequate public policies for effective and coordinated enforcement of the protection
of IPVI and the other tenants. In many cases, IPVI also occupy non-demarcated
forests, a situation which increases their vulnerability and that of the land which they
occupy.
IPVI face critical vulnerability due to pressure over their territories and livelihoods
by the economic frontiers advancing over them, especially oil and gas, mining, and
logging. The activities undertaken by loggers, ranchers, and oil companies affect the
IPVI indigenous people’s forests, through deforestation, logging, forest fragmentation, biodiversity loss, degradation of protected areas, ecosystem fragmentation,
personnel and machinery that produce solid and liquid wastes polluting forests and
water bodies, sometimes without major treatment. All these factors combined represent a serious threat to their health and welfare, affecting their integrity, their access
to food and exposing them to deadly diseases, as well as to a significant cultural
change.
IPVI are also affected by their lack of defenses against diseases. In the case of
indigenous peoples in initial contact IPIC, their isolation renders them unable to
represent themselves and to participate in decision-making policies affecting them.
The complexity and difficulty of the legal and institutional framework and public
policies usually designed for urban enforcement have difficulties to be effectively
enforced on the remote rural areas, even worst with IPIC.
Methodologies developed to identify the presence of IPVIIC in a territory and to
guide their protection (Vaz 2011 for Brazil and Vara et al. 2011 for Peru) include
accounts by local informants of encounters and sightings, of songs and human noises
imitating animals, findings of stone axes, simple clay pottery, wood bowls, spears,
bows and arrows, marks on trees, fresh tracks of bare feet on trails and animal heads
fixed on the tip of bows as a warning to outsiders not to continue in areas inhabited
by them.
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4.3 Amazonian Indigenous Peoples and European Contact
Amazonian societies at some point generated larger sedentary societies along the
main Amazon River and its main tributaries, such as in the Marajo Island. Many other
smaller, non-military chiefdom societies also coexisted in the smaller tributaries and
biggest cities. Since 1492, when Europe encountered the New World, indigenous
peoples had diverse reactions to the encounter with the other, some traded, some
fiercely resisted contact. The arrival of missionaries, soldiers, and all sorts of fortuneseekers changed the Amazonian landscape. In 1542, the arrival of Orellana to the
Amazon River opened a new area for contact and resistance. Since then, colonial rule
and the demands of the world market for timber, gold, leather, pets, and all sorts of
products from biodiversity, severely transformed the life of Amazonian indigenous
peoples and their territorial management and access to resources (Galeano 1971;
Pineda Camacho 1985, 2000, 2015; Casement 2011; Montaq 2002; Valcarcel 2004;
Chirif and Chaparro 2009; Santos Granero and Barclay 2002; Finer et al. 2008; Finer
and Orta-Martínez 2010; Soria 2010a and b; Antunes et al. 2014; Córdoba 2015).
More recently these demands have directly overlapped IPVI territories with protected
areas, forest concessions, and oil blocks (39, 56, 58, 67 and 88 among others in Peru).
In the Peruvian Central Amazon, for instance, an area colonized 150 years ago,
the European settlers forced the Yanesha indigenous peoples to the fringes of the
valleys now occupied by pastures, grasslands, and European-looking urban settlements. Similar phenomena have occurred with other European settlers in different
areas of the Amazon. In the upper section of some of the less occupied headwaters
some IPVI still remain.
That is the case of the Peruvian–Brazilian border, where the national societies
stopped their search for rubber at the edge of the rubber forests leaving the hills
untouched by the rubber trade. In the western Amazon, many indigenous peoples
living in the upper section of tributaries retain their traditional costumes, language,
and organization while those indigenous peoples of the lower lands are commercial,
riparian societies open to commerce and trade since very early times. Traditional
Amazonian trade involved coca, salt, stones for knives and axes, cotton, and fauna
among other products (Soria 2010a and b). The remoteness and geographical difficulties of many borders set up by the emerging countries also allowed some space
for indigenous societies to survive. This is the case of the Huaoranis between Peru
and Ecuador and others as we will see in this chapter.
During the first centuries of contact, the indigenous peoples’ population dropped
nearly to extinction. The manhunt was carried out by means of the sword or the
crucifix. Many early attempts at evangelization were resisted by indigenous warfare.
However, evangelization gave way to settlements where indigenous peoples were
forced to live and work. The benefits of evangelization are still being debated with
the evidence provided by cases of various cases of IPIC.
The colonial era public policies were set when the Roman Pope granted the land
and people of the New World to the Spanish colonial rulers and left another portion for their Portuguese counterparts. By 1512, the Burgos Laws aimed to protect
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American indigenous peoples. However, the Crown was more interested in ensuring
revenues from the exploitation of these peoples and their lands. The reluctance of
the conquerors and colonists to respect the rights of these peoples led to discussions
around the humanity of these peoples and their right to a lawful treatment. Gínes de
Sepulveda’s view that it was rightful to wage war on the savages and eventually civilize them was the prevailing ideology. By 1542, the New Laws were enacted in the
search to contribute to a better treatment of these peoples while ensuring the profits
of the Crown and its representatives in the New World. By 1680, The Compilation
of the Indian Laws, included the Burgos Laws, the New Laws and the Ordinances
of Alfaro constituting the legal framework for the governance of the New World and
its peoples.
The killing of indigenous peoples in order to expand the rule of law to new territories continued as a common feature in many Latin American countries until the
nineteenth century. However, international pressure forced the Brazilian government
to react. By the beginning of the twentieth century, the ongoing manhunt of indigenous peoples in Brazil continued at the hands of professional killers (bugreiros in
Portuguese). At the same time, the evangelization of indigenous peoples had not
achieved full results. In the early twentieth century, there were indigenous uprisings
outside of the Amazon, in Sao Paulo state, Espirito Santo, Minas Gerais, Santa Catarina, and Parana that brought the issue of manhunts to national attention through the
media. Internationally, the 1908 16th International Congress of Americanists held in
Vienna, Austria, received complaints that Brazil was enforcing a national policy of
eliminating indigenous peoples. This bad reputation forced the Brazilian government
to act.
By 1910 Brazil decided to create the Service to Protect Indigenous Peoples (SPI by
its acronym in Portuguese). The man picked as chief of the organization was Candido
Mariano Da Silva, who later changed his surname to Rondon. He was a descendant
from Terena, Bororo, and Guana indigenous peoples. Since 1889, Rondon had helped
set up peacefully thousands of kilometers of telegraphic lines on indigenous peoples’
lands (Soria 2010a and b).
In 1940, the Ronçador-Xingu Expedition was in charge of pacifying indigenous
peoples, opening roads, and setting up emergency camps. Brothers Orlando, Claudio,
and Leonardo Villas Boas took part in this expedition. In 1944, the expedition was
successful in pacifying the Xavante and two years later, other 14 indigenous peoples
of the Xingu River. In 1961 the Xingu Indigenous Peoples National Park was set up
in support of these 15 indigenous peoples. The agency decayed by the 1950s and was
finally closed and replaced by a new National Foundation for the Indian (FUNAI by
its acronym in Portuguese) in 1967 (Soria 2010a and b).
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4.4 The Origins of the Twentieth Century Public Policies
on IPVIIC in the Amazon
Brazil and Peru’s legislation and public policy efforts to protect IPVIIC are the basis
of current Amazonian legislation on these matters. Brazil’s FUNAI designation of
intangible territorial reserves with vigilance posts, and health services, was later
followed by Peru and are the pillars of IPVIIC public policy in Amazonian countries.
During the 1960s and 1970s FUNAI’s anthropologists Claudio and Orlando Vilas
Boas helped protect these peoples through demarcating large areas of Amazonian
tropical forests as Territorial Reserves. Territorial reserves were a protective tool used
to safeguard IPVI from the negative impacts of Brazil’s public policies promoting
colonization of the Amazon under the development banner (Hiraoka and Yamamoto
1980; Rudel 1983; Uquillas 1984; Bunker 1985; Schmink and Wood 1987; Mahar
1989; Pichón 1992). This proposal of large territorial reserves set the tone for the protection of IPVI. FUNAI approached these peoples aiming to contact them peacefully
and provide health services including vaccination against diseases which usually
devastated these peoples. The enactment of the 1980 Brazilian Constitution fostered
a new approach to indigenous people’s rights and self-determination. By 1988, the
influence of the 1980 Constitutional articles 231 and 232 changed FUNAI’s approach
toward the IPVI for good (Vaz 2011), contact was no longer sought by government
crews and it could only occur when the IPVI clearly decided so themselves. These
ideas became standard policy in the region as registered in the 2012 Guidelines for the
protection of IPVIIC of the Amazon region, the Gran Chaco, and Eastern Paraguay
(OHCHR 2012).
On the Western Andean Amazon sub-region, Peru was the first country influenced
by Brazil’s public policies toward the IPVI. On June 24, 1974, the Law on Native
Communities and Agricultural Promotion of the Jungle and Jungle Regions, Decree
Law 20653, was enacted to recognize and promote the rights of native communities
and to organize, register, and title their settlements. The Velasco government sought to
protect the communal structure of indigenous peoples and promote other associative
forms including private land tenure (Soria 1990). Article 9 of the 1974 Peruvian
Decree Law 20653 Law for Native Communities and Agrarian Promotion of the
Jungle and Upper Jungle Regions, enacted by the leftist nationalistic military junta
led by army general Velasco Alvarado (1968–1975), provided that when indigenous
peoples migrate seasonally the whole area will be demarcated for them. Furthermore,
the fifth transitory provision of Decree Law 20653 stated that for IPIC a territorial
area will be set provisionally for them according to their traditional methods for the
use of natural resources.
The 1978 Peruvian Decree Law 22175 Law for Native Communities and Agrarian
Development of the Jungle and Upper Jungle Regions, enacted by the centre-right
second phase of the military junta led by army general Morales Bermudez (1975–
1980), also contained similar provisions for the IPVI. However, the central Peruvian
government carried out no fieldwork to comply with this mandate and created no
Territorial Reserve.
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In 1990, in the context of the development of Oxy Camisea gas field’s project
which involved the Nahua, the Kugapakori, and the Nanti indigenous peoples and
other undetermined indigenous peoples, the IADB pressured the Peruvian government to protect these peoples with a Territorial Reserve in order to access funding
and legitimacy from the IADB for the gas extraction project. On February 25, 1990,
the Peruvian government conceded the creation of Peru’s first Kugapakori Nahua
Territorial Reserve, over an extension of 443,887 hectares of deep forests of the
Echarate and Sepahua districts, in the provinces of La Convención and Atalaya, in
the regions of Cusco and Ucayali.
Some hydrocarbon concessions granted under the Hydrocarbons Organic Law
26221/1993 overlapped areas occupied by IPVI such as, in oil block 88. Oil block 88
was the first to produce an Anthropological Contingency Plan for the Nahua Kugapakori Nanti Territorial Reserve on September 7, 2005, by Presidential Resolution
18-2005-INDEPA-PE, which was not published in the official registry. The most
recent version was approved by Ministerial Resolution 341-2015-MC on September
25, 2015. Nahuas in initial contact live in three settlements inside the Territorial
Reserve and demand their titling. However, the area is also occupied by other IPVI
Nahua and non-Nahua indigenous populations with recent attacks taking place in
2016 (El Comercio 2016).
In 1999, the Peruvian Interethnic Association for the Development of the Peruvian Rainforest (AIDESEP), Peru’s main indigenous peoples’ organization, hired
Anthropologist Manuel Cuentas to develop the first few proposals for Peru’s Territorial Reserves for IPVI. These studies were used to propose the creation of new
territorial reserves. However, as the central government was reluctant to do so,
AIDESEP appealed to the regional governments with success. Thus, came the creation of the Murunahua Territorial Reserve and the Mashco Piro Territorial Reserve
in 1997, and the Isconahua Territorial Reserve in the Ucayali Region in 1998, and
the Madre de Dios Territorial Reserve for the Mashco Piro peoples in the Madre de
Dios Region in 2002. In 2003 Supreme Decree 28-2003-AG upgraded the protection,
increased the area to 456,672 hectares and renamed the 1990 territorial reserve as
Kugapakori, Nahua, Nanti and others Territorial Reserve. All five territorial reserves
accounted for 2,812,000 ha. Additionally, another five proposed territorial reserves
were held in the pipeline for approval since 1999, the Yavarí Tapiche, Yavarí Mirim,
the Napo Tigre Curaray in Loreto, the Kapanawa in Loreto and Ucayali, and the
Cacataibo in Loreto and Ucayali (Soria 2010a and b). In 2013, the IPVIIC Multisector Commission reviewing the proposals gave a favorable qualification, thus
in 2016 Supreme Decree 007-2016-MC Murunahua (470,305 hectares), Mascho
Piro (816,057 hectares) and Isconahua (298,487 hectares) indigenous reserves were
formulated.2
In 2001, a delegation of the Central Peruvian Amazon led by Ashaninka Guillermo
Ñaco with the support of indigenous organizations visited Peruvian President
2 In

Peru, Decree Law 201653 and 22175 used the denomination Territorial Reserve however, Law
28736 changed this denomination and ordered to re-assess the already existing Territorial Reserve
to declare them as Indigenous Reserve.
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Valentin Paniagua. Paniagua (October 2000–July 2001) had been appointed by
Congress as a result of Fujimori fleeing to Japan because of a corruption scandal aired
on national TV showing an opposition congressman being bought for US$5,000.00
dollars by Fujimori’s intelligence advisor Vladimiro Montesinos. Ñaco and the Amazonian indigenous people’s leaders proposed Paniagua to set a Multisector Commission to address urgent indigenous people’s public policies issues, from violence to
land titling including IPVI policy.
As a result, on April 13, 2001, Supreme Decree 15-2001-PCM set up the Special
Multisector Commission for Native Communities for dialog between Amazonian
indigenous leaders and government officials. The technical secretariat of the commission was composed of Instituto Nacional de Recursos Naturales INRENA, a body
in the sector of the Ministry of Agriculture and the Secretaría Técnica de Asuntos
Indígenas SETAI, a body in the Ministry for Fostering Women and Human Development PROMUDEH. The author and Angela Merkel were hired as consultants to
systematize the proposals and organize a chart with bodies responsible for each proposed action. This was the so-called Action Plan containing eight thematic areas.
Section G of the Action Plan for Priority Matters contained proposed IPVI public
policy improvements by establishing a special legal regime for IPVI, creating cultural–ecological corridors ensuring connectivity of the IPVI territories, and IPVI
from any unauthorized intrusion into their territories.
The process gave way to unprecedented dialog with a large number of needs and
proposals considered in the Action Plan. This was a process of mutual learning and
confidence building among actors initially sitting on opposing sides. The learning
positively impacted over indigenous leaders and their technical advisors who were
able to understand the framework in which to contextualize the operationalization
of public policy proposals, while government officials learned first-hand indigenous
people’s policy proposals with sound technical background. INRENA and SETAI
functionaries and also other government functionaries had in this plan a road map of
indigenous people’s public policy proposals which would help them minimize conflict and improve their policy during the following decades. This occurred despite the
fact that more conservative functionaries aimed to hinder development and implementation of indigenous people’s public policy proposals. But the wheel of dialog
and progress had already been set in motion.
The 1997 Protected Area Law did not mention IPVIIC, however, its references to
indigenous peoples were broad enough as to allow for their consideration in protected
area management. Thus on June 22, 2001, the Paniagua administration enacted the
Regulations of the Protected Area Law which contained extensive references to
IP rights inhabiting Peru’s protected areas including a mixture of general references
to IP rights, as in articles 1.3; 5; 9; 10.2 section a; 11 section f; and 14 among others,
or to IPVI rights, as in article 43.3. More importantly, it contains specific references
to considering IPVI in protected area management, as in articles 59 ordering to
assess their presence; 90 mandating the use of mechanisms to ensure protected area
management is compatible with IPVI ancestral use of land and resources; 91 allowing
for precautionary measures due to the presence of IPVI; 95 considering IPVI in EIA
and requiring an anthropological contingency plan; 138 restricting the award of
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concessions in areas under precautionary measures due to the presence of IPVI; and
163.1 section d, ordering to identify environmental and social risks on IPVI as a
result of research activities (Soria 2018).
This mandate influenced the development of anthropological plans as a management tool in support of the Protected Area Master Plan as in the cases of the Manu
National Park, the Purus National Park and the Purus Communal Reserve, and the
Blue Range National Park and buffer zone. This was a significant step in IPVI policy
in protected areas management. In 1985, Manu’s first Protected Area Master Plan
had a few references to indigenous peoples. By the late 1980s, an anthropological
plan for the Manu National Park was prepared by Heinrich Helberg in 1987, later
followed by a similar effort by Klaus Rummenhoeller et al. (1997), and Rummenhoeller and Aguirre (2007). These plans progressively moved from basic descriptions
of these populations into a more detailed set of recommendations for their territorial
problems, health measures to be considered and cultural approaches to prevent negatively impacting over them. The development of highly participatory processes with
the local populations helped give detail and content to these plans, and also served to
agree with local populations measures to protect the IPVI. These documents are very
useful tools for the protected area managers, unfortunately none of these anthropological plans have become a legal order backed by a SERNANP resolution. I think
this occurred because SERNANP’s administration avoids upsetting the more conservative and pro-extractive industries sectors of the government who work to hinder
IPVI public policy development.
In 2006, AIDESEP presented a proposal of law to Congress for the protection
of IPVIIC peoples through a multisector regime for government support, a detailed
process of establishing intangible territorial reserves to these ends and the recognition
of territorial reserves. The congressional process of review and debate allowed for
a severe modification of the intangibility regime proposed through the adding of
a mild and subtle sentence allowing oil and gas activities without directly saying
so. The sentence added to Article 5, section C, reads “In case a natural resource,
whose exploitation is of public need for the State, is located (in the area) we shall
proceed as established by law.” However, there is no law in Peruvian legislation
stating which natural resource exploitation is considered as a public need for the
State. With this and other changes, the proposal became Law 28736, Law for the
Protection of Indigenous Peoples in Situation of Isolation or in Situation of Initial
Contact in 2006 (Table 4.1).

4.5 A Characterization of Amazonian Countries’
Legislation on IPVIIC
At the level of national legislation, seven of eight Amazonian political Constitutions
recognize indigenous rights and the importance of possession or ownership of the
land for their own development. The Constitutions of Brazil, Colombia, Guyana,
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Peru, and Venezuela make general references only to indigenous peoples and their
rights. Since 1980, the Brazilian Constitution recognized indigenous rights in general
without distinguishing whether they are IPVI or settled communities.
The 2009 Bolivian and 2008 Ecuadorian Constitutions directly refer to IPVIIC.
Bolivia proposes that they will be “protected and respected in their individual and
collective lifestyles’; that they bear ‘the right to remain in that condition’, and to
have their territory defined and legally consolidated (Article 31). Ecuador similarly
proposes to respect their determination and will to isolation while proposing to
‘respect their territories declaring them as intangibles” (Article 57, paragraph 21).
Ecuador, despite the constitutional mandate for the protection of IPVI, required a
decision by the Inter-American Human Rights Commission granting precautionary
measures in 2006 in favor of the Tagaeri Taromenane peoples of the Yasuní National
Park to effectively implement some protection scheme. Narváez (2017) points out that
this protection is more formal than effective. The monitoring activities are limited and
characterized by an approach and tools more suited for biodiversity management in
protected areas rather than for a strategy of enforcing the protection of these peoples
and their territory.
Despite all these constitutional and legislative advances Amazonian governments
continue to prioritize extractive industries. Bolivia, Ecuador, and Peru have authorized gas and oil activities in areas inhabited by IPVIIC. Although some tools have
been developed such as territorial reserves and IPVIIC contingency plans, IPVIIC
public policies continue to be enforced by a small fraction of the government apparatus while most other agencies only attend general meetings on the matter but remain
reluctant to take further steps such as creating a section inside their department to
professionally deal with these issues, or to hire specialized IPVIIC personnel as
anthropologists, lawyers, medicians including indigenous peoples.
By 2014 (Soria 2014, 2015) seven Amazonian countries had developed 151 constitutional articles, laws, and executive decrees for the protection of IPVI. 26 laws
directly or indirectly refer to them. 102 executive decrees regulate the management
of areas for them. 42 of these executive decrees establish areas with different levels of
intangibility for their protection. 17 decrees refer to protected areas with presence of
IPVI. 6 regional ordinances refer to IPVI. Brazil and Peru account for two-thirds of
Amazonian legislation for the protection of IPVIIC. Bolivia, Colombia, and Ecuador
have recently initiated the development of these tools. The stated aims of these legislations are to protect these peoples through ensuring their rights to life, health,
integrity, territory, natural resources, culture, and their right to decide their priorities
for development. Guyana and Venezuela contain general references to indigenous
peoples but have no specific legislation for the protection of IPVIIC. Suriname has
no references in the law to indigenous peoples. This wealth of legislation continued
to grow. For instance, in Peru, since 2014, the Vice Ministry of Interculturality has
passed at least 7 relevant regulations while Brazil and Ecuador have also incremented
its regulations.
Amazonian congressional laws referring to the protection of IPVIIC account for
one-eighth of all norms referring to these peoples, while most norms are Executive
Decrees creating indigenous reserves, protected areas, or their management regimes.
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Public policies for the protection of these peoples have received, since 2010, the
support and cooperation of the Department of Interior (DOI) of the United States of
America and of the Amazon Cooperation Treaty Organization (ACTO). DOI funded
conservation NGOs managing conservation projects near these peoples’ lands (Soria
2016). While ACTO financed joint State field missions, promoted the exchange of
experiences, and the development of lessons learned that have improved institutional
response (ACTO 2017a, b).
A comparative review of Amazonian IPVI indigenous people’s protection legislation identifies the protection of their territory, its intangibility, the attributes of
the demarcated lands, and the government agency responsible for these duties as the
main issues considered by public policies.
IPVI also benefit from the protection provided by at least 18 international law
instruments applicable to all humans, as stated in the Universal Declaration of Human
Rights (Article 2) and the United Nations Declaration on the Rights of Indigenous
Peoples (Article 1), and Article 73 of the Charter of the United Nations, which sets
the responsibility of States to respect the rights of the people under their jurisdiction,
giving preference to the interests of these communities, ensuring respect for their
culture, among other rights.
International law has also developed special rules for indigenous peoples, such as
International Labor Organization (ILO) Convention 169 whose article 14 contains
a reference to IPVIIC stating “that it shall be recognized to the peoples concerned
the right of (a) ownership and (b) possession over the lands, which they traditionally
occupy” and “appropriate, measures shall be taken to safeguard the right of these
peoples (c) to use lands not exclusively occupied by them, but to which they have
traditionally had access for their subsistence and traditional activities. In this regard,
particular attention should be paid to the situation of nomadic peoples and shifting
cultivators.”
The Inter-American Court on Human Rights has produced very relevant decisions on the rights of all indigenous peoples to own, control, and manage their lands
and resources. The 2001 Mayagna (Sumo) Awas Tingni Community vs. Nicaragua
judgement interpreted, for the first time, indigenous people’s right to land and identified as Nicaragua State’s failure to demarcate their land, which resulted in the 2008
land titles granted by Nicaragua. The 2005 Yakye Axa Community vs. Paraguay
judgement ordered the State to identify the traditional territory and grant it free of
cost, within three years. It also stated that as long as the Yakye Axa Indigenous Community remain landless, the State must provide basic services and goods for their
subsistence. Moreover, the State must implement a community development fund
and program while the Court will oversee compliance with the Judgment. The 2006
Sawhoyamaxa Community vs. Paraguay, which besides the right to land also ensured
the right to recognition as a person before the law and followed the standard set in
Yakie Axa. The 2005 Moiwana Community vs. Suriname judgement established that
the State violated the right to humane treatment; the right to freedom of movement
and residence; the right to property and the rights to judicial guarantees and judicial
protection. This judgement ordered the State to investigate, prosecute, and punish
responsible parties in the killing of 39 people, recover their remains, and deliver them
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to their survivors, ensure the safety of returning Moiwana peoples, pay compensation,
and other provisions. The 2007 Saramaka Community vs. Suriname judgment Court
declared that the State had violated the rights to property, to juridical personality, to
judicial protection, and ordered to demarcate land, recognize the collective juridical
capacity of the community, remove or amend the legislation impeding these rights.
These judgments are applicable in all States of the OAS that have ratified the Convention and expressly recognized the competence of the Court so that its judgments are
binding. The Saramaka case versus Suriname is of singular importance because the
Court established the legal basis for the judgment on the United Nations Declaration
on the Rights of Indigenous Peoples and on the ILO Convention 169. This judgment
ratified the value of the Declaration as a source of law in the Inter-American system.
While the Inter-American Commission on Human Rights has granted precautionary
measures to protect IPVIIC in Ecuador, for the Waorani IPVI in 2006, and in Peru,
in the case of the Mashco Piro IPVI in 2007.

4.6 Amazonian Protected Areas and IPVIIC
Many indigenous people’s territories have been overlapped by protected areas. Some
of them took them into account in their protected area management policies, others did
not consider communal management of natural resources or tools to ensure the wellbeing of these populations. RAISG (2016, p. 15, pp. 27–29) cites that a 1,710,000 km2
of protected areas were set up by the nine Amazonian countries, while 214,302 km2
(1,729,116 km2 of indigenous lands have been recognized and 415,188 km2 without
recognition). 377,254 km2 or 17% of indigenous lands (189,530 km2 of recognized
indigenous lands and 187,724 km2 of indigenous lands without recognition) have
been overlapped with protected areas. Since 2005, Brazil started to fully overlap
indigenous lands with national parks as in the Raposa Serra do Sol Indigenous Land
overlapped by the Monte Roraima National Park, and another two which followed.
13 IPVIIC indigenous land are more or less overlapped by protected areas (RAISG
2016).
Some protected areas set up before Law 26834/1997, particularly in the category
of strict protected areas under Decree Law 21147 Forestry and Wild Fauna Law
(Huascaran National Park, Manu National Park) were in possession of indigenous
peoples but the land was set aside as a protected area without analyzing ancient
title or customary law. In Peru, the main pieces of legislation that favor individual
land tenure such as Legislative Decree 653/1991 Law for the Promotion of Investment in the Agrarian Sector its regulations and Law 26834/1997 Protected Areas
Law which favors communal reserves also favor the consolidation of natural parks
overlapping indigenous territories (Soria 2016). Amazonian indigenous peoples have
long demanded the Peruvian government to title all indigenous peoples lands; provide institutional and legal protection of indigenous lands; set up IPVIIC reserves;
solve overlapping of indigenous peoples’ lands; and set up mechanisms of control
and punishment for officials who divide indigenous peoples’ lands and territories.
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There is a need to solve inconsistencies in the land tenure legal framework and firstly
warranty indigenous peoples’ ownership of their territories while also ensuring the
sound interaction between all forms of land ownership; that is public, private, and
communal (Soria 2015, 2016).
Beyond territorial reserves, protected areas have also helped IPVIIC protection.
Protected areas legislation in most Amazonian countries does not contain references
to IPVIIC, except in the case of Peru. Even in this case, the management of their policies occurs mainly through executive decrees. 23 decrees in Brazil, Bolivia, Ecuador,
and Colombia are evidence of the development of legislation on the protection of
IPVIIC. 5 countries have passed 42 decrees. 34 of these decrees establish, expand,
reduce, or manage areas for their protection, with different levels of intangibility. 17
decrees establish, expand, reduce, or manage protected areas with the presence of
IPVIIC (Soria 2014). Despite difficulties protected area regulations and executive
decrees serve to protect IPVIIC in Bolivia, Colombia, Ecuador, and Peru.
The cases of Bolivia, Colombia, Ecuador, and some of Peru show that IPVI protection is carried out through an overlap of a strictly protected area over the IPVI
territory. Formally, the figure of a strict protected area is a strong protection mechanism for these peoples, although the effectiveness and commitment of this level of
protection varies according to different government administrations. However, illegal
loggers and miners, usually local level operators without a legal title granted through
an administrative procedure, will not stop in the face of formal legal protection. In
these cases, either the government agency coordinates effective protection plans and
resources locally or the IPVI have to act by themselves to prevent the entry of third
parties and act as a social defense against deforestation. AIDESEP and a series of
studies have shown that Amazonian native communities and IPVI are effective caretakers of the well-being of the standing forests on their territories (Nepstad et al.
2006; Shepard et al. 2010; Cronkleton and Larson 2015; Blackman et al. 2017).
In Andean-Amazonian countries, the protection of IPVI started in the late 1990s,
while the establishment of protected areas initiated in the 1960s. In many cases,
protected areas overlapped indigenous people’s lands. The confluence of the two
types of legal categories, particularly in the case of strict protected areas, provides
some intangibility. This is the case of the Madidi National Park in Bolivia; of the
Pure River National Park in Colombia; of the Yasuní National Park in Ecuador; and
of the Upper Purus National Park and the Blue Range National Park in Peru.
In Bolivia, the Toromona IPVI live in the Toromona Intangible Zone inside the
Madidi National Park and in the Manuripi Heath National Wildlife Reserve. The
Sinabo of the Beni and Yata Rivers are also in IPVI (Kelm 1972), while the Warasug’we in IPIC live in the Noel Kempff National Park (Soria 2010a, b). Thus,
the Toromona and the Warasug’we inhabit a strict protected area where resource
appropriation is banned for third parties.
Bolivia’s Law of the Environment, Law 1333/1992 states that protected areas are
compatible with indigenous people’s protection, while Supreme Decree 123/1995,
which created the Madidi National Park and Area for Integral management states,
also states that these areas serve to safeguard cultural heritage and to secure traditional
resource use systems. Similarly, Resolution 48-2006-SERNAP [Bolivia’s National
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Service for Protected Areas] creates a strict protected zone inside the Madidi National
Park, provides for protected area legislation to support this end, and mandates the
preparation of an action plan and restricts natural resources use by third parties.
In Colombia, the Constitution makes no direct reference to IPVIIC; however, it
does mention the right of indigenous peoples to autonomy. The Colombian government established the 999,880 hectare Pure River Natural National Park to protect
Aroje, Yuri, or Caraballo indigenous peoples, respecting their right not to be contacted, allowing them to settle in the future and turn the national park into a titled
communal territory or indigenous reserve [Resguardo Indigena]. IPVIIC policies
are regulated by National Parks System [Parques Nacionales Colombia] Resolution
0764-2002, of August 5, which created the Pure River National Park bans, any scientific, recreational, touristic, or any other activity in the headwaters of the Bernardo
and Pure Rivers.
The National Park has among its conservation objectives, the first and foremost,
to protect the territory of Yuri, Arojes, or Carabayo IPVI, ensure their survival and
their decision not to be contacted, consolidating the establishment of a Protected
Areas Corridor in the Northwestern Amazon (Colombia, Peru and Brazil).
The Ministry of Environment is responsible for issuing regulations for the area
(Article 3) and demarcating the land for the IPVIIC in coordination with indigenous
peoples and/or associations and indigenous organizations of the region, that have
knowledge on these groups and wish to participate in this process in order to prevent
a forced contact with the indigenous peoples group (Article 6, paragraph one). This
is the sole piece of legislation protecting IPVIIC.
Colombian indigenous leader Cubeo (2017), from the Curare-Los Ingleses Indigenous Reserve, highlights the practice of various national parks system administrations to value traditional knowledge, establish egalitarian relations with surrounding
communities for IPVI policies, and management decisions. For instance, Cubeo
explained that anthropological teams request authorization from traditional healers before going into the field to ensure that work shall occur without problems.
Similarly, a Colombian national park system functionary emphasized coordination
between protected area authorities and indigenous peoples (Jiménez 2016).
In Ecuador, the Huaorani were first contacted in 1958 when they occupied approximately 2,000,000 ha in the Northwestern Ecuadorian Amazon on the border with
Peru. During the 1960s, the arrival of oil companies and government support encouraged an evangelical mission to reduce them. In 1969, the Huaorani came to live
in a 16,000 hectares concession. In 1983, they were awarded an area of 66,570
hectares under the denomination of Huaorani Protectorate. A long process of interactions with successive governments allowed for the expansion of the Huaorani territory. In 1999, Presidential Decree 552/1999, of January 29, set a 700,000 hectares
Tagaeri Taromenani Intangible Zone for the Tagaeri Taromenani clans of Huaorani
IPVI. By 2006, an estimated 2,000 Huaorani had been contacted and their territory
reached 809,339 hectares, mostly within the Yasuni National Park and overlapped by
oil blocks (Cabodevilla 2007). In January 2007, the government enacted Executive
decree 2187/2007 demarcating a 758,051 hectares Intangible Zone in the provinces
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of Pastaza and Orellana, also establishing a buffer zone of 10 km where hydrocarbon
activities are permitted (Soria 2014).
Both decrees were approved within the sector of protected areas legislation as
they were modifying the Yasuni National Park. In 2010, Executive Decree 503/2010
transferred the competence on IPVIIC policies from the Ministry of Environment
(MINAM) to the Ministry of Justice and Human Rights, and later returned into the
Ministry of Environment. These decrees state as the objective of the intangible zone
to ensure the survival of IPVI and their decision to have no contact with society;
ban the use of natural resources in the intangible zone, but allow hydrocarbons in
the buffer zone, as well as restrict access by third parties to the intangible zone, and
establish the authority responsible for follow up ensuring compliance (Soria 2014).
In Peru, between 14 and 20 IPVI live in indigenous reserves specifically designated
for their protection, but they also live inside protected areas, forest and conservation
forest concessions, and oil blocks. IPVI live in 8–11 protected areas such as Manu
(Machiguenga, Mashco Piro, Yine, Nahua, Mastanahua), Blue Range (Kakataibo),
Purus (Mastanahua, Chitonahua, Murunahua, Mashco Piro, Culina), and Otishi
(Ashaninkas) National Parks; the Purús (Mastanahua, Chitonahua, Murunahua,
Mashco Piro, Culina) and Ashaninka (Ashaninka) Communal Reserves; the Sierra
del Divisor Reserved Zone (Isconahua) and the Pucacuro National Reserve (Huaorani, Arabela), in the Bahuaja Sonene National Park and the Tambopata National
Reserve (FENAMAD 2009 and Murtagh 2009). IPVI also live in the Los Amigos
Conservation Concession (Rumenhoeller 2010; Huertas 2015a, b; Soria 2018), in
some of the Tahuamanu timber concessions (Torres 2012; Torres and Jordan 2012;
Hurtado 2015); and in oil block 88.

4.7 The Contribution of Amazonian Indigenous People’s
Organizations
The development of laws for the protection of IPVIIC in Bolivia, Colombia, Ecuador,
and Peru has enjoyed the active and purposeful participation of indigenous organizations. These organizations represent indigenous people’s communities living in one
district or region where IPVIIC share land and forests with them. For that reason,
Colombian and Peruvian laws recognize the importance of dialog and coordination
with indigenous people’s organizations. However, governments vary in their receptivenes to these contributions, which in some cases have needed leverage from the
Inter American Human Rights System.
In Bolivia, the government and the Confederation of Indigenous Peoples of Bolivia
(CIDOB) discussed possible actions for the protection of IPVIIC. CIDOB included
the issue of IPVI in its proposal to amend the Bolivian Constitution. Since 2011, a
pre-proposal draft Law on the Protection of Native Indigenous Peoples Endangered,
Indigenous Peoples in Voluntary Isolation, and Non-contacted Indigenous Peoples
developed by the Ministry of Justice through a series of participatory workshops has
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been awaiting further debate. The early divide between the Morales administration
and Amazonian indigenous peoples favored this situation. The current transitional
government does not seem to support advancing indigenous peoples policies.
In Brazil, the efforts of the State to protect indigenous peoples have favored
a weak level of political organization by indigenous peoples. However, the Coordinating Body of the Indigenous Peoples Organizations of the Brazilian Amazon
(COIAB) (Narayamoga 2007) has put forward proposals on indigenous people’s public policies; also coordinating with other national Amazonian organizations grouped
in COICA. The anti indigenous peoples’ policies of the Bolsonaro government put
indigenous peoples’ organizations and their proposals under the spotlight. Protection of the IPVIIC has been taken into courts while a number of moves by the
administration aimed to weaken FUNAI.
In Colombia, since the 1980s, contact between the Nukak Maku IPVI and the
national society became more frequent. During their initial contact, diseases like
influenza and measles epidemics halved the population. The National Indigenous
Organization of Colombia (ONIC), and the Indian Union of the Middle Guaviare
(UNIGUME) came to their support. The Nukak displaced by armed conflict between
the drug traffickers, guerrillas, and the Colombian State moved to San Jose del
Guaviare. ONIC and the Colombian State contributed to their return to their territory
as well as to ensure state-sponsorship for their protection (Gañan 2007). Decree
1232/2018 set up a national system for the protection of IPVIIC. The system is
led by a commission composed of government officials from police, armed forces,
health, environment, protected areas and departmental governments where IPVIIC
inhabit, and 7 representatives of indigenous peoples. When an IPVIIC is identified
in an area, the systems provides for the set up of a local committee with government
officials at the local level and indigenous peoples leaders from the areas adjacent to
IPVIIC.
In Ecuador, the Confederation of Indigenous Nationalities of Ecuador (CONAIE)
refers to the IPVI as “free brothers” (CONAIE 2007). In June 2003, CONAIE
requested the government to set up a technical committee to demarcate the Huaorani
Intangible Zone. Later on, the oil company EnCanEcuador SA (Encana) requested
the Ministry of Energy and the Ministry of Environment to set up the boundaries
of the Intangible Zone and offered to provide logistical support. On April 2006, the
death of some loggers caused a group of Huaorani to launch a punitive expedition
against the Taromenani IPVI, looting one of their homes. While there were rumors
of a massacre, no proof existed. CONAIE presented Rodolfo Stavenhagen, Special
Rapporteur on Indigenous Peoples of the United Nations, a report on the situation
and later requested precautionary measures to the IACHR (Cabodevilla 2007). On
September 8, 2006, the Ministry of Environment consulted a decree proposal setting the limits of the Intangible Zone with 200 Huaorani indigenous members of the
Organization of the Huaorani Nationality of the Ecuadorian Amazon (ONHAE in its
Spanish acronym), at a meeting held in Coca (Cabodevilla 2007).
Despite the fact that CONAIE has supported the development of policies to protect
IPVI, they are critical of the manner in which Decree 552/1999 set up intangibility
for the Huaorani (2007). Cabodevilla (2007) noted that the board responsible for
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implementing protective measures in the Intangible Zone is composed, among others,
by five ministers, which makes it difficult to function and dilutes responsibility.
CONAIE demanded that the Ecuadorean State maintain its role as guarantor of
Huaorani territory avoiding any act against members of this nation and uncovering
and punishing incitement fueled by oil and timber companies. The State should also
ensure and effectively enforce through legislation or constitutional provisions its
commitment to defend IPVI from any approach by private or public corporations,
churches or sects; this is in order to respect their collective rights, safeguard their
life, and eliminate any possibility of violent contact (CONAIE 2007).
The Peruvian indigenous movement is a key player in promoting the protection of
IPVIIC. The national organization AIDESEP and its regional in Ucayali and Madre
de Dios, and other local organizations such as the Federation of Native Communities
Cacataibo (FENACOCA) have presented up to ten indigenous reserves proposals.
AIDESEP carried out the initial anthropological studies for the Murunahua, Mascho
Piro, Isconahua and Madre de Dios; the NGO Centre for Development of Indigenous
Amazon (CEDIA) carried out the studies for the Nahua Kugapakori Nanti and the
FENACOCA proposed the Cacataibo reserve.
Between 1999 and 2001, FENAMAD, a regional AIDESEP organization, conducted technical studies for territorial demarcation of the land of IPVI in the Madre
de Dios region. FENAMAD has been a key player in proposing the creation of the
International Indigenous Committee for the Protection of Peoples in Isolation and
Initial Contact in Amazonia, the Chaco and Eastern Paraguay (CIPIACI). FENAMAD worked with the Ucayali and Madre de Dios regional governments promoting
intersectoral coordination resulting in regional ordinances protecting IPVIIC.
On December 2003, AIDESEP’s XIX National Congress set up a National Program for IPVIIC of the Peruvian Amazon, and a responsible technical body was
charged with implementing AIDESEP’s policies for their legal defense (Payaba and
Matos 2007).
While visiting the Monte Salvado community, the team received information on
IPVI’s camps inside the Martín Manuel Herrera Mayorga forest concession (adjacent
to parallel 343 of the Madre de Dios Indigenous Reserve). This is a fact also reported
by Torres and Jordan (2012). The team requested the concession holder to avoid
operation near the IPVIIC camps (Payaba and Matos 2007).
The Peruvian Ministry of Culture (MINCUL) has received the support of indigenous people’s organizations and their local bases, which provided infrastructure and
personnel providing MINCUL with on the ground means to meet its ends. IPVI
protection agents were devised and organized by indigenous people’s organizations.
They are members of native communities living in areas shared with IPVIIC. They
are trained to monitor IPVI presence, organize and inform the native population,
report to government agencies, and request support when an IPVI emergency takes
place, such as illegal entry of third parties or an IPVI attack on a community or its
members. In case of an IPVIIC emergency in the vicinity of a native community
usually its population has to temporarily relocate to another native community until
IPVI decide to leave the area.
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Due to the fact that when IPVI comes into the vicinity of native communities they
do not only take goods such as iron pots, knifes, and tools but they might also take
children with them into the forest. IPVI have also reportedly killed adults regardless
of whether they were loggers, youngsters, or a woman with her children.
AIDESEP has contributed to IPVIIC’ policies through implementing surveillance
mechanisms in indigenous communities to protect them, and to raise awareness
among these settled indigenous peoples on the delicate issues involved in protecting
them and the IPVI. Settled indigenous peoples of the same ethnic group as those
of the IPVI tend to be more protective and understanding. However, in the case in
whcih the IPVI and the settled indigenous poeples belong to different ethnic groups
there is a tradition for revenge as a means for compensating losses.
In Peru, FENAMAD built IPVI vigilance posts as early as 2006 (Huertas 2019).
Since 2010, indigenous peoples’ organizations requested the Ministry of Culture to
formally recognize these IPVI protection agents and to incorporate them as government personnel. In 2012, indigenous peoples’ organizations donated communal
land parcels to the Ministry of Culture to set up IPVI vigilance posts. Since 2015, a
number of agreements between indigenous peoples’ organizations and Ministry of
Culture have helped build these posts with funds from international cooperation and
the Ministry of Culture. The Ministry currently has 33 protection agents hired by the
State and manages 14 control posts provided with equipment, gasoline, medicines,
and food. However, there is still need to approve the operational standards, commit
economic resources, and provide locomotion and communication capacity for field
teams, as well as set up an emergency response fund.

4.8 The Proposal for Managing Landscapes of Multiple
Rights as IPVIIC Corridors
Since the creation of the Manu National Park, the decision was taken not to title
the IPICs of Tayacome and Yomibato (Shepard et al. 2010, pp. 278–279). This
was a matter of dispute between two groups of environmentalists, those promoting
strict protected parks with no human inhabitants (Terborgh 1999, pp. 40–58, 2000;
Terborgh and Peres 2002) versus socio-environmentalists promoting environmental education and empowerment as mechanisms for sustainable development (Soria
1994, 2012, 2014, 2016, 2017; Sheil and Lawrence 2004; Shepard et al. 2010, p. 253,
276; Yu et al. 2013, pp. 351–352; Ráez 2018). Some changes have occurred in the
political life of protected areas; however, indigenous people’s proposals to participate in the IPVIIC and protected area management are still subject to suspicion.
The introduction of social aspects in protected areas master plans, the development
of protected area anthropological contingency plans, and other policy guidelines
have not officially been enacted. The denial of indigenous people’s collective rights
to land within the protected areas is still the rule. The participation of indigenous
peoples in co-management of protected areas is heavily restricted and sanctioned
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when it does not go along with the interests of functionaries supporting oil and gas
operations or ceding protected area management to conservation NGOs. From the
socio-environmental perspective, I see the indigenous peoples as the main ally of
conservation; however, for this to happen, we must recognize their rights to the land,
recognize and share their traditional views of sound development and the promotion
of sustainable activities so that the local population is not left in the hands of locally
operating drivers of deforestation.
Some conservation biologists have argued that indigenous populations in parks
pose a threat to the future integrity of tropical conservation (Redford and Stearman
1993; Robinson 1993). Terborgh (1999, 2000) argues that the Westernized development of Matsigenka settlements in the Manu National Park, with increasing access
to modern health services and technologies, will degrade wildlife and the integrity
of the park’s ecosystem. Terborgh proposes resettlement to titled land outside the
park as the only effective solution available. This idea is based on a narrow view of
conservation goals and human adaptability as noted by Shepard et al. (2010, p. 254).
While other authors think that it is necessary to guide and encourage the use of traditional Matsigenka practices and techniques to ensure low impact on biodiversity.
Time has shown that a strictly-protected area is a more or less effective protection
against the entry of formal extractive industries. Indigenous peoples living in settled communities are also a guarantee that forest will keep standing as long as they
maintain their traditional means of subsistence or do not fall prey to illegal loggers
or miners. Also if the protected area is the territory of the IPVI this can be a central
factor for deterring third parties and act as an effective defense against deforestation
(Nepstad et al. 2006; Cronkleton and Larson 2015; Blackman et al. 2017).
Areas demarcated for IPVI are usually a section of larger landscapes involving
land demarcated in many different legal categories, that is, areas allocated to the
protection of IPVI, protected areas, and others. Many of these landscapes are overlapped by or adjacent to extractive industries, such as oil, gas and forests concessions
which are mostly pristine forests inhabited by IPVIIC. Therefore, these areas can
also be part of the IPVI corridors. In all cases, the tools used to prevent unwanted
impacts over the IPVI are protocols and reporting mechanisms in case of sightings,
encounters, findings, or traces. All of these tools are set up as a result of an individual administrative act operating over a polygon representing a section of these larger
landscapes.
In this context, Amazonian indigenous people’s organizations propose to coordinate the management of these many different legally demarcated areas that coexist
over IPVI territories in order to ensure effective protection and better use of State
and society resources to these ends. In practice, there are a few IPVI corridors in the
Amazon and many of them involve territories on both sides of international borders.
Since 2015, Peruvian Amazonian indigenous organizations members of
AIDESEP came together in the Platform for the Protection of IPVIIC and proposed to expand efforts to protect IPVIIC and adopt a synergistic approach to the
management of lands which are adjacent and constitute, in practice, a corridor of
IPVIIC. AIDESEP proposed a Pano, Arawak and other Indigenous Peoples Territorial Corridor, based on evidence provided by Huertas (2002, 2015a and b) and
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Rummenhoeller (2010) which showed that the main issue shared by the Upper Purús
and Manu National Parks is the presence and seasonal migration of IPVIIC. Their
travel routes also includes and almost 9 million hectares polygon in Peru and a similar
size in the Brazilian side (Huertas 2015a, b; Soria 2018). This proposal has received
favorable comments from several relevant actors of IPVIIC policy (Balbuena 2017;
Vaz 2017).
The Peruvian Amazon hosts a number of these corridors: in the South, the
Vilcabamba corridor (Otishi National Park, Machiguenga Ashaninka Communal
Reserves); in the North-East (the Yavari proposed Indigenous Reserve and the
Isconahua National Park and Indigenous Reserve), and in the North-West (the Napo
proposed Indigenous Reserve and the Pucacuro Communal Reserve).
(1) The Cacataibo Corridor: The Cacataibo Communities Native Federation and
the Institute for the Commons [Instituto del Bien Comun-IBC] (2007) traced the
presence of Cacataibo IPVI as co-existing over sectors of the upper Pisqui River
(Loreto); the Aguaytia and San Alejandro Rivers (Ucayali); and the Zungaruyacu
River (Huánuco). The Cacataibo, who originally lived in the Ucayali and Aguaytia
Rivers, moved to the uplands due to pressure from the expanding Shipibo (Fig. 4.1).3
These areas include the Blue Range National Park, 3 Shipibo Conibo and 8
Cacataibo native communities over 108,787 hectares with a population of approximately 5,000 peoples, approximately 30 timber production concessions, agricultural
farms and state areas that can still be granted to land-holders. The Blue Ranges
[Cordillera Azul] National Park Master Plan set up a 221,131 hectares Special
Protection Area for the Cacataibo IPVI.
Between 2007 and 2010 the Cacataibo territory was overlapped by oil block 107
awarded to Petrolífera Petroleum del Peru SAC with an area of 1,267,560.90 hectares
in the regions of Loreto, Ucayali, Huánuco, and Pasco. This oil block overlapped
with 50% of the proposed Cacataibo North Territorial Reserve and over 1% of the
proposed Cacataibo South Territorial Reserve. IBC and FENACOCA requested the
oil company not to carry out seismic activities in areas of proven presence of the
Cacataibo IPVI. As no warranties were granted by the oil company, FENACOCA
and IBC decided to lodge a request for precautionary measures with the Inter American Human Rights Commission IAHRC on December 19, 2007. After a hearing
in Washington, DC, the precautionary measure was neither granted nor denied, the
IAHRC kept silent.
During seismic exploration activities in 2007 and 2008, the presence of the
Cacataibo IPVI was identified by the local population working to set up the seismic lines. Their accounts revealed sightings of Cacataibo such as marks on trees, a
wooden bowl made of a tree trunk, some goods stolen from field camps and noises
imitating animals while they were working on seismic lines.
(2) The Pano Arawak Corridor: This landscape is a binational one connecting two
areas of nearly 9 million hectares in Peru and Brazil. The IPVIIC Platform call this
the IPVI Territorial Protection Corridor for Pano, Arawak and Other Peoples, with
3 For

a more detailed history of these processes and the story of the Cacataibo IPVI see Montalvo
(2010).
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Fig. 4.1 The Cacataibo Corridor. Source Instituto del Bien Común (2007)
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8,890,000 hectares in Peru over 14 municipalities in the regions of Ucayali, Madre
de Dios, and Cusco, while conservation NGOs prefer to call this the Purús Manu
Conservation Corridor (Soria 2014). On the Brazilian side a similar size polygon
lays over 8 municipalities in the State of Acre. The hosts the headwaters of the
Yurua, Purus and Madre de Dios rivers.
The area is inhabited by indigenous peoples in native communities and approximately 15 IPVI of two linguistic families: Pano and Arawak. The Pano IPVI are
Chitonahua, Mastanahua, and Tsapanawa. The Arawak peoples are Mashco Piro and
Matsiguenka (of the subgroups Nanti, from Manu river and from the Paquiría river).
There are also other unidentified IPVI which are named in reference to the area they
inhabit. Those are the IPVI of the Jordão River, of the Humaitá River, of the Riozinho
River, and those of the headwaters of the Mishagua, Manu, and Las Piedras (Huertas
2015a and b).
The IPIC belong to the Tsapanawa, Chitonahua, Mastanahua, and Yora (Pano
family); Matsiguenka of the Nanti subgroup, in Manu, in Paquiría, and in Cashiriari
(Arawak family) and Madijá (Arawak family). Amahuaca peoples also inhabit the
area and maintain sporadic contact with their relatives in native communities of the
Inuya River (Huertas 2015a and b).
The IPVIIC of the corridor share this territory with 11 other indigenous peoples (the Ashéninka, Asháninka, Matsiguenka, Yine, Manchineri, Yaminahua,
Cashinahua, Amahuaca, Sharanahua, Madijá, and Wachipaeri peoples) in villages
and native communities located on the flanks of the corridor with an approximate
population of 7,426 people (Huertas 2015a, b). These peoples are very sensitive
to external pressures due to immunological, demographic, territorial, and political
deficiencies (Huertas 2015a, b).
Nahuas in initial contact live in three settlements within the Nahua Kugapakori
and Nanti Indigenous Reserve and have demanded their land titles. The area is also
inhabited by uncontacted Nahua and Nanti populations (El Comercio 2016).
On the Peruvian side, four IPVI demarcated lands constitute the core of an IPVIIC
corridor: the Mascho Piro Indigenous Reserve (in Ucayali, overlapped by the Upper
Purús National Park), the Murunahua Indigenous Reserve (Ucayali), the Nahua
Kugapakori Nanti Indigenous Reserve (Cusco and Ucayali), and the Madre de Dios
Indigenous Reserve (Madre de Dios). In addition, there are five protected areas: the
Manu National Park (Madre de Dios and Cusco), the Upper Purús National Park
(Ucayali), the Purús Communal Reserve (Ucayali), the Megantoni National Sanctuary (Cusco), and the Amarakaeri Communal Reserve (Madre de Dios). Studies by
Huertas (2002 and 2015) and Rummenhoeller (2010) showed that the migrational
routes of the Mashco Piro included the Mashco Piro Territorial Reserve, the Purus
Communal Reserve in Peru, and the Chandless National Park and the Mamoadate
Indigenous Peoples land in Brazil. The Peruvian side of the corridor is flanked by
63 native communities, oil blocks 56, 57, and 88 and forest concessions (120 timber
and 8 conservation and ecotourism) (Fig. 4.2).
Between 2015 and 2017, AIDESEP and the IPVIIC Platform published an anthropological study (Huertas 2015a and b) and a legal analysis (Soria 2017) on how to
organize a territorial corridor for the protection of the Pano, Arawak, and other IPVI.
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Fig. 4.2 The Pano Arawak Corridor. Source RAISG (2019)

The proposal received some favorable comments from IPVI public functionaries
(Balbuena 2017; Castro 2017) and, in 2018, the Ministry of Culture set up a working
group to address the situation of the protection of IPVI outside of indigenous reserves
(Ministerial Resolution 432-2018-MC).
IPVI events and experiences in both areas show the need for the management
of these protected areas to coordinate clear measures for enforcing the protection
and safeguard of these peoples in the form of preventative actions, availability of
adequate health services, and contingency and mitigation actions.
The 2012–2017 Master Plan of the Alto Purus National Park established the IPVI
Strict Protection Zone over the entire protected area in favor of the Mashco Piro
and other peoples (SERNANP 2012). The Madre de Dios Indigenous Reserve has
vigilance posts for IPVI and protection agents also organized with the support of
the indigenous organizations. Parallel 343 separates the Madre de Dios Indigenous
Reserve from timber and conservation concessions. This area is traditionally inhabited by Mashco Piro and other peoples, as reported by SERNANP (Torres 2012; Torres and Jordan 2012) and the Ministry of Culture (Hurtado 2015). SERNANP’s park
guards regularly patrol the border between the Madre de Dios Indigenous Reserve and
the forest production and conservation concessions granted on areas adjacent to the
reserve. These logging activities affect the right of IPVI to own the land they occupy
and its resources. According to the Forestry and Wildlife Law these forestry concessionaries hold also the right to payments for ecosystem services without contributing
to IPVI protection issues.
In 2012, a Ministry of Culture report accepted a request for expansion of oil
block 88 (Ministry of Culture 2013a, b) which generated national and international
protests (Forest Peoples Program 2012a, b, 2013; DAR 2013a, b; Gamboa 2013; Hill
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2013a, b, c; La Republica, 2013a, b, c) and caused the United Nations Rapporteur
for Indigenous Peoples to produce an observation to this acceptance (Anaya 2014).
In 2013, AIDESEP filed an action with the IACHR, as well as a complaint before
the Ombudsman’s Office (AIDESEP 2012; AIDESEP 2013a; La Republica 2013c).
From an administrative point of view, this corridor already has 4 indigenous
reserve protection plans; 4 protected areas master plans; 2 management plans for
conservation concessions, 4 protected area anthropological contingency plans; an
anthropological contingency plan for oil block 88; and some 2 or 3 anthropological
contingency plans prepared by forestry concessionaries. Additionally, 3 intersectoral
working groups have been installed to address IPVIIC issues of the corridor; there
has been some coordination between the Ministry of Culture and SERNANP for the
development of joint actions on IPVI protection. These advances can be consolidated,
expanded, and up-scaled by formally carrying out integrated management of all these
tools.
Bear in mind that all these managerial tools and plans have been developed for
each individual polygon without an overall view of the whole landscape, and without
consideration of cumulative effects. Therefore, there is a clear advantage in developing an integrated managerial approach to enhance positive synergies. No new law or
decree is needed; common sense and general law principles provide ground for this.
An integrated level of managerial coordination can be achieved, while in practice
each individual management instrument is maintained. Resource use efficiency and
results can be greatly improved with this new level of analysis and proposal (Soria
2017).
(3) The Isconahua Corridor: This corridor has a binational dimension. The
Isconahua Indigenous Reserve, the Sierra del Divisor Reserved Zone, the Sierra del
Divisor National Park, and the proposed Yavarí Indigenous Reserve. The area has
illegal logging, little presence of state agencies, with similar areas on the Brazilian
side.
The 1995 study by AIDESEP, proposing the reserve, identified 3 groups of approximately 80 Isconahuas divided into approximately 16 family groups, while one large
group of 30–40 was also known to migrate through the headwaters of the Abujao
River, the Callería River, the Shesha River, and the Utiquinía River and its tributaries,
the San Juan, Marona, Manuela, and Retama. A 2012 study by Instituto del Bien
Comun registered Isconahua IPVI presence in the proposed Isconahua Indigenous
Reserve as well as in areas adjacent to it (Espinosa 2017) (Fig. 4.3).
(4) The Ashaninka Corridor: This area has three protected areas in its core: the
Ashaninka Communal Reserve, the Otishi National Park, and the Machigenga Communal Reserve which are the ancestral territory of the Ashaninka, Kakinte, and
Matsiguenga IPVI (Saettone 2011), while the buffer zone of these areas contains
numerous native communities. This complex connects in one small section with
the Megantoni National Sanctuary, thus connecting with the Purus Manu landscape.
These two landscapes are sections of the larger Amboró (Bolivia)–Vilcabamba (Peru)
Biological Corridor.
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Fig. 4.3 The Isconahua Corridor. Source RAISG (2019)

These Ashaninkas are referred to as “locals from the highlands” [Kanoja Sati]
who maintain parental and barter relationships with the native communities. They
usually visit during summer, and barter birds and animals for clothes and tools. This
exchange has occurred through the generations and through a diverse network of
routes and exchange nodes. The degree of these relationships is diverse, and those
Ashaninkas from the more remote areas maintain occasional relations or in some
cases they are non-existent (Saettone 2011) (Fig. 4.4).
(5) The Waorani–Arabela Corridor: This corridor has a binational dimension.
In Ecuador, the Waorani have a reserve, while their subgroups, the Tagaeri and
Taromenane, inhabit the Tagaeri Taromenane Intangible Zone, Yasuni National Park
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Fig. 4.4 The Ashaninka Corridor. Source RAISG (2019)

and have been recorded to cross the border into Peru (Narváez 2017) over areas of
the proposed Napo Tigre indigenous reserve and the Pucacuro Reserved Zone, and
probably in the vicinity of a few oil blocks.
In Peru, this landscape is made up of the Pucacuro National Reserve, the proposed
Napo Indigenous Reserve, and oil blocks 39 and 64 on the Peruvian side. IPVI in this
corridor are in a very vulnerable situation. The proposal for a Napo Tigre Indigenous
Reserve was subject to strange and illegal administrative acts which caused it to go
back to the drawing board. While on the other hand, SERNANP has not set up IPVI
protection tools for the Pucacuro National Reserve. On the Ecuadorian side, there
are the Waorani Reserve and the Tagaeri Taromenane Intangible Zone plus a few oil
blocks (Fig. 4.5).
(6) The Toromona Corridor: This corridor has a binational dimension. On the
Bolivian side, the landscape contains the Intangible Zone for the Integral Protection
and Absolute Reserve of the Toromonas Peoples within the Madidi National Park
(also inhabited by Ese Ejja and Kapuibo IPVI peoples); the Madidi Integrated Management Natural Area (Díez Astete and Cingolani 2007); and the Manuripi Heath
National Wildlife Reserve and the Tacana II territory which are overlapped by an
oil block. In Peru, the landscape is made of the Bahuaja Sonene National Park and
probably the Tambopata National Reserve (Murtagh 2009).
In the Tacana II territory, an area adjacent to strict legal protection areas, oil
exploration has taken place. The Tacana II territory also borders the Manuripi Heath
National Wildlife Reserve in the North and the Peruvian Bahuaja Sonene National
Park in the West. The oil project environmental assessment stated in regard to the
Toromona IPVI “that it is necessary to take into account if there are traces of their
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Fig. 4.5 The Waorani—Arabela Corridor. Source RAISG (2019)

existence, which would be an impact of high sensitivity” (Tarija Ecogestión SRL s/f)
(Fig. 4.6).
(7) The Puré River Corridor: This landscape is “a mosaic of different types of
protected areas which constitutes a management policy for a special area adjacent
to protection-production zones in the corregimientos of Tarapacá and La Pedrera”
(Brackelaire 2006) such as, the Rio Puré National Park, the Cahuinarí National Park
and the indigenous peoples reservations [Resguardos] of Curare-Los Ingleses, Predio
Putumayo and Cotuhé-Putumayo (Fig. 4.7).
These are a few of the most representative IPVIIC corridors in the Andean Amazon
countries.

4.9 Main Findings
Intersectoral coordination for controlling and monitoring illegal logging, mining, or
drug trafficking activities in protected areas and indigenous reserves is very weak.
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Fig. 4.6 The Toromona Corridor. Source RAISG (2019)

Fig. 4.7 The Puré River Corridor. Source RAISG (2019)
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These illegal activities threaten the forests and the populations which inhabit them.
IPVI have reported the operation in their territories of armed people with large
weapons and uniforms.
The proposal for the protection of IPVI corridors seeks to foster an effective crosssectoral coordination between agencies. García (2013a) points out, for the Peruvian
case, that the coordination between the Ministry of Culture and other ministries and
agencies for IPVI occurs in a bilateral manner and not in a multisector manner as
ordered by Law 28736. In the case of Peru, these tasks require inter-sectoral and
intra-sectoral coordination, as well as coordination with civil society. All these are
options provided by Peruvian law, but the executive branch has done very little in
this direction. The legal basis stems from a number of laws such as Law 27444,
Law for the General Administrative Procedure, Law 29565, Law of the Ministry of
Culture, and Legislative Decree 1013, Law of the Ministry of Culture. All these norms
are the legal basis for implementing, enforcing, and strengthening inter-institutional
coordination for a better management of IPVIIC indigenous people’s policies and
management.
However, inter-sectoral coordination has occurred at the local level. In the Manu
National Park, some advances in inter-sectoral coordination in terms of vigilance
posts and surveillance have occurred between MINCUL’s Nomole and Megiri vigilance posts with SERNANP’s Limonal and Pakitsa vigilance posts. However, this
is a result produced by more a practical approach in the field rather than a product
of annual planning and top-level coordination. Moreover, the forestry authority is
still reluctant to support IPVI protection at the national level. While at the local level
there is no coordination between local SERNANP’s, forests authorities or MINCUL’s
functionaries on the most basic issues, let alone on IPVI protection. Moreover, once
a forest offender crosses the border of a protected area or an indigenous reserve, it
is the local forest authority which has to intervene. In the case of Peru’s protected
areas, unfortunately, there are no forest vigilance posts that match the vigilance posts
of SERNANP’s.
The weakest subject in IPVI inter-sectoral coordination is the case of the environmental control of extractive industries in areas of IPVI. OEFA supervises hydrocarbon activities, OSINERGMIN mining, OSINFOR forestry, but their inspections in
areas with a IPVI presence do not include the participation of MINCUL’s specialists,
nor specialized personnel hired for that purpose.
Evidence of inter-sectoral coordination indicates a timid policy and slow and poor
improvement. For instance, since 2012, the SERNANP and MINCUL coordinated
an agreement for developing protocols for anthropological and contingency plans
for IPVIIC living in protected areas. In 2012, the author sent a draft proposal for
those standards to SERNANP. In 2013, I insisted on the subject at an event organized by ACTO on IPVIIC’s policies. SERNANP never answered the letters. Later,
MINCUL drafted a proposal for agreement with SERNANP. Finally, SERNANP
and the Ministry of Culture signed a framework agreement in 2014, providing for
joint working plans. On June 2017, SERNANP and MINCUL held a workshop with
the participation of conservation organizations, comprising 10 heads of protected
areas with IPVIIC presence. Of all these institutions, only MINCUL has specialized
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personnel working with IPVIIC. Therefore, it is quite common that field actions of
non-MINCUL sectors and annual operational plans address these issues in a very
general manner and without the capacity for innovation in the implementation of
management tools or inter-sectoral coordination. In my opinion, there is a need to
institutionalize these timid improvements through specific directives or guidelines
in every sector from protected areas to forestry, oil and gas and other relevant fields.
Otherwise, those timid improvements are not formalized and are, therefore, subject
to the discretion of changing personnel and pressure exercised by resource-users and
extractors.
A similar situation occurs with the National Service for Forests and Wildlife (SERFOR), which despite the mandate of the Forestry and Wildlife Law, Law 29763, and
its regulations, Supreme Decree 011 2016 MINAGRI, on formalization of forestry
and wildlife activities, the protocol for anthropological contingency plans has not
even been drafted (Sanchez cited by García 2013b). SERFOR has not established
IPVIIC protection criteria and tools in forestry zoning instruments. SERFOR has
considered the issue of Territorial Reserves for these peoples in the process of setting forest zoning categories (SERFOR 2016) and in the monitoring of these areas
(SERFOR 2016). This occurs even though there is evidence of the impact of forestry
activities over IPVIIC’s protection. Furthermore, neither SERNANP nor SERFOR
has specialized personnel that can match those of MINCUL in developing these
instruments and monitoring their work.
Civil society participation in these coordination and decision-making spaces has
been prevented, thus showing institutional precariousness, limited capacity for democratic dialog, and lack of transparency. The responsibility for this situation is not
entirely of MINCUL’s making but rather reflects the institutional precariousness of
IPVI policy within Peru as a whole.
IPVI public policies in Bolivia are similarly precarious. Bolivia, despite having
a constitutional provision forbidding resource extraction on IPVI land, has granted
an oil block on the Toromona IPVI land. In Ecuador, IPVI public policies have also
prioritized oil and gas activities, and then only advanced IPVI protection as a result
of an IAHRC precautionary measure and later transferred the responsibility for their
protection demonstrating precariousness and improvization. Colombia seems to have
taken more committed steps; however, the process is still incipient (Jiménez 2016).
Bolivia, Ecuador, and Colombia carry out their IPVI protection through protected
areas management. All these countries can greatly enhance their IPVI policies by
improving the scale and synergies between the many agencies involved in IPVI
protection and protected areas management, as well as with other sectors present in
these areas such as oil and gas activities. Thus, the proposal for better coordination
of management decisions in IPVI corridors can be a useful tool.
The implementation of the integral coordination for IPVI protection can greatly
benefit the welfare of these peoples, the environmental quality of the forests they
occupy, help face the challenges of climate change and contribute to sustainable
development. These tasks require inter-sectoral and intra-sectoral coordination, as
well as coordination with civil society, all these opportunities are already provided
by Law 27444, the Law for the General Administrative Procedure, Article 77; Law
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29565, the Law of the Ministry of Culture, Articles 5–8; and the second final complementary rule of Legislative Decree 1013, the Law of the Ministry of Environment,
but are also still resisted by the more conservative functionaries who prefer to do little
or nothing. Those who lead the expansion of the national society (Ribeiro 1988) in
its developmental, extractive, conservationist, religious, and other modes, continue
to place demands for changes on land use and on the granting of rights over areas
which have been traditionally occupied by IPVI. Many functionaries still reproduce
the doubts of the Spanish Crown which protected indigenous people’s rights on
paper and in declarations but did nothing to prevent their extermination at the hands
of resource-seekers.
Coward (2006) explained how a landscape is also a dynamic property landscape,
…most of the world’s rural people and communities operate in property landscapes that are
increasingly diverse—with multiple forms of property operating simultaneously and with
increasing accretions of past and current property arrangements. By focusing on property
landscapes one might better understand and assess the interplay among different property
types. One can look at the overall pattern of access that households and communities created by relating to common-property resources, privately-owned resources, and state-owned
resources, thus understanding how the different property types are amalgamated, interwoven, constrained, and exploited to contribute to livelihoods, community well-being, and
environmental health.

The positive legal system and the customary legal system exist both in relation
to each other. They are not adjacent spaces but overlap each other through interconnection, interpenetration, and the intersection of legal orders. Thus, inter-legality is
a useful concept with the aim of observing the connections between norms and their
symbolic expression, in different spaces that go from the local to the national to the
international (De Souza Santos 1995).
The IPVI corridors or landscapes are inhabited by IPVI precisely because they
maintain their forest cover and IPVI will continue to occupy them despite the multiple
types of rights granted over them. For the IPVI the decision to inhabit these areas is
grounded on an analysis of safety and resource availability, which works well with
Territorial Reserves and protected areas, and recognizes no border other than intense
human activities. The decision to grant diverse types of resource use rights on the
flanks of these landscapes is a risk to IPVIIC and requires adequate state coordination
in order to ensure the well-being of the IPVI and forests.
The intensification of human activities on these flanks operates as forces which
induct IPVI to retreat into areas designated as indigenous reserves. In other words, it
is an effective process to progressively dispossess the IPVI of their lands and force
them to relocate or reduce to a fraction of the areas traditionally occupied by them,
both of which are rejected by international law such as, the International Labour
Office Convention 169 and indigenous people’s standards such as those of the World
Bank or the Inter-American Development Bank IADB.
In fact, this process has occurred in areas of the Mashco Piro territory in Madre
de Dios region where parallel 343 was set as the limit of the Madre de Dios Territorial Reserve; to the East of the parallel, timber and conservation concessions were
granted. Peruvian government patrolling of these areas has found once and again
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IPVI presence over timber and conservation concessions (Torres 2012; Torres and
Jordán 2012; Hurtado 2015).
Peru’s 4th Constitutional Court was faced in 2016 with a request to recognize
territorial reserves for the Matsé, Isconahua, Korubo, Matis, Capanahua, Cacataibo
among other peoples which inhabit the Western Sierra del Divisor, Yavari Tapiche,
Yavari Mirim, Napo-Tigre, and Kakataibo Territorial Reserves. The United Nations
High Commissioner for Indigenous Peoples points out that IPVI lands should be
considered intangible and that states shall avoid any kind of activity, since their
survival depends exclusively on forest resources (Stavenhagen 2007). On December
26, 2018, the Court ordered the Huanuco, Loreto, and Ucayali Regional Governments
to nullify all authorizations, concessions, and permits granted for the exploitation of
natural resources over areas of these IPVI territories.
If states decide effectively to protect IPVI territories, this will also benefit
biodiversity, climate adaptation, and resource availability.
In this context, the proposal for IPVI protection corridors is an efficient way to
contribute to the welfare of these peoples and surpass the nineteenth century view
of relocating indigenous peoples into reserves. This proposal can help us understand
how to use the IPVI territories for their benefit and ours. The coordination mechanisms for public policies to address a situation that is uncertain, complex, variable,
and risky are available, what is lacking is the will to abandon a formalistic view
of legal polygons as static, contained, and secured areas; we need to be creative to
protect the life of these peoples while leaving carbon on the ground, and saving the
climate, biodiversity, and our quality of life.
International human rights law provides a common standard for the protection
of the rights of all human beings and the protection of the rights to life, health, and
integrity. Human rights instruments are broad in nature such as, the Universal Declaration of Human Rights, and give substance to the international regime of human
rights. International human rights law recognizes specific rights for indigenous peoples and the right to territory, natural resources, autonomy, and to free, prior and
informed consent. ILO Convention 169 and the UN Declaration on the Rights of
Indigenous Peoples and other instruments provide a basis for international indigenous people’s law. Therefore, there is a wealth of general international law tools
applicable to the situation of IPVIIC, and specific tools specifically address the delicate situation of their rights. More especially the obligation to respect and guarantee
human rights stems from the pro homine principle, which is the use of the rule most
favorable to the human person. Thus, states cannot act outside of their agreed international obligations on human rights, “both general and specific rights of indigenous
peoples form an unbreakable unity that shall conduct and condition any action that
takes place with regards to IPVIIC” (United Nations 2012). The vulnerability and
the irreparable consequences of the violation of these rights should lead states to
“establish regulatory frameworks to protect these people incorporating a precautionary approach, which is to guarantee the physical and cultural survival of IPVIIC.
Through this precautionary principle States must commit to develop precautionary
and preventive policies to ensure the survival of these people at all times” (United
Nations 2012).
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Thus, international law considers the issue of IPVIIC, as shown by a series of
instruments of the human rights system promoted by the United Nations. Amazonian
states have advanced in the development of a legal framework for the protection of
IPVIIC. In this process, indigenous people’s international law has fostered the development of specific national legislation through constitutions, laws, and administrative
rules. Most Amazonian countries have legislation and institutions to manage public
policy for the protection of IPVIIC. These developments are clear opportunities for
intra-regional cooperation on the protection of human rights, biodiversity conservation, and tackling the climate crisis, which threatens the survival and well-being of
these IPVIIC.
The 1980 Brazilian Constitution influenced FUNAI functionaries to decide to pull
away from its long-term policy of actively contacting IPVIIC and asserting a new
‘No Contact’ principle by 1988. Another relevant fact deriving also from Brazil’s
practices is the recognition that the decision to contact belongs to IPVI and not to
state bureaucrats.
Brazil is somewhat more proactive and uses the 1980 Constitution and the general
indigenous people’s legislation to protect IPVIIC. Brazil demarcates all indigenous
lands regardless of whether they are settled indigenous peoples or IPVI. However, in
the latter case, specific cultural and health management measures are used through
FUNAI’s Ethno-Protection Front approach. The more legalistic Peruvian bureaucracy delayed developing detailed policies until the approval of the 2006 Law 28736
and its 2007 regulations. However, the protection of these peoples started in Peru
through the decisions by regional governments to set up reserves for these peoples
based on the provisions of the indigenous peoples’ land laws. Ecuador needed precautionary measures to advance these peoples’ protection despite having a very relevant
constitutional provision. While in Bolivia and Colombia constitutional provisions
have provided their protection through protected areas managerial orders rather than
legislation.
Bolivia, Brazil, Colombia, Ecuador, and Peru have taken small but significant
steps in the protection of these peoples. The main trend for the protection of these
peoples was established in the 1960s when Brazil’s FUNAI proposed the setting up
of large Territorial Reserves. However, Bolivia, Colombia, and Ecuador prefer to
do it through strictly protected areas. This is a significant milestone in law, given
the fact that for centuries Western law has mainly favored either the submission or
elimination of autonomous indigenous peoples. These developments show advances
in parameters proposed by the international law of human rights for the protection
of indigenous peoples. However, more concrete effective actions are required to
guarantee the well-being of IPVI territories, such as deterring illegal actors accessing
these areas, ensuring that buffer zones be set in the vicinity of IPVI territories, and
ensuring that resource-users are located beyond the buffer zones, and strictly enforce
IPVI protection tools. In regard to IPVI, there is a need to provide health support to
these peoples in the areas they usually approach to gather tools, food, and eventually
medicine (see the case of the Ashaninkas in the Ashaninka corridor as reported by
Saettone (2011)).
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There is also an important wealth of executive decrees developing public policies
and institutions for the protection of IPVIIC. International cooperation can contribute
to support these public policies, especially through a regional instrument providing
content and the means to protect these peoples. National governments can benefit
from exchanging information on their legislation and practices on the implementation
of these public policies, programs, and projects to effectively enforce the legislation
and achieve the protection of these peoples.

4.10 Concluding Remarks
The main finding around commonalities in the review of 151 pieces of law in Bolivia,
Brazil, Colombia, Ecuador, and Peru legislation protecting IPVIIC are
1. Identifying the population without aiming to contact them, thus respecting the
principle of ‘No Contact’;
2. Defining and protecting areas occupied by them;
3. Restricting or regulating third party access to these areas;
4. Banning the development of new human settlements by other populations;
5. Developing a management plan for the areas occupied by them;
6. Developing a health plan for these populations and those in their areas of
influence.
This important legislation on IPVIIC in five of eight Amazonian countries contains
a diversity of approaches, means and strategies to achieve the protection of IPVIIC,
due to different political and historical processes in each country.
The intangibility of the territory of these peoples has generated diverse approaches
in Amazonian national legislations ranging from strict intangibility in Brazil to a flexible approach in Peru, which allows the extraction of non-renewable natural resources
but enforces strict intangibility in regards to new human settlements (paragraph C
of article 5 of the 28736 law). Bolivia, Brazil, Colombia, and Ecuador use different intangibility mechanisms for the protection of these peoples, preventing access
to natural resources within areas occupied by them, and the establishment of new
human settlements there.
Brazil has a constitutional mandate to demarcate indigenous lands banning third
party access to these areas. In Bolivia, Colombia, and Ecuador the protection of
IPVIIC occurs primarily through strictly protected areas such as national parks. Peru
has a mixed system where IPVIIC live in areas specifically designated for their
protection, currently named as Indigenous Reserves but, in fact, they also live in
protected areas, timber production concessions, conservation concessions, and oil
blocks.
One of the problems affecting reserves for IPVIIC is the delay in creating these
areas. Governments usually firstly award licenses to extractive industries and only
then set up a reserve for IPVIIC.

98

C. A. M. Soria Dall’Orso

The process of demarcation of these lands is also diverse. In Brazil, FUNAI’s
anthropologists produced a report which serves to demarcate the land, while in Peru
the process has two stages: one to identify the indigenous peoples and then to demarcate the land in a complex process involving approval by an ad hoc commission
involving many interested parties. Another problem confronted by these reserves is
that there is poor state presence in rural areas, particularly in remote areas. Thus, they
have limited resources to safeguard these areas and require complex administrative
procedures to ensure partial enforcement. This institutional weakness hinders proper
implementation and enforcement of the legislation. Lack of monitoring, reporting,
and verification systems for guaranteeing the safeguarding of IPVIIC is another
great barrier to the full protection of these peoples from the predatory actions of
some resource harvesters.
Another issue to consider in the demarcation of reserves for the protection of
IPVIIC is the process of allocation of land in the case of an eventual transition to
a state of permanent contact with these populations. In Colombia, the Pure River
National Natural Park is a strictly protected area whose decree creating the protected
area includes a provision, which entitles the demarcation of land if requested by
these peoples (Possuelo and Brackelaire 2007). In the case of Peru, Decree Law
22175 made a general reference to the issue and has subsequently been a matter of
concern in the case of the Nahua Kugapakori Nanti reserve where some of the IPIC
are claiming their land rights. However, the complexity of territorial occupation by
other IPVIIC, and their subgroups, and the interests of oil activities seem to have
prevented advances on these matters. Oil Block 88 Anthropological Contingency
Plan contains a very general provision for managing the situation of IPIC. Gavaldà
et al. (2012) in their video “The Nahua, 20 years later” shows indigenous people
operating as oil company frontline crew for setting up relations with IPVIIC.
The designation of a public authority for the protection of these peoples also shows
diversity in Amazonian legislation. Brazil grants the authority on these matters to
FUNAI. Although, in 2019, the Bolsonaro government transferred the authority to
demarcate land to the Ministry of Agriculture, Peru designated the Ministry of Culture (MINCUL) as the public authority for the protection of these peoples. Bolivia
and Colombia exercise this protection through the protected areas service authorities. Ecuador transferred the responsibility from the Ministry of Environment, in
charge of protected areas, to the Ministry of Justice and then back to the Ministry
of Environment. These national authorities are in charge of coordinating the development of plans guaranteeing the effective protection of these peoples. Areas occupied by IPVIIC are remote rural areas where public institutions and inter-sectoral
coordination is almost non-existent. Protective action for these peoples involves
anthropologists, health professionals and technicians, inter-cultural education specialists, enforcement professionals, and police, among other personnel operating in
communities near these peoples. Thus, all Amazonian countries face the need to
create conditions for the effective presence of multiple public authorities over these
territories, preventing undesired effects over their vulnerability.
Brazil and Peru developed health policies for protecting IPVIIC and those who can
interact with them. Health standards promote prevention and awareness work with
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communities settled in areas adjacent to these populations, and the dissemination of
health prevention measures.
Besides this important legislation, there is a need to provide human, financial,
logistical, and technical support in order to supplement the mandates of indigenous
people’s law and achieve their effective protection.
The situation of IPIC requires specially devised plans for their inter-cultural relations with the national society. IPIC have different reasons, interests, and needs,
which therefore generate different conditions for a quick or slow process of relationship with the national society, or a more or less intense one. However, there is a need
to develop some common guidelines from previous experiences and lessons learned.
Governments and international cooperation with the support of Amazonian
indigenous organizations have delineated an avenue for the protection of IPVIIC.
Public policies protecting IPVIIC, despite setbacks and poor financing have enjoyed,
in the last decade, an important boost in legislation and institutions for these ends.
Thus, reserves protecting these indigenous peoples exist, rules for their management
and restrictions for authorization to enter these reserves are in place, and guidelines
for anthropological contingency plans have been approved in various cases. New
issues to consider include the promotion of green development activities and programs in areas near IPVIIC instead of the traditional disorderly approach of informal
occupation and extractive industries operating illegally.
It is time to further deepen the positive results and provide new and innovative
technical and economic means to implement effectively this legislation. However,
despite IPVIIC protection being warranted through a legal framework, the rights
of indigenous peoples, particularly IPVIIC, to the possession of their territories and
resources are regularly threatened by extractive industries such as oil and gas, timber,
land for agriculture, or the exploitation of wild fauna.
Seismic activities in oil and gas mobilize large numbers of workers in remote areas
of the Amazon with the support of air and water transport which generate noise, water
turbulence, and sewage and waste which are finally disposed of on these lands mostly
with very little treatment. Oil exploitation carries the difficulty of oversight in remote
areas. Transport is usually hired by extractive industries through long-term charter
contracts with carriers. Thus, an environmental control inspector needs to request
authorization from extractive industries to access field operation areas.
Logging activities operate on a smaller scale but with a constant rhythm on every
front possible and with very little oversight. Indigenous peoples are the most deeply
affected by the timber trade that destroys their forests and their organizations and
trust. Indigenous peoples are affected by the forest reform, through the overlapping of
forest concessions with indigenous lands, particularly land that is not yet registered;
the lack of an adequate process of consultation prior to the awarding of all forest
management categories; the invasion of communal land and IPVIIC reserves; and the
government’s failure to meet its offers of technical advice in support of communal
forest management. At the same time, these indigenous peoples can also be affected
by corruption from the illegal logging traders (Soria 2010a and b; 2016).
Agricultural production for legal or illegal purposes has very low environmental
management tools and less oversight. Moreover, cocaine is produced in many small
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processing plants in the Andean-Amazon countries and trafficked among Amazonian countries and into Brazil usually crossing through remote Amazonian protected
areas and indigenous reserves located on international borders. From there cocaine
products go into aerial and naval cargo with stops in other countries in order to reach
Europe or the Middle East.
The quality of the environmental management of these activities is affected by
certain tensions between the text of the law and its interpretation by field operators
and managers, as well as by the population and politicians from many sides (Soria
2010b, p. 45). All these factors combined represent a very serious threat to the health
and well-being of IPVI and their territories, affecting their integrity, food security,
and exposure to disease (Kimerling 1991, 1998; Unión de Promotores Populares
de Salud de la Amazonía Ecuatoriana, 1993; Rosenfeld et al. 1997; Kritzmann and
Wright 1998; Stephens et al. 2000; San Sebastián 2000; San Sebastián et al. 2001a,
b; Hurtig and San Sebastián 2002; San Sebastián et al. 2002; Lu and Chernaik 2007)
and a radical cultural change (Centro de Derechos Económicos y Sociales 1994;
Garzón 1995; Varea 1995; Fabra 1998; Jochnick et al. 1994; Jochnick 1995; Huertas
2007; Orellana and Soria 2007; Rodríguez 2016; Soria 2010a and b, 2015, 2016).
Activities such as oil exploration and production, forestry, mining, and tourism
occurring in areas adjacent to areas occupied by IPVIIC need to use Anthropological
Contingency Plans, monitor the impact of their activities on these populations and
prevent undesirable negative impacts on them, and ensure their health and welfare.
The extension of the Pano Arawak Corridor in Peru is equivalent to 33% of the
territory of the United Kingdom or the territory of Jordan, Azerbaijan, Austria, or
the United Arab Emirates. If we consider managing collaboratively the Brazilian
and Peruvian Pano, Arawak Corridor the extension might be equal to two-thirds of
the United Kingdom. It is obvious that with little but effective management these
territories might be able to protect these peoples for some centuries if not millennia
(Soria 2018, p. 101).
In my opinion, further developing the protection of IPVIIC in Amazonia should
include strengthening inter-sectoral coordination at the national level and internationally sharing management experiences among states and promoting national, binational, and multilateral cooperation. Health issues should be a primary concern, while
participation of indigenous people’s organizations and civil society through vigilance
committees may prove to be helpful and empowering. The proposal of indigenous
peoples to manage territorial corridors established for the protection of these peoples
is an issue to be considered in all Amazonian countries. Several IPVIIC reserves and
protected areas are adjacent as in Bolivia and Peru in the Tacana case; in Ecuador
and Peru in the case of the Waorani affected by extractive pressures; in Brazil and
Peru among the Mashco Piro and Matsigenka of the Pano Arawak Corridor, and similarly with the Isconahua peoples. It is obvious that to advance IPVIIC management
and warranty effective human protection sharing experiences among the states and
promoting national and binational coordination might be very useful.
Amazonian states have preferred profit over the health and well-being of
IPVIIC for almost two centuries, favoring discourse rather than preventive practice,
and sanctions to ensure their effective protection. The developments since the late
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XXth century, here described, are a great advancement on the protecion of IPVIIC
rights.
Future developments on IPVIIC policies should address the provision of health
services and food and tools for IPIC and for those IPVI that demand them.
The principle of ‘No Contact’ does not mean enforcing abandonment. This principle was set down as a response to Brazil’s active search for contact and the relocation
of IPVI. Since 1988, Brazil’s FUNAI decided to abandon the approach of inducing
IPVI into contact. However, as Saettone (2011) and Milanez and Shepard (2016, and
see Shepard 2016) show there is a need to provide support to those who need it. This
support should by no means be performed to force or induce contact. In the Peruvian
case, it is clear that the Ashaninkas of the Ashaninka Corridor and the Mashco Piro
of the Pano Arawak Corridor seek access to medical care, food or tools when needed,
but they continue to return to the deep forests and maintain their migration in their
territory. The “window” into the national society is only one less confrontational way
to access the same food and tools that they can gather raiding a native community or
attacking a group of people in the forests.
The records from June to December 2015 of the Nomole IPVI vigilance post of
the Ministry of Culture identify 59 Mashco Piro by name (Ministry of Culture 2016)
while the records of the indigenous organization FENAMAD for the period January
to December 2014 identify the names of 53 Mashco Piro (Ministry of Culture 2016)
who, at different times and in different groups, have appeared since 2011 and with
whom communication has been established. These reports confirm the mobility of
the Mashco Piro, their multiple communications and exchanges, and their use of
the Yanayacu sector as a “window” into national society to access precious goods
from the outside world. Yanayacu is the place from where the evangelizers, later a
Matsigenka, Nicolas Shaco Flores, and other local characters provided knives and
metal pots among other products. During 2015, Ministry of Culture officers have
been providing health care and anthropological support to the Mashco Piro IPVIIC
on the beaches of Alto Madre de Dios (Ministry of Culture 2015b, 2016, 2017.
Between 2011 and 2015, some 30 sightings occurred only in Shipetiare, while in
the whole Upper Madre de Dios River 150 sightings were reported and in 2016 they
accounted for 140 (Ministry of Culture 2016, 2017).
As Jose Meirelles (cited by Shepard 2016) says contact has already occurred.
However, some questions remain: What to do? Abandon them to face alone the
forces that sent them out of their territory? Force them into migrating when they no
longer desire to do so? Induce them into settling and developing agriculture? I think
the basic answer should be to provide them with medical care and food. The IPVIIC
will decide whether to stay or continue their journey as we have seen every year in
the Mashco Piro case. This approach is very different from the contact promoted by
religious and military personnel in the past in Madre de Dios which led to a very
high mortality rate (Huertas 2019).
A final more difficult question arises and that is how to come to terms with the
IPVIIC needs and those of surrounding native communities who see their territory
reduced or overlapped. In any case leaving the forests and these peoples to experience
the will of the drivers of deforestation is no proper answer. Past experiences and events
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show that the relationship between IPVI and native communities evolves according
to context (Huertas 2019). Rather the proposal to coordinate the management of
multiple polygons which constitute dynamic property landscapes is an opportunity
to ensure the survival of the pristine territories that these peoples need, the buffer
zones required to ensure protection of those inside and others on the borders to
prevent the entry of illegal resource-seekers. This option invites us into creative
territorial management policy practices to ensure sustainability, allow for climate
change adaptation, and ensure human rights.
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Chapter 5

Indigenous Land Management,
Ecological Restoration
and Ethno-Ecotourism Development:
The Environmental Role
and Empowerment of the Fakcha Llakta
Community in Ecuador
Carmen Amelia Trujillo, Kennedy Rolando Lomas Tapia,
Miguel Edmundo Naranjo Toro, and Ismar Borges de Lima
Abstract This chapter presents the main actions, projects, and achievements related
to environmental restoration, Indigenous ecological management, and Indigenous
cultural enhancement of the Fakcha Llakta community and their existing natural
assets and resources in the Peguche Waterfall Protected Forest (PWPF), located in
the Canton Otavalo, Imbabura Province, Ecuador. It is a protected area for tourism
and to conserve the natural environment, elements of which have sacred values for
the local population. The contribution of this chapter comprises the data collection,
inventories, and insights regarding the restorative environmental work undertaken
by the community for the benefit of the Peguche site. The field research is based
on a qualitative and interpretative ethnographic approach and Participatory Research
Action (PAR). The theoretical–conceptual discussion focuses on restoration ecology.
Sixteen historical turning points—regarded as ethnic restorative milestones—were
identified and classified as Indigenous ecological milestones in the research. This
case study contributes to praxis and formulates concepts in order to fill a gap in the
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literature regarding the “environmental guardianship role,” “Indigenous land management” and “biodiversity conservation” in the Andean region, and in contemporary
Ecuadorian Amazonia as a way of self-representation and empowerment.
Keywords Indigenous land conservation · Indigenous empowerment ·
Ethno-development · Fakcha Llakta · Peguche · Ecuador

5.1 Introduction: “Ecology of Knowledge” in the New
Ecuadorian Constitution and the Development
of Community Ecotourism
This chapter was developed to present the main actions, projects, and achievements related to environmental restoration, and Indigenous ecological management,
and cultural enhancement of the Fakcha Llakta community in the Canton Otavalo,
Imbabura Province, Ecuador, in the last two decades. The contribution of this chapter
is to outline the restorative environmental work undertaken by the community for
the benefit of the Peguche Waterfall Protected Forest (PWPF). It is a protected area
for tourism and the preservation of the natural environment and sacred values of
the Fakcha Llakta Indigenous Community, and it follows the sustainability principles as also stated in the handbook intitled, “Buenas Prácticas de Turismo Comunitario” [Best Practices in Community Tourism] (Ubidia and Aguas 2011). The chapter
examines the interventions and benefits for the Peguche area as well as its historical reconstruction. The chapter is based on a qualitative, interpretative ethnographic
approach and Participatory Research Action (PAR) and participant observation. The
theoretical–conceptual discussion is based on the concept of restoration ecology.
Sixteen historical turning points—regarded as ethnic restorative milestones—
comprising social, ecological, and tourist research actions were identified and classified as Indigenous ecological milestones. The turning points include the official
acknowledgement by government of the Peguche area as a “protected forested site,”
the management plan, construction of tourism infrastructure and interpretative tracks;
environmental sanitation, and reforestation with native species. These actions were
defined and developed from within the community contributing significantly to the
creation of a stronger sense of belonging. Also, as part of community empowerment,
environmental education processes were introduced to promote the development
of community-based tourism and the establishment of inter-institutional alliances
and networks. The consolidation of these ecological-based actions has included the
implementation of strategies for cultural understanding and environmental learning
by the native groups. Some of the strategies and alliances have included the incorporation of ancestral environmental knowledge and ethno-development issues. This
case study contributes to praxis and concepts in order to fill a gap in the literature
regarding the “environmental guardianship role,” “Indigenous land management”
and “biodiversity conservation” in the Andean region, and in contemporary Ecuadorian Amazonia as a way of self-representation and empowerment. It also has to
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do with “local environmental governance” and “ethno-development issues” (Bonfil
Batalla 1982; Stavenhagen 2009; Tapia et al. 2018; de Lima and Buszynski 2011).
In many Andean countries with enhanced cultural assets, “rural community
tourism” has been essentially reliant on megadiverse and multicultural aspects, particularly based on the nature/culture bionomy present in the rural environment at the
national level. Ecuador has been one of the pioneer countries in the development of
this type of tourism. The government has contributed to the recovery of rural community customs and the preservation of their identity, and to the participation, commitment and consensus of the communities themselves in community co-responsibility
(National Plan for Good Living 2009–2013). It is worth noting that the reincorporation of rural, peasant and/or native communities (Afro-descendants, and Indigenous/native peoples), social–environmental accountability and advocacy to manage
the territory, the sustainable use of natural, cultural, and human resources can contribute to the promotion of conservation and the generation of common/collective
economic benefits.
This case study focuses on the empowerment of the Fakcha Llakta Indigenous
community through its engagement in hands-on ecological restoration, environmental education, and ethno-ecotourism entrepreneurship. Historically, Indigenous peoples have been dependent on non-Indigenous groups or systems by “means of land
dispossession, denial of civil rights, and restrictions on their acquisition of cultural
capital—accumulated hegemony, knowledge, practices, and competencies unequally
distributed in a society” (Huarcaya 2011, p. 20). Yet, according to Huarcaya, the
Ecuadorian Indigenous movement, in pursuit of ethnic recognition, emancipation
and empowerment, has been one of the strongest in Latin America, accumulating
victories in the 1990s, “including the constitutional identification of Ecuador as a
pluricultural and multiethnic state […] regarding cultural rights, the creation of state
institutions serving and administered by indigenous representatives, and the legalization of Indigenous territories in the Amazonian basin” (pp. 18–19), which reflects
the Indigenous rights as advocated by Stavenhagen (2009) and, in Latin America, as
pointed by CEPAL—United Nations (2014).
Aiming to identify and discuss the empowering elements of the Indigenous groups
of Otavalo Canton, this current case study presents aspects of ethno-ecotourism development and the pro-active ecological role of the Fakcha Llakta community that have
symbolically and materially represented a breakthrough and a turning point, with
regard to an exclusionary situation and the subordination of this specific Indigenous
group, within the context of the Peguche Waterfall Forest as a protected sacred area
and tourism attraction (Tapia et al. 2018). The leading question is, has the Fakcha
Llakta community achieved levels of emancipation in its own living place through
tourism practices and its ecological role?
The Quichua community (the Fakcha Llakta) of Otavalo Canton, in Imbabura
Province lives near the Peguche Waterfall Protected Forest (PWPF) (see Fig. 5.1).
Otavalo district is well known for its textile and artistic production, and for its tourist
attractions (Otavalo 2003). Peguche is located on the foothills of Taita Imbabura (the
inactive Imbabura stratovolcano), and it is a place where the locals perform rituals
in its waterfall (and streams) regarded to have healing powers. The PWPF is located
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Fig. 5.1 Location of Peguche Waterfall Protected Forest, in Otavalo canton, Imbabura Province, a
public regional park in Ecuador. Source Adapted from Trujillo et al. (2018). The original figure is
available in Spanish

about 4 km northeast of the city of Otavalo, and 1.5 km west of Imbakucha or of
San Pablo Lake, at 2,670 m. The Peguche waterfall is 18 m high. This place is one
of the most outstanding tourist attractions of the canton Otavalo and the province
of Imbabura and consists of approximately 40 ha of forest (Espinoza 1998; Otavalo
2003; Huarcaya 2011; Trujillo and Tapia 2014a, b; Trujillo et al. 2018).
Ecuador has gone through an important transition process in order to implement
the “National Plan for Good Living 2009–2013” (Plan Buen Vivir), which is part of
the “Plan Nacional de Desarrollo” (2009), and it has been one of the most critical
documents with guidelines that materialize this paradigm. It is regarded as a turningpoint consolidating the way in which the Ecuadorian government has elaborated
public policies centered on the citizens, traditional peoples, and their social wellbeing. The term, “Buen Vivir,” means—in the ancestral language Kichwa (Quichua),
Sumak Kawsay “good living in harmony with our communities, ourselves, and most
importantly, our living, breathing environment.” Within this transition, it is necessary
to focus on knowledge as an indispensable tool to achieve this Good Living.
The “Buen Vivir Plan” is the result of a historic process with the ratification of a
new Constitution in 2008, and new presidential elections. On January 2007, Ecuador
started the 2007–2010 National Development Plan or the “Plan for the Citizens’
Revolution”; the “2009–2013 Good Living Plan” was established to implement the
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project for a change of the Citizens’ Revolution and the achievement of “Good Living” for all Ecuadorians. It was the result of many proposals for change outlined in
the Government Plan proposed by the Movimiento País. The 2009–2013 National
Plan sought to strengthen and reinstate the Five Guidelines for the Citizens’ Revolution, promote the gradual construction of a Plurinational and Intercultural State, and
support the new social contract contemplated in the new 2008 Constitution, and for
the first time, concepts of Indigenous/ancestral traditions were taken as a basis for
ordering and the legitimization of political life. The Five Constitutional Guidelines
for Citizen’s Revolution comprise:
1. A Constitutional and Democratic Revolution to lay the foundations of an inclusive
and reflective political community, by trusting in the country’s capacity to define
another historic course to achieve a fair, diverse, plurinational, intercultural, and
sovereign society;
2. An Ethical Revolution to guarantee transparency, accountability and checks and
balances as the pillars on which to build social relations that enable mutual
acknowledgement between individuals and collective trust; essential for longterm change;
3. An Economic, Productive, and Agrarian Revolution to overcome an inherited
model of exclusion, and direct State resources toward education, health, the road
network, housing, scientific and technological research, to promote employment
and production, in a way which includes both rural and urban areas;
4. A Social revolution, hand in hand with inclusive economic policies, for the State
to guarantee the essential rights of all individuals, communities, peoples, and
nationalities;
5. A Revolution in Defense of Latin American Dignity, Sovereignty, and Integration, to uphold a clear, dignified and sovereign position in Ecuador’s relations with international actors and multilateral organizations, in order to advance
toward genuine integration within Latin America and the Caribbean; and to insert
Ecuador strategically in the world community.
The new 2008 Constitution assumes Good Living from an Indigenous perspective,
as “the sense of a general objective towards which economic, political, social and
cultural life is oriented,” and it began to dismantle “the colonial power” by the
concepts of historically marginalized and colonized peoples (Crespo 2013). These
epistemic bases are the tools that allow dialogue, transfer, and exchange of knowledge
between different cultures. The country has 14 Indigenous nationalities and each
has its own language and worldview; communication of some groups is with the
use of three local languages, and this represents the practice of an interculturality
among Indigenous peoples. Walsh (2007) refers to interculturality as the construction
of knowledge, the political practice of “otherness,” and empowering the other; it
demands the need to take a position against a colonial power.
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According to Santos (2009) “the ecology of knowledge is the epistemological
dimension of a new kind of solidarity among social actors or groups. It is an internally diverse solidarity” (p. 117). This concept of ecology of knowledge, or interknowledge, is the proposal that emerges from the peoples of the South, the ancestral and traditional peoples, who do not deny the existence and validity of external
thoughts, in this case Western or scientific ones, but they raise the need to combine
them and create dialogues with “other knowledge” and “diverse knowledge” that
converge in our societies. “The impossibility of grasping the infinite epistemological
diversity of the world does not release us from trying to know it; on the contrary, it
demands that we do” (Santos 2009, p. 116).
The current Constitution of Ecuador is perhaps one of the first in the world to provide basic instruments, both epistemic and legal, to bring these decolonizing dynamics of thought and knowledge into practice. What is called “ecology of knowledge” is
nothing more than a “permanent and constructive dialogue of knowledge and ancestral knowledge with the most advanced universal thought, in a process of continued
decolonization of society” (Acosta 2011). Since no type of knowledge can explain
all possible interventions in the world, they are all incomplete in different ways.
“The ecology of knowledge expands the testimonial character of knowledge for the
relations between scientific and non-scientific knowledge, therefore expanding the
range of intersubjectivity as inter-knowledge is the correlate of an intersubjectivity
and vice versa” (Santos 2010).
It must be understood that the ecology of knowledge exists in the daily life practices of various peoples of the region, even in the most innate and spontaneous
intercultural dialogues (Gasche 2008). That is, it is not just a utopia; it is a tangible
and empirical reality. However, it cannot be idealized or posed as a magical response
to all Indigenous challenges given constant questioning and incomplete answers that
reside in the concept. The ecology of knowledge enables us to have a much broader
vision of what is not known, as well as of what is known and also, to be aware that
what is unknown in the ignorance of human beings themselves; it is not a general
ignorance (De Souza 2010).
Thus, the strategy of consolidating “a dialogue of knowledge”—in order to build
an ecology of knowledge—is a proactive alternative that emerges with great force and
momentum from the South, from the ancestral and traditional peoples themselves,
who have been marginalized throughout history, but nowadays have got the support
of the vast majority of Ecuadorians toward a profound dialogue on intercultural
knowledge as equals (Gasche 2008). They have managed to capture the concepts of
plurinationality or interculturalism and included them in the new Constitution. Such
concepts become active tools for the construction of “Good Knowledge” leading
to “Good Living.” These approaches should be considered in community tourism
planning and development, to make viable the educational processes that protect the
ecology of knowledge, which has generated—and continues to generate—knowledge
for the protection of the natural and cultural heritage of the Fakcha Llakta community.
As part of a public policy strategy, and following the “Buen Vivir” ethos, the
Ecuadorian government, abided by the 2008 Constitution, and proposed a new
encompassing plan, entitled “2017–2021 National Development Plan for the Whole
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Life” based on three main principles: (i) to guarantee all rights to citizens during
their whole life; (ii) an economy to serve society’s interests; (iii) participatory society and state management actions in order to meet the national goals of achieving
environmental sustainability and equitable territorial development. The Plan contemplates all citizens looking for ways to guarantee their rights, including the Indigenous
peoples, Afro-ecuadorians, and Montubio people. One of its goals is to ensure the
prevalence of a society grounded on interculturality and plurinationality as the means
to acknowledge the diversity of identities that exist in Ecuador.
According to the last Census carried out in 2010, more than one million people
(1,018,176 individuals) have “self-recognized” as Indigenous, representing 7.0% of
the population (7,483,499 individuals). There are in total 12 Indigenous nationalities (or ethnic groups) in Ecuador: Kichwa, Shuar, Achuar, Chachi, Epera,
Huaorani, Siona, Secoya, Awa, Tsáchila and Cofán; and, Zápara. The Ecuadorian provinces with the largest Indigenous populations are Chimborazo (174,211);
Pichincha (137,554); Imbabura (102,640); Cotopaxi (90,437); and Morona Santiago
(71,538). The Indigenous population is in the majority in Napo (56.8%) (Censo 2010;
INEP online). The Fakcha Llakta community lives in Imbabura and belongs to the
Kichwa ethnic group.

5.2 Environmental History of the Indigenous Rural
Community
In order to strengthen the impact of Environmental Education (EE) for the sustainable
development of the communities, it is important to review the multiple positive
aspects of community experiences carried out in these programs, as well as the
role of environmental educators (Trujillo and Tapia 2014a, b). The development of
such programs provides environmental training and seeks to raise environmental
awareness of visitors, students, community leaders, academics, and of society in
general.
The aims were to develop knowledge, commitments, behavior, and environmental
values for the incorporation and effective practice of the environmental dimension in
all areas of community-educational work. However, this knowledge-learning must
be based on the traditional knowledge of the communities. According to Leff (2013),
“it is important to know the historical process of cultural assimilation of ecosystem
processes and the transformations that the environment has undergone, as well as
the fundamental cultural features that constitute the ethnic identity of a community”
(p. 174).
Therefore, all cultural–environmental training and learning generate an “ethnic style,” which arises from the intrinsic physical–biological relationship of the
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medium and the social structure. This is understood as the organization of the productive division of technical work for community production, including communitybased tourism, which frames a type of beneficial activity in terms of uniqueness and
organizational cultural identity.
Therefore, the act of sharing environmental knowledge as an essential aspect of
community tourism creates a theoretical–practical environmental knowledge and a
cultural identity, in which Indigenous families have their natural heritage and nature
perceptions—learned through generations—safeguarded as a valuable legacy (Hinch
and Butler 1996; Butler and Hinch 2007; Senanayake 2006). Under this principle, it
corresponds to the natives sharing their environmental knowledge with the visitors
and society in general, and by doing this they retake the challenge of a leading
ecological role inspired by their own local identity. Lopez Noreña (2005, 2010) points
out that community environmental management as well as environmental education
in the community, must be founded on five epistemological and ideological pillars:
(i) to know; (ii) to exist; (iii) to make; (iv) to live together; and (v) to transform oneself
in order to deal with socio-ethical changes and challenges for capacity-building.
According to Fernandez (1994), Indigenous knowledge is the unique knowledge
bound to a specific culture or society. It is also referred to, in the literature, as “local
knowledge,” “folk knowledge,” “people’s knowledge,” “traditional wisdom,” or “traditional science.” This knowledge is generated and transmitted by communities, over
time, in an effort to cope with their own agroecological and socioeconomic environments and production systems. In their work, Ellen and Harris (1996) have outlined
ten major aspects that comprehensively describe “Indigenous knowledge” as a group
or community learning phenomenon passed through generations (see Table 5.1).
As for the particular case of the Fakcha Llakta community of the Cascada de
Peguche Waterfall Protected Forest, PWPF, the environmental educational process
has important connotations for the Indigenous communities in general, and to their
traditional knowledge and innate experiences on the different ways of interpreting the
natural phenomena because t, as natives, they have also created a set of understandings
about that local environment (Tapia et al. 2018; Tapia and Trujillo 2018). Therefore,
both men, women, children, at all ages, share a common knowledge that materializes
itself into permanent practices of a community social coexistence. However, it has
been observed that most of the rural community knowledge has been disrupted by
the interventions of large social, religious, political, and corporate groups.
Therefore, it is important to recover this knowledge that is still latent and combine it with theoretical-scientific and environmental knowledge. The objective is to
give value and power to this type of traditional knowledge. With this knowledge
strengthened—conscious and practical—it is possible to achieve self-determination,
self-management, and collective and community self-confidence. The Indigenous
communities are those which indeed take their own decisions and initiatives based
on their sociocultural realities, and these aspects constitute the drives and directions
of an environmentally responsible productive activity that undertake a communitybased tourism as a group project that emerges from a daily coexistence between
theirs and others (Hinch and Butler 1996; Pereiro 2013; Tapia et al. 2018; Tapia and
Trujillo 2018).
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A sustainable community-based tourism development should take into account
the deep interconnections among the economic, social, and environmental factors
that influence the tourism sector. Moreover, technological advances and changes
in behavior have increasingly affected new destinations. Thus, there has been a
rapid global change in the context of Indigenous or ethnic tourism, as culture and
Table 5.1 Ten major characteristics of indigenous knowledge as a generational learning
phenomenon
Major characteristic

Description

1

Knowledge locally produced and
transferred

Indigenous knowledge is local. It is rooted
to a particular place and set of experiences
and generated by people living in those
places. The result of this is that transferring
the Indigenous knowledge to other places
runs the risk of dis-locating it

2

Oral learning has prevailed

Indigenous knowledge is orally transmitted
or transmitted through imitation and
demonstration. The consequence is that
writing it down changes some of its
fundamental properties
Writing, of course, also makes it more
portable and permanent, reinforcing the
dislocation as referred to in 1

3

Engagement in daily practices

Indigenous knowledge is the consequence
of practical engagement in everyday life
and is constantly reinforced by experience
and trial and error. This experience is
characteristically the product of many
generations of intelligent reasoning, and
since its failure has immediate
consequences for the lives of its
practitioners its success is very often a
good measure of Darwinian fitness. It is
tested in the rigorous laboratory of survival

4

Empirical knowledge first, over theoretical
one

Local knowledge and practical engagement
in everyday life lead to the observation that
empirical knowledge prevails over
theoretical one. Its oral character hinders
the kind of organization necessary for the
development of true theoretical knowledge

5

Repetition

Repetition is an essential characteristic of
tradition, even when new knowledge is
added. Repetition aids retention and
reinforces ideas; it is also partly a
consequence of “an oral learning” of a
“knowledge locally produced and
transferred” (as outlined in 1 and 2)
(continued)
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Table 5.1 (continued)
Major characteristic

Description

6

Indigenous knowledge constantly changes,
though taken as static

Tradition could be considered as “a fluid
and transforming agent with no real end”
when applied to knowledge and its central
concept is negotiation. Indigenous
knowledge is, therefore, constantly
changing, being produced as well as
reproduced, discovered as well as lost;
though it is often represented as being
somehow static

7

Indigenous knowledge socially clustered,
but shared to a much greater degree

Indigenous knowledge is characteristically
shared to a much greater degree than other
forms of knowledge. Therefore, it is
sometimes called “people’s science.”
However, its distribution is still segmentary
and socially clustered. It is usually
asymmetrically distributed within a
population, by gender and age and
preserved through distribution in the
memories of different individuals.
Specialists may exist by virtue of
experience

8

Indigenous knowledge symbolically
constructed, but fragmentarily distributed

Although Indigenous knowledge may be
focused on particular individuals and may
achieve a degree of coherence in rituals and
other symbolic constructs, its distribution is
always fragmentary. Generally, it does not
exist in its totality in any one place or
individual. It is devolved in the practices
and interactions in which people
themselves engage

9

Organization of Indigenous Knowledge is
essentially functional

Despite claims for the existence of the
culture-wide (indeed universal) abstract
classifications of knowledge based on
non-functional criteria; where Indigenous
knowledge is at its densest directly
applicable, its organization is essentially
functional

10

Although situated within broader cultural
traditions, dichotomies are problematic

Indigenous knowledge is characteristically
situated within broader cultural traditions;
separating the technical from the
non-technical, the rational from the
non-rational is problematic

Sources Ellen and Harris (1996) and Senanayake (2006)
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traditional knowledge provide new socioeconomic opportunities on a local, regional
and national scale. A 2016 UNWTO Report has set two general goals in the field of
cultural tourism as a way to establish a high level of cooperation between tourism
and cultural agencies which can count positively on host communities: (i) ensure
that the development of cultural tourism is responsible, inclusive and sustainable,
contributing to the socioeconomic development of host communities and improving
their well-being and (ii) ensure that tourism contributes to enrich and safeguard
the cultural identity of destinations by promoting cross-cultural exchanges between
visitors and host communities while helping to promote and preserve their cultural
heritage (p. 17, Sec. 5.1).
Gregorio (2011) says that “community” constitutes the physical space that gives
rise to the formation of culture through an identity, a paradigm of values, interests, and
traditions. It is a group or set of people who share common elements, such as territory,
resources, language, customs, values, tasks, and worldview (p. 112). Undoubtedly,
in a community, a common identity arises, and because it differs significantly from
other groups or communities it functions as an ethnic shared cement for collective
actions and initiatives. Mann (2000) simply defines “community tourism” as “visitors
enjoy their holidays and tours while supporting local people on a mutually beneficial
trade with consultation and sustainability” (p. 3), consequently expecting it to lead
to Indigenous empowerment and autonomy.
As stated in the Acuerdo Ministerial 16/Registro 154 (2010), it is tourism through
which natives have the opportunity to be agents of their own improvements in
good living conditions and equitable economic development. Community tourism
entrepreneurship is based on community participation, because tourism is a purely
social activity that transforms the “expectation of participation” into a “participatory
role” as the visitors move from the situation of a “simple viewer” to an active participant in the tourism experiences, achieving greater satisfaction and more direct
relationship with the community.
The sustainable development generated in the communities is directly related to
the benefits of rural community tourism, and focuses on the dimensions or trends
of sustainability. Rocchio (2013) indicates that in the economic area it stimulates
the local economy and the productive activities of the rural environment, since it is
based on these actions and allows for additional and complementary income while
promoting employment and opportunities for economic development through fair
trade, reducing migration, and depopulation of rural spaces.
Consequently, this type of tourism meets important conditions for its optimal
development, such as (a) elements linked to the rural, cultural, and natural environment that generate the interest of tourists to engage with them; (b) complementary
economic activity, interacting with the traditions of rural areas, and business alliances
with leadership, participation, traditional knowledge, commitment, and the direct and
indirect involvement of the community in the development of sustainable commercial operations because it contemplates techniques to minimize risks and negative
impacts on the natural, cultural, and human resources of the communities; (c) the
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existence of connectivity and minimum sustainable infrastructure, with complementary local activities that strengthen cultural tourism vis-à-vis the potential needs and
demands of Indigenous identity and intrinsic values.

5.3 Ecological Restoration Actions by the Fackha Llakta
Community in the Peguche Waterfall Protected Forest
(PWPF): Toward an Ethno-Ecotourism Development
The environmental and social sciences are constantly innovating their methods, techniques, procedures, and other essential elements for the understanding, teaching, and
effective and sustainable learning of nature. Its application and practice depend on the
changes and innovations in learning, especially when the tourism activity requires
creativity, updated knowledge, connectivity, and constant innovations throughout
tourism operation processes according to the trends of the tourist market. In view
of these factors, the environmental sensitivity and the community’s commitment
should guide the community actions and decision-making in favor of its tangible
and intangible ecological assets and cultural heritage. This requires a certain understanding and a sustainable mindset, as well as training and constant technical support
to correct and direct the tourism activity in a timely fashion, so it can become the
promoter of native feelings and values, and of everyday environmental knowledge
through the application of its techniques and procedures according to the reality of
each community endeavor. Environmental crisis, ecological restoration, and contemporary environmental education—within the context of Indigenous peoples and
groups, and their tourism practices—can be conceptually discussed in the light of a
postcolonial ecology approach and of ecocriticism (DeLoughrey and Handley 2011).
This section presents the historical construction, the environmental restoration,
and the tourism experience in the Peguche Waterfall area by the Fakcha Llakta community. Nineteen historical milestones have been identified within the social, ecological, tourism, institutional, and economic perspectives, and they are presented in
a descriptive timeline (see Fig. 5.2). There are other historical milestones, such as the
construction of the Obrajes (Fabric and Leather Industries) in 1613; the private ownership of it in 1832, during the colonial period. The “Obrajes” were factories of wool,
cotton, canvas, and cabuya fabrics. They also produced espadrilles (espardenyes),
sacks, wicks, gunpowder, saddles, and hats. Indigenous groups were the main labor
sources working day and night to meet the demands and owners’ profitability. These
factories were complemented by the so-called Batanes, located next to the rivers,
where the raw material such as wool, cotton, fabrics, threads, tanned leather, etc.
were washed. These heavy tasks were mostly performed by the Indigenous women
(Trujillo and Tapia 2014a, b).
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Fig. 5.2 Timeline of 16 turning points regarding tourism development, ecological restoration, and
territorial and landscape transformation of Peguche Waterfall Park. Source The authors
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The timeline also includes the control of the Peguche area by the community
and then bought and sold by the Ecuadorian Bank for Housing in 1988. Of great
significance to understand Peguche ownership and transformation through Indigenous participation and interventions are the institutional and academic inputs. These
external actors have been pivotal for Peguche’s ecological restoration and sustainability acting in association with the natives. Through partnerships, key institutions
and organizations belonging to national and international governments, civil society
and the private sector have contributed, in financial, research, and technical terms,
to empower the Fakcha Llakta through tourism ownership, entrepreneurship, and
management. Figure 5.2 describes each of the key 16 interventions considered as
turning points by Peguche managers for conservation and tourism activities between
1975 and 2015. The data and information were provided by social actors interviewed
during fieldwork in Otavalo and at Peguche.

5.4 Construction of Irrigation Canals (1975): Fakcha
Llakta Community Dealing with River Water
Contamination
According to Felix (1988), the Fakcha Llakta community is located next to the
tributary of the Laguna de San Pablo, forming a waterfall which is the source of the
Jatun Yacu River and other streams that meet in Cotama, and flow into the Blanco
River whose source is in Inguincho, Sigsicunga, Pisabo and Achupallas; the Pastabí
(Quichinche) flows into the Blanco River as well, and joins the Jatun Yacu, which
is finally named the Ambi River. In Imbabura, the Ambi is the main tributary, and it
crosses five of the six cantons of the province.
Data from the former National Irrigation Institute in 2009, showed that 60%
of the irrigation water in the province was extracted from it, but there have not
been many studies on the contamination level (Ante 2012). It has happened because
of the manufacture of clothing and accessories using animal leather around some
settlements in the province of Imbabura with harmful effects on the Ambi River
and due to urbanization (Coronel and Jiménez 2006; Ante 2012). A lack of control
and non-compliance with the standards that protect nature has led to water pollution
(Flores 2016). This water has also been used for domestic consumption and use in
animal troughs, for draining basic foodstuffs such ‘el chocho’ (Lupinus mutabilis
sweet), ‘la quinua’ (Chenopodium quinoa), and for washing wool clothes, or for
personal hygiene and cleaning. Such a situation has demanded government action
to avoid impacts on the Fakcha Llakta community and visitors. In addition to the
high pollution and water contamination, its streams have been channeled, losing their
unique charm. In the future, the streams may be fully covered in order to take most
of the land for urban projects and for protecting the citizens against health problems.
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Initially, within the Fakcha Llakta Housing Plan, implemented by the National
Housing Board, Ecuadorian Housing Bank, JNV-BEV (1975), a reservoir was constructed to capture the waters of the irrigation canal in the upper part of the waterfall.
This produced a series of health problems in the population due to a high degree of
contamination, so the community suggested an alternative catchment system in order
to provide drinkable water from a slope on the left bank of the Jatun Yacu River.
Irrigation projects were therefore developed by the former Ecuadorian Institute for
Water Resources (INERHI), but it impacted badly on the landscape, as it takes water
that flows from the upper part of the waterfall and leads it through canals built without
concrete.
Since 1975, the Ecuadorian Institute for Water Resources (NERHI) has implemented irrigation channels which resulted in a series of landscape impacts, outlined
as follows:
• Natabuela takes the waters at the very top of the waterfall, which diminishes the
flow of the river impacting largely on its spectacular fall;
• Quinchuquí built a wall at the base of the waterfall which undermined the natural
asset of that area;
• San Vicente takes water 500 m north of the waterfall, creating a network of
channels, which changed its regular water course.
These works were carried out without any comprehensive vision of the importance
of the Otavalo and Imbabura areas. Thus, they have irreparably destroyed a natural
landscape, affecting even the right of the communities to have sufficient water flow
for their uses and needs (Trujillo et al. 2018). The human interventions on the water
flows have also affected tourism activity by diminishing the natural attractiveness.
Therefore, the possibility of redesigning these irrigation systems should be foreseen,
using alternative technologies that allow the recovery of the natural environment.
The former Ecuadorian Institute of Sanitation Works (IEOS) and the World Vision,
built a storage tank and a reception tank, with an additional booth for the placement
of an electric pump. This system, after installation in 1983, did not work effectively
to benefit the population with drinkable water. In the search for a proper integration of
long-term solutions, the Ministry for Urban Development and Housing has developed
the Pesillo-Imbabura Potable Water Supply Pipeline Regional Project, (see Fig. 5.3)
to supply drinkable water to several communities throughout the province (Trujillo
and Tapia 2014a).
Despite all these issues regarding the irrigation canals and streams that cross the
“Bosque Protector Cascada de Peguche,” it is important to highlight the relevance
of these waterflows for recreational use and for rituals, particularly on holidays and
traditional regional festivals among them the Pawkar.
Peguche, Otavalo, is a place where they perform rituals by the waters of the waterfall and the healing powers it possesses, which is why it was also called “pueblo del
salto de agua” (Lema 2000). Some festivals that take place at Peguche and their celebration month comprise Raymi, (Flowering Corn, February), Inti Raymi, (Festival
of the Sun, June), Coya Raymi, (Festival of the Moon, September) Kapak Raymi
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Fig. 5.3 Pesillo—Imbabura potable water supply pipeline regional project. Source Ministry for
Urban and Housing Development, Ecuador

(Religious Festival in Honor of the Sun, December), according to the dates of the
solstices and equinoxes (Figs. 5.4, 5.5, and 5.6).
These festivities were banned in 1572, when viceroy Francisco Álvarez de Toledo
had considered them pagan festivals; therefore, their celebration was held clandestinely. With the prohibition, it is worth noting that the ceremony became a public
event again with significant tourism appeal and marking the Indigenous presence
and their relevance in Ecuador, a fact nowadays widely acknowledged nationwide.
It is important to highlight that the ancestral elements are of great significance
for Andean culture and tourism in Ecuador. In addition, the Cascada de Peguche has
been a place of national and international attention and relevance for the celebration
of these festivities, becoming known worldwide, particularly because of Indigenous
citizens, who have left Ecuador to sell their handicrafts overseas, and return for the
celebration of the ceremonies. The festivals have also become a very popular tourism
attraction both for domestic and international tourists.
During these festivities, the communities show to visitors their rituals and make
handicrafts and guide them along the main sites of the Cascada de Peguche wearing
their ancestral clothing. In addition, the schools use the natural settings of Peguche
for educational strategies both in and outside the classroom, using the festivals and
the natural resources and landscapes as a source for “cultural and environmental
learning.”
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Fig. 5.4 Indigenous equinox, Inti Raymi (Sun Festival) in Cochasquí on June 2018. During the
celebration, Ramiro Mantilla, director of RECINATUR Foundation for Science, Nature and Tourism
in Kotachi, Cochasquí, plays a drummer following a child traditionally dressed for the Festival with
an Inti Raymi mask. Source Lima and Green (2018)

5.5 Endemic Species of Great Tourism Value
The Fakcha Llakta community lives in an interesting natural area with tourism,
recreational, ecological, and ethnic-cultural assets For these reasons the waterfall
and surrounding areas at Peguche have been declared a protected area. The environmental relevance of the place was outlined by the anthropologist Oviedo (1983). He
elaborated an integrated management project that identified and described endemic
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Fig. 5.5 Indigenous equinox, Inti Raymi (Sun Festival) in Cochasquí on June 2018. Source Lima
and Green (2018)

animal species. He was also one of the first researchers to pay attention to the ecological imbalances at Peguche because of mismanagement of the waterfall and the
inappropriate practices of a sedentary and floating population.
Large sections of Peguche have been repopulated with exotic plant species, such
as the eucalyptus (Eucalyptus sp.). But Oviedo (1983) indicates that some species
have great ecological importance for the survival of Indigenous shrubs and forest
species, such as a great variety of birds; the Matico (Piper aduncum); and Mora
Amarilla (Rubus ulmifolius) that inhabit the innermost parts of the forest and on the
banks of the Jatun Yacu River.
A study developed by Guerrero (2017) focuses on the diversity of bird species in
the Peguche Forest and their importance for bird watching tourism in the Otavalo
Canton. Guerrero (2017) produced an inventory of resident and migratory bird species
and established a geo-index of diversity and habitats based on the Shannon and
Wiener Index. As a result, eight kinds of habitat were identified: six natural and two
urban; 51 species of birds belonging to 19 families in which 45 are residents, four
have been spotted on periodic visits, and two make migratory visits (p. 99). The
Thraupidae family showed the greatest richness with 13 species, followed by the
Tyranniedae family with 10 species. The most abundant species were: Zonotrichia
capensis (Emberizidae) with 143 individuals, Turdus fuscater (Turdidae) with 104
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Fig. 5.6 Indigenous equinox ritual, Inti Raymi (Sun Festival), in Cochasquí, Ecuador, on June
2018. Visitors and RECINATUR members participate in the Inti Raymi Celebrations; the moment
when a personal and collective wish is publicly said. Source Lima and Green (2018)

individuals and Zenaida auriculata (Columbidae) with 76 individuals (Guerrero
2017, p. 58).
The trail for bird watching and environmental interpretation in the PWPF, called
“El despertar del bosque entre cantos y vuelos,” literally, “the awakening of the forest
among [bird] songs and flights,” comprises 13 observation points. Bird watching is
certainly a promising low-impact tourism activity in Peguche to be managed by the
Fakcha Llakta community. As Guerrero (2017) has put it, “by training the native
guides on bird watching this will help to create in them a spirit of conservation for
the place benefitting immensely the flora and fauna of the region” (pp. 99–100).
The research carried out by Oviedo in 1983 has been of great importance for
understanding the intrinsic environmental values of Peguche. The local community
has been using the natural assets to develop tourism. Oviedo (1983) has reported
a series of natural elements and specific landscapes at Peguche of high tourism
interest. According to the locals the PWPF is a sacred site, with mythical and religious
significance (refer to Fig. 5.7).
Other beautiful landscapes in Peguche, as described by Trujillo and Tapia (2014a,
b), are remnants of forests, comprising many local species of flora. In each section
of the forest, these plants and trees provide shade for visitors. The awe-inspiring
visiting experiences have motivated visitors to return.
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Fig. 5.7 Peguche Waterfall of the Fakcha Llakta community, Otavalo, Ecuador. Source Ismar Lima
(2014)

The eucalyptus forest, a dominant feature of the landscape was planted more
than one hundred years ago during the government of President García Moreno.
These forested spaces have been designated as “green relics.” The forest has a very
important hydrographic network which, combined with a trail network, has been
essential for sustaining and protecting the ecosystem, as well as a special feature to
the landscape (Figs. 5.8, 5.9, 5.10, 5.11, and 5.12).

5.6 The Archaeological Tourism Spots of Peguche: Visitors’
Experiences of an Indigenous Colonial Period
In the Fakcha Llakta community there is also colonial architecture with arches and
walls that served to lead the water into a feeding system which kept the Batán
working (It consisted of water stones to wash the wool). It was a system kept by
hundreds of Mitayos, initially about 300, who worked in deplorable conditions. As
a system, the Obrajes worked essentially by a hydraulic water-wheel system, which
activated mallets to compact the fabrics, with the products being finished by hand
and machinery (Figs. 5.15, 5.16, 5.17). In Otavalo Canton, in the Fakcha Llakta
community, at the entrance to the PWPF, a sign indicates s the wall of Peguche
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Fig. 5.8 Stream, canals, ponds, and pools are part of the hydrographic network of the Peguche
Waterfall Protected Forest

Fig. 5.9 The hydrographic network in the Peguche Waterfall Protected Forest. Natural assets for
Indigenous ecotourism. Source Ismar Lima (2014)
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Fig. 5.10 The main access trail to the Peguche Waterfall Protected Forest. Source Lima and Green
(2018)

Obraje and explains that “you are looking at the Obraje (Factory), of 1613, where
hundreds of slaved Indigenous—men, women and children—worked” (Fig. 5.14)
(Abya-Yala 1985; Trujillo and Tapia, 2014a, b).
These sites are the Obrajes Peguche, wool factories built in Otavalo, on October
2nd, 1613, by an Agreement of the Real Audiencia, in order to meet the growing
domestic and international demand. The first Obraje, operated with Indigenous labor,
was founded in the Sarance area, by the Spaniard Rodrigo de Salazar in 1593; its
production was mostly cloths, blankets, and jergas, a wool utilitarian fabric woven.
But Indigenous exploitation in the wool textile factories lasted much longer until
its prohibition in the seventeenth century (Abya-Yala 1985, p. 125) (see Figs. 5.13,
5.14, 5.15, 5.16, and 5.17).
The historical and archaeological attractions are not limited to the Obrajes. In the
inner part of the forest, hidden between trees and bushes, there are long-established
pools with thermo-mineral waters built in the seventeenth century, which until
recently were only used by “private owners,” but currently belong to the Peguche
Protected Forest as a public attraction with locals and visitors bathing in their curative waters. The pools were refurbished in their original stoned style to add value to
the site and strengthen it as a multipurpose tourism attraction (Figs. 5.18).
On the Jatun Yacu River, there is a preserved colonial bridge (Fig. 5.23), which is
another historical relic. It was made of sharply carved stones by skilled Indigenes of
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Fig. 5.11 A secondary trail in the Peguche Waterfall Protected Forest. This trail has been
constructed as a natural feature without any pavement. Source Lima and Green (2018)

the colony. The bridge is part of the “Camino Real” (literally, Royal Way) which interconnected the Ecuadorian Sierra with other regions of the country, passing through
Monserrat.
The “Historical Path” is another onsite attraction, and it was discovered by the
investigations of Fuller (1975, pp. 16–19), who described it as a section of approximately 4 km built by the Otavalo community, and was extended and improved by
the Incas in order to join Otavalo village and Caranqui with the rest of the Kingdom
of Quito. It was a work by Hauyna Capac and Atahualpa to facilitate the passage
of the Chasquis warrior troops through Tahuantinsuyo. In the Colony, it served as
an important interconnection between Santa Fe and Lima Virreinatos. The historical
rudimentary road and bridge were used by the troops of the second emancipatory
revolution of 1812 marking the epic libertarian days of the armies of Bolivar.
On the historical pathway is “el Bohío Cacical” (the Indigenous Solar Clock) and
the “Inti Raymi Cave.” They are two tourist attractions in the PWPF and have been
used to revive the Indigenous Fakcha Llakta culture (Fig. 5.19).
The landscape, natural assets, social manifestations, history, religion, and ritual
in Fakcha Llakta have become the meeting point of some famous visitors, religious
missionaries, and international scientists, who have paid attention to the needs of this
Indigenous community. It should be noted that the community maintains important
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Fig. 5.12 This awesome tree is a must-visit spot on the Peguche trail. It is literally named as “Stop
12,” the environmental interpretation station number 12. The tree is called “Fertility Tree” because
of its trunk and branch formation. On scene, Prof. Dr. Carmen Trujillo, of Universidad Técnica del
Norte, UTN, and a Fakcha Llakta member, provides environmental information to RECINATUR
members during their technical visit to Peguche Waterfall Protected Forest on June 2018. Source
Lima and Green (2018)
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Fig. 5.13 Remaining wall of the colonial textile factory, the Obraje, operated by Indigenous labor
near Otavalo

Fig. 5.14 In Otavalo at the entrance of the Peguche Waterfall Protected Forest, a sign indicates
the wall of Peguche Obraje. It explains, “you are looking at the Obraje (Factory), of 1613, where
hundreds of slaved Indigenous—men, women and children—worked”
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Fig. 5.15 Obrajes in the Otavalo Canton, Imbabura, used Indigenous forced slaved labor. The
Obrajes wool/textile industry became the main source of finance in the colonial economy in Ecuador.
Source Otavalo Obraje Weaving Museum; Estelodor.com

Fig. 5.16 Indigenous loom. Manual textile machineries and tools, Otavalo, Ecuador. Source Otavalo
Obrajes Museum; SIEM
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Fig. 5.17 A native dweller shows how to operate the manual loom Otavalo Obrajes Museum,
Ecuador. Source Otavalo Obraje Weaving Museum

pre-Hispanic and pre-Inca cultural elements that, despite the processes of acculturation, still express continuity and cultural identity; for example, the prevalence of
the Kichwa language as the main language, the uniqueness of the costumes, and the
ritual, music, and dance. As for the Peguche Cascade, it is considered a sacred site by
Indigenous dwellers nearby, where the shamans revive strength and energy, whose
powers are obtained through rituals that are performed at certain dates of the year in
the healing waters of local streams and pools (Trujillo et al. 2018).
All these historical characteristics, although lacking in studies, give the area an
economic importance. Trujillo, and Tapia (2014a) collected some of the natural and
cultural history in their book “Sustainable Management of Community Tourism”
stating in one of its sections,
Walking through the enchanted Peguche Forest, it is a unique opportunity for spotting ferns,
mosses, rosaceous and other endemic species of a primary and secondary forest. These
species can be used for economic purposes as well as for community development. Peguche’s
type of vegetation constitutes a preferential site for the nesting of unique/exotic bird species
that populated the area.

138

C. A. Trujillo et al.

Fig. 5.18 Incaica Pond. Visitor Attraction at the Peguche Waterfall Protected Forest, Fakcha Llakta
community

5.7 Strengthening Fakcha Llakta Community
Ethno-Ecotourism: A Partnered Project that Began
in 2003 Supported by the United Nations,
the Ecuadorian Foundation for Social Development
(FUNEDES) and Several Local and International
Volunteers
This Project was developed as part of a broad partnership and institutional alliances
with the participation of the local community, the United Nations, and the Ecuadorian Foundation for Social Development (FUNEDES), and several volunteers from
different organizations and from other regions whose joint efforts have been directed
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Fig. 5.19 Bohío Cacical (Inti Huatana, the Solar Clock). UTN Academicians and RECINATUR
members, guided by Prof. Carmen Trujillo, practice the spiritual energy revitalization ritual of the
Solar Clock. The Solar Clock is one of the most visited historical and Indigenous sites in Otavalo
Canton. Source Lima and Green (2018)

to developing environmental education and informative. The initiative of providing tourism signage began in 2002 with the support of the Cantonal Province
Councils—CONNOR.
The strategy consisted of the creation of public zones for children’s recreation.
It was based on a topographic survey and the zoning plan which contributed to
demarcating the land and areas of interest according to their specific characteristics.
The following zones were identified and created for the benefit of visitors and locals.

5.7.1 Along the Water Canal and Jatun Yacu River: The
Creation of Rest, Recreational, Camping, Cooking,
and Socialization Zones
On the canals and the Jatun Yacu River, two wooden bridges were built to ensure a
safe passage while creating a natural barrier along the canal with ornamental plants.
Moreover, a playground was created equipped with low-impact recreational game
structures built with natural materials, as a more ecologically sound intervention. It
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included the construction of small huts among the trees for overnight visitors. In this
space, gardens were built through the replanting of exotic and native species, and the
construction of a wooden bridge to integrate this specific area into the northern area
of the forest (Trujillo and Tapia, 2014a).
Following the initial zoning and section design, a family rest area was planned
consisting of three major spaces. The first was nearby the children’s recreation area
as a way of generating an articulated recreational-resting-cooking system. This space
has six stoves and ample free area in the bush for resting and field activities. A more
isolated area, with little visitor traffic, was reserved for long periods of undisturbed
relaxation.
The users of the waterfall usually perform sports, outdoor cooking, and various
games, and overnight they usually stay in tents. Because of these users’ preferences,
two spaces were planned: one open space that would allow all these activities in a
single site; and a second, on the south side of Peguche Forest, with similar characteristics, but for providing additional space for the campers (Figs. 5.20 and 5.21).
There are many trails that also lead to quiet and scenic sites in the PWPF. A couple of
“interpretation stops” are located along the trails and they are used by native guides
for environmental interpretation and education, serving as mediators between the
visitors and Fakcha Llakta culture (Fig. 5.22).

Fig. 5.20 Rest, socialization and camping areas. Peguche Waterfall Protected Forest. Source Ismar
Lima (2014)
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Fig. 5.21 A very picturesque hut for visitors overnight. These huts can generate some income for
the Fakcha Llakta community. Source Ismar Lima (2014)

However, during a visit to Ovalo Canton, besides the handicrafts and wool products and other textiles, visitors have the opportunity to taste Otavalo cuisine and
Fakcha Llakta community dishes, among them cuy (rodent) barbecue was usually
served with potatoes, corn, and other vegetables (Figs. 5.23, 5.24, and 5.25).
Figures 5.26 and 5.27 show some moments of the RECINATUR members’ technical visit and tour to the PWPF guided and supported by Professors Carmen Trujillo
and Rolando Lomas. They are two members of the Fakcha Llakta community who
have intensively and enthusiastically worked to develop Peguche, to promote ecological restoration and the empowerment of their community through tourism and
business entrepreneurship initiatives. Figure 5.28 shows Fakcha Llakta wool clothes
and handicrafts shops. The shops are spread alongside the main pathway that leads
to the Peguche entrance, and important sources of income.
The locals have kept the shops in their traditional Ecuadorian Andean style, construction material, layout, and structures. The goal was to have an operational nature
tourism with Indigenous individuals trained to work as community environmental
interpreters and mediators adding ecological and ethnic values to the Peguche Forest
and to visitors’ experience there. In order to develop tourism and to have an inclusionary role for women, the Jatary Women Association for Community Tourism was
created. Kichwa cultural immersion and Indigenous ecotourism experiences were
provided by local natives. The Jatary Association provides accommodation and food
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Fig. 5.22 A trail used by visitors and guides to access one of the Peguche Lookouts. Source Lima
and Green (2018)

for the visitors making their stay a unique experience with Indigenous Andean culture, and the handicraft and Indigenous products shops are an important source of
income generation.
Research carried out by Ramos (2018) provides an overview on the positive and
negative impacts of tourism activities in the PWPF. A survey was responded to by
60 Fakcha Llakta dwellers (52%, female; 48%, male, with an age ranging between
31 and 60 years old), living near Peguche with regards to the key aspects of tourism.
And, 60% of the respondents perceived tourism as beneficial because it has helped
to create jobs and generate income, and 18% indicated the handicraft workshops and
training as one of the positive aspects of tourism. On the other hand, 18% stated that
they received no direct benefit from tourism. To note, 33% of those surveyed did not
perceive any negative impact on tourism. Regarding the Indigenous cultural aspects,
60% of the natives saw tourism as positive in that it contributes to the enhancement
and revaluation of traditions and custom, and it helps to publicize worldwide their
festivals and celebrations, and 40% of the participants stated that tourism has resulted
in changes in the community, particularly among the young people who have sought
to dress like the visitors and imitate their style.
The survey also revealed that the locals think the management of the Peguche
area (the Cabildo, Administrative Council) should work more intensively to take
action on behalf of the development of the community and for tourism improvement.
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Fig. 5.23 The preparation of a traditional barbecue of cuy, cooked vegetables. Cuy is a small rodent
that can be found in many regions of Ecuador, including Otavalo Canton, in Imbabura. Source Lima
and Green (2018)

Table 5.2 shows a detailed list of tourism and non-tourism elements that are perceived
by the locals as having negative and/or positive impacts on the Peguche area. Some
tourism aspects are perceived by the locals as having a dual impact due to their
trade-off impacting role. According to Ramos (2018, p. 47), the registration book in
the Peguche Information Center, and based on data from the Ministry of Tourism,
in 2016 a total of 243,857 people visited Peguche, (214,282 were domestic visitors
and 29,575 foreigners).
Ramos (2018) was also concerned to discover the perception of locals about the
current socioeconomic and ecological state of the PWPF, including tourism infrastructure, services and attractions; as well as local gastronomy, and the state of the
environmental conservation and preservation. Sixteen aspects were assessed by the
respondents who had to choose one answer from the multiple-choice questions, defining it as “excellent,” “very good,” “good,” “fair,” and “bad.” Most participants chose
“very good” for their answers classifying different ecological assets, services, and
tourism resources as in an acceptable state (refer to Table 5.3 for the detailed assessment). As underlined by Trujillo and Tapia (2014a, 2018) and Ramos (2018), tourism
plays a role fundamental in the community, therefore actions and activities developed
in the PWPF should be looking for ways to improve the area and the community
assets. For Ramos (2018), “the biggest problem for performing activities that can
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Fig. 5.24 Fakcha Llakta women in charge of preparing the traditional dish made of cuy barbecue
for visitors. Their kitchen at the Jatari Women’s Association is rustic, with wooden tools, and pots
made of mud, and a wood-burning stove. Source Lima and Green (2018)

benefit the community is the disorganization of the Peguche Administrative Council,
including knowledge of specific laws for managing natural protected areas” (p. 39).
Although the survey has revealed some local concerns regarding administrative
issues and the Council’s role, it is important to emphasize that the Peguche Forest
as both a tourist and sacred area that was re-built from scratch through partnered
projects supported by the United Nations and foreign governments, with the support
of volunteers and Fakcha Llakta. The current state of the PWPF has only been possible
with the efforts of the local community and external financial support. Certainly, there
is room for improvement but most actions for improving it were carried out in the
2000s. New financial support and community arrangements are necessary for new
interventions, and for management and policies review; this should include, at the
operational level, the Ministry introducing a visitor entrance fee that can be used for
sustaining the protected area and for more the equitable sharing of benefits for the
local population.
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Fig. 5.25 A young Fakcha
Llakta girl cooks a traditional
dish for visitors in one of the
food tents located near the
parking place of the Peguche
Protected Forest. Source
Lima and Green (2018)

5.8 Recovery of the Peguche Waterfall Protected Forest
and Sustainable Management of Environmental
Services: The Construction of the Interpretation
Center, Trails, and Renovation of the Signage
The Project entitled, the “Recovery of the Peguche Cascade Protected Forest and
Sustainable Management of Environmental Services” was implemented in 2000 with
the following specific objectives:
•
•
•
•

Reforestation of the protected forest with native species;
Community training in environmental education;
Development of an ecotourism proposal and strategies;
Creation of a community ecotourism company with a segmented training for its
staff.

Therefore, the project was based on training and reforestation to strengthen local
community organization as well as promote environmental behavioral changes of
local Indigenous people and of visitors through participatory and collaborative environmental education. Peguche has several areas for flora and fauna observation,
and guided tour trails as designed during the 2003 Ethno-Ecotourism Project of
the Fakcha Llakta. These sites provide the visitors with a suitable natural setting for
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Fig. 5.26 Jatary Women’s Association for Community Tourism. Kichwa cultural immersion and
Indigenous ecotourism experiences provided by local natives. More details available on http://
asociacionjatari.blogspot.com/. Source Lima and Green (2018)

appreciating the valley landscape. For this reason, six lookout points were built in the
upper parts of the area: two facing Peguche Waterfalls, and four distributed at strategic locations. One key area of attention for environmental learning and conservation
is the ethnobotanical garden.

5.8.1 Ethnobotanical Garden Area
The third site consists of an area reserved for an ethnobotanical garden. It was
designed for the community to recover the ancestral land use practices and for the
maintenance of medicinal and food plant cultivation, as well as regional fruits, ornamental plants, and native trees, which are used in various activities and rituals. With
this objective, a nursery and plots for vegetables and cereals were created with the
production for community use and the surplus for sale to visitors. These actions and
facilities were designed to contribute directly to replace and reintroduce species,
as well as to help reforest the Peguche area through community self-management
(Figs. 5.28, and 5.29).
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Fig. 5.27 Alongside the main entrance gate to Peguche, visitors can find several textile and handicraft shops. Most kiosks and shops were built in their original structure and layout, and are an
important source of ancillary income ancillary. Source Lima and Green (2018)

Natural areas of specific interest were implemented, which are those covered by
dense bushes and strategically located next to the river at the edges of the canals,
slopes or swamps. These areas host a variety of vegetation and serve for the reproduction of different birds that live in the area. Of special attention is the existing flora
in the waterfall canyon, which was inventoried to reintroduce the endemic flora that
disappeared, especially white orchids such as Cattleya. It should be noted that these
natural areas are a rich source of botanical species used as traditional medicines.
There is also an area of arborization and ornamentation, aimed at creating living
fences and natural barriers with native and exotic plants, especially along the trails,
canals, and streams, so that a natural setting is provided, as well as to give them
a configuration and composition of the color to the forest. The arborization was
undertaken along those areas regarded as of community use. It was planted with trees
considered useful for the population, such as the capulí (Prunus serotina), walnut
(Juglans sp.), medlar (Manilkara sp.), “‘arrayan,” eastern teaberry, checkerberry
(Gaultheria sp.) and bitter orange (Citrus aurantium).
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Fig. 5.28 Greenhouses and nurseries construction. Fakcha Llakta community. Source Tapia’s
archives of Peguche Project (2004)
Table 5.2 Actions that cause
impacts in the Peguche
Waterfall Protected Forest

Items/Aspects

Positive

Negative

Presence of visitors

✓

✓

Introduction of species

✓

✓

Cutting down trees
Construction of tourism infrastructure

✓
✓

Fire
Business

✓

Security system

✓

Administration Policies and
Management

✓

✓

Urbanization
Access control

✓

✓

✓

Source Ramos (2018, p. 50), with translation into English and
edition by Ismar Lima
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Table 5.3 The socioeconomic and ecological state of the Peguche Waterfall Protected Forest,
including tourism structure, infrastructure, services and attractions, gastronomy, and the state of
nature and of landscape
Factors

Current state
Excellent

Very good

Good

Fair

Bad

Socioeconomic factors
Tourism

✗

Business

✗

Gastronomy

✗
✗

Accommodation
Trails

✗
✗

Tourism signs
Infrastructure

✗

Tourism services

✗

Attractions

✗

Basic services

✗
✗

Administrative Council organization
✗

Legal framework and norms
Access

✗

Environmental factors
Vegetal cover

✗

Soil and water conservation

✗

Flora and fauna resources

✗

Source Ramos(2018, p. 39), with translation and adaptation by Ismar Lima

5.8.2 Reforestation Area
In the design of the project executed by FUNEDES (2000), the area for reforestation
was of great relevance, given that 95% of the forest comprises eucalyptus (Eucaplitus
globulus) and other exotic species that have changed the original structure of the forest
by displacing less resistant flora and fauna. There are fewer specimens of cypress
(Cupressus sp.), Walnut (Juglans regia), a rubber tree specie (in Kichwa, Pinllu, and
in Spanish, lechero, Sapium stylare), and the common alder (Alnus acuminata). One
of the strategies in the Peguche Forest is the continuous replacement of the eucalyptus
by native species.
Because the PWPF was composed of approximately 40 ha of one prevailing
species, such as eucalyptus, it was proposed—as a contribution to the recovery of
biodiversity—to plant native trees scattered with introduced ones. The reforestation
should include 15,000 trees belonging to eight native species. With this target, it was
planted seeds and seedlings of ornamental species, such as the African Narcissus, a
spring perennial plant belonging to the Amaryllidaceae (Amaryllis) family, as well
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Fig. 5.29 Greenhouses and nurseries construction. Fakcha Llakta community. Source Tapia’s
archives of Peguche Project (2004)

as as “African Azucena” (Agapanthus africanus). According to Trujillo and Tapia
(2014a, b), with the contribution of the members of the Fakcha Llakta community,
approximately 8,000 trees of the following species were planted as part of the native
biodiversity recovery plans:
Yellow trumpetbush; ginger-thomas (Tecoma stans)
Senna (Cassia canescens; Senna mollissima)
Ecuatorian walnut, known as “Nogal” (Juglans neotropica)
Wild black cherry; known in Ecuador as “Capulí” (Prunus serotina)
Quishuar (Buddleja incana)
Polylepis (Polylepis incana)
Tupial (Geissanthus sp.)
Sartre guava; known in Spanish as “Arrayan” (Eugenia halli)
Aliso (Alnus acuminata).
The planting of native forest species in the eucalyptus plantation contributed to an
increase in diversity This ecological intervention has caused changes that have made
a significant impact on the landscape. According to the Fakcha Llakta, new species
of birds which were previously very scarce, can now be more easily spotted. Another
achievement of the community for preserving the biodiversity was the reduction of
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grazing animals. This was possible with an environmental awareness initiative which
addressed Peguche’s nearby land owners and members of the community.
The lack of an agreement from the Otavalo Municipality in order to pass on to the
community the power for the management of the Peguche Forest directly affected
the progress of reforestation. This occurred because the community did not hold
the legal rights to control visitor access and their conduct onsite. Therefore, some
planted species were damaged by the visitors. This situation is still a threat to the
Peguche Forest.
The United Nations with its GEF Small Grants Program (UNDP-PPD) supported
the project. FUNEDES coordinated and executed the project. It also provided technical support and guidance to the local community, more especially to members
and managers of a tourism company, which was created by thirteen members of
the community. The community enterprise has as a medium-term goal to become
self-sufficient and self-managed, sharing the benefits with the local community.
The second year of the UNDP-PPD Project was supported by the Ecuadorian
Association of Community Ecotourism (ASEC), which provided technical support
through training on technical standards for best management practices. Furthermore,
an agreement was developed with the United Nations volunteers to teach English to
the community members with an emphasis on botany-related fields.
The main achievements of the project were (i) the collection of ex situ and in situ
species; (ii) taxonomic classification of native and medicinal species; (iii) planting of
certain native species and adaptation of the garden; (iv) creation of a Forest Nursery
to produce species that will contribute to enhancing the Peguche Waterfall Protected
Forest; and (v) water quality analyses were carried out to determine the potential for
drinking and agricultural use. In addition, the Fakcha Llakta community established
the forest nursery; prepared the land for planting; and maintained the forest nursery.
The Project provided the means for community capacity-building on environmental education. The goal of such training was to promote Fakcha Llakta perceptions
of their natural environment and to help change those perceptions, as well as to help
in the need to value the existing resources for encouraging their sustainability and to
promote a healthy lifestyle (Tapia 1998; Trujillo and Tapia 2014a, b). Environmental
education training addressed the administrative and service staff working directly in
the Peguche Forest, as well as the principals of Otavalo district schools and those
who would later become tour guides.
As part of the Project, printed materials were produced to inform and instruct
people on reducing, recycling, reusing garbage, composting, and recovering the environmental conditions of the sector through solid waste management. The aim was to
promote the socioeconomic development of the community.
The project also allowed the reconstruction of the archaeological sites to recover
and sustain the culture and history of the region. For example, the Bohío was reconstructed to provide the visitors with knowledge about the importance of Imbabura
Aboriginal culture. The traditional Otavalean handicraft stores were also created for
the promotion of art and culture embodied and stamped on fabrics with natural and
cultural symbolic elements of the country.

152

C. A. Trujillo et al.

A program of locally cultivated traditional vegetable gardens was established and
the chakra, a women’s productive space where Indigenous knowledge can be applied
and sustained. The goal is to provide healthy, natural and abundant products to Fakcha
Llakta families, in a sustainable way.
It is worth noting that regarding environmental education in the PWPF, there
have been significant achievements in community participation and awareness of
environmental issues. Members of the community have taken more initiatives to
promote the conservation of natural resources. For example, they have given more
attention to the condition of the trails to ensure the practices of a sustainable tourism.
The community contributed with ideas to develop ecotourism activities around the
waterfall, more specifically, the arrangement of a pool near the spring where the community is supplied with water. In addition, there is a strong interest in implementing
a hosting service through a community hostel system.
However, during the development of the project it was found that one of the main
concerns in terms of community income generation was the fact that visitors are not
charged an entrance fee to access the PWPF. Therefore, the benefit to the community
has been limited. The entrance fee exemption has reduced the ecotourism role to
bring and share benefits to the local community.
The ecotourism projects helped the community and organizations to take forward economic initiatives, and these projects have continued even after the ending
of the UNDP-PPD project. In fact, it helped to create an operational structure for the
practices of ecotourism and reforestation. The initial training focused on environmental education for eco-management provided to administrative staff and Fakcha
Llakta members (mainly as guides) played a fundamental role in improving the local
environment.
The projects directly implemented by the NGO allowed key alliances with a variety of actors, such as universities, ministries, and, to a lesser extent, municipalities.
These alliances contributed to the development and execution of the project by offering training programs, operational infrastructure, the labor force for reforestation,
and academic research.
At the end of the UNDP-PPD project, the ecotourism company’s minimal contribution to the improvement of community income has reduced the motivation of the
Fakcha Llakta to work for reforestation. A reforested area was expected to become
natural assets for ecotourism practices. Alternatively, the villagers decided to generate income from the sales of local handicrafts and food. Visitors’ donations in
the Information Center and for car care services in the village’s parking area have
also become income sources which have been given to workers who maintain trees
and irrigation canals, as well as control the invasion of blackberry species and the
planting of native trees.
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5.9 Final Considerations
The collective work of the Indigenous Fakcha Llakta reveals the responsibilities of
everyone involved, and the community commitment as a workforce for sharing experiences in the PWPF, helping others to learn more about local biodiversity and in
practising ecotourism. The festivals, such as Inti Raymi, are an example of community knowledge integration, strengthening the spiritual values of the Andean people.
Fakcha Llakta cultural identity has been observed in their daily activities, such as
in the handicrafts sales and their parties, which has been positively perceived by
the visitors. It provides an opportunity for visitors to learn significantly about the
Indigenous lifestyle, natural environment and the worldview of the Fakcha Llakta.
Tourism has the potential to promote social progress, raise the standard of living
and knowledge of the local population. It leads to positive impacts on the social,
cultural, ecological, and economic conditions of the hosting communities. However,
tourism—particularly Indigenous tourism dealing with sensitive ethnic issues—can
negatively affect the rights of the host communities if not well-planned and wellmanaged. Another problem is the lack of policies and of mechanisms which might
guarantee benefits shared by all members of the community. Some Indigenous people
do not receive economic benefits from this activity, and this may cause different
perceptions about tourism as widely beneficial. A new community tourism should
have activities and products that are original, innovative, and profitable and this
requires a radical change in the mindset of all those involved in designing, developing,
and managing tourism projects (Williams 2008).
In order to achieve this change, financial resources can be of great help, but the
pivotal factor for triggering innovative tourism is the ability of individuals of the community to be creative by learning and sharing their knowledge. However, solidarity
and local knowledge-building are a common characteristic of the Fakta Llakta community (Trujillo and Tapia 2002; Tapia and Trujillo 2018). These intrinsic Indigenous
values and features only need to be strengthened and promoted, particularly through
community tourism.
Community ethnic-ecotourism activities are pervaded by complex concepts and
theories regarding sustainability issues. Three principles are mentioned by Avedoy
and Chavez (2012) as critical for successfully achieving community sustainability,
particularly regarding harmonious integration between society and nature:
• Sustainability: it indicates that the activities carried out in a specific geographical
area should provide conditions to improve the quality of the environment (natural
and sociocultural) in a permanent and irreversible evolutionary process;
• Complementarity: it promotes the diversification of activities for self-sufficiency
and self-determination of the communities belonging to a certain geographical area. From this epistemological point of view, it seeks to promote the
complementarity of theories and methodologies;
• Complex systems: society consists of inseparable, interrelated and interdependent sociocultural and natural subsystems; these subsystems constitute a
homo-ecosystem, an indissolubly integrated whole.
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By combining the theoretical aspects of sustainability, local development and what
emerges from Indigenous communities, there is a real mix of what should be done
in community tourism; this is called in Kichwa “mistura” (mixture), but organized,
planned, and oriented actions in order to realize a common collective welfare. In
the community of Fakcha Llakta, these aspects materialize through conservation of
the forest and the development of an advocacy community role; Indigenous dwellers
become the true guardians of the Peguche Waterfall Protected Forest.
In this sense, new spaces of action, actors, plans, and more integrated strategies are
distinguished, in which the territory is not only seen as a physical space of the objects
(infrastructure, activities, and economic processes), but as a space where Indigenous
people with their particular understanding of the world become the agents of a social
transformation with possibilities to improve their quality of life and the state of nature
locally. That is, empowered Indigenous communities can more easily find ways and
strategies for improving their own conditions and living places.
These actions were defined and developed from within the community contributing significantly to the creation of a stronger sense of belonging. Also, as part of
community empowerment, environmental education processes were introduced to
promote the development of community-based tourism and the establishment of interinstitutional alliances and networks. The consolidation of these ecological-based
actions has included the implementation of strategies for cultural understanding and
environmental learning by the native groups. For example, some of the strategies
and alliances included the incorporation of ancestral environmental knowledge and
ethno-development issues in the curricula of the community school. Therefore, the
past and current issues outlined and reported in this chapter contribute, in regard
to praxis and concepts, in order to fill a gap in the literature regarding the “environmental guardianship role” and “biodiversity conservation” of Indigenous populations in the Andean region, and in contemporary Ecuadorian Amazonia as a way
of self-representation and empowerment.
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Chapter 6

Ecotourism in the Yanomami Land:
A Proposal for Territorial Management
and Indigenous Ethnodevelopment
Carlos Alfredo Ferraz de Oliveira, AYRCA, and AMYK

Abstract This chapter presents the results of a research carried out in 2017 as
part of the framework of a technical consultancy in ecotourism and ethnotourism
in Indigenous lands through a Technical Cooperation Project between the Brazilian National Foundation for Indigenous Peoples (FUNAI) and the United Nations
Development Program (UNDP). The objectives of this research were to understand
the Indigenous protagonism and collaboration frameworks done by multiple actors
for tourism development in the Yanomami lands, located in the northernmost Amazonia, Roraima state. The concern was to examine the existing local synergies and
cooperation, decision-making processes, as well as the public policies that deal with
the implementation of tourism in Indigenous lands and its effects on their territory.
The historical and current state of tourism activities in Yanomami lands were of attention. Methodologically, it was carried out extensive literature review and analysis of
government documents and reports, as well as assessment of public policies. For
primary data collection, semi-structured interviews were used as a way to reveal the
role and participation of Yanomami Associations in tourism planning and territorial
management. The chapter presents the advances of tourism activities as part of a
process of ethnodevelopment in the Yanomami lands.
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6.1 Introduction
The touristic activities in Indigenous lands (IL) in Brazil have been happening for
a few decades, either by Indian initiatives, or by non-Indians, or both in an integrated way or not, as presented in academic publications and institutional documents (Corbari, Bahl, & Souza, 2016; Coutinho Junior, 2013; Faria, 2008, 2012;
Grünewald, 2001, 2012; Oliveira, 2011; Luíndia, 2007; MMA, 1997). The anthropologist Coutinho Junior (2013) in a bibliographical and documentary survey of
Indigenous people affected or interested in tourism in their ILs identified 60 ethnic
groups in the 20 states of the federation, which cover the five Brazilian regions, interested and/or affected by tourism in their territories. He points out that this survey is
partial and does not represent all the cases in Brazil.
During the last three decades, tourism in the ILs occurred without a Brazilian
State definition about its permission and the appropriate method for its practice and
management, considering the legal and political scope. Some of the published experiences demonstrated the implantation of tourism in ILs from Indigenous initiatives
and public and private institutions that observed in the activity as a means of income
generation and distribution, conservation and sustainable use of natural resources
of the ILs, and cultural exchanges between Indigenous and non-Indigenous people
(Luíndia, 2007; MMA, 1997; Oliveira, 2011). These initiatives included ILs that
presented overlaps with another typology of Brazilian protected areas denominated
as Conservation Units (CUs). According to the National Conservation Units System (SNUC), the CUs are areas delimited by public authorities in which the general
objective is biodiversity conservation and that present 12 categories with specific
objectives, management and operational characteristics. The national park is a category of CU in which the main purpose is the whole conservation of its biodiversity and
scenic aspects, prohibiting the direct use of its resources. Although legal incompatibilities exist in the goals and forms of management and operation between national
parks and ILs, SNUC foresees dialog and agreements that aim to regulate cases of
overlap in these areas (Brasil, 2002).
Through a dialog process between Indigenous peoples and the State, in 2012
the National Policy on Indigenous Territorial and Environmental Management
(PNGATI) was established with the goal of guaranteeing and promoting along with
Indigenous people for the sustainable management of their lands and territories,
considering their sociocultural autonomy and the current legislation (Bavaresco &
Menezes, 2014). In its specific objectives, PNGATI considered ecotourism and ethnotourism as an instrument of Indigenous ethnodevelopment promotion, if it is of
interest to and managed by these people. In this policy, the Brazilian State undertakes
to support Indigenous planning and management of tourism in its territories, as well
as to promote dialog and actions for shared management of areas of overlap between
CUs and ILs. It represents the first indigenist public policy that considers the possibility of tourist visitations in the ILs. In 2015, as a PNGATI implementation action,
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the National Indian Foundation (FUNAI)1 established Normative Instruction No. 3
(IN No. 03/2015/PRES/FUNAI), which establishes the necessary rules and steps to
regulate the activities of tourism in ILs, predicting situations in which tourism is
developed in overlap areas between ILs and CUs.
In the PNGATI guidelines and NI No. 03/2015/PRES/FUNAI, the importance of
self-determination and Indigenous governance over the implementation process and
management of tourism in ILs is highlighted, considering the usufruct safeguarding
of these peoples on their lands recognized by the State. But it also establishes ways
of State intervention to monitor and authorize IL tourism initiatives that should be
proposed by Indigenous peoples (Brasil, 2012, 2015).
In the Brazilian West Amazon, the northern region of the country, there is the
Yanomami IL that covers the states of Amazonas and Roraima. In this IL, there is
the region called Maturacá which covers eight Yanomami villages and the Yaripo
mountain of spiritual importance for this people and which in Portuguese is called
by non-Yanomami Pico da Neblina.
The Yaripo is located in an overlap area between Yanomami IL and the National
Park (PARNA) of Pico da Neblina and is considered an important ecotourism attraction in Brazil, being the highest peak of the country and in tourist demand for some
decades. Since the 1990s an initially conflictive process has taken place between
the Yanomami and the public agency responsible for managing the park in relation to tourism Yaripo. Based on dialog and agreements, the use of PNGATI and
IN No. 03/2015/PRES/FUNAI and the technical support of partners, the tourism in
Yaripo was planned and managed by Indigenous self-determination articulated with
the institutions involved. This process, still in progress, demonstrates an ethnodevelopment initiative that contemplates inter-institutional and inter-cultural action, selfdetermination and Yanomami management of its lands and at the same timeshared
management in overlapping protected areas.
This chapter presents a case study that systematizes the process of planning of
tourism in the Maturacá region of Yanomami IL, a process that the Yanomami call the
“Yaripo Project—Yanomami Ecotourism.” It is noteworthy that presently the implementation of what the Yanomami people have planned for tourism in their territory
is being initiated and that this text is bounded into trying to describe the Yanomami
process of discovery and planning of tourism. For this case study, qualitative research
was carried out (Minayo, 2004) during the year 2017 in the framework of the technical
consultancy in ecotourism and ethnotourism in ILs carried out through the Technical
Cooperation Project between FUNAI and the United Nations Development Program
(UNDP) for the implementation of PNGATI (BRA PNGATI 13/019).
The research methods used to collect the data comprised: (a) a bibliographic and
documentary study (Gil, 1987) of the historical and current situation of the planning
process and tourism management in the IL, and the Brazilian public policies that
1 The Brazilian National Foundation for Indigenous Peoples (FUNAI) is the official indigenist organ

of the Brazilian State. Created by Law No. 5,371, dated December 5, 1967; it is the coordinator and
principal executor of the Brazilian Federal Government’s indigenist policy. Its institutional mission
is to protect and promote the rights of Indigenous peoples in Brazil (FUNAI 2018).
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address tourism in ILs and in overlap areas between CUs and ILs; (b) semi-structured
interviews (Minayo, 2004) with Yanomami agents and FUNAI personnel involved in
the process on the history and the current situation of the Yaripo Project. In order to
analyze the data, they were systematized in (a) historical and current contexts of the
tourism in the Maturacá region of Yanomami IL; (b) description of the Yaripo tourist
visitor plan, highlighting aspects of Yanomami governance on tourism; (c) results of
the process for Yanomami management and participation in tourism in Yaripo.
It is noteworthy that this chapter is co-authored by Yanomami Association of the
Rio Cauaburis and Affluents (AYRCA) and Yanomami Women’s Association Kumirayoma (AMYK), two relevant Yanomami Indigenous Associations responsible for
the initiative of tourism planning in the Yanomami territory. They have their own
voices, thoughts, and practices that contribute to academic knowledge.

6.2 Yanomami Indigenous Land (Maturacá Region)
The Yanomami are an Indigenous people of the tropical rainforest of northern Western Amazonia in the Guianense Massif, a region of mountains bordering Brazil and
Venezuela. The people own and live in territory located in both countries. There
are four Yanomami linguistic groups, based on historical, cultural, and social differences. The languages spoken by these four groups are Ninan, Sanuma, Yanomán, and
Yanomami. There are also subgroups that show differences in identity and customs.
In Brazil, there are relatively isolated Yanomami groups and subgroups which have
only experienced recent contact. One of the reasons for their isolation is the difficulty of accessing their communities and their protection strategies. An important
protection strategy was the creation of the Yanomami IL in 1992, where 9,665,975
hectares (ha) (or 37, 317, 45 square miles) were established by the Brazilian State
for the protection and exclusive use of the Yanomami.
The Yanomami IL is also of great importance for Amazonian biodiversity conservation, with preserved areas and high levels of endemism. Its environmental importance is reflected in the occurrence of the overlap between three CUs covering the IL,
including the PARNA of Pico da Neblina. The IL encompasses five municipalities in
the state of Roraima and three in the Amazon, being considered fundamental for the
life and protection of 228 Yanomami communities. Given the diversity of groups and
subgroups and the number of communities, the Yanomami of the State of Amazonas
periodically hold the Yanomami Assembly with the purpose of gathering some of
the groups and subgroups of this people together for dialog and to make important
decisions in the joint management of the IL (ISA, 2017; Menezes, 2010).
The Yaripo ecotourism initiative involves eight communities in the Maturacá
region located inside the Yanomami IL. This region is located north of the IL and
covers the municipalities of São Gabriel da Cachoeira and Santa Izabel do Rio
Negro in the state of Amazonas and is located in the Upper Rio Negro, where
Indigenous peoples and a set of ILs and CUs are found, many of them overlapping,
which provides significant socio-biodiversity for the protection and conservation
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of the Amazon. In the Maturacá region is the Yaripo mountain in an overlapping
area comprising Yanomami IL and the PARNA of Pico da Neblina (AYRCA &
AMYK, 2017). The eight Yanomami communities of this region are Maturacá, Ariabú, União, Auxiliadora, Nazaré, Tamacuaré, Inambu, and Maiá. The contact with
the non-Indigenous populations in Maturacá began with the Salesian mission in 1956.
The mission generated a process of cultural change in this Yanomami community,
through evangelization and school education through the church and school.
The mission also provided a closer contact between the Yanomami and the São
Gabriel da Cachoeira headquarters and nearby cities. This contact also influenced the
consumption of goods in the communities in their increasing access to urban markets.
In the decades between the 1970s and the 2000s several events occurred in the locality
of Maturacá provoked by the non-Indians, most importantly the installation of an
airstrip; construction of BR 307; arrival of the army and creation of the Maturacá
Special Border Squad; installation and operation of clandestine mining; high school
education; a health center; access to public policies of social welfare; creation of the
PARNA of Pico da Neblina in 1979 and tourism development to the Yaripo in an
area of overlap between the IL and the park.
These facts provoked diverse changes among the Yanomami of this region: an
increase in the consumption of non-traditional foods, promoting a decrease in agriculture and hunting; an increased acquisition and dependence on external and industrialized products; the introduction of illegal mining with involvement of some
Yanomami; consumption of alcoholic beverages and an increase in alcoholism; conflicts with the management of the PARNA of Pico da Neblina and tourist flows to
Yaripo. As a consequence of these changes, the Yanomami were structuring an organization to deal with its consequences. In 1998, the Yanomami of Maturacá created
the AYRCA with the purpose of defending their rights and providing representation for the Yanomami (Coutinho Junior, 2013; Menezes, 2010). Since its creation
AYRCA has been holding meetings with the eight Maturacá communities where the
planning and implementation of tourism in Yaripo is observed as one of the strategies
of these Yanomami to face the consequences of the changes (AYRCA & AMYK,
2017; Coutinho Junior, 2013).

6.3 Historical and Current Context of Tourism
Development in Yaripo
Since 1999 in the Yanomami IL in Maturacá, there is a record of tourism development
in Yaripo in the documents of the Attorney General’s Office in Amazonas (PR-AM)
of the Federal Public Prosecutor’s Office (MPF), involving denunciations of interference in Yanomami life. For a better understanding of the current characteristics of
this activity in the IL and in the area of overlap with PARNA Pico da Neblina, a brief
report of this history is considered, based on the systematization of the information
contained in the report “Yaripo: tourism, garimpo [gold mining] and State agencies on
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Earth (PR-AM)” that includes the public civil surveys No. 113.000.000686/2003-86
and No. 113.000.000692/2006-86 that determine the presence of tourism in the two
protected areas (Coutinho Junior, 2013). The reports obtained in interviews with the
Yanomami and FUNAI personnel about this history and the information contained
in the Yaripo Visitation Plan: Yanomami Ecotourism (AYRCA & AMYK, 2017),
were also considered and systematized.
6.3.1—Years: 1999 and 2000—Tourist flows in the region of Maturaca to climb
the Yaripo. Tourism was new to the Yanomami and it brought disruption to the
communities. AYRCA through its partners was informed that tourist flows were
irregular because there was no consent from the Yanomami and FUNAI. At the
same time, there was consent from the Brazilian Institute of Environment and NonRenewable Resources (IBAMA).2 Adverts and promotional reports were identified
on the Internet for package tours to Yaripo but had no reference to the Yanomami
presence in the area. AYRCA reported to the authorities of PR-AM on tourism in the
ILs and in the overlap area.
6.3.2—Years: from 2001 to 2003—PR-AM and IBAMA reported on the complaint made by AYRCA, but there was no joint definition on how to proceed to resolve
the irregularity by involving the IL and Indigenous communities. Confronted with
the lack of definition, IBAMA resolved to suspend the issuance of authorization
for admission to the park. Even with this suspension the tour packages for the park
continued to be marketed on the Internet and tourist flows continued. A dialog was
started between tourist agencies and guides of the São Gabriel da Cachoeira region
and Yanomami leaders for the tourist flow authorization and reception. Some leaders
made financial agreements with these agents, authorizing the tourist flow in Maturaca to access the Yaripo trail. Initially, this agreement was not discussed with the
community and other leaders, which caused internal conflicts. The Yanomami began
to be publicized in the packages as part of the Yaripo climb attraction. In view of
these occurrences, the PR-AM communicated to IBAMA the need to continue the
suspension of the visits to the park until a management3 plan for the CU which
included consultation and the consent of the Yanomami for tourism was prepared.
6.3.3—Years: from 2004 to 2009—Some Yanomami in dialog with partners
began to understand tourism as a good income opportunity for the communities of
Maturaca, especially for young people. During this period, clandestine and illegal
mining in the interior of IL occurred with the inclusion of young Yanomami who
saw the activity as an alternative source of income in their territory. Nevertheless,
Yaripo tourism was observed as another income option that presented less social
and environmental impacts for the communities and their territory. They identified
that internal planning and arrangements were needed to benefit from Yaripo tourism.
For this, Yanomami teachers verified that it was necessary to qualify the AYRCA
2 The environmental agency that up to 2007

had the competence in the management of federal UCs
in Brazil. It included the PARNA of Pico da Neblina. In 2007, the Chico Mendes Institute for
Biodiversity Conservation (ICMBio) was created with the purpose of assuming the management of
the federal CUs. Nowadays the ICMBio is the federal organ that is responsible for the management
of de PARNA of Pico da Neblina.
3 Management document of the CUs foreseen and mandatory in the SNUC (Brasil, 2002).
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and agents of the communities in order to effectively manage the Yanomami IL.
In the association General Assemblies, tourism became an important issue and its
benefits for the community and for the young. AYRCA had already identified the
need to establish partnerships to understand more about tourism activity and to enable
dialog and conscious internal and strategic decision-making. Some agreements were
defined with external agents for the tourist flow in the area for Yaripo climbing, but
these agreements had no internal consensus. In the documents of the PR-AM, it was
verified that the future in the dissemination of tourist packages for Yaripo climbing
should include the Yanomami and their practices as part of the attractions.
6.3.4—Years: 2010 and 2011—With the continuation of Yaripo tourism, the
PR-AM held a meeting requested by the Chico Mendes Institute for Biodiversity
Conservation (ICMBio).4 At this meeting, it was agreed that the AYRCA would
suspend the reception in Maturaca for Yaripo climbing, and the authorization of
tourism was conditional on the results of a study of the socio-environmental impacts
of the activity being integrated into the management plan and/or CU public use plan.
Subsequent to the meeting, AYRCA requested the reactivation of Yaripo tourism
because it had concluded that, unlike the year 2000 when the complaint was made, the
Yanomami communities were beginning to understand tourism as an opportunity to
generate significant benefits. But it also asked for support for including the Yanomami
in tourism planning and management. AYRCA continued to carry out the Yaripo
venture, which involved the following services: transportation to Maturaca, tour
guides, and carriers for the tourist climbers to Yaripo. There was an optional camp
for overnighting in Maturaca.
The Army began the construction of lodgings for the visitors on the ascent trail.
The works were defined in the ICMBio process of environmental considerations by
the construction of the road BR 307 by the Army. The Yanomami, on seeing the work,
mobilized and dismantled the facilities, arguing that there was no participation of
the Yanomami in the dialog and decisions, that Yaripo is sacred to them and that this
type of construction is not accepted in this location. This conflict led to a series of
dialogs between the Yanomami, Army, FUNAI, and ICMBio on tourism in Yaripo.
The 2012 and 2013 AYRCA summoned FUNAI and ICMBio for a meeting in
Maturaca about tourism in Yaripo. This meeting highlighted: (a) FUNAI report on
the creation of PNGATI that established the possibility of ecotourism and ethnotourism in ILs, but also highlighted the absence of an instrument that detailed how
tourism should be developed. In order to establish the appropriate guidelines and
means for planning and implementing this activity, FUNAI stated that it was in the
process of elaborating an IL tourism regulation and that current legislation required
authorization for visitors’ entry; (b) Tourism still had benefits for a portion of the
communities and for the AYRCA operation. There was no internal agreement on
benefit-sharing; (c) there were divergences of opinion between young people and
elders. The young people wanted the development of tourism, requesting training and
support in the installation of a Yanomami tourism agency in the city of São Gabriel

4 Federal

organ created on 2007 to manage the federal CUs of Brazil.
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da Cachoeira. The elders showed concern that tourism could damage Yanomami culture, by encouraging non-Yanomami visitors to the sacred site of Yaripo; (d) there
were also conflicts situations and differences of opinion between Yanomami leaders
and the management of PARNA Pico da Neblina/ICMBio.
During this period, the Management Council5 of the PARNA Pico da Neblina
was created with the representatives of AYRCA as members. It was then possible
to establish a productive dialog between the Yanomami and the ICMBio on tourism
in Yaripo. Also, with the creation of PNGATI this dialog was framed by the policy
guidelines, facilitating the establishment of agreements and strategies for the shared
management of the area. It is noteworthy that Yanomami participation in the Rio
Negro FUNAI Regional Committee6 also served as a space for dialog and articulation with different regional agents, including state agencies in the Amazon. It was
observed that the IL Territorial and Environmental Management Plan (PGTA)7 and
the CU management plan should be articulated in its elaboration and execution.
The AYRCA members and the Yaripo Visitation Initiative coordinator, Samuel
Yanomami, in his interview reported that between the years 2013 and 2015 he completed the PNGATI training course run by Instituto Socioambiental (ISA). He stated
that the course provided training in a more mature approach to the operation and
AYRCA management practices in Yaripo tourism development. He identified that
tourism in Maturacá should be thought of as an instrument for territorial and environmental management of the Yanomami territory and of the overlapping case with the
PARNA Pico da Neblina. He stressed that from the course he observed the Yaripo
planning process as a PGTA component of the IL and the CU management plan
under development.
One of the FUNAI officials interviewed reported that in 2013 the course “Training
to Train in PNGATI” promoted by the Indigenous Environmental and Territorial
Management Project (GATI)8 was held. He emphasized that the course provided
5 Council envisaged in the SNUC to enable participation in the management of the CU of organized

civil society, public agencies and Indigenous and traditional populations of the surrounding area
and/or overlapping areas (Brasil, 2002).
6 Is the regional instance of planning, articulation, shared management and social control. It is
also a space where Indigenous people, FUNAI and other Federal Government officials jointly plan
FUNAI’s actions in the region (in this case—in the Rio Negro region and its ILs), accompany its
execution and evaluate the results of the indigenes policy—including PNGATI.
Management tool provided for in the PNGATI for Indigenous territorial and environmental
management of ILs (Brasil, 2012). The Yanomami TI PGTA and the PARNA Pico da Neblina
Management Plan are in the process of elaboration, presenting dialogs and agreements between the
parties, including in relation to the tourism in Yaripo.
7 The management tool provided in the PNGATI for Indigenous territorial and environmental management of ILs (Brasil, 2012). The Yanomami IL PGTA and the PARNA Pico da Neblina Management Plan are in the elaboration process, presenting dialogs and agreements between the parties,
including in relation to Yaripo tourism.
8 Project implemented during the period from 2010 to 2016 by the cooperation between FUNAI, Ministry of the Environment (MMA), Indigenous Organizations, Global Environment Facility (GEF),
The Nature Conservancy (TNC) and United Nations Development Program (UNDP). The overall
objective of the project was to strengthen Indigenous management practices, sustainable use and
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guidelines and opportunities to think about the role of FUNAI in the Yaripo tourism
planning process and its collaboration in this process with the Yanomami.
6.3.5—Years: from 2014 to 2017—From the Yanomami assemblies and institutional articulations, it was possible to establish steps for planning Yaripo tourist
visits, aiming at Yanomami participation and the two overlapping protected areas
integrated management. In this planning process, the Yanomami were building their
Maturacá region visitation project entitled “Yaripo: Ecoturismo Indígena.” The following steps were carried out between 2014 and 2017 for the Yaripo project, which
involved the ordering and formatting of the visitation route to Yaripo: (a) 1st Stage:
introduction to tourism workshop. It had as content the tourism segments and discussion about what type of tourism is of interest to the Yanomami. The Yanomami
identified Community-Based Ecotourism (CBE) as the type of tourism to be developed in the IL. The CBE is understood by the Yanomami as the kind of tourism
established and managed by them that provides benefits for them, the protection of
the Yaripo area, the conservation of LI forests and mountains and the maintenance of
Yanomami spiritual life. In this workshop, the Yanomami Tourism Commission was
created whose objectives were to promote the desired CBE initiative; (b) 2nd stage:
matrix elaboration workshop—Strengths, Weaknesses, Opportunities, and Threats
(SWOT) of Maturacá tourism, focusing on the Yaripo tourist itinerary. At this stage,
FUNAI promoted a joint analysis of the proposal of IN No. 03/2015/PRES/FUNAI,
which was being consulted by Indigenous representatives. In this analysis it was possible for those present to reflect on and express their opinion on; (c) 3rd stage: Yaripo
Yanomami Ecotourism value chain mapping workshop. A local foods survey was carried out. It can be used in the menu for the Yaripo visit; (d) 4th stage: ethno-mapping
workshop for young Yanomami training in the use of the Global Position System
(GPS) and the Google Earth program for mapping the Yaripo route and potential areas
of for tourist visits in the IL and CU; (e) 5th stage: IN No. 03/2015/PRES/FUNAI
was published in July 2015 and established the need for Indigenous people interested
in tourism in their ILs to draw up, together with their communities, an IL visitation
plan to be forwarded later to the FUNAI for analysis. From the publication of the
standard which the Yanomami elaborated for the tourist visitor plan (Yaripo Ecoturismo Yanomami), they covered all the normative items required for the success
of the project. The workshop started with the study of these by the participants; (f)
6th stage: Yaripo ethno-mapping expedition) 7th stage: business plan preparation
workshop to formulate a visitation plan. In this workshop, the final revision of the
plan was carried out.
After the seven steps the Yanomami in their Assembly finalized and approved
the visitation plan (Yaripo: Yanomami Ecotourism). These seven stages internally
involved women, men, young people and old people under AYRCA management
and the AMYK. AMYK was created during the visitation planning process, with
the purpose of representing Yanomami women in the locality and strengthening
conservation of natural resources and social inclusion of Indigenous peoples, consolidating the ILs
contribution as essential areas for the biological conservation and cultural diversity of the Brazilian
forests (Oliveira, Modercin & Bezerra, 2016).
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their activities in income generation initiatives, such as the production and sale of
handicrafts, cooking and other activities of their interest.
FUNAI, ICMBio, Social-environmental Institute (ISA), Army of Brazil, Municipal Secretariat of Tourism (Sematur) of São Gabriel da Cachoeira, PR-AM and Special Secretariat of Indigenous Health (Sesai) participated as partners in the Yanomami
initiative.
The Yaripo visitation plan represents the initial experience for the Yanomami
together with AYRCA and AMYK, proponents of the plan, to manage and operate
the Yaripo visitation route. By the beginning of 2018, training and expeditions to
Yaripo were being carried out with the support of the partners, serving as a learning
and testing mode for the Yanomami operation of the visit route foreseen in the plan.

6.4 Yaripo Visit Plan Design and Implementation:
Yanomami Governance in Ecotourism
The visitation plan was elaborated following the structure determined in the IN no.
03/2015/PRES/FUNAI. The main plan items during the survey comprised:
6.4.1 General objective: “To improve the quality of life of the Yanomami of the
Cauaburis River region and Affluents through the promotion of community-based
ecotourism in the Maturaca region, and to show the world that Yaripo is a sacred
place for the Yanomami.”
6.4.2 Yanomami management: In the plan it was established that the tourist
visitation management in the locality of Maturacá, including the Yaripo, was to
be operated by the internal Yanomami organization involving the plan proponents,
AYRCA and AMYK. The necessary agreements and decisions should be made at the
General Assembly of AYRCA, which counts on the support of the Yaripo Council to
be formed by leaders, teachers, PARNA advisors from Pico da Neblina, and AMYK
representatives. The purpose of this Council is to guide the work of the AYRCA
Board and the project coordinator. The operational management of what is defined
in the visitation plan is to be undertaken by the project coordinator in conjunction
with the Board of AYRCA and AMYK. These two associations need to present the
results and discuss them with the communities at the AYRCA General Assembly,
in order to enable internal evaluation and Yanomami decision-making (Fig. 6.1).
This management system is expected to be shared with ICMBio and FUNAI through
dialog, agreements, and joint actions. The UC’s management plan and LI’s ITP, both
in the process of elaboration, are considering the Yaripo visitation plan and will
integrate its contents into the components that deal with the main themes.
6.4.3 Routes/Itineraries and activities proposed for visitors: In the plan a route
for visitors was presented consisting of the trail that accesses the summit of the Yaripo
in a 10-day expedition, two days onboard and eight days of walking. All the services
provided inside the IL are to be operated by the Maturacá region Yanomami. This
itinerary involves the following activities: onboard transportation (Fig. 6.2), elders’
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Fig. 6.1 Yanomami
organizational structure for
management of the Yaripo
Visitation Plan. Source The
authors (2019).
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Fig. 6.2 AYRCA Boat used in visitor transportation in rivers and igarapé to access the Maturacá.
Source Carlos Oliveira

reception to tell the story about the Yaripo and inform visitors of the appropriate
conduct during the visit, the mountaineering trek on the eight-day trail for access
to the Yaripo Ridge (Fig. 6.3 & 6.4), overnight camps, contemplation of the fauna,
flora, and aesthetic landscapes, tasting of the Yanomami cuisine and observation and
purchase of Yanomami handicrafts.
The visitation sites during the itinerary do not involve the villages of the eight
Yanomami communities of the Maturaca region, aiming to ensure the privacy of the
communities. The target audience defined by the Yanomami were the mountaineers
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Fig. 6.3 Serra das Cachoeiras on the first day of hiking to Yaripo. Source Carlos Oliveira

Fig. 6.4 Opota Mountain. Source Guilherme Gnipper (Guilherme Gnipper is a civil servant of
FUNAI and a photographer that was kind enough to make available the photos used in Figs 6.4 and
6.5)
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who are prepared and motivated for the necessary physical and psychological challenges, concerned with the environmental conservation of the Amazon and respecting
and appreciating the culture and spirituality of the Indigenous peoples. The maximum amount established for each group is 10 visitors, considering the capacity of
attendance and control of the visitation by the Yanomami.
In the plan, it is foreseen that there would be the planning of new routes that
access potential IL attractions, identified during the ethno-mapping workshop held.
The planned itineraries comprise canoeing on the Maturacá and Cauaburis rivers and
the trail to the summit of Opota (Fig. 6.4).
6.4.4 Skills and benefits developed in the communities: In the definition and
organization of support services for the Yaripo route operationalization it was established on the basis of the necessary qualifications, people and their functions, considering the involvement of the greatest number of communities and families, and
generational and gender aspects. The following comprised the services and the number of people defined for the operation of the Yaripo route: (a) four vessel pilots
and four crew members for transportation from the South Front Port to Maturacá
camp (round trip); (b) handicrafts exhibition and marketing by AMYK members;
(c) tourists’ reception by the elders who recount the Yaripo story and its importance
to the Yanomami. Each group will be welcomed by two elders, with a rota for all
elders to participate; (d) eight cooks preparing meals at Maturacá camp (before and
at the end of the trail); (e) four guides who lead the tourists to the summit of Yaripo
(Fig. 6.5); (f) 35 Yaripo ridge loaders (Fig. 6.6) who transport part of the structure necessary for climbing and prepare meals and camping sites. In addition to the
Yanomami involved directly in the services provision, it also involved the Yaripo
project coordinator who has to take care of all incoming operations, the expedition
assistant who has to assist the coordinator in the logistics of the operation and the
Yanomami farmers who have to supply the food provided in the menu drawn up in
the plan.
All services were based on Yanomami traditional knowledge and practices. The
training to qualify the Yanomami workforce for inclusion in the project was provided in the workshops mentioned in the visitation planning stages at Yaripo and
the following courses: (a) introduction to the principle of association, directed to the
associates that comprise the AYRCA and AMYK administration and guidance for
the Yaripo touristic operation; (b) Outboard repairs and maintenance directed to boat
pilots and crew; (c) introduction of first aid (Fig. 6.7), directed to guides and loaders.
In the visitation plan, the following training courses and qualifications were also
planned for the Yanomami workforce: (a) language courses for all Yanomami in
the tourist service. The languages cited as important were English, Spanish, and
French; (b) course for driving tourists in mountain areas of the Amazon, directed
to the guides and loaders in order to alert them to the driving techniques needed
in these environments; Yanomami and Western scientific knowledge on fauna and
flora; advanced first aid techniques and rescue in remote areas; (c) tracks planning
and a handling course for guides and loaders; (d) cooking course involving local
and foreign food and its proper handling. It was emphasized that the Yanomami
workforce for the visitation operation would be coordinated by AYRCA.
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Fig. 6.5 Yanomami guide leading the tourist to the summit of Yaripo. Source Guilherme Gnipper

6.4.5 External services and partners involved, responsibilities and attributions: During the Third Yaripo Value Chain Mapping Workshop, Yanomami
Ecotourism mapped the external agents considered important to enable the visitation operation and management. The agents were divided among the operators
(travel agencies, transport, lodging, restaurant, and translator guide; and the partner
institutions already involved in the process).
Of the institutions that already had established partnerships with the Yanomami,
the following responsibilities and attributions were defined in the plan: (a) FUNAI:
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Fig. 6.6 Jamanxim—
Yanomami backpack used by
shippers in Yaripo rising.
Source Carlos Oliveira

to receive and follow the visitation plan evaluation process, to elaborate a single document with ICMBio for visitor control, to define in conjunction with other agencies
(ICMBio, IBAMA, Army and Federal Police) procedures inspection in Yanomami
IL; (b) ICMBio: to coordinate the Yaripo environmental plan and its elaboration;
(c) Army: offer first aid training for guides and shippers, make possible along with
the Port Authority good practice in the navigation workshop, and prepare an evacuation plan in case of emergency; (d) Sematur of São Gabriel da Cachoeira: insert
AYRCA as a participant of the municipality management of the tourism program.
By enabling them to participate in the municipal and regional tourism governance
board, the inclusion of the Yanomami coordinator in workshops involving ecotourism
operations management was necessary; (e) ISA: train AYRCA to manage the initiative and guides, shippers and cooks to carry out their functions, raise funds for the
implementation of basic infrastructure, carry out diagnostics and elaborate proposals
for solutions for infrastructure and improvement of services at the headquarters of
municipalities and promote dialog and involvement of government agencies in the
process.
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Fig. 6.7 Mobilization practice in introduction of 1st Aid workshop. Source Carlos Oliveira

Specifically, for the operation of the Yaripo route a priori it was necessary to
coordinate, through agreements, with the travel agencies (in São Gabriel da Cachoeira
known as Toyoteiros) that undertake transportation in BR 307 (the access road to
the port that then initiates the river transport) and the translator guide. Mapping of
internal and external agents (operators and partners) that resulted from the Yanomami
Ecotourism Yaripo Value Chain Mapping Workshop (Fig. 6.8).
6.4.6 Yanomami CBE Initiative Business Plan: In the 7th stage of the preparation process of the business plan the Yanomami, with technical support from the
partners, jointly established: (a) the amount to be paid to the Yanomami/function per
day and for uploading to Yaripo; (b) value of the transport per hour/navigation taking
into account drought and flood that affects the work effort and the wear-and-tear of
the boat; (c) percentage of the community fund to be used as defined by the AYRCA
General Assembly; (d) costs of each item and the general operation of the itinerary.
The depreciation costs of equipment was also considered; (e) simulations of the
amounts to be charged, considering variations in the number of people (considering
a maximum of 10 people per group), periods of drought or flood and extra charges
required in these circumstances.
6.4.7 Activity monitoring and strategies with minimum socio-environmental
impact: The visitation activity monitoring was defined during the fifth stage of the
preparation workshop. Accordingly, the plan would be carried out by Yanomami
guides and shippers by completing a digital form using the Open Data Kit (ODK)
platform which is a package of tools allowing for the collection and sending of the data
to an online server with Android mobile devices even without Internet connection or
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Fig. 6.8 Mapping of the Yaripo Value Net: Yanomami Ecotourism. Source Yaripo Visitation Plan
(AYRCA & AMYK, 2017)

mobile phone service. The training of two young Yanomami in the use of this tool
took place in 2015. During an expedition to Yaripo in 2016, this tool was used to
monitor the activity.
During the fifth stage workshop, a series of questions were raised to compose a
monitoring form. This form has been in the process of being improved with support from ISA and ICMBio. The Yaripo route environmental plan to be drawn up
by ICMBio together with the Yanomami should contribute to this initial and experimental phase of monitoring. Of the main issues raised for use in the form and in
general monitoring these comprised: (a) tourist and Yanomami opinions on the expedition/itinerary; (b) social impacts: including distribution of income generated; (c)
cultural impacts„ but not specific indicators were identified; (d) number of miners
working in Yaripo; (e) wrong-doing occurred or observed; (f) track situation (opening, trampling) and equipment (ropes, bridges, tents); (h) evaluation of the group in
each itinerary; (i) general evaluation (General Assembly) once a year on the data
generated by the monitoring. According to the Yanomami interviewed, the evaluation of the data should be constant in the Yaripo Council as it comprises the most
important part of the process of monitoring for decision-making.
The Yaripo visitation has been observed by the Yanomami and the partner institutions as a possible way to carry out territorial and socio-environmental monitoring.
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The joint action between ICMBio, FUNAI, the Army of Brazil, IBAMA and the Federal Police was foreseen in the visitation plan for defining the inspection procedures,
which should involve the guides and shippers during the tourist visit. Visitation was
considered to inhibit illegal acts within the IL and CU, such as illegal mining.
The tourist visitation foreseen in the visitation plan would be carried out only by
scheduling with AYRCA, who should ask the interested party for official identity
documents, a vaccination card and make the visitor’s manual of conduct available.
After transmission and internal evaluation the documents would be forwarded to
FUNAI and ICMBio to enable evaluation and the issue of the authorization of entry.
In the visitors’ entrance control procedure the elaboration of the control form that
will be used was still lacking. It is necessary to create a unique ticket control form
between ICMBio and FUNAI, as provided in the plan.
It was established that each group should not exceed 25 people per expedition to
Yaripo. The group should be composed of a maximum of 10 visitors per guide and
support a Yanomami guide, two lead porters and seven other porters. This definition
of visitor capacity was a specific criterion established by the Yanomami to be reevaluated during the itinerary operation.
The main issues of visitation conduct and rules comprise: (a) the visitation should
not take place in the IL villages, in order to maintain the privacy and routines of the
Yanomami families; (b) all garbage should be brought back from the ridge, separated
into organic, inorganic and toxic materials. Hospital waste, if generated, should be
taken to the Maturaca base station. Batteries should be taken to the ICMBio office
at the headquarters of São Gabriel da Cachoeira.
It is noteworthy that the AYRC Board noted that tourism in the IL is a sustainable
alternative for the Yanomami and that it is mobilizing and motivating communities
to become involved and work for their improvement. The mining practiced in the
area did not bring beneficial results for the communities and tourism has been seen
as an income alternative for young people, who until recently saw mining as the only
and preferred possibility for their financial improvement. In this way, AYRCA feels
a great responsibility in ensuring the success of the initiative and for this reason it
accepts that it should improve its management qualities. Their management involves
motivating and mobilizing the community, moderating conflicts, monitoring diverse
impacts, capturing and articulating partners, and understanding and participating in
public policies.

6.5 Final Considerations
Tourism in the Yanomami IL is in the early stages of development based on what was
established in the tourism plan. Up to the first quarter of 2018, this plan was being
evaluated by FUNAI and ICMBio. During this evaluation period, the Yanomami
with their partners’ support organized expeditions to the Yaripo, involving invited
visitors and collaborators, aiming at installing support infrastructures and practicing
and testing the visitor operation as foreseen in the plan. Due to the fact that the tourist

6 Ecotourism in the Yanomami Land …

177

visitor plan had not actually started, the results of the analysis are limited. But from
the planning process described it is possible to identify important aspects that were
perceived and informed by the Yanomami and FUNAI.
The Community-based Ecotourism (CBE) in the IL represents an alternative
income opportunity in the face of the illegal mining that occurs and involves young
Yanomami. In CBE planning, internal agreements were determined in terms of
the income distribution generated by tourism, considering generational and gender aspects and also the integration and evaluation of the importance of different
Yanomami productive and cultural activities, such as handicrafts, agriculture, and
cooking. At the same time, Yanomami leaders were already worried about the high
expectations of increased income in the community during the planning phase. They
identified the need for constant monitoring and dialog to avoid or minimize frustration
and conflict.
The IL visitor planning process began with legal uncertainties and conflicting
relations between the Yanomami and State institutions and through dialog and the
creation and use of PNGATI and IN No. 03/2015/PRES/FUNAI, a partner network
was established, which is currently expanding and is important for the initiative’s
viability. This process has favored the strengthening and changes considered positive in Yanomami social organization, evidenced in the experience and learning of
AYRCA and AMYK in process management, in the creation of AMYK which represents the Yanomami women’s organization and performance and in the motivation
of young and old to engage in a dialog and define joint actions. It is noteworthy that
even with Yanomami self-determination in the initiative, they still depend on partner
institutions for implementation, management, and operation of the activity.
The CBE implementation and management foreseen in the Yanomami IL has
been observed by AYRCA and AMYK as a means of disseminating the importance
of the respect and spiritual status of Yaripo to the Yanomami, to enable territorial
and IL and Conservation Unit environmental monitoring in a way integrated and
more effective in the control and development of an activity that proposes to fully
involve the generation and distribution of income, cultural valorization and environmental conservation, countering the illegal mining that occurs in the region. One can
observe that Project Yaripo (Yanomami Ecotourism) is an example of Yanomami
ethnodevelopment as an element in the general changes that have occurred since
the 1950s with the arrival and contact with non-Indigenous Salesians. This initiative
has the potential to engage with the shared management of the overlapping areas of
the Yanomami IL and the PARNA Pico da Neblina to promote the environmental
conservation of important natural areas of the Amazon and Yanomami involvement
in the management of their territory.
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New Territorialities and Collective
Ethnic Identities in the Brazilian Amazon
Frontier, Rondonia State: Surui Paiter,
Arara, and Gavião Indigenous
Communities’ Land Claims
and Alternative Cultural Landscapes
José Antônio Souza de Deus
Abstract Amerindian societies’ articulation processes in the Southern Amazon are
issues of concern in this chapter that seeks to underpin ethno-political approaches as
a conceptual foundation to shed light on the cultural and landscape changes. These
Indigenous and landscape transformations in Amazonia have been observed along a
historic continuum of anthropogenic westernized interventions on the rainforest and
on its traditional peoples. Within this context, the recent advances of Surui, Arara, and
Gavião communities in a process of ethno-development are investigated. These native
peoples inhabit the Amazonian rainforest in Indigenous lands located in the State
of Rondonia. The realities are analyzed within geographical conceptual categories
and interpretation paradigms. The methodological tools used for data collection are
literature review, toponymic inventory, and fieldwork carried out from May 2009
to May 2013. It is worth noting a revival of these societies, as part of a historical
struggle to find ways of rescuing and keeping their self-confidence and seeking to
reaffirm their traditional identity in face of the threats posed by internal migration
waves taking place in the 1970s. This human mobility was triggered by government
policies as strategies to integrate the Amazon into the rest of the country backed
by geopolitical motivations. A set of policies for regional development has caused
negative environmental impact with large-scale deforestation and negative cultural
impacts on autochthonous people in Rondonia. However, Indigenous communities
investigated also create in this historical process, alternative cultural landscapes in
a specific territorial context.
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7.1 Introduction
Indigenous societies can be characterized as peoples who have resisted assimilation
and who have struggled to maintain the integrity of their culture and ancient ways
of life (Walls 1993).1 As for Amerindians, they are those peoples and communities
who have a consciousness—either because they never lost it or because they recovered it—of their historical relation with American territory, before the arrival of the
Europeans. Taking as a starting point this horizon of Indigenous insertion processes
in the Southern Amazon2 are issues of concern and discussion in this chapter. As
part of the investigations, the realities and contexts of Indigenous communities are
analyzed within geographical conceptual categories and interpretation paradigms.
The research seeks, in addition, to underpin ethno-historical, ethno-political and
ethno-environmental approaches as a conceptual foundation to shed light on the
cultural and landscape changes and to obtain a deeper understanding of the process
of contemporary territorial transformation in the Amazon, a region that hosts great
cultural diversity—in Rondonia, for example, sometimes encountering side-by-side
population groups as diverse as Pomeranian family farmers and Indigenous peoples—
as we witnessed in fieldwork in the rural area of Cacoal county.
Brazil is home to numerous and diverse Indigenous groups, many of whom continue to practice their traditional customs and ways of life. In the entire Brazilian
Amazon, there are more than 150 different groups. In Rondonia and neighboring
areas there are about 60 peoples and about 50 native languages. This cultural diversity is accompanied by a variety of sociohistorical situations which are still being
experienced by these populations (Velden 2010).
Since Europeans arrived in Brazil over 500 years ago, the tribal peoples there have
experienced genocide on a huge scale, and the loss of most of their land. And in the
most recent historical period, the Indigenous and landscape transformations in Amazonia have been observed along a historical continuum of anthropogenic westernized
interventions in the world’s largest rainforest and on its traditional peoples.3
Brazil is the world’s most biodiverse country, supporting a quarter of the world’s
species and the largest rainforest on Earth. However, intensive agriculture and cattleraising, lack of territorial planning, the monoculture of certain crops often promoted
by official agencies, and the introduction of exotic species for cultivation are some of
the factors affecting Amazon’s biodiversity (Vieira et al. 2008). Within this context
and making a counterpoint to all this, the recent advances of Surui, Arara, and Gavião
Ikolen communities toward ethno-development4 are investigated.

1 In

terms of environmental management, the ethno-ecological surveys carried out by Posey (1985)
among the Kayapó Mebengôkre Indians in eastern Amazon is, for example, emblematic.
2 A region situated in the so-called Amazon Arc of Deforestation, in which Indigenous lands are
currently the most important barrier to Amazonian deforestation.
3 Indigenous tribes, rubber-tappers, Brazil-nut gatherers, riverside populations….
4 Assuming this concept has come to refer to development policies and processes that are sensitive
to the needs of ethnic minorities and Indigenous Peoples and controlled by them (Chernela 2011).
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The methodological tools used for data collection are a literature review,
toponymic inventory, and fieldwork carried out in Porto Velho, Ji-Paraná, Cacoal,
and Espigão do Oeste counties (central Rondonia), from May 2009 to May 2013;
semi-structured interviews with Indians, including leaders and tribesmen of different
ethnic groups (Arara or Tupian Arara, Cinta Larga, Gavião, Karitiana, Kaxarari,
Surui Paiter, and Zoró) comprising a total of 25 individuals, were carried out. A
more effective dialogue was developed with Kaxarari, Paiter, Zoró, and Gavião
Ikolen Indians, in towns situated in Rondonia and Acre States (Rio Branco, Porto
Velho, Ji-Paraná, Cacoal) or in their respective tribal territories.
These native peoples are of Tupian stock—a language group common to many
Brazilian aborigines (Puttkamer 1971), and inhabit the Amazonian rainforest in
Igarapé Lourdes and Seventh of September Indigenous Lands, located in Rondonia State, in southern Amazon, along the border with Bolivia. They inhabit the
dense tropical forests with their enclaves of savanna formations that characterize the
Aripuanã and Roosevelt rivers basins (northwest of Mato Grosso and southeast of
Rondonia States).
There are other remarkable Tupian Indigenous peoples in Rondonia (Guaporé
Cultural Area) as, for example, Uru-Eu-Wau-Wau, Tupari, Karipuna, and Karitiana.
Uru-Eu-Wau-Wau Indigenous Territory is the largest Indian reservation in Rondonia,
covering over 1.8 million hectares. In fact, Tupians’ ancestors—the Proto-Tupians—
presumably also had Rondonia as their point of origin and focus of dispersion. The
most accepted theory is that the Tupian stock originated between the Guaporé and
Aripuanã (tributaries of the Amazon) in the Madeira River basin. There are almost
70 living Tupian languages nowadays. Recent research shows evidence of the ProtoTupian culture demonstrating, for example, that they had already developed agricultural practices. Before the arrival of the Europeans, Tupian languages were spoken
south of the Amazon, from the Andes to the Atlantic Ocean and down to the Río de
la Plata.
In areas surrounding Rondonia, a few more Tupian peoples reside including
Kawahib Parintintin (or Tupian Kawahib), Yúma, Munduruku, Apiaká, and Sateré
Mawé (or simply Mawé). Most of them belong to the Tupi-Guarani and Tupi-Mondé
language families. Cinta Larga, Gavião Ikolen, Zoró, and Surui Paiter are TupiMondé branch Indians (and it can be observed that the first three speak dialects of
the same language. Uru-Eu-Wau-Wau, Karipuna, Parintintin, Yúma, and Apiaká are
Tupi-Guarani branch Indians).
The lifestyle of all of them has been, over the past four decades, severely disrupted by outside interference.5 In Rondonia, Uru-Eu-Wau-Wau Indians, for example, have replaced their traditional crops by adopting monoculture (Deus 2010).
Some southern Amazon Tupian societies are even extinct (Arikém, Manitsawá, Kepkiriwat…) or almost extinct (Karipuna, Yúma…), today. In the years 1981–1982
most of the Karipuna were living in the vicinity of the National Foundation for the

5 This parallels the experiences of

the Plains Indians in the United States of America in the last half
of the nineteenth century; see, for example, Brown (2004).
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Indian (FUNAI) Post. Only one family from the Mutum-Paraná (an Amazon tributary) group would have remained in the bush, as they say. It is difficult to recover these
people’s total demographic profile at the time of contact (and hostilities) with Brazilian rubber tappers. But after their settlement at the Post, large-scale deaths, caused by
influenza and pneumonia, began. The Karipuna, without the necessary antibodies,
died quickly. In 2005, only four Karipuna formed the group that remained (Azanha
and Leão 2005).
As for Yúma Indians (located in Purus river basin), in the eighteenth century, it is
probable that they numbered from 12,000 to 15,000. After successive massacres and
the expansion of the extractive fronts, they were reduced to five individuals (Peggion
2002).
On the other hand—and very surprisingly—some uncontacted peoples who have
decided to remain isolated from national society still survive as micro-societies at risk
in Rondonia and nearby areas in the southern Amazon. Many, such as the nomadic
Tupian Kawahib, are fleeing loggers and ranchers invading their land.

7.1.1 Tupian Peoples’ Outstanding Presence in South
America
In regions more distant from the state of Rondonia live other Tupian peoples as,
for example, in the upper Xingu basin, in Mato Grosso State (Kayabi, Kamayurá,
Aweti, Yuruna…); in the lower Xingu Basin, in eastern Amazon (Araweté, Asurini,
Surui Aikewar, Yuruna…); in northeastern Brazil (Guayayara Tenetehara, Urubu
Ka’apor or Tupian Ka’apor, Avá Guajá…); in Tapajós/Madeira, Tocantins/Xingu,
Upper Xingu, and Pindaré/Gurupi cultural areas.
When the Europeans arrived in Brazil in 1500, the Tupian population was estimated at one million people and the first Indigenous society with which they came
into contact was the fierce Tupinambá warriors (Coastal Tupian). Tupinambá villages
consisted of huge communal houses built around a square plaza, where the social
and religious life of the community centered. Villages were located on hilltops and
those exposed to enemy attacks were fortified.
French traveler Jean de Léry (who lived among the Tupinambá Indians from 1556
onwards) and German explorer Hans Staden (who voyaged to Brazil in the middle of
the sixteenth century being also captured by the Tupinambá people) left as legacies
early and vivid European accounts of Tupian Indian everyday life (Léry 1993; Staden
2008). During his captivity, Hans Staden observed many aspects of this now extinct
culture which he recorded in a book published in 1557, after his return to Europe.
His narrative became an immediate best-seller and was reprinted several times with
translations in Dutch, Latin, and French.
Though linguistically and culturally closely related, Tupinambá Indians were
divided into a great many local groups. Most of these groups were given different
names by the Portuguese and French conquerors (Potiguara, Tabayara, Tupinikin,
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Timimino, Tamoio…). The Tamoio Indians joined the French and organized a great
confederation, trying to resist the Portuguese colonization in the beginnings of the
formation of Brazil. But what killed Tamoio people were not wars, but the epidemics
of influenza and smallpox, against which the Indigenous populations were not biologically prepared and had no organic resistance to fight them. These diseases, in
fact, killed thousands of Tamoio Indians.
Very acculturated and miscegenated Tupian remnants still survive in areas of
the Brazilian coast—like the Potiguara located in Baía da Traição—Paraíba State,
northeastern Brazil; and the Tupinikin, settled on the northern coast of the state
of Espírito Santo (southeastern Brazil)—but they do no longer speak their native
language.
Moreover, when the conquerors entered the Amazon in the sixteenth century,
they also found vigorous Tupian peoples—with an expressive demographic quota
and a high level of social development, like the Kokama, Omagua (Cambeba), and
Yurimágua (Ribeiro 1992)—long-established in the floodplains of the region. In
fact, the Omagua Cambeba is a very famous and powerful tribe of the Tupian stock,
described by Europeans of the sixteenth and seventeenth centuries as the largest
and most important of the various nations that inhabited the banks of the Amazon
River. It is a fact that up to the seventeenth century, the upper Amazonas floodplain
was, almost totally inhabited by the Omaguas, who were viewed by travelers with
a certain admiration and astonishment, not only for some aspects of their culture
but also for their population density and social and territorial organization (Maciel
2007). The Omagua Cambeba population, however, suffered a steep decline, mostly
from infectious diseases from the mid-eighteenth century. Henceforth, the surviving
Omaguas have long ceased to identify themselves as Indigenous because of the
violence and discrimination wrought by Europeans in the region (Maciel 2007).
They no longer speak their mother tongue in everyday life.
In southern Brazil and neighboring countries, was developed later the distinguished experience of a “society of equals” maintained for more than 150 years
(1608–1768) (Almeida and Mura 2003), and called by some historians the “Christian Communist Republic of the Guarani”. It was forged in the encounters between
very different cultures, the European Jesuits and the native Guarani Indians. The
missions constituted, thus, an “imagined community” that incorporated very diverse
populations that had to adapt to a single pattern of spatial and temporal organization
(Wilde 2015). Over this period, this order of Catholic priests succeeded in protecting
the Guarani from the raids of the slave-hunters from southeastern Brazil’s city of São
Paulo. A major factor attracting the Indians was the protection they were afforded
from enslavement. Throughout the last four hundred years, the historical and fictional
literature has focused on the frequent theme of missionary activity (Wilde 2015).
UNESCO declared the villages of Jesuit missions, a cultural heritage of humanity
in 1984, because they represent an economic and sociocultural experience without
precedence in the history of peoples.
The Guarani were one of the most influential American Indian peoples in South
America and were settled in the large tropical forests in this part of the continent.
Guarani became one of the national languages and is still widely spoken in Paraguay.
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War, conquest, and European diseases have destroyed much of the Guarani population but about 185,000 Guarani Indians who have kept their traditional way of life
are located, today, in scattered settlements in different countries of South America
(Brazil, Argentina, Paraguay, and Bolivia). In Brazil, they are mainly concentrated
in the southernmost regions of the country, in the Paraná and Paraguay rivers basins,
in Rio Grande do Sul, Paraná, Santa Catarina, São Paulo, and Mato Grosso do Sul
States.
The country that has the largest Guarani population is Bolivia, living in the Southwest area, in Santa Cruz and a part of Chaco, in the foothills of the eastern Andes.
During the late fifteenth and early sixteenth centuries, the ancestors of the group left
Paraguay, crossed the Gran Chaco, and settled in their present homeland.
In Brazil (in Tietê/Uruguai and Paraná/Paraguai cultural areas) the Guarani are
located today in a political-territorial context in which external and internal pressures
provoke tensions and crises that oblige them to rethink and to continuously remodel
their contact relations. Despite the tolerance and diplomacy observed in relations with
the surrounding society, they attribute to “white men” the precarious environmental
and land situation in which they live. New leaders have mobilized the communities to
achieve the demarcation of their lands (Ladeira 2003). In Mato Grosso do Sul State,
for example, it is clear that from 1977 onwards, the Guarani Kaiowá and Guarani
Ñandeva Indians sought to secure their lands; not only were they reluctant to leave
their traditional territories where they were already settled, but they also mobilized
their claims to return to the lands from where they were compulsorily removed in
the past (Almeida and Mura 2003).
Other Brazilian Tupian peoples with a substantial demographic presence comprise
the Munduruku (13,755; Ramos 2003) and Sateré Mawé (13,350; Lorenz 2015) of
the Central Amazon, located in the Tapajonic area; and the Guayayara (27,616;
Schröder 2002), situated on the eastern bank of the Amazon (Maranhão State).

7.2 The Expansion of the Frontier in the Amazon and Its
Reverberations Among the Rain Forest Indigenous
Peoples
It is worth noting a “re-birth”, a revival of Amerindian societies, as part of a historical struggle to be recognized and to find ways of rescuing and keeping their
self-confidence, pride, and values, and seeking to reconfirm their traditional identity
and lifestyles (Deus and Barbosa 2009), in face of the threats posed by internal migration waves and settlement with their highest occurrence taking place in the 1970s.
This regional human mobility was triggered by government policies and encouraged
as strategies ideologically implemented to colonize and integrate the Amazon jungle
into the rest of the country backed by geopolitical motivations; it corresponded then,
to a government-sponsored migration on a massive scale that has also relieved population pressure in southern and southeastern Brazil (Collins 1990), in Paraná, São
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Paulo, Minas Gerais, and Espírito Santo States, for example. These strategies were
promoted by the military regime that ruled Brazil from 1964 to 1985.
The economic activities resulting from the 1970s development policies brought,
therefore, a large number of people to the Amazon. As prestigious Brazilian
anthropologist Ribeiro (1992) reports, the highest migration figures in the country were those related to Rondonia such as those of colonization, agricultural and
cattle-raising, wood and mineral extraction, and the construction of hydroelectric
plants.6 With these incentives, huge areas were bought by national and transnational
companies.
Rondonia became a state in 1982. It was originally covered by over 200,000 km2
of rainforest, but has become one of the most deforested regions in the Amazon.
Many towns were founded then in the region, and the pioneer euphoria of economic
expansion related to the advance of the frontier was reflected, suggestively, in many
toponyms that appeared in this territorial context.
Brazil’s Northwest Regional Development Project (POLONORTHWEST) was
designed then, with the assistance of the World Bank, as an integrated program
intended to stimulate the economic development of the states of Mato Grosso and
Rondonia. The centerpiece of the program, the construction of a 1,500 km road (BR364), from Cuiabá to Porto Velho, linking the capital and largest city of Mato Grosso
with that of Rondonia, was opened to traffic in 1963 and its surfacing was completed
in September 1984 (Collins 1990).
Particularly in Rondonia, a set of policies for colonization and regional development has caused negative environmental impacts with large-scale deforestation and
negative cultural impacts on autochthonous people which have always maintained a
strong relationship with the environment and the territory as demonstrated by local
toponymic records of Indigenous origin, as pointed out by the Chinese-American
geographer Yi-Fu Tuan, who inaugurated environmental perception studies (Tuan
1990).
We can point to several examples of this strong sense of place in Amazon’s
Tupian toponomy (whose meanings are presented in parentheses) as in southern
Amazon (Rondonia and Mato Grosso States): Paranatinga (The Clear Water River),
Batovi (Green Leaf), Canarana (Robust Grassland), Tabaporã (Nice Indian Village),
Aguapeí (Water Lily River); in eastern Amazon (Pará, Tocantins, and Maranhão
States): Xingu (Clean Water), Gurupi (Boulder River), Itaituba (Place of Pebbles);
in northern and western Amazon (Amazonas, Pará, Amapá, Acre, and Roraima
States): Mucajaí (Macaw Palm River), Itacoatiara (Rock Painting), Jari (Fruit River),
Jandiatuba (Catfish Shoal).
According to Bertha Becker,7 two main instruments were used as government
strategies of occupation in Rondonia State: the construction of highway BR-364,
6 Such

as the Samuel Dam, located on the Jamari River, near Porto Velho; and the Santo Antonio
and Jirau hydroelectric dams, under construction on the Madeira River, one of the biggest affluents
of the Amazon.
7 A world-renowned researcher, one of Brazil’s leading geographers in the twentieth century and a
highly respected expert in geopolitics and land issues of the Amazon.
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that allowed the movement into the area of large numbers of peasants in the context
of policies of agricultural modernization in the southern and southeastern regions
of the country; and agrarian reform projects that had an extraordinary effect if we
observe that there was effectively a small group of settlers with state-owned assistance
but a large mass was attracted spontaneously, settling on their own in the form of
the official model, and that, later, had their situation regularized by the state (Becker
2016). As a result, the population of the state increased tenfold between 1970 and
1991.
Over two-thirds of the Amazon Region is located in Brazil, representing an area
of 4.24 million km2 or nearly 50% of the country’s territory and it is important to
note that as Ribeiro (1992), on the other hand remarks, the Amazon is the last realm
for 60% of the Indian population existing at present in Brazil.
The economic activities resulting from the development policies of the 1970s and
1980s brought a large number of people into the Amazon. Ribeiro (1992) argues that
for Indigenous communities and populations, the consequences of the colonization
process of Rondonia were varied and substantial, comprising a very significant reduction of their territories, the disturbing contact with previously unknown diseases, the
loss of their economic and political autonomy and the emergence of widespread
conflicts with both large-scale farmers and small producers (as family farmers and
miners [gold, cassiterite, and diamond diggers] who were then seeking access to the
land, and consequently, to the rich local extractive resources.
Ellis (1988) emphasizes that the damage to the environment due to unplanned
clearing for pastureland has been severe—noting that shifting cultivation processes
were indiscriminately adopted in the region. In Rondonia, fast-rising rates of deforestation were verified particularly from 1975 to 1982. The initial crops—mainly
rice, cacao, coffee, and maize—gradually lost ground to cattle breeding. The disturbance of natural habitats to implement agricultural and cattle-raising activities
eroded the soil, polluted Amazon river-basins and lakes, and killed the rich regional
fauna (Ribeiro 1992), including jaguars, cougars, manatees, and different species of
monkeys and tropical birds.
Ellis (1988) also emphasizes that the real problem for the Indians actually started
with the influx of settlers in the early 1970s causing a rapid population increase in
the frontier. Then, the Uru-Eu-Wau-Wau, a Tupian Kawahib group based in central
Rondonia, for example, often appeared in the mass media when the advance of the
front on their lands and the conflicts caused by the invasions gained the attention of the
major Brazilian newspapers. In the history of the Uru-Eu-Wau-Wau Indigenous Land
there were successive invasions, both by loggers and rubber plantation-owners and
by peasants in search of land. The invasions intensified from the 1980s and persist
until today (Kanindé Associação de Defesa Etnoambiental, Jupaú Associação do
Povo Uru-Eu-Wau-Wau 2016).
Another example is the case of the Tupari Indians that shared with other peoples
of Rondonia a history of contact first marked by the exploitation and expropriation
by rubber-tappers, and from the 1980s also by loggers and prospectors. In fact, from
1988 onwards Tupari lands began to be systematically invaded by logging companies
and were being pressured by local economic groups to negotiate the timber and to
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accept mineral exploitation. It is estimated that there were about 3,000 Tupari Indians
in the early twentieth century, whereas today they have a population of only about
600 people.
Surui Indians—self-named Paiter (People, Folk, Ourselves) also lost half of their
territory to settlement projects and companies (Mindlin 1996). Since official contact
in 1969, Surui Paiter Indians’ indiscriminate contact with “white men” has brought
profound social changes (Cardozo 2011). In May 2013 we observed, in loco, the
proselytizing missionaries’ disruptive interference among their communities. We
have obtained very touching testimonies on such adversities from the Indians we
interviewed
As for Zoró Indians, they were the last of the Tupi-Mondé to be in contact with the
regional expansion of resource exploitation. Officially contacted in 1977, FUNAI’s
agents estimated their original population at approximately 1000. One year after
contact, this number had been halved. The invasion of their lands by landowners and
loggers gained strength in the following decades, causing epidemics and depopulation. The withdrawal of the invaders in the early 1990s, however, did not interrupt
illegal logging (Poz 2009). In recent years, the Zoró People’s Indigenous Association
(APIZ), whose leaders were interviewed in Ji-Paraná8 in May and September 2009,
has been taking initiatives to protect Zoró Indigenous Land and its natural resources,
as well as supporting school education and productive projects, such as the harvesting of Brazil nuts.9 The Zoró population totals, today, about 700 individuals (Poz
2009).
In the late 1960s the lands of the valley of the Guaporé river10 were being sold to
agro-pastoral enterprises that benefited from the federal resources of the Superintendency for Amazonian Development (SUDAM). And the Nambikwara11 Indians most
affected by the occupation of agro-pastoral enterprises were precisely the Guaporé
Valley communities that had not had their lands demarcated until then and suffered
numerous attempts by Funai to transfer them to the Nambiquara Indigenous Reserve
and after that to an area in the south of the valley of Guaporé River. All attempts
were frustrated and these groups always returned to their original territory, which,
however, was already occupied by farmers who cleared much of the forest for pasture
farming (Muiller 2008). Epidemics and outside interference caused tremendous loss
of lives and several pre-existing villages had to coalesce into one new village in order
to maintain a viable social organization.
Previous to this hundred of members of the Tupian Arara Indians, contacted in
the late 1940s, died of contagious diseases, while the survivors moved to the rubber
plantations of the region. This made these Indians fully engaged in non-Indigenous
ways of life. The Arara population reaches today 400 Indians (Gabas 2004), while

8 The

second most important city in the State of Rondonia.
excels, a noble Amazon rainforest endemic species.
10 Which serves as the border between Brazil and Bolivia.
11 Nambikwara Indians do not belong to Tupian stock and are divided into several sub-groups, as
for example: Alantesu, Negarotê, Mamaindê, and Sabanese.
9 Bertholletia
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their neighbors Ikolen (Gaviões de Rondonia) total about 700 individuals (Organização Metareilá do Povo Indígena Paiter, Mindlin, Kanindé Associação de Defesa
Etnoambiental 2003).
In 1963, in the neighboring Mato Grosso State, the most infamous incident involving Brazilian Indians took place, in which dynamite was thrown from a small plane
on to a Cinta Larga village on the orders of a rubber plantation-owner. The village
was wiped out in what became known as the Massacre of the 11th Parallel. Those
who survived were murdered when rubber workers entered the village on foot and
attacked them with machetes. The Indigenous group, which once numbered more
than 5,000 has dwindled to about 2,000 individuals.
Deforestation accelerated rapidly following the opening of highways deep into the
forest. And deforestation by electric saw, particularly, increased exponentially the rate
of destruction of the forest cover in the Amazon (Ribeiro 1992). As already discussed,
the causes of the deforestation were many, although of overriding importance was the
conversion to pasture land for beef cattle ranching, an economic activity that, during
the last 50 years, has posed a serious threat to the rain forests in the Amazon; and,
secondly, small-scale agricultural settlement (Collins 1990). Additional deforestation
in the Amazon has resulted, therefore, from farmers clearing land for small-scale
subsistence agriculture (who were subject to deterritorialization processes and forced
to leave southern and southeastern Brazil due to the expansion of the latifundia).
It is suggestive to observe that manifestly, the land disputes are spatially correlated with deforestation and the opening of the frontier for cattle ranching, mining,
predatory logging, and agriculture (in, for example, agribusiness and the expansion
of soybean cultivation,including in Rondonia12 ). Already in the 1980s, the demand
for black-market mahogany13 reached Cinta Larga territories. And building roads
which have given access to the most valuable forest species often means exposing
entire new areas to deforestation.
The expansion of the mining front is also having a devastating effect on the Indian
communities of the Amazon (Ribeiro 1992). The major activity is tin (Cassiterite)
mining which expanded rapidly in Rondonia in the 1980s and 1990s, drawing in large
numbers of people. Beneath the Indigenous reserves of Roosevelt, Serra Morena,
Aripuanã, Aripuanã Park and Seventh of September, between Rondonia and Mato
Grosso States, where Cinta Larga and Surui Paiter Indians live, is found what may be
one of the world’s largest diamond deposits.14 Consequently, from 2000 onwards, a
diamond diggers’ invasion onto Cinta Larga lands begun owing to the discovery of a
high-value diamond placer deposit there. The invasion climaxed in 2004 in Roosevelt
Reserve, when more than 5,000 manual prospectors entered the region, creating
tensions (Deus 2010). It should be noted, however, that Indigenous communities, in
12 Where

the largest areas for soy bean production are located in the south of the state in Vilhena,
Corumbiara, and Pimenteiras do Oeste counties.
13 Mahogany is a species of tree, Indigenous to the Americas. Swietenia macrophyla is the most
widespread species with a range from Mexico to the southern Amazon.
14 Recent gems secondary deposits have historically been (and continue to be) the major source of
diamonds in the world, and in Brazil, alluvial diamondiferous deposits are widespread.
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general, are against mining in their territories and it is only a few local leaders that
generate profits from it, creating divisions in local communities.

7.3 Collective Ethnic Identities in Brazil’s Ecological
Heartland
Castells (1997) provides evidence that the transformations of modern capitalism
have been accompanied by widespread surges of powerful expressions of collective
identity that challenge globalization and cosmopolitanism on behalf of cultural singularity and people’s control over their own lives and environment. He also brings
to light the importance of culture, religion, and identity as sources of meaning for
people and identifies their implications for current social movements.
McConahay (1997) points out, in turn, that Amazon is the most visible metaphor
for environmental struggle, Becker has pertinently emphasized, on the other hand,
that the Amazon region (that she classifies as Brazil’s great ecological “heartland”)
has seen, recently, major structural changes in which new actors (organized civil society, provincial governments, and international organizations) have played a decisive
role (Becker 2016).
The presence of international cooperation agencies has also contributed to
the strengthening of Indigenous’ protest (Baines 2014). In the same way, nongovernmental organizations are working with the national Indigenous affairs agency
(FUNAI) to provide sustainable economic opportunities for Indigenous communities, improve territorial management and border control, and strengthen institutional capacity to defend Indigenous interests, for example, in the work of the
Brazilian Catholic Church’s Indigenist Missionary Council (CIMI) and the SocioEnvironmental Institute (ISA), whose policy of partnerships is based on implementing its mission to defend the collective rights of traditional populations and their
environmental rights (Deus 2008).
In addressing these issues, we must underline that Indigenous political protagonism in the Amazon has strengthened since the consolidation of Indigenous political
movements from the 1980s, at the same time in which timber companies, agricultural industries, and cattle-raising projects increasingly covet the natural resources of
Indigenous lands. It is worth mentioning that rainforest-based Indigenous societies
face numerous political-territorial and sociocultural challenges in their aim of protecting their land and people and securing the continuity of their way of living. Very
recently, in July 2017, government agencies defused (? or added to the problem?)
an operation trying to combat illegal loggers in Indigenous territories situated near
towns like Guajará Mirim and Nova Mamoré, in the valley of the Guaporé river.
However, the three Indigenous communities investigated in this chapter continue
their struggles for land rights, political representation, recognition, and preservation
of their culture (Deus et al. 2011). Tupian Arara shamans, for example, are still
recognized by all Indians of the neighboring regions as very powerful (Gabas 2004).
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Fighting against adversities the Surui Paiter seeks to maintain the vitality of their
cultural traditions, and stand out in the current complex situation for their ability
to articulate with various groups in society, such as their active engagement in new
environmental projects (such as ecotourism programs), and in partnerships with several non-governmental organizations (including foreign ones), large organizations,
and universities (Silva and Ferreira Neto 2015; Organização Metareilá do Povo Indígena Paiter, Mindlin, Kanindé Associação de Defesa Etnoambiental 2003). Despite
the impacts on their native culture, stemming from indiscriminate contacts with nonIndians, they retain much of their custom, language, and cosmology (Cardozo 2011).
Paiter Indians are also creating mechanisms of emancipation, emerging as politically
active subjects, establishing relationships of mutual recognition and developing them
at an educational level (Silva and Ferreira Neto 2015); and currently the Paiter have
found in the commercialization of Brazil nuts and products derived from babassu
palm (Attalea speciosa), a sustainable economic alternative. Since the 1990s it has
been noticed that the Paiter population has increased and today they number around
1,375 people (Organização Metareilá do Povo Indígena Paiter, Mindlin, Kanindé
Associação de Defesa Etnoambiental 2003).

7.4 Final Remarks
In Brazil, about 13% of the country’s territory is set aside as Indigenous lands, 98.5%
of it within the legally designated Amazon region; and the current perspective indicates a population increase in Indian villages situated in state territory with rigidly
demarcated borders (Amazon Conservation Team 2008). So, an historic change
seems to be in the making because Indigenous peoples in Latin America (and, especially, in the Amazon), are using a variety of strategies to recover some of their
former territories, resources, and sovereignty they have lost in the past five centuries
(Serril 1992).
United by the common threat to their survival, Indian peoples from different
regions of Brazil are now demanding protection for their lands and have formed
the Articulation of Indigenous Peoples of Brazil (APIB), an Indigenous national
organization that was established in 2005, with the aim of strengthening the unity
among Indigenous peoples and improving the coordination of the country’s Indigenous peoples and organizations; unifying the struggle and demands of Indigenous
peoples and the politics of the Indigenous movement; and mobilizing Indigenous
peoples and organizations against the threats to and assaults on Indigenous rights.
It should be emphasized that it is quite common, today, to consider that the Indigenous peoples should be given the chance to continue to manage their land without
intrusion from outsiders (Collins 1990).
It is important to note that more than 80% of the Indians interviewed in the fieldwork perceive that their lives have improved in recent years, and, for more than
half of them, this has occurred due to the recent implementation of educational and
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assistance programs in the communities (in the areas of health, agricultural techniques, and so on); and a significant majority of Indians have also signaled that their
future will be positive (almost 85%). Very similar perceptions were obtained from
representatives of the surrounding society in interviews with 75 people in urban and
rural areas of the State capital (Porto Velho) and towns situated in central Rondonia
(Ji-Paraná, Ouro Preto do Oeste, Cacoal and Vale do Paraíso).
Finally, it is relevant to point out that Amazonian Indigenous peoples have created
in this historical process, emergent cultural landscapes in a specific territorial context,
as these landscapes are defined by eminent cultural geographer Cosgrove (1989);
in other words, cultures that are now appearing (and gaining increasing visibility
and attention). It is worth noting that currently Arara, Gavião Ikolen, and Surui
Paiter Indians, whose areas we visited from 2009 to 2013, represent communities
and identities that are trying to hold on to their ethnic-cultural heritage, and they
are succeeding. It should be noted, in addition, that the landscape is a determining
factor of the social and cultural character of societies; and the cultural landscape, in
particular, may be understood as a set of material forms arranged and articulated in
space (Gandy 2004).
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Chapter 8

The Process of Tourism Transition
and the Tourism Social Contract
in Indigenous Territory: The Case
of the Nova Esperança Indigenous
Community (Rio Cuieiras, Brazil)
Ana Rosa Guimarães Bastos Proença and Alexandre Panosso Netto
Abstract This chapter is concerned with the contributions of the ethno-tourism
practices to the recognition of the culture Baré through resignification of handicrafts
or rural practices, while having the visitors inserted in their realities and contexts. The
discussion is on the emancipatory aspects of Community-Based Tourism as it allows
economic and social development. Ethno-development conceptually permeates and
grounded the discussion. Tourism is understood as a phenomenon that enables mutual
experiences both hosts and guests, and it can be developed in different environments
whether in urban or rural area. In Amazonas, specifically, in the rural area of Manaus, traditional and indigenous communities started to draw up strategies to develop
local tourism by the principles of Community-Based Tourism from 2011 for two
issues: the first to organize and coordinate tourism that occurred in predatory manner; the second by permissive issues, as the communities that develop tourism, are in
their majority, in conservation units. The Indigenous Community Nova Esperança,
located on Puranga Conquista Sustainable Development Reserve in the downstream
of Rio Negro Manaus (AM), is formed by the Indigenous ethnicity Baré, formed by
30 families. The research aimed to reveal the key aspects of an Indigenous community tourism development in the area of the lower Rio Negro. The methodology was
predominantly qualitative, exploratory, and descriptive, based on the recollection of
data through literature review as well as a field research. The interaction between
community and visitors expanded when they include the tourist in their daily routines and general community activities, such as handcraft production, manioc flour
toasting, fishing, staying in home with a communitarian. Homestay was also of great
value for the interaction between the Indigenous families and visitors.
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8.1 Introduction
The phenomenon of tourism today is directly related to the issue of sustainability.
Application of the concept of sustainability has been seen in different aspects of
society, such as culture, the economy, the environment, and so on; something analogous is also seen regarding tourism because this is an activity that brings together
various aspects of human life. Tourism in certain localities is renewed and redefined
as the paradigm becomes “glocal,” whereby tourists, hosts, and governmental/nongovernmental agencies seek to develop and foster activities geared toward tourism.
With regard to the indigenous tourism in the Brazilian Amazon, the appeal of preserving the territory and culture has resulted in the search to overcome the old ways
of offering tourism-related activity and make room for other perspectives of the
planning, management, and monitoring of this activity.
The Nova Esperança Indigenous Community—part of the Baré ethnic group—is
located in the rural area of Manaus, capital of the state of Amazonas. Its territory
consists of the Puranga Conquista Sustainable Development Reserve. Tourism began
there in 2005 when a demand arose for the purchase of local handicrafts by tourists
passing through on cruise ships and other tourist riverboats. In pursuit of fairer and
more inclusive tourism in 2011—with the support of the Institute of Ecological
Research (IPÊ) along with the State Secretariat of the Environment (SEMA)—the
community received guidance on Community-Based Tourism (TBC). Workshops
were offered for the TBC initiative, providing support in order for the activity to
develop locally, with more solid foundations in operational terms and regarding the
interaction between community and visitors.
The discussion of tourism in an indigenous territory revolves around more general
concepts of sustainability, from global to local, and ethno-development, permeating
issues of culture, the environment, social relations, local/endogenous development,
and indigenous economy. This discussion contributes to the general objective of the
general study of the process of tourism in an indigenous territory in a community
on the Cuieiras river, in the Lower Rio Negro region. Methodologically, the case
study has a qualitative and exploratory character, based on a review of the literature and documents, in addition to fieldwork with primary data collection, using
direct observation and semi-structured interviews, carried out with the authorization
of the responsible agency (DEMUC/SEMA), authorization number 134/2017, and
authorization through the Statement of Free and Informed Consent with community members, according to Resolution 466/12 of Brasil’s National Health Council
(CNS).
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8.2 Principles and Realities Regarding Tourism
in Indigenous Territories
The term sustainability has emerged as an essential element in government guidelines
for almost nearly all areas, giving rise to a new paradigm in terms of a mindset about
development—“sustainable development.” This new paradigm was incorporated into
the area of tourism by the World Tourism Organization (UNWTO) in 1999. The
concept of “Sustainable Tourism” is now seen as “the activity that meets the needs of
tourists and the socioeconomic needs of the receiving regions, while cultural integrity,
the integrity of natural environments and biological diversity are maintained for the
future” (Ministério do Turismo [MTur] 2007, p. 25).
“Sustainability” has become one of the key elements in tourism segmentation,
yet it leaves questions about what sustainability is and for whom it serves. On
the other hand, it has been a facilitator to develop forms of tourism-based planning that permeated the aforementioned concepts—focusing on localities that are
understood as “communities,” their pace of development and desires with regard to
tourism activity—inserting themselves through participatory planning methods such
as Community-Based Tourism (TBC), for example.
Maldonado (2009) points out that the introduction of Community-Based Tourism
began around the 1980s, consisting of four factors that can explain its origin: economic, social, cultural, and political. The economic and social factors are related
to the financial situation of communities linked to poverty and the desire to overcome hardships through alternative solutions; the political factor refers to the strategy
of preservation of culture, amid the processes of globalization, and the institution
of indigenous and rural leadership; and the cultural factors encompass aspects of
indigenous culture, based on ethno-cultural identity, community heritage, and cultural affirmation in contact with visitors. Of these benefits, the author highlighted
four possible weaknesses: (i) incursion of communities into tourism in situations of
improvisation; (ii) lack of professionalism; (iii) lack of knowledge of the market;
(iv) ignorance of business management instruments (Maldonado 2009, p. 32).
Irving (2009) states that the issue of “Community-Based Tourism” has been
researched since the mid-1990s, and that it only gained ground in 2010 when the
subject came to be seen by Governmental and Non-Governmental Organizations
nationally and internationally. The author presents six basic principles of TBC: (i)
the endogenous basis of local initiative and development; (ii) social participation
in the planning, implementation, and evaluation of tourism-related projects; (iii)
limited scale and controlled social/environmental impacts; (iv) generation of direct
benefits to the local population; (v) cultural affirmation and interculturality; and (vi)
the “encounter” as an essential condition. Since tourism is a form of interference
in all aspects of a tourist-receiving place, “community-based tourism can only be
developed if the protagonists of this destination are subjects rather than objects of
the process. In this case, the sense of community transcends the classical perspective
of “low-income communities” or “traditional communities” to achieve the sense of
common, the sense of collective” (Irving 2009, p. 111).
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Alfonso and López (2010, p. 37) have concluded that Community Tourism “is an
alternative to mass tourism and is generally practiced in rural and indigenous communities in Southern countries, promoted by non-governmental development organizations.” This way of developing tourism also appears under the name of “Solidarity
Tourism,” and is developed in countries of Africa, Asia, and South America. Its
development proposal veers from the standards imposed by great economic powers
and mass tourism, having the following key aspects:
1. It is a type of tourism that has a low negative impact on the cultural and ecological
aspects of tourist destinations.
2. It integrates the local players in the operation of the activity, where the economic
benefits generated in this type of tourism go to the local population.
3. It strengthens the socio-cultural values of the local population, preserving nature
and a community vision, which allows both the tourist and the host to enjoy a
positive interaction, generating a shared and unique experience.
4. Community tourism as a form of alternative tourism generates a set of human
relations as a result of tourists’ visits to the rural community, taking advantage of
and enjoying the environment as well as the natural, cultural and socio-productive
values.
5. This type of tourism allows for traditions to be recovered and maintained, from
gastronomic traditions to the typical handicrafts to the religious activities in each
populace or community (ibid, 2010, p. 47, translated by the authors).
Community-Based Tourism emerges as an alternative to this hegemonic character,
requiring “lower density of infrastructure and services, seeking to value a relationship
situated in the natural environments and in the culture of each place. It is not just
about following exotic routes, different from those of mass tourism. It is another way
of visiting and hospitality […]” (Bursztyn et al. 2009, p. 86).
The proactivity of the communities is organized through networks, associations,
co-ops, local enterprises, and so on. In Latin America, the Community Tourism
Network in Latin America (REDTURS) was formed with 13 participating countries
and more than 20 organizations (Maldonado 2009). In Brazil, the TURISOL and
TUCUM networks are pioneers in community development work (Bursztyn et al.
2009). Aside from these, 37 Brazilian destinations included in REDTURS were
counted overall. They are located in indigenous territories, quilombolas (maroon
settlements), favelas (shanty towns), or in regions of European or Asian migration.
This form of management of community action is related to what Singer (2001,
2008) calls a “solidarity economy.” This is a form of economy that is based on the
management by the workers themselves of their production, being egalitarian and
collectively owned, where each member or participant in the process has the right to
make decisions. This concept addresses two terms related to TBC, self-management
and community solidarity, which would explain the name “Solidarity Tourism” and
the search for self-management of tourism.
Another element that is included in order to understand TBC, particularly applied
to tourism in indigenous territories, is the concept of indigenous economy. Luciano
(2006, p. 188) states that this type of economy refers to the subsistence livelihood
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and “sustainable social and economic development of indigenous peoples in the
perspective of economic autonomy and signifies promoting productive or exploratory
initiatives of natural resources in an economically, socially, culturally, and politically
sustainable way.”
Thus, it is possible to understand it by dividing it into three classifications: (i)
traditional indigenous economies; (ii) indigenous economies undergoing adaptation;
and (iii) indigenous economies according to the logic of the market. For the author,
most of the indigenous communities in the Amazon are in the second classification.
They seek to “reshape the dynamics of economies based on their traditional forms of
economic organization, whether those that mirror the model of regional or national
society, but without giving up their traditional social, political, and economic organizations” (Luciano 2006, p. 192). Such experiences in this type of transition economy
are based on projects of sustainable development or ethno-development (ibid, 2006).
In Latin America, the debate on development and indigenous territories was outlined as ethno-development, beginning in 1971 with the Barbados meeting, and
in 1981 by the San José (Costa Rica) meeting, in which the ethnocidal effects of
development policies were criticized and the proposal of an alternative development
(ethno-development) was presented, which was adapted to indigenous and traditional
communities (de Souza Lima and Barroso-Hoffman 2002; Verdum 2002).
Bonfil Batalla (1995) and Stavenhagen (1984) were the main formulators of the
concept of ethno-development. Bonfil Batalla (1995, p. 467) presents the following
definition of ethno-development: “the exercise of the social capacity of a people to
build their future, taking advantage of their historical experiences and the real and
potential resources of their culture, pursuant to projects defined according to their
own values and aspirations.”
Stavenhagen (1984) presents the perspective of “alternative development” as
opposed to the importing of development models that ignore the “behind-the-scenes,”
i.e., the masses. For the author, it is necessary for the development to take place
internally and endogenously, privileging the basic needs of the population, raising
its standards of living. It should also contemplate existing cultural traditions and seek
actions that respect the environment, rather than reject them as obstacles, as occurred
in the early decades of development-related thinking. The resources (natural, human,
and technical) should be from the locality of the development in question, assuming
self-sustainability and the approach of local participation, opposing the technocratic
bias.
The proposal of ethno-development, “development of ethnic groups within
broader societies,” goes against ethnocide and ethnocracy. Stavenhagen (1984, p. 42)
points out that ethno-development of indigenous populations means a complete overhaul of “indigenist” government policies that have been adopted by most governments. A new type of militant indigenous social movement has been calling for the
reaffirmation of indigenous cultural values, as well as a reassessment of the Indians’
position in the social structure (Bonfil Batalla, 1995; Stavenhagen, 1984).
In order for these aspects to materialize, the recognition of indigenous communities (for example) as political units within the State was necessary, being a right
achieved and guaranteed by the Brazilian Constitution of 1988, recognizing their
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rights to maintain their own culture, and reinforced in 2004 by the promulgation of
Convention No. 169 of the International Labor Organization (ILO) in Brazil.
Prior to these outlines, in 1973, the Statute of the Indian was created (Law 6001/73)
based on the Old Brazilian Civil Code (1916), constructed from the perspective of
protectionism of indigenous peoples, outlining them as “relatively incapable” and
needing the tutelage of a state indigenist agency until they were “integrated into
the national communion.” The New Civil Code (2002) removed Brazil’s Indians
from the category of “relatively incapable,” proposing special legislation for these
indigenous peoples, which is currently at a standstill (Povos Indígenas no Brasil
2018). The Instituto Socioambiental, ISA (2000) addressed a letter to indigenous
communities explaining what the term “relatively incapable” meant, asserting the
inability of white people to understand the difference between cultures, affirming the
capability of indigenous peoples.
According to Mauro (2013, p. 48–49) until 1988 when the Brazilian Constitution was promulgated, there was a “de-indianization,” i.e., a disguise or denial of
indigenous identity among indigenous groups as a method of surviving the stigma
over recognition as “Indian.” With the reversion of the “integrationist paradigm of
indigenist politics” and the possibility of enjoying their rights to exist according to
their culture, there was a process of indigenous “ethnogenesis.” Here we highlight
an excerpt from Viveiros de Castro (2006, p. 43 cited by Mauro, p. 49):
The 1988 Constitution legally (ideologically) interrupted a secular ‘de-indianization’ project,
recognizing that it had not been completed. And this is how communities in the process of
distancing themselves from the indigenous reference began to realize that “being” Indian
again – in other words, going back to becoming Indian, resuming the incessant process of
becoming an Indian – might be of interest. Converting, reverting, perverting or subverting the
device of armed subjection since the Conquest in order to make it a device of subjectivation;
to cease to suffer their own Indianness and to start to enjoy it.

Together with the ethno-development movement, the assumptions of global sustainability in relation to the concept of development for sustainable/local/endogenous
development corroborated the advance of policies, actions, and directives regarding
indigenous peoples and tourism.
Briefly, the year 1980 marks the significant gain of strength of ecotourism in
Brazil being brought to the indigenous and traditional communities as an alternative
of economic development, fostered by several institutional agents from the municipal
to the federal level, such as the Brazilian National Foundation for Indigenous Peoples
(FUNAI), the Ministry of the Environment, and the Ministry of Tourism; “in the
last eighteen years [1996–2014], seminars, workshops, lectures, and meetings have
been promoted, sponsored and supported by public agencies, private companies, and
non-governmental organizations, without a consensus or conclusive opinion on the
subject” (da Silva 2014, p. 119).
Between 1980 and 2018, many actions, guidelines, and Working Groups were
developed in favor of tourism in indigenous territories, given the demands that
constantly came to FUNAI, whether tourists and companies requesting tourism or
indigenous communities that were already developing tourism activity in a disorderly
manner without any institutional protection.
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Of the developments that took place in Brazil, we highlight the National Policy for
Territorial and Environmental Management of Indigenous Lands, which is considered
of major importance in updating what we refer to as tourism in indigenous territories
in Brazil.
In 2008, an Interministerial Working Group (IWG) was created through Interministerial Ordinance 276 of September 12, 2008. The IWG brought together technicians
from the Ministry of Justice/FUNAI, Ministry of the Environment, indigenous organizations, and civil society organizations to prepare a proposal for a National Policy
on Territorial and Environmental Management of Indigenous Lands. Through active
dialogue between indigenous peoples and the state, around 1,250 indigenous representatives for consultations and drafting of the text (Bavaresco and Menezes 2014),
this proposal resulted in Decree 7747 of June 5, 2012, establishing the National Policy
for Territorial and Environmental Management of Indigenous Lands (PNGATI),
with the aim of guaranteeing and promoting the protection, recovery, conservation and sustainable use of the natural resources of indigenous lands and territories, thereby ensuring the
integrity of indigenous heritage, improving the quality of life and full conditions of physical and cultural reproduction of current and future generations of indigenous peoples and
respecting their socio-cultural autonomy, in accordance with current legislation (Decreto n
7.747 2012).

Among the directives of the PNGATI, in Article 3, axis V, which provides for the
“sustainable use of natural resources and indigenous production initiatives,” item “g”
sets out the following:
support sustainable indigenous initiatives of ethno-tourism and ecotourism, respecting the
community’s decision and the diversity of indigenous peoples, promoting – where appropriate – preliminary studies, diagnoses of socio-environmental impacts and training of
indigenous communities to manage these activities [emphasis added] (Decreto n 7.747 2012).

It is worth noting that during the deployment of the PNGATI, the Indigenous Environmental and Territorial Management (GATI) Project assisted in creating the guidelines. Its report also included the fact that as part of the inter-indigenous exchanges
for the strengthening of local networks and knowledge of practices, there was an
“exchange of eight Guarani Indians from the Caieiras Velhas II Indigenous Land
(in the state of Espírito Santo) to the Guarani do Bracuí and Ribeirão Silveira
Indigenous Lands (in the states of Rio de Janeiro and São Paulo, respectively) to
learn about experiences in agroecology, reforestation, and ethnoecotourism (0107/06/2015) [emphasis added]” (Miller et al. 2016, p. 23), in which the practice
of ethno/ecotourism already existing in the Indigenous Lands is portrayed, being
subsequently supported by PNGATI.
The PNGATI program provided feasibility for the deployment of Normative
Instruction 03 of June 11 (Instrução Normativa nº 03, 2015) establishing rules and
guidelines for activities of tourist visitation in indigenous lands. This Normative
Instruction (IN) is considered a milestone for the expected position of the indigenist
agency on the activity, regulating it with the aim of monitoring and supervising
irregular initiatives already existing, and those that may occur on indigenous lands.
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According to J.A.L. Pereira, the head of the Coordination Office for the Promotion
of Income Generation (COGER) linked to FUNAI’s General Coordination Office
for Promoting Ethno-development, FUNAI is currently monitoring the five tourist
activities on indigenous lands listed in Table 8.1.
The practice of tourism in indigenous lands was not authorized, although it happened irregularly, as pointed out by FUNAI (2015). Authors such as Grünewald
(1999), Lac (2005), Santos (2010), and Neves (2012) have reported in their academic work on the existence of activity in different indigenous communities and
lands, and the need for improvements and regulations. Grünewald (2009, p. 100)
illustrates that tourism was not an activity highly regarded by “Brazilian indigenism
in the broad sense and much less finds support in FUNAI,” for reasons of protectionism (contact with white people, their objects and customs) and concerns about
“native intellectual property, social maladjustment, etc.” However, as it is an activity
that already exists in indigenous communities and lands, the pressure on FUNAI
increased to regulate the activity.
Tourism also occurs in territories other than indigenous lands, such as communities, which have remained in the gap regarding regulations and cannot count on
FUNAI regulations or legal protection, and this document is only a basis for a possible outlining of plans for visits, such as including it in the management plan of a
Sustainable Development Reserve through the issue of “Public Use.”
Nonetheless, it is understood that the importance of this Normative Instruction to
the tourism planning on the ILs, with the organizations or indigenous associations
being responsible, along with possible government partners or NGOs, responsible
for formatting a plan that aims to understand the general impacts that can come from
this activity.
Among the forms of tourism indicated by IN 03/2015 for indigenous lands, Article
1 states that the visitation plan is “community-based and sustainable in the segments
of Ethno-tourism and Ecotourism,” i.e., adding an entire discussion which would
occur globally and locally.
At the study site in question, all of these principles that gained strength since 1980
have arrived late in the Community (only in 2011), which brings about a reflection
on how these policies and principles can enter—on a more timely basis—indigenous
territories that have fallen into the regulatory gap, where there is no concern for local
communities and community-based principles, sustainability, solidarity economy,
and so on, do not reach an exploitative eco/ethno-tourism structure?

8.3 Tourism Structures, Power Structures: The Case
of the Nova Esperança Indigenous Community
When we talk about tourism structures, we could initially go back to Beni (2003)
in the “Structural Analysis of Tourism” and his way of proposing a systemic division of tourism into three sets: the set of structural organization (superstructure and

Indigenous land (IL)

Kayabi

Menkragnoti

Middle Rio Negro

Proponent

Associação Indígena
Kawaip Kayabi

Comunidade Indígena
Kayapo

FOIRN and ACIBRN

Rio Negro

Kayapó Southern Pará

Northern Mato Grosso

Regional
Coordination office

Table 8.1 Tourist activity on indigenous lands accompanied by FUNAI

In the process of
preparing the
Visitation Plan;
however, it is
authorized to carry
out the activity in
2016. Sports fishing
project in the
modality of fly fishing

Implement a
sustainable program
of sports fishing
tourism with fly
fishing, with a
mandatory return of
all fish caught

Construction of a
small hotel within the
IL

Objective

UAB—Untamed
Angling do Brasil

Associação Floresta
Protegida

Pousada Mantega
Selvagem

Partner

Not informed

Kayapo

Kayabi

Ethnicity

Ecotourism

Ecotourism

(continued)

Ecotourism and
Ethno-tourism

Type of activity
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Yanomami

Paresi & Utiariti

Comunidade Indígena
Yanomami—Ayrca &
Amyk

Campo Novo dos
Parecis City
Government

Cuiabá

Rio Negro

Regional
Coordination office

“ROTA PARECIS” is
an initiative of the
City Government,
with the authorization
of CTL of Campo
Novo dos Parecis,
which includes
learning about their
culture, contemplation
of natural beauty
(with emphasis on the
“Salto Utiariti”
waterfall and a cave)
as well as extreme
sports; plus a boat
trip, abseiling, and
demonstration of the
game known as
Jikunahati (played
only with one’s head,
with a ball—called an
igomaliró—made
from mangaba latex)

Activity related to
ecotourism, in the
modality of
mountaineering on
Pico da Neblina

Objective

Secretariat of
Economic
Development and
Equipe Vertical

ISA

Partner

Paresí

Yanoma mi

Ethnicity

Source Adaptation made by the author, from the table granted by J. A. L. Pereira (personal communication, February 26, 2018) (2018)

Indigenous land (IL)

Proponent

Table 8.1 (continued)

Ethno-tourism and
Ecotourism

Ecotourism

Type of activity
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infrastructure); the set of environmental relations (ecological, cultural, economic,
and social); and the set of operational actions (supply, demand, distribution).
Even if tourism is divided in this way to compose a better visual understanding on
paper, or on screen, in real life these sets function intrinsically, determining segments,
demands, offers, impacts, and powers.
While previously an entire theoretical-conceptual approach to the principles that
today govern the development of tourism in indigenous territories was presented,
these principles fell (or still fall) short of the reality of many indigenous territories
that receive tourism in the hope that this activity lives up to the discourse on economic
activity. However, it comes with impacts that initially seem invisible.
We must (always) remember that tourism, as we know it today, is the result of
the capitalist system, demanding certain adaptations from indigenous communities
in order to receive it. Therefore, the way this kind of tourism will be structured will
directly reflect on how the environment, social, and cultural aspects, and of course
the local economy will be impacted.
This is portrayed by the case of the Nova Esperança Indigenous Community (Amazonas-Brazil), in which its transition from an exploitative structure to a
community-based structure properly reflects how tourism can impact (negatively and
positively) on the same locality and on the same players, but with different structures
and partnerships.
Located in the rural area of Manaus, the state capital of Amazonas (Fig. 8.1), the
community is situated on the banks of Rio Cuieiras, a tributary of the Rio Negro in
the mosaic of the Lower Rio Negro. Identified by the FUNAI as Baré ethnicity, due
to the general language (Nheengatu), the community consists of roughly 30 families.
The origin of the community starts with the migration of a couple from the municipality of Santa Isabel do Rio Negro toward the city of Manaus, in search of better
living conditions such as healthcare, education, food, and in search of the process of
recognition of indigenous rights. Subsequently, their “relatives” also migrated to the
area close for what will be the community (Fig. 8.2).
The territory in which the Community is located was initially delimited as an
integral protection conservation unit—Parque Estadual do Rio Negro Setor Sul—
created in 1995, without consulting the families settled there. Only in 2003, with the
arrival and investigations of governmental and non-governmental organizations in
the area of the Lower Rio Negro, did the communities (including Nova Esperança)
learn that they were within the limits of the Park (Instituto de Pesquisas Ecológicas
[IPÊ] et al., 2010).
This type of Conservation Unit is of indirect use (according to the National System
of Conservation Units), i.e., it does not allow the settlement of families or “consumption, collection, damage or destruction of natural resources” (Ministério do Meio
Ambiente 2000, p. 6).
In Brazil, legally protected natural areas are divided into the following: Permanent
Preservation Areas; Legal Reserves; Conservation units; Ramsar Sites; Indigenous
Lands; Remaining Territories of Quilombo Communities; Biosphere Reserve; Natural Heritage Sites; among others 31 (Brito 2010). The most widely known of these
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Fig. 8.1 Location map of Nova Esperança indigenous community. Source Lima dos Santos &
Proença (Personal collection) (2018)

are Conservation Units, which are related to the National System of Nature Conservation Units (SNUC). Consisting of federal, state, and municipal conservation units,
SNUC is divided into two categories: Integral Protection Units and Sustainable Use
Units. The first one is restricted to the preservation of nature and the indirect use
of its natural resources for the purpose of scientific, recreational, and educational
activities. In other words, it does not involve the consumption, collection, damage,
or destruction of natural resources. The second aims to “reconcile the conservation of
nature with the sustainable use of a portion of its natural resources.” In other words,
it allows direct use of the collection and use (whether commercial or otherwise) of
the natural resources (Ministério do Meio Ambiente 2000; Craveiro 2008; Medeiros
2006).
The territorial claim was spread among all of the Park’s residents; ushered in
by the request of the indigenous communities to FUNAI for official recognition
of the indigenous territories as Indigenous Land (IL), and later the riparian populations, requesting land regularization. Accordingly, the Cuieiras/Anavilhanas Sustainable Development Project (PDS) was created in 2005, with the aim of regularizing
the lands of people living along the banks of Rio Cuieiras, but the lands were not
included in the National Institute of Colonization and Agrarian Reform of Amazonas
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Fig. 8.2 Entry of the community. Source authors (2016)

(INCRA/AM), thus overlapping the Conservation Unit with the Sustainable Development Project, generating more uncertainties and conflicts about the situation of
the communities. The possibility of demarcation of Indigenous Land continues (IPÊ
et al. 2010)
The indigenous communities of the Cuieiras River were recognized by FUNAI in
late 1990, guaranteeing their rights to healthcare and to mixed-language education
from 2007 onwards by the Puranga Pisasú Municipal Indigenous School, located
in Nova Esperança. The teachers are indigenous and non-indigenous, and there are
classes in Portuguese and in Nheengatu. The classes in the Nheengatu language and
the name of the school were actions by the Manaus City Government in the search
to maintain and appreciate the indigenous culture.
Since the creation of the Permanent Forum in Defense of the Riparian Communities in Manaus (FOPEC), the reserve has been classified as a Sustainable Development Reserve (RDS). The new RDS was named Puranga Conquista. The word
Puranga comes from the Nheengatu language, and means “beautiful” (i.e., Beautiful
Conquest). State Law 4015 of March 24, (Lei Estadual nº4.015, 2014) established
Puranga Conquista and the families that already lived there prior to the delimitation
of the State Park remained at the site (Instituto Socioambiental [ISA], 2014).
The Sustainable Development Reserve (RDS) is a category of sustainable use
conservation unit. It is a natural territory that shelters traditional and indigenous
populations, with the purpose of ensuring the livelihoods of the populations and
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preserving nature (Ministério do Meio Ambiente 2000). This type of Conservation
Unit together with the Extractive Reserve (RESEX) was a category incorporated by
SNUC based on Brazil’s particular experiences. The RESEX was created in 1989
from the movement of rubber tappers in the state of Acre, and the RDS was created in
1996, being intrinsically linked to the Mamirauá Project in the State of Amazonas.
Both have the character of social and economic inclusion of populations directly
linked to these territories (Queiroz 2005; Medeiros 2006).
Despite the conflict over the use and extent of the territory, tourism has been a
reality in the community since 2005, accepted by the natives for the purpose of a
source of income. Until mid-2011, the community was part of tourism only as an
attraction, without the power to decide how the activity should be done or how much
to charge. Visits to the community began with a low frequency of tourists who were
already in the area of the Cuieiras river and went to the community to purchase
handicrafts and or in search of hiking trails.
Tourism intensified in 2005 when the community became part of the itinerary of
the cruise ship Iberostar Gran Amazon, which visited on a weekly basis. The established “tourism social contract” was based on the one hand by the company taking
the tourists and “ensuring” that they would buy handicrafts. On the community side,
the place had to be kept clean and the Indians would have to be identified as “Indians” in their clothing and accessories (headdresses, straw skirts, and body painting).
Although initially, the community did not agree so much with the impositions made
by the company, they accepted them, because this would be a new source of income.
The families that did not work with handicrafts began to develop this activity due
to the increase in tourist demand. Since that time, whenever the flow of tourist visitation decreases, the sale of handicrafts is redirected to Manaus, the state capital. To
complement the creation of the “tourist arena” for the sale of handicrafts (Grunewald
2009), small wooden tents with thatched roofs were built, giving a rustic character
to the place (Figs. 8.3 and 8.4).
There was no charge for receiving tourists, allowing photos, or the very presence
of the community. In this sense, it was not economically worth the effort on the part
of the community to be “presentable” to the tourists.
Due to the fact that most of the tourists were foreigners, the communication
was restricted to the translation by the guide that accompanied the group. There
was no real interaction between natives and tourists. There was, however, a mediated and low-contact relationship, retaining dialogue only in the introduction of the
community and the welcome activities.
Due to the relationship of asymmetrical power and gain between the natives
and tourism agencies, the Indians sought more knowledge about tourism and other
ways of benefiting from the activity. With the strong presence of the Institute of
Ecological Research (IPÊ) in the community due to its research on the use of natural
resources3 and the interest of the natives in improving tourism in the Community,
Community-Based Tourism workshops were offered in 2011.
Additionally, the Park Management Plan of 2010 presented Community-Based
Tourism as a potential activity to be developed, due to the scenic beauty and presence
of communities, in contrast to the conflicting activities that occurred previously, such
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Fig. 8.3 Handicrafts and tourists. Source authors (2018)

as “commercial hunting and fishing; timber extraction; burning; mineral extraction;
unbridled tourism” (IPÊ et al. 2010).
In 2012 the community was included in the project called “Roteiro TUCORIN:
Turismo no Rio Negro.” The TUCORIN Project promotes the integration of the
rural, riparian, and indigenous communities located on the left bank of the Lower
Rio Negro into the visitation routes of Manaus. The communities of the Puranga
Conquista RDS and Tupé RDS are part of this itinerary.
The six communities that are part of the itinerary welcome visitors interested
in learning about their way of life, their traditions, and their practices of managing
natural resources, such as the wood extraction for the manufacture of blowguns and
the cultivation of cassava/manioc for making flour (Fig. 8.5).
With the Community-Based Tourism initiative, the community receives tourists
for overnight stays (two days, one night), without the need for the use of “indigenous
identification.” This accommodation is in the house of one of the natives who built
a room to receive tourists. This allowed for greater contact and interaction between
tourist and host.
The visitation itinerary is based on the daily activities adapted for the tourist to
see or participate in, such as conversation with the locals, late-afternoon football,
the flour-making process, workshop on handicrafts such as bracelets and necklaces,
foods based on fish and cassava derivatives such as flour and beijú with pepper.
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Fig. 8.4 Woods handicrafts
and necklaces seed. Source
authors (2018)

Additionally, there are terrestrial or aquatic trails as well as hikes to the waterfall,
and the latter is only possible when the river level is lower (Fig. 8.6).
The development of this type of tourism through TBC has brought the benefit of
a fairer income from tourism activities. At first, with the old “tourist social contract”
established with tourist companies, the natives were only allowed to charge for the
sale of handicrafts; now all activities are charged and are made by the indigenous
or “relatives” from the region. Tourist shuttling, for example, is done by boat by
someone from the community or by the resident of another “related” community.
Currently, the community participates in two natural resource management
projects based on local culture. The first one is the project for the appreciation of Baré
indigenous handicrafts. The second one is the study for the development of sports
fishing tourism in the Rio Cuieiras area. The appreciation of the Baré indigenous
handicraft comes from the IPÊ Project in partnership with the C&A Institute, entitled “Self-strengthening of the Baré Culture.” This project is aimed at “strengthening
and empowering the community in order to value fair work, indigenous education,
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Fig. 8.5 Processes of
transforming Paxiúba wood
into blowguns. Source
authors (2016)

qualification, and the role of women in the value chain of handicrafts and tourism”
(Instituto de Pesquisa Ecológicas, IPÊ 2016).
The proposal for the development of tourism geared toward sports fishing for
peacock bass (tucunaré) is a partnership of the Puranga Conquista RDS Residents’
Association with the State Secretariat for the Environment (SEMA) and the State
Secretariat of Rural Production (SEPROR). The Sports Fishing Ordination Plan is
provided for the Rio Cuieiras area, including the Nova Esperança Indigenous Community, Três Unidos, Boa Esperança, and Canaã (Governo do Estado do Amazonas
2018).
This type of tourism has precedents in the Conservation Unit and indigenous
territory in the Middle Rio Negro area (Amazonas). It is already developed in the
municipality of Santa Isabel do Rio Negro—Tapuruquara Environmental Protection
Area (Instituto Socioambiental, ISA 2017) and in Rio Marié—the boundary between
the municipalities of Santa Isabel do Rio Negro and São Gabriel da Cachoeira—
through the “Rio Marié Community-Based Fishing Tourism Project” (Barra 2017).
The tourism activities developed at a Conservation Unit (Sustainable Development
Reserve) involves a context in which the regulation and monitoring of tourism take
place through the agency of the State’s Ministry of the Environment (FUNAI will
not necessarily be participating in this process). This is where the formulation of the
Conservation Unit’s management plan takes place. Tourism must be established as
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Fig. 8.6 Hosts showing the process of manioc flour to tourist. Source authors (2018)

an activity in the category of “Public Use” so that—based on such categorization—
directives can be established for the communities.
It is worth noting that the Puranga Conquista RDS Management Plan will begin in
2018, and the tourist visitation plan will enter the category of “Public Use.” To enter
the community, tourists and researchers need authorization from the Department of
Climate Change and Conservation Units of the Amazonas State Secretariat of the
Environment (DEMUC/SEMA). It is believed that from the negative experiences,
coupled with national developments in relation to the Indigenous Land and studies
on the implementation of Community-Based Tourism as an alternative that moves
toward sustainability, this methodology of planning and management must be continued and improved in the management plan of Puranga Conquista RDS, for both
indigenous and non-indigenous communities that comprise it.
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8.3.1 Some Reflections on the Tourism Process
The tourism process that started in 2005, and continues until today, proposes that we
reflect on how the structure of tourism is incisive in the continuation of tourism in
the place (if tourism is good for the locals, it will be maintained for tourists). Even
having started in a predatory manner, it was possible to enter the transition phase
through another tourism-related structure, in this case, Community-Based Tourism.
The dialectic of impacts caused by the “golden hordes” model (Turner and Ash
1991) tends toward a quest for the exotic in conjunction with local simplicity, both of
which can infer a recovery of culture as well as a deep dependence that can worsen
the situation of the locality.
One example of the first scenario can be seen in Smith’s (1989) study of Eskimos
and ethnic tourism, in which—based on the founding of an organization managed
by the Eskimos (NANA)—the creation of Maniilaq was made possible. This is a
cultural entity with the aim of revitalizing the values and traditions of the Inupiaq.
Along with mass tourism, Maniilaq contributed to the rebirth of the Eskimo culture
through the production of Inupiaq handicrafts and the participation of young people
in this process.
In the second scenario, we have Urbanowicz (1989), in his paper about Tonga
(Polynesia). He questions whether cruise tourism and later air travel has been positive
or negative for the indigenous community. The traditional lifestyle of Tonga was
marketed as a product, a fact that brought conflicts, because the natives no longer
accepted being part of a “human zoo” (Arnaut 2011) and this type of tourism was
managed outside the indigenous community.
The narratives presented by the authors reinforce the perspective that the concentration of decisions about the activity provides for different experiences from
the same type of tourism. However, in the relationship between visitors and those
visited, both remained on the same level: a quick and artificial relationship between
the subjects, which makes us question one of the main arguments when discussing
tourism in indigenous territories: the encounter with the other, alterity at stake, the
meeting of cultures.
To what extent does the romanticization of the gaze on these asymmetric relations
marked by a condition of social class, which is the voyage to the “peripheries of
pleasure,” need not to be deconstructed? Or rather, reconstructed? And in a broader
sense, how can sustainable development attain its many objectives without breaking
with classic paradigms of tourism? And how can this take place without perpetuating
the total power structure to external agencies and without using the territory governed
by the discourse of salvation through economic gain?
One of the solutions is shown by the case presented, where tourism (as power)
in the hands of indigenous communities allowed them to surpass a rhetorical and
stereotyped search for indigenous otherness through tourism in the Amazonas (or
ONE Amazonia among several).
The “spectacle” of indigenous objectification in tourism was outdone by itself. The
indigenous became a subject that shares situational issues of life in the community,
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giving meaning to the term “host,” coined long ago. If “host” means someone who
receives others and—based on giving, receiving, and giving back—gives rise to
“a ritual of friendship and human bonding,” materializing hospitality (Comandulli
2014), then in those situations where tourism exploits indigenous peoples by means
of cultural and social signs that hark back to their past, the term “host” is believed
to be used erroneously.
The residents of the community should be included in all stages of tourism development, becoming active players and not “objects” to be observed. The interpretation
of travel and tourism is assumed by an old character, propitiating unto them power
and leadership role that until then was restricted to exogenous subjects. Such a focus
reminds us of the title of the book by Sheller and Urry: “Places to play, places in
play.” The places, the people, and, respectively, their cultures, go from the situation
of pawns of tourism to being the players.
This implies what we bring here under the light of the previously mentioned
tourism social contract. Differently from what is understood by the “social contract”
(i.e., “corporate charter”)—a physical document that serves as the “birth certificate”
of a company—the concept of a tourist social contract, based on a non-physical
contract, which depending on the tourism structure, will indicate the role that each
subject or group will have within the tourism activity.
This role is linked to the characteristics and level of positioning that a group has:
who is defining the type of tourism, how it will be offered, who will have the financial
returns, how the “cultures” and the routines should adapt to the arrival of the flow of
visitors, the expected position of the host, the origin of visitors, who commands and
who obeys.
One could refer—albeit with a partial reading and re-signified to this context—to
Rosseau’s (1989) proposal on the social contract (or contractualism), whereby the
individual abdicates certain rights so that there is a greater ruler, creating social order.
Rosseau presents such a concept through the context of the formation of states and
the power that is given to them. Here one assimilates this when the “hosts” give up
certain rights to a larger intermediary agent, who brings to the site a flow of visitors
willing to consume their culture and territory.
In the case of indigenous territory, the consumption of an imagined “Indianness”
can either use a material characterization of the culture, even if it does not represent
the current reality of the communities or use the cultural aspects together with the
environmental and social aspects in order to shape a kind of tourism that actually
favors the “meeting of cultures.”
If the discourse in favor of tourism, aside from income, is that of a “meeting
of cultures,” the logic of exposing oneself according to what the visitor expects to
consume is somewhat colonial. So, is a “meeting of cultures” sought, or consumption
of imaginary beings/stereotypes? After all, whom is tourism at the service of in
this contractual “game” of interests? The tourist, the host, the go-between of the
relationships?
If there are different forms of tourism social contracts in indigenous territories
and if tourism continues to enter these communities, then the types of tourism must
be reinforced and improved, such as community-based tourism, so that there is an
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increasingly indigenous appropriation of the activity, seeking to reverse the oppression of the communities in order that their voices become political forces and no
longer exoticized. Carneiro da Cunha (2017, p. 305–306) pointed out that the use of
culture can be a form of political articulation (ethnic politics), being a “weapon of
the weak.”
We should honor those who open their communities to receive visitors, and then
use this meeting of cultures so that we, non-Indians, can know what it means to be
a Brazilian Indian today, constructing respectful relationships with them and taking
this back home and to other relationships, giving meaning to the transformation that
tourism can bring about. And may this respect be not only for the indigenous past,
but also its present, which is replete with signs of modernity, appropriated from the
“whites” for their survival, and for its struggles.

8.4 Final Considerations
By presenting part of the study (which is currently under development), it is evident
that the development of tourism in indigenous territories is increasingly tending to
incorporate principles of ethno-development. The effective participation of indigenous movements, through associations or cooperatives, is fundamental to the orderly
development of tourism in such localities. The decision-making process should be
open to the indigenous people regarding how the tourism structuring should be or
will be, and the respective changes that may occur at the site in order to establish a
tourist destination with ethical values.
Because indigenous peoples are considered holders of “cultures” that transcend
and coexist with modern “culture,” attention is needed to the possible changes caused
by tourism. Such changes must be carefully analyzed so that we do not fall into the
perspective that any change caused by tourism is negative, particularly when dealing
with social and cultural aspects.
Considering that culture is dynamic (Laraia 2001), this dynamism is related to the
need to revise habits or ways of living based on the very rhythms of a given society.
Or, as Wagner (2010, p. 94) presents, all culture is invention, not in a negative or
dichotomous sense (artificial vs. real), but in the sense of innovation, creativity, and
relationships, where “symbolic associations that people share, their “morality,” “culture,” “grammar,” or “customs,” their “traditions,” are as dependent upon continual
reinvention as the idiosyncrasies, details, and mannerisms they perceive in themselves or in the world around them.” Thus, we should articulate between indigenous
and non-indigenous peoples about the best way to use their “culture” for tourism,
while maintaining their well-being, their integrity and their aspirations concerning
tourism.
Amid the idealism of what Community-Based Tourism should be, authors such
as Alfonso and Lopéz (2010) and Bartholo, Sansolo & Bursztyn (2009) are in favor
of a self-management of tourism in the communities. This is one of the principles
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presented by Singer (2001, 2008) as well. Nonetheless, territorial, formative, and
technological limitations are still a barrier to reaching the theoretical ideal.
How to materialize self-management, when the territory superimposed on the
RDS belongs to the State? Thus, the theory is adjusted to this specific reality, in
which management is shared, where dialogue between indigenous peoples, state
agencies and community agents are in constant agreement to seek common benefits.
Another limitation to the purpose of self-management is related to the dependence on intermediaries to serve as agents of the Community, especially the “Roteiro
TUCORIN” program, which included it in the Latin American Community Tourism
Network. If, for example, someone who comes to take over the TUCORIN program
is not committed to acting as agent for the community(ies), the result is that few or no
tourists will be received through TBC. How to overcome this problem of intermediary agents? By training Indians to act as travel agents for their residents’ association?
This would imply the creation of a structure aimed at the agency, language training
to attend to foreigners and, mainly, internet/cell phone coverage.
In the Community, outside communication is limited to Wi-Fi internet connection
due to the lack of cell phone coverage, despite numerous attempts by the natives for
the installation of antennas. Internet connection depends on whether the Community
School is operating because the Wi-Fi service comes from there. Although the Community has been covered by the “Light for All” Program31, proper facilities have
not yet been installed.
It is worth noting that although the “C” in TBC refers to a community perspective
in general, the activity is restricted to a few families within what is understood as
the core community. However, due to the very architectural layout of the site, the
presence and experience of tourists in the community indirectly affect those who are
not involved with tourism. Planning for TBC should also include those indirectly
involved through the principle of maintaining goodwill in the sharing of common
spaces.
The proposition of overcoming such barriers takes up the important point about
sociocultural changes. In order for the structuring of tourism to take effect in the
theoretical molds of TBC, profound changes in the community would have to take
place, as mentioned previously. If there is no such change, can one still talk about
TBC? It is believed so.
Perhaps one can speak of degrees of TBC, by how close the Community comes
to the theoretical principles or how it can be able to incorporate principles into the
community without imposing outside ideas from other contexts, thereby suppressing
local conditions and rhythms. The key point of TBC is to give the community a leading
role, so it can be the community who defines how tourism will be, and not merely fit
the molds.
It is essential that we think of the structure of tourism based on the locality, in
order to carry out effective public policies or non-governmental actions (by NGOs
or Teaching Institutions) that allow for the strengthening of communities in relation
to this economic activity and the social phenomenon that is tourism.
Dialoguing with tourism, sustainability, and indigenous peoples means raising
awareness of issues that go beyond what activities such as tourism targeting and
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marketing strategies can offer. These issues may be related to (i) territorial conflicts in indigenous territories, which are more likely to occur due to the struggle for
the delimitation of indigenous land; (ii) re-categorization of conservation units that
occur without consultation with communities (as was the case with the Puranga Conquista RDS); (iii) harassment by mining companies for excavations; (iv) massacre of
indigenous people by those interested in their lands; (v) politicians of the “farmers’
group” in the Brazilian Congress against indigenous resistance for their rights; and
(vi) resistance to the stereotyped image of indigenous people as “primitive” in a
“modern” society.
It is believed that establishing the sustainability of tourism for indigenous peoples
implies transforming micro-actions (regional and geared toward a more inclusive and
fair form of tourism) to a macro-perspective, starting from the government agencies
that are willing to dialogue at the public policy level and ensure constitutional rights.
Endnotes
1. Based on the abundant use of natural and energy resources, mass consumption
and high profitability of companies exogenous to the place. For further reading,
see: Buarque (2008).
2. Initially, for the discussion of this article, the term “social minority” was used to
designate a hierarchy and unequal social construction regarding ethnic, racial, and
gender differences between visitors and those visited. However, this term, in its
“neutrality,” reaffirms a false “naturalness” of the power of one hegemonic social
group over the others, opting only for the term “ethnic groups” conceptualized
by Fredrik Barth in 1969 (Poutignat, Streiff-Fenart 2011).
3. For further reading, see: Façanha Filho, L. A. F. & Porto, N. P. (2013).
4. The author also presents other types of legally protected natural areas, such as
botanical gardens, zoos, forest gardens, experimental forest stations, research
stations, protective forests, ecological parks, plant nurseries, herbariums, parkroads, wildlife breeding areas, ecological reserves, hot-spring resorts, germplasm
banks, and ecological corridors.
5. A social program from the administration of Former President Luiz Inacio Lula
da Silva (2003–2011) aimed at bringing electricity to rural areas throughout the
nation.
Acknowledgments This case study was financed in part by the Coordenação de Aperfeiçoamento
de Pessoal de Nível Superior—Brasil/Brazilian Agency for the Improvement of Higher Education
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Chapter 9

Ayahuasca Lodges in the Peruvian
Amazon: A Valid Alternative
for Ethno-development?
Ana Gretel Echazú Böschemeier and María Eugenia Flores

Abstract The purpose of this text is to understand how ayahuasca tourism affects
local communities from an ethno-development and postcolonial studies approach.
Our extensive ethnographic field research in Northeastern Peru has led us to encompass a view in which humans and plants establish complex relationships. In this text,
we criticize the way Western ontologies situate plants as objects for consumption.
The history of plant exploitation in the Amazon is long and it starts at the beginning
of the twentieth century with the Rubber Boom. Presently, during the first decade of
our twenty-first century, the Peruvian Amazon has become a new spiritual Mecca for
Western tourists seeking enlightenment and healing. The sudden arrival of tourists
caused a significant impact on local cultures and economies. Indigenous, mestizo
and foreigner entrepreneurs embraced the opportunity to market the knowledge of
medicinal and magic plants as a service from the Indigenous cultures. In this context,
ayahuasca lodges emerged as healing spaces dedicated to organizing ceremonies with
the psychoactive beverage as well as purges and diets with other medicinal plants.
With the compilation of narratives and the construction of case studies, we intend
to portray the subtle social dynamics between local and foreigner working to build
their practices “between worlds”. Each group engages the global trends of ayahuasca
spirituality through their own particular ways of connecting with plants. The chapter
ends with a reflection about the impact of ayahuasca tourism on the protection and
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promotion of Indigenous and mestizo autonomy, advocating the strengthening of
the postcolonial and ethno-developmental perspectives in the studies concerning
ayahuasca.
Keywords Ayahuasca · Tourism · Ontologies · Ethnography · Peru

9.1 Introduction
Western ontologies keep their power and hegemony by being the only story being
told (Adichie 2009). The purpose of this text is to understand how ayahuasca tourism
affects local communities from an ethno-developmental and postcolonial approach.
Thanks to sustained ethnographic field research in Northeastern Peru that lead us
to a better encompassing of the complex relationships between humans and plants,
we critique the ways Western ontologies position plants as objects for consumption.
Plant exploitation in the Amazon has gone through a similar process in the beginning
of the twentieth century, with the Rubber Boom—produced by the extraction of the
resin of the native Amazon tree Hevea brasiliensis. Also, during the first decade of
our twenty-first century, the Peruvian Amazon became a new spiritual Mecca for
Western tourists seeking enlightenment and healing.
We believe that to tell the stories of plants is also to portray stories of the communities that are historically linked to them. Whether the plants are wild or domesticated,
they have been in contact with humanity for millennia. We are two Argentinian
anthropologists with experience in ethnographic research that have written about the
relationship between communities and plants and which has resulted in two doctoral
theses, respectively (Echazú Böschemeier 2015; Flores 2017). Our work has focused
on Indigenous, mestizo and tourist communities and their link to two plants: in the
case of Flores, the coca plant (Erythroxylum coca) used in the Andean region of
northwestern Argentina; in the case of Echazú Böschemeier, the ayahuasca plant
(Banisteriopsis caapi) and the beverage of the same name, found in the Amazon
region of northeastern Peru.
Plants such as ayahuasca and coca are embedded in historical, social, political, and
economic processes that modify the way human communities relate to them. The
memory of inter-substantial relationships between humans and plants has a great
historical depth, and those particularities have been described in another text (Flores
and Echazú Böschemeier 2016). Here, we will focus on the relationship between
ayahuasca and human communities, using the analytical resources provided by the
framework of a Latin American approach to ethno-development studies (Bonfil et al.
1982; Chamorro 2009), linked to a critique of the self-management and autonomy
of Indigenous traditions in contemporary contexts of knowledge, territories, and
cultural-goods production and consumption.
The ethnographic narratives presented in this text are a part of Echazú
Böschemeier’s doctoral research conducted in Tamshiyacu, a 5000 inhabitant-village
from the Peruvian Amazon during 2012–2014 (Echazú Böschemeier 2015). The
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methodology was primarily qualitative, with a focus on itineraries and narratives of
foreign and local curanderos gathered by open interviews, focal groups, workshops,
and participant observation in ayahuasca ceremonies and other magic and healing
rituals.
The present case has been defined around the itineraries of local and foreign
people working in different lodges and spaces dedicated to “spiritual healing” with
ayahuasca. Some of the names stated here are real, while others have been changed
to protect the identity of the people involved in the narratives.

9.2 Ethno-Development: Some Tools to Study
the Ayahuasca Tourism
In Latin America, the concept of ethno-development turned to be very significative
due to its direct contribution to the Indigenous rights movement. Indigenous rights
are integral and consider the following dimensions of ethno-development: holistic
health, formal and non-formal education, bodily practices, languages, legal issues,
practices of knowledge, art manifestations, and spiritualities. From the perspective
of ethno-development, every dimension of Indigenous life should be considered a
dialogue between Indigenous people and the State.
The San José’s declaration about Ethno-development and Ethnocide in Latin
America, signed by Latin American intellectuals in Costa Rica in 1981, promotes
it as the amplification and consolidation of the local cultures by strengthening their
decision-making capacity that allows them to guide their own development throughout the exercise of self-determination. Ethno-development in Latin America focuses
on the promotion of local community organizations that are equitable, horizontal,
and self-guided.
This perspective not only questions the universal model of development designed
after the Cold War but also activates specific practices and policies to counteract ethnocide and resist exploitation. Despite the enormous influence of neoliberalist policies in Latin America, ethno-development strategies foster transnational coalitions
toward the strengthening of Indigenous rights throughout strategically positioned
ethnic identities.
According to the theorizations of some Latin American ethno-development
authors, ethnic groups could be considered a political-administrative unit with
the authority to exercise power over their own territory to strengthen their process of autonomy and self-management (Bonfil et al. 1982, p. 24). Importantly,
ethno-development represents, embodies, and negotiates an umbrella of thoughts
and practices that are deeply related to a critique of the civilizing process (Elias
1994), linking problematics such as gender, ecological sustainability, and cultural
self-determination (Chamorro 2009, p. 137).
However, not every critical manifestation against the civilizing process can be
read as a proposal rooted under the ethno-development umbrella. This is the case
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of shamanic tourism, a set of contemporary practices that stands out against some
aspects of Western cultural hegemony by exalting the relationship between humans
and the rest of the living forces. It advocates a direct contact with the wisdom of
plants to gain a better knowledge about the connection between what is visible
and what is invisible. Finally, it flaunts the rediscovery of principles that guide a
healthy relationship between humanity and the earth. In shamanic tourism discourses,
a common affirmation is that plants will help humanity to “heal” the wounds of
civilization.
Undoubtedly, other capitalist strategies have affected the Peruvian Amazon, as
well as the rest of the region. For instance, large-scale forest conversion in the Amazon
has taken place since the 1970s and 1980s, however, this should be analyzed within
a framework of cycles of capitalist exploration and extraction that have taken place
for centuries. (Barclay and Santos Granero 2002). Examples of plant exploitation
are abundant in history, elsewhere in this text we previously mentioned the case of
the coca plant. Another illustrative example is the palm plant (Elaeis guineensis), the
primary source of palm oil, which is extracted as a monoculture crop with devastating
effects to the environment and the communities that live in those territories. In the
next section, we will describe some historical dynamics related to two plants, rubber
(Hevea brasiliensis) and the ayahuasca; seeking for parallels and intersections in
the ways that Western culture explores, extracts, exploits, and appropriates vegetal
species to supply their own craving.

9.3 Exploitation of Rubber and Ayahuasca: Intertwined
Tales
In this section, we analyze a story of mercantilization of vegetal goods prior to
ayahuasca—arguing that the exploitation of plants and plant knowledge in the Amazon did not start with ayahuasca tourism. We highlight here the historical dimension
placed at the core of the intricate relationships between people and plants in the
Amazon.
The “rubber boom” took place in the Amazon region between the end of the nineteenth century and the beginning of the twentieth century. It affected the Amazonian
countries of Brazil, Colombia, Venezuela, Guiana, Bolivia, Ecuador, and Peru in
diverse ways, encouraging the growth of cities such as Belem, Manaus and Porto
Velho in Brazil and of Iquitos in Peru. The rubber exploitation was moved by the colonialist imperative of obtaining the maximum benefit at the lowest financial cost. Even
though the financial cost pretended to be low, it brought huge social costs, mostly,
in terms of the relocation of thousands of Indigenous people pushed to become an
enslaved labor force for the rubber companies—most of them British, as the Irish
diplomat Roger Casement denounced at his time.
The atrocities of this model of exploitation, affecting nature, people, and other
beings have been stated in his early writings about a Putumayo river expedition
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(Amazon Journal of Roger Casement [1910–1911] 1997). Following the Peruvian
researcher Rumrill (1972, p. 39), rubber exploitation “meant the consolidation of a
whole economic system that lasts to our days”. This system is based on a structure of
exportation of primary goods and importation of consumer goods, which have lasted
to the present and that have shaped the scenario of ayahuasca tourism in various
locations of the Amazon.
In fact, the overall economic exploitation of this region has been historically
characterized by absorptive, intense and one-product focused extractive cycles: “After
each one of them, the environmental basis from the Amazon frontier gets increasingly
impoverished” (Barclay and Santos Granero 2002; own translation). Together with
the economic exploitation came an accelerated process of urbanization. These authors
proposed that during the urbanization process, other two changes took place: (1)
diminished assumption of ancestral ethnic identities and (2) increased assumption
of a mestizo identity by local people. The social disarticulation of the mestizo people
(who started to identify themselves as ribereños, river people) brought up the oblivion
of Indigenous languages and cultural practices—including healing routines made by
local curanderos and curanderas.
Nevertheless, as the English anthropologist Peter Gow pointed out in an article about shamanism in Western Amazon, while Indigenous tribes migrated to the
peripheries of cities searching for opportunities as laborers in the rubber business,
the most diverse spiritual and cultural practices started to evolve in this hybrid context. It was then when the ayahuasca ceremonies, as we know them today, began
to be practiced, and when the mestizo shaman practitioners became their agents. It
is nearly impossible to conceive the actual landscape of the ayahuasca ceremonies
isolated from this origin, as a matter of fact, they are a colonial consequence of the
exploration and displacement of the tribal people in the Amazon, originating from
the rubber exploration regime. Notwithstanding, the innovative practices linked to
ayahuasca during the peak period of the rubber boom are mostly invisible.
While markets were being opened and capital started to circulate fluidly in the
cities and small towns from the Peruvian Amazon, science was expanding its frontiers as well, urging naturalists to recognize, describe, and devise possible ways to
merchandise the huge diversity of animal and vegetal species. As an economic enterprise, the production of information for scientific purposes was massively activated
under the British influence—more than any other country—in the Amazon. The case
of the connected “discoveries” of rubber and ayahuasca plant species is demonstrative: both of them are linked to a single British scientist, Richard Spruce. In fact, he
classified more than 7000 vegetal species from the New World during the middle
and the end of the nineteenth century.
Both, rubber and the ayahuasca plant entered into the Western science legacy and
the world of international commerce at the same time. In 1855, Spruce published in
the Hookers Journal of Botany the first description ever registered on how to extract
the rubber by making small incisions in the bark of the Amazon tree Hevea brasiliensis (Mitchell 1997: 47). Banisteriopsis caapi, the ayahuasca plant, was registered later
on the same trip:
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There were about a dozen of well-grown plants of caapi, twining up to the treetops along the
margin of the field, and several smaller ones. It was fortunately in flower and young fruit,
and I saw, not without surprise, that it belonged to the genus Banisteria, of which I made
it out to be an undescribed species, and therefore called it Banisteria caapi (Spruce 1908,
p. 421).

Afterwards, the ayahuasca beverage and its effects are noted in the context of the
description of an Indigenous ritual. However, the author does not give any importance
to this medicine, described as a local “narcotic” closely related to pagan beliefs of
witchcraft and divination.

9.4 Ayahuasca and Tourism
Shamanic tourism describes a large-scale phenomenon by which a large community
of people travels to South America with the objective of having an experience by
using psychoactive plants and other ritual performances in the interior of the so-called
“traditional communities” (Dobkin de Rios and Rumrill 2008; Labate and Cavnar
2014). The sudden arrival of tourists had a profound impact on local cultures and
economies. Among the psychoactive plants searched by shamanic tourists are the
wachuma, also known as San Pedro cactus (Trichocereus); the willka or Cebil (corresponding to a few species from genus Anadenanthera); the campanillas infernales
(pertaining to the Ipomeas family); the coca or mamacoca (Erytroxylum Coca); and
the trompetas del infierno or Toé (from the Brugmansias family).
In Peru, it is possible to locate the experiences that this kind of tourism offers
under the umbrella of the “traditional usages” of those plants, which were performed
centuries ago by Indigenous communities. The volume of those experiences has
increased dramatically recently, especially during the first decade of the twenty-first
century, when the Peruvian Amazon became a new spiritual Mecca for Western
tourists seeking enlightenment and healing. Most of the “shamanic tourism” is fully
linked to ayahuasca; therefore, it can be called, for this region, “ayahuasca tourism”.
In this context, the sudden arrival of tourists had a significant impact on local
cultures and economies. Indigenous, mestizo and foreigner entrepreneurs embraced
the opportunity to market the knowledge of medicinal and magic plants as a service
from the Indigenous cultures. Ayahuasca lodges emerged as healing spaces dedicated
to organizing ceremonies with the psychoactive beverage as well as purges and diets
with other medicinal plants.
Ayahuasca tourism in the Amazon is linked to retreats and lodges. We observe that
the combination is trendy: the google search “ayahuasca retreats” with the Google
Add-On Keywords Everywhere shows a volume of 14,800 million searches in the
last twelve months. It is self-evident that ayahuasca has been appropriated and commodified by Western culture, becoming an icon of the global New Age, but to what
extent and how?
This type of activity displays analogous values to those embedded in a contemporary art object: half of its significance consists of the artistic experience itself, and
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the other half is related to the story one can tell about the experience. Following this
argument, it is possible to observe a process of “ratification” (Shapiro 2007), meaning, the transformation of an experience or an object that is previously not artistic
into art. We use this insight to observe how contemporary ayahuasca rituals, like art,
can be understood as a social and cultural trigger that, just like contemporary art, is
socially allowed to connect with any aspect of the human experience.
This artistic, urban and certainly post-modern appropriation of the ayahuasca
rituals has eclipsed the social, cultural, and historical basis of these experiences. As
any artistic object taken from an Indigenous culture to the global domain of pop art,
ayahuasca has been decontextualized, commodified, globalized, and reconfigured
on a larger scale. In other words, the “ratification” has produced a new object in the
ayahuasca experience.
This new object has been placed at the center of a space that otherwise is a
complex, multi-centered Indigenous space of healing and magic practices found in the
Peruvian Amazon. Top scientific fields, like neuroscience and neuropharmacology,
have absorbed this trend. For example, the classic studies from scientists Dennis
McKenna et al. (1998) undoubtedly put ayahuasca “at the center of a vast and largely
unstudied folk pharmacopoeia of medicinal plants” (p. 1), and to this date, there has
been no public response demanding to rethink the overestimation of this statement.
It is necessary to connect the ayahuasca experiences and practices to wider problems, especially those issues that deeply affect Amazon Indigenous and mestizo
communities from a social, economic, cultural, and historical perspective. Ethnographic narratives—when applied not only to illustrate an object that has been previously defined but also to question and deconstruct it through the lens of first-hand
experiences and critical reflection—are very welcome to consider this question: is
ayahuasca and ayahuasca tourism a field of studies by itself?
Our ethnographic fieldwork shows that ayahuasca is far from being at the center
of the Amazonian medicinal system. On the contrary, ayahuasca is only one plant
within a wide diversity of plants encompassed in a system where no specific plant is
at the center. With a closer look that is sensitive to local practices and values, we can
observe that other plants also constitute an equally important resource for caring,
healing and making magic in the Amazon. Peruvian curanderos and curanderas
consider ayahuasca together with a few other psychoactive and non-psychoactive
plants as being plantas maestras, master plants—plants with the ability to teach
(Echazú Böschemeier 2015).
If we can see this enormous complexity, why is the scientific focus exclusively
on ayahuasca? We can observe that here science takes art as the very social reality—becoming, itself, a hypnotized narrative about a large-scale social phenomenon.
Inscribing ayahuasca tourism as a field of studies by itself tends to highlight some
aspects of the ayahuasca experience, transforming its own narrative on a new object
of consumption for the Western experience.
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9.5 Consequences for Local Communities
A few concepts derived from ethndevelopmental studies are very useful to understand
the growth of ayahuasca tourism and its consequences for local communities: is
Indigenous and mestizo autonomy protected and promoted? Does ayahuasca tourism
stimulate environmentally sustainable practices? Is the access to traditional territories
protected?
This topic will focus on the local organization of a touristic scenario driven toward
the dynamics of ayahuasca tourism. Here we will observe how small Indigenous,
mestizo and foreign entrepreneurs, surfing the expansion of the ayahuasca tourism,
embraced the opportunity to market the knowledge about medicinal and magic plants
as a commodified service. The production of Indigenous knowledge, the consumption
of cultural goods, and the politics of access to territory are some of the most critical
features of ayahuasca tourism. By the compilation of narratives and the construction
of case studies, we intend here to grasp the subtlety of the work of social actors
who build their practices “between worlds”, by taking the global trends of ayahuasca
spirituality through their own and very specific ways of connecting with plants.
Through a very careful ethnographic perspective, it is possible to design the maps
of actors and their relationships, and identify how they are linked to territory, goods
for cultural consumption and local knowledge. For this, listening and waiting (Flores
2017) became two important strategies, that we placed at the core of our methodological position. The following narratives have been collected between 2012 and
2013 in Tamshiyacu, an 8000 inhabitant-village located on the banks of the Amazon
River, northeastern Peru (Echazú Böschemeier 2015). In the ethnographic approach
designed for this research, issues related to knowledge, cultural goods, and territories
appear as central to ayahuasca tourism practices.
A shaman is considered to be a person who deals with the power of plants. Other
denominations found during fieldwork were curanderas and curanderos, curiosas
and curiosos, vegetalistas, purgueras and purgueros, parteras and parteros, médicas and médicos tradicionales, hueseras and hueseros, sobadoras and sobadores,
sobadoras and sobadores de lisiados, naturalistas, yerberas and yerberos. Those
terms showed, through the local dynamics of categorization, how complex, rich, and
alive is the field linked to health and culture in Tamshiyacu. The major use of the
category of “shamans” for describing what plant specialists do, even though there is
a wide range of other local categories in use, is very recent and inextricably linked
to the dynamics of tourism.
Many foreigners who, as they say, “fell in love” with the Peruvian ayahuasca ceremonies decided to start their own entrepreneurial activities by organizing ayahuasca
lodges—which we could quickly describe as hotel structures embedded in the forest. Those marketed spaces are dedicated to “spiritual and physical healing” through
ayahuasca ceremonies as well as purges and diets with other medicinal plants from
the Peruvian Amazon.
Pamela is a Canadian, thirty-five-year-old woman. She came with her parents to
Tamshiyacu a year ago. After enjoying some “deep healing” ayahuasca ceremonies
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with local curanderos, she decided to buy a three-acre piece of land, and build a
small shack there. In this place, Pamela lives alone, even if it is possible to see
her hanging out with some British and Australian tourists. Almost every night, the
group walks down the city and eats some street-made food. They speak English in an
uninterrupted way, stopping only when it is necessary to establish some commercial
transactions with local people: what to get for food, beverage or transportation, and
the cost of it, constantly bargaining.
Even if Pamela states that she drinks ayahuasca to “feel the connection with nature
throughout all the body”, her presence on the land she bought became a problem for
the local people, who had their traditional pathways to the forest through what it is
now her private property. As soon as she bought that beautiful chacra (the Quechua
word for smallholding) with access to a running water spring, she fenced all her
land, cutting the historical paths traditionally used. This complicated the access to
the resources provided by the forest and historically used by local people. Pamela
complains that she had problems with local people who do not respect her “privacy”,
using as an example her right to bathe herself naked in the river without being
disturbed. Pamela believes that her connection with nature is deep, and that it aligns
to ethnic world traditions due to their primary connection with nature. She designates
herself as a shaman, mixing ayahuasca “traditional” ceremonies and Kundalini Yoga,
and offering them in a ritually set context to tourists from, mostly, English-speaking
countries.
Wolfgang came from Austria to Peru around two decades ago. He is a psychologist,
currently married to a Peruvian woman and dedicates himself to offer ayahuasca
ceremonies in the forest. The place where those ceremonies happen (“Otorongo”,
meaning jaguar in Quechua language) is a lodge built on his own extensive land,
a 240 hectares piece of Amazon primary forest. He calls it a “natural reservation”,
after what he has learnt with the plantas maestras [master plants] from the Amazon,
he claims to be prepared to protect it from capitalist predators. He also understands
his work as shamanic, calling himself a shaman, and linking it to an environmental
ethos.
While foreigners are able to buy huge pieces of Amazon forest and “protect” or use
them according to their own perspectives, most local people work their whole lives
to enjoy a small stipend and the possibility to survive in this extremely unequal social
environment. There are some illustrative cases of this struggle, with the achievement
of moderate economic success. We will present now the case of some Peruvian
actors who are linked to ayahuasca tourism, and will describe their practices in a
more detailed way, assuming the importance of bringing the local actor’s perspective
to an ethno-developmental discussion.
Isabel and Jorge are a Peruvian couple who own a small lodge called Mundo de la
Yacuruna. Isabel is an Indigenous woman from the Shipibo nation. Shipibo art has
been widely known for westerners during the ayahuasca boom because the plastic
expressions are inspired by the visual psychoactive experience. The kenê, Shipibo
designs, are made under the effect of ayahuasca and other psychoactive plants on
embroidery, on pots of mud, on body ornaments, and other surfaces.
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Isabel had seven children and taught them to speak Shipibo. Isabel has been out of
the community for more than twenty years. She migrated to different cities of Peru,
working in domestic service. Ten years ago, she got to Iquitos where she was hired to
sing icaros—ceremonial songs—at shamanic rituals in an ayahuasca retreat center
owned by a person from the United States. It was then when she had the opportunity
to develop what was an early interest for her: the magic and therapeutic usages of
plants.
Today, she lives in Tamshiyacu. And unlike most of the mestizo population that
lives there and only speaks Spanish, Isabel speaks fluently an Indigenous language.
She also recognizes herself as being Indigenous. As an Indigenous woman that lives
far away from her community, she has more freedom of choice in front of the cultural
assumptions that shape the work of an onaya, a Shipibo healer.
Because she is a foreigner in the community, she also enjoys the possibility of
making a path that is different from the other female local healers. She did not choose
to work as a partera [midwife], or a yerbera [herbalist], or a sobadora de mujeres
embarazadas [pregnant women massage therapist]. She did not choose to heal males
de dios [illnesses that come from God]. Instead, she focused her learning process on
the palos [barks], the strongest medicinal and magical plants existing. Ayahuasca is
considered one of the most iconic palo. Ayahuasca is a plant that she ingests on a
weekly basis, together with the other palos, as chacruna (Psychotria viridis) or toé.
Her early interest on curanderismo comes from her father, Antonio, who used
to have an extensive knowledge of plants. Due to numerous pregnancies, deliveries,
and lactation processes, including the fact that two of her seven children were twins,
Isabel could not pursue her interest. It was only after she migrated—and a series of
becomings—that Isabel re-encountered her old interest in the context of tourism.
The fact that she started to date one of the shamans that worked at the ceremonies
where she used to sing is not a minor one. His name is Jorge, a 40 years-old curandero
mestizo. Together, they set up a space where tourists and local people come to heal
the most diverse affections. She recognizes herself openly as a shaman. She makes
works of sorcery, and she also dissolves the sorcery made by others. She speaks with
the spirits of death and distant people, including one of her children who passed
away, and who always comes to play with her young grandchild whom the house
received six years ago. She heals using photographs of patients from far away. She
makes aphrodisiac beverages and offers her services for creating or destroying love
unions. She also makes plant ointments to become fertile or infertile, depending on
the needs of the patients that look for her.
Now and then Isabel makes a dieta which consists of drinking a plant infusion
and eating a restricted set of meals during certain periods. Unlike other ayahuasca
curanderos, she does not isolate herself in the forest to comply with her diet. She
drinks her plant infusion and follows her daily routine: housework, grocery shopping,
customer service, childcare, and home improvement activities. Isabel is not rich, but
she has access to money and market goods that most of the women from Tamshiyacu
at her age do not.
On the other side is Jorge, Isabel’s partner. Jorge’s family of origin speaks fluent
Spanish but his grandfather, from his mother’s side, used to speak Quechua. His

9 Ayahuasca Lodges in the Peruvian Amazon …

233

biological father used to abuse him physically. At the age of 10, after an excessive
punishment that almost broke his hand, Jorge decided to move away from his home
of origin to a nearby community and to never come back.
The new family, which already had six other sons and daughters, received him
as one more of their children. When he was going to secondary school, he started
selling kekes (cakes) and cookies to sustain his studies and help in the house. The
commercial boats were a temptation because they promised a higher and more stable
income. That is how he started to work on the small rivers, getting bananas and other
products from the Indigenous communities. Wherever he went, he was well received.
This is how he learnt some basic expressions in different Indigenous languages from
the Amazon, including the Quechua, which his grandfather used to speak during his
childhood.
Isabel and Jorge work together in some ceremonies dedicated to tourists, while, at
the same time, they pay attention to their local patients individually. At the small lodge
Mundo de la Yacuruna we can see an interesting context of more egalitarian gender
dynamics, a woman who also has access to money despite the rules of her tradition
in a highly violent context of mercantilization of shamanic practices (Fig. 9.1).
However, Isabel appears to be an exception in the context of the gender scheme that
transcends this social configuration. The vast majority of local ayahuasca shamans
are male. Other women are laid back in this entrepreneurial scheme: they are in

Fig. 9.1 Isabel and Jorge in a common scene at Mundo de la Yacuruna lodge (reproduced from
Echazú Böschemeier 2015)
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positions of service, care, and assistance, usually far from the spotlights. Carmen, a
young woman born and raised in Tamshiyacu, works six hours daily from Monday
to Saturday for Agustin, one of the few ayahuasca shamans that holds the title of
“millionaire” due to his prosperous business with ayahuasca ceremonies. Despite the
local suspicion that he has no idea of how to heal, treat, or spiritually guide other
people, Agustín is a Peruvian ex-artisan who was successful at the promotion of
ayahuasca ceremonies in and out the forest. Presently, he lives six months in Peru
and the other six in Germany, where he “is invited” to ceremonies as a powerful Latin
American Indigenous shaman.
Agustin copied a musical instrument of people from Pucallpa, and sells it as his
own invention. His daughter is married to a foreigner. Carmen told me that he used
to tell his workers to say “yes” to every question that tourists ask, even if they ask if
Agustín heals them as well. He was invited to be a part of a movie about the spiritual
search of a Westerner in the Amazon. Understandably, he performed as a shaman.
Agustín owns a few properties and business in Tamshiyacu as well as in Pucallpa,
his town of origin. In total, he and his family own five lodges, a bakery, a clothing
factory, a private college, and a shop at the local market that sells primary goods
to local people. Meanwhile, Carmen and her two years younger sisters support two
of the ayahuasca lodges and the small shop at the market in Tamshiyacu, with no
inscription as official workers and, consequently, no labor rights. They wash the
sheets and clothes that are used in the ayahuasca ceremonies, which usually include
the human secretions of an incredibly strong purge, as tears, vomit, and excrements—
by hand in a nearby river. Approximately twice a week, she carries enormous bags
from the lodge to the river bank to wash the clothes.
People related to ayahuasca tourism also became active political agents in their
own villages. In Tamshiyacu, shamans occupy spaces of visibility and power increasingly representing another block of power. Agustin, for example, is called “the cultural ambassador” from Tamshiyacu, and when invited to the local festivities, he
sits in the same row as the local Major. He founded a primary school, named after
him, where he used to teach wood carving and prepared medicinal teas for the children. At the same time, the school belongs now to the Peruvian state and delivers all
the standardized content mandated by the Peruvian public education system. This
collaboration between local shamans and State institutions is close and dynamic.
In July 2013, a meeting was prepared at the local secondary school, called “Casma”. The organizers, a local non-governmental organization, called the presence of
the whole community and counted with an important number of shamans and other
people related to ayahuasca tourism. At the meeting, it was described how palm tree
oil contaminates the water and erodes the land. Also, how the extensive practice of
monoculture takes away the huge diversity of natural resources. Isabel, Agustin’s wife
and other healers were actively opposing the advancement of monoculture related to
palm oil. Then, it was possible to observe that people related to ayahuasca tourism
stand, as a block, against this way of capitalist exploitation of land resources.
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9.6 Final Remarks
The aim of this chapter is to describe how the globalized interest in ayahuasca rituals
impact and transform the historical practices and traditions in specific local contexts
from the Peruvian Amazon. Our research there, the “spiritual Mecca” of a globalized
world, allowed us to produce some reflections in this debate: we discuss shamanic
tourism from the point of view that considers more the importance of the practices
around the ayahuasca than the ayahuasca itself. This has been possible by exploring concepts and ethical positions coming from the frame of ethno-development
studies—especially about its Latin American contributions.
The ayahuasca plant and beverage are today a part of the intangible cultural
heritage from Lowland Amazon, recognized by the Peruvian State in 2008 however,
this plant and beverage cannot be preserved and protected without safeguarding the
communities that hold the rich history of its usages. As far as we have explored,
even if there are multiple ethno-development studies that propose an inventory of
medicinal plants in local communities, there are no investigations proposing a link
between the problematics of ethno-development and the ayahuasca tourism. This
text put forward a first step in this direction, providing the space for a reflection that
takes into consideration the perspective from local communities about the practices
linked to ayahuasca.
The political proposal of ethno-development studies relies strongly on the perspective of local Indigenous and mestizo actors, seeking to show their decision-making
processes about what is significant for the development of their own communities. In
our case, Indigenous and mestizo healers are actors that come across as central ones
in the diverse landscape of ayahuasca experiences. This chapter is a contribution in
this direction.
From this point of view, we analyzed the ethnographic narratives from local and
foreign people collected during fieldwork in Tamshiyacu, a small village in the Lowland Peruvian Amazon. We also used historical narratives developed in the social
history of the Amazon, to bring together the intertwined tales of ayahuasca and rubber exploitation. Both strategies have been the core of our methodological proposal.
In theoretical terms, we brought to the discussion our thinking about ayahuasca
tourism as a phenomenon that transcends the study of the ayahuasca rituals themselves—putting it back into the conflictive, complex, and persistently colonial social
history of the Amazon.
There are some limitations in this study that are open for further exploration: for
instance, we consider that the analysis would benefit from a comparative exercise
between different locations, such as the dynamics of ayahuasca tourism in other
cities from the Peruvian Amazon. Also, greater attention to the foreigner’s itineraries
could bring a better understanding of the complexities from this scenario. In addition,
ayahuasca studies can become a display for the study of the multiple cultural character
of the cities from the Amazon, where ethnic groups live together and resist through
their cultural practices in a context where not only one Indigenous culture, but also a
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large portion of mestizo communities live under the oppression of a racist, classist,
and colonial system at the margins of the State.
During this reflection, we observed that working at the social borders and not
hearing exclusively the voice of the so-called “shamans” who are under the spotlight
of ayahuasca tourism allowed us to find them in between other social and economic
actors, understanding the complex effects of this huge social trend at the local level.
The landscape of practices linked to ayahuasca tourism shows actors with different engagements and a particular relationship to the territory, goods for cultural
consumption and local knowledge. Certainly, ayahuasca tourism has less negative
impact than palm tree or rubber monoculture, however, the practice is closer to the
neoliberal and capitalist scheme than to the collective and traditional way of living
by the local—Indigenous and mestizo—people.
It is possible to say that new age spiritualities hold within a few paradoxes that
can only be questioned when the discourses are anchored to socially, culturally, and
historically specific contexts. The fetishization of shamans despite a huge variety
of therapeutic agents, the placement of ayahuasca at the center of the Amazonian
health system and the standardization of ayahuasca experiences in lodges dedicated to
tourism: they are all part of a history of capitalist “ratification” of the ayahuasca experiences and their subjugation to market laws. The consequences of this exploitation
are not only the epistemological denial of Indigenous and mestizo communities but
also the pervasive invisibilization of their bodies, their existence, and their material
experience in the Amazonian world.
To conceive an approach that takes into consideration self-determination and
autonomy linked to ayahuasca tourism, we consider understanding the nuances of
the diverse local contexts. A proposal based on key aspects related to the local organization of a touristic scenario driven toward the protection and promotion of Indigenous and mestizo autonomy, ethno-development and environmentally sustainable
practices becomes an epistemological anchor for the practices related to ayahuasca.
It is important to go back to the local complexity of plant usages and ask the people
involved about what they mean to them, strengthening the communities to nurture
an endogenous approach to their own relationship to ayahuasca as well as other
plants. The relationship between Amazon, ayahuasca and the self-determination of
Indigenous and mestizo people seems to be a very promising one, allowing the
foreigners to be supporters and allies, never protagonists, of this auspicious process.
In conclusion, we advocate an anthropology that incorporates the local perspective of social actors to take part in the concrete transformations for social justice. The
strengthening of the postcolonial and ethno-development perspectives in ayahuasca
studies can bring a different array of methodological tools for action, benefiting
Indigenous and mestizo people linked to ayahuasca in the Amazon. In this sense, the
ethnographic analysis of ayahuasca practices can help us shed light on the different
scenarios where the plant is appropriated while preserving a local and global perspective. All the sectors involved have to work in synergy to find solutions to the commodification of cultural experiences, as well as the subjugation of plants and other beings
to the capitalist model of exploitation. Because just like the rubber, ayahuasca has
been colonized and violently removed from a web of inter-substantial relationships

9 Ayahuasca Lodges in the Peruvian Amazon …

237

and taken into a scenario where it becomes an object—a new, charismatic, form of
consumption.
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Chapter 10

Alleluia and the Akawaio: The Spiritual
Geography of a Highland Revitalization
Movement
Daniel G. Cooper

Abstract This chapter uses Anthony F. C. Wallace’s framework for cultural transformation (1956) to assess the Alleluia movement among the Akawaio in Guyana. After
years of missionary presence, many syncretic and prophetic movements emerged in
the region. Some disappeared, while others adapted, grew, and consolidated power.
Alleluia, based in Amokokupai Village, is the most prolific and well-documented
culture to reimagine itself in this landscape by synthesizing traditional beliefs and
practices with introduced Christian concepts. The movement was documented and
analyzed by several authors, but never as a revitalization movement that follows a
similar narrative path that Wallace describes for cultural transformation: steady state,
stress, distortion, revitalization, and a new steady state. The chapter describes each
of these phases using a spiritual geographical approach that enables an analysis of
Alleluia as it relates to its highland location in the Pakaraima Mountains that transcend Guyana, Brazil, and Venezuela. In order to provide historical and conceptual
context, additional sections discuss the physical and human geography of Guyana,
the traditional Akawaio spiritual ontology, and the colonial and missionary legacies.
Ultimately, what distinguishes Alleluia is its highland geography that plays a central
role in its cosmogenesis. This specificity creates a basis for comparison with other
highland revitalization movements that share the unique quality of elevation.
Keywords Alleluia · shamanism · Christianity · Indigenous knowledge · spiritual
geography · highland revitalization · Akawaio · Amokokupai village · Pakaraima
mountains · Guyana
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10.1 Introduction
Before Europeans arrived in the Americas, Indigenous populations maintained complex animist (Harvey 2013) beliefs and practices intimately connected with the surrounding landscape. Introduced diseases, technologies, and Christian belief systems
brought radical change that triggered diverse forms of resistance, refuge, syncretism,
and revitalization. In other words, increased interactions between newly connected
hemispheres created a confluence of biological and cultural systems that precipitated
violence, exploitation, forced migration, re-settlement, and renewal.
Missionaries were adept at using Christian narratives to replace local stories,
including depicting the Catholic saints as equivalent to animist spirit forces and
replacing local mythologies with biblical narratives (e.g., flood, Tree of Life, and
good vs. evil; see Colson and de Armellada 1990). In an ironic historical feedback
loop, Indigenous populations of the New World were drawn to Christian narratives
that were originally influenced by pagan oral traditions of the Old World (Brantley
1993).
American anthropologist Alfred Irving Hallowell developed the term “other-thanhuman person.” He based this notion on his ethnographic work with the Ojibwe and
their animist perceptions. According to this perspective, nature spirits, sacred sites,
entities seen in dreams, the sun, stories, masters and mistresses of resources, stones,
and more are thought of as “people” that have consciousness, souls, volition, and an
outward form that is changeable (Hallowell 2002 [1960]).1
One of Hallowell’s student’s was Anthony F. C. Wallace, a Canadian-American
anthropologist who worked with the Iroquois to document the Old Way of Handsome Lake movement (1952, 1972). He also published “Revitalization Movements”
(1956), a paper that succinctly describes how cultural transformation takes place.
Wallace writes (1956, p. 265): “A revitalization movement is defined as a deliberate,
organized, conscious effort by members of a society to construct a more satisfying
culture.” He outlines the process of revitalization in the following sequence of events
that provide a helpful framework for understanding diverse religious traditions and
cultural transformations (1956, p. 268):
1.
2.
3.
4.

Steady State
Period of Individual Stress
Period of Cultural Distortion
Period of Revitalization (in which occur the functions of mazeway reformulation, communication, organization, adaptation, cultural transformation, and
routinization)
5. New Steady State.

1 See

Morrison (2000) for more on Native American intersubjectivity, and Thornton (2011) for a
discussion of bio-spiritual agents among the Tlingit in the Pacific Northwest.
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This chapter uses Wallace’s framework2 for cultural transformation to assess the
Alleluia movement in Guyana. After years of missionary presence, many syncretic
and prophetic movements emerged in the region. Most disappeared, though some
gained traction. Alleluia, based in Amokokupai Village in the Pakaraima Mountains, is the most prolific and well-documented culture/religion to reimagine itself in
this landscape. They consider themselves to be Christian, though others, including
the Seventh-day Adventist Church, take issue with this claim since Alleluia clearly
synthesizes traditional beliefs and practices with introduced Christian concepts.
Alleluia was thoroughly documented and analyzed by Audrey Butt Colson (see
Butt 1954a, b, 1960; Colson 1971, 1985, 1994/96) and, to a limited extent, by others
(Kenswil 1946; Swan 1958; Henfrey 1964; Pereira 1967; Bridges 1985; Santilli
1987; Abreu 1995; Staats 1996, 2009; Whitehead 2002; Cooper 2015). Little is
known about the other syncretic movements in the region (mostly in Venezuela)
including Chochiman (from the English “churchman”), Chimitin (from the English
phrase “church meeting”), Krichin (Christian), Oli Go (Holy Ghost people), and
San Miguel (adopted from Spanish). Of these smaller movements, the only one
to be documented (to my knowledge) is San Miguel (Thomas 1976). It originated
with a vision of San Miguel by a Pemon woman named Lucencia and her main
follower, Hermano Ramón Oronoz. According to Colson (personal communication,
May, 2015): “This movement swept across the Gran Sabana and at one stage we
thought it would replace Alleluia. It didn’t: instead, after a few years, it seemed to
die out.”
Before analyzing Alleluia within Wallace’s framework for cultural transformation, the following section describes the spiritual geographical approach used in
this chapter to analyze Alleluia as it relates to its unique location in the Pakaraima
Mountains. Subsequent sections discuss the traditional Akawaio spiritual ontology,
and the colonial and missionary legacies in Guyana in order to provide historical and
conceptual context for evaluating Alleluia as a revitalization movement.

10.2 The Spiritual Geography of Landscape
Landscape is a dynamic and complex domain that is used in various ways in different
disciplines. A majority of the scholarship on landscape views the space through
cultural and natural lenses. This chapter examines a third dimension of landscape
that is spiritual. Art historians trace the origin of the landscape genre to the first half
of the fifteenth century when painters began to portray an interior “Flemish window”
that frames distant landscapes (Descola 2013). In contrast, landscape for ecologists
incorporates physical and biotic components and their inter-relationships (Wu 2006).
2 Wallace’s

fourth phase of cultural transformation uses the word “distortion.” This suggests that
the new cultural form is somehow misshapen from the original, correct form. In order to avoid
essentializing certain cultural norms, “distortion” is replaced by the more accurate and less valueladen word “change.”.
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However, landscape ecologists do not generally acknowledge the spiritual ecology
(Sponsel 2012) of landscape that, according to many Indigenous communities, is so
integral to their composition and morphology (Sauer 1925).
Historical ecology is a valuable research program for understanding the complex
dialectics embedded within landscapes (Crumley 1987, 2007; Balée 1998, 2006;
Rival 2006; Balée and Erickson 2006; Alexiades 2009); however, this approach
emphasizes material exchanges and largely avoids the spiritual ontologies that hold
Indigenous landscapes together. The inclusion of the spiritual dimension of space and
society enriches this field with a holistic understanding of the way humans perceive
and engage with their environments.
Deep ecology is concerned with fundamental philosophical and religious questions about the impacts of humans on ecosystems (Naess 1973). This approach
stresses the importance of a more-holistic, spiritual view of nature that enriches
phenomenological and anthropocentric perspectives by focusing on the deeper questions concerning why and how humans interact with nature. Some criticize deep
ecology for being too eco-centric, projecting feelings and rights onto plants and animals (Pister 1995; Feinberg 2006) without acknowledging the co-evolutionary role
that humans can play in maintaining and enhancing landscapes.
Spiritual ecology (Grim 2001; Sponsel 2001, 2012) provides evidence of the
significance of supernatural perspectives in understanding how landscapes transform
through time; however, it is based on the political view of an environmental crisis, and
a call for spiritual revolution. Spiritual ecology is similar to deep ecology in that both
take a spiritual view of nature and recognize the inherent value of living organisms.
Both also call for a restructuring of modern society to address the ecological crisis.
These frameworks provide a basis for the inclusion of spiritual dialectics in landscape,
yet they maintain a political bias that limits applicability. Likewise, political ecology
(Peet and Watts 1996) is deficient in its lack of attention to the spiritual and religious
components of the human-environment relationship. These fields would all benefit by
incorporating the spiritual geographical dimension of landscape that clarifies many
environmental challenges.
A spiritual geographical approach does not impose value judgments, nor does
it call for a radical shift, but rather it serves as a research program concerned with
the documentation and analysis of spiritual beliefs and practices as they relate to
geography. It is similar to deep ecology and spiritual ecology in its holistic alignment
with ecosystems thinking opposed to natural resource extraction and development
theory. It differs in its enlargement of the web of life to include metaphysical space,
other-than-human persons (Hallowell 2002 [1960]), and sacred sites. Therefore, it
is more inclusive and widely applicable. Spiritual geography represents a valuable
approach for understanding Alleluia as a highland revitalization movement because
it was uniquely influenced by a confluence of spiritual traditions and landscape
dynamics.
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10.3 Physical and Human Geography of Guyana
The Guiana Shield is a 1.7-billion-year-old Precambrian craton of basement rock in
the northwest portion of the South American Plate. This land was once connected
to Africa in the supercontinent Gondwanaland that fused with Laurasia to form the
Pangaea formation approximately 350 million years ago (Cattermole 2000). At the
heart of the Guiana Shield are the Guiana Highlands and the Pakaraima Mountains,
a massive hard crystalline sandstone plateau rich with mineral deposits of gold,
diamonds, bauxite, semi-precious stones, laterite, manganese, kaolin, sand resources,
radioactive materials, copper, molybdenum, tungsten, iron, nickel, and other rare
earths (Roopnaraine 1995). Species endemism levels are extremely high in this area:
an estimated 50% of vascular plant species and 25% of animals (Ellenbroek 1996).
About 80% of the area is covered with tropical rainforests forming one of the largest
intact forest areas in the world, storing vast amounts of carbon dioxide and 10–
15% of the world’s freshwater reserves (EcoSecurities Ltd. 2002). In addition to this
abundance, the watershed of the Guiana Highlands drops off a shelf into lowland
coastal and Amazon Basin regions, representing a high potential for the generation
of hydroelectric power.
This region of the Amazon biome sits just north of the equator in the tropical zone
of the Northern Hemisphere. Consequently, there are only two seasons: dry and rainy,
with the latter occurring twice, roughly from May–August and December–January.
Despite this general pattern, residents report more erratic climate fluctuations in
recent years as the weather has become more unpredictable (Cooper 2015). This
area is largely south of the typical hurricane and tropical storm paths so it is able to
escape the devastation regularly experienced by Caribbean countries further north.
Annual rainfall is around 80–100 inches (203–254 cm). Temperatures vary between
70 and 90 °F (21–32 °C).
Guyana is the only English-speaking country in South America and the third
smallest after Suriname and Uruguay. At 83,000 sq. miles (215,000 km2 ) it is roughly
the size of the United Kingdom and is the largest country in the West Indies. It has four
geographical areas: the low coastal plain, the hilly sand and clay belt, the highland
region, and the interior savannahs.
According to the World Bank World Development Indicators Database, in 2017,
the population of Guyana was 777,860. This population is roughly divided between:
East Indian (42%), African (35%), mixed (10%), Indigenous (9%), Chinese (2%),
Brazilian (1%), and other (1%). Almost everyone is concentrated on a 5- to 10mile strip of the Atlantic coast. The majority of East Indians are now landowners in
rural areas while the Afro-Guyanese mainly live in more urban parts of Georgetown,
Linden, Bartica, and Lethem. However, these two groups are not rigidly segregated
and are increasingly buffered by an increasing mestizo population. The ethnically
heterogeneous population is loosely integrated by a Creole culture and language that
has evolved during the last 250 years. Despite the country’s motto—one nation, one
people, one destiny—ethnic cleavages erupt from time to time, often due to political
manipulation.

244

D. G. Cooper

Nearly a quarter of a million Indigenous peoples belonging to six major linguistic groups are estimated to live within the Guiana Shield (Hammond 2005). Many
live in the Gran Sabana of Estado Bolívar in Venezuela (mostly in Santa Elena de
Uairén), the northern part of the Estado de Roraima in Brazil (Boa Vista), and the
Rupununi Savannah of Guyana (Lethem and Bonfim). According to oral histories,
many ancestors of these Indigenous peoples were forced into this territory as a last
refuge when colonial forces pushed them out of coastal regions (Cooper 2015). There
is also evidence of past human occupation throughout the region in the form of petroglyphs, petrograms, geoglyphs, earthworks, potsherds, stone tools, palm stands,
large orchards of semi-domesticated fruit trees, and areas of terra preta: incredibly
fertile, and enduring man-made soils enhanced with charcoal up to two meters deep
(Rostain 2012). This evidence suggests that large-scale civilizations and modified
landscapes were present in the region for thousands of years.
As calculated in the Guyana 2017 International Religious Freedom Report, and
the country’s 2012 census, approximately 64% of the population is Christian; 25%
Hindu; 7% Muslim (mainly Sunni), and less than 1% belong to other religious groups.
Among Christians, Pentecostals comprise 23% of the national population; Roman
Catholics, 7%; Anglicans, 5%; Seventh-day Adventists, 5%; Methodists, 1%; and
other Christians, 21%. This 21% includes Christians who belong to the Assembly
of God Church, Church of Christ, and African Episcopal Methodist Zion Church,
Alleluia, and others. Groups that together constitute less than 1% of the population
include Rastafarians and Bahais. An estimated 3% of the population does not profess
a religious affiliation. Among Indigenous groups, Christianity is the primary religion.
Despite this Christian affiliation, many Indigenous peoples retain animist beliefs and
practices making their faith a complicated matter. Fieldwork (Cooper 2015) revealed
that what someone says, does, and believes does not always align.

10.4 Akawaio Spiritual Ontology: The First Steady State
Following Wallace’s framework for cultural transformation (1956), the first steady
state, pre-Alleluia, includes the period of time before the Europeans arrived that
stretches back to what many call “time immemorial.” Before missionaries arrived,
Indigenous communities lived under the influence of the piyai’san (p-: one who is;
iyai: spirit; -san: kin; payé in Brazilian Portuguese; shaman in English; see Colson and
de Armellada 1990), and kanaima (e’toto in Akawaio; sorcerer; see Whitehead 2002).
The piyai’san is well respected, but also feared and regarded as an outsider who commonly lives, and is buried, beyond the central village. Their liminal status is symbolic
of their craft that takes them to the margins of life. Shamanism is an ecstatic tradition
situated within a specific ecological and social context. It includes disembodiment
and soul-flight to complex and interconnected worlds inhabited by the spirits of
animals, plants, trees, other shamans, the deceased, therianthropes, and countless
other-than-human beings (Hallowell 2002 [1960]; Colson and de Armellada 1990).
In order to enter into an altered state of consciousness, or what Winkelman calls an
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“integrative mode of consciousness” (1995), a shaman may resort to sensory overload or deprivation through drumming, dancing, chanting, fasting, binging, smoking,
vomiting, isolation, meditation, hyperventilation, and more. Some shamans use psychotropic and entheogenic (generating the divine within) plants such as tobacco,
ayahuasca, peyote, or psychedelic mushrooms often used in combination with one
or more of the techniques mentioned above. While in a trance, a shaman can journey
into the “unseen” world to acquire knowledge or persuade the masters of game to
release their animals for the hunters, or lock them up. Just as individuals, communities, and geographies vary, the path to becoming a piyai’san and the spirit helpers,
taren (invocations), muran (charms), and other instruments they employ are also
diverse; however, similarities do exist, including the capacity to enter an ecstatic
trance or soul journey.
In the Akawaio shamanic world-view, the cosmos is composed of three fundamental planes superimposed in space that meet on the horizon in the intermediary
plane.3 According to the Akawaio anthropologist and trained piyai’san, Fox (2003),
Ka’pon Pata, “a place in the sky,” is the Akawaio equivalent of the upper, celestial,
or Above World. This domain is primarily associated with the male gender, birds,
the colors white and yellow, seminal qualities, heat, spice, bitterness, and the daytime sky, among other things (Colson 1976). As explained by the Alleluia, this is
the source of radiant light energy known as akwa. According to Fox, this domain
has two sub-categories (2003, p. 70): “The first and furthest away is Penaro’kon, the
home of the spiritual ancestors of the Akawaio including the Makunaima [twin demiurges] and Wei [the Sun Father] that energizes and rejuvenates all life on Earth.” The
other sub-level of the upper world is the home of “good” imawariton (disembodied
spirits) that are often summoned during shamanic ceremonies to give guidance and
assistance.
The terrestrial or Middle World is known as N0npon Pata, “earthly place/home,”
the domain of humans, plants, animals, and other material constituents, but also
including “bad” imawariton (Fox 2003). This realm is often depicted as a tree trunk,
vine, ladder, staircase, staff, umbilical cord, or axis mundi connecting the middle
world of physical reality with the celestial and subterranean worlds (Eliade 1964).
The third level of the Akawaio cosmos is N0n O’n0n Pata, the “place under the earth”
(Fox 2003). This domain is generally associated with the power of darkness, cold,
shadow, night, as well as the sweet and nurturing aspects of the female gender (Colson
1976). When looking up at the night sky, one is actually looking up at the Underworld.
Therefore, our understanding of direction does not necessarily apply to the Akawaio
conceptual system. According to Fox, like the celestial world, this domain is also
divided into two levels: (1) Apai Awon Pata, “shallow Underworld” and (2) I’nawon
Pata, “deep Underworld.” The shallow Underworld represents darkness where there
is nothing, while the deep Underworld is full of auric energy. This is the home of
spirits of good persons who drowned and other helpful spirits. They function to aid
3 Since

the headquarters of the Alleluia Church is in Amokokupai Village in the Pakaraima Mountains where a majority of the residents are Akawaio, this section focuses specifically on their
traditional shamanic conceptual system.

246

D. G. Cooper

new things that are coming into being such as new ideas, visions, and dreams of
various kinds; they give their aid to only selected souls in the terrestrial world.
Working within this general framework, the Akawaio piyai’san imbibes and
smokes copious amounts of tobacco to enter a trance and commune with the spirit
world to divine knowledge. With the introduction of Christian beliefs and practices
throughout the region from missionaries, all-things-shamanic—including séances,
charms, invocations, song and dance festivals, certain foods, and fermented drinks—
were stigmatized or outlawed. Many shamans were killed or forced into hiding. As a
result, much of their knowledge of local plants, animals, and spirits has disappeared.

10.5 Period of Individual Stress
According to Wallace (1956, p. 265): “Stress is defined as a condition in which
some part, or the whole, of the social organism is threatened with more or less
serious damage.” During the colonial period, the Dutch, English, Spanish, French,
and Portuguese scrambled for control of territory in Northeastern Amazonia utilizing
the sword and the cross to coerce and convert inhabitants of the New World. Some
of the early missionaries recorded valuable ethnographic information (see Colson
1998) and, in some cases, conducted truly noble humanitarian work; but they also
have blood on their hands from the subordination, slavery, genocide, and ethnocide
perpetrated by colonial powers of the Old World. By the 1800s, Christian dogma
propagated by Spanish Catholic missions slowly erupted throughout the Orinoco
Delta; the Dutch and English Anglican (Fig. 10.1) faiths moved up the Essequibo

Fig. 10.1 Akawaio Anglican church members (including Rita Hunter in white) in Jawalla, Guyana
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and Cuyuni rivers of Guyana; and the Portuguese Catholic flag was raised in what
is now Roraima State, Brazil. The establishment of missions was critical to the
colonial pursuit of command and control of the New World, leaving behind a largely
Christianized landscape.
Religious leaders asserted themselves and undermined traditional authority structures by banning local dancing sprees, rites, and rituals including the use of tobacco,
muran (charms), taren (invocations), and all practices associated with the piyai’san
(shaman) and kanaima (e’toto in Akawaio; sorcerer). Traditional Indigenous foods
were considered unacceptable and unhygienic. Fermented cassava drinks such as paiwari, casiri, parakari, and kasa’ were important sources of nourishment, vitamins
and minerals, and socialization; however, they were outlawed and at one time falsely
considered to be the direct cause of the spread of tuberculosis. For the Seventh-day
Adventist Church, Indigenous peoples were eating “unclean” meats in the eyes of
God such as pork, tapir, agouti, skin fish, shrimp, crab, reptiles, ducks, worms, and
turtles—all important sources of nourishment.
The presence of missions began a process of voluntary migration away from
traditional territories to the Christian missions in search of modern tools, services,
and spiritual insights. This pattern of migration continued to the present with the
attractions of education, health services, jobs, religious institutions, fuel, shops, and
infrastructure including running water, Internet access, roads, and cell phone service.
An additional consequence is that the land has become more degraded as nomadic
lifestyles have been abandoned, populations have increased, and packaged goods
(and trash) have become more prevalent and concentrated.
As explained by Clifton Lorendo, a devout Christian Makushi elder from Yupukari
Village on the Rupununi Savannah (Cooper 2015, p. 74): “Before the missionaries, we
would kill outsiders like you with an arrow or blowpipe dart in your back. Everyone
used to live with their families in small savannah clearings in the bush [points to
Kanuku Mountains] and come together to drink, sport-up [party], and do all sorts
of wickedness.” When missionaries arrived, all of this changed. Local communities
that were formerly large transitory family units were encouraged to live in villages
and attend church regularly. As a result, they became more sedentary. Wherever the
missionaries went to evangelize, their first concern was to build a church and school.
This process enabled colonial powers to control, convert, corral, and materially coerce
locals into more “civilized” Christian lifestyles and communities.
The nineteenth century was a time of missionary fervor where native peoples
were seen as “fields ripe for the harvest” (Menezes 1979, p. 215). Missionaries
frowned upon those who practiced polygamy; cross-cousin marriage was outlawed
and considered incestuous. However, some argue that the introduction of Christian
marriages resulted in an increased number of extra-marital affairs by both men and
women, leading to an increase in conflict, wife beating, and divorce (Menezes 1979).
In general, the Christianization and “civilization” of Indigenous peoples was seen
as compensation for the loss of their lands (Schomburgk 1840). In other words:
“Amerindians were offered heaven for their earth” (Menezes 1992, p. 67).
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10.6 Period of Cultural Change
With the introduction of the Christian gospel to the interior of Guyana beginning in the
1800s, many Indigenous individuals and communities converted to Christianity while
others started new prophetic and syncretic movements with gospels of their own.
Akawaio oral tradition describes the origin of Alleluia from a Makushi prophet named
I’siwon (Pichiwöng or Bichwöng in Makushi; Chiwöng in Brazil) from “Kanuku”
(presumably somewhere near the current Makushi village of Nappi in the Kanuku
Mountain region of the North Rupununi, Guyana) dating back to the 1870s but
probably having still earlier roots (Butt 1960; Colson 1985). I’siwon was a piyai’san
(shaman) before becoming an Alleluia pukena’, (prophet leader). I’siwon means: one
who is siwon (master). He was given this name by spirit forces because as a piyai’san
who turned into a pukena’ he had the shamanic powers of dreaming and was able to
lead his community by bringing down wisdom and akwa (radiant light energy) from
Papa (God) who resides in hepun (heaven). According to the oral history collectively
discussed and recounted by the Alleluia Leaders and congregation in Amokokupai
and Jawalla in March and April 2013 (Cooper 2015, p. 217):
I’siwon worked with the Anglican Church as a schoolboy. They tried to change him to their
religion but he refused it. He didn’t want to accept communion because it was man-made.
Then they told him that they would take him to England and promised to baptize him there.
In order to get to England, he rode on a steamship for many nights. Before the boat could
leave, they had to throw a black man overboard so the boat could move. The boat went
through a dangerous place in the ocean where he had to stay awake and was given white
medicine. After a few weeks or a month, he arrived in England and the priests left him with
a bible and told him to “stay right there.” While he was waiting around, he overheard the
priests saying that when they baptize him they won’t bless him with the Holy Spirit, but with
normal water. Another person also told him that the priests were fooling him. Nothing was
happening so he got bored and restless, put the bible away, and moved. This is when his
first vision occurred. In his vision, “someone like an angel or God” gave him a letter with
instructions not to open it until he returned home to Guyana. The instructions for Alleluia
were in the letter.
When I’siwon returned home to the Rupununi, he brought back the letter and some perfume.
One day, when his wife was out at the farm, he was in the bedroom with his daughter, the
letter, and perfume when they both dropped to sleep. When his wife returned, she wondered
why they were sleeping together and the door was locked. She thought he was crazy. When
he woke up, he said he had a vision and that he learned Alleluia. This is when he got the first
song that talks about going to England. He had three visions: one when he was in England
and received Alleluia, then two more back in the Rupununi; the first was of the creation of
the universe and the second was about the resurrection of Christ. The proof is in the songs.
This is why they worship two days: Saturday is the creation of the universe and Sunday is
the resurrection of Christ. He started to practice Alleluia immediately after the visions.

After his trip to England and subsequent visions, I’siwon began to practice Alleluia by
incorporating certain Christian concepts into traditional forms of celebration through
circle dances and singing. During this time of political collapse, economic restructuring, and colonial and missionary intrusion, Indigenous peoples struggled to maintain
their land, culture, and identity. As noted by Staats (1996, p. 168): “What is clear,
in spite of these ambiguous beginnings, is that the emergence of Alleluia was a
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response to drastically changing interethnic relations in the early post-Emancipation
period.” Consequently, there was a great deal of interest in the new conceptual system as a refuge and source of power for Indigenous peoples who sought to revitalize
their identity and sense of community within a changing landscape. This aspiration
accords with what Wallace refers to among the Iroquois and the Handsome Lake
movement as a desire for a “new and more satisfying culture.” This desire leads
individuals and communities to seek new cognitive paradigms to reduce stress at all
levels of the system (1956, p. 266):
This mental image I have called “the mazeway,” since as a model of the cell-body-personalitynature-culture-society system or field, organized by the individual’s own experience, it
includes perceptions of both the maze of physical objects of the environment (internal and
external, human and nonhuman) and also of the ways in which this maze can be manipulated
by the self and others in order to minimize stress.

Mazeway reformulation requires many things, including communication, organization, adaptation, cultural transformation, and routinization (Wallace 1956). As evidenced by the appearance and disappearance of countless other syncretic movements
in the landscape (Butt 1960; Thomas 1976), forming and navigating a new mazeway
is no guarantee. It requires a restructuring of elements and subsystems that have
already attained currency in society, together with a charismatic prophet leader who
is capable of communing with divine energy through visions and communicating
this knowledge to disciples and followers. The next section describes these essential
elements that all fell into place for Alleluia in the Guiana Highlands.

10.7 Period of Revitalization
Alleluia soon became very popular among the disenfranchised Makushi population
on the lowland Rupununi Savannah. As a result, I’siwon attracted several disciples,
including his brother P0reka, his neighbor Puraikoman, as well as Morokoi, P0rataru,
Sise’, and Piripe (Cooper 2015). Not only were I’siwon’s Makushi peers drawn to the
new religion, but others were too, including the following Akawaio residents of the
Pakaraima Mountains who were later described as false prophets: Akonowai, Amu’,
Ensiman, and Kurapitin. These individuals traveled down from the highlands along
the Ireng River toward the Rupununi Savannah to learn Alleluia from I’siwon and
his disciples and bring it back home to their village of Putukwai.
The following oral history explains how Putukwai received Alleluia from false
prophets, then lost it (Cooper 2015, p. 220):
After traveling to I’siwon to learn Alleluia, Kurupitin thought of himself as a prophet and
tried to bring Alleluia to Putukwai. The Akawaio loved Alleluia and they started to dance,
drink-up, have sex, and do all sorts of evil things. They were dancing and sporting [partying]
so much that their crops failed and they soon became very hungry and had to go hunting all
the way down near Kako. At this time, Amu’ and Ensiman asked Kurupitin to build a farm
at Putukwai because they were hungry from dancing so much. Kurapitin agreed to the plan
and planted plenty of crops, but they were doomed to fail.
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I’siwon got word that the people of Putukwai weren’t practicing Alleluia properly so he sent
Sise’, one of his most trusted disciples, to check on them. Before Sise’ became a follower of
I’siwon, he was not interested in Alleluia and preferred to go fishing. One day when Sise’
was out fishing, he looked at his reflection in the water and it told him to go back and dance
Alleluia. He went home and told his wife he would dedicate himself to Alleluia. Once Sise’
gained the trust of I’siwon, he was sent to Putukwai to find out if the Akawaio people had
strayed from the proper Alleluia teachings like Judas. Sise’ only visited Putukwai for a day
and quickly discovered that it was true that they had strayed and lost God’s word and the
Alleluia songs and dances. Soon the people of Putukwai were starving and began to eat each
other. As punishment for all this evil, God sent kairawaim1 [big locusts] and other plagues
to punish the people of Putukwai.

After “losing” Alleluia at Putukwai, the “proper Alleluia” returned to the area
thanks to P0reka who taught Nawai-Nawai and Kiyap0n, who subsequently taught
it to Abel who they thought was the most capable of leading the dances since he
was a piyai’san (shaman) before becoming an Alleluia pukena’ (prophet leader). He
began to lead services in Putukwai, but a conflict arose so he and his brother Idono
returned to their family settlement in Amokokupai (Colson 1998). Their retreat was
partly due to the fact that people would bring Abel food as an offering but he refused
to eat it because he wanted to find out more by fasting and dreaming. This offended
the people giving him offerings so he decided to retreat to Amokokupai and set up a
church there.
The fact that Abel was fasting, dreaming, and having visions is evidence that
the Alleluia pukena’ is capable of disembodiment through fasting, much like the
piyai’san who would fast and drink copious amounts of tobacco juice to induce the
same outcome. I’siwon, P0reka, and Abel were all trained as piyai-men and were
ultimately capable of reaching ecstasy without the assistance of tobacco. Once in an
ecstatic state, they would have visions, divine knowledge, and learn new songs (that
would emanate from liga-liga, a “heavenly instrument”), and incorporate this information into the existing Indigenous socioenvironmental system. From this point on,
Alleluia took root in Amokokupai and continued to spread throughout the Pakaraima
Mountains, while it slowly vanished from the Rupununi Savannah where it began.

10.8 New Steady State
After a succession of prophet leaders at Amokokupai (see Cooper 2015), and thanks
to its highland geography that protected the movement from continuous waves of
missionary activity and other forms of cultural intrusion that washed through the
lowland areas, Alleluia was able to achieve a new steady state. In 1977, it became
formally recognized as an official religion in Guyana. In 1996, the Alleluia Church
adopted the title of President for a designated leader posted in Amokokupai as a
primary representative for all Alleluia branches. Before this change, the different
congregations were loosely affiliated. The addition of this title represents a consolidation of power in Amokokupai as headquarters for Alleluia. Today, Alleluia
is practiced in at least 26 communities across three countries (Guyana, Brazil, and
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Table 10.1 Alleluia Churches in Guyana, Brazil, and Venezuela

Venezuela). The following Table of Alleluia churches was compiled with the help
of researchers Virginia Amaral and Iokiñe Rodriguez who conducted fieldwork in
Brazil and Venezuela (Table 10.1).
Two branches (Paramakatoi and Mokepai) are not included because they recently
stopped holding Alleluia services. According to Dorene, an Alleluia Elder at
Amokokupai (Cooper 2015, p. 236): “Paramakatoi had an Alleluia Church but lost
it because of the Wesleyan Church. Now they are asking for a new Alleluia Church.”
There is also demand for a new Alleluia Church in Waramadong. There used to be
a church in Kuraimaru but it burnt down. Seventh-day Adventist churches allegedly
pushed out branches at Wax Creek and Karakana. Sarawo and Kankarum1 are the
newest Alleluia branches. Suffice to say that Alleluia has endured, evolved, and
proliferated.
As further evidence of the popularity of Alleluia, the following picture was taken
at a large weekend-long gathering of pilgrims who traveled from far and wide to
celebrate the opening of a new Alleluia Church in Jawalla in 2013 (Fig. 10.2). Upon
arrival at the village, hosts unloaded boats and welcomed travelers who lined up
ceremonially in coupled pairs at the perimeter of the village. With linked arms,
they began to rock back and forth and sing an arrival song before dancing into the
church like a serpentine parade. After years of colonial presence and missionary
conversion, the Alleluia is the only Indigenous peoples in Guyana that still enter
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Fig. 10.2 An Alleluia circle dance inaugurating a new church in Jawalla, Guyana

villages in this ritualized manner, much like their ancestors did when gathering for
Tukui’ and Parishara song and dance festivals (Colson and de Armellada 1990).

10.9 Conclusion
As articulated by Staats (1996, p. 171): “Despite internal disagreements, false starts,
and the eventual adoption of a European signifier for the supreme deity, Alleluia
followers have consistently presented the religion to travelers, missionaries, and
ethnographers as a means of resisting coastal spiritual influence.” Alleluia is not
only a form of resistance; it is also a revitalization movement consistent with Wallace’s (1956) classification that includes specific stages of development, charismatic
prophet leadership, disciples, and other measures of institutionalization. What makes
the Alleluia creation narrative unique is the role of geography.
Due to missionary activity and other forms of cultural influence, Alleluia is no
longer practiced in the lowland Rupununi Savannah where it originated with I’siwon
and the Makushi. The fact that it took root in Amokokupai in the Guiana Highlands,
(after a false start in Putukwai) with the help of several charismatic prophet leaders
and disciples, is what ultimately enabled Alleluia to survive, organize, and navigate
a new mazeway. When exposed to certain kinds of stress, communities seek new

10 Alleluia and the Akawaio …

253

habitat (environmental, spiritual, social, etc.) in which to develop. This type of refuge
is impossible to achieve in situations of extreme control or repression, where social
movements can turn violent, millennial, or reversionist. As a multi-generational,
multi-charismatic leader, and multi-geographical movement, Alleluia continues to
adapt and remain vital within a shared landscape that helps align it with a more
resilient (than a single community) spiritual geographical system.
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Chapter 11

Indigenous Higher Education
at Insikiran Institute of Roraima: The
Challenges of Social Participation
and the Interculturalization
of Knowledge in the Northernmost
Amazonia
Maxim Repetto, Maria Bárbara de Magalhães Bethonico,
and Ismar Borges de Lima
Abstract Roraima state has most of its territory, roughly 46% of it, officially
demarcated and designated as Indigenous lands. Nearly half of the territorial area
of the Roraima province, in northernmost Amazonia, is occupied by eight distinct
Indigenous groups in order to ensure an area for physical and cultural reproduction.
Throughout the history of these peoples, several schooling processes and changes at
primary and secondary educational levels were observed, and later in higher education. The attainment of rights, such as the right to land and ethnically differentiated
education, has ensured that these schools could work with individualized curricula
which include culture, way of life, and world view for each ethnic group of the
province. In this context, Indigenous peoples demanded higher education programs
with specific courses at the Federal University of Roraima (UFRR), which resulted in
the creation, in 2001, of the Insikiran Institute for Indigenous Higher Education. The
offer of these higher education courses is expected to be duly permeated with ethnic–
cultural visions in response to Indigenous demands. The creation of the Insikiran and
the offer of Indigenous higher education undeniably represents an achievement in
benefits provided for the traditional peoples. However, this has not been an achievement free of conflicts and contradictions. The implementation of higher education
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programs for Indigenous groups has resulted in enquiries and insights into the challenges, outcomes, and achievements that this type of education poses, not only to the
UFRR, but also for the wider society.
Keywords Indigenous higher education · Insikiran institute, interculturality ·
Roraima province · Northernmost amazonia

11.1 Conceptualization of Indigenous Issues: From
Territorial Disputes, Ethnicism, Ethnic Inequalities
to Higher Education Placements
Currently, there is still a lack of literature that discusses in detail the advances of
Indigenous higher education in Brazil, as well as the challenges it poses for policymakers, higher education institutions and educators in terms of implementing a successful ethnic model of education that contributes fully to overcoming ethnic-rooted
barriers and disparities, and racial cleavage, by harnessing interculturality and ethnic–social participation as part of the teaching–learning processes. However, some
studies and statistical government documents have reported certain advances on
these issues, including conceptual and theoretical approaches, by contextualizing
them within the epistemological frames of postcolonial approaches to ethnic education and well-being, as well as ethnic-oriented public policies, affirmative action,
academic diversity, Indigenous rights, and access to higher education in Brazil and
in Latin America. This includes the work of Baniwa (2006, 2012); Brand et al.
(2009), Coronil (2005), Geertz (2008), Hall (2005), Lima (2007), Lima and BarrosoHoffmann (2007), Santos (2002), Oyarzún et al. (2017), Paladino (2013), Aikman
(1997), Ahenakew (2017), Cajueiro (2007), Carvalho and de Carvalho (2008), Childs
and Stromquist (2015), Didou-Aupetit (2013), Flores (2008), Grupioni (2003), IBGE
(2012), and INEP (2009), as well as issues of social anthropology on multiculturalism
(Baines 2012; David et al. 2013; Banks 1995; Gay 2013), ethnocentrism (Tapia et al.
2018; Bruya 2017), and the need for a decolonizing of Indigenous education (Taieb
2014), and Indigenous proactivity toward self-determination and empowerment (de
Lima and Weiler 2015).
For Squeff and Monteiro (2018), “Ethnocentrism evaluates different cultures
according to the standards of their own society, which are used to impart values
(whether correct or not) to the customs of the ‘Other’” (p. 68); or achieving a more
egalitarian ethnic education, it should not be ethnocentric, but rather multiculturalist in design and implementation (Reingold and Zamir 2017; May 1999). The term
‘Indigenous’ is used interchangeably with ‘Indian,’ as this is also used to refer to
native groups met during the colonization of Latin America; “the word ‘Indian’
started to be used by Europeans in the sixteenth century to simplistically refer to
the indigenous people of the ‘new world.’ Such a generic term was first used by
Christopher Columbus in 1492, to define the people the crew was supposed to meet”
(Fleuri and Fleuri 2018, p. 9).
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In terms of Indigenous rights, Latin American countries were part of a European
colonizing process in former centuries through which physical, cultural, linguistic,
social, and territorial suppression and domination were exercised, including territorial displacement and appropriation, the enslavement of peoples, eroding their identities, linguistic, philosophical, religious, and cosmological systems and their unique
vision of the world. As for Indigenous education, there are several challenges to help
overcome a history of injustice (Daflon et al. 2013). As underlined by Kawakami
(2019),
Latin American indigenous societies, as a result of this process, have accumulated deep
inequities that affect access to education, from basic to higher education, as well as affect
health care, the right to the territory originally inhabited and other bases of material, cultural
and social production, access to employment, housing and lack of recognition or deformed
recognition of identities and cultures. Even today, these societies resist mega-operations,
the actions of ruralist groups empowered in the Congress, grileiros [land grabbers], violent
farmers, the police and the State itself, often responsible for the dismantling of hard-won
rights.

According to Kawakami (2019), by considering the social dynamics of indigenous
peoples in Brazil, their diversity must be part of any schooling model, and such diversity includes Indigenous relations with non-Indigenous societies, language, identities, cultural practices, demography, social, economic, and political organization,
history, production of knowledge, and encounters between different ethnic groups.
The valorization of cultural differences and the recognition of diversity, as a right,
must be assets guaranteed to Indigenous peoples who have been historically situated
“toward the bottom of social hierarchies” (Sanabria 2007, p. 111).
As for the Brazilian case, through a colonizing process the state and society
have imposed a colonial legal order over Guarani and Kaiwoa people understood
by Urt (2016) as the occlusion of Indigenous governance and territorial dispossession; the Indigenous peoples were conceived as “incapable beings” in managing
their own lives, “savages,” to be later considered as individuals to be saved through
catechization and integration as the nation’s workers (Kawakami 2019: 4; Grupioni
2006).
Even though there has been a long history of colonialist burdens and ethnic practices against indigenous peoples (Chiaravalloti 2019), their cultures, affecting a sense
of belonging, did not surrender to the domination by constructing unparalleled reactionary movements of negotiation and of cultural hybridization as a way to situate
themselves as differentiated ethnic groups (Tapia et al. 2018). These ethnic counterreactions include the rise of new indigenous political leaders, the National Indian
Foundation (FUNAI)’s financial and political constraints, the globalization of environmental issues, and the pursuit by indigenous peoples of their land rights, and
the globalization of environmental issues (Kawakami 2019), particularly, if it is
taken into account that a vast “literature supports the view that Indigenous lands
and protected areas (ILPAs) have served as effective barriers to frontier expansion
and deforestation” (Schwartzman et al. 2013, p. 8). Baniwa (2006) too argues that
Indigenous territories represent the spatial–geographical dimension of a living condition for traditional native groups, and the existence of these peoples and lands are
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essential factors of resistance against non-Indigenous groups whose objectives have
been to perpetuate forms of domination of others.
In addition Indigenous education, including at graduate and postgraduate levels,
is also a form of emancipation and ethnic empowerment (Tapia et al. 2018), and some
authors have approached the theme as a ‘decolonial education,’ and Fleuri and Fleuri
(2017) further explain that the decolonization process infers the deconstruction of
structural domination in a world led by capitalist reasoning, and the education that
original peoples need as part of ethnic emancipation and empowerment, but they
face challenges,
a coloniality of power based on ‘race’ as the fundamental criterion for the distribution,
domination, and exploitation of the world population in the context of global capitalist
work. […] Another challenge is to fight the coloniality of being, or the subordination and
dehumanization of colonized peoples, empowering their human value and the cognitions
founded in their ancestral roots. Finally, yet importantly, these intercultural educational
initiatives aim to overcome the coloniality of nature and life itself, criticising the binary
division of nature and society, empowering the relationship […] that support[s] the whole
socioecological system and knowledge of original peoples” (Fleuri and Fleuri 2017, p. 4).

These issues are conceptually framed by the notions of an anthropological and sociological ethnicism by dealing with ethnic inequalities in our society, the existing
imbalances related to the otherness of autochthonous individuals. The term ‘ethnicity’ is understood as “an element of social organization [which] implies regulated
interaction, and ethnicity as [an] element of culture entails consciousness of difference” (Vermeulen and Govers 2000, p. 4). The anthropology of ethnicity deals
with ethnic groups and boundaries (Barth 2000; Vermeulen and Govers 2000), the
“central tenets” of which are that: (1) ethnicity is a form of social organization; that
proposes that (2) ‘the critical focus for investigation becomes the ethnic boundary
that defines the group rather than the cultural stuff that it encloses’; the critical feature
of ethnic groups is (3) the characteristic of self-ascription and ascription by others
(p. 1). Indigenous higher education as an ethnic right is unquestionably a theme
also conceptually framed by the anthropology and sociology of an ethnicity, but not
limited to them as interculturality is also of great relevance.

11.2 Indigenous Higher Education in Brazil: General
Aspects
In Brazil, public policies and laws have addressed Indigenous education as a way
to support the ethnic minorities with assistance through the development of higher
education programs that encompass the existing ethnic diversity of the country, as
well as peoples’ demands, contexts, realities, and expectations. The Federal Act
12.416/2011, for example, has promoted the modification of the Act of Guidelines and Bases for National Education (LDBEN). The Indigenous attendance in
Higher Education is emblematic and draws attention to several cultural and ethnic elements; one of them is to break with the stereotypes, historically constructed,

11 Indigenous Higher Education at Insikiran Institute of Roraima …

261

that have labelled the Indigenous peoples as rainforest residents living in backward
communities.
The emancipatory and decolonizing role of Indigenous education should deal
with these issues while supporting Indigenous academicians and scholars through
“their affirmation as actors and subjects, hence its affirmative dimension” (Amaral
2010). In Brazil, one contextual particularity of the Higher Education indigenous
policy is that it has arisen in a capitalist and globalized society, with highly advanced
urban and agro-industry frontiers, which have negatively impacted on their culture,
territories, identity, and lifestyle. Indigenous school education became the focus
of a normalization by the Brazilian State since 1991 (Freitas and Harder 2011).
Previously, indigenous organizations thought little about higher education (Lima
2007). The debates on Indigenous access to the university (Barroso-Hofmann 2005;
Lima 2007) point out that this phenomenon has occurred embedded in prejudices
about “primitive peoples” which made “invisible” a rich ethnic diversity of more than
305 peoples, with 817,963 speakers of at least 274 different languages, as presented
by the IBGE’s Census of 2010.
For Barroso-Hofmann (2005), the initial concern of ethnically centered educators, policy-makers and planners in charge of developing Indigenous educational
guidelines and programs was exactly the need to overcome stereotypes and prejudices against this category of students in order to have them properly ‘inserted’ at the
Brazilian Universities. For him, it was a mistaken point of view, as rather than dealing
with the question of Indigenous presence and production of knowledge through intercultural dialogues, it would be more promising and fruitful to take into account the
existing established disciplinary knowledge—in an asymmetrical perspective—in
order to understand how effective they are for updates and resignification.
The point is that the admission of Indigenous students in undergraduate and graduate programs demands a review of the epistemologies in nearly all disciplines, and to
respond to the challenges and tensions posed by the Indigenous insertion as part of an
educational democratization and ethnic access to higher education (Cassandre et al.
2016). The solution should be a holistic understanding by educators and educational
policy-makers on the importance of sociocultural diversity and of sociocultural collectivities of Indigenous peoples in higher education by promoting an epistemological
rupture (Wedderburn 2005). According to Lima and Barroso-Hoffmann (2007) and
Kawakami (2019), the presence of indigenous students within universities should be
taken seriously and it implies new epistemological and political arrangements and
foundations recognize the intellectual authority of traditional knowledge. As pointed
out by Walker (2012, cited by Kawakami (2019, p. 12), Indigenous university education demands a resignification of curricula, of skills, of structure, of thinking, and a
process of academic problematization that can effectively result in bias-free debates
and insights that promote the institutionalization of an ethnic–cultural diversity as
an autochthonous national legacy and a country’s cultural heritage,
We do not yet know at what level the indigenous presences in the university have led to
the problematization of what is knowledge, science and curriculum, for example, or the
dialogue with indigenous peoples, their worldviews, struggles, concepts and categories, but
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they have allowed us to think about the possibility of [de-invisibilization of stories, knowledge, experiences, bodies, languages and cultures that reject the absences and distortions
historically imposed to dispute voices in the university as well as to identify other voices:
voices of silence, spirits, trees, rivers, of the ancestors’ chants, of the shamans — a little of
what Sheila Walker and Jesús Chucho García have called and been calling knowledge from
within.

11.3 Constitutional Advances of 1988, Indigenous
Territorial and Educational Issues: The Need
of Progressing Further in an Ethnically Grounded
Higher Education
The 1988 Federal Constitution of Brazil states that the right and ownership of the
lands they traditionally occupy must be recognized as belonging to Indigenous peoples (Article 231). The Brazilian Magna Carta sets out that the use of lands occupied
by Indigenous groups and traditional peoples should have distinct policies and territorial management with ethnic particularities respected. For Almeida (de Almeida
2004), there are several elements to be considered for the recognition of ‘traditionally
occupied lands. In such territories, there are various traditional practices and natural
resources appropriation such as extractive production, agriculture, fishing, animal
farming, which vary according to customs, ownership, and possession of the land by
individual ethnic communities, either temporarily or perennially.
Therefore, the ‘traditional’ is not limited to cartography and demography, but
it implies processes of ‘territorialization’ that express an identity and a sense of
belonging, bringing new meanings to what is termed traditionally occupied land.
For Haesbaert (2004), ‘territorialization’ is related to the fact that man cannot live
without a territory and society does not exist without its territoriality. The creation
of Indigenous lands implied territorial delimitation by the State, with strict limits
imposed by the national territory.
Indigenous lands, from a legal point of view, are not properties of the local communities, the Indians; the lands belong to the central government, but they have
Constitutional rights over the land with exclusive usufruct. The United Nations Declaration on the Rights of Indigenous Peoples on September 2007 is regarded as the
most advanced steps toward progressive struggles to set an international rule for
safeguarding ethnic groups, as it sets “the minimum standards for the survival, dignity, and well-being of the indigenous peoples of the world” (United Nations 2008,
article 43). As stated in the CIGI report (2014), the approval of such a document
represents the Internationalization of Indigenous Rights, a matter of both national
and international importance, that draws attention to the need to deal with a critical
yet oft-ignored ethnic governance demand in response to the prolonged struggles
Indigenous peoples have faced globally in proclaiming their basic rights.
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An international indigenous rights regime has emerged over the last 30 years in
response to the serious and protracted struggles that indigenous peoples globally
experience in asserting their most basic human rights. Brazil is of the countries to
promote advances in this field with the 1988 Constitution. While its Article 210, § 2
allows for “the use of their maternal languages and their own processes of learning,
the Paragraph 2 of Article 213 sets out that, “Lands traditionally occupied by the
Indians are those that they have inhabited permanently, used for their productive
activity, their welfare and necessary for their cultural and physical reproduction,
according to their uses, customs and traditions.”
According to Santilli (1999), the expression ‘traditionally’ is the result of a political agreement within the Constituent Assembly, from the clash between the concepts
of ‘occupied lands’ (proposed by organizations supporting the Indians) and ‘permanently occupied lands’(proposed by the adversaries with the intention of only recognizing Indigenous territorial rights by the criterion of antiquity, harming those who
were expelled from their land immemorial). Thus, the State does not “give” lands
to the Indians, but “recognizes the original rights of occupation and it is incumbent upon it to establish administratively the physical limits on which these rights
are exercised… lands that are traditionally occupied by Indians, according to the
constitutional criterion “(Santilli 1999, p. 26).
Yet regarding the Indigenous lands, as pointed by the Socioambiental Organization, all Brazilian Constitutions of the Republican period, except the Constitution
of 1891, recognized Indigenous Community rights over their territories, and the
Constitution of 1988 has specific Articles that additionally ensure such rights:
• they are included as part of the assets of the Federal Government’s lands;
• their use is specified for the permanent holding and title by the Indigenous peoples;
• the Indigenous lands cannot be sold, mortgaged or encumbered in any way and
are unavailable for said activities; and the right to these lands by the respective
Indigenous peoples can never expire;
• it is prohibited to remove the Indians from their lands, except in exceptional and
temporary conditions, as stipulated in § 6º—Article 231.
• all juridical acts that affect this ownership and title are nullified and extinct, except
the relevant public interest of the federal government;
• only the Indigenous people can utilize and have the right to use the assets derived
from the soil, the rivers and the lakes in these areas;
• the use of the water power resources, including energy potential, research, assays
and mining claims can only be valid with the authorization of Congress, after a
hearing with the communities that are affected, and the community is assured a
participation in the results of the mining activities on their lands’;
• new ordinary legislation (not constitutional change) is needed to specify the conditions for mineral exploration and the use of water resources on Indigenous
lands;
• The responsibility to judicially defend the Indigenous rights, is included among
the attributions of the Federal Prosecutors’ Office;

264

M. Repetto et al.

• Legislating about Indigenous peoples is the exclusive function of the federal
government;
• The act of filing suit and judging Indigenous rights is the function of the federal
judges;
• The state must protect the manifestations of popular cultures, including those of
Indigenous peoples.
The Federal Constitution of 1988 has been a watershed in its recognition of the
original peoples’ rights, as it “produced a conceptual change that significantly altered
the state’s relations with indigenous peoples” (Bonin 2008, p. 99). Legal aspects
contained in the Magna Carta of the country officially broke with the tutelage and
integration policies, recognizing for the first time the right to the forms of social
organization of the native peoples, languages, and customs as well as the right to a
differentiated bilingual education.
As discussed by Bergamaschi et al. (2018), at the end of 1990 the Brazilian government kept indigenous higher education out of any decision-taking agenda. Even
though there were students belonging to the Indigenous peoples, who graduated during this period, many of them leaders of the indigenous movement—at that time, it
was more imperative to focus on the creation of elementary schools in Indigenous
lands. As for higher education, before the Federal Law number 12711/2012, about 50
Institutions for Higher Education already had entrance policies and norms for Indigenous applicants in Intercultural Licentiate Programs, and/or, through supplementary/reserved vacancies for them, which assured the enrolment of ethnic minorities
in Brazilian universities (Amaral 2010).
The enactment of Law No. 12,711, August 29, 2012, entitled “Quotas Law,” concludes the discussion on the merits of the implementation of mechanisms for access
and permanence of black and Indian self-declared students in Brazilian federal universities, establishing the mandatory character of the adoption of such policies, which
previously depended on the initiative of each institution. However, it is pertinent to
emphasize that the current Federal Law does not put an end to the challenges that the
effective indigenous presence in these spaces imposes, since it only guarantees the
formal right of these peoples to access to higher education (Bergamaschi et al. 2018).
According to IBGE Demographic Census, in 2010, the North was the region with
most of the self-declared Indigenous population of the country with 48.6% of the
total. Table 11.1 presents all figures and percentages of the Indigenous population
distributed in the five major regions of Brazil. The location of the 2,698 Indigenous schools surveyed in 2008 is an aspect of importance for the characterization
of Indigenous Education in Brazil, spread throughout the 26 states, with the highest
concentration in the North Region, where there are 1,677 schools or 62% of the total.
This distribution of schools illustrates the internalization of ethnicities of Indigenous
peoples in the territory, after five centuries of conflicts in the formation of a ‘national
Brazilian society’ (IBGE 2010).
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Fig. 11.1 Number of schools with Indigenous enrollment in 2008 presented by geographic regions.
Source Brazilian Ministry of Education/INEP/DEEP 2008

Figure 11.1 illustrates the number of schools and enrollment in Indigenous
education according to their distribution by the Brazilian states in 2008 (IBGE
Demographic Census 2008).

11.4 Roraima State, Indigenous Lands, and Higher
Education of Original Peoples
Currently, Roraima state has a total of 32 Indigenous lands where 49,637 traditional
native inhabitants live, representing about 11% of the total population of the province
(IBGE 2016); the Indigenous groups are distributed in 564 communities, and they
are served by a network of 236 school units, of which 35 are located in the Yanomami
Indigenous Lands, the remaining ones are in the Eastern areas of the northernmost
Amazonia, the region of the Macuxi, Wapichana, Taurepang, Wai-wai, Patamona, and
Ingaricó peoples (refer to Fig. 11.2). In fact, these lands have been occupied by several
Indigenous peoples since the eighteenth century. As recorded in historical documents,
the presence of Macuxi, Ingarikó, Patamona, Taurepáng, and Wapishana groups in

11 Indigenous Higher Education at Insikiran Institute of Roraima …

267

Fig. 11.2 Location of indigenous lands in Roraima state, Brazil

the fields and mountains of Roraima is widely proven by colonial documentation
since the first Portuguese colonizing incursions into the region (Farage and Santilli
2009: 21).
The concern with the demarcation and designation of lands for the Indigenous
populations is a reality throughout the country. The need to ensure a living space has
increased in the last decades, and it reflects the demands of an increasing Indigenous
population nationwide, particularly in Amazonia (Table 11.2).
According to the Brazilian Institute of Geography and Statistics (IBGE 2012),
the Brazilian Indigenous population has presented a significant relative variation in
the period from 1991 to 2000, which represents an increase of 149.6%. As for the
2000–2010 period, the percentage was 11.4%, which can be taken as an important
element of evidence that the ethnic identity process and policies have been successful,
particularly in 1991–2000 (Bastos et al. 2017; Del Popolo et al. 2011; Azevedo 2011).
According to Bastos et al. (2017), other aspects regarding this increase should be of
attention,
Recent decades have witnessed a major increase in data uptake on Indigenous populations
in the official information systems of Latin American countries. One factor in this expansion
has been the inclusion of questions on Indigenous ethnic identity in the population censuses.
This process is part of the more overall social and political changes since the 1980s that have
led to the revision of constitutional provisions in various countries, aimed at valorization of
Indigenous identities in the region. In Brazil, the 1988 Federal Constitution was a watershed
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Table 11.2 Indigenous population in urbanized and rural areas of Brazil in 10 years span (1991–
2010)
Population

1991

2000

2010

Total (Nationwide)

146,815,790

169,872,856

190,732,694

Non-indigenous

145,986,780

167,932,053

189,931,228

294,131

734,127

817,963

In urbanized areas

110,996,829

137,925,238

160,925,792

Non-indigenous

110,494,732

136,620,255

160,605,299

71,026

383,298

315,180

Indigenous

Indigenous
In rural areas

35,818,961

31,947,618

29,830,007

Non-indigenous

35,492,049

31,311,798

29,325,929

223,105

350,829

502,783

Indigenous

Source Brazilian Institute of Geography and Statistics (IBGE). Avaliable at, http://indigenas.ibge.
gov.br/graficos-e-tabelas-2.html>

to the extent that it greatly expanded the recognition of Indigenous peoples’ rights by the
Brazilian state. Since then, various public policies have been created and implemented in
favor of Indigenous peoples, including the establishment of the Subsystem for the Healthcare
of Indigenous Peoples, in 1999. As for the production of population data, the category
“Indigenous” was included in the question on classification of color or race in the population
censuses and in other nationwide surveys conducted by the Brazilian Institute of Geography
and Statistics (IBGE) in the 1990s, which has significantly expanded knowledge on the social
and demographic characteristics of Indigenous populations in the country (p. 2).

It is important to highlight that the IBGE works with Indigenous self-declared populations and shows through its surveys, referring to the Demographic Census of
2010, that Acre was the state with the highest growth of the Indigenous population per year (7.1%), followed by Paraiba (6.6%) and Roraima (5.8%). On the other
hand, the decrease in Indigenous populations in Rio de Janeiro (7.8%) and in Sao
Paulo (4.1%) were observed, but with the largest absolute number being of 22,000
Indigenous individuals.

11.5 Education and Schools in Indigenous Lands
In Brazil, Indigenous peoples were involved in the schooling process, with the purpose of inserting them as skilled labor nationwide. The relations established between
the Indigenous groups and the Portuguese, and later with the non-Indians of the society, have always been permeated by conflicts and uncertainties, especially with regard
to Indigenous school education, which is marked by the ideological domination of
modernity which is getting stronger and more present.
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Concerning the educational aspect, two considerations should be made about the
reality of Indigenous peoples in Brazil. In the first place, it should be highlighted that
the colonization processes began from the Atlantic coast, spreading to the eastern
and southern regions, resulting in the devastation of Indigenous populations and
few of their lands recognized by the colonizers, and later by the State. One effect
of this, it has been the claims and processes of ethnogenesis that have occurred
in the late twentieth century. For Penna (2014), the conception of ethnogenesis is
linked to ethnohistorical processes, and most of it has been linked to the postcolonial
Indigenous movements in America, Africa, and in Oceania. It should be noted that:
One of the primary authors dealing with this paradigm is Hill (1996) who placed ethnogenesis in America within a European domination context, in which the declared assimilationist processes have generated the perception of uniformity. However, this process has been
assimilated and adjusted by Indigenous people who have been able to re-invent themselves
to the new scenario to avoid disappearing. For Hill, the ethnogenesis unfolds the following
dynamic: on the one hand, there is the imposition by powerful forces to undermine and
dominate native peoples by posing them on deprived positions; on the other hand, there are
strategies of resistance by dominated native groups. These remarks lead us to understand
ethnogenesis in the political dimension as a struggle for an identity reaffirmation (Hill 1996,
apud Penna 2014, p. 175).

Amazon rainforest belatedly appears in the Brazilian colonial process. With large
territorial extensions, its effective occupation only began to take place in the twentieth
century in which Indigenous people are perceived as part of this environment. In
1500, when the Portuguese reached South America, there were about eight million
Indigenous people grouped in more than one thousand ethnic groups/communities.
According to the National Indian Foundation (FUNAI), there are currently 210 ethnic
groups and 180 Indigenous languages spoken in Brazil.
The second remark refers to the emergence of Indigenous movements from the
1970s, in the context of a military government in Brazil. This movement was supported by sectors of the Catholic Church that followed the Liberation Theology, and
a growing number of nongovernmental organizations, as well as universities that
supported this ethnic segment of the Brazilian population. It was among these struggles and achievements that a differentiated education for Indigenous individuals has
taken place.
The provision of education for the Indigenous population has led to insights of
three fundamental, but conflicting concepts. The first one refers to Indigenous education, that is, the social formation that occurs in the daily life of the communities with
the transfer of knowledge throughout the generations by ensuring their physical and
cultural reproduction. The current reality leads to questions about the type of society
that has been thought about in Brazil for the future. The second conflict is related to
the school and the learning processes. The schools offer what is called an Indigenous
education school, which, differentiates itself from Indigenous education, because it
is developed in a non-Indigenous space with external regulations not rooted in the
communities themselves. This educational system has been the object of questions
and skepticism regarding its system and curricula. The third aspect encompasses the
first two, and it is about the Indigenous culture perceived inn different perspectives,
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particularly as it comprises ‘a folklore of the past’ with the social processes lived
by these traditional societies being overlooked; the life of native peoples has been
marked by changes and ethnic reframes imposed on them. When cultural valorization
is only discursively considered and valued in an Indigenous school system, it ends
up becoming an alienating element that hinders a full understanding of the historical
context of the native peoples.
In Roraima, there are approximately 280 schools in Indigenous communities that
offer the modalities of children, elementary, high school, and youth and adult education, and, despite being a responsibility of the Union, it is controlled and managed
by the state and municipal government through transfer of funds by the federal government. These schools have more than 1,000 teachers and about 13,000 Indigenous
students.
The Indigenous movement, which strengthened after the 1970s, has struggled
to replace non-Indigenous teachers by Indigenous ones. The demand for teacher
training comes from a movement led by Roraima Indigenous Teachers Organization
(OPIRR), which sought to set partnerships with the Federal University of Roraima
(UFRR) for training Indigenous people to work in the communities. Because of that,
in 2001, the Insikiran Center for Indigenous Higher Education was created, which,
8 years later, in 2009, was transformed into the Insikiran Institute to continue its
mission in capacity building and intellectual capital formation of native individuals
and groups. Initially, the Institute started to offer an Intercultural Licentiate program,
and later created two other courses to meet the historical demands of Indigenous
peoples: territorial and health management higher education programs.
The Indigenous schools in Roraima have enjoyed several achievements and positive outcomes, but they also face many problems and setbacks. One of them is the
challenge of developing actions that can effectively improve education due to constraints of financial and teaching resources, particularly the limited number of staff.
Other relevant aspects to highlight in Indigenous education, is that sociolinguistic
diversity is a major challenge as Insikiran students belong to various ethnic groups
(the Ye’kuana, Wai-wai, Yanomami, and Ingarikó) that do not have Portuguese as
their first language. The ethnic groups that have a better command of Portuguese are
usually the Macuxi, Wapichana, and Taurepang.
Other problems are as follows:
• Lack of specific contests for Indigenous teachers and of effective contracts for
them: the government of the state of Roraima, the main public agent of education
in Indigenous areas has carried out only simplified selective processes (nontenured
career). It is a situation that does not ensure labor guarantees and continuity of
work for teachers on temporary contracts; there are labor place instabilities and
income uncertainties. The priority is the need of the state, not the community;
• lack of an educational project that can be alternative to official models: schools
are framed in the current legislation, which often prevent them from developing a
differentiated educational system or model; therefore, the schools cannot create,
implement, or advance on innovative schooling and syllabus proposals;
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• The school political and pedagogical projects (PPP) are sternly abided by legal
requirements and restrictions: these projects are built with the participation of the
school community with the guidance of the Roraima Education Department, but
their implementation does not always occur as planned because of divergences
between of what has been proposed, the available resources and the school practices. As a sort of bottom-up pedagogical project, the preliminary proposal and
goals were to empower the school communities over the learning process, but this
has become a tool for administrative–juridical homogenization of the schools by
the Education Department.
Therefore, there are several problems involving Indigenous school education: cyclical
economic crises of a dominant neoliberal model; the ethical and moral crisis facing
Brazilian society and institutions; and sequential reports and scandals of corruption
involving political and business groups, and consequently failures of social projects
that impact negatively on the society as a whole. As a way around it, individuals
have sought to formulate alternative educational models for schools in a process still
under construction that began at the end of the twentieth century. As an example, it is
worth mentioning the debates on intercultural education in Latin America (Gasche
2008; Lopez 2009). In Brazil, such debates reinforce the importance of culture and
ethnic elements as contributing to the educational formation of Indigenous peoples.
It is important to recognize that the Indigenous peoples who now live in Amazonia
are a product of modernity itself if one takes into account the Pombaline reforms
and the new challenges of contemporaneity. Such modern proposals include a nonpartisan education, or the educational reforms as presented in 2017, which posit the
technical formation in counterpoint to Freire’s (1987) perspectives envisaged on an
education that helps the student to understand his/her role and place in the world..

11.6 Indigenous Higher Education—The Role of Insikiran
As already discussed, Indigenous schools face several challenges The solution to
these involves a wide range of actors, including the contributions of universities. Concerning the university role as a facilitator of conflict resolutions, the Insikiran Institute
for Indigenous Higher Education, of the Federal University of Roraima (UFRR),
offers three courses for Indigenous students: Intercultural Licentiate; Indigenous
Territorial Management; and, Management in Indigenous Collective Health. Since
2011/2012, the UFRR has carries out three selective processes for the entrance of
Indigenous people into their undergraduate programs and for admission to other
courses by the Selective Process for Indigenous Peoples (PSEI), each of which has
different modalities of evaluation and the profile of the applicants.
With the foundation of the Insikiran Institute, courses were proposed and consolidated to meet the demands of the Indigenous population, which was not a smooth
process; rather, it was permeated with struggles and gradual successes. In 2012, in
addition to the seats for the Intercultural Licentiate course (60 places), Indigenous
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Territorial Management course (40 places), and the Management in Indigenous Collective Health (40 places), the UFRR offered 50 places in other courses through
the PSEI (Table 11.3). In total, every year 194 seats for Indigenous students in 18
undergraduate courses are offered at UFRR and 140 of them are offered at Insikiran
Institute (see details on Table 11.3).
The UFRR has sought to adapt the selective processes to the demands. To this
end, it began to include in the possibility of writing exams in Indigenous languages, specifically for the competitors of the Intercultural Licentiate course and for
the Macuxi, Wapichana, Taurepang, Ye’kuana, Ingaricó, Wai-Wai, and Yanomami.
Another situation is the opening of the Insikiran for non-Indigenous students, a situation derived from the necessary dialogue among peoples. Thus, the Indigenous Collective Health Management Course offers two vacancies for non-Indigenous students
(Edict 28/2015/ CPV).
The Indigenous entrance exams, known as Indigenous Vestibular, take place annually offering vacancies for Insikiran and other UFRR courses that have been part of
Table 11.3 Offer of higher education courses for indigenous applicants at UFRR in 2019
Courses
Insikiran Institute

available places

Intercultural licentiate

60

Indigneous territorial management

40

Management in indigenous
collective health

40
140

Vacant places offer in other schools
and faculties at UFRR through PSEI
selection process

Agronomy

6

Anthropology

4

Biological sciences

2

Computer sciences

3

Economics sciences

5

Social sciences

4

Social communication

5

Law

5

Civil engineering

5

Mathematics

5

Medicine

2

Psychology

2

International relations

2

Executive secretary

2

Zootechny
Total PSEI
Total of Indigenous Entering Students (yearly)
Source UFRR New Students Entrance Committee—Vestibular/CPV/UFRR

2
54
194
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the proposal. This university entrance exam follows some standards, and it is composed of multiple choices and writing tests, but the selection panels also examine the
candidate’s curriculum, by checking the social trajectory and background, as well
as participation in academic, cultural, or social events with Indigenous/ethnic links,
professional, and academic records and achievements.
Higher education for Indigenous people faces challenging issues, one of them is
the monitoring system and academic training for this special category of students.
According to data provided by the Department of Academic Registration/DERCA of
the UFRR, not all Indigenous students conclude their graduation (refer to Table 11.4).
In 2014, the first group of Indigenous students of the Territorial Management
course, totaling 40 people, should have completed their undergraduate course, but
only 7 were able to finish it successfully. The same situation has been observed in
the following academic years. In 2015, 16 students graduated, and in 2016 only 5
students. The situation is a bit better among the Intercultural Licentiate students, but
even so, many have failed to defend their dissertation completion work. In 2015,
there were 16 students and, in 2016, 42 students. A series of strikes at the public
federal universities by professors demanding better salaries and research incentives
contributed to the delay of student graduation.
An interesting fact is that among the graduates of the Indigenous Territorial Management course (28 students), the vast majority is women (78%). Among the Intercultural Licentiate students, approximately 300 graduated in three academic years
(2015–2017), but this is a worrying number as approximately 900 students enrolled
in the course. Only around 33% of students were able to successfully graduate. In the
same year, in the courses that offer special places for Indigenous students, a similar
situation was observed; 10 out of 20 enrolled students in the Computing Science
course received their degree (two in the first term, and eight in the second one). In
Mathematics, 6 students out of 33 graduated; in Biological Sciences, 12 out of 30
students successfully concluded the course. On the other hand, some courses had a
relative balance related to the number of accepted Indigenous students and the total
of graduates. For example, of 18 Indigenous students accepted in the Social Sciences
baccalaureate course, 17 got their degree in 2017.
Regarding the courses offered by the Insikiran Institute, it is important to point
out that there is a differential considering the academic profile of the students. The
Intercultural Licentiate course has Indigenous individuals who are already teachers
with employment and waivers to cover the study and living costs in Boa Vista city.
Conversely, the Indigenous Territorial Management course comprises young students
without employment and regular wages, a situation that becomes a barrier for them to
finish their course away from the community and increases the demand for financial
support. This fact largely contributes to dropouts. The following figures illustrate the
academic routines, students, and professors at the Insikiran Institute. Figures 11.3,
11.4, 11.5, 11.6, and 11.7 show the students’ daily academic life, activities, and
structures at Insikiran.
In view of this situation, a financial support program for Indigenous and African
academics, and students in financial difficulties (thePBP Scholarship Scheme), was
implemented by the Ministry of Education (MEC) to reduce the dropouts through
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Fig. 11.3 Insikiran Institute promotes meetings and debates with Indigenous students.
Sources/Credits Maria Barbara Bethonico 2019

Fig. 11.4 A regular class at Insikiran Institute, Federal University of Roraima, UFRR.
Sources/Credits Maria Barbara Bethonico 2019
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Fig. 11.5 Conference on Indigenous issues organized by Insikiran Institute. Sources/Credits Maria
Barbara Bethonico 2019

Fig. 11.6 Insikiran Institute promotes regular symposia on Indigenous students. Sources/Credits
Maria Barbara Bethonico 2019
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Fig. 11.7 A typical public area for academic socialization at Insikiran Institute. Sources/Credits
Maria Barbara Bethonico 2019

the payment of ‘attendance scholarship’ stipends during the academic terms. Moreover, as a counterpart action the Insikiran has been developing courses for students,
research activities, and university extension training addressing individuals in the
Indigenous communities themselves rather than managing the courses in Boa Vista
city. Since 2017, there has been an increase in the demand for graduate-level courses
by Indigenous students, particularly in the Geography Graduate Program and in
Society and Frontiers Program (an interdisciplinary program in Social Sciences),
mostly assisted by Affirmative Action Policies for ethnically specific students and
for people with special needs. As pointed out by Daflon et al. (2013), “In broad
terms, affirmative action policies can be defined as redistributive programs aimed at
providing goods to specific groups who are discriminated against: victims of past
and/or present socioeconomic and/or cultural exclusion” (p. 306).
Graduate programs for Indigenous students are equally challenging for the Insikiran Institute as most of them lack a strong educational background. As for the Faculty
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itself, professors should find ways to encourage the students to continue their studies
and career, and avoid dropouts and evasion.
Developing and strengthening social participation and interculturalization of
knowledge are some of the avenues for dealing with the challenges for Indigenous education. As highlighted by Rockwell and Gomes (2009), there is a need
for educational alternatives that do not neglect their cultural specificities and ethnic
histories,
The right to education for Indigenous peoples has been significantly broadened in all of
Latin America. However, because it is almost always considered solely as an individual
human right, it emerges as a constraint to collective processes of Indigenous education. This
leads to a radical question: the recent push toward an “alternative school” for Indigenous
peoples seems to have precluded consideration of “alternatives to schooling” as a possible
proposal in the search for ways of guaranteeing respect for the specificity of Amerindian
cultures and histories. In other words, it seems necessary to recognize the value of processes
of cultural transmission and acquisition of knowledge through practices that do not involve
formal schooling (Rockwell and Gomes 2009, p. 98).

11.7 Advancing Social Participation
and the Interculturalization of Knowledge:
Addressing the Challenges in Indigenous Education
Regarding Indigenous education, social participation, and interculturalization issues,
the work of the Insikiran Institute shows how all these elements must be worked
methodically at their own pace as a changing process, through periodical reviews
and updates. One of the major challenges is also to think about the role of the
public university vis-à-vis the social insertion of underprivileged students, and ethnic
minorities, and about the returns to society in terms of research and the production of
knowledge. This experience reveals that it is not enough to open special vacancies for
Indigenous people at the university as part of inclusion policies, nor to think about the
maintenance and permanence of the Indigenous students in the university (Repetto
et al. 2008). Besides considering these aspects, it is also necessary to promote debates
and reflections to deal with the dilemmas related to the universality and multiple
knowledge achievements of the university. The permanence of Indigenous peoples
in higher education draws attention to some of the problems observed in school
education, especially to the inclusion of Indigenous knowledge and specific subjects
in the curricula of graduate and postgraduate courses.
The educational projects and programs at Insikiran Institute are framed by an
interdisciplinary proposal, in which Indigenous and ethnocultural issues have been
approached and worked within a regional context, particularly to respond to some
of the problems faced by the Indigenous communities. This, in turn, is not easy, as
sometimes some academicians and professors are more concerned about labels than
appropriate pedagogical practices. In addition there are also conflicts and tensions,
because of political issues inherent to life in society and related to paradigms and

11 Indigenous Higher Education at Insikiran Institute of Roraima …

279

the lack of convergence and synergies between ‘traditional knowledge inclusion’ and
disciplinary pedagogical models’ to have an effective interdisciplinarity in education.
As for ‘interdisciplinarity,’ it is not only a question of mixing different areas of
knowledge, but above all it is about constructing a perspective that considers the
multidimensional world, where only one perspective is not enough to respond to the
challenges of knowledge. An interdisciplinary perspective requires academicians to
think about an object of interdisciplinary study, an integration of knowledge and
the contrast between different approaches. This should lead to a perspective that
seeks interculturality and to overcome an idealized and naïve vision, as argued by
Gasche (2008), when he assumes that conflict is part of the process of living, and of
social and cultural production, and the university is part of this reality. In this sense,
inquiries into the central sciences that dominate the academic milieu should bring a
critical perspective that enables a repositioning of the disciplines of knowledge and
cultural diversity and seeks answers and alternatives to monological domination and
ethnocentric approaches as part of a paradigm shift and process of university role
reflection.
In graduate schools, it has been observed that the demands for such a production of knowledge require student adaptation and that university education does not
become a one-way brainwashing in which the students are a product of indoctrination. The university does not have the role of completing the process of a historical
imposition of knowledge. Conversely, it has a moral duty to deepen criticism, to build
new understandings, to seek to overcome conflicts, and to deal with new paradigms
and knowledge frontiers. The university has a social role and a responsibility for
constructive and positive changes in society. As for its social–academic role, the university should move forward, beyond the challenges of having a significant number
of Indigenous students entering its programs; rather, it should be concerned with
the type of knowledge produced, and the position of educators for it. For this reason, social participation, which was the initial motivation, must become a greater
challenge with debates and inquiries into the curriculum, the truths, and paradigms
that sometimes are believed to be insurmountable. Within this perspective, interdisciplinarity and interculturality can contribute to renewing the social role of the
university. One of the ways to promote advances in this realm is to reinforce theoretical and methodological frameworks while addressing the concept of culture, and its
multiple understandings, not only as a mere concept but, instead, as a field of debate,
at the center of epistemological discussion.

11.8 Final Consideration
The formation of Indigenous people, whether in community schools or at the university, is a challenging mission the need to take into account the specific educational
background and training for teachers and experts in ethnic–cultural issues and teaching materials, special recruitment, and selection processes, ethnic–legal issues, as
well as the theory–praxis approaches of culture in context. In turn, at the university,
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the challenges are not limited to efforts of meeting the demands for a differentiated
ethnic-oriented education and to increase the number of Indigenous students. As
already mentioned, the Indigenous university students have faced logistic and financial barriers to successfully attend academic programs due to difficulties in staying in
Boa Vista city, the capital of Roraima where the Insikiran Institute is located, as well
as individual difficulties in developing university-level writing and reading skills.
It is necessary to rethink the role of the university in the production of knowledge
and in the reconstruction of society. This reconstruction will be possible through the
dialogue between the university itself, and Indigenous peoples and communities, in
order to break with a colonial perspective of domination and valorization of other
knowledge, as well as in the repositioning and recognition of the importance of
Indigenous knowledge in the production of knowledge for humankind.
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Part II

Indigenous Lands and Peoples:
Conservation and Ecological Aspects

Chapter 12

Indigenous Participation in the Native
Seed Market: Adapting Ethnic
Institutions for Ecological Restoration
in the Southeastern Amazon
Danilo Ignacio de Urzedo, Robert Fisher, Dannyel Sá,
and Rodrigo Junqueira
Abstract Forest and landscape restoration are emerging globally as a major challenge for development and conservation in the twenty-first century. With a restoration
market providing demand for participation in supplying products and services, such
as native seed, Indigenous communities have experienced new opportunities for
cash income and livelihood improvements. This chapter explores the ways different
Indigenous populations in Brazil have engaged in the native seed trade for restoring degraded lands, and the outcomes of their participation. We cover a case study
based on one decade’s experience of the Xingu Seeds Network, focusing on challenges faced by 232 Indigenous people, mostly women, from 13 villages of Ikpeng,
Kawaiwete, Matipu, Panará, Wauja, Xavante and Yudja ethnicity in the southeastern
Amazon. Indigenous communities have engaged in the activity mainly to secure current and future access to natural resources. Although communities have shown a large
fluctuation in their seed production and cash income over the years, these collectors
have produced 6.7 tonnes of seeds from 159 species leading to US$ 65 thousand
cash income for households. Native seed production is strongly aligned with traditional knowledge with outcomes related to women’s empowerment, opportunities
for young people, territorial mapping, and building local organizations. However,
communities have faced constraints in adapting ethnic institutions to business management requirements mainly due to scales of production, language difficulties and
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lack of accounting skills. Therefore, institutions must be developed acknowledging Indigenous knowledge and culture for building a more inclusive and flexible
approach to support Indigenous groups to adapt to participation in markets.
Keywords Indigenous knowledge · Livelihoods · Seed collection · Ecological
restoration · Brazilian amazon

12.1 Introduction
The Amazon is the largest rainforest in the world, encompassing an area of almost
seven million square kilometres distributed among nine nations (Goulding et al.
2003). The region delivers important ecosystem services for human livelihoods
(Soares-Filho et al. 2006). However, competition between forest land and economic
production has historically driven a rapid deforestation process (Badger and Dirmeyer
2016). The Brazilian government has stimulated economic development programmes
in the Amazon region since the 1960s, resulting in high deforestation rates. According to the Brazilian National Institute for Space Research (INPE), more than 436
thousand square kilometres of the Brazilian Amazon has been cleared between 1988
and 2018 (Fig. 12.1), representing an area larger than Norway. Although clearing
rates have dramatically dropped since 2004, a huge swathe of the Amazon is currently
deforested.
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Fig. 12.1 Accumulated deforestation rates for Legal Amazon from 1988 to 2018. Source Prepared
by the authors based on INPE (2018)
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In attempting to protect forests from degradation, the Brazilian government has
created protected areas and established environmental legislation for restricting and
preventing land-uses that lead to deforestation (Nunes et al. 2015). Additionally,
the current Law of Native Vegetation Protection and Restoration (N° 12,651/2012)
requires that landowners conserve native vegetation on their rural properties. Considering the different legal mechanisms supporting this requirement, the minimum
amount of required restoration in Brazil amounts to approximately 12.5 million
hectares of which almost half is required in the Amazon region (Soares-Filho et al.
2014). This target was reaffirmed at the Conference of the Parties of the Convention
on Climate Change in Paris where the national government internationally agreed to
restore this amount of degraded area and zero illegal deforestation by 2030 (COP,
Conference of the Parties 2015).
As forest clearance in the tropical region is one of the gravest social–environmental issues (Fearnside 2008), ecological restoration has been developed quickly as a
worldwide response (Aronson and Alexander 2013). Progressive integration into a
rapidly emerging market configures restoration as a component of a value chain.
Forest and landscape restoration can directly impact society in terms of poverty alleviation and livelihoods opportunities (Aronson et al. 2010). However, the impact
of restoration initiatives on community livelihoods is not clear for many situations
around the world (Adams et al. 2016). One opportunity for improving livelihoods is
native seed production, especially when it is assumed that large-scale programmes
require a huge volume of seed (Merritt and Dixon 2011), that is in the order of hundreds to thousands of tonnes. Indigenous and rural communities can play a key role
in natural seed production because they have deep knowledge and conserve high
biodiversity resources.
In Brazil, seed networks have created opportunities for Indigenous and rural
households to supply native seed from terrestrial ecosystems. This strategy involves
linking communities who have harvested, processed and stored seeds with landowners who need seeds for mandatory ecological restoration (Urzedo et al. 2016). The
Xingu Seeds Network in the state of Mato Grosso has a commercial production system that is capable of contributing to meeting regional market demand (Urzedo et al.
2020). It is considered a model because in one decade it has facilitated the production and sale of 175 tonnes of native seeds that are contributing to the restoration of
around 5,000 ha. In this chapter, we evaluate Indigenous participation in forest and
landscape restoration in the southeastern Amazon, covering Indigenous organization,
community production outcomes and issues for adapting Indigenous institutions to
business management realities. We present a case study based on the experiences
of the Xingu Seeds Network focusing on challenges faced by Indigenous peoples
from Ikpeng, Yudja, Wauja, Kawaiwete, Xavante and Panará ethnicities which have
practised commercial seed production for one decade. All the data on the case study
come from the Xingu Seeds Network’s records.
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12.2 Contrasts and Conflicts: Deforestation
in the Southeastern Amazon
Over the past 1200–1500 years, the Xingu headwaters in the southeastern Amazon
has been an anthropogenic landscape, that is, it has been continuously occupied and
managed by Indigenous peoples (Schwartzman et al. 2013). However, colonization of
the Xingu region is a recent historical process promoted by the Brazilian government
for a ‘national integration’ programme. Geographic specificities prevent navigation
on the Xingu River from its outfall in the Amazon River towards the interior of the
country. Thus, a national agency named the ‘Central Brazil Foundation’ was created in 1943 for the national integration of the centre of Brazil. This organization
was responsible for colonizing the Upper Xingu and Araguaia river regions. Expeditions, called the ‘March for the West’, had operations involving building sugarcane
mills, roads, landing fields, communication networks, and acquiring commercial
warehouses.
The development projects in the southeastern Amazon were intensified from the
1970s with the execution of development programmes supported by the dictatorial
civil–military regime. These programmes stimulated production plans which were
supported by the population who migrated from the South of Brazil to the Amazon
(Barraclough and Ghimire 2000). Roads built by the federal and state governments
and easy access to financing and tax incentives stimulated private colonization programmes (or colonization enterprises/companies) and agribusiness models funded
by transnational capital (including from the World Bank) as a global development
paradigm. However, it was known that the plan would necessarily impact on numerous Indigenous peoples who had been identified by European travellers since the
nineteenth century, including by Steinen (1886). At the same time, the government
recreated the perspective of the Amazon as an unpopulated region and granted lands
to colonizing companies, overlapping extensively with the traditional Indigenous
land occupation, culminating in the expropriation of the largest part of the Indigenous territory. For instance, the Kawaiwete and the Yudja people have experienced
dramatic conflicts in regards to the occupation of their territories by development
projects: the Kawaiwete ethnicity had conflicts with rubber tappers on the Teles Pires
River, and the Yudja people moved from islands of the Xingu River in Pará State.
Both experienced their population dividing into distinct groups between those who
remained in the traditional territory and those who sought refuge in other regions.
This situation lasted until the early 1960s when the government created the Xingu
Indigenous Park, the first large Brazilian Indigenous protected area in Mato Grosso
State. Currently, renamed by the Indigenous peoples as the Xingu Indigenous Territory, it covers 2.8 million hectares and involves 16 Indigenous ethnic groups around
9 municipalities.
However, outside the limits of the Indigenous territory, the region has undergone a
recent process of land use transformation (Fig. 12.2) after the abrupt insertion of the
region into the international economic system (Gonçalves 2005). Since the 1990s,
the landscape has faced rapidly changed circumstances, becoming a major livestock
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Fig. 12.2 The farming area surrounding the Xingu Indigenous Territory in the southeastern
Amazon. Source Fábio Garcia Moreira (ISA)

farming, logging, and more recently, soybean cultivation region, surrounding the
Indigenous territory with farms and ranches (Schwartzman et al. 2013). The regional
land management is strongly shaped through the farm lobby which has influenced
policies and laws for exclusive agribusiness benefits in the Mato Grosso state. For
instance, between 1995 and 2017, cattle numbers jumped from 14 to 24 million
and soybean production increased by three times in the last decade reaching 29
million tonnes in 2017 (IBGE 2017). This recent expansion was promoted by largescale mechanized agriculture, newly adopted technologies and governmental and
private investments in infrastructure (Nepstad et al. 2006). Consequently, this intense
productive model resulted in a large environmental liability, totalling 6.5 million
deforested hectares, which represents 37% of the Upper Xingu area (INPE 2018).

12.3 Community-Based Restoration in the Southeastern
Amazon
The recent large-scale deforestation process of the southeastern Amazon has resulted
in dramatic environmental and social consequences (Durigan et al. 2013). Land cover
realities have affected the quantity and quality of the water, causing changes in the
water level and humidity and rainfall regime, besides harming the livelihoods of
rural communities and Indigenous peoples, who have reported the impacts, such as
forest fires and poor fishing conditions (Schwartzman et al. 2013). According to the
Indigenous leader Mairawë Kaiabi, describing the environmental condition of the
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Xingu headwater, ‘the head of the Xingu River is sick’.1 In this context, Indigenous
leaders were motivated to advocate the local authorities for territorial planning which
could support the conservation of the most relevant resource for everyone, the water.
This issue was announced in a letter written by leaders on behalf of Indigenous
peoples on the 50th anniversary of the Xingu Indigenous Territory in 2011:
Without water, river, forest, and land, without all this diversity, there is no Xingu society.
Languages, cultures, and Xingu people would not exist. The richness of our territory is the
reason we are alive. We are struggling to secure the future of the new Indigenous generations
of the Xingu… Non-Indigenous society wanted so much to take our feet, our hands and our
power, for good or bad, to do whatever they want with our territory, just as they have already
done… in the name of what is called ‘progress’ and the country’s development. This is a future
ecological disaster. Nature will respond phenomenally and spiritually because nature is the
life we breathe. Authorities, we want our territories to serve as examples of environmental,
territorial, cultural and linguistic preservation.

A shared responsibility campaign, named ‘Y Ikatu Xingu’ (save the good water
of Xingu), was launched in 2004 to articulate and implement a development plan
compatible with conservation of the Xingu’s headwaters. This campaign promoted
collective action to plan the development of the Xingu’s headwaters in collaboration
with landowners, Indigenous and rural communities, non-governmental organizations (NGOs), and political representatives (Durigan et al. 2013). These efforts,
with increased enforcement of the ecological restoration requirements in the Brazilian laws, led to increased demand for native seeds. Considering this demand for
seeds, civil society organizations started encouraging local communities and households in different sociocultural contexts to provide native collectors (Campos-Filho
et al. 2013). In 2007, the Xingu Seeds Network was created as a partnership
between Indigenous communities, landowners, local governments and NGOs: Instituto Socioambiental, Comissão Pastoral da Terra, Associacão Terra Viva, Associacão de Educacão e Assistência Social Nossa Senhora da Assuncão, and Operacão
Amazônia Nativa (Urzedo et al. 2016). Indigenous communities started to engage
in the activity in 2008 with the main motivation to promote ecological restoration,
seeking for alternatives to support forest and water conservation. According to Kaji
Waurá, a Wauja collector, his community made a decision to participate in native
seeds production to deal with regional environmental conditions:
We are very concerned about the recent increase of uncontrolled fires within the boundaries
of the Xingu Indigenous Territory, especially around our village. For this reason, we have
decided to work with seed collection to contribute to the ecological restoration around our
land where farm areas are extremely deforested.

Another dimension is the approach which involves negotiations with the rural
landowners to enable the ecological restoration of the region. Local farmers have
signalled in different local meetings and events the importance of the Indigenous
peoples for the supply of native seeds, through their skills, knowledge and land
conservation ethics. Thus, Indigenous communities could provide resources for the
1 All

quotes from Indigenous people have been translated into English, often from Indigenous
languages through Portuguese. They have been quoted from Xingu Seeds Network records.
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farmers to restore their riparian areas. Although this understanding was accepted by
some Indigenous ethnicities and groups, other leaders have opposed this discourse
as an epistemological contradiction which does not consider seed collection as an
Indigenous peoples’ role, as explained by a Kawaiwete leader, Siranho Kaiabi:
At first, my father did not agree with this seed collection idea. He said that we did not ask for
the farmers to clear all the vegetation… but I explained to him that they ended up with all
their forests. Thus, we were those who had native plants which could help to supply seeds.
Many people thought like my father, saying ‘I will not collect seed to give to the farmers
because they have been responsible for all of this natural degradation’. But in my view, you
could not have only this idea, we needed to act. I knew that deforestation was not just a
matter of one or the other, in fact, it has affected our river. So, it is an everyone’s problem.

12.4 Indigenous Participation in Native Seeds Production
The Xingu Seeds Network operates in a complex production system which connects
farmers’ demand for native seeds with the local community’s supply (Urzedo et al.
2020). The network involves more than 30 organizations, including seed collectors,
NGOs, public agencies and the private sector. This social diversity represents an
integration of actors in the forest and landscape restoration value chain. Over one
decade, the network has facilitated the production of a substantial volume of seeds
(175 tonnes) of 220 native species. In 2017, the Network had 450 collectors in 16
municipalities in the Upper Xingu region, covering 14 rural settlements, 1 extractive
reserve, 4 Indigenous territories and 7 Indigenous ethnicities (Fig. 12.3). Thus, not
all of the collectors come from Indigenous groups. Some come from the population
of internal migrants encouraged by government policies to settle the Xingu Region.
Many of these people are now peasant farmers facing major challenges in operating
agriculture production due to poor access to financial support, technical assistance
and markets.
Native seed supply started to be a relevant economic alternative opportunity
for communities in the southeastern Amazon. Currently, Indigenous groups represent approximately two-thirds of the collectors in the Network, encompassing the
Ikpeng (Moygu and Arayo villages), Kawaiwete (Ilha Grande, Kwaruja, Tuiararé and
Samaúma villages), Yudja (Tuba Tuba village), Panará (Nãsêpotiti village), Wauja
(Piyulaga and Piyulewene villages) and Xavante ethnicities (Pimentel Barbosa and
Marãiwatsédé Indigenous Territory). As shown in Table 12.1, women represent a
large majority of Indigenous participants (80.6%). Indigenous collectors are mainly
adults (averaging 35.5 years of age) with experience in seed collection averaging
5.2 years. Within the Indigenous ethnicities, the Ikpeng community is the largest
group in terms of collector numbers (67 participants). It also represents the most
experienced group (averaging 7.3 years’ experience). On the other hand, within the
Yudja ethnicity, seed collection has been driven by nine young people who have
developed their activities supported by the local school. This is an indication of the
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Fig. 12.3 Indigenous villages and territories with seed collectors in the Xingu Seeds Network,
Upper Xingu region, southeastern Amazon. Source ISA
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Table 12.1 Indigenous seed collector characteristics of members of six ethnic groups of the
southeastern Amazon in 2016
Ethnicity

Collectors

Gender

n

Men (%)

Women (%)

Age (years)

Experience in
seed collection
(years)

m

m

1 STD

1 STD

Ikpeng

67

6.0

94.0

36.1

14.1

7.3

1.7

Kawaiwete

54

37.0

63.0

34.3

15.0

4.1

2.9

Panará

6

–

100

24.8

2.3

5.0

–

Wauja

40

32.5

67.5

38.3

13.2

4.8

0.8

Xavante

56

3.6

96.4

40.7

19.2

4.8

1.5

Yudja

9

66.7

33.3

20.0

6.8

0.7

1.1

Total for
Indigenous
group

232

19.4

80.6

35.5

14.9

5.2

2.3

Total for
Network

385

34.3

65.7

41.16

19.76

5.16

2.74

m: mean, 1 STD: standard deviation
Source Prepared by the authors based on Xingu Seeds Network’s database

way that Indigenous participation in seed collection varies according to each community context. More recently, inspired by these experiences, Matipu ethnicity only
began to collect native seed in 2017.

12.5 Local Knowledge and Innovation for Native Seed
Production
Theories and natural resources management practices have recognized the key role
Indigenous knowledge plays for ecosystem conservation (Mistry 2009). Native seed
collection is strongly related to local knowledge and the daily life and activities
of the Indigenous peoples and their household members. One of the first steps for
the collectors is the planning activity through the establishment of the annual list
identifying potential demand for seed supply. Each collector needs a well-prepared
plan to ensure the capacity to collect and produce seed in the required quantity
with quality. Men, according to the traditional division of labour, are responsible for
identifying mother trees and their flowering and fruiting process when they go hunting, fishing, travelling or clearing the farm areas. This information helps collectors
and local coordinators to develop the plan for collection activity. Besides this, the
older people also provide advice on the fruit ripening period, based on their knowledge about natural cycles. Meanwhile, the Xingu Seeds Network management office
establishes partnerships with landowners who need to restore degraded lands. The
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relationship between the collectors ‘potential list’ for supplying seed and the market
demand establishes the annual seed production quota. The management office sends
an ‘order list’ to seed collectors who have the commercial demand assured that the
participation patterns differ considerably between Indigenous groups because the traditional knowledge of each specific group shapes the way production and economic
activity will be arranged. These patterns also differ from the other (non-Indigenous)
collector groups in the Xingu Seeds Network (Urzedo et al. 2016).
Seed production processes are composed of collection, processing, drying and
storage steps. Techniques adopted depend directly on the local context of the collectors in regard to local infrastructure, technical assistance, local knowledge and social
organization. Indigenous groups collect seeds entirely within the boundaries of the
Indigenous territory, involving substantially the village outskirts areas where people
walk for other daily activities (Fig. 12.4). Accordingly, most seed collection areas are
native vegetation, agroforestry or ‘capoeira’, secondary forest fallows. Indigenous
groups have preferences for collecting fruit tree seeds, usually recalcitrant species
(that is having high seed moisture content) which are used as hardwoods for the
construction of houses and clothing handicrafts. Conversely, the restoration market
has restrictions on buying recalcitrant seed because, due to high moisture content and
high metabolic activity, it is difficult to store (Umarani et al. 2015). Consideration
needs to be given to the ancestral management practices of the Indigenous peoples
capable of domesticating many of these species important for their social practices.
According to Miller and Nair (2006), Indigenous systems promoted cultivation of

Fig. 12.4 Seed collectors from the Xavante ethinicity collecting native seed at the Pimental
Barbadosa Indigenous Territory in the southeastern Amazon. Source Rogério Assis (ISA)
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fruit trees and useful plants for several thousands of years in the Amazon; however,
currently, there are few institutional models to promote domestication of species for
new demands. Thus, technical limitations restrict the commercial use and domestication of native species which limits the potential of restoration market to support
local culture, health and nutrition.
Indigenous collectors have their own techniques and equipment for seed collection and processing that are related to their own ethnicity’s experiences and culture.
Traditional materials are essential in seed activities, such as producing a mat and
strainer from a native palm fibre (Mauritia flexuosa L. f.) and producing wooden
pruning shears. For example, Ikpeng seed collectors use a traditional basket (called
a motopa) to indirectly quantify the weight of seeds, because in their culture there
is no quantification of weight (Fig. 12.5). Otherwise, over the years Indigenous peoples have learned, from non-Indigenous collectors, other techniques and materials
to improve their performance. For instance, most of the Indigenous groups now use
bowls, knives, trimmers and wheelbarrows for seed production. On the one hand, this
demonstrates the local adaptive capacity to learn and experiment with new solutions
for every day challenges (Mistry 2009). On the other hand, infrastructure conditions
have been identified as a limiting factor in the production system, since the groups
have limited access to necessary materials, equipment and transportation. The collectors consider that material and transportation costs are an external responsibility.
Therefore, the groups recognize that financial support is essential to finance the
infrastructure needed for the production.
After collection and processing, seeds can be dried and then locally stored for a
short time in a community seed house (Fig. 12.6) until the seed lots are transported
to one of three storage houses located in the cities. Geographic distance, logistic
costs, transportation, and road infrastructure are also considered huge gaps in the
production system. Under these conditions, Indigenous collectors rely on external
logistical support, mainly because of the high costs ofriver and road transportation.

Fig. 12.5 Ikpeng traditional basket (motopa) used to indirectly quantify the weight of seed lots.
Source ISA
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Fig. 12.6 Community seed house at the Piyulaga village of the Wauja ethnicity in the Xingu
Indigenous Territory. Source Dannyel Sá, ISA

Where possible, they combine transport with travel for other activities to reduce costs.
When lots arrive in storage houses, there is infrastructure and systems to maintain
the seed quality, until they are sent to farmers who will be responsible for ecological
restoration.

12.6 Holistic Indigenous Knowledge Aspects of Native Seed
According to Mistry (2009), the holistic Indigenous knowledge encompasses numerous interlinked facets of people’s lives. Indigenous beliefs of some groups consider
that the natural environment also has a value given to it by God which must be
respected and believe that no one has the right to destroy it (Kelbessa 2013). Although
native seed production is a production activity, it is tightly associated with the totality
of Indigenous culture, with expressions that give meaning, orientation and inform
decision-making. Seed collection activities express a permanent interdependence in
the life exchanges, encompassing interaction with the physical environment, and all
living beings and spirits (Fig. 12.7). For instance, in the Ikpeng culture, all living
beings have a spirit responsible for protecting their existence. Seed collectors recognize, in their own practices, the interactions between different forms of life and a
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Fig. 12.7 Ikpeng Indigenous peoples are connected with land, trees, water and animals which
express signs for native seed collection in a complex system shaped by spirituality. Source Katuma
Ikpeng, ISA

complex system based on a spiritual dimension which is explained by Oreme Ikpeng,
a community seed manager:
Since the creation of the earth, every living being has had its own spirit-owner. Insect larvae
inside a fruit, in our Ikpeng society’s view, are conceptually the owner of the fruit. Therefore,
seed collectors must respect those insects. It is recommended that women who are looking
after babies cannot collect seeds because the spirit-owner can do harm to the baby. It is also
indicated to eat some fruits in moderation… because they can cause a toothache in people.
The tree spirit gets angry when trees are taken down or their fruits are overly collected,
therefore collectors have to respect its source.

Indigenous knowledge has been understood as a holistic ‘cultural–ecological’ system
in which the human and the ecological aspects are tightly integrated over a range of
scales (Mistry 2009). Thus, Indigenous peoples’ knowledge allows the understanding of the natural dynamics which support the development of strategies for local
planning and organization for natural resources management. Based on this holistic understanding, collectors establish cultural alternatives to meet their production
demand. Mani Kaiabi reports the alternative strategy employed by the Kawaiwete
people for achieving seed collection:
When Kawaiwete men go hunting or fishing, we cannot say what we are going to do, because
the owner-spirits can hear and then hide these resources to protect them. The same thing
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happens when we receive the ‘seed collection list’. After it, seeds of these particular species
start disappearing in nature, creating difficulties for us to collect the amount we need. When
these species are not on our order list, we can see in nature how trees produce a lot of
fruits and seeds. But when it comes on our list, these seeds just disappear. To overcome this
situation, we use a nickname, so the owner-spirit cannot hear and hide what we are looking
for. We have a nickname for each animal, and now we do the same for seeds.

12.7 Community Organization: Indigenous Associations’
Roles
The case of Indigenous peoples engaged in seed production must consider a huge
diversity of realities of each village and ethnicity because each has a particular way
of organization and decision-making. Although the collectors organize themselves
through household groups for seed collection and processing, the governance structure is based on associations that provide social control at the different levels of this
initiative. The participation of associations in the Indigenous organization has been
evident since the 1990s. This development was based on the 1988 Constitution that
changed official policy for Indigenous peoples from ‘guardianship’ to ‘autonomy’
(Brazil 1988). From this period, the National Indian Foundation (FUNAI) ceased to
be responsible for providing assistance in education, health, protection and oversight
and it began to assign responsibilities to other government organizations. In this context, Indigenous associations started to develop for representing their own proposals
in partnership with NGOs (Schwartzman et al. 2013). In the Upper Xingu region,
the pioneer organization was the Xingu Indigenous Territory Association (ATIX),
founded in 1994. Consequently, the association model began to spread in local communities to enable them to access national and international funds for development
projects and projects that could only be accessed by formal organizations.
It is important to note that these arrangements are not fixed over time because
the governments and regulations can change with direct impact on Indigenous communities. The recent election of a far-right president in Brazil, Jair Bolsonaro, has
demonstrated how political decisions can threaten Indigenous rights. For instance,
the approach to Indigenous land demarcation was recently modified by Bolsonaro
and responsibility was moved from FUNAI to the Ministry of Agriculture. This shift
in responsibility will dramatically constrain the conditions for Indigenous groups to
access their traditional lands and is almost certain to favour agribusiness interests.
The seed network organizational model considers the Indigenous associations’
participation in financing projects, and also provides support for seed commercialization. In the Xingu Indigenous Territory, seed production has been shown to be an
instrument for the institutional strengthening of Indigenous associations which are
responsible for connecting local demands with the ‘outside system’. Ikpeng (Associação Indígena Moygu Comunidade Ikpeng), Wauja (Associação Indígena Tulukai
and Associação Indígena Sapukuyawa Arakuni), Kawaiwete (Associação Tapawia),
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Fig. 12.8 Community workshop on weights and measures skills in the Piyulaga village, Waurá
ethnicity, Xingu Indigenous Territory, southeastern Amazon. Source Dannyel Sá, ISA

Yudjá (Associação Yarikayu) and Panará ethnicities (Associação Iakiô) are effectively participating in the forest restoration value chain. This process is impacting on
the maturity and autonomy of collectors’ performance to provide increased benefits
from their insertion into the market economy. While NGOs have supported local
communities to understand and adapt local institutions to the market operation systems (Fig. 12.8), these efforts have been only partially successful given the rigidity
of the market systems.
On the other hand, business management activities are not always able to dialogue
with Indigenous institutional systems. Indigenous groups have reported limitations
imposed by differences in language, understanding of business models and issues
(such as taxes and inspection) and planning production scale as well as managing
finances and accounting with rigid bureaucratic structures. For example, Ball (2012)
argued that agents of change misunderstand Indigenous peoples when they do not
consider the differences in cultural assumptions about the forms that social relations
can and should take even when Indigenous representatives can speak Portuguese.
Thus, the association model has been considered an incompatible management system to promote Indigenous institutional systems in the wider business context (Verdum 2009). Based on aspects like these, there are growing criticisms about the Indigenous development programme because it reflects contradictions between economic
neoliberalism and local empowerment (Laurie et al. 2005). Therefore, Indigenous
systems cannot be assumed to be compatible with neoliberal social policy (Andolina
et al. 2009).

302

D. I. de Urzedo et al.

12.8 Native Seed Production Outcomes
In one decade of activities, around 6.7 tonnes of native seeds of 159 species were
produced and marketed by these Indigenous peoples within the case study. Of this
volume of production, two-thirds is attributed to the Ikpeng (2.1 tonnes) and Wauja
(2.0 tonnes). Communities have shown a large fluctuation in their production over the
years (Fig. 12.9). For example, Kawaiwete collectors dropped more than half of their
seed production from 2012 to 2016. On the other hand, seed production capacity of
the Wauja ethnicity has increased significantly in the last years, increasing 14 times.
Currently, it represents about 60% of the total Indigenous production. Although these
numbers are significant in the context of Indigenous communities, this represents
less than 4% of total seed network production (175 tonnes). For instance, seeds of
56 species were produced by Indigenous groups in 2016 but almost 80% of them
had less than 5 kilos. In contrast, the non-Indigenous collector groups improve their
volume of production through investments in materials and technology for upscaling
production of achieving better financial outcomes, while the Indigenous institutional
systems are not based on capital accumulation (Lanna et al. 2000; Martins 2005). The
entrepreneurial logic of non-Indigenous collectors guarantees a stable annual supply
of 25 tonnes of seeds, while the participation of Indigenous groups that contribute
less in terms of production helps to improve species and genetic diversity.
Throughout the Indigenous participation, seed collection has contributed to more
than US$ 65 thousand of community cash income (Fig. 12.10). As seen in seed
production outcomes, the financial return has been widely variable between years,
whereas the results are dependent on several factors, some of them related to natural
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Fig. 12.9 Native seed production by Indigenous groups in the southeastern Amazon between 2008
and 2016. Source Prepared by the author based on Xingu Seeds Network’s database
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Fig. 12.10 Cash income generated (US$) from Ikpeng, Kawaiwete, Panará, Wauja and Yudja
participation in native seed trade in the southeastern Amazon between 2008 and 2016. Source
Prepared by the author based on Xingu Seeds Network’s database

dynamics, local organization or technical gaps. In 2016, communities achieved the
greatest financial return from seed marketing, totalling US$ 14,614.82. Two-thirds
of the total income, since 2008, was generated by Ikpeng (US$ 21 thousand) and the
Wauja community (US$ 23 thousand). In general, the financial income of Indigenous
groups is usually less than 5% of the total value generated by the Network’s collectors,
although 60% of the collectors are Indigenous. However, cash income earned from
the sale of seeds can be directly correlated with livelihoods improvements (Urzedo
et al. 2016).

12.9 Community Livelihood Outcomes from Seed
Production
The seed network arrangement has been recognized as a way for strengthening the
cooperative relations in each Indigenous village and distinct ethnicity, all of which
have their own models according to traditional cultural and sociopolitical factors. At
the same time, the type of activity involved promotes young peoples’ curiosity about
natural resources, leading them to seek the wisdom of elders, sharing the tendency to
access the new stimuli of non-Indigenous society to which young people are prone.
It is, therefore, a work of income generation that contributes to conciliating local
experiences with the ‘outside society’. Thus, native seed commercialization through
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this community arrangement may offer an economic alternative to the process of
Indigenous proletarianization in progress (Díaz Polanco 1978). This proletarianization process is based on salaried employment and also the dynamics of urbanization
which have surrounded young Indigenous peoples (Horta 2017). Ayakanukala Waura,
the first seed coordinator of the Wauja collectors, explains the importance of young
people’s participation in this activity:
With the old people, we learn the plant names in the Indigenous language, where the mother
trees are located, and when the species fruitification happens. On the other hand, we (young
people) teach our community what we have learned in courses outside the community. In the
work of the Xingu Seeds Network, old and young people are together to preserve the environment, and to restore the forest for a better balance between production and conservation
based on local cultures.

The native seed collection also represents actions for territorial planning and monitoring for Indigenous peoples. For instance, the Xavante people of the Marãiwatsédé
Indigenous Territory have promoted a women’s collector group, named Pi’õ Rómnha
Ma’Ubumrõi’wa, which has supported the mapping of their territory with 56 women
collectors as members. This Indigenous land suffered the intrusion of non-Indigenous
people over 50 years because the military government developed colonization policies to foster large-scale agriculture in this region (Araújo de Oliveira 2017). Due to
predatory occupation by the invaders of this traditional territory, more than 60% of the
traditional land (165 thousand hectares) has been deforested in 50 years (Fig. 12.11).

Fig. 12.11 Billbord acknowledging Marãiwatsédé Indigenous Territory in the southeastern Amazon established by the Ministry of Justice and National Indigenous Foundation (FUNAI). In the
background, degraded land due to predatory occupation by the invaders. Source Rafael Goyari, ISA
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A portion of the seeds produced by the Pi’õ Rómnha Ma’Ubumrõi’wa group is also
used for ecological restoration projects in the Marãiwatsédé Territory. A similar context is also seen in the case of the Panará people, who in 1994 managed to regain
part of the traditional territory when they began a phase of occupation and territorial
recognition. The development of an economic alternative has become a considerable
matter for Nasẽpotiti village. Currently, the Panará are recovering the population
parameters that existed before contact and they already live in four villages. Income
generation remains an important demand for these communities. Native seed collection represents a cash income opportunity for young women connected with territorial
mapping.
Emphasis also must be placed on the fact that women represent the majority of
the Indigenous participants. The women collectors participate in both production
stages and leadership roles for plan elaboration and decision-making processes for
the initiative. Thus, women’s empowerment in regard to seed collection engagement
has featured prominently in the successful results of the seed network. Women’s role
in seed production has been recognized in the community-level context and also in
external events and meetings. The Yarang women’s movement, the Ikpeng people’s
seed collector group, is an emblem of this outcome (Fig. 12.12). Yarang collectors
are organized for the seed collection under three experienced coordinators, who lead
the movement in the Moygu and Arayo villages. These women are also supported
by association administrative managers, Indigenous teachers and their husbands.
It has been observed that the cash income generated by women’s activities with

Fig. 12.12 Yarang women’s movement collecting native seed. Moygu village, Xingu Indigenous
Territory. Source Guaíra Maia, ISA
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seed production is reserved primarily for the benefit of household members. Cash
income obtained from seed collection has made possible the acquisition of external
goods for daily household and community use. Since the creation of the Yarang
movement, women have become more active participants in community meetings,
more independent and, at the same time, more united, as explained by the seed
collector leader, Magaro Ikpeng:
I collect native seed with my family members… We all divide the activities, but usually, there
is a person who leads the collection and everyone collects and helps… When they receive
the cash income, sometimes they share or buy something that will be useful for everybody.
This money benefits everyone in my house, not only women but also men. I am a leader, so I
have this responsibility to be in the centre, to be in the decision-making place, to speak. But
inside the house too, each one has his reference person, each house has a home leadership.
I’m not the people’s boss, I’m their leader of women. So, the women’s group decides, they
say. After that, I’ll just say what they decided.

12.10 Conclusions
More than two hundred Indigenous people from Ikpeng, Yudja, Wauja, Kawaiwete,
Xavante and Panará ethnicities in the southeastern Amazon have been engaged in
seed collection of high biodiversity species over one decade. Their main purpose is
the promotion of ecological restoration of the Xingu’s headwaters to secure natural
resources conservation. Native seed production is an activity compatible with local
knowledge, culture and natural resource management. Community-based arrangements have been operated considering each ethnicity’s culture, resulting in different ways to arrange the economic activity. Although the production scale and cash
income outcomes are significant outcomes, it has been demonstrated that Indigenous
institutional systems are not based on capital accumulation or production scale and
are not easily compatible with market chain organization involved in seed collection
for restoration.
Seed collection has resulted in relevant local outcomes related to cash income
generation, livelihood improvements and social organization. Women and young
collectors have played a key role in the production, leadership and decision-making
processes. Seed collection also contributes to territorial planning and monitoring for
Indigenous peoples which have supported Indigenous groups in conflicts surrounding land issues in the region. Moreover, seed activities reflect the interdependence
of the Indigenous holistic knowledge encompassing interaction with the physical
environment, all living beings and spirits.
However, when Indigenous systems are examined in terms of compatibility with
neoliberal social policy and commercial production they fail to adequately address
autonomy and local empowerment. The dominant business system does not consider Indigenous reality and culture. Moreover, the local production systems have
faced limitations mainly because of lack of financial support, administration and poor
infrastructure. The demands of the restoration market also restrict the potential of
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native species for supporting species domestication. It is relevant to include Indigenous institutional systems in design rules for business management by modifying
some of the practices of the supply chain. It is also essential to support capacity
development for Indigenous associations in terms of training in business skills and
enabling them to adapt to the institutional needs of businesses involved in the restoration supply chain. The Indigenous associations have been successful in contributing
to local social and livelihood needs, but the capacity to make greater contributions
depends on adapting both the local organizations and the supply chain to each other’s
functions and capacities.
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Chapter 13

Cosmology as Indigenous Land
Conservation Strategy: Wildlife
Consumption Taboos and Social Norms
Along the Papuri River (Vaupes,
Colombia)
Asatrizy-Kumua Yoamara, Carlos A. Hernández Vélez,
Sebastián Restrepo Calle, and Elcy Corrales Roa
Abstract A better understanding of the cosmology of Indigenous communities, in
multiethnic countries like Colombia, reinforce and enhance the appropriate practices
needed for the successful management of international and national programs aimed
at biodiversity conservation. This chapter presents a brief approach to the traditional
ecological knowledge of East Tukano cultures from the Papuri River in Colombian
Vaupes. The research focused on the description of community ceremonial practices associated with cultural beliefs that regulate the use of wildlife. These local
practices are based on the knowledge of interdependence among sky constellations,
rain cycles, weather, and their relationship with plants, animals, and humans sharing
the same territory. The Kumu, is the local wise man in charge of providing care to
the territory and its inhabitants by interpreting and teaching appropriate practices.
The ethnographic register obtained was based on participant observation, gathering
information during 6 months living within the community (February–July, 2015), in
Yapu, Papuri River region of Colombian Amazon. Workshops with local hunters and
daily talks with cultural leaders (Kumua Yoamra), and active participation in traditional ceremonies held in the community ceremonial house, added further data to the
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study. The use of a traditional ecological calendar is described. The main components
establishing traditional guidance to the community act on one or more categories of
analysis included in the study (users, species, spaces). The introduction of external
practices and institutions is considered as one of the drivers of change in traditional
regulations, together with inner conflicts about leadership and community cohesion.
The tendency to disregard the local community approach to territory conservation is
a disadvantage for the integral conservation of biodiversity in the Amazon region.
Keywords Indigenous land conservation · Biodiversity · Wildlife · Amazonian
cultures · Cultural practices · Vaupes · Colombia

13.1 Introduction
The human use of natural resources within a territory generates a recognition of the
interdependence between human–wildlife and flora in the ecosystem, and develops a
tendency to regulate forms of preservation and use of biodiversity (Hill 1996; Berkes
2005; Liu et al. 2007). This tendency is expressed in social self-regulation practices
present in many Amazon Indigenous communities that purposefully regulate the
use of natural resources (Descola 2004). Different native communities in the world,
relatively isolated from other population groups and institutions, succeed in achieving
a sustained interdependence with their environment (Berkes 2012). Relative isolation
allows the application of practices, based on the knowledge of the ecosystem that
self-regulates the use of resources (Dietz et al. 2003).
Some Indigenous communities in the Colombian Amazon region tend to maintain
their isolation against massive colonization and the trend toward urban development.
The communities that succeed in keeping their isolation are those that better maintain
their cosmology and ancestral practices. One of them, is the Pira Parana society in the
Vaupes department, belonging to the East Tukano linguistic group that developed a
culture based on a close relationship with the environment. They were able to survive
multiple colonization waves such as the evangelization missions and the periods of
balata, rubber, coca, and animal skin exploitation (Hugh-Jones 1981; Jackson 1995;
Århem et al. 2004).
This successful cultural resistance against external forces of change offers an
opportunity to learn a great deal from these cultures. Today different research groups
and external actors contact and live with this kind of community to gain insights into
their different forms of perception, interaction, and use of the ecosystems.
The Pira Parana group includes Bará, Barasano, Makuna, Tatuyo, Taiwano,
Tuyuca, Yiba, masa (what does this mean?) ethnic communities. Their cosmology
and ecosystem practices are considered to be deep and rich in astronomy, hydrology, geography, agriculture, biology, botany, and medical knowledge. The value
of this knowledge has been favorably compared to that of other American tropical
forest inhabitants (Hugh-Jones 1979; Reichel-Dolmatoff 1990; van der Hammen
1992; Cayón 2001; Århem et al. 2004; Rodríguez et al. 2007). Different approaches
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intend to reconstruct the scenario of this type of community learning, creation, and
transmission of norms and regulation strategies: (1) The model of resource shortage
(Hill 1996; Berkes 2005) considers that learning is developed when a drastic event
of resource shortage generates the need to study it and provide solutions; and (2)
the model of ecological understanding that considers past experiences and innate
community relationships as mechanisms activating the understanding of resource
dynamics (Berkes 2005), even when there is not a resource shortage.
It is likely that both shortage perception and detailed observation mechanisms
in most native Amazonian communities continue to be motors for creativity and
adaptation of cultural practices among them. Part of the present study is devoted
to describing how the ancestral cosmology and perception of history about origins
of these people includes the development of their own language, work tools, and
particular knowledge to use the local resources. These elements are key components
for the process of biodiversity conservation in this zone.
This sort of knowledge is hereby referred as traditional ecological knowledge
(TEK). It is configured and transmitted by shamans or wise men. The teaching from
these wise men, locally called Kumua, refers to the proper relationship between
human beings and their living background (Gadgil and Folke 1993). Although there
have been recent cultural transformations, the Kumua role is still the same. It is
mainly a pedagogic practice and includes the interpretation of natural cycles and
effective transmission of knowledge to the community.
Restrictions about the consumption of wild species have an origin in the categories
used to classify living beings in the categories people–people, people–plant, people–
animal, and being animal. These categories are based on a history of origins that
considers some humans as former animals and their likely return from human to
animal form. For instance, some ethnic groups from Brazil, Colombia, and Venezuela
do not eat certain primates or danta (Tapyrus spp), because they think it is like eating
a family member ( Århem et al. 2004; Delgado 2004; ASATRIZY 2008). This is
another way to explain restrictions of food intake of some kinds of meat, particularly
from wild animals. Restrictions may have a mythic, symbolic, or functional origin
according to the culture considered. Some restrictions for use as food of wild animals
are mediated by social conditioning, personal empathy, or moral norms (Fessler and
Navarrete 2003).
In the Vaupés communities, the arrival of religious and governmental institutions
introduced changes such as the creation of a local Indigenous association, with a
life plan and territorial regime (ASATRIZY 2008) and the adoption of an internship
adapted to the local intercultural education project (Mahirike: Integral knowledge).
Contact with other cultures and the adoption of new formal education modalities
are two relevant drivers of cultural change within the Vaupés Indigenous cultures,
implicated in the cultural adaptation of “old” and “new” native generations and
having effects on the use of forest and fauna.
If the local Indigenous community government is not duly respected, analyzed,
and consider, this might generate territorial conflicts and the failure of conservation
initiatives (Berkes 2004; Sheil et al. 2006). Communities TEK allow the development
of practices to promote group health and to protect the species collected for their use
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Fig. 13.1 Yapu community

(Berkes 2012). Daily practices and formal or informal regulations about forest use are
strongly linked to the cosmology and myths of origin (ASATRIZY 2008). Therefore,
the present study aims to describe and analyze some practices regarding forest use
and the regulated management of wild fauna in the Yapu community (Fig. 13.1).
The analysis of regulations on the use of wild fauna is mainly focused on the Kumua
(shaman) role within the community and the specific experiences from a group of
local hunters. This analysis focuses on three categories, applied to study a system
of biodiversity use (SBU): space, species, and users of the fauna captured (Quiceno
Mesa 2005).
The general purpose of this study was to analyze how the Kumua view regulations
and teachings, and the effects these have on the Yapu community and its relationship
with the local wild fauna. The specific objectives were: (1) To identify and describe
the recent history of the Yapu community; (2) To describe and analyze the main
cultural practices of local wild fauna conservation; and (3) To identify among local
practices those perceived as regulatory of wild fauna and how they interact, following
the SBU categories of analysis.

13.2 Methods and Materials
This study was made possible as part of a work agreement between the Indigenous
association (ASATRIZY) and the author. Work in the community was carried out
during 6 months (from February 14 to July 13, 2015) as teacher for the intercultural
educational project, developing a module about biodiversity. Additionally, in the year
2012, the author lived for another 6 months in the community, working exclusively
as an education consultant.
The research project had already been approved by the legal representative of
the community in 2014. The introduction and explanation of the project within the
community was conducted to confirm community approval and to establish groups
and work methods. The participative work plan used dynamics and tools that were
discussed, modified, and implemented during community meetings. The meetings
took place in the Maloka, and included presentations to the participants of images
of groups that study the fauna, and visual aids and photographs showing numerous
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Fig. 13.2 Focal groups,
methods, and tecniques used
in the study

graphs, the frequency of capture, methods of participation and possible outcomes of
the study (ASATRIZYS 2008; Restrepo et al. 2012; Rodriguez 2010a, b, c, d, participative methods for local mapping, Vol 1–4, 2010; SINCHI 2014), and illustrated
histories and traditional knowledge about wild fauna (van Vliet 2015). The 12 more
experienced hunters and fishermen, recognized by the community were selected from
a list provided by the Kumua Yoamara in the initial work meeting. The selection of
variables to register in diaries and a work chronogram was consolidated with their
participation.

13.2.1 Data Gathering Techniques and Analytic Framework
Participative tools applied include workshops, interviews, ethnographic registers in
a field diary and data gathering with focal groups. The three focal groups were: (1)
The council of wise men or Kumua Yoamara; (2) The group of hunters; and (3) The
group of 11th-grade students. Additional information was obtained and registered
through daily life with the whole community (Fig. 13.2 and Table 13.1).
The classification of information is based on the proposal by Quiceno Mesa
(2005) for the analysis of biodiversity use systems that considers three categories:
users, species, and spaces. The category “users” refers to the community; “species”
comprises the wild fauna and insects; “spaces” are the capture places.

13.2.2 Community Living Experience
During the fieldwork the author participated in daily activities and dynamics with
all community members. The activities included meetings in the Maloka, traditional
ceremonies, birthday celebrations, sports, and informal meetings in other places such
as homes and public spaces. Fieldwork observations were registered in a personal
diary (Table 13.1).
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Table 13.1 Basic description of meetings and traditional ceremonies where the main author
participated
Place

Event name

Frequency of
the activity

Duration

Practice and
regulation
beliefs

Level at
which the
practice
affects the
system

Maloka

Dabucuris

4–6 times a
year

2h

Communitarian
offerings of
wildlife species
of seasonal
abundance.
They are used
to celebrate
abundance, and
are consumed
after proper
traditional
cleaning by the
Kumu

Species,
Spaces,
Users

Special caapi
ceremonies

Requested by
the main
author

4h

Each person
consumes a
local mixture of
plants that
induce a
personal
communication
with the plant,
usually helping
to remember the
interdependence
of relationships
with the
community and
the forest. The
experiences also
expose fasting
norms
suggested by
the elders
participating in
the ceremonies

Species
and Users

(continued)
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Table 13.1 (continued)
Place

Event name

Frequency of
the activity

Duration

Practice and
regulation
beliefs

Level at
which the
practice
affects the
system

Yurupari
ceremony

1–2 times a
year

3 days

The ceremony
requires huge
collective work,
individual
preparation of
certain food and
sexual fasting,
before, during,
and after the
ceremony. It
also marks the
moment when a
child is
recognized as a
man

Users and
Species

Communitary
meetings

Sunday
mornings

2h

Communitarian
work,
discussion,
agreements, and
local interest
decisions taken

Users,
Species,
and Spaces

Kumus
house

Mambeadero

Daily

3–5 h

Elders analyze
daily activities
and their
implication in
community
welfare.
Traditional
stories are told
and provide
traditional
advice

Users,
Species,
Spaces

School

Class

Weekly

1–2 h

Local elders
meet with
school teacher
and provide
advice on how
to develop the
class topics at
school aiming
to integrate
local and
external views

Users,
Species,
and Spaces
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13.2.3 Participant Observation and Field Diary Register
The diary entrances were usually made after the traditional talk with the wise men
council and mambeo sessions.
Kumua Yoamara and traditional leadership
The group of local wise men known as Kumua Yoamara is in charge of community
and forest care and teach appropriate practices particularly to children and young
men. This teaching and accompaniment during activities of capture and use of wild
fauna, occurs inside and outside the school, during classes developed by teachers,
in traditional spaces, at home or in the Maloka. The Kumu leads ceremonies that
help to transmit teachings about local cosmogony. (ASATRIZY 2008; Rodriguez
et al. 2007; ACAIPI and Sabedores tradicionales 2015). Since the first period of
6 months previous to this study, good relations were developed by the main author
with members of the Kumua Yoamara.

13.2.4 Group of 12 Hunters
The group of hunters selected by the wise men participated with the author in 10
workshops, discussing the objectives of the study, describing and analyzing the TEK,
and preparing territory maps and ecological calendars. The group attended periodic
meetings for 2–3 h, in the school, to discuss the local use of wild fauna. The space
disposition and dynamics for the meetings are adapted from Geilfus (1997); Townsed
(1996); Rodriguez (2010a, b, c, d); and Rodriguez and Van der Hammen (1996).

13.3 Results
The results are presented first by describing the basic ethnic and demographic characteristics of Yapu inhabitants. Secondly, a summary of the recent history of the
community and finally, summarizing the foundations of local cosmology and beliefs,
relating them to taboos and norms regarding the regulation of wildlife consumption.

13.4 Site Description
The community studied is located in the Department of Vaupés, in Southeast Colombia. Vaupés is bounded by Caquetá, Amazon, Guaviare, and Guainia departments
and, to the East, Brazil (Fig. 13.3). Yapu is the most central and populated of nine
communities included in the ASATRIZY (Association of Traditional Authorities of
Yapu Zone).
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Yapú

50 km

Yapú
2 km

Fig. 13.3 Map of study area

The ASATRIZY territory is located in the Vaupés Department Center, 2 h from
Brazil, by the Papuri River. Yapu was founded in 1960, in the place where Yapu
stream enters the Papuri River.
Today´s Yapu population includes 37 family houses, belonging to 16 ethnic groups
from the East Tukano linguistic family (Correa 1996). The inhabitants practice ancestral techniques including Chagra cultures, fruit gathering, hunting, fishing, and wild
animal recollection (Dufour 1983), but they also exchange or sell products to obtain
clothes, personal hygiene products, batteries, canned food, alcohol, tobacco, hunting
and fishing implements, gasoline, and occasionally fresh food products from Mitú,
the capital city of Vaupés.
Yapu is considered as an isolated community due to its limited access by air,
land, or river. Access from Mitu by land demands 3 days walking or by air, 30 min
flying in private small airplanes of 300–500 kg weight capacity. The cost of a flight
is expensive, (a round trip costs between 500 and 800 USD) and it is usually paid by
the local authority to provide goods for the local school.
The ancestral source of animal protein and ritual ornaments is based on the capture
of wild animals
Since the year of the foundation of Yapu, the formation of communities and
territory under the auspices of the Indigenous association (2010), together with the
transformation of the school internship project, have increased the need for the transport of food and materials from Mitu. The increased demand for external products,
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the existence of two community stores and monthly market for school students, have
not reduced the population consumption of wild animals for food and other cultural
uses. Many families depend on this trade at various levels according to household
conditions.

13.4.1 The Community
The Yapu community has a population of 257 people belonging to 16 ethnic groups
considered as groups speaking Tukano (Table 13.2).
The 257 inhabitants comprise 114 women and 143 men; 85 belong to the Waimaja
(bara) ethnic group and 71 to the Umurecoomaja (Tatuyo); these two groups are
predominant as social and political community leaders. All the groups present in
Yapu are called “Pira Parana” and share a cultural legacy with other Colombian–
Brazilian Amazon ethnic groups. They place their ancestral origin in Opekoa Itara
(Milk lagoon), a place located in Brazil. The cultural elements shared in the Amazon
region of Colombia, Brazil, and Venezuela, include the cultural complex known as
Yurupari for the name of a ceremony annually practiced in the Yapu community.
Table 13.2 Yapu ethnic group and gender composition
Common name of the ethnic group

Men

Women

Total individuals by ethnic group

Bara

51

34

85

Tatuyo

43

28

71

Carapana

17

14

31

Tuyuca

13

13

26

Macuna

6

5

11

Barsano

5

4

9

Mestizo

2

2

4

Tucano

4

3

7

Cubeo

1

1

2

Siriano

0

4

4

Yuruti

0

1

1

Guanano

0

1

1

Dessana

1

2

3

Curripaco

0

1

1

Taiwano

0

1

1

Cabiyarí

0

0

0

143

114

257

Total
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Women: 114

81<
76 a 80
71 a 75
66 a 70
61 a 65
56 a 60
51 a 55
46 a 50
41 a 45
36 a 40
31 a 35
26 a 30
21 a 25
16 a 20
11 a 15
6 a 10
0a5
25

20

15

Men: 143

10

5

0

5

10

15

20

25

Bara

Tatuyo

Carapana

Tuyuca

Macuna

Barsano

MesƟzo

Tucano

YuruƟ

Guanano

Dessana

Curripaco

Taiwano

Cabiyarí

Cubeo

Siriano

Fig. 13.4 Yapu population pyramid

Yapu organization is based on traditional kinship norms, childcare, and collective
activities. There is a periodic meeting in the Maloka to receive traditional instruction
and to perform ceremonies under the leadership of wise men.
The pyramid of population was constructed from an indirect census made with
the assistance of 10th- and 11th-grade students. When the house members were not
present or it was not possible to get access to the house, the students provided data
on gender, age, and ethnicity (Fig. 13.4).
The ethnic affiliation in Tukano is patrilineal and they promote marriage between
couples of different ethnic groups (exogamy). The wife must go to live in the man´s
place of residence (virilocal norm).
Exogamy and virilocal residence, may explain why there is a lower number of
women in the age range 16–46 years, (Fig. 13.4). The base of the pyramid is wide and
is formed by children up to 5 years old (25 girls; 28 boys). This is the age range with
most individuals and it is increasing (during the period of study, two newborns were
added). In the 11–15-year age range, girls outnumber boys; while, in the 46–51-year
age range the female population is higher than the male. A local explanation for the
difference in gender longevity is that men suffer more physical pressure to survive
than women. Some of the recent deaths of men over 65 year is explained by spiritual
wars between Kumua in the zone and from other territories, a fact that produces more
physical wear and tear on men than on women.
The ethnic groups living in Yapu have a long history of ancestor migration from
the mouth of the Amazon River in Brazil, traveling along the tributary rivers to
occupy different territories according to the aptitude and tools each group had. The
late migrations portray a complex history of conflicts and events that forced different
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Indigenous groups to search for new territories and pushed them into less productive
ecosystems, such as the Vaupés red rivers (Friedemann and Arocha 1982). Local
history relates the order of arrival of different ethnic groups, each one descending
in order from the Anaconda-shape canoe considering the first to descend as elder
groups or clans related to the other groups that descended later or traveled in a
different position in the ancestral canoe. In Yapú, the groups Bara-Waimaja (Fish
people) and the Tatuyo-Umurecoomaja (Sky people) are the elder ethnic groups.
This order is reinforced not only by cultural beliefs, but by the fact that they have
more members (Bara: 85; Tatuyo: 71). The following groups (in descending order
of population) are: Carapana, Tuyuca, Macuna, Barasano, and Tukano, that count
less than 30 individuals (Table 13.2); one of them has only four men and three
women (Tukano), and others are represented by only one individual, most frequently
a woman.
Before their decision to be more sedentary the way of living for these Indigenous
communities was characterized by an itinerant agriculture, using seasonally a specific
area, and then moving on (Correa 1996).

13.4.2 Recent History of the Community
The detailed account of historical events in the zone is not included in the present
study as it is already well documented (Hugh-Jones 1981; Zuluaga 2009; Cabrera
Becerra 2012). The principal events hereby summarized were those prioritized by
the hunter group and complemented by Bua Baya. The time line of these events can
be divided into two periods and is presented in Figs. 13.5 and 13.6.
First period (1914–1980). This was initiated by the arrival of religious missionaries and the frontier dispute between Brazil and Colombia (1920). Once the Papurí
zone was consolidated as Colombian territory, Jesuit missions traveled there, teaching Catholic ideology but also participating in traditional ceremonies. The church
and the school were built during this period. After some years, the community asked
the Jesuits to leave the territory. In 1960, the Yapu Umu Kaja (Wanderer nest) community was founded, under the leadership of a Tatuyo member of the Kumua, Bua
Arrival of
Evangelical
Misions

Balata explotation

Arrival of Brazilian
territorycomitee.

1914

1920

Yapu
Foundation
First plane
runway and
school built by
ILV

Arrival of catholic
monks Javerianos

1930

Fig. 13.5 Yapu time line first period

1948

1960

1963

Creation of
CRIVA y UNIZAC
indigenoues
associations
Coca
explotation

1980
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of OIZY
association

First Indigenous
Deacon from Yapu

Foundation
of
ASATRIZY

First ordination in
catholic church of
Yapu leader

1997

1998

Creation of the Yapú
school

1999

2004
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First selection of foreing
teachers at local school

Yapu leader after leaving his
religiouse carrer is named
governor of the department

2005

2012

First graduation at
the local
intercultural
school

2014

Fig. 13.6 Yapu time line second period

Baya. A summary of the Foundation Statement is written in a stone in the center
of the community. By 1963, the Yapú community was consolidated in a permanent
village. In the same year, people arrived from the Summer Institute of Lingusitics, an
international group of protestant Christians, who translated the Bible into the Indigenous languages, built the first track for small airplanes, and a school. Supported by
the creation in 1978 of the Regional Council of Vaupés Indigenes (CRIVA, the Spanish name) the community promoted the creation of the first Acaricuara Indigenous
association (UNIZAC, the Spanish name), that included Yapu territory, but was separated from Acaricuara some years later. The end of this period is marked by the
last bonanza of local resource exploitation. The production of coca to obtain cocaine
prospered for a short time but was abandoned. Traditional use of this plant, accepted
by the national government, continues up to day.
Second period (1997–2016). This historical period was initiated in 1997, with
an already existent Vaupés Indigenous association, and with the first Indigenous
Catholic deacon, educated in Mitu and then becoming a priest. In 2012, after abandoning the church, he was the elected governor of Vaupés. Roberto is Tatuyo, with
Yapu ancestry related to the Muñoz family (name for the Tatuyo clan of Bua Baya
or Candido Muñoz Lopez). This political achievement made possible the project of
an Indigenous government. In 1999, the first Yapu Indigenous association was recognized, initiating a local development plan and the community work to map their
territory using local and external categories (2008). The foundation of ASATRIZY
put together all these developments, based upon the Indigenous culture but in dialogue with the Colombian government. Since 1994, the government initiated special
educational projects in Indigenous communities and together with the Institute of
Family Welfare (ICBF, the Spanish name), in 2004, addressed demands and local
views about education.
At the same time, the Intercultural Medical Studies Center (CEMI, its Spanish
name), University of El Rosario, for some years, conducted studies on traditional
medicine with the participation of the Kumua Yoamara. Some CEMI members contributed to the local decisions taken, suggesting to the Kumua that it was convenient
to implement an educational project including the standards of government and the
local culture as well. Acting on this advice, the Yapu community developed the intercultural education project known as Mahirike (integral knowledge), initiated in 2005.
During the years 2010–2012, the community, through their legal representative and
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the Rector of the local school, selected teachers (locally known as ethno-educators,
and later on: assessors). Following this selection process, in 2012, the main author
traveled to Yapu to work in the local school as the first teacher from “the outside
world” selected by the Indigenous community. At the end of this year, the main
author traveled to Bogotá with five students who were the first school representatives to visit the capital city and rural areas around, stressing their intercultural
practical education.
Graduation of the first students of the Mahirike project in 2014 was successful;
however, topics such as the presentation of the tests SABER (KNOWLEDGE, a test
conducted by the Ministry of Education) and the complete approval by the Ministry
of Education are still considered as potentially contentious regarding the local view
of education. Some changes are considered by the traditional leaders as a challenge
against cultural ceremonies considered important to assure the abundance of vegetal
and animal species. Many diseases are also related to the elimination of traditional
religious practices.

13.5 Kumua Places, Traditional Ceremonies,
and Regulations Related to Wildlife
The following section describes in general the physical and cultural spaces that
members of the Kumua use for traditional ceremonies and the pedagogic tools used
by wise men to explain the appropriate management of wild fauna.

13.5.1 The Maloka, House of Origin
A major space for cultural and community activities is the Maloka. Its structure and
design are based on traditional Indigenous thought (Van der Hammen 1992). Today,
although it is not a family home, it is used as the place for community meetings,
particularly to perform traditional ceremonies such as dances, seasonal festivals, and
Yurupari ceremonies.

13.5.2 Home Mambeadero
This is a place where every night the community men talk, select a house and invite
their neighbors. Meetings are frequently used to exchange traditional histories, personal views, and argue about daily situations. The meeting is accompanied by the use
of a powder made of toasted coca leaves (Erythroxilon coca) mixed with Yarumo
(Cecropia spp) ashes, or the inhalation of tobacco powder (Nicotiana sp), locally
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known as yopo. The use of these plants has deep symbolic and physical implications; it promotes a paused conversation, stimulates attention, and listening (Micarelli
2015) and promotes effective communication.
A summary of four traditional histories registered from extensive recording of
stories told in the mambeadero, under Bua Baya’s and Horacio Ataide’s leadership,
during the 6 months residence of the main author in the community, are summarized
in Table 13.3.
Table 13.4 shows the key elements of the TEK, derived from traditional narratives, and necessary to understand the perception of wild fauna based on Indigenous
cosmology.
In general, the community leaders have good proficiency in Spanish, but it is necessary to acknowledge that there are limitations for the understanding of meanings.
Possible differences in interpretation were discussed asking the Bua Baya to explain
his interpretation of the stories, for instance, about the Anaconda-shape canoe, as
real or symbolic. His response indicates that he was aware of the symbolic realm of
the story.
In Western efforts to understand the Indigenous view of the fauna and forest, the
expression “Indigenous people humanize the forest” has been used (Correa 1990;
Descola 2004). This concept is not always correct or accurate as world views differ
Table 13.3 Abstracts of four traditional stories recurrent in the investigation of local regulation of
wildlife use
1. Tale of the world before humans appeared; describes the moment on earth where struggles
between spirit forces or elemental beings (thunder, sky, light, shadows, stones, water, night,
animal spirits) and human spirits happened. They fought to overcome each other and took a
physical form in different moments, but they were frequently predated (?meaning) or blocked
by the opposing forces
2. Tale of the emergence of Human–Animal people; describes the moment when the forces on
earth came into balance due to agreements between the elements (sky and land forces) which
permitted at the human–animal people to finally remain in a physical form. The elements and
forces that ate on previous occasions these people, where finally subdued, and the excessive
energy of the sun and the water where balanced allowing the appearance of fertile soil giving
the opportunity for the human–animal people to have food
3. Tale of the Giant Tree; describes the existence of a massive tree that blocked the flow of water
to the ground. It describes different attempts that animals and humans undertook to cut it down,
until this was achieved (origin of the kumu “chair”). In that moment, water was finally released
and the way and location of the fallen tree and branches, determine the places, and habits of
different animals. The proper ways human must use to clean some animals before consumed
derives from this
4. Tale of the Canoe-Anaconda; describes the moment of original migration of humans from the
“milk lagoon” where humans appeared (Amazon River meets the sea). A snake-canoe
transported all tribes in different positions of the canoe. This position is related to the order and
hierarchy among them and the different knowledge they have of different territories where they
disembarked. Each group occupies a specific and different territory with different dialects,
objects, and tools proper for each area
Note Current Yapu territory belongs to Cubeo tribes. Its original territory is located to the east of
Brazil
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1. The world is understood considering three levels of analysis;
upper world, middle world, inferior world
2. The manufacture of daily objects and cultural spaces uses
these three categories
3. The emergence of humanity was only possible when the
forces existing in these three categories found balance
4. Animals and humans have a common origin
5. Animal behavior and ecosystem dynamics is described in
traditional stories
6. Social norms and ideal relationships with the forest are the
main lessons taught in traditional stories
7. Forbidden behaviors or taboos can also be understood from
the study of traditional story-telling
8. This form of oral narration and story-telling is one of the
principal methods of TEK transmission to the community

in how to create categories, but indeed the Indigenous mind understands animal
behavior as they analyze humans, and accepts that on some occasions humans can
become animals (e.g., monkey, vampire, tapir), (Reichel-Dolmatoff 1996; Rodriguez
and Van der Hammen 1996; Delgado 2004). This perception is the origin of some
prohibitions to consume some animals in communities that consider it as cannibalism.
The main author interprets the Tukano cosmology as considering that the outside
world is a reflection of the inner personal world. External conditions and events are
considered as a consequence of dynamic relations with the individual state of mind.
Following this concept, the main author proposed a world view that is shared by the
traditional leaders.
The body is the first maloca to organize, using mambeo and tobacco. This explains
the order given to the maloca that represents both sky and space. Everything that is
done in thought and in the maloca, affects other levels of reality. Therefore, what
the individual does, functions and it is repeated in other scales (? Meaning) of the
territory and in the way of life of other organisms.
This concept concerning the construction of reality from patterns repeated at all
the levels of analysis (body, familiar, community, regional, country, continent, planet,
and astronomic scales), have been deeply developed and documented by different
scientific disciplines (Capra 1983, 1998; Morin 1994). This approach may help the
Western mind to find a more resilient way to advance in comprehension and to
avoid simplistic interpretations of the Indigenous cosmologies determined by lack
of pedagogic resources and theory in Western thought. Humanizing the forest may
be considered as an effect of the recognition of the narrow interrelations among all
levels. If something works outside, it works inside; the community functions in a
way similar to the function of animal communities.
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13.5.3 Yuruparí and Yage Use
The complex cultural, mythological, and ritual practice known as Yuruparí is one
of the most important elements of cultural identity within the northwest Amazon
and Vaupés Indigenous communities (Silva 2003). The description and symbolic–
functional analysis of Yurupari was already made by missionaries in 1733. The
ceremony allows the community to perform the various roles of men and women,
and it is also considered as a ritual of initiation into adulthood (Osorio 2006).
This ceremony was considered as satanic by the missionaries since 1700 to the
middle of the twentieth century. Its practice was systematically prohibited in different
regions of Colombia and Brazil, but it survived with some transformations in many
Vaupés area communities and it is regularly celebrated in Yapú.
Different versions of the Yuruparí ceremony and its sequence have been described,
depending on the time and place of the description. But in general, all versions depict
the same elements, functions, and dynamics. The central ceremony takes place in
the Maloka, and lasts 3 days. During the previous days, there are many preparatory
events including the avoidance of fat, hot, or salty food, and body cleansing by
induced vomit. Contact with women who are dedicated to prepare the fermented
drink known as chichi is also avoided. Some men prepare flutes of different sizes
that are played only by men. The main author participated in three ceremonies (2012–
2015) and registered the organization of the flute players in paired lines, keeping a
complementary rhythm between acute and low flutes, encompassed by synchronic
feet playing while they run along the Maloka interior, between central and lateral
columns. In the central space of the Maloka, there is a space for a pair of flutes played
by major Tatuyo and Bará dancers. During the preparatory restriction days, plantmade paintings are prepared, to be used by the participants during the ceremony. The
predominant colors of paintings are red, black, and white and they are applied to the
face, feet, and hands, persisting for 8–15 days.
The 3-day ceremony leader is a Paye, who prepares the traditional prayers. Other
community members participate preparing ornaments and dance elements made of
feathers, bones, teeth, shells, skins, skulls from at least 16 wild fauna species. The
manufacture and use of these elements and its origin are narrated in the stories
mentioned in Table 13.3, and the history of their use, care, and inheritance was
described by Matapí et al. (2010).
In Yapu, the yage ceremony involves the use of at least two kinds of yage (Banisteriopsis spp), mixed with any of seven plants added to enhance the intensity of visions
induced by the plant. The identification of accessory plants by the main author was not
possible but he could positively exclude the use of Psychotria spp in local mixtures.
The supplementary plants may chemically act in the body as chakruna (Psychotria
viridis) does, and may include some species mentioned by Schultes (1982, p. 124).
In the ceremony. 9–12-year-old boys who are being prepared to learn the traditions
and are ready to bear the effort demanded participate. The ritual of initiation for
Yurupari is indeed a rite of passage into adulthood (Silva 2003).
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Additional to the use of yage during this ceremony, the main author participated
in two short sessions (4 h) of yage use.
Yage use intends to have a teaching value and promotes the interpretation of
visions as learning experiences (Rios 1970; Schultes 1982; Luna 1984; Demange
2002). In the main author´s experience, it helped to have better relations with the
students participating in the second ceremony. The local interpretation of visions,
include considering them as opportunities to know the fortune of personal projects
and to understand family relationships, but they also consider that this information,
if told to some envious people, may be damaging.

13.5.4 Dabucuris Seasonal Abundance Celebrations
Dabucuri is a name that describes community ceremonies centered in the recollection
and offering of a vegetal or animal species in a season appropriate to collect it in
great amounts. During different months of the year, the community collects vegetal or
animal wild species that are abundant (palm fruits, season fishes, ants, termites, etc.).
There are also offerings made to products bought or brought from other territories,
such as the salad fish from Mitú and Guaviare. The ceremony to celebrate abundance
is carried out in the Maloka. The product gathered in great amounts is brought to
the Maloka by paired lines of participants that enter the place singing and calling
the attention to the products they are carrying in their hands. After two circles inside
the Maloka, they expose the product throwing it around or in front of the specific
individual ton whom they are making the offer. Dances may last more than 30 min.
The Kumua makes an account of the way the product was collected and offers
instructions on the care to be taken to use it while avoiding disease. These celebrations
are ancestral and obey the community understanding of the ecosystem cycle. As an
exercise to communicate to other groups the nature of the local view of the cycle,
many communities make a graphic design of ecological calendars.

13.5.5 Ecological Calendars
The TEK of Yapu community has been influenced by different events that provide
new pedagogic resources. Thus, the thought diagrams and the TEK orally transmitted
participate in the development of different annual cycle calendars used as tools for
intercultural communication.
The calendars represent an integral form of biological cycle and their relationship
with astronomic cycles, rain patterns during the year, fruit abundance in each season
and the fauna that eats them, to end as a central point of the calendars, in the Maloka,
and the role of the kumu (Table 13.5).
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Table 13.5 Brief explanation of the information contained in TEK of Yapu and visually expressed
in a circular calendar
Topic of the circle
level

Local level (upper
world, middle world,
underworld)

Duration

Composition
(common names)

Name of the season

Includes all 3 levels

3 Months

Frog (oamaja), Fish
(waimaja), Larvae
(Iamaja), Stars
(Nocoaro)

Name of main sky
constellation, star, or
planet for the month

Upper world

1–6 months

Venus, Orion,
Pleyades, Canis
mahor

Name of the most
representative specie

Middle world

Monthly

Guama, Pipuña,
Hormiga, tapuru,
Oso Perezoso

Secondary sky
constellations of the
season

Upper world

3 Months

Camaron, Tigre,
Garza, Nutria

Fruits

Middle world

1–3 months of
progressive
fructification

Asai, Umari, Mani,
Siringa, Pataba,
Cacao, Piña,
wansoco, Uva, Wasai

Fauna

Middle world

1–3 months of
abundance

Garza, Armadillo,
Oeces, Danta,
Gallineta

Central ceremonial
house

Upper, Middle
underworld

The Maloka is the
center of all seasons

Community

At the center of the calendar is represented the human role, symbolically shown
in different ways depending on the calendar, with elements used by the Kumu, the
Maloka or with the yuiro (stand to place the prayers) and the traditional stick used
by the Kumu (Figs. 13.7 and 13.8).
The names given to traditional seasons are placed at the center of the calendar, but also frequently in the first level outside the circle. In general, four seasons
are recognized, coincident or not with the Western calendar months, depending on
who designs the calendar and the designer ethnic group. There is consensus on the
following grouping:
•
•
•
•

Waiama or Fish season (April–June)
Iaamaj or worm season (July–September)
Ñocoaro or stars season (October–December)
Oamaja or frog season (January–March).
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Fig. 13.7 Traditional calendar

Recent versions consider four seasons that have different local names and months
of the Western calendar.
•
•
•
•

Pohe Yitea or Yuruparí season (February–April)
Pohe Rija Yitea or fruit season (May–July)
Ia Rimi Yitea or worm season (August–October)
Kima Yitea or summer season (November–January).

Each season is recognized by the moment of appearance in the sky of traditional
constellations associated with an animal (designed in the outer circle). The beginning
or end of the season also uses forest signals such as the beginning of the rainy period,
and the ants or fruit production periods (Intermediate circles). These signals allow
the organization of the dabucuris for each month of the year and are part of the Kumu
teachings in the Maloka.
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Fig. 13.8 Detail of the center of the calendar

13.6 Diets, Taboos, and Other Local Regulations About
the Use of Wild Fauna
The local concept of diet relates to any recommendation made by the Kumu regarding food consumption and sexual behavior. The diets are frequently referred to the
performance of a ceremony or for individuals trained as traditional wise man. Some
authors describe them as taboos and are considered as local conservation practices.
Almost any culture around the world includes restrictions and bans concerning
animals (domestic or wild), that may be developed as strategies to care for human
health or to avoid species extinction and/or encourages preservation (Colding and
Folke 2001; Berkes 2012). The origin of these practices is frequently related to
learning systems and family transmission of social norms (Leach 1964) that may be
due to a response to crisis and/or studies of the function of the environment (Hill
1996).
Table 13.6 includes some actions and beliefs registered in the TEK during field
work.

A young man will start hunting small
sized species and will refine his
hunting arts, progressing to bigger
animals. If traditional norms are
followed, his father will guide the
young hunter through this process.
The young hunter will offer his first
hunt to his family without tasting it
An experienced hunter can recognize
when an animal is pregnant. He must
not shoot this animal

Inexperienced or greedy fisherman
use barbasco excessivelys. Following
the kumu regulations on quantities,
places and season of the year is the
tradition
Some men and children use nets that
capture small fish

First hunt should not be eaten by the
hunter

Avoid the hunt of pregnant individuals

Fish poison (barbasco) is exclusive
for dry season and small rivers

Fishing with net is not allowed

Users

Activity details

Action/Believe

Category affected by the activity

Table 13.6 Description of actions and beliefs registered as regulations of wildlife consumption in Yapu

(continued)

Small thread eye nets capture
immature individuals, affecting the
populations, their reproduction and
adult proportion in the future (L), (a)

Barbasco kill fish in great numbers
when used in big rivers. This misuse
affects fish populations and
opportunities for other fisherman (L),
(a)

Hunters must get enough experience
to identify these conditions. This
favors a wildlife population growth
and the food security of the village.
(L), (a)

The young hunter must establish a
progressive relation with animals and
spirits of the forest. If he fails the
proper ways or he can get sick (L)
This practice hardens the young
person´s spirit and reminds him of the
hard work needed and service to the
community (a)

Interpretation (local or by the main
author about origin and effects of the
practice/believes)
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Category affected by the activity

Table 13.6 (continued)
Activity details

A few years ago, some members of
the community traveled to the Pacific
coast on a cultural trip. They learned
how divers use masks to fish
underwater. Some members heard this
story and decided to build their own
masks, using the few pieces of glass
found at school facilities and rubber
from old tires
Fasting habits are common for all
members of the community, but
stricter for the culturally initiated.
They must avoid excess of fat, burned
or toasted meals, hot beverages. They
should also vomit in the morning on a
regular basis and eat their food cold. If
this is not done, knowledge received
from their teacher is easily forgotten

Action/Believe

Diving mask are not allowed

Diets and fasting are healthy

(continued)

Eating fat, hot or toasted food
weakens memory (L). When
consuming food in moderate portions
and in a different way from the rest of
the community, the culturally initiated
are taught to learn in difficult
situations and still offer their best to
the community (a)

The community believes that using
diving masks to fish generates unfair
advantage to the few people that made
them (L), (a)

Interpretation (local or by the main
author about origin and effects of the
practice/believes)
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Some families consumed this animal
without restriction, other families do
not hunt this animal for it is
considered as a filthy creature
Some people hunt and eat them,
others do not like its taste or do not
look for them
Very few people consume eels. Others
avoid them for not having a good taste
or by being related to swamps. Others
will never eat them because they
learned in local stories that eating eels
can produce malformation of a baby’s
development
In general, all fish must be cleaned by
the Kumu before human
consumption. Oily fish contain more
fat and oils and must be avoided by
people in the path of being a
traditional leader or wise men

Taboo consumption of Sloth Bear
(Coleophus spp, Bradypsu
variegatus)

Taboo consumption of nocturnal
primates (Aotu sp), Colimocho
(Cacajao melanocephalus)

Taboo consumption of Eels
(Synbranchus spp)

Special treatment to fish with only
skins (O. siluriform)

Species

Activity details

Action/Believe

Category affected by the activity

Table 13.6 (continued)

(continued)

The sloth lives in filthy places so it
would be unhealthy for a human to
consume them, or they may adopt the
dirty habits of the animal if consumed
(L). Meat taboos may emerge from
social resistance to some animals that
are in ambiguous classifications
(Leach 1964). Taboos may have no
health reason but obey taste
preference
Some fish with oily skin are avoided
because of the toxic contents they
accumulate, harmful to humans and
pregnant women, or kumu consider
them hard to be cleaned

Interpretation (local or by the main
author about origin and effects of the
practice/believes)
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The number of individuals captured
on blooms should be small just for the
family. Before taking fish from these
sites, the hunter must request
approval from the jungle spirits, and
offer payment for what he will take
from the river

No animal should be captured in these
sites. If done, the hunter will
experience difficulties on his trip
(heavy rain, snakes, malfunction of
shotgun). His family or he may get ill
if this animal is consumed
Sacred Sites gave origin to several
components of the local culture. This
energy source is narrated in local
stories of the origin of the world.
Healthy sacred places protect the
community from negative events,
illness and war

Catch for the day norm for cyclic
blooms Piracemos

Banned areas (Salados)

Banned areas (Sacred places)

Spaces

Activity details

Action/Believe

Category affected by the activity

Table 13.6 (continued)

Sacred sites have special ecological,
geologic, and visual characteristics
Harming this place affects features
that provide direct services to the
forest and indirect services to the
community
Local knowledge of these places
allows common ground for conflict
resolution within the community and
with external institutions when crises
arise

Salados offers wildlife unique
minerals in a very exclusive area.
Many animals visit these places. If
disturbed animals may avoid the place
and suffer serious health issues for not
having access to the special minerals
of the salados

Local culture describes the need to
exchange something with the forest
for the animals they hunt. If the hunter
fails to offer to the jungle spirit these
payments then the spirit will sooner
or later ask for something in return.
This practice regulates the number of
individuals captured and stimulates
exchange habits among the humans
and the forest, making this relation
more sustainable

Interpretation (local or by the main
author about origin and effects of the
practice/believes)
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13.7 Final Considerations
The cultural diversity of the Amazon region presents great challenges for the development of a conservation biological program able to provide welfare for all the groups.
The difficulties for intercultural understanding arise in language, cosmology, and
differences min interest, but also in the isolation from urban sites and their residence
in frontier borders. The pattern of biodiversity distribution parallels cultural biodiversity (Salisbury and Weinstein, 2014) that in turn, makes it difficult to develop an
understanding among cultures.
Any project intending to protect and conserve biodiversity in the Amazon should
consider the understanding of biocultural diversity and respect local knowledge and
norms based on ancient comprehension of the wildlife and the forest. The value of
the TEK and cosmology of the local inhabitants must be taken into account and if
it is not applied, the likely result will be deterioration of ecosystems and species,
including human groups and their culture.
Many writings and discourses propose the convergence of conservation purposes
with community interests, but apparently, they do not understand the reality and local
context (Redford and Stearman 1993; Berkes 2004).
Forest conservation is a purpose expressed by the State, the Academy and the
Indigenous population but the meaning of this statement is different for each agent
(Redford and Sanderson 2000). For external agents, the forest is a territory with trees
but no hunting, while for the community the forest means sacred places inhabited
by invisible entities, as well as a place to hunt. The Yapu community use the forest
and generate an impact on it but they are explicitly willing to sustain it over time
and they are conscious of the interdependence between ecological processes and
human welfare (ASATRIZY 2008; ASATRIZY-USAID 2008). One strategy to meet
their objectives is to create local education projects, not necessarily identical to the
national education system.
The conservation strategies of the communities in the Vaupes zone, include local
cultural practices, based upon their cosmology (Rodriguez 2007; Matapí 2012;
ACAIPI (2015), and traditional wise men as well as multiple regulations applied
to the wild fauna (Colding and Folke 2001; Berkes 2012)
If the national and academic interest is genuinely to enhance the integral preservation of biodiversity in this territory, both parties must acknowledge the conservation
views of the community and develop new systems for analysis and management of
biodiversity based on intercultural learning.
There are recent advances in that direction from national and international agencies that consider the integration of scientific knowledge and TEK in order to achieve
integral conservation of biodiversity, food safety, and higher levels of local education.
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The Non-human Borderlands: Engaging
with Ecological Justice and Indigenous
Rights in Amazonia
Helen Kopnina

Abstract Indigenous rights’ relationship to ecological justice in Amazonia has not
been explicitly explored in the literature. As social scientists rarely talk about violence against non-humans, this case study of conservation in Amazonia will explore
this new area of concern. Ethical inquiries in conservation also engage with the manifold ways through which human and non-human lives are entangled and emplaced
within wider ecological relationships, converging in the notion of environmental justice, which often fails to account for overt violence or exploitation of non-humans.
Reflecting on this omission, this chapter discusses the applicability of engaged social
science and conservation to habitat destruction in Amazonia, and broader contexts
involving violence against non-humans. The questions addressed in this chapter are:
Is the idea of ecological justice sufficiently supported in conservation debate, and
more practical Amazonian contexts? Can advocacy of inherent rights be applied to the
case of non-humans? Can indigenous communities still be considered ‘traditional’
considering population growth and increased consumptive practices? Concluding
that the existing forms of justice are inadequate in dealing with the massive scale of
non-human abuse, this chapter provides directions for conservation that engage with
deep ecology and ecological justice in the Amazonian context.
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14.1 Introduction
Anthropologists, political ecologists, and social justice advocates working in biological conservation have mediated between discriminated communities and outsiders,
particularly helping to influence public opinion in favor of indigenous rights through
advocacy work. A less explored area is how indigenous rights relate to ecological justice in Amazonia. As social scientists rarely talk about violence against non-humans,
the case study of conservation in Amazonia will explore this new area of concern.
Ethical inquiries in conservation also engage with the manifold ways through which
human and non-human lives are entangled and emplaced within wider ecological
relationships, converging in the notion of environmental justice. Yet, environmental
justice is often used synonymously with social justice and often fails to account for
overt violence or exploitation of non-humans (Strang 2016).
This chapter develops an argument that we need a more balanced theory and practice of social and ecological justice that not only recognizes the mutually constitutive
processes but also recognizes human dependency on nature (Washington 2015). This
chapter supports the call for the simultaneous provision of justice for all human and
non-human beings based on the case of conservation in Amazonia.
Deforestation of the rainforest of all countries in the Amazonian region has accelerated significantly between 1991 and the present, closely followed by associated
loss of biodiversity. In 2004, the forest loss rate of 27,423 km2 has gained international attention, both in the media and in academic publications (Laurance et al. 2004;
Fearnside 2015). Accelerations in deforestation were witnessed in 2008, 2013, and
2017 (Buttler 2017). The major causes of deforestation are illegal logging but also
state-sponsored ‘legal’ timber operations (Hahn et al. 2014), cattle and soya farming
(Nepstad et al. 2014), road-building (Fearnside 2015) and climate change associated,
in part, with all these factors. The most successful anti-deforestation strategy so far
has been strict protection, not allowing direct (commercial) and indirect (limited) use
of the area. As noted in the case of Peru, because indirect use is often unregulated,
the deforestation pressure was higher in the zones of indirect use-protected areas
(10.31%) than in direct use (7.42%) (Dourojeanni 2015).
While the amount of conserved land in Amazonia has nominally recently
increased, there is also sustained resistance and a major shortfall in political commitments to effectively secure protected areas from economic activities (Watson et al.
2014). Part of this shortfall is the predictable resistance by major corporate and
political players interested in continuing with extractive activities to make a profit
(Laurance et al. 2004; Ter Steege et al. 2015). The less obvious resistance comes
from the critique of conservation itself.
While biological conservation was originally intended to preserve wild landscapes and protect wildlife, protected areas are now expected to achieve an increasingly diverse set of social and economic objectives (Watson et al. 2014), including
poverty alleviation (Adams et al. 2004; Goodall 2015) and addressing the needs of
vulnerable communities (Naughton-Treves et al. 2005). While the evidence shows
that biodiversity-motivated conservation is compatible with the rights of indigenous
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groups (Doak et al. 2015), some conservationists, and critical social scientists have
argued that the aim of conservation should be solely enhancement of human wellbeing (e.g., Kareiva et al. 2011; Marvier 2014; Büscher 2015; Fletcher and Büscher
2016). Environmental justice in this case refers to the economic and social benefits
of conservation or other environmental action. Environmental justice refers to the
“equitable distribution of environmental goods such as natural resources and clean
air and water among human populations as well as between species” (Kopnina 2014).
Others have argued in favor of preserving biodiversity for its own sake (Cafaro
and Primack 2014; Miller et al. 2014; Batavia and Nelson 2016; Cafaro et al. 2017).
This position is based on the idea of ecological justice or justice between human
and non-human species which considers non-human living beings as morally considerable (Baxter 2005). In some cases, this justice is included in environmental justice (Schlosberg 2004). Biospheric altruism extends concern beyond human beings
(Shoreman-Ouimet and Kopnina 2015, 130). This stance supports non-human entitlement to a fair share of essential goods and their right to “flourish” (Mathews 2016).
In the context of justice for non-humans, human use of nature can also be seen as
abuse—in legal terms, seeing the destruction of biodiversity and erasure of natural
habitats as a violation of justice (White 2013).
This chapter will address the ethics of conservation contrasting anthropocentric
and ecocentric perspectives, drawing on examples from conservation and indigenous communities in Amazonia. Below we shall explore the bottlenecks and tradeoffs between indigenous and ecosystem interests as well as potential reconciliation
between them. This chapter will explore the following questions: Is the idea of
ecological justice sufficiently supported in conservation debate, and more practical
Amazonian contexts? Can advocacy of inherent rights be applied to the case of nonhumans, especially when indigenous interests and those of individuals within the
species, entire species, or habitats do not coincide? Can indigenous communities
still be considered to be ‘traditional’ in their treatment of non-humans? How do
human population growth and increased ‘modernization’ of consumptive practices
affect Amazonia?
In the sections below, the main differences between ethical standpoints on conservation will be examined. Following this exploration is the discussion of deforestation
in Amazonia in the context of these perspectives. Finally, points of ethical reconciliation and strategic suggestions for improvement of morally just conservation practices
will be developed. This chapter will conclude that the existing forms of anthropological engagement are inadequate in dealing with the massive scale of destruction of
habitats and non-human abuse, suggesting directions for conservation that engages
with deep ecology and ecological justice in the Amazonian context.

14.2 Conservation in Amazonia
From the 1980s onward, alarming trends in deforestation and loss of biodiversity in
Amazonia have become widely known (Barrett 1980). Conservation of Amazonian
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habitats (Ter Steege et al. 2015) and creation of protected areas has recently helped
preserve biodiversity (Watson et al. 2014), including Amazonian endangered species
(Pimm et al. 2014), including the giant otter, South American tapir, and red-faced
uakari monkey. It was argued that to have any chance of preserving vulnerable habitats and endangered species, increased recognition, funding, effective management,
planning, and enforcement are urgently needed (Watson et al. 2014).
The largest and possibly most threatened tropical savanna and one of the 25 most
important terrestrial hotspots in the world are the Cerrado, a region that occupies
the center of South America (Myers et al. 2000). The biodiversity of the Cerrado,
concentrated in an area of 1.86 million km2 includes 10,000 plant species, 161
mammal species, 837 bird species, 120 reptile species, and 150 amphibian species
which have been recorded (Myers et al. 2000). However, even a decade ago the
situation of Cerrado’s biodiversity can be categorized as catastrophic, as only 20%
of the region remains undisturbed and only 1.2% is preserved in protected areas
(Mittermeier et al. 1999; Cardoso da Silva and Bates 2002). Presently, the situation
has worsened due to overexploitation, climate change, and many other associated
factors (Lahsen et al. 2016; Mustin et al. 2017).
Other places in Amazonia face similar turmoil. Strict conservation in the Amazon region prohibiting all economic activities other than very limited “traditional”
subsistence activities by indigenous groups have been shown to be most effective in
Peru (Bodmer and Puertas 2007; Nunez-Iturri et al. 2008; Dourojeanni 2015) and
Brazil (Turner 1993; Nepstad et al. 2006; Hahn et al. 2014; Lahsen et al. 2016).
Bruner et al (2001), Nepstad et al. (2006) and Nunez-Iturri et al. (2008) provide evidence that banning all hunting in Amazonian protected areas has greatly contributed
to biodiversity protection. In Peru, results of animal censuses in the Samiria River
basin show a general increase in animal densities of white-lipped peccary, howler
monkey, woolly monkey, lowland tapir, giant river otters, Amazon manatees, and
black caimans and agouti between the period of strict control and the period of local
community involvement (Bodmer and Puertas 2007).

14.3 Indigenous People and Conservation
Indigenous lands occupy one-fifth of the Brazilian Amazon—five times the area
under protection in parks (Nepstad et al. 2006). While assessing the success of
conservation in terms of biodiversity protection, the position of indigenous people
in conservation appears to be highly ambiguous.
On the one hand, the indigenous people are seen as the “noble savages” (Koot
2016) and “natural” protectors of the forests and their inhabitants against the
encroachment of extractive industries (McSweeney 2005; Orta-Martínez and Finer
2010). Modern forest-dependent indigenous communities are seen as ecologically
wise as they inherited the traditional knowledge of their ancestors, and it is assumed
that local beliefs and practices that influence the use of biodiversity are essential for understanding sustainable use and conservation policies (Van Vliet et al.
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2018). Examples of indigenous communities protecting their forest are well known,
including in Ecuador, where the government allows the exploitation of underground
resources in national parks and where oil development has been unsuccessfully but
persistently opposed by both indigenous peoples and conservationists (Chicchón
2009). Also, conservation, indigenous rights and poverty reduction are often seen to
go hand in hand. Win–win scenarios in conservation and poverty reduction are often
discussed (e.g., Adams et al. 2004 Naughton-Treves et al. 2005). Goodall (2015, 22)
reports the results of the TACARE case study, whereby environmental degradation
was due to a local community’s efforts in striving for survival. Goodall mentions
“…ranger forces are underpaid and poorly equipped, making them vulnerable to
bribes from poachers” (Ibid p. 24). Effectively, a program for poverty alleviation
was enacted. Goodall (2015) certainly makes a strong case in favor of the environment and civil actions necessary to maintain the environment and also discusses the
economic benefit from nature.
In describing conservation alliances with local communities, Schwartzman and
Zimmerman (2005) note that local support is crucial for conservation and typically
both conservation and indigenous people benefit. As Chicchón (2009) notes, looking at the whole picture in Latin America, the magnitude of the displacement by
infrastructure and industrial development in natural areas is much greater than displacement due to the creation of protected areas. In many cases, protected areas
have benefited indigenous people because they have established alliances that have
brought more national attention to their situations (Chicchón 2009).
On the other hand, due to expanding populations and the use of “modern”
weapons by indigenous communities (Jerozolimski and Peres 2003), the “traditional” sustainable relationship with the environment has been scrutinized (Turner
1993). Indeed, indigenous fertility is high and, with the introduction of “modern”
medicines infant mortality is low with populations correspondingly young (Holt et al.
2004; McSweeney 2005). In Guatemala, for instance, the Maya Biosphere Reserve
is shaped by the dramatic population expansion (McNab and Ramos 2007).
While it is argued that “indigenous population growth need not inevitably lead to
resource degradation” (McSweeney 2005, 1375), this position discounts the fact that
humans, indigenous or not, as large apex predators, have a very significant effect on
local ecosystems (Turner 1993). In the Amazon, and elsewhere, deforestation for subsistence agriculture and fuel, or rampant killing of forest animals or bushmeat leads to
the “empty forest syndrome” (Crist and Cafaro 2012, 6). There is also evidence that
no human contact zones have been most effective in preserving biodiversity (Bruner
et al. 2001; Laurance 2005; Peres 2005). For example, in unfragmented forests of
southeastern Peru, which are not strictly protected, because of the regular hunting
with firearms rather than traditional weapons for 30–40 years, large primates were
extirpated and medium primates were reduced 61% compared with protected forests
(Nunez-Iturri et al. 2008).
In some situations “local,” “native,” and “indigenous” people (as these definitions are not always clear) were involved in conservation-based income-generating
activities (Chicchón 2009). “Traditional” non-monetary economies have typically
collapsed under the influence of industrial development and protected areas have
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become fragmented into intensive exploitation zones. Larger reserves without any
human interference have greatly increased the efficacy of conservation for endangered species and reduced deforestation (Laurance 2005; Peres 2005). Compromise
positions allow habitation and traditional indigenous activities combined with some
form of financial compensation for the protection of some species from hunting.
While local support remains crucial for the success of conservation, the tradeoffs
between the needs of indigenous communities and the dire predicament of endangered species need to be carefully weighed (Cheung and Sumaila 2008; McShane
et al. 2011; Shoreman-Ouimet and Kopnina 2015). Despite the reported success of
integrating indigenous and biodiversity interests under the banner of protecting biocultural diversity, this relative success of conservation has not been met with heavy
resistance. To understand this resistance, we shall consider below two generalized
“camps” in conservation thinking—anthropocentrism and ecocentrism.

14.4 Two Main Camps in Conservation
Biological conservation, environmental anthropology, political, ecology, and social
geography address sources of legitimacy of conservation policies as well as indigenous land rights in connection with conservation practice, highlighting social inequality, and environmental and ecological injustice. Conservation is often discussed
against the backdrop of two main ethical standpoints: preservation of natural
resources for human use (an anthropocentric position that supports biodiversity protection for the well-being of humans), and protection of nature for its own sake (an
ecocentric perception that supports biodiversity protection due to the intrinsic value
of nature).

14.4.1 Anthropocentric Position
Recently, protest against protected areas has appeared from an unexpected corner,
from academic disciplines that have “environment,” “ecology,” or “conservation” in
their titles, namely environmental anthropology, political ecology, and conservation
science. The emergence of the so-called “critical social science” and “new conservation,” signalled recently by, among others, in the Future of Conservation debate
(for detailed analysis of it, see Kopnina et al. 2017) opened up a venue of moral
attacks against both the underlying ethic and practice of conservation, as well as
against a generalized group of “environmentalists.” The anthropocentric position is
exemplified by the “new conservation” biologists (e.g., Kareiva et al. 2011; Marvier
2014), or social scientists, specifically anthropologists and human ecologists that
claim that conservation should only protect the interests of vulnerable human communities (e.g., Kalland 2009; West and Brockington 2011; Büscher 2015; Fletcher
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and Büscher 2016) as well as academics working in the field of economic development (e.g., Baviskar 2013). These authors appear to be neo-Marxist in orientation as
they focus on the critique of the neoliberal agents that profit from conservation and
place the moral focus on vulnerable, poor communities rather than biodiversity (see
detailed discussion in Kopnina et al. 2017). These scholars note the complex relationship between conservation and local communities (e.g., The Economist 2013)
framing them mostly in socially defined environmental justice. In this case, violence
is seen as originating from capitalist elites (generalized industrial developers but
also supposedly conservation NGOs) directed against poor people, poachers, and
indigenous ways of life. Practically, this has led to the assumption that nature should
be used for people, and conservation’s highest value is to contribute to the people’s
well-being (e.g., Kareiva et al. 2011; Marvier 2014; Ellis 2017).
Recently, anti-conservation and movements against protected areas have appeared
not just from the ‘usual suspects’—corrupt governments, industrial lobbies, timber,
mining, and energy industries—although these remain key actors defeating conservation but from human rights advocates. Organizations such as Cultural Survival (to
name just a few) have attacked ‘environmentalists’ who in their view endanger poor
people’s livelihoods by confiscating their land for conservation, violate human rights
by punishing impoverished poachers and by imposing their own Western and elitist
view of nature on poor communities. Environmentalists are portrayed as a generalized group of neoliberal profit-seekers that displace local communities to welcome
wealthy tourists (West and Brockington 2011). Critical social scientists and new
conservationists have argued that environmentalists entrench economic inequality as
they marginalize local communities to generate conservation revenue (e.g., Baviskar
2013). Generally, the entitlements to the benefits derived from the exploitation of
wildlife, natural resources and ecosystem services seem to be ethically unquestioned
as long as local, vulnerable or poor communities profit from it. Supposedly, environmentalists create “politics of hysteria in conservation” (Büscher 2015). West and
Brockington (2011, 2) state:
Environmentalism went south, so to speak, and inserted itself into the power struggles over
environmental governance in the recently decolonized nations. While there, it got snugly in
bed with its old enemy, corporate capitalism.

Amita Baviskar, a professor at the Institute of Economic Growth at Delhi University, argues similarly. When people try to achieve environmental justice, this results in
injustice for people, where the peoples’ lower social class primarily drives this injustice. In these instances, the ‘working poor’ may have their environmental priorities,
such as having drinking water and sewers (Baviskar 2013). Also, most of the pollution and environmental harm is not even caused by vulnerable communities but by
the wealthier and urbanized portion of the society, ‘by their cars and their sewage’
(Baviskar 2013). Baviskar argues that the discussion surrounding conservation is
fundamentally neocolonial as northern states continue to control southern states by
imposing developmental constraints on postcolonial economies using environmental
protection as an excuse to interfere. Baviskar (2013) also argues that conservation
pushes indigenous communities into marginal lands, thus unequally distributing the
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burden of environmental responsibility. Agrawal and Redford (2009) also contrast
the gap between the severity of accusations in human rights violations in the case
of conservation and the seeming lack of to industrial development-induced displacement. Major development-focused international organizations such as the World
Bank (IBRD), the Inter-American Development Bank (IADB), and the Organization
for Economic Cooperation and Development (OECD) have each formulated a set of
guidelines to shape their actions in the face of development-induced displacement.
Thus, there is a need for conservation organizations to formulate a consistent ethical
vision that defines what constitutes justice in conservation.

14.4.2 Ecocentric Position
By contrast, the ecocentric perspective is based on the assumption that biodiversity
loss is a moral wrong (Cafaro 2015) and that anthropocentric motivation condemns
those species that are ‘useless’ for humans to extinction. Within the biological conservation community this position is represented by conservation biologists (Cafaro
and Primack 2014; Miller et al. 2014; Washington 2015; Batavia and Nelson 2016;
Cafaro et al. 2017), and by environmental and social scientists (Taylor 2008; Crist
2012; Kopnina 2016a, b; Mathews 2016), among others. The ecocentric position
is based on the recognition of the intrinsic value of ecosystems (e.g., Curry 2011;
Batavia and Nelson 2017; Piccolo et al. 2018) and the evidence that protection of large
natural areas characterized by biological cores, corridors, and carnivores (Noss and
Cooperrider 1994; Noss et al. 2013) is highly successful in protecting biodiversity.
Ecocentric authors are generally instructed by the land ethics and deep ecology
movements developed by Aldo Leopold (1949) and Arne Naess (1973). Applied in
the case of Amazonia, empirical evidence points to the fact that biodiversity profits
the most from habitats minimally disturbed by humans (Jerozolimski and Peres 2003;
Nunez-Iturri et al. 2008; Buttler 2017). While indigenous presence has historically
evolved without endangering native flora and fauna, the assumption that indigenous
groups ‘live in harmony with nature’ has changed (Koot 2016; Shoreman-Ouimet and
Kopnina 2016). This is due to the expansion of human activity due to commercial
logging and mining, but also due to population expansion and the growing need
for food (Holt et al. 2004) and the use of modern technology, such as weapons for
hunting (Jerozolimski and Peres 2003; Nunez-Iturri et al. 2008). Furthermore, as
Tuner (1993, 526) has noted:
Advocates of native forest peoples have tended to assume that recognition of the rights and
contributions of the native inhabitants of the forests, as well as their physical and cultural
survival, would depend, like the salvation of the forests themselves, upon them. That native
forest peoples themselves, many of whom number among the most primitive and remote
human societies on earth, should come to play an important role as allies and even leaders
in the world struggle to save the forests is a prospect so apparently remote as to seem only
a little less improbable than Martians arriving to lend a hand.
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These two positions are differentiated on who needs justice: only less powerful
people, non-humans, or everyone. Noting interdependence between human and nonhuman species, cultural anthropologist Veronica Strang (2016, 259) observes that a
“short-term focus on immediate human interests has longer term detrimental effects
on humans and non-humans alike” as these interests are interconnected. Strang (2016,
259) notes.
With the most powerful societies living in unsustainable affluence, it is difficult to suggest
that other people should be prevented from enjoying the material benefits that industrialized
economic practices allow. Discourses on justice often imply that the most disadvantaged
human groups should have special rights to redress long-term imbalances, and there is a case
to be made. However, if the result is only a short-term gain at the long-term expense of the
non-human (and thus humans too), this is not a sustainable way to achieve either social or
ecological equity.

In the case of Amazonia, this justice translates into who or what is being abused,
who are getting protected and who profits from conservation: endangered habitats,
species, or indigenous communities. While the ethical stances outlined above seem
demarcated and categorical, there are also in-between positions that argue for justice
for both indigenous communities and the environment, arguing that reconciliation
between human and non-human foci in conservation can be reconciled (ShoremnOuimet and Kopnina 2015, 2016).
Exclusive focus on social justice leaves entire species and individuals within the
species outside of moral considerations. Thus, the fate of displaced or even entirely
eradicated white-lipped peccaries, howler and woolly monkeys, lowland tapirs, giant
river otters, Amazon manatees, and black caimans, etc., remains invisible.
If ecological justice (Baxter 2005) is to be taken at face value, moral consideration
would extend to all living creatures and that they should have rights or at least the
same basic ‘dignity’ as humans (e.g., Terborgh 2015; Strang 2016; Piccolo et al.
2018). Following this, non-human beings should be granted direct moral consideration that requires humans to consider the interests of all morally relevant beings
(Batavia and Nelson 2017). Granted, the exact meaning of ‘right’ is rarely spelled
out (Terborgh 2015), and the Pandora’s box of which lives are more important than
others may present new challenges. Most people would choose a life of one’s own
child over that of a bacteria—and does human indigenous hunting, for example,
have more value than hunting by a non-human predator even if the human’s harvest
(or even very life) is threatened? Thus, ecological justice should not be treated as
a normative guide to navigating practical situations (as this comes later when the
basic principles are adequately established) but a radical re-consideration of ‘right’
to unilaterally exploit living beings as objects (Batavia and Nelson 2017). In other
words, expanding concerns from vulnerable (human) communities and criticism of
displacement, indigenous non-humans and their displacement and their very physical eradication need to be considered (Cafaro and Primack 2014; Miller et al. 2014;
Batavia and Nelson 2017; Cafaro et al. 2017).
Below we shall explore areas in which bottlenecks and tradeoffs between indigenous and animal—or ecosystem interests as well as potential reconciliation between
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them can be found. Exclusive focus on social justice leaves entire species and individuals within the species outside of moral considerations. Thus, the fate of displaced or
even entirely eradicated white-lipped peccaries, howler and woolly monkeys, lowland tapirs, giant river otters, Amazon manatees, and black caimans, etc. remains
invisible.

14.4.3 Bottlenecks in Conservation Ethics
Not all conservation and local activity can be successfully combined (Cheung and
Sumaila 2008; McShane et al. 2011; Shoreman-Ouimet and Kopnina 2015; Kopnina
et al. 2017). The issue of human versus non-human justice is one of the key bottlenecks in conservation. In the strict protection model, conservation biologists speak
of increasingly intensive human use the farther one gets from these essential reserves
(Noss and Cooperrider 1994). This human use, both ‘traditional’ (indigenous use),
or ‘modern,’ (commercial use), needs to be carefully weighed (Kopnina et al. 2017).
Crucially, without considering the number of people using the ‘resources’ in vulnerable natural areas with endangered species, deciding on the rights of access becomes
an ideological rather than scientific discussion. Often driven by the assumption that
only humans and not animals or entire habitats have rights, and that these rights
become somehow even more inalienable in the case of indigenous communities, this
completely overrides the possibility that animals, plants, and other living creatures
should have access to land and the right to live and flourish depending on their natural
needs. Practically, this requires large areas to be set aside for nature, as this is necessary to guarantee an abundance of species and not just sufficiency—what Mathews
(2016) has termed this ‘bio-proportionality.’
In this context, the concept of ‘sustainable use’ (Ellis 2017), which in practice
implies continuing to hunt (even when some species are critically endangered), logging (while logging can be ‘traditional’ in a sense of being done by indigenous people,
considering the expanding populations of users, the scale of use is no longer sustainable), grazing, etc., by indigenous people or any other people, needs to be treated
with great caution (Cafaro et al. 2017; Kopnina et al. 2017). The right of access and
use cannot be granted automatically if biodiversity is to be preserved as human populations have expanded, the use of ‘modern’ transport or weapons (Nunez-Iturri et al.
2008) among indigenous communities has increased, and relationships between the
use of resources as subsistence as opposed to commercialism (e.g., selling ‘gifts of
the forest’ to tourists) has become blurred (Shoreman-Ouimet and Kopnina 2015).
Besides, having exclusive rights of use (and abuse) simultaneously idealizes and
denigrates indigenous people as premodern ‘noble savages’ living ‘in harmony with
nature’ (Koot 2016). The indigenous controlled areas risk being turned into resource
extraction zones, employing indigenous people in mining or another commercial
resource harvesting (World Bank, n.d. in Kopnina et al. 2017). Given the threats
to biocultural diversity throughout the globe, some cultural (traditional) use might
be allowed by indigenous custodians of the land (Shoreman-Ouimet and Kopnina
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2016). In this case, violence is seen as directed against the very lives of non-humans
and their habitats. Unfortunately, protected areas or environmentalists in general
have also been often seen as scapegoats by advocates of exclusive (socially defined)
environmental justice (Strang 2016).

14.5 Points of Reconciliation
However, the deep ecology movement was largely dependent on indigenous traditions of natural preservation, therefore the argument can be made that philosophically,
many indigenous cultures practice an animistic spirituality that incorporates humanity into nature (Devall 1980). Therefore, by pursuing an ecocentrism, the global
population may be seen as adopting indigenous values, that, at least traditionally,
used to foster natural protection, rather than trying to eradicate them. Also, the system of industrial development and neoliberal economy often sees both native people
and non-humans as inferior (Crsit and Kopnina 2014), and thus the united call for
preservation of biocultural diversity in Amazonia using indigenous traditional knowledge provides one of the points of reconciliation between human and biodiversity
interests (Van Vliet et al. 2018).
However, one needs to be careful not to equate ‘indigenous’ with ‘traditional’ and
with automatic ‘harmony with nature’. The inhibitory effect of indigenous lands on
deforestation was strong after centuries of contact with the national society and was
not correlated with indigenous population density and the use of modern weapons
to a point that some native species are pushed to extinction (Jerozolimski and Peres
2003; Napstad et al. 2006; Nunez-Iturri et al. 2008).
Judging from various examples it is possible to provide simultaneous justice for
humans and non-humans, by applying an integrated approach to poverty alleviation
while simultaneously conserving forests by providing education and participatory
activities within local communities (Goodall 2015) provides guidance. However,
these examples are also often place-specific and caution should be used when applying certain win–win policies in different Amazonian contexts. Also, caution needs
to be used when poverty alleviation serves as a euphemism for a transition to an
industrial, consumerist monetary economy (Crist 2012) and does not contribute to
the preservation of natural and cultural diversity. Thus, one of the areas of reconciliation where both social justice and ecological justice advocates converge is their
caution in addressing neoliberal economic assumptions that underlie a lot of ‘new
conservation’ (Shoreman-Ouimet and Kopnina 2015).
More generally, prioritizing justice for people over justice for the environment
seems self-defeating as we are interconnected with biodiversity and natural habitats in
the processes of production and reproduction (Strang 2016). Again, however, caution
should be used as human communities, including indigenous ones, are materially
dependent on nature while nature is existentially dependent on humans as is most
threatened by them. If the dependency of humans can be seen as needing biodiversity
for food or economic development—thus emphasizing use, a reverse dependency is
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that of dire need—thus emphasizing survival. An IUCN (2017) reports show that
today, extinction rates have drastically and exponentially increased, predicting that
within the next 40–50 years, if no action is taken, many of the earth’s aquatic and
terrestrial species will have disappeared (Strang 2016). Indeed, Strang notes: “giving
humankind priority in the provision of justice leads down a path that is morally
questionable, carries high risks, and is intellectually problematic” (2016, 259). This,
the call for justice should be a joint plea for human rights combined with—and not
over-riding—the rights of other species to exist. The cultural survival of indigenous
peoples and the physical survival of biodiverse habitats are intimately interlinked.

14.6 Conclusion
What is important to advance both social and ecological justice is the ability to
determine how environmental and human values overlap, conflict, and where the
opportunity for reconciliation lies, building bridges between supporters of social
justice and conservation. Several moral conditions to enable reconciliation between
social and ecological justice ‘camps’ need to be met. First, one needs to recognize the
present-day bias in the provision of justice to those who can speak for themselves,
in preference to those who cannot. Second, humans and nature are interdependent,
and disruption for any of the participants has potentially major impacts on the others.
Further, the possibility of reconciliation is based on the supposition that hypothetically a large component of the social justice movement would be empathetic with a
disenfranchised silent majority (albeit non-human). In principle, exploitative systems
are functionally unsustainable and morally irreconcilable and this principle must be
applied to all communities, including the global non-human community. In the case
of Amazonia, considering the white-lipped peccary, howler monkey, woolly monkey,
lowland tapir, giant river otters, Amazon manatees, and black caimans and agouti as
living agents worthy of moral consideration and perhaps legal protection needs to be
urgently considered.
Returning to the questions asked in this chapter, at present the idea of ecological
justice needs to be more central in conservation debate in general, and the Amazonian context if the needs of non-human species are to be taken into account.
indigenous rights as well as rights of local communities and external actors that
might influence biodiversity loss the most (the timber and mining companies, or
more indirectly, although significantly, all international actors responsible for collective climate change or demand for hardwood) need to be carefully considered in
balance with non-human rights and ecological justice. Advocacy of inherent rights
still needs to be fully developed in the case of non-humans, as literature on tradeoffs in conservation and especially anthropocentric motivation for conservation is
often conceived in purely instrumental terms. While the idea of ‘justice’ and ethical
framing of the conservation debate is not the same as practical or scientific aspects
of conservation on the ground, having a general ethical framework with associated
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legal obligations can help to understand ‘efficiency’ in Amazon conservation. Especially in cases when indigenous interests and those of individuals within the species,
entire species, or habitats do not coincide, discussion of choices and tradeoffs, both
ethically and scientifically instructed, needs to continue.
Due to socio-demographic changes, namely the growth of the human population
and increased use of modern tools and weapons, as well as commercialization of
the economy, indigenous communities cannot unconditionally be considered ‘traditional’ and implicitly benign in their relationship to the environment. As human
population growth, both in indigenous, local, and ‘outsider’ groups continue in tandem with an increase in consumptive practices, the fate of Amazonian biodiversity
and conservation remains uncertain.
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Chapter 15

Biodiversity and Knowledge Associated
with the Wapishana People’s Language:
An Ethnolinguistic-Territorial
and Conservation Case Study
in the Amazon
Ananda Machado and Rachel Camargo de Pinho
Abstract Indigenous Lands represent one of the most preserved territories in Brazil,
playing an essential role in the conservation of the Amazon. It is argued that one of the
important links between Wapishana Indigenous people and nature is their language.
The language carries a history of experiences and understandings with names of
animals and plants that are not known in the Portuguese language, neither are the
classifications of species and families in the Latin taxonomy. This means that these
species and Indigenous knowledge about them continue to live on because they are
important to the Wapishana people, and the relationship between them is unique.
The management of plants has been passed on from generation to generation in the
Wapishana language. Language is also an ecological container, a memory of nature
as it was for hundreds of years, and even names of animals that no longer exist,
are told and revived in the Wapishana language. Serra da Lua region, located in the
municipalities Canta and Bonfim, Roraima, Brazil, is a territorial reference for the
Wapishana people, because it has a high concentration of Wapishana speakers. The
nine Indigenous Lands in Serra da Lua region with a total of (32,20) 3245 Km2 ,
are mostly demarcated as ‘islands’, it means they are not demarcated continuously,
but are surrounded by farms. As this is mostly a savanna area, forest resources are
limited, restricted mostly to areas of forest vegetation interspersed in the savannas.
The Indigenous population is 8,809, mostly of Wapishana ethnicity, but also Makushi
and Atoraiu people. This paper aims to consider and link the particularities and
the uniqueness of an autochthonous population with Amazonian biodiversity and
the management and classifications of plants and animals linguistically developed
for centuries in Wapishana culture.
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15.1 Introduction
Indigenous Lands (ILs) are the most preserved and biodiverse territories in Brazil,
playing an essential role for the conservation of the Amazon biome, as can be seen
in the state of Roraima, which has 46% of its area represented by ILs, and 11% of its
population comprising Indigenous people which reside there; representing the largest
indigenous population percentage of any state in Brazil (IBGE 2010; Campos 2011).
In Roraima, Yanomami IL, Wai Wai IL and Waimiri Atroari IL are the most wellconserved areas of forest vegetation, and people who live in these territories are those
who continue to use their original language on a regular and continuous basis.
But the forest is not the only vegetation found in Roraima. There are 20.000 Km2
of savannas in the northwest of the state, locally named ‘Lavrado’, with grasses predominantly, where forests are mostly concentrated in the form of ‘islands’. There are
28 ILs in the savannas of Roraima, inhabited by the Makushi, Wapishana, Taurepang,
Ingarikó and Sapará peoples. In those ILs, Indigenous languages are still present, but,
mostly, they are not spoken by the majority of the people, but are restricted primarily
to the elderly, who carry the main responsibility for the maintenance of the language
and the culture associated with it. But increasing numbers of younger people have
aroused an interest in learning and wishing to maintain the use of their Indigenous
languages.
We defend the hypothesis that one of the important links between people and
nature is their language, and, in this paper, we examine more specifically the Wapishana language, used predominantly in the region of study (Serra da Lua). This was
the Indigenous region where we conducted fieldwork and observed that it is through
this language that people give names to animals and plants and pass on their values
and knowledge of the fauna and flora from generation to generation.
This means that these species and the knowledge associated with them continue to
live on because they are important to the Wapishana people and the relation between
them is unique. Besides the names, knowledge about plant management has also
been transferred from generation to generation in the Wapishana language. During
the fieldwork, we observed that most of the people who kept this knowledge are
speakers of Wapishana.
This ethnicity, like others in the Rio Branco valley, originated from other Indigenous groups,
through fusions or absorptions. Until the 1940s, such diversity was still seen in regional
linguistic differences, in that there were four Wapishana linguistic subgroups: true Wapishana, Atuaraiu, Amapirá and Maopityian. It is believed that Maiopityian were absorbed by
Wapishana and, before that, formed part of another Aruak people that had a similar language
to Wapishana. From these four, have been left two subdivisions at the present time: the true
Wapishana and the Atuariu (FUNAI/PPTAL/DGTZ 2008, p. 38).

Henri Ramirez, a linguist, observed that names of rivers in the region of the Rio
Branco basin had the suffix uaú or wau, which means ‘river’ in Wapishana. ‘At Rio
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Branco: the rivers Taráu, Mapuláu, Xixuáu, Tucuxiáu, Paraoaú, Wanuaú (old name
of the Anauaú river), Wirauaú, Zamaruuaú, Muáu (at the mouth of Catrimani river),
Carimáu (below Catrimani), Ápiaú (in the old days, Apeahú), Muaú, Mau, Imiáu,
Quitanáu’ (2001, p. 3). Therefore, according to his data, he supposed that these rivers
would have been named by the Wapishana’s ancestors when traveling along them
(Ávila 2006).
During fieldwork in Jacamim IL, with Anastácio Mundico Terêncio, the Wapishana leader, Machado (2016) listed the names of rivers with the same suffix: Tariwau
‘mirixi’, the river we crossed between the Jacamim community and Boa Vista (capital
of Roraima state).
During the classes with Indigenous students, we found names that are not known
in either Portuguese or English. The Wapishana taxonomy is as complex or even more
so than Latin. There are principles which the Wapishana classifications follow that
Latin logic cannot classify. However, in this text an in-depth discussion of Wapishana
taxonomy will not be possible. But we can reveal clues about the way to understand,
identify and select the plants in the Serra da Lua region.
During the meetings with the Indigenous language teachers from Serra da Lua
we found even names of animals that are extinct, but the Wapishana language and
the memory transmitted by oral narratives have not forgotten them. When we were
translating a story from Wapishana to Portuguese, we realized that there was no
terminology to name such animals.
In 1905, Barbosa Rodrigues at ‘Rio Branco’ (the old name of the region today
is the State of Roraima) asked the local population the names of some animals and
rarely got ‘objective’ answers. He also heard narratives in the Nheengatu language
(Amazon’s common language at the time) in which such animal species appeared
as mythic characters. From these stories, he constructed categories, subdividing and
describing the species. Rodrigues learned Nheengatu and through the oral narratives
he heard, he had instructive classes in botany, zoology, astronomy, social sciences and
human sciences. Therefore, the knowledge of the language and the taste for listening
to Nheengatu stories were key elements in the comprehension of the complexity
presented to him.
Among so many others, Rodrigues registered the bilingual narrative ‘O Jacamim
e as cores’ (Yacamy I pinima çaua) about the Jacamim bird, that walks more than it
flies. This bird is represented by eight species registered by the Instituto Nacional de
Pesquisas da Amazonia (INPA—National Institution for Research in the Amazon)
(Ribas et al. 2011), and observed with differences in their genetic make-up and in their
plumage. At each stretch along the rivers, there is a different species. The Jacamim
bird lives in groups subordinated to a female and each female has various males to
procreate. They disperse when the offspring grow, but the males stay and raise their
babies and those of others.
Barbosa Rodrigues also published works on botany, including studies of palm
trees and orchids and was impressed by the skills of observation and the scientific
capacity of the Indigenous population.
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They followed and follow a synthetic method in the classification of the plants. They designate the species with names that come from the characteristics of the leaves, flowers, fruits
or from proprieties like the smell, the flavor, the toughness, the duration, the color, the use,
and so forth. Not a single essential characteristic escapes them. Their observations are so
exact, that genres and subgenres can be found in one single family, as if they were classified
by a true botanist (Rodrigues 1905, p. 15).

Serra da Lua region (Cantá and Bonfim counties, Roraima), in Brazil, is a part
of Wapishana territory, because in other regions there is a lower number and fewer
speakers of the Indigenous language. In this region there are nine ILs and 18 communities, totaling 3245 Km2 of lands demarcated mostly in the form of isolated islands,
with farms around them. The population is of 8.809 people (SESAI 2018), mostly
Wapishana, but also Macushi and Atoraiu peoples.
In this region the vegetation of savanna prevails, that is, predominantly fields
with herbaceous vegetation, interspersed by areas of forest vegetation that occur
in isolated forms (forest islands), or surrounding water bodies, or continue to the
areas of dense forest. Among the ILs of Serra da Lua region, Canauanim, Jacamim
and Malacacheta are the ones that have the largest percentage of forest vegetation,
contrasting with Jaboti and Bom Jesus ILs, where this percentage is less than 20%
(Table 15.1). The importance of such forested areas relies on the fact that they have
appropriate soil for agriculture, in contrast to the poor savanna soils. Besides, forest
areas provide important resources for communities, such as wood for construction.
Actually, the viability (economic and cultural sustainability) of each one of the “small” ILs
in Roraima depends directly on the extension of such forest areas within its limits (…) The
consequences of that is the progressive over-utilization of the reduced forest extensions in
the ILs, where there is no longer the possibility of expanding the pristine forest (Frank and
Cirino 2011, p. 30).

Besides the percentage of forest areas inside an IL, the demographic density is
also an important factor that may influence pressure on natural resources. At Serra
da Lua region, Bom Jesus IL has one of the lowest percentages of forest, aggravated
by having the highest demographic density in the region.

15.2 Classification of the Plants in the Wapishana
Language and Culture’s Logic
This paper focuses on the specificities of the relation of Indigenous people to regional
biodiversity and the classifications of plants and animals on which the logic of the
Wapishana language and culture has developed over time. An aspect that we observed
in the structure of the language was that, unlike other semantic categories, there are
collective words only for vegetables and animals.
In the Wapishana plant classification system, there are three well-marked categories, based on the intervention and domain capacity of the Wapishana people
regarding the plant (Farage 1997). Among these categories, the karam’makau plants
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Table 15.1 Indigenous lands in Roraima, their areas, percentage of forests inside IL (original
cover), and demographic density
Region/Indigenous
land

Total IL area (Km2 )

% of forested
ecosystems inside the
IL

Demographic density
(inhabitants/Km2 )

Serra da Lua region
Bom Jesus IL

8.59

16

6.75

Canauanim IL

111.82

81.1

11.97

Jaboti IL

142.11

10.3

2.85

Jacamim IL

1934.94

75.2

0.79

Malacacheta IL

286.32

77.1

3.54

Manoa/Pium IL

433.37

55.7

6.32

Moskow IL

142.13

69.5

5.01

Muriru IL

55.56

45

2.81

Tabalascada IL

130.15

44.8

6.22

Serra da Moça IL

116.27

8.6

5.19

Truaru IL

56.53

23.2

7.29

Ananas IL

17.69

46.5

0.62

Anaro IL

304.74

9

0.18

Aningal IL

76.27

35.8

3.72

Araçá IL

500.18

19.2

4.8

Cajueiro IL

43.04

16.4

4.28

Ouro IL

135.73

10.7

1.86

Ponta da Serra IL

155.97

10.1

2.23

Santa Inês IL

296.98

72.4

0.67

Murupu region

Amajari region

Tabaio region
Anta IL

31.74

19.1

7.75

Barata Livramento IL

128.83

25.7

6.49

Boqueirão IL

163.54

39.9

2.69

Mangueira IL

40.64

67.4

2.34

Pium IL

46.08

18.2

8.27

Raimundão IL

42.77

68.7

11.81

Sucuba IL

59.83

10.2

6.02

33.6

1.47

Larger ILs (several regions)
Raposa Serra do Sol
IL

17474.65

São Marcos IL

6541.10

21.8

1.04

Trobetas Mapuera IL

5582.16

99.9

0.08

Wai Wai IL

4056.98

99.5

0.09
(continued)
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Table 15.1 (continued)
Region/Indigenous
land

Total IL area (Km2 )

% of forested
ecosystems inside the
IL

Demographic density
(inhabitants/Km2 )

Waimiri Atroari IL

6633.01

99.7

0.29

Yanomami IL

56804.03

99.5

0.27

Source of data: Indigenous Land Area: National Indian Foundation (FUNAI)/Forested Area:
Databases of ‘Classification System of Brazilian Vegetation’ from Brazilian Institute of Geography
and Statistics (IBGE)
Demographic Density: Population data from Indigenous Health Secretary (SESAI) 2018 Census per
IL , divided by IL total area (2011)

are those in the forests; they are wild, not cultivated or domesticated, and they do not
require tending; they only provide fruits (or other products) that can be collected.
Tipir (Petiveria alliacea), a plant which is involved in a case of biopiracy due to
its pharmaceutical properties, for instance, is considered a wild plant found in the
woods, that is, it is a karam’makau, used by humans, being frequently associated
with the Guyanese side of the border and the extraction of balata (balata is a hard
rubber-like material made by drying the milky juice produced by some trees). The
knowledge of Tipir is linked to the Wapishana’s quest for paid work and their journey
to the forests to participate in balata collection.
For the Wapishana people, to have knowledge about Tipir presupposes travels
through different places from their villages and the journey to the forests of Guyana to
work in the extraction of balata. This is an example that the traditional knowledge of a
people, in some cases, can be related to plants that are not found in their communities.
There is no Tipir in the ‘lavrado’ (savannas) in the region of Rupununi, traditional
Wapishana territory in Guyana (Ávila 2006).
The cipó titica (Heteropsis flexuosa) is another example of a karam’makau plant
used in Wapishana crafts and in the construction of houses. Cassimiro explained to
teacher Roseli how the houses were made in the past.
Houses had circular shapes and many people lived inside each of them […] there was a big
house that people called ‘malocão’, and in there lived around twenty to thirty families, in that
big house, then the circular shape changed, they became rectangular houses […] the walls
of these houses were made from naja straw. The circular houses were pointed at the roof, I
guess it was to let rainwater fall. The changes from the circular houses occurred because of
the schools that came, the civilization, then they modified, they saw how the white people’s
houses were made, started working with them […] then they started making clay walls, pug
walls, then filled it with clay, the sticks were tied with cipó titica. The cipó titica is a hard
vine (Narrative from Cassimiro Cadete, recorded on 09/03/2013 apud Santos 2013, p. 186).

The arumã (Ischnosiphon obliquus) is another karam’makau plant; Wapishana
people make baskets, manary (strainer), badi taunaa (beiju strainer), dupawai
(jamaxim) and nizu (tipiti) from them. To fix or fasten this last object they use at least
two kinds of braids: sukurydaku (agouti’s tooth/mouth) and madary (a kind of fish). It
is interesting how they name the braids using animals´ or animals’ body parts‘ names.
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Using sybyrid ‘guariba (brown cotton) mixed with kinharyd (white cotton) they
make a zamak (hammock) and a didimei (sling). They also use this material to make
zapu (women’s thong made from cotton yarn). To spin they use a tinkizai (spindle),
made from a bone of the turtle’s chest, and a tabay (rod). They also collect materials
to make a parayribei (broom). And duwad (gourd) that is used as a container. At
the trees they collect puchi (another kind of gourd) and waiau (round gourd). The
person who taught us these Wapishana names was Valentino de Souza from the
Marupá community.
There is a second category of plants named wapau’ribau, which are the plants
domesticated in farms rather than collected in the wild. These plants are also domesticated in home gardens. Wapishana farms are cleared and prepared for cultivation
by the traditional technique of ‘slash and burn’, used by native populations in the
Amazon as a way of sustainable management of the forest.
In the Rio Negro basin, the Indigenous agricultural system based on similar techniques was considered as a cultural patrimony of Brazil by the Instituto do Patrimônio
Artístico Nacional (IPHAN) (National Artistic Patrimony Institute), given the substantial amount of knowledge associated with it, and transmitted and perfected by
native populations.
In the region of savanna in Roraima, where Wapishana people live, this system
is still the basis of agricultural production in Indigenous communities, taking place
in forested areas interspersed in the savannas, where the soil is more appropriate for
agriculture than soils under the typical savanna vegetation.
The Wapishana start the preparation of swidden fields during the dry season
(summer), starting with a practice called broca, which consists of cutting herbaceous
plants, bushes and fine trees. Only after that, they start to cut down the palms and
thicker trees. The cleared vegetation is left to dry for some weeks and at the end of
the dry season, the area is burned. With the first rains they start the farm, which can
be repeated for 2 or 3 years in the same area, then it is left to recover through the
process of natural succession until it totally recovers and can be used again for new
swidden fields.
Oliveira and Vale describe the Wapishana agricultural calendar in the community
of Jacamim in the Serra da Lua region:
Wyrad, the month of November, is seen by the members of the communities from the moment
a star cluster forms the drawing of a jabuti (tortoise) in the sky. By this time, everyone who
cultivates the soil is making the broca in the fields. The month of December is the month of
Kuwazaza, when the snake full of stars appears in the sky (Oliveira and Vale 2014, p. 85).

The main products cultivated on swidden fields are cassava, macaxeira (another
kind of cassava) and corn, and also sweet potato, banana, jerimum, watermelon,
papaya and peppers among others, usually two or more plants are cultivated on
the same field. Together with the domesticated plants, it is possible to find trees
that were not cut down during clearing because they can provide useful products,
such as the ‘inajá palm tree’ (Attalea maripa), which produces straw used to cover
the houses (Perez 2010) and the ‘pau rainha tree’ (Centrolobium paraense), one
of the most important woody species for the Wapishana (Pedreira 2011). Swidden
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fields are, therefore, areas with a predominance of cultivated/domesticated species
(wapau’ribau), but also with the presence of wild species (karam’makau).
A similar dynamic of interaction occurs in the cultivation of home gardens around
Wapishana houses, where diverse species are cultivated, mainly fruit trees. Home
gardens are also used as areas of experimentation for the farmer, where new crops
and plant varieties are tested and observed before being taken to be planted in a
definitive space, on the swidden fields for example. Home garden trees are both
non-native species (such as mango, lemon and orange trees) and regional and native
species (such as guava, cashew and papaya trees), including, in some cases, wild
varieties like ‘wild cotton’, ‘forest pitomba’ and ‘forest graviola’ (also known as
graviola de jaboti), indicating that home gardens are areas where domestication may
occur (Pinho 2008).
A substantial number of current domesticated plants co-evolved with human
beings in traditional communities, and their conservation is dependant on humans
through the constant cycles of cultivation (‘conservation on farm’), and that is why
the maintenance of traditional territories is so important for the conservation of these
species.
Domesticated plants have been fundamentally altered from their wild relatives; these species
have been moved into and adapted to new environments; they have become dependent on
the tiller’s hand; and they have been reshaped to meet human needs and wants. Modern
crops are the result of thousands of years of these evolutionary processes. Like all biological
evolution, crop evolution involves two fundamental processes: the creation of diversity and
selection (Hillman 1989). Crop evolution is distinguished by two types of selection: one
natural and another artificial or conscious. These evolutionary processes must continue in
order for agriculture, a living and evolving system, to remain viable (Brush 2000, p. 3).

According to Clement (1999), at the time Europeans arrived in the Americas,
Amazonian communities had already domesticated 130 species. The genetic characteristics of some species populations suggest that, along with domestication, genetic
improvements may have been developed.
Oliveira, in his fieldwork in Jacamim IL identified 25 varieties of cassavas.
They are distinguished from each other by the color of the cassava (root of the plant corresponds to the potato), the shell (brown, white, red and reddish), the size (tall, short,
medium) and the color of the cassava (aerial part of the plant—the stalk), the thickness of
the leaf, the presence or lack of twigs and correlating, still, some of the derivative products
from each of them (Oliveira 2017, p. 9)

The researcher observed that practically all the varieties were planted at the beginning of winter (rainy season) and on clayey soils; he also found varieties planted in
the middle and even at the end of winter, besides some plants were more suited to
‘red soil’ or forests at higher altitudes (Oliveira 2017).
Cassavas planted at the end of winter comprise those varieties more resistant to
drought; it recognizes that they are planted a few months before the dry season,
which is strongly marked in the savanna regions of Roraima, unlike most of the
Amazon. Usually these varieties are due to genetic selection by humans and by natural
environmental processes, highly adapted to the place where they were developed
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and in constant evolution at every planting cycle. The diversity among cassavas also
reflects its time of production.
The cassava is a “seed” which supports various kinds of environmental change. Some varieties like the ‘six months cassava’ are produced quicker than the others. The ‘six months
cassava’ only serves to get people off the hook, because if it’s planted two or three times, it
becomes weak. It doesn’t endure for long, rots quickly (…) Another example is the ‘Amazon
cassava’, a plant that has a cycle of one year and three months of production. There is a need
to accelerate the productive process, advancing the collections so the product is not lost
(Oliveira and Vale 2014, p. 97)

Some Wapishana communities from Serra da Lua region have already participated
in the ‘Roraima Indigenous Fair of Seeds’, a recent initiative from the Indigenous
Council in Roraima—CIR. At the most recent occasion of the Fair of Seeds in 2016,
two communities from Serra da Lua region took eight varieties of cassavas and six
varieties of corn, besides many other plants to exhibit in the fair and exchange with
communities from other regions, representing a small portion of their diversity.
The names of plants provide evidence of the way in which the Wapishana are
related to them. Valentino de Souza from Marupá community, Jacamim IL, listed the
names of 14 cassavas he cultivates on his fields: kirichiaba, the name comes from
kirichi (yam) ririchibay, kizipi (piaba: a kind of small fish), kuama (cicada), arawan
(sulamba: a kind of fish), iazizun (nerve), uradab, wayni (cassaval: place where
cassava is planted), nanaryp, urududui, kamanarip, subi (tadpole), bakirai, warunau
(parrots), evidencing the wealth that continues to be cultivated and transmitted from
generation to generation. We supposed that the difficulty in translating the names
is because some of them are from the Atoraiu language (Aruak). There are also
other examples that we heard, such as ‘cassava Francisco’, in the community of
Malacacheta, which is a personal name in the Portuguese language. In the bewildering
variety of the names of people attributed to cassavas, we became aware that they
reveal some aspects of the circulation of cassavas among communities and people,
indicating the life trajectory of the plants (Emperaire 2010) and of the people.
For Laure Emperaire (2001) the notion of variety depends on the context, that‘s
why she considers complicated the process of determining only one system of classification. The cultivated species and varieties are biological objects that also meet
cultural criteria of production, are given names and are circulated, and constantly
re-adapted to ecological, economic and sociocultural contexts (Emperaire 2001). In
this way, the local concept of variety does not necessarily correspond to the scientific
concepts of variety or cloning.
An interesting aspect is the linguistic difference in naming. In Brazil, many
cassavas have names both in Wapishana and Portuguese (Oliveira 2017, p. 10).
In the onomastic of cassavas, some varieties are named as analogies to other elements
of biodiversity like animals Bakyray (wild pig), Baip (duck) and birds like the Irudadap
(‘Juriti’). Some varieties named only in Portuguese are seen as the result of exchanges
between non-indigenes and/or were purchased in the city. In conversations with other people
in the region, for instance, in Malacacheta, we found varieties named as Amazonas and
Maranhão. There are also others known as amarelão, jaca, folha fina, seis meses (‘six
months’), acode fome (produces quicker), jacaré (its rind looks like alligator’s leather),
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seringueira, maracanã, tucumã, brabinha (good for the making of caxiri) and sabiá (from
a community called Sabiá). In Mrs. Celestina’s collection, three varieties referred to places
in Guyana, they are: manarip, charip and karaudazyp. On these varieties the suffix “rip”
and “zip” are derivatives from the word “cassava”, which is spelled Kanyz. What associates
and precedes the constant suffix can be understood as a particular reference to the main
quality from the species. Karaudazyp, for instance, is a direct allusion to the Wapishana
community from Karaudarnau, in the n Rupununi valley. Charip, a reference to Wichabai,
another community located northwest from Karaudarnau, and the term Manarip, an allusion
to another community even further, Maroranao, in the Essequibo River valley. This little
fragment is revealing of the extension which the Indigenous exchange, experimentation and
maintenance of intra-specific biological diversity webs can take and how one single farmer’s
collection can show us the image of the circulation route of these cultivars. (Oliveira 2017,
p. 11).

The cunani, like the cassavas, is a wapaurib bau, cultivated because of their
special role in fishing. It is a plant from the savanna, found and known all over
the Wapishana territory; it is public knowledge among the Wapishana, not requiring
any specialization on the matter, age range or social category (Ávila 2006).
Finally, the third category of plants is represented by the wapananinau plants,
possessors of magical and spiritual powers. These plants live by their own devices
and will grow in environments where they feel at ease, shifting the intentionality of
action to the plants. They stay where they like, possessing a special condition for a
plant, they can not be cultivated, they only maintain relationships which are evaluated
and judged by the plants themselves, independently of human desires and needs.
The wapananinau are the ones who decide to continue or not in a family yard. They
share the same principles of intentionality assigned to humans. The wapananinau
grow on ‘terreiros’ (the area around each house), and the ‘terreiro’ category distinguishes the special and spatial nature of these plants. ‘To the Wapishana people,
the wapananinau plants are the epicenter of esoteric knowledge, and deep secrets,
jealously kept from strangers’ curiosities’ (Farage 1997, pp. 72–73).
The wapananinau have a soul, intentions, a will of their own, but they are different
from humans because they do not die, they only dry. They appear to be dead, but
when the rain comes, they sprout back. In their life cycle, the wapananinau plants
look dead because they have gone back to their original tree, or to another place
where they would have originated (Farage 1997).
Wapananinau plants refuse to act when the person who invokes them is in mourning. They do
not like blood, as in the case of pregnant women. The wapananinau “constitute the logical
opposite of rottenness: immortal, imputrecible, aromatic, the Wapananinau configure the
inverse of deteriorating and smelly things (Farage 1997, p. 77)

To these three classes of plants: karam’makau, wapaurib bau and wapananinau,
described by Farage, the cultivation criteria, therefore the human interference in the
growing process of the plant, defines the limits between one and the other. Therefore,
in Wapishana logic these plants are classified in different categories based on the
understanding of the plants and their relationship with the process of planting.
Another interesting aspect is the matter of gender, because there are plants which
are only for the use and the care of women. The varieties of piprioca kumi and
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kumiruanan are used more often by mothers and grandmothers who keep some dry
or even planted tubers (Farage 1997).
The Shaman cannot use wapananinau plants with menstruating women, even the women
cannot use these plants during these periods, that is why they resort to the symbolic effect
of ‘urucum’ painted crosses, used as a blinding form, or preventive medicine, to avoid the
attack of non-human beings attracted by the smell of menstruation (Farage 1997, p. 77)

Roseli Bernardo collected narratives with Cassimiro Cadete demonstrating the
marks of the rites of passage, that, after a long time, stayed on his body.
The guys, to be smarter, hunters and fishermen, the parents prepared a bath with pepper. At
dawn, they called the boys to have the bath, made with pepper. The ladies also had baths. […]
got stung by the ‘Tucandeura ant’ so they didn’t get sick and could get to work (Narrative
recorded on 09/03/2013 from Cassimiro Cadete apud Santos 2013, p. 182).

Wapishana shamanism almost always includes the use of plants. Through prayer,
the shamans greet the plants, honor their existence, ask their ‘spirits’ to express their
powers and cure people, perhaps bringing as well a successful hunt or rain. Animals and plants are often called in Wapishana prayers and have important symbolic
functions.
To the Wapishana, the demiurges brought these plants to them, and they have used
this knowledge since the beginning of time and until now. The fact is that nobody
makes this knowledge public, but the plants are there in the house yard and are
transformed and used, when necessary, in cases of vengeance or to cure.
Anastácio Mundico Terêncio, a 63-year-old Wapishana man, from the Marupá
community, explained a protection procedure which can occur with the use of these
plants. It is necessary to talk with the ‘tajá’ which can be used as medicine, ‘kipper it
with smoke, call tajá and his spirit will fight with the animals. Go and take the spirit
that was there with the animal’ (Machado 2016).

15.3 Wapishana’s Zootoponyms in the Serra Da Lua
Region
According to Carneiro (2007), 36% of the Wapishana community names in Serra da
Lua have animal-nature toponyms. For instance: Pium, which is the name given to
a type of mosquito, which is often found in great quantity, especially in winter, the
rainy season, at the frontier with the Cooperative Republic of Guyana, at the margins
of the Tacutu river. The geographic center of the community is at the foot of the
‘Serra do Pium’.
In Manoá Pium IL there is another small community with the name Sapo (toad),
which was given because of a rock in the middle of Tacutu river which has the shape
of a toad. The community named Dybarynau (Alto Arraia) is another considered to
be a zootoponym; it is beside an igarapé (small river) called ‘Arraia’, which means
‘stingray’.
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The name of Moskow IL comes from muçum, which is a species of snake fish,
having changed some sounds and the spelling from its original sense. There are also
mountains with animal names, such as Wapum, whose origin story of the name is
about a giant bat. Wapum is also the name of one of the communities in Jacamim IL.
Their own name Namach (Jacamim) is also the name of a river in the Indigenous
Lands. Jacamim is already a referenced name recorded in the quotation from Barbosa
Rodrigues of the IL which produces the most quantity of wood and has the most
speakers of Wapishana in the region of Serra da Lua.
Recurrent themes in Wapishana narratives are the panaaukaz (animals or souls of
things): kiberu (toad), watu (crow: name of a river in Jacamim IL), wyrada (jabuti,
which is also the name of one of the ILs), kuduidin (type of Jaguar), among others.
In these stories these animals talk, marry, and become men or women.
Besides that, we discovered that the names of many cassavas, kinds of cotton,
graphic patterns used in body painting, and other Wapishana cultural traits are derived
from animals. There are also ILs which received their names from objects in Wapishana traditional culture like Canauanim, which comes from kanau (canoe) and wau
(river), among others.

15.4 Changes and New Challenges in Managing Territories
and Languages
Indigenous leaders seek to enforce the use of their languages against schools which
prohibited the use of Wapishana, and against television companies. In 1987 they succeeded in getting the inclusion of the teaching of Wapishana in these same Indigenous
schools in the communities of Serra da Lua. This movement has been an attempt to
defend the use of Wapishana against external pressures.
Since 2009, through the Extension Program of Roraima Federal University, the
Macuxi and Wapishana people have been making classes to teach their native languages. The ‘Valorization Program for Macuxi and Wapishana Language and Culture’ has been also offering classes in the Indigenous communities, from 500 to 1,000
Indigenous and non-indigenous students attend annually wishing to speak and write
in one of these languages. In Serra da Lua, the Makuxi and Wapishana languages
were also co-officialized in the counties of Bonfim (Brazilian Law 211/2014) and
Cantá (2015) (Brazilian Law 281/2015), getting to advance in the process of prestige
and valorization of these languages in the Indigenous communities and in the cities.
In terms of the environmental dimension, despite the traditionally sustainable
management practices of the Indigenous people, a large part of the biodiversity and
culture conserved in the ILs has been threatened by pressures from both inside and
outside (RAISG 2015). Among the internal pressures there is population growth,
which increases the demand for natural resources produced from the swidden fields,
which may cause over-exploitation of some areas of the forest in the savanna region;
this, in turn, threatens the sustainability of the slash-and-burn system and the cultural
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beliefs and practices (songs, rituals, stories and language) associated with the planting
of seeds, for example.
The entry of industrialized seed and foods also affects everyday culture, as traditional foods and their ways of production, management and use are inseparable
from the history of a people. These pressures are aggravated in cases of small and
demarcated ILs, as occurs in many places in the Amazon, especially in some areas
of Roraima where Wapishana people live (Campos 2011).
The significant decrease in natural resources has been a theme discussed in meetings, assemblies and in Indigenous courses of higher education. The theme of climatic
change has also been debated with the goal to seek palliative measures and solutions
to adapt to new contexts.
We realized that times are changing. Talking to my father, he previewed that the “clearing”
[of the forest, to open the swidden field] would happen until March. But it started to rain
out of time and, today, we see that the winter and the disorientated summer have prejudiced
planting. Analyzing our calendars, we realized that climatic changes have been interfering
in family plans. Nowadays, these changes bring doubts for the people (Oliveira and Vale
2014, p. 98)

Experiments in new agricultural and environmental management practices have
been introduced to meet the new demands for vegetal resources. For instance, plants
that were not cultivated before, but were only collected, such as the ‘buriti palm’, are
already being produced in plant nurseries and then planted in some communities.
Wood and craft species also have been cultivated, including other biome species,
as in the Aningal community, where residents have been producing seedlings and
planting woody tree species from the Amazon and Cerrado biomes among traditional
agricultural plants on their swidden fields.
Experimentation in agricultural plantations has also begun in areas of savanna with
the use of machinery. These new agricultural and environmental management practices are important because they lower the pressure on natural resources, especially
those in forested areas, where agricultural fields are traditionally located. However,
it is necessary to reflect on the nature of these new practices and how they affect
culture.
New agricultural and environmental practices need to consider that traditional
agricultural and environmental management cannot be separated from its cultural
context. Therefore, they must maintain—or allow the adaptation—of these cultural
elements, for instance the rituals, stories and the knowledge associated with the
plantations, as, for example, in the influence of the lunar cycle on plants, observed
in the Manoá community, Serra da Lua.
Mr. Valdemar said that, to plant, it is important to see that first comes the new moon, and
nobody plants corn, or cassava and no other product at the new moon. But at the crescent
moon and the full moon, it’s time to get started on the cultivation. But people are not following
this knowledge and this disrupts the production, mainly of cassava, which has big and thick
stems, while the root is very thin (Oliveira and Vale 2014)

We are not saying that the Indigenous people must abstain from external influences
on their cultures, but that they should adopt these elements with reservations. For
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example, it is essential to maintain traditional varieties of traditional seeds, because
the existence of variety depends on its constant cyclical reproduction in that the seed
as a living element, and the result of management and cultural innovation over many
generations. This does not prevent the communities from receiving and planting
industrialized seeds, which may be useful for the communities. Thus it may be
positive that external seeds arrive as a complement to, and not as a substitute for the
traditional varieties.
Recently Brazilian legislation has been modified and has caused many kickbacks
in what before provided protection for the Indigenous territories, their cultures, their
languages and environmental biodiversity. The Law 13,123, covering biodiversity
regulated the economic exploitation of agro-biodiversity, facilitating access to the
associated Indigenous knowledge. In this way, the executive power of the government
favored the pharmaceutical, cosmetics and agri-business sectors to the detriment of
consultation and the protection of Indigenous peoples, supported by Convention 169
of the International Work Organization, the Biological Diversity Convention, the
Plant Breeding Resources International Pact for Food and Agriculture/FAO and by
Brazil’s own Federal Constitution.
Regarding the management of Indigenous languages, there was a veto on the
project based on Law 5944/2013, which was intended to alter the Directives and Bases
of the National Education Law and contained two articles to expand the use and the
teaching of Indigenous languages to beyond elementary school and determine that
educational evaluation considered the differentiated character of Indigenous school
education.
Another important change in the Indigenous communities is an economic one. The
entry of other institutions and changes in consumer logic, with financial resources
provided for retirements, salaries and social assistance programs, allowed new operations and inter-familial relations. These are important matters in the transformation
of the Amazonian traditional agricultural system and the local responses to changes
in market logic (Eloy and Emperaire 2008).
Some initiatives recognize the contribution from local agricultural systems to the
conservation of agricultural diversity and Amazonian knowledge. These systems
from the productive point of view, and in the context of the cultural and patrimonial
dimensions, emphasize how this knowledge is fundamental to the guarantee of the
evolution and improvement of the plants.
Local initiatives such as seed fairs and traditional product fairs have been organized by the residents in their communities. The Indigenous Council of Roraima
(CIR) has already developed a survey of the traditional seeds produced in one of
the regions of Raposa Serra do Sol IL, where the Macuxi people live (CIR 2006).
Another important initiative was the Wazaka’ye Project, which was started in 2006
and today consolidated as an Extention Program in UFRR, with the objective of
developing agro-ecology with the Indigenous peoples in Roraima.
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15.5 Final Considerations
Indigenous agricultural and environmental managements are traditionally sustainable, governed by the intimate knowledge of the territory and co-developed within
the people’s culture. The current scenario imposes a series of social and environmental pressures on Indigenous peoples, leading to the need for change and the
improvement of many practices, which must be carried out without losing the principle of sustainability. For that, it is important to remember that, for the Indigenous
peoples, the cultural dimension is as important as the ecological or environmental
dimensions of sustainability, because these were always inseparable, having the language as a connecting link. In the state of Roraima, a large part of environmental and
cultural diversity is still conserved, and the presence of Indigenous lands in almost
half the area of the state (46%) is essential to this conservation, specially because only
less than 10% of the area of the state is protected under other categories of Protected
Areas, as Conservation Units (Campos 2011).
We conclude this text in agreement with Evaristo Nuguak, an Ashaninka from
Peru, co-author of the book ‘Sueños amazónicos’ (Hvalkof 2003) when he affirmed:
‘we, Indigenous people, are not an obstacle, we are an alternative to development.
And while we maintain a little grain that is of our ancestors’ knowledge, we will
continue to fight for our dreams’.

15.6 Notes
1. Shomburgk (not in references) observed that Aruak people moved from west and
southwest to all over, that is why there are so many rivers with Aruak terminations.
2. In the Wapishana dictionary (2013), ‘mirixi’ appears as idinha. As Anastácio´s
mother is Atoraiu, perhaps that is where the lexical difference comes from.
Acknowledgments The authors wish to thank Clarice Machado Piragibe for the translation of the
text.
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Chapter 16

Amazonia: Indigenous
and Environmental Setbacks in Brazil
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Abstract This chapter critically examines the situation of the indigenous populations vis-à-vis their lands and ethnic rights. It addresses the environmental federal
public policies in the Brazilian Amazon in the last few decades. The concerns focus
on indifference of government and politicians in the Lower and Upper Houses of the
Congress regarding indigenous demands, realities and rights. Amazon-indigenous
rights and the creation of protected areas are guaranteed by the Brazilian Federal
Constitution of 1988 with specific sections on indigenous issues. Despite this constitutional protection, ecological and indigenous rights setbacks have been observed
regularly in the Brazilian political arena. The Amazon rainforest has become, under
a capitalist and neoliberal economic model, a worldwide source for minerals, and
a place for power struggles, resulting in substantial forest devastation. Indigenous
populations and biodiversity, in turn, have become “obstacles” to Brazilian development projects in the region. In the face of institutional and political contradictions,
this chapter uses a dialectic method for analysis based on secondary data with a literature review, official reports and relevant reports published by non-governmental
organizations. The insights reveal the need to strengthen Amazon-indigenous rights,
policies for promoting a sustained ethnodevelopment.
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16.1 Introduction
This chapter assumes that respect for the rights of the indigenous peoples in the Brazilian Amazon has been neglected by the government and legislative representatives.
The threads for this argument are the need for the preservation of Amazon-indigenous
rights and to expand the protected areas as guaranteed by Articles 231 and 232 of
the Brazilian Federal Constitution (1988). Article 231 states that “Indigenous peoples shall have their social organization, customs, languages, creeds and traditions,
and the original rights to the lands they traditionally occupy recognized” (Brazilian
Federal Constitution 1988). Despite constitutional protection “it has been verified
that the judicial, executive, and legislative branches are trying to limit these rights”
(Demetrio and Kozicki 2019, p. 140). Indigenous populations and biodiversity, in
turn, have become “obstacles” to Brazilian development projects. “Brazil’s failure
to establish indigenous land rights stems partly from the long held integrationism
that has guided Indigenous policies in Brazil and partly from ingrained political and
economic interests that run contrary to those of Indigenous peoples” (Carvalho 2000,
p. 461). This is a perception and historical understanding advocated by a plethora of
authors dealing with the complexities of indigenous policies and politics, and their
rights as reviewed in the work of Barbosa (2000, 2015), Becker (2005), Ricardo
(1996), Hemming (1987), Calafate (2018), Rodrigues (2002) and Zhouri (2010),
among others.
In the last decade (2007–2017) Brazilian federal governments adopted a growth
model supported by agribusiness and major investment projects in the energy
and mining sectors. This pattern reproduces the historical characteristics of this
commodity-exporting country and maintains social and regional inequalities with
low investments in education, science and technology (Osório 2012; Filgueiras 2018;
Trindade and Oliveira 2014). Thus, the boundaries of exploitation of natural resources
demanded globally must be continually expanded. The Amazon specialization of
production and the export base in agricultural and metal commodities results in
increasing deforestation and setbacks in indigenous territorial rights as discussed
by Gomes (2018), Becker (2005), Trindade and Oliveira (2016), Zhouri (2010) and
Filgueiras (2018).
In 2016, young Brazilian democratic institutions faced their greatest challenge
since the promulgation of the Federal Constitution in 1988. The national conjuncture is extremely complex, paradoxical and consistent with the practice of coalitional
presidentialism, which has been adopted in Brazil (Machado and Vilani 2015). Currently, there are 35 political parties in Brazil, thus the negotiation of support to form
a coalition of parties emerges as a strategy for governance (Oliveira 2014). Despite
the current situation, there is still official propaganda about the progress achieved
through advances in areas such as energy, agriculture, mining and, in particular, large
investment projects (LIPs) taken up with the Growth Acceleration Programs (GAP)
1 and 2 initiated in 2007 and 2010, respectively. In short, the coalition operates in
favor of national and transnational economic sectors, led by international demand
for natural resources at low prices (Zhouri 2010).
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In this agenda, the Brazilian Amazon has consolidated itself as a place for mineral
exploration and agricultural frontier expansion (Silva 2015; Trindade and Oliveira
2014; Kohlhepp 2002). The economic pattern of this export region “is related to the
occupation of areas known as Amazon, Brazil and Latin America which are part of an
extensive process of maritime expansion of European commercial enterprises which
led them to become the oldest peripheries of the capitalist world-economy” (Becker
2001, p. 135). This export model demands a high level of investment in energy and
logistics for the production flow. Construction of large hydroelectric projects and
highways consolidates the Amazon rainforest fragmentation and increases risks in
relation to indigenous lands. When it comes to the Amazon region, its “occupation
took place in destructive outbreaks linked to the momentary enhancement of products
in international markets, followed by long periods of stagnation” (Becker 2001,
p. 135).
Thus, the Brazilian Amazon will be analyzed in this chapter as a “complex geographic space of unequal accumulation of lands and of natural resources” (PortoGonçalves 2017, p. 14) which is characterized by a power dynamic, and influenced
by local, regional, national and international actors and groups of interest (Zhouri
2010).
The political, institutional and economic crisis, and environmental setbacks
become the main concerns, particularly because of a development model based on
LIPs. Tensions between environmental conservation and development are created
by economic rationality which prevails in Brazil and is marked by the pressure of
conservative forces at the expense of a transverse environmental policy, especially
for central issues of the twenty-first century such as biodiversity protection and climate change (Machado and Vilani 2015; Giddens 2010; Goldemberg 2010; Fischer
and Knutti 2015; Vilani 2013). Particularly in relation to protected areas, a major
difficulty faced is
[…in relation to] most of the carbon which remained stored in the vegetation of Brazil’s
Legal Amazonia and Amazonia biome regions in 2014. This carbon is especially valuable
because it is located in areas that are under legal protection; protection reduces the risk of
future emission, although these areas have varying levels of allowed access and use of natural
resources. (Nogueira et al. 2017).

In general, both protected areas and indigenous lands in the Amazon constitute
demarcated territories and are defended in official speeches, especially in international debates. However, the state continues to neglect the protection and maintenance of the living conditions of indigenous peoples and Amazonian biodiversity
(Calafate 2018; Rodrigues 2002; Zhouri 2010). This government attitude is linked
to the persistent “colonial image” of the abundance of resources which supports the
elaboration of “policies which silence/make invisible” indigenous populations and
traditional communities, such as quilombolas (Brazilian slave descendant communities located in specific rural areas), and riverine and rubber tappers (Porto-Gonçalves
2017, p. 16).
The abundance of natural resources is confused with its imagined inexhaustibility.
Not only is there a market limitation in acting before the exhaustion of its material
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base, but also “state intervention has not been an efficient alternative in [the] protection of [the] environment and natural resources” (Gómez 2001). For these reasons,
it is argued that in order to think about sustainable development, “in a society as
diverse and unequal as Brazilian society requires that it be forcibly equated to cultural diversity, democratic access to natural resources and distribution of industrial
production risks, in addition to a revolution in efficiency and sufficiency” (Zhouri
2005, p. 15).
In this context, to ensure that environmental quality does not degrade any further (Bennett 1991) and to avoid social rights retrogression “the standstill principle” is one of the most important legal arguments against the setbacks experienced in the protection of indigenous and environmental rights. Considering the
socio-environmental setbacks in the Brazilian Amazon, this chapter addresses the
theoretical-methodological issues which contribute to the discussion, reflection and
construction of political, institutional and legislative alternatives. The necessity to
produce scientific evidence in an interdisciplinary, critical and constructive perspective is necessary, not only for the fulfillment of the social insertion of the academy
into these debates but also for strengthening the ties of resistance and protection of
peoples as well as Amazonian biodiversity.
In the face of institutional and political contradictions, this chapter uses a dialectical method for analysis based on secondary data with a literature review, official
reports and relevant reports published by non-governmental organizations. We used
four criteria enumerated by May (2004) to select and evaluate the scientific evidence:
authenticity, credibility, representativeness, and meaning. Therefore, we opted to use
qualitative, bibliographic and documental research, structured with a review of theoretical approaches related to indigenous rights, protected areas and LIPs in the
Brazilian Amazon. The standstill principle was the guiding principle for the analysis
of governmental actions, according to the Federal Constitution and the applied federal law. In order to understand and analyze the contemporary dynamics (political,
economic and social) that sustain these interventions in the Brazilian Amazon, we
based our study on the historical relations established in the region for the exploitation of their natural resources. We used a set of theoretical reflections and political,
legal and institutional aspects as a structuring element for the comparison between
the federal policies between 2007 and 2017 and the legal provisions applicable then.
From this methodological path, it was possible to establish the relationship between
developmental interventions and the indigenous and environmental setbacks in the
Brazilian Amazon.
Besides this introduction and the final considerations, this chapter is divided into
three sections. Firstly, the three periods of the exploration cycles of the Brazilian
Amazon are presented to contextualize historically the economic dynamics of the
region and provide elements for understanding the impacts (ethnic and environmental), scales and times which involve the appropriation and globalization of its natural
resources. Then the main rules of the national legal order are analyzed. The Federal
Constitution is adopted as the core of the legal system for the protection of indigenous
and environmental rights. Based on the legal framework we draw attention to the gaps
between the legal provision and the federal policies used in the analysis and based
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on these contradictions of the Brazilian legal-political framework, we have selected
indigenous and environmental setbacks between 2007 and 2017. Dams, logging,
mining and the expanding agro-industrial frontier are proving to be the cause and
effect of the recrudescence of lobbies in the National Congress against the Amazon’s
indigenous lands and protected areas. Finally, critical commentary is presented on
the consolidated framework of socio-environmental setbacks as a guideline of the
Brazilian state in the last decade, and in response to such setbacks the state has
presented proposals and guidelines to strengthen the rights of indigenous peoples,
traditional communities and protected areas in the Amazon.

16.2 Exploration Cycles in the Brazilian Amazon
As stated earlier, the Amazon region is rich in natural resources, but it also suffers
many pressures. Figure 16.1 outlines some of them.
According to Madaleno (2011) we can classify Amazonian exploration in three
phases of the globalization of the world economy: (i) first globalization (sixteenth to
the eighteenth centuries); (ii) second globalization (nineteenth to the middle twentieth
centuries); and (iii) third globalization (from the middle of the twentieth century).

Fig. 16.1 Some of the pressures put to the Amazon region
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Between the end of the fifteenth century and the beginning of the sixteenth century,
Amazonian exploration in the expanding world economy began with the arrival of a
Spanish expedition to the Amazon River, where about two million indigenous people
from different ethnic groups, such as Tupi, Tapajó, Jê, Katukina, Xiriana, Tukuna
among others, lived on the riverbanks (Gadelha 2002; Ribeiro 1979; Meggers 1987).
At the same period, Portuguese incursions in this area started the “cycle of drugs
in the hinterland”, through the exploration of cooking and pharmacopoeia products,
for example, the “Urucu (Bixa orellana), […] native cacao mariae, papaya (Carica
papaya), passion fruit (Passiflora quadrangularis and edulis)… and native chestnut
(Bertholletia excelsa)” (Madaleno 2011, p. 355). These products lost their market
position with the development of the monoculture of sugarcane in the middle of
the following century (Lima and Pozzobon 2005; Gomes 2018). The exploitation
of Amazonian biodiversity expanded until the end of the eighteenth century. By
then, the Indians of the region had been decimated or expelled by the process of
colonization which was marked by a spread of diseases such as malaria and yellow
fever, enslavement and land occupation, among others (Dias 1998; Ribeiro 1979).
Therefore, this process was based on and structured in the “interests of the expansion of European mercantilism through the nuclei of vegetal extraction linked to
[the] primary-export economy” (Dias 1998, p. 33). This characteristic would mark
the other phases of this globalization of the Brazilian Amazon.
The second phase is characterized by the rubber cycle, ending after World War
II with the resumption of rubber production by Asian countries (D’Agostini et al.
2013) and the expansion of synthetic rubber. In this period, due to “the pressure of the
great powers, there was an opening of the Amazon river to international navigation,
although the Brazilian company was surpassed by English companies, such as [the]
Amazon Steam Navigation, Booth Line and Port of Pará” (Madaleno 2011, p. 338).
During the rubber cycle, the shed regime was formed and commanded by rubbertapper bosses who installed sheds at the Amazonian river mouth. The sheds were
barter centers, in which several goods were given in advance to the rubber-tappers
for later payment with rubber. Currently, this system persists throughout the western
Amazon “being used not only for natural rubber but also for other forest products
such as vine, piaçaba, ornamental fish, fresh, dried and salted, skins, cassava flour
and traditional indigenous handicrafts” (Lima and Pozzobon 2005, p. 56). Until
the present time, this system enslaves the labor of indigenous peoples through the
delivery of these products in exchange for the maintenance of the supply of goods
and medicines (Lima and Pozzobon 2005).
In the third phase from the 1950s, a period of territorial integration began in the
Amazon, through concessions of lands in the area and the constructions of highways,
such as Belém-Brasília (BR-010), Cuiabá-Porto Velho (BR-364), Cuiabá-Santarém
(BR-163) and Transamazônica (BR-230). BR-010 “became a notable penetration pivot” resulting in large deforestation in the region and promoting “the substitution of a
subsistence agriculture associated with vegetal extractivism, Brazilian nut (Bertholletia excelsa) and then açaí (Euterpe oleracea) by extensive farming” (Madaleno
2011, p. 340). Between 1966 and 1985, the state acted strongly for the Amazon
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occupation, modernizing regional institutions which gave rise to the Bank of Amazon and the Superintendency of Development of [the] Amazon. Thus, the “state took
the initiative of a new and orderly cycle of Amazonian demarcation in a geopolitical project for the accelerated modernity of national society and territory”, while
at the same time it had to solve “internal social tensions arising from the eviction
of small producers of the north-east and south-east on behalf of the agricultural
modernization” (Becker 2001, p. 137).
By using the production channels, in the 1970s it was possible to expand the agricultural frontier, followed by large energy and mining projects, such as the hydroelectric dam of Tucuruí and the Grande Carajás Program in the 1980s (Fearnside 1991).
Roads served as excuses for deforestation and settlement which left deep marks in
the region, favoring large groups to the detriment of “historically constructed local
genders of life and local knowledge” (Becker 2001, p. 141), particularly indigenous
populations and quilombolas.
The historical synthesis presented is based on emphasizing the exporting economic pattern which structures the Amazonian exploration in Brazil and has been
taking placing for five centuries but, from the twenty-first century it has gained new
contours by maintaining the significant level of impacts on indigenous peoples and
biodiversity in the Amazon. Not only to economic entities but also to state entities,
the central government itself and social movements constitute complex networks of
actors who have varied interests and projects in the midst of a diversified production
structure (Becker 2005). In order to present the contradiction between this model and
the current legal system, the next section will discuss central aspects of the Brazilian
Federal Constitution.

16.3 Legal Protection of Indigenous Lands
and Environment
Federal Law 6.938/81 lists the objectives, principles and instruments of the National
Environmental Policy. Among the instruments defined in article 9, environmental
zoning and the creation of specially protected territorial spaces are fundamental
to the proposed legislation. In 1988, the constitutional text emphasized these two
instruments in order to preserve and restore essential ecological processes, to improve
species and ecosystem management and to define the territorial spaces which must be
specially protected (article 225, of the Brazilian Federal Constitution). The territorial
planning applied to the present study, therefore, includes not only the protected areas
provided for in the National System of Conservation Units (Law 9.985/2000), but also
lands traditionally occupied by the indigenous people (article 231 of the Brazilian
Federal Constitution), areas occupied by quilombola communities (article 68 of the
Transitional Constitutional Provisions Act) and permanent preservation areas and
legal reserves (articles 3, II and III, Federal Law 12.651/2012).
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Based on different provisions of the Brazilian Federal Constitution, six specific
objectives can be identified for a group of specially protected territorial spaces:
(i) preserving and securing essential ecological processes (article 225, §1, I); (ii)
preserving diversity and the integrity of the national genetic heritage (article 225,
§1º, II); (iii) protecting fauna and flora and their ecological function (article 225,
§1, VII); (iv) preventing species extinction (article 225, §1, VII); (v) sheltering,
defending and valuing Brazilian cultural heritage, such as sites of historical, scenic,
artistic, archeological, paleontological, ecological and scientific value (article 216,
caput and V); and (vi) protecting social organization, customs, languages, beliefs
and traditions, and the rights of the Indians (article 231).
As far as the indigenous lands located in the Brazilian Amazon are concerned,
these objectives must be treated in an integrated and integrative manner. It is important
to recognize that different indigenous sociocultural systems have adapted themselves
and adapted to the Amazonian biome and have traditional knowledge which cannot
be ignored by development policies. Traditional populations are defined by Decree
6.040/2007 and are recognized as culturally differentiated groups which still have
their own forms of social organization, to occupy and to use territories and natural
resources as a condition to reproduce their culture, society, religion, history and
economy through knowledge, innovations and practices generated and transmitted
by tradition (article 3, I).
The indigenous peoples of the Brazilian Amazon as well as their practices, customs and traditions are threatened by the advance of the Proposal of Amendment to
the Constitution (PEC, in Portuguese) 215/2000. This change in the Brazilian Constitution provides for a transfer of exclusive competence from the government to the
National Congress in order to approve demarcation of lands traditionally occupied
by the Indians and ratification of the demarcations already approved. Although it was
considered unconstitutional by the Attorney General’s Office, in the form of a “Technical Note: PEC 215/00 and the immutable clauses’” on September 03, 2013, the
PEC 215/2000 follows its legislative process and is about to be included in the agenda
of the plenary of the Chamber of Deputies, according to its website on December
27, 2017.
Machado and Vilani (2015) draw attention to the contradictions between the
legal system and the interests defended by elected representatives between 2015
and 2018. The authors point to data from Le Monde Diplomatique Brazil which
emphasizes that the rural-oriented and-based bench has 374 federal deputies, i.e., a
large majority within a total of 513. The mining bench has 85 deputies. “These data
and data from other authors such as Castilho (2012) represent the configuration of a
‘Ruralist Congress’, which reflects a patrimonialist, clientelistic and violent society”
(Machado and Vilani 2015, p. 103).
The evidence of an alternation between the protection of socio-biodiversity and
the interests of different economic sectors (logging, cattle ranchers, farmers) represents a historical correlation between neoliberal and nationalist political forces in
the Amazon (Viola 2002). Not only are the causes of deforestation in the Brazilian
Amazon associated with the demand for logs, but also with the structural poverty
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of the population, violence and slave labor, including against the indigenous peoples, the invasion of public lands, the institutional inefficiency of state agencies, and
the short-term developmental vision of the local elites (Viola 2002; Irigaray 2010;
Moreira 2010).
Among the fundamental difficulties in Brazilian environmental legislation, Lino
and Bechara (2002) emphasize the strength of the lobbies in the National Congress,
which often have the support of the government.
The indigenous issue is an example of the strength of lobbies. In 2014, the Brazilian National Indian Foundation (FUNAI) CEO questioned the location of the São
Luiz do Tapajós hydroelectric plant. The area of the venture, on the frontier between
the states of Pará and Amazonas, in the Amazon region, directly floods Munduruku
indigenous lands. The federal government did not accept the proposal, even in the
absence of the indigenous component study, since the plant is a priority project of the
GAP. The demarcation of the lands of the Munduruku was not forwarded because
the generation of energy was a priority for the government at the time, even with
FUNAI’s opinion pointing out the unconstitutionality of the plant. FUNAI’s position
was ignored by the Ministry of Mines and Energy which does not recognize indigenous land in the area of influence of the plant (Aranha 2015). Fearnside (2015, p. 391)
criticizes the environmental impact study (EIS) of São Luiz do Tapajós dam which
is considered a “pattern of such reports being drafted to favour project approval by
environmental authorities no matter how severe the impacts are, rather than serving
as an input to rational decision making and as a tool for protecting local residents”.
The maneuvers to make up the EIS, the politicization of the environmental agency
and the priority agenda of successive governments for a new cycle of development
threaten the socio-diversity of the Brazilian Amazon and violate the way of life of
indigenous peoples and traditional communities.
While megaprojects are proposed for energy generation and navigation in the Amazon,
there is a great paradox between water abundance and social inaccessibility: water is used
especially for energy production to be transported to other regions of the country (and for
irrigation in agribusiness areas), while the population does not have access to drinkable
water! (Becker 2012, p. 786).

It is important to outline that, according to Dams in Amazonia, the database of
hydroelectric dams built from official sources and data of the industries involved,
there are 258 dams in the Legal Brazilian Amazon region. Out of this total, there are
43 related to GAP and 74 in operation. From these hydroelectric plants in operation:
(i) 5 have a flood area greater than 500 km2 ; and (ii) 10 have a flood area between
50 and 500 km2 . The database indicates that 31 plants are under construction and
two of them have a flood area greater than 500 km2 and five of them, a flood area
between 50 and 500 km2 (International Rivers, 2018).
We consulted the database of environmental licenses issued by the Brazilian Institute of Environment and Renewable Natural Resources (Ibama, in Portuguese) and
found 6749 authorizations issued by Ibama from 01/01/2007 to 12/31/2017, between
installation and operation licenses. Out of this total, throughout Brazil, there were
2611 related to GAP, 896 to mining and 1197 to hydroelectric plants. (Ibama 2018).
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Although it is not a friendly database due to the lack of parameters for the search, it is
possible to verify that the federal environmental agency is overloaded and submitted
to a process of precariousness of its working conditions.
The lack of infrastructure and technical staff compatible with the demand for
prevention, monitoring and control are aggravated by the intervention of political
agents on environmental licensing (Scardua and Bursztyn 2003; Fearnside 2015).
The weakening of environmental licensing and the loss of technicality through the
politicization of the environmental agencies accentuate the adverse impacts of the
enterprises. Socio-environmental segregation is one of the main expressions of LIPs
in the Amazon. Besides this, the situation can be illustrated with data from the
report “Violence against Indigenous Peoples in Brazil” of the 2013 Indian Missionary
Council (Comissão Indigenista Missionária, in Portuguese), in which the omission of
public power was considered the substrate for violence against indigenous peoples.
The suspension of the demarcation of indigenous lands in areas of conflict is the
main symptom of public omission. “In these indigenous lands there is the greatest
concentration of violence and aggression against the peoples” (Comissão Pastoral
da Terra 2014, p. 17). In the 2016 Report, public omission continues with the lack of
demarcation of indigenous lands, aggravated by an “anti-indigenous offensive and led
by the ruralist group with strong support from the Executive and Judiciary” (Comissão
Indigenista Missionária 2017, p. 16). In Brazil, 836 out of 1296 indigenous lands
in Brazil are pending by the Government. By leaving 64.5% of indigenous lands
unregulated, it has increased the vulnerability of indigenous peoples to farmers,
loggers and large energy and mining enterprises (Comissão Indigenista Missionária
2017; Comissão Pastoral da Terra 2014). These groups form an important political
and economic basis for successive governments in Brazil. As a result of the public
omission, only in 2016 there were i) 118 indigenous people murdered; (ii) 23 murder
attempts; (iii) 10 death threats; (iv) 11 felonious assaults; (v) 17 cases of racism and
discrimination; (vi) 13 cases of sexual violence; and (vii) 106 suicides. Furthermore,
precariousness and lack of health care are related to three adult deaths and 735 deaths
among children under 5-years old.
These are the results of an ethnocide policy, paraphrasing Ribeiro (1995) in his
historical, but still current criticism about the Indian enslavement process and the
mercantilization of production relations which in the Amazon have only intensified
in the application of technology to development, and the risks posed to the population
and biodiversity.
Therefore, the predatory advance of large economic groups on the Amazon
biome and indigenous peoples supported by the action and omission of public
power has become a real concern in the setback scenario against protected natural
areas, indigenous lands and other traditional Amazonian communities, in particular
the quilombolas. In the next section, the main setbacks of the last decade will be
highlighted.
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16.4 Indigenous and Environmental Setbacks in Brazil
(2007–2017)
As we discussed in the first two sections, the historical interests of the world economy
have guided the performance of agribusiness, mining and energy actors in Brazil
and serve to influence and direct the legislative production, the Executive’s policies
and the occupation of the Amazonian territory. Thus, we expose the contradictions
between the discourse carried out internationally (Pro-Amazon and Pro-indigenous
populations) and the real policy practiced in the region by the Brazilian government.
The LIPs as vectors of territorial fragmentation (Vainer 2007) represent a significant risk for indigenous peoples and for Brazilian biodiversity, requiring theoretical
and methodological efforts to contribute to “avoid the irrational expansion of productive processes” (Vallejo 2009, p. 188) on indigenous lands, areas occupied by
traditional populations, biomes and threatened ecosystems.
“Since the middle and especially since the last quarter of the 20th century, large
mining-metallurgical, petrochemical, energy and road projects have reconfigured the
national territory” (Vainer 2007, p. 11). Currently, the contribution of private capital,
differently from the state control of the 1970s, is responsible for infrastructure which
“ended up having as a corollary the privatization of territorial planning and control
processes intrinsic to large projects” (Vainer 2007, p. 11).
These contradictions allow us to elaborate a valid questioning regarding the beneficiaries of this model of state intervention based on LIPs in the Amazon region.
As an initial response element, the GAP was established in 2007 by the federal government (Worker’s Party Management 2007–2010), tasked to promote and direct the
country’s development.
We must situate the issue historically, in particular, the creation of protected natural areas, which are called conservation units in Brazil. The environmental zoning,
through the conservation units, only partially achieves the conservation objectives of
socio-biodiversity in the Brazilian Amazon, since the deficiency of inspection and
the lack of adequate management strategies in developing countries, such as Brazil,
“represent additional obstacles to the conservation of reserves in areas with great
biodiversity” (Moulton and Souza 2006, p. 159).
Considering the area of the continental portions of Brazil—8,514,085 km2 —there
is a total of 523,440 km2 covered by protected areas, or 6.1% of the national territory.
The sustainable use units add up to 974,791 km2 , which is about 11% of all continental portions of the country. Therefore, Brazil has a total of approximately 17% of
protected areas, above the world average (in 2014) which was “15.4% of land areas
excluding Antarctica and 8.4% of marine areas with national jurisdiction” (TCU,
2014, p. 22). These data from the Ministry of the Environment (Ministério do Meio
Ambiente, in Portuguese) are available on the National Register of Conservation
Units and also detailed by the Brazilian biome (Table 16.1).
Table 16.1 shows the continental biomes since in the marine area corresponding
to the territorial sea and the exclusive economic zone, only 1.5%, i.e., 54,538 km2
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Table 16.1 Conservation units per biome in the continental portion of Brazil (km2 )
Biome

Amazon

Caatinga

Cerrado

Atlantic forest

Pampa

Pantanal

Total area

4.198.551

827.934

2.040.167

1.117.571

178.704

151.159

IPG

417.493

9.893

62.813

28.210

628

4.403

SUG

719.706

53.593

111.190

83.582

4.232

2.488

IPG+SUG
(%/biome)

27,1%

7,7%

8,5%

10,0%

2,7%

4,6%

IPG+SUG
(%/national)

13,4%

0,7%

2,0%

1,3%

0,1%

0,1%

Source Ministério do Meio Ambiente (2016)
IPG: integral protection group
SUG: sustainable use group
IPG+SUG (%/biome): ratio between the area of conservation units and the total area of the same
biome
IPG+SUG (%/national): ratio between the area of conservation units of the biome and the total
continental area

(IPG+SUG) from a total of 3,333,796 km2 are protected by conservation units (Ministério do Meio Ambiente 2016), which is well below the world average of 8.4%. The
perception is that the national territory has been neglected by government actions
toward nature conservation. As far as the continental biomes are concerned, Amazon
has the best indexes of protection of both biome areas and national totals. In the
IPG+SUG (%/biome), the Atlantic forest is in second place with a percentage well
below the Amazonian biome and near Cerrado and Caatinga.
To the results of Table 16.1, it can be added the constitutional protection given by
article 225, §4, which lists the Brazilian Amazon Rainforest, the Atlantic Forest, Serra
do Mar, Mato Grosso Pantanal and the Coastal Zone as national patrimony. From a
juridical perspective, except for the Amazon, the rule is disobeying the constitutional
command of environmental preservation, including the use of natural resources.
Obviously, this holds for biomes qualified as national patrimony. In the case of
Caatinga, Cerrado and Pampa, besides the programmatic neglect of conservation
policies, it is evident that there is constitutional negligence in protecting the biomes
as a national patrimony. The inclusion of Cerrado and Caatinga is following the
processing of the PEC 504/2010, although it is at a standstill since September 2013
in the Chamber of Deputies, and it had started in 1995 as PEC 115.
When there is no programmatic effort to conserve the genetic heritage of all
national biomes, it questions the effectiveness of the constitutional commands provided in article 225. Trajano (2010), p. 136 warns that “in the field of conservation, to speak of preserving biodiversity is equivalent to speaking of preservation of
variety at all levels of universality. This includes its causes and all manifestations
and components, from the genetic variation among individuals to variation among
ecosystems”.
In response to the planetary loss of biodiversity, 20 proposals were defined during the 10th Conference of the Parties to the Convention on Biological Diversity,
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held in Nagoya, known as the Aichi Targets, to which Brazil committed itself and
to comply by 2020. In its electronic website, the Ministry of the Environment classifies these proposals as ambitious and alerts us to the feasibility of compliance,
highlighting the importance of the participation of society in this process. This
cooperation with society demands information, accessibility to the decision-making
process and the transversality of the environmental issue. These guidelines are not
implemented by Brazil’s political practice. The global environmental commitments
assumed by Brazil—biodiversity conservation, climate agreements and so on—will
not be fulfilled.
This scenario demonstrates the magnitude of risks and threats of the accelerated
exploitation of the Amazon, which was re-started in the twenty-first century, decades
after the proposal initiated by the military governments. The degradation of Amazonian socio-biodiversity is aggravated by the recognition of the “intangibility of the
Brazilian genetic heritage, even in the stage of scientific discovery and the immateriality of uses, practices and customs associated with biodiversity from traditional
peoples and communities” (Machado et al. 2016), p. 159.
Besides structural non-observance and management of conservation units, according to the Multi-Year Plan and the South American Regional Integration Initiative
(SARII), large national infrastructure projects planned in GAP may influence 137
conservation units, which add up to about 40 million hectares, or approximately 41%
of the total area of Brazilian conservation units. In addition, 107 indigenous lands
and 484 priority areas for the conservation of Brazilian biodiversity will be impacted
by the works. The Amazon will be the most affected biome, with 332 priority areas
for conservation under the direct influence of the projects (Table 16.2) (Wanderley
et al. 2007).
These priority areas to preserve Brazilian biomes are defined in Ordinance 09/2007
of the Ministry of the Environment. The version of this Ordinance is an update provided according to “methodology [which] incorporated the principles of systematic
planning for conservation and its basic criteria (representativeness, persistence and
Table 16.2 Impacts of the
GAP and SARII on Brazilian
biomes

Biome

Priority áreas

Affected priority
areas
Total

%

Amazon

741

332

44,8

Cerrado

420

62

14,7

Atlantic forest

579

60

10,3

50

30

60,0

Pantanal
Pampa

74

9

12,1

Caatinga

238

0

–

Marine

102

1

0,9

Source Wanderley et al. (2007); Ministério do Meio Ambiente
(2007)
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vulnerability of environments), prioritizing the participatory process of negotiation
and consensus formation” (Ministério do Meio Ambiente 2007—Preface).
From Table 16.2 it is possible to realize an internal dichotomy in federal government planning. If, on the one hand, methodological efforts are made to define
priority areas for the conservation of Brazilian biomes, on the other hand, work
plans are drawn up without observing the current environmental policy. The use of
data from 2007 is symbolic and selected purposely. This year, the GAP was started
and the Ministry of the Environment Ordinance 09 was published. We can say the
year 2007 is a milestone in the recent isolation of the environmental issue, which is
now necessary as an element to form official speeches for the international audience.
Amazon and Pantanal are the most threatened biomes through the economic increase
contained in the anachronistic rationality of the GAP and SARII.
This question also extends to indigenous lands. Verdum (2012), based on data from
FUNAI, warns about the impacts of large hydroelectric dams and the development
of the transportation axis provided for the GAP on indigenous peoples who were
already at risk. Since Ibama is incapable of ensuring environmental protection and
keeps limiting itself to a merely legitimating action of previously agreed decisions at
federal level, the author states that “expectations regarding the future, in the current
conjuncture of correlating forces, are not and cannot be optimistic and hopeful, and it
is not good” (Verdum 2012, p. 23). Even if a detailed analysis goes beyond the scope
of this discussion, the author’s concern is triggered by daily corruption allegations
involving major contractors and some major projects expressing the unsustainable
development model which is practiced in Brazil.
In research carried out to determine the overlapping of GAP projects which have
a significant environmental impact, licensed by Ibama, with federal conservation
units, Aguiar (2011) applied a questionnaire to the heads of the 55 conservation
units selected, confirming the overlap of the projects in 29 responses, i.e., 52% of the
cases, with 3 contrary responses and 11 who did not identify the overlap. By analyzing
and studying the proposed case, the author concludes that the GAP repeats the characteristics of development policies of the second half of the twentieth century as “a
search for rapid industrialization, incentive to large projects that go against the most
modern environmental guidelines seeking lower environmental impact, economic
indicators and a program decision-making group concentrated in the economic area”
(Aguiar 2011, p. 88).
Bernard et al. (2014) criticize the energy policy implemented in the Amazon region
between 1981 and 2012. During this period the area of 93 conservation units was
reduced, resulting in the suppression of 5.2 million protected hectares. Encouraged
by the GAP, in 2008 the damming of the great rivers of Amazon was resumed.
This measure was adopted by the federal government as the energy solution during
2007–2010, 2011–2014 and 2015–2018 Management Boards (Bernard et al. 2014).
In 2016, Provisional Measures 756 and 758 (converted into Law 13,452/2017)
reduced the areas of the Rio Novo National Park, the Jamanxim National Forest and
the Jamanxim National Park. In August 2017, through Decree 9.147, the Presidency
of the Republic extinguished the National Reserve of Copper and its Associates
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(Renca, in Portuguese). Renca, created in 1984, has a total area of 46,450 km2 , comprising seven conservation units (state and federal) and two indigenous lands, Paru
D’Este and Waiãpi (Martins 2017). The permission for mineral exploitation, however, may put at risk Amazonian biodiversity and the ways of life of these indigenous
ethnic groups.
These recent examples of the advance of productive processes on the Amazon
constitute a violation of the principle of environmental prohibition or the standstill
principle in Brazilian legislation. The central frame of this principle is the promulgation of the so-called new Forest Code in 2012 (Vilani 2013). With regard to
sustainability, another constitutional principle in Brazilian law is that it is incumbent
upon “the current generation being therefore forbidden from introducing negative
changes to ecological conditions, even by virtue of the standstill principle and of the
duty (of the government and private individuals) to introduce progressive improvement to environmental quality” (Sarlet and Fensterseifer 2012, p. 159). The violation
of this principle reflects a “geopolitics that sees space, but does not see its people”
(Porto-Gonçalves 2017, p. 36), and does not respect the Amazon region. Furthermore, the growth acceleration model and a legislative setback destroy the possibility
of exploiting the ecosystem services offered by conservation units. Medeiros and
Young (2011) point out which services such as forest product extraction, carbon
stock preservation, public use and water flow conservation have a potential for revenue generation beyond the cost of maintaining it. They illustrate the situation with
an estimated revenue of R$ 459 million for public use in eighteen national parks,
which do not even have suitable infrastructure, exceeding the total annual budget
(R$ 316 million) of the 310 federal conservation units in 2008.
The economic potential of the sustainable use of the Amazon forest remains
underestimated and evaluated by the “time of the abstract watch of the capital”
(Porto-Gonçalves 2017, p. 37). So,
The forest will only cease to be destroyed if it has the economic value to compete with logs,
livestock and soy. Even with great advances in its protection, the question of maintaining the
sustainable capacity of the forest has not yet been solved. Forests and land are public goods
and that is the reason they are assets under the power of the state, which has authority to use
them according to the national interest. […] It is time to implement a scientific-technological
revolution in the Amazon which establishes techno-productive chains based on biodiversity,
from forest communities to centres of advanced technology (Becker 2005, p. 85).

We have presented sufficient arguments to claim that the performance of public
power in the Brazilian Amazon, perhaps in the whole national territory, intends
to be a model of sustainable development in its social, cultural and environmental
dimensions. In analyzing the political practices, there are reasons for stating that
a “root of environmental degradation” is “the same as social inequality” (Acselrad
2001, p. 30) due to the preponderance of “unequal access to and use of the material
basis [the natural resources] of existence” (Ribeiro 2003, p. 403).
Great dams, logging, mining, the agro-industrial expanding frontier and the impact
of emerging climate change jeopardize Amazon’s indigenous lands and protected
areas through noncompliance with the Constitution and international agreements,
setbacks in legislation and maneuvers in the procedures of environmental licensing
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(Porto-Gonçalves 2017; Fearnside 2015, 2017; Schwartzman et al. 2013). Thus,
the ethical question to the wider society and the Brazilian state is posed: in order
to develop the Amazon, is it appropriate or fair for the construction of so many
hydroelectric plants to export energy (Becker 2012). It is the persistence of the
political and power dynamics that are vigorously associated with and submit to
the economic sectors which give rise to significant socio-environmental impacts;
violence, racism, ethnic discrimination and environmental degradation which will
remain contemporary chapters in the history of the Brazilian Amazon.

16.5 Conclusions
After analyzing the theoretical and legal aspects of indigenous and environmental
setbacks in Brazil, we confirm that there is no compatibility between the Federal
Constitution principles and the government actions taken in the interest of development. The conclusion is based on the recognition of a consolidated framework of
social and environmental setbacks as a guideline of the Brazilian state in the last
decade characterized by
(a) Strengthening the lobbies of the development-oriented economic sectors in the
National Congress and in the Federal Executive;
(b) The necessity to expand the capitalist world economy;
(c) The precariousness of FUNAI and the weakening of policies for indigenous
peoples;
(d) Disorganizing the environmental area—supervision and management of protected areas, deforestation control;
(e) The politicization of environmental licensing.
These five general characteristics point to a worrying horizon. For example, sustainability has been replaced by great dams, logging, mining and the expanding
agro-industrial frontier. The political coalition is far removed from the constitutional
protection of indigenous lands and biodiversity. This happens because the federal
public policies are structurally built without recognition of indigenous dignity, ecological sensitivity, intergenerational ethics, social justice and citizen participation (in
a sense of belonging and protection of the Federal Republic of Brazil).
Even if these elements can be considered incompatible with the prevailing economic order, as dams and mining indicate, we believe that the mere acceptance or
criticism of capitalism’s short-term oriented posture by itself does not contribute to
the required inversion of paradigms in favor of indigenous and protected areas. It
has been possible to identify that, although the Brazilian legal framework points to
secure and protected indigenous populations and to protected areas, the public planning model adopted at the federal level is based on the preponderance of economic
and very short-term objectives.
Based on the data presented and analysis of selected examples in this chapter,
five proposals were outlined in order to contribute to future theoretical and
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methodological efforts to counter the Brazilian environmental setbacks framework
to
(a) produce scientific evidence about the socio-environmental impacts, real and
potential, and the synergistic effects of LIPs in the Amazon region;
(b) organize, systematize and make available data and information in a suitable
language to the wider society, especially those affected by LIPs in the Amazon; discuss the implementation of transparency and free access actions within
FUNAI and the environmental agencies;
(c) analyze and discuss the application of the standstill principle as a guideline
for the performance of public power, especially with an emphasis on the
responsibility for the setbacks on social and environmental guarantees already
achieved;
(d) promote the dissemination of scientific evidence to the technical staff of the
three powers in order to qualify the legislative processes, to make public policy
and to apply rules and interpret the environmental reality by the Judiciary;
(e) discuss and propose actions and adjustments, procedural and normative, in order
to reduce and/or eliminate the politicization of decision-making processes in
FUNAI and in the environmental agencies.
These proposals contribute to a necessity for institutional maturity and an increase
in participation and in the time horizon of the decision-making process and are some
of the issues that can and must be faced by researchers from different areas of
knowledge in an integrating and democratic process.
Thus, we have intended to contribute to and encourage new discussions to
strengthen the effectiveness of indigenous laws and protected areas in the fight against
present and future forms of ethnic-social-environmental exclusion and ethnocide. It
has been essential to gear academic research toward bridging the legal and politicalinstitutional gaps in translating effective indigenous and environmental protection
and enhancement into concrete governmental actions, as a measure of a democratic
state based on global sustainability and the dignified existence of present and future
generations of indigenous and non-indigenous, human and non-human forms of life.
Some aspects need to be outlined in relation to the limitations of this study. First,
it is important to highlight that the complexity of political dynamics in Brazil is a
challenge to any approach on the subject. An approach involving public policies is
problematic due to the set of institutional, structural and circumstantial dimensions
of the current national scenario. Secondly, it was not possible to analyze individually
the environmental licensing of LIPs in the Amazon region due to the large number of
projects. For the same reason, the overlapping of LIPs’ areas of influence and their
socio-environmental impacts with indigenous lands and conservation units was not
accomplished. There is no information available to analyze the political influence
of each LIP in the Brazilian Amazon. Ibama’s environmental licensing data are
organized by process and license number, name and typology of the enterprise.
Therefore, in order to establish the location of each enterprise, parallel research on
the enterprise is necessary, which was not possible in this study.
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Finally, by highlighting examples of setbacks, violence and ethnic discrimination
which have occurred in the context of actions and omissions of the Brazilian state,
we have tried to emphasize other nuances hidden under the veil of the discourse
of Amazonian development. Official propaganda omits, eludes and makes facts and
people unfeasible. In the Brazilian Amazon, the resilient indigenous, quilombola and
other traditional communities have been mobilized in defense of their cultural, environmental and territorial rights. This is a type of resistance supported by technicalscientific reports that reveal the ecological relevance of the land and the guardianship
role of the traditional peoples. Policies and politics should extend the political agenda
for decision-taking and decision-making that contemplate Amazon-indigenous rights
and the protected areas. On demand, there should be in course planning and actions
designing and promoting ethnodevelopment models for a better system of indigenous territorial management and cultural enhancement at local, regional and national
levels.
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Abstract This article examines dams’ constructions in Brazilian Amazonia, their
impacts on traditional and Indigenous peoples, biodiversity, and landscape. Balbina,
Tucuruí and Belo Monte Dams built in the middle of Amazonia draw special attention. The history of occupation and development of Brazilian Amazonia has been a
continuum of anthropogenic interventions on nature, landscape, natural resources,
and of ‘assault’ on autochthonous populations—indigenous and traditional ones. It
has been a development with a predominance of negative impacts. In Brazil, such
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interventions have become more intense since the 1930s as the government envisaged the colonization of Amazonia as a way of promoting its regional integration
and securing national sovereignty. Since 2007 there has been in course an ambitious
government program called,’Growth Acceleration Program’ (PAC), for building and
expanding road networks, river harbors, and riverways in jungle areas, and PAC has
replicated many aspects of devastating developmental programs and policies of the
past. By taking into account these issues and concerns, the article provides a critical
review of the impacts caused by anthropogenic interventions in the region. The article critically and qualitatively examines the literature and case studies, and it seeks
to crisscross pertinent information in official documents, news reports, and papers.
The findings show that development in Amazonia has been historically problematic
due to lack of acceptable environmental and social shares, compensations, ecological footprints, and because of failures of development policies and institutions. The
gains and losses on installing mega hydropower dams have been a disputable issue
in Amazonia demanding alternative energy production. This can include innovative,
low-impacting, hydropower energy production system; changes in dams’ construction engineering as well as the installation of mixed energy sources, such as hydro,
solar, wind, and biomass, at a regional level, as a driver for technologically advancing
energy production and promoting development on more sustainable grounds.
Keywords Hydropower dams construction · Anthropogenic interventions ·
Indigenous and traditional peoples · Belo monte, Amazonia, Brazil

M. S. da Silva
Universidade Estadual de Roraima, UERR, Boa Vista, Brazil
e-mail: natal.boavista@yahoo.com.br
M. M. Nogueira
MultiAmazon Lab for Research in Amazonia, State University of Roraima (UERR), Roraima,
Brazil
e-mail: manchotur@gmail.com
V. T. King
Universiti Brunei Darussalam, Bandar Seri Begawan, Brunei Darussalam
e-mail: v.t.king@leeds.ac.uk
University of Leeds, Leeds, UK
School of Oriental and African Studies (SOAS), University of London, London, UK
Chiang Mai University, Chiang Mai, Thailand
W. Leal Filho
Hamburg University of Applied Sciences, Ulmenliet 20, 21033 Hamburg, Germany
e-mail: walter.leal2@haw-hamburg.de

17 Hydroelectric Plants Construction, Rainforest Landscape Change …

399

17.1 Introduction
Huge dams’ construction for generating hydropower energy in forested areas has
been a double-edged sword for governments in terms of securing development and,
at the same time, dealing with eco-social impacts dams cause. In South America
alone, 2,215 new hydroelectric plants are expected to be built next year (Fearnside
1989, 1999, 2015a, b, Leme 2011; Cummings 2009; Souza 2008). A recent article
published by Nature on June 2017 alerts that, ‘the accumulated negative environmental effects of existing dams and proposed dams, if constructed, will trigger massive
hydrophysical and biotic disturbances that will affect the Amazon basin’s floodplains,
estuary and sediment plume’ (Latrubesse et al. 2017, p. 363).
In a study carried out by Perseu Abramo Foundation, in 2010–2011, entitled
‘Indigenous in Brazil: the Demanding of Peoples and Public Opinion Perceptions’
(originally in Portuguese, Indígenas no Brasil—Demandas dos povos e percepções
da Opinião Pública), as highlighted by Glass (2013), most interviewees regarded
that in case of mega infrastructural projects the Indigenous rights and Indigenous
territories should prevail over the new developmental constructions, numerically,
78% of the interviewees disagree that economic growth is more important than
Indigenous rights on their lands; and 81% said that the construction of roads and
hydroelectric plants should only take place in case of proven low environmental
impacts; and, 73% stated that infrastructural projects only should be developed if the
Indigenous groups living in impacted areas approve them.
Brazil is a country with very long and wide rivers, particularly in the Amazon
basin; a region where there are plenty of hydropower opportunities, ‘most of the
electricity produced in Brazil is provided by large power plants [and] the installed
capacity by this power source is as high as 71 GW’ (Souza 2008, p. 1846). The
development of mega infrastructural projects in forested areas is always problematic as they can cause a series of impacts with environmental and social costs, and
the trade-offs of such constructions are very blurry in the long-term run. In Brazilian Amazonia, ‘over 10 million ha of forests are expected to become permanently
inundated following the planned construction of new dams’ (Benchimol and Peres
2015) until 2021. Dam constructions in the Amazon basin are certainly not a win-win
game, but trade-offs can arise. Environmental impacts are only part of a ‘challenging
script’, as social ones must be also added in.
According to the Annual Energy Review of the Brazilian Mines and Energy Ministry of 2016, Brazil’s share of renewable energy matrix has increased by 1.8%
reaching 41.2% last year. Renewable energy production has had the largest share
with ethanol and sugar cane, and energy produced by hydroelectric power sums
up to 27.5% (Agência Brasil 2016). Hochstetler (2011), by analyzing the data and
reports of the Ministry for Mining and Energy, found that in 2009, ‘the Brazilian
energy matrix drew an astonishing 47.3% of its supply from non-fossil fuel sources:
hydroelectric and alternative electricity (15.3%), sugar cane products (18.1%), and
wood and charcoal (13.9%)’ (Brazil MME 2006, 2010, 2011). In fact, rivers have
had a double utility rather than being simply used as waterways, fishing stock sites,
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and freshwater reservoirs in the country; they have had a critical role for securing
development as well. No one can talk about Amazonia without mentioning its intricate networks of rivers of greatest value as a hydropower energy matrix. As Burrier
(2016) has posited it,
Boasting the largest reserves in the world, Brazil controls nearly 7% of global fresh water.
At nearly 6,150 km2 , the Amazon basin alone is the largest river drainage basin and roughly
equivalent in area to the entire Gulf of Mexico and the Caribbean Sea. The Amazon River
represents the world’s largest river in volume and length and Brazil claims 6 of the 25 largest
rivers in the world. Given this abundance, hydroelectric dams formed a crucial part of Brazil’s
energy matrix for over a century (p. 332–333).

The aim of this article is to present the main aspects concerning the history of
hydropower matrix and its social and environmental impacts on the Amazon Basin
region with an emphasis on the Belo Monte hydropower plant’s construction. The
article is based on the secondary data available in the literature, government and nongovernmental reports, and news sources. The article seeks to qualitatively examine
possible ‘trade-offs’ of changing ‘green-watery landscapes’ into ‘deforested areas’
and ‘large concrete walls en-suited with hydro turbines’. Amazonian landscapes have
been overwhelmingly changing over the decades engrafted by a motto on development needs, and the hydroelectric dams are not the only drivers of the devastation;
corporate mining, farming, and cattle breeding together with large-scale logging
companies have been the most visible actors of the forest destruction. In fact, what
are the trade-offs (if any) in transforming conserved areas of Amazonia into humanimpacted sites in name of a rapidly expanding modernizing society that needs energy
hydroelectric plants to sustain its own pace of development? There is no single answer
to it, and inquiries require critical analyses. These issues have been widely discussed
in the literature. For example, Issberner and Lena (2017) edited a volume on the
Brazilian Anthropocene; and selected papers present the conflicts between ‘predatory development’ and ‘environmental policies. Brazil has been historically a nation
of big dams (Fearnside 2005a, b; de Lima and Buszynski 2011; Rosa 2013).
The first hydroelectric plant (HP) in Brazil began to work in 1883, in Ribeirão do
Inferno, a tributary of the Jequitinhonha river, in Diamantina, Minas Gerais (Leme
2011, p. 456). During the military regime (1964–1985), Brazil was an arena for
big transformation with a plethora of mega developmental projects taking place,
most of them located in the Amazon basin (see Fig. 17.1), the authoritarian regime
created ‘a hospitable environment for investment through… tax incentives, liberal
profit remittances, and forced political stability.’ Coupled with monumental borrowing from international institutions, Brazil experimented an ‘artificial’ economic
growth in the late 1960s, better known as ‘Brazilian Miracle’. During those years, a
series of development programs transformed the face of Amazonia in the seek ‘for
regional integration and economic development as geopolitical imperatives’, these
developmental programs were implemented by alternating populist and corporatist
development policies (Browder and Godfrey 1987, p. 67).
Indeed, Brazilian nationalists fear over the intentions of suspected predatory foreign interests toward Amazonia to what they refer to as a likely ‘international greed’
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Fig. 17.1 Hydroelectric plants in the legal Amazonia with installed capacity bigger than 30 MW
Source Adapted by Ismar Lima, 2019, based on Multiple sources online, such as PAC website;
Eletrobrás; O Globo; and Ecodebate.com
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(Reis 1982; Hall 1989; Paiva 2006; Souza 2000). The nationalist mottos were ‘integrate Amazonia for not losing it’; ‘50 years of development in only 5 years’. On a
very utilitarian and anthropocentric view, Amazonia has been historically perceived
as a green emptiness that should be occupied (developed) to give sense of itself.
In those years of military intervention and developmental mindset, the construction of Tucuruí, Sobradinho, Itaipu, Volta Grande, Samuel, and Balbina hydroelectric
dams was emblematic (Junk and de Mello 1990). In 1982, the binational Brazilian
and Paraguayan Itaipu Hydropower Plant was inaugurated, and it is still the second
largest plant in the world in terms of kilowatts potential, only behind China’s Three
Gorges with an installed capacity of 18,200 MW, and 185 m high (Thompson 1999,
p. 256). The Balbina Hydroelectric Dam, for example, has inundated 3,129 km2
of primary continuous forests with its completion in 1986, transforming unbroken
landscape of undisturbed nature into a collection of 3,546 islands of variable sizes
ranging from 0.194 to 4878.1 ha (Benchimol and Peres 2015). Balbina Dam has also
been a hydropower plant of heated debates and plagued by economic criticisms due
to ‘its poor efficiency and planning in comparison with other hydroelectric schemes
of a similar scale’ (Cummings 2009).
Under the democratic regime, more precisely during Lula’s and Dilma’s presidency, from 2003 to 2016, new mega hydropower dams have been constructed. Jirau
Plant, located in Rondonia State, was inaugurated in December 2016 at a cost of
nearly six billion dollars, with 50 hydropower turbines, and capacity of generating
3,750 megawatts. Jirau is the third largest hydropower plant (HP) of Brazil. Another
example is the Teles Pires Hydropower Plant. Its construction began in 2011, with an
investment totalling roughly US$ 1,190 billion dollars, and an enterprising consortium formed by NeoEnergia, Eletrobras, Eletrosul, and Odebrecht Energia has been
responsible for its operation.
Currently, there are 16 hydroelectric plants (abbreviated as UHEs in Portuguese)
operating in the Legal Amazonia, and 67 small-size hydropower plants (PCHs) with
up to 30 megawatts of installed power. However, the developmental and infrastructural plan, presented at the end of 2010, during the presidency of Luiz Inacio Lula da
Silva (currently in prison for corruption), belonging to Worker Party (PT), a leftist
oriented party, the Growth Acceleration Program, Second Phase, is known as PAC-2.
The second phase of the program had six major tracks for action and projects focused
on energy production, urbanization/sanitation, and social areas: land, rail, hydro, air
transport; energy matrix expansion (hydroelectric, fossil—including natural gas and
petrochemicals); a better city; citizen community; my house, my life; water and
light for everybody (Verdum 2012, p. 4). As mentioned by Glass (2013), PAC-2 was
elaborated to promote a series of developmental constructions, set as a priority for
Brazilian progress by Lula’s government, 13 hydroelectric dams in Legal Amazonia. Their regional distribution (municipality and state) and to respective rivers are
Belo Monte, Xingu river, Pará state (PA); Colíder, Teles Pires river, Mato Grosso
state (MT); Dardanelos, Aripuanã river (MT); Estreito, Tocantins river, Maranhão
(MA)/Tocantins (TO); Ferreira Gomes, Araguari river, Amapá (AP); Jatobá, Tapajós
river (PA); Jirau, Madeira river, Rondônia (RO); Santo Antônio, Madeira river (RO);
Santo Antonio do Jarí, Jarí river (AP/PA); São Luiz do Tapajós, Tapajós river (PA);

17 Hydroelectric Plants Construction, Rainforest Landscape Change …

403

São Manoel, Tapajós river (MT/PA), Sinop, Teles Pires river (MT); e Teles Pires,
Teles Pires river (MT/PA) (refer to Fig. 17.1). Yet of concerns to environmentalists, it
has been the possible impacts resulting from paving plans of 163 Road (BR 163), that
connects Cuiabá (MT) to Santarém (PA), and of 319 Road (BR 319), that connects
Porto Velho (RO) and Manaus (AM) on the Indigenous lands. The BR 163 impacts
on the Mekrãgnoti lands, Panará state, Praia do Mangue and Praia do Índio, and BR
319 with impacts on other 36 Indigenous lands, among them, are Mura, Kanamari,
Parintintin, Apurinã, Munduruku, and Tora1 (Glass, 2013, p. 129–130).
In total, PAC-2 aimed to build 70 new UHEs and 117 new PCHs in Amazonia,
which, by the way, would mean a huge environmental and ethnic-social impacts in
the region if not followed and supported by thorough studies prepared by a team
of autonomous experts. However, based on a 2019 report of the Brazilian Industry and Civil Construction Chamber (CBIC), there are nearly 4,700 PAC’s projects
interrupted in Brazil, including hydroenergy matrix and roads, which, would mean
investments of around R$ 135 billion of reais (around USD 34 billion) and the creation of estimated 500,000 new direct and indirect job openings, and newest elected
president, Jair Bolsonaro [an ultra-right-wing government] has plans to reactivate
the stopped constructions in order to trigger the economy (Correio Braziliense 2019,
11 April by Costa & Dianni).
Yet, of concern, it has been the government plans to build Bem Querer Dam,
708 MW, in Branco River, Roraima State, in the Northernmost Amazonia. Regional
institutions and organizations fear that this new hydropower dam will disrupt the life
and environment of hundreds of people, and can cause a serious irreversible impact
on the river fish stocks, jeopardizing ‘food security’ and ‘income generation’ of
traditional communities, as well as it can interfere with people and products transport.
Besides, Bem Querer Dam—if built—there is risk to ruin the tourism activities—
especially tourism sport fishing—in Baixo Rio Branco region. Bem Querer site is a
very popular tourist attraction located in Roraima, because of its landscape, greenery,
and rapids. Up to now, no extensive studies have been underway to foresee and deal
with these controversial issues, which has made local population cautious regarding
the dam construction, not instantly taking for granted heralded promises.
Academicians have been also skeptical, and have cautiously positioned themselves
by claiming the need for more studies on impacts, mitigation strategies, and regional
compensation proposals in case Bem Querer Dam’s construction really moves forward. Roraima state is highly dependent on Guri Plant, in Venezuela, for electricity.
However, an ever-increasing Venezuelan demands for energy, the chronic economic
crisis, and political instability in that country have been real reasons for concerns and
uncertainties. The solution for Roraima can be either Bem Querer Plant or the access
to Tucurui energy transmission cables. Both are cost effective, and they cannot be
evidently finished overnight.
According to Fearnside (2005a, b), Brazilian authorities of the energy sector
revealed in the 2010 Plan for Brazil’s Hydroelectric Development, released in 1987,
their intention is to construct 79 Hydropower Dams in Amazonia alone. The 2010
Plan does not mention specific dates for their execution, but they are planned dams
for strengthening the national hydropower energy matrix. The new dams can flood up
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to 10 million hectares, representing approximately 3% of forested areas (p. 12–13).
Until 2021 Brazilian government has plans to install at least 23 new hydroelectric
plants in Amazonia, 14 of them to be built with BRL 78 billion reais (roughly US$
24 billion, converted with an exchange rate of US$ 1 = BRL 3.28) granted from the
Growth Acceleration Program (PAC) to generate up to 38,292 MW; this represents
half of the 78,909 MW that has been currently produced by 201 current hydropower
plants in operation in Brazil. New dams will occupy pristine and sensitive Amazonian
areas at the heart of the forest, such as in Tapajós and Jamanxim basin. The new dams
in Aripuanã and Roosevelt rivers, in Mosaico de Apuí, can have a direct impact
on 12 protected areas and Indigenous lands (O Globo 2012). Figure 17.1 shows
hydropower plants in operation in Amazonia, as well as those already planned and
under construction.
The reality is that economic development, social justice, and environmental sustainability have been clashing over the construction of several large hydropower plant
projects in Brazilian Amazon to boosting economic development at the expense of
local dwellers and the environment.
According to Burrier (2016), Brazil has begun to promote a cycle of developmental
policy-making, but more recent government interventions differ from the way ‘infrastructural development’ has been conceived and implemented during the authoritarian
regime (1964–1985), particularly with the approval by Brazilian politicians of the
1988 Constitution with specific constitutional clauses concerning indigenous rights,
environmental regulation, and the creation of a Public Prosecutor, called Ministério
Público, MP, to advocate on public affairs of collective interest,
Brazil offers a unique opportunity to study variations in state responsiveness toward civil society and the environment during two distinct developmental periods [military and democratic
regimes]… the Brazilian developmental state is [currently] evolving to better incorporate
social and environmental concerns during the construction of large hydroelectric energy
projects. Although not immune from criticism nor lacking room for improvement […]. A
stringent environmental licensing process, legal protection for indigenous people and their
territory, and an increasingly assertive Ministério Público have embedded social and environmental concerns in a meaningful way that affects policy outcomes. While some scholars bemoan stagnating environmental states in a neoliberal era of small government and
reduced bureaucratic capacity, developmentalism provides a counterexample of a vibrant
public sector in a globalized world (p. 334-335).

Brazilian decision to build huge dams in Amazonia is certainly not free of public demonstrations, and heated debates both by local and traditional populations,
civil society, and international institutions. Questions also arise from research institutes and universities, so the trade-offs regarding mega developmental policies and
projects always disputably stay at strike. The point is that Brazil, as a developing
(emerging) economy with an extraordinary biodiversity at a world scale, still holds
dilemmas to balance out ‘economic growth’, ‘social welfare’, ‘human rights’, and
‘environmental preservation’ due to rampant poverty and inequality, disparities in
income distribution, not to mention a deep rooted-systemic corruption in its public
sector.
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Istoe Magazine, in one of its news report, published on March 2017, revealed that
Belo Monte Hydropower Plant has cost double its original price, reaching stratospherically BRL 30 billion reais (approximately US$ 9,150 billion), and this money
seemingly was not used only to pay engineering work and workers of the project.
Investigation on corruption and bribery involving politicians who belong to some of
the largest Brazilian parties, PT, PSDB, and PMDB, is in course by Lava Jato public
prosecutors and Federal Police.

17.2 Dams’ Construction, and Human Environmental
Impacts in Amazonian Region: A Summary
17.2.1 Dams and Environmental Impacts in Amazonia
The construction of large dams has a series of implications, among them are impacts
on the biotic and abiotic systems, and associated phenomena. Besides a drastic
landscape change, particularly on forested areas and riverways, impacts also take
place on human dwellings close to, or at the outskirt of a hydropower plant. These
issues have led many researchers, among them Philip Fearnside, one of the most
respectable authorities in this field, to investigate quantitative and qualitatively dams’
impacts. International Rivers Organization explains that ‘the environmental consequences of large dams are numerous and varied, and include direct impacts to the
biological, chemical and physical properties of rivers and riparian (or “stream-side”)
environments’.
Based on scientific reports, the International Rivers Organization has categorized
the impacts at three different levels from an anthropogenic perspective (humaninduced impacts): (i) the dam—it blocks fish migration, disrupts flow of sediments
and of water, and there are hazards from ageing dams; (ii) the reservoir formation—it contributes to global warming; it displaces human and non-human communities; it increases water-borne illnesses, and triggers earthquakes; (iii) ‘downstream
impact’—it reduces biodiversity; it has poor water quality; it lowers crop production
and also decreases fish populations; and reservoir stagnant water usually has colder
temperature than water of regular rivers, and this causes impacts on wildlife as freed
colder water goes downstream. In brief, huge hydropower dams cause destruction
of forests, wildlife habitats, of aquatic ecosystems; moreover, their turbines can hurt
fish; the dams can affect agricultural lands with the reduction of available fertile
areas to harvest, and they impact negatively on scenic landscapes; they also interrupt
boat and ship navigation.
Dam reservoirs also have a higher volume of nutrients and sediments (with lower
dissolved oxygen) leading to an excess of undesirable and uncontrolled aquatic weeds
and algae which can migrate to other waterways crowding it badly, and compromising freshwater quality for humans and animals (Fearnsid 2015a, b; Cummings
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2009). The dams disrupt the natural flow of rivers with direct and indirect consequences to wildlife and humans, and they contribute to wholesale deforestation and
fragmentation of the rainforest.
International community and scientists have been deeply concerned about the
relation between an increase of huge dams’ construction and the volume of lifecycle global warming emissions’ (Fearnside 1989, 1999, 2001, 2005a vols 1 & 2,
and 2015b; Burrier 2016; Leme 2011; Cummings 2009). For example, the emissions
of methane—a greenhouse gas—originated in hydropower dams, also accounts for
human-induced climate change (Fearnside 2015a, b). In a recent news report published by The Guardian (2016), it has been questioned whether hydropower energy
has been a ‘clean energy source’ as hydroelectric dams paradoxically generate a huge
amount of greenhouse gases (methane, carbon dioxide, etc.).
Not everything is indeed bad about big hydropower dams. There are economic
benefits. Dammed water can be used for agricultural irrigation (as water source
security); it can help controlling floods, and the reservoirs can be used for multiple
purpose water tourism recreation. One way to mitigate some impacts on fish stock
and reproduction has been the construction of ‘fish ladders and ‘in-take screens’
(Agostinho et al. 2007). This simple, but innovative engineering on behalf of wildlife,
is highly desirable.

17.3 Dams and Impacts on Indigenous and Traditional
Groups in Amazonia
With regard to ‘large dams’ in Amazonia, particularly with huge reservoir formation and the disruption of river flows, two major things usually happen: (i) people
displacement; and (ii) human rights stay at stake. According to International Rivers
Organization, dams have displaced roughly 80 million people around the world,
and negatively impacted on 500 million people living downstream with tremendous
losses to their livelihoods. In many nations, most dams’ builders have been accused
of human rights violation. In Amazonia, it has not been different. For example,
the Tucuruí Dam that blocked Tocantins River in 1974 flooded 2,430 Km2 , and
this includes three Indigenous lands, Parakanã, Pucurui, and Montanha. The energy
transmission cables were installed crossing four other Indigenous areas: Mãe Maria,
Trocará, Krikati, and Cana Brava (Fearnside 1999, 2015a, b; Comissão Pró-Índio de
São Paulo 1991).
Fearnside (1999, 2015a, b) has mentioned that after Tucurui’s reservoir has been
filled, mosquito populations, such as Mi. titilians and M. pseudotilians, M. indubitans
e M. humeralis have alarming increased on the western side of the artificial lake, and
they have become a ‘pest’ stinging people to unbearable situation. This situation has
pushed the populations to move to areas not affected by the plague.
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17.3.1 Belo Monte Hydropower Plant’s Construction:
Stalemates and Dilemmas
Belo Monte hydropower plant construction has raised many criticisms among social
scientists, experts on Indigenous issues, and environmentalists (Fig. 17.2). (Fleury
and Almeida 2013; Graeff 2012; Oliveira and Cohn 2014). Many of them advocate
that the negative impacts and effects on traditional populations and fishermen of
Amazonia, many of them migrants or second-generation occupants, are doubly disruptive to the indigenous populations of the Middle Xingu, although the project is not
intended to remove the residents of the 10 communities in the area of impact, namely,
Paquiçamba, Arara of the Volta Grande do Xingu (Maia), 17 km’s Juruna, Bacajá
Trincheira, Kararaô, Arawaté of Igarapé Ipixuna, Koatinemo, Seca Waterfall, Arara,
and Apiterewa. To note, the isolated Indigenous groups belonging to Koatinemo and
Trincheira Bacajá lands, distant 50 km from Belo Monte dam, have received only
provisional protection of the Indian National Foundation (FUNAI) which prohibited
the access, for 2 years, of an area of 137.7 thousand hectares on January 2011 (Glass
2013, p. 132).
Xingu River, Pará State (see Fig. 17.2) has attracted national and international
attention due to the social impacts it has caused to Indigenous people. Norte Energia,
Belo Monte Dam building company, has published a bilingual English–Portuguese
handbook (Fig. 17.4) to present its accomplished socio-environmental programs to
benefit Indigenous populations, among them are Indigenous education and culture;

Fig. 17.2 Belo Monte hydropower plant construction, Altamira, Pará state Source: Pascal,
September 2015. Wikimedia Commons
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infrastructural improvement in the communities; Indigenous protagonism, Indigenous communication; territorial protection; basic environmental project for Indigenous population, monitoring program for the environment, and issues related to the
well-being of the Xingu river and riverbank dwellers.
On June 2015, the Socio-environmental Institute (ISA) released a 205-page
dossier (see Fig. 17.3), with a collection of 54 chapters, some of them based on
interviews with members of Xingu Vivo NGO, with tough criticism against Brazilian Federal government and Norte Energia for not coping with a series of critical
conditions to mitigate social and environmental impacts. The dossier was prepared
by a team of environmentalists (Villas-Bôas et al. 2015).
In 2010, these conditions were negotiated by Norte Energia with the Brazilian Environmental Agency (IBAMA), FUNAI (Brazilian National Foundation for
Indigenous People), local Indigenous populations, and civil society organizations,
for the concession of environmental licenses necessary for Belo Monte construction.
The dossier underlines that during the last 5 years, Norte Energia has failed to prevent
or reduce socio-environmental impacts on Indigenous peoples dwelling in the region
and affected by the dam. For example, the dossier mentions that Cachoeira Seca
Indigenous Land was one of the most affected by deforestation in 2013. Moreover,
regional Indigenous health indicators have worsened since the beginning of Belo
Monte construction with an increase of 127% in child mortality between 2010 and
2012.
Both ISA and Norte Energia reports (Figs. 17.3 and 17.4) provide comprehensive
information about the social and environmental positive and negative impacts of Belo
Monte hydropower plant construction. The reports bring their own view, explanation,
studies, and analysis—with contrasting versions on Belo Monte. Their positions are
clearly opposing observed in the reports’ subtitles: ‘there are not conditions for an
operational license’ (ISA) versus ‘permanent dialogue with Indigenous communities’
(Norte Energia). However, the literature has a plethora of publications and news
reports on the Belo Monte Hydropower Plant with studies and assessment of its
positive and negative impacts at local and regional level (Fearnside Fearnside 2018a,
b; 2017; Bratman 2014; Castro 2012; de Sousa Jr and Reid 2010; Norte Energia
2014; Saracura 2015).
The preamble of the ‘Belo Monte Report: Basic Environmental Project and
Indigenous Component’ (BEP-IC), released in 2016 by Norte Energia, explains that
the Company in charge of constructing the hydropower plant has taken actions to
develop previous studies, such as environmental licensing and deployment, in order
to establish a permanent dialogue with Indigenous communities (and other riverbank dwelling groups), directly and indirectly affected by the dam, aiming not to
jeopardizing the lands occupied by them.
The [Hydropower Plant] HPP Belo Monte’s environmental licensing and deployment made
way to such broad and deep dialogue with all those directly or indirectly affected by the
dam—especially traditional communities—that an exclusive Basic Environmental Project
was prepared for the Indigenous Component: the BEP-IC. Thanks to studies conducted
over more than 35 years, the Belo Monte Hydropower Plant was built in the Middle Xingu
without jeopardizing the lands inhabited by indigenous peoples, ensuring that not a single
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Fig. 17.3 Front cover of the Belo Monte Dossier by ISA 2015

centimeter of the 5 million hectares occupied by nine ethnic groups was flooded by its
reservoirs. After winning the auction to build, operate and maintain the plant, Norte Energia
consortium signed Belo Monte’s concession contract in August 2010. The project safeguards
fundamental rights of indigenous peoples through actions that strengthen their ethnic and
cultural characteristics and traditional activities. It also promotes land tenure, environmental,
cultural and food security, thereby helping to bridge a historical gap. Mirroring the social
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Fig. 17.4 Front cover of the Norte Energia report, 2016

change that spread throughout the region, villages in HPP Belo Monte’ area of influence are
receiving an unprecedented level of attention and investments.

Conversely, the introductory text of ISA’s report presents a context of social, ethnic, and environmental disadvantages to local populations affected by Belo Monte
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construction. Despite the availability and use of massive financial resources and undeniable efforts of some federal government sectors, Belo Monte is a current example
that a gloomy historical record of dams construction in Amazonia, permeated by a
myriad of impacts, has had little change over the decades (ISA 2015, p. 9).
According to ISA, the Belo Monte dossier is a document elaborated based on
more than 50 interviews and 20 academic articles prepared by experts and regional
stakeholders, compiled from Vozes do Xingu. As ISA’s explains, the report is essentially an attempt to present facts that corroborate to a reflection and insights on the
licensing process of the plant in order to promote public specific debates which could
influence the planning, execution, supervision, and social control of the third largest
hydropower plant in the world built at the heart of Amazonia which its building
started in 2011, and on March of 2015, about 75% of it was ready. As ISA positions
it, the dossier serves as an alert from the civil society on inadequacies and effects of
Belo Monte:
There are, at the moment, insufficient conditions for the Brazilian Institute Environment
and Renewable Natural Resources (Ibama) to authorize the beginning of the filling of the
reservoirs of the Belo Monte hydroelectric plant (located in the Altamira region of Pará) and
the ultimate deviation of the Xingu River for it as the construction lacks of environmentally
sound responsibility […] the main work of the Growth Acceleration Plan (PAC), installed
in a region with a historical lack of government [social, ethnic and environmental] presence,
Belo Monte continues to be, five years after the construction auction and operation of the
plant, a symbol of socio-environmental negligence and disrespect to affected populations
(ISA 2015, p. 9–10).

ISA’s Belo Monte dossier is presented in three major chapters: ‘Belo Monte: from
promises to reality’; ‘Consequences of noncompliance with the conditions of Belo
Monte’; and ‘Lessons learned from Belo Monte: institutional problems that need to
be overcome and cannot be repeated’, as detailed in Table 17.1.
A document online, entitled Belo Monte UHE 182, prepared by the Ministry for
the Environment, with questions and answers related to the Belo Monte hydropower
plant’s construction, succinctly seeks to address the major questions and issues related
to the dam and the Indigenous peoples. The document 182 categorically states that
Belo Monte UHE will not affect the Indigenous groups and the traditional riverbank
dwellers of Volta Grande do Xingu, the main Indigenous land with flooded areas in
reason of the dam formation as the streaming water will be kept in 700 m3 per second
which exceeds the minimum stream of 400 m3/s reported in the last 80 years, guaranteeing the river conditions and water level, consequently the natural resources and
fish stocks for the livelihood and survival of the Indigenous populations. According to
Norte Energia Report (2016), in November of 2009 FUNAI assessed independently
the impacts of the Project Fundação Nacional do Índio (Funai) and issued a technical
report stating that the construction is viable meeting the minimum streaming levels
for the river.
According to Norte Energia’s report on Belo Monte, the company was committed to meeting the 21 of the conditions that the Brazilian National Indian Foundation (FUNAI) defined for the Indigenous Component for the construction of the
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Table 17.1 ISA’s Belo Monte hydropower plant dossier. Social, ethnic, and environmental impacts
Issues and context: Belo
Monte from promises to
reality

Impacts: consequences of
noncompliance with the
conditions of Belo Monte

Institutional problems to be
overcome and should not
repeat: learned lessons

Health infrastructure

Overloaded public health
services

Education infrastructure

Drop in the education quality

Basic sanitation

Inactive basic sanitation
system and risks to water
quality

Public security

Altamira municipality, where
Belo Monte Plan was built,
has a record of violence.
Killing events, fatal traffic
accidents, violence against
women and teenagers, as well
as thefts and robberies have
practically doubled since the
beginning of the construction
of the plant. Between 2011
and 2014, the number of
murders per year in Altamira
jumped from 48 to 86 cases,
an increase of almost 80%,
despite R$ 115 million
(roughly USD 28.75 million)
invested in security in the
municipality.

• Mismatch of the
socio-environmental
licensing obligations and the
plant construction schedule.
• Intrinsic limitations in
environmental licensing:
insufficient enforcement and
lack of independent
information
• Obligations of the public
authority were not met. Who
will charge them?
• Brazilian Development Bank
(BNDES): lack of
transparency and of social
control over social and
environmental irregularities
of the development
• Public authority omission
and lack of legal assistance
in the reallocation of the
affected population
• Uncommitted legal system

Resettlement of the
population of rural and
urban areas

Violation of fundamental
rights in the process of
compulsory removal. Loss of
lifestyle riverside

Indigenous lands and
Protected areas

Increased levels of forest
degradation and intimidation
of communities indigenous
and riverside timber
merchants

Indigenous peoples

Impacts on indigenous
peoples and the absence of
appropriate and timely
mitigation measures

Riverbank dwellers and
fishermen communities

Impacts of the riverbank
communities and destruction
of the traditional fishing
activity

Source ISA’s Belo Monte Dossier. Available at, https://documentacao.socioambiental.org/noticias/
anexo_noticia/31046_20150701_170921.pdf
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hydropower plant and dam. As underlined, R$ 3.2 billion (roughly USD 800 million) was allocated to 117 socio-environmental actions of the Basic Environmental
Project (General BEP) that Norte Energia developed in the municipalities of Altamira,
Anapu, Brasil Novo, Senador José Porfírio, and Vitória do Xingu, all of them located
in the area directly linked to the Belo Monte’s construction, and nine subcommittees
formed by local Indigenous ethnic groups, in the respective areas surrounding the
plant to be flooded, overseeing the BEP: Volta Grande, Parakanã, Kararaô, Cachoeira
Seca, Bacajá, Araweté, Arara, Xipaya-Kuruaya, and Asurini (refer to Table 17.2 for
details). According to Norte Energia, FUNAI and involved communities agreed on
all activities as scheduled for the plant’s building, including the actions for benefitting locally the communities in the following areas: land management; Indigenous
environmental supervision, health structure and system’s improvement, training and
workshops, road and landing strip constructions, support to local production for
income generation, and satellite surveillance. Norte Energia underlines in its 2016
Report that the financial support to education included new schools, and the valorization and use of Indigenous languages/dialects, through inter-secretariats’ actions,
Ministry of Education, FUNAI, and the creation of a deliberative ethno-educational
territory management committee:
In the first semester of 2015, students from Assurini, Arara, Parakanã and Xikrin villages
started using literacy and orality primers in their own dialects. Illustrated by indigenous
people, the new teaching materials were prepared during the continued indigenous teacher
training course developed by the BEP-IC. The literacy series preserves the languages of the
Middle Xingu ethnic groups, and the orality series perpetuates myths and legends transmitted from generation to generation. Seven thousand copies were distributed in the first
stage. Developed with the ministries of Justice (Funai) and Education, and with the education secretariats of Altamira, Vitória do Xingu and Senador José Porfírio, the Middle
Xingu Ethnoeducational Territory Management Committee—a deliberative body formed by
governmental and non-governmental institutions and indigenous communities that Norte
Energia has been supporting since 2013— approved the primers (Norte Energia 2016, p. 57)

Table 17.2 presents the main points that Norte Energia highlights as evidences of
social, ethnic, and environmental commitment and actions toward the local Indigenous and traditional communities in Altamira municipality and surrounding areas,
Table 17.2 A compilation of the main socio-environmental actions of the Basic Environmental
Project (General BEP) that Norte Energia developed in the municipalities of Altamira, Anapu,
Brasil Novo, Senador José Porfírio, and Vitória do Xingu, located in the area directly linked to the
Belo Monte’s construction as presented in the Norte Energia Report of 2016
Indigenous
communication

✓ 18 meetings with upstream communities—one in each village (Groups
2—Recent Contact; and 3—Upstream) 15 meetings with downstream
communities—one in each village+Fazenda island (Group 1—VGX)

Land management

✓ Two activities to present the navigation routes and share traditional
Indigenous knowledge. (Group 1—VGX)

Environmental
supervision/Indigenous
oversight

✓ Oversight of test activities to install the provisional dam lock on the Bacajá
River, at Percata waterfall; Five weekly activities to monitor water quality in the
TVR area; 30 actions to oversee aquatic fauna monitoring and rescue activities
(continued)
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Table 17.2 (continued)
The Basic
Environmental Project
for the Indigenous
Component (BEP-IC) is
structuring a broad basic
health network for the
native peoples of the
Middle Xingu

✓ Norte Energia is building 34 Basic Indigenous health units in the villages and
4 hospitals in the DsEI Altamira area; 23 health and environmental education
workshops in Indigenous areas; 108 professionals trained to provide better
health services for Indigenous people; 56 Indigenous health and sanitation
agents trained to work in the villages; 5 capacity-building courses for health and
sanitation workers; 5 training workshops for professionals who work with
indigenous people (DsEI technicians and Altamira hospital staff)

New schools to
strengthen educational
structure and system

✓ The BEP-IC has projects to build 34 new schools totaling 92 classrooms
equipped with power generators in the villages close to the dam’s area of
influence as part of a broad set of developing actions; The construction of HPP
Belo Monte helped to consolidate the Middle Xingu Ethno-educational
Territory Committee, a model instituted by the Ministry of Education in 2009
(Decree 6.861) that links teaching to the territoriality, traditions, and lifestyles
of Indigenous people

Educational programs,
trainings, and workshops

✓ 36 Indigenous trained in the Beginners Land Management Course; 15
Indigenous joined the Working Group on Indigenous heritage and Museums; 88
young Indians trained in video making workshops; 128 workshops to support
traditional knowledge production and transmission in the villages; Eight
exchange activities between indigenous peoples; 21 villages received training
for sustainable management of Brazil nut; 85 Indigenous people learned
harvesting and storage techniques (four nut drying and storage sheds were built,
and four community canteens were set up in Kuruaya and Cachoeira Seca
Indigenous Lands); 417 Indigenous people learned how associations and
cooperatives work; 187 Indigenous people participated in workshops on
diagnosis, planning, and fundraising; 94 Indigenous people participated in
workshops on managing community projects and ventures

Strengthening local
production and local
income generation

✓ Paquiçamba Village signed a contract with the Vitória do Xingu Municipal
City Hall to supply 4,560 kg of cassava flour and 350 kg of tapioca, both of
which will be used in school meals in the municipal public school system; The
contract is part of the Federal Government’s National School Meals Program
(PNAE). The projects were defined through dialogue with the communities. For
built-in masonry, the houses have built areas of 46 to 128 m2 and are equipped
with up to four ovens, fermentation tanks, mechanical presses, and engines for
the grating machines

To structure basic health
services in indigenous
areas, a broad set of
infrastructure works is
underway through the
BEP-IC

✓ Opening and recovering roads and building landing strips in the villages; 13
landing strips were built since the start of the BEP-IC and another 8 are almost
ready; 470 km of roads were rehabilitated and deployed to access the villages.
Road infrastructure also plays a fundamental role in taking products to the
market

Satellites surveillance
model/system

✓ HPP Belo Monte’s construction fostered unparalleled progress in the
protection of Brazilian indigenous lands; In addition to building surveillance
units and stations in strategic points of the Middle Xingu, the Middle Xingu
Indigenous Land Protection Plan developed under the dam’s BEP-IC endowed
FUNAI with a breakthrough remote surveillance system that uses four satellites;
The remote surveillance system coverage is not limited to the Middle Xingu.
FUNAI can now remotely monitor all the indigenous lands of the Brazilian
Amazon, a region that concentrates close to 92% of Brazil’s Indigenous lands;
The system acquired by Norte Energia covers 5.5 million km2 of indigenous
lands with GIS technology that uses remote sensing and orbital images to detect
areas with land use that has changes

Source The table was prepared by Ismar Lima with a compilation of data from the ‘Belo Monte Report:
Basic Environmental Project and Indigenous Component’ (BEP-IC), released in 2016 by Norte Energia.
Available online at, http://restrito.norteenergiasa.com.br/site/wp-content/uploads/2016/02/RelatorioPBA-CI_
versao-completa-em-PDF-1.pdf
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in Para state, directly and indirectly affected by the hydropower plant and its lake
formation.

17.4 Final Remarks
A Greenpeace Report released in 2016, entitled ‘Hydroelectric in Amazonia, a bad
business for Brazil and the World’ [our own translation from Portuguese], has questioned and shown the reasons why ‘hydropower plants’ in Amazonia are not a clean
alternative of energy. The Report proposes alternative models for São Luiz do Tapajós
hydropower plant based on wind, solar, and biomass sources. Alternative hydropower
production systems and dams’ construction engineering must become a driver for
technologically advancing renewable energy sources. Also as a choice, Eletronorte
has proposed in 2009 to build dams in Tapajós region by using a ‘platform system’, ‘the company says it will avoid having large work camps invade the Amazonia
National Park by mounting a platform at the dam site to house a rotating crew,
which will return to the nearest city’ (International Rivers Organization 2009). We
do advocate the need for more accurate technical studies on the feasibility of installation of mixed energy matrix at a regional level in Amazonia—either solar, wind,
or biomass—as a way of mitigating the most prominent impacts on people and
environment.
Mixed energy matrix, even as individual undertakings, can help to reconcile some
controversial issues that permeate ‘development’ and ‘social and environmental sustainability’. Hydropower plants are a critical element for development, industries,
and cities. Electricity can help boost local economies, to propitiate well-being to
families, and keep society moving. Large dams’ construction can also boost local
economies by opening job opportunities and by increasing demands for basic products and housing, etc. However, these positive aspects can indeed become a serious
problem if dam constructions lack of a previous comprehensive planning, not only for
the dam itself, but for all individuals, wildlife, and landscape affected by it. Without
proper planning, rather than improving the quality of life dams can contribute to overcrowd villages and cities, overprice products and real estate, to increase prostitution,
and spread diseases.
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Amazonia in Transformation: The Need
for Indigenous Empowerment,
Innovative Ethnodevelopment Models
and Ethnic-Ecological Accountability
Ismar Borges de Lima , Victor T. King, and Walter Leal Filho
Abstract This book demonstrates clearly an Amazonia in radical transformation
with dramatic landscape changes, wildlife in danger and local peoples in jeopardy.
Human and natural resources in Amazonia are under threat with a record of devastation of forested areas. Nevertheless, the volume reveals that there are promising
developments which have to be encouraged in order to find a way out of this crisis.
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18.1 Introduction
This book demonstrates clearly an Amazonia in radical transformation with dramatic
landscape changes, wildlife in danger and local peoples in jeopardy. Human and
natural resources in Amazonia are under threat with a record of devastation of forested
areas. Nevertheless, the volume reveals that there are promising developments which
have to be encouraged in order to find a way out of this crisis. To address these issues,
solutions must be technologically innovative, and sensitive toward human groups and
wildlife; solutions must also be guided by wisdom in the decision-making to consider
trade-offs as part of a win-win game of an operational, attainable sustainability with
successful achievements. It sounds enigmatic, but this book provides some direction
toward a model of economic reasoning which is able legitimately to balance out
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Indigenous and territorial rights, ecological advocacy and development. What is
permissibly acceptable, ethically and morally? Which ethos should guide actions
and occupation in Amazonia?
In terms of development in Amazonia, there is no simplistic, single answer on
how to deal with social, environmental and ethnic issues. It is a very complex set
of issues with an array of approaches to take decisions, understand and manage the
stalemates and dilemmas with ‘developmental projects’ and ‘environmental advocacy’ in the largest remaining rainforest in the world. However, the valuable papers
in this edited volume shed light on the case with the contributors indicating avenues
that help critically to analyze the relevance of mega-development projects, particularly related to renewable energy production, as a product of hydropower plants, and
to find solutions for their existence. It is a clean energy production, but not free of
impacts. Such hydroelectric plants are designed exactly in regions of the planet rich
in water and natural resources, rich in biodiversity, fauna and flora, and with critical
environmental outcomes. In addition, their installation is planned in regions where
Indigenous and traditional populations still live and depend on the state of nature to
survive.
The way development has been proposed and implemented has little to offer
in terms of environmentally, socially and ethnically sound solutions. Conceptually,
an innovative model of development in Amazonia should be one that is able to
harness the various group interests, economic, social, ethnic and environmental.
One of the solutions is to have proposals with guidelines and feasible courses of
actions that promote Indigenous empowerment and ethnic-ecological accountability.
It means, in essence, to outline models of ethnodevelopment tailored to accommodate
Indigenous realities and demands, while not disregarding a nation’s demand for
progress, which can be translated into national wealth, employment and income
generation so necessary for a collective counter-balanced well-being.
This concluding chapter brings together the main aspects, approaches and solutions as presented by the contributors; it is a compilation which engages with existing, unsolved contentious issues in the regional development spectrum, as well as
approaches to territorial dynamics in an Indigenous Amazonia. Chapter 1 provides
a brief introduction to the content of the volume, and this chapter attempts to show
possible future directions. In Chap. 2, Tigre and Slinger provide an approach to the
issue of Indigenous rights in Amazonian countries by comparing the substantive law
with its practical implementation. While constitutions demonstrate a clear intent in
policy to protect Indigenous groups, enforcement is often problematic, and the rights
of Indigenous populations have rarely been vindicated. Through an analysis of case
studies in Amazonia, such as the Chevron oil spill in Ecuador, the Belo Monte Dam
in Brazil, and the TIPNIS Project in Bolivia, the authors discuss whether these constitutional provisions have been respected. In most cases, the rights of Indigenous
populations have not been upheld and provide evidence of the subordinate interest
of the state and a preference for economic development. The majority of Amazonia struggles with widespread poverty, especially in rural areas. Thus, despite the
recognition of Indigenous rights, badly needed economic development often takes
precedence. Even if constitutional courts uphold Indigenous rights, environmental
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protection and approve compensation for the destruction of their territories, states
have been slow to respond and enforce these rulings. Examining the responses of
each Amazonian country in turn, the strongest advocates of Indigenous environmental rights appear to be Ecuador and Peru. According to Tigre and Slinger, there is
still much to be improved in ensuring that Indigenous rights are fully respected in
Amazonia, and all countries have a long way to go before truly becoming regional
models in free, prior and informed consent.
In Chap. 3, Chiavari and Lopes review the Brazilian constitutional text and its
relevance for safeguarding the original Indigenous rights over the lands traditionally occupied, tasking the federal government with the duty of demarcating these
lands. Their chapter describes the Brazilian legal procedures for Indigenous land
demarcation, and analyzes the main challenges to securing Indigenous land rights.
As they emphasize, the demarcation of Indigenous land still faces challenges: first,
the demarcation procedure is bureaucratic, complex and time-consuming; secondly,
judicial battles have resulted from a controversy over the constitutional expression
‘land traditionally occupied’; thirdly, the demarcation process is subject to the political will of the Minister of Justice and the President; fourthly, the absence of a unique
and comprehensive rural land registration data center presents a major problem that
has resulted in uncertainty and conflict over land due to different types of overlapping
properties; fifthly, many land conflicts involve Indigenous land, protected areas, private properties, and small-holders, which frequently result in violence and murder,
and finally, there are several proposals and amendments to existing legislation that
seek to modify the Indigenous land demarcation process to make it more difficult or
prevent the enforcement of Indigenous land rights.
In Chap. 4, Dall’Orso critically reviews the current trends in public policies,
institutions, and legislation regarding the Indigenous Peoples in Voluntary Isolation
and Initial Contact (IPVIIC) and Indigenous people’s land and protected areas in
the Amazonian countries, with a focus on cases in Brazil and Peru, and the role of
international organizations and institutions such as the Amazon Cooperation Treaty
Organization (ACTO) and USAID with technical and economic contributions for the
protection of traditional, aboriginal populations and biodiversity, while Indigenous
organizations have the role of providing ideas, personnel and resources for the wellbeing of native peoples. Dall’Orso provocatively raises key questions to deal with
the problematic issues: what are the common issues considered in these legislations?
What issues are still waiting to be addressed? What are the most pressing needs of
these peoples? What is the impact of these policies on the daily lives of Indigenous
peoples in voluntary isolation and initial contact? For him, in any case, leaving the fate
of the forests and these peoples to the drivers of deforestation is no proper answer. The
experience shows that the relationship between IPVI and native communities evolves
according to context, and in working for the survival of their pristine territories it is
necessary to create buffer zones to ensure protection of those inside and others on the
flanks to prevent entry of illegal resource-seekers. This option invites proposals and
solutions in creative territorial management policy practices to ensure sustainability,
allow for climate change adaptation and ensure human rights.
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In Chap. 5, Trujillo, Tapia, Naranjo Toro and de Lima present the main actions,
projects and achievements related to environmental restoration, Indigenous ecological management and Indigenous cultural enhancement of the Fakcha Llakta community and their existing natural assets and resources in the Peguche Waterfall Protected
Forest (PWPF), located in the Canton Otavalo, Imbabura Province, Ecuador. It is a
protected area for tourism and the conservation of the natural environment, elements of which have sacred values for the local population. Their chapter comprises
inventories and insights regarding the restorative environmental work undertaken by
the community for the benefit of the Peguche site. This case study contributes to
praxis and formulates concepts in order to fill a gap in the literature regarding the
‘environmental guardianship role’, ‘Indigenous land management’ and ‘biodiversity
conservation’ in the Andean region, and in contemporary Ecuadorian Amazonia as
a way of self-representation and empowerment. The conclusion is that the collective work of the Indigenous Fakcha Llakta reveals the responsibilities of everyone
involved, and the community commitment as a workforce for sharing experiences,
helping others to learn more about local biodiversity and in practicing ecotourism.
Tourism has the potential to promote social progress, raise the local standard of living and enhance knowledge of the local population. It leads to positive impacts on
the social, cultural, ecological and economic conditions of the hosting communities.
However, tourism—particularly Indigenous tourism dealing with sensitive ethnic
issues—can negatively affect the rights of the host communities if not well-planned
and well-managed. Another problem is the lack of policies and mechanisms which
might guarantee benefits shared by all members of the community. A new community tourism should have activities and products that are original, innovative and
profitable and this requires turning points for changes in the mindset of all those
stakeholders and actors involved in designing, developing and managing tourism
projects.
In Chap. 6, Ferraz, and AYRCA and AMYK Associations present a framework
arising from a technical consultancy in ecotourism and ethno-tourism in Indigenous
Lands. It was a project based on inter-institutional technical cooperation between
the Brazilian National Foundation of the Indian (FUNAI) and the United Nations
Development Program (UNDP). The chapter provides a comprehensive understanding of Indigenous advocacy and collaboration frameworks undertaken by multiple
actors for tourism development in the Yanomami lands, located in the northernmost
Amazonian state of Roraima. It examines the existing local synergies and cooperation, decision-making processes, as well as the public policies that deal with the
implementation of tourism in Indigenous lands and its effects on their territory. The
historical and current state of tourism activities in Yanomami lands are examined, and
the chapter outlines the role of Yanomami Associations in tourism planning and territorial management for advancing tourism activities as part of a process of ethnodevelopment. The implementation and management of ‘community-based ecotourism’
(CBE) foreseen in the Yanomami Indigenous Land has been recognized by the local
AYRCA and AMYK Associations as a means of disseminating the importance of
the respect and spiritual status of Yaripo to the Yanomami, to enable territorial and
environmental monitoring in an integrated and more effective way in the control and
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development of an activity that proposes fully to involve the generation and distribution of income, cultural valorization and environmental conservation, countering
the illegal mining that occurs in the region.
In Chap. 7, de Deus examines the Amerindian societies’ articulation processes in
the Southern Amazon and seeks to underpin ethno-political approaches as a conceptual foundation to shed light on cultural and environmental transformations. Within
this context, the recent advances of Surui, Arara and Gavião communities in a process
of ethno-development are investigated. These native peoples inhabit the Amazonian
rainforest in Indigenous lands located in the State of Rondonia. A set of policies
for regional development has caused negative environmental impacts with largescale deforestation and negative cultural consequences on autochthonous people.
Indigenous communities have also created in a historical process, alternative cultural landscapes in a specific territorial context, and their realities are analyzed within
geographical conceptual categories and interpretation paradigms. It is important to
note that more than 80% of the Indians interviewed in the fieldwork perceive that
their lives have improved in recent years, and, for more than half of them, this has
occurred due to the recent implementation of educational and assistance programmes
in the communities (in the areas of health, agricultural techniques, and so on); and
a significant majority of Indians have also signaled that their future will be positive
(almost 85%). These perceptions were also obtained from representatives in urban
and rural areas of Porto Velho, Ji-Paraná, Ouro Preto do Oeste, Cacoal and Vale do
Paraíso, all located in Rondonia state. It is worth noting that currently Arara, Gavião
Ikolen and Surui Paiter Indians, whose areas we visited from 2009 to 2013, represent
communities and identities that are trying to hold on to their ethnic-cultural heritage,
and they are succeeding. These Indigenous and landscape transformations in Amazonia have been observed along a historic continuum of anthropogenic westernized
interventions on the rainforest and on its traditional peoples, but Amazonian Indigenous peoples have created in this historical process, emergent cultural landscapes in a
specific territorial context, symbolically an example of cultural and ethnic resistance
over various forms of neo-colonialism.
In Chap. 8, Proença and Panosso Netto address the contributions of the ethnotourism practices to the recognition of the culture Baré through resignification of
handicrafts or rural practices, while having the visitors inserted into local realities
and contexts. The discussion focuses on the emancipatory aspects of communitybased tourism as it allows economic and social development. In fact, ‘ethnodevelopment’ conceptually permeated and grounded their discussion. Tourism is understood
as a phenomenon that enables mutual experiences between hosts and guests, and
it can be developed in different environments whether in urban or rural areas. The
research reveals the key aspects of an Indigenous tourism development in the Nova
Esperança community, located in the Puranga Conquista Sustainable Development
Reserve, an area of environmental protection, downstream of Rio Negro Manaus,
Amazonas state, comprising 30 Baré families. Proença and Panosso Netto explain
that the development of tourism in Indigenous territories is tending to incorporate
principles of ethnodevelopment, and the effective participation of Indigenous movements, through associations or cooperatives, which has been fundamental to the
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orderly development of tourism in such localities. In their view, the decision-making
process should be open to the Indigenous people regarding how tourism should be
structured, and the respective changes that may occur at the site in order to establish a tourist destination with ethical values. By taking into account the fact that
Indigenous peoples are considered holders of ‘cultures’ that transcend and coexist
with modern ‘culture,’ attention has to be directed to the possible changes caused by
tourism. Moreover, it is believed that establishing the sustainability of tourism for
Indigenous peoples implies transforming micro-actions (which are regionally based
and geared toward a more inclusive, sustainable and equitable form of tourism) to a
macro-perspective, starting from the government agencies that are willing to engage
in a dialogue at the public policy level and ensure constitutional rights.
In Chap. 9, Boschemeier and Flores examine how ‘ayahuasca’ tourism affects
local communities from an ethnodevelopment and postcolonial studies approach
based on ethnographic field research in Northeastern Peru. It is a fact that Western ontologies situate plants as objects for consumption, and plant exploitation in
the Amazon which started at the beginning of the twentieth century, particularly
with the rubber boom. Currently, the Peruvian Amazon has become a new spiritual
Mecca for Western tourists seeking enlightenment and healing. The sudden arrival of
tourists had a significant impact on local cultures and economies. Indigenous, mestizo and foreign entrepreneurs embraced the opportunity to market the knowledge of
medicinal and magic plants as a service from the Indigenous cultures. In this context,
‘ayahuasca lodges’ emerged as healing spaces dedicated to organizing ceremonies
using this psychoactive beverage as well as purges and diets with other medicinal
plants. With the compilation of narratives and the construction of case studies, the
chapter portrays the subtle social dynamics between local and foreigner working to
build their practices ‘between worlds’. The chapter ends with a reflection about the
impact of ‘ayahuasca’ tourism on the protection and promotion of Indigenous and
mestizo autonomy, advocating the strengthening of the postcolonial and ethnodevelopmental perspectives in the studies concerning ‘ayahuasca’. It is argued that there is
the need for an anthropology that incorporates the local perspective of social actors
to engage in the concrete transformations for social justice. The strengthening of the
postcolonial and ethnodevelopment perspectives in ‘ayahuasca’ studies can bring a
different array of methodological tools for action, benefiting Indigenous and mestizo
people linked to ‘ayahuasca’ in the Amazon.
In Chap. 10, Cooper uses Anthony F. C. Wallace’s framework for cultural transformation to assess the Alleluia movement among the Akawaio in Guyana. After years
of missionary presence, many syncretic and prophet-led movements have emerged
in the region. Some have disappeared, while others have adapted, grown and consolidated power. Alleluia, based in Amakokupai Village, is the most prolific and welldocumented culture to reimagine itself in this landscape by synthesizing traditional
beliefs and practices with introduced Christian concepts. The movement has been
documented and analyzed by several authors, but never as a revitalization movement
that follows a similar narrative path that Wallace describes for cultural transformation: steady state, stress, distortion, revitalization and a new steady state. The chapter
describes each of these phases using a spiritual-geographical approach that enables
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an analysis of Alleluia as it relates to its highland location in the Pakaraima Mountains that transcend Guyana, Brazil and Venezuela. In order to provide historical and
conceptual context, additional sections discuss the physical and human geography
of Guyana, the colonial and missionary legacy, and the traditional Akawaio spiritual
ontology. As a multi-generational, multi-charismatic leader, and multi-geographical
movement, Alleluia continues to adapt and remain vital within a shared landscape that
helps align it with a more resilient (than a single community) spiritual-geographical
system. Alleluia is not only a form of resistance; it is also a revitalization movement
that includes specific stages of development, charismatic prophet leadership, disciples and other measures of institutionalization. What makes the Alleluia creation
narrative unique is the role of geography.
In Chap. 11, Repetto, Bethonico and de Lima have approached in detail the
advances, setbacks and challenges regarding Indigenous higher education in Amazonia, more specifically in Roraima state, and the role of the Insikiran Institute
for designing and implementing successful ethnically and culturally differentiated
pedagogical techniques and methods in Indigenous teaching-learning endeavors. As
highlighted by them, Roraima state has most of its territory (approximately 46%),
officially demarcated and designated as Indigenous lands. Nearly half of the territorial area of the Roraima province is occupied by eight distinct Indigenous groups
in order to ensure an area for physical and cultural reproduction. Throughout the
history of these peoples, its several educational processes and changes at primary
and secondary educational levels, and later in higher education were observed. The
attainment of rights, such as the right to land and ethnically differentiated education,
has ensured that these schools are able to work with individualized curricula which
include culture, ways of life and world view for each ethnic group of the province.
In this context, Indigenous peoples demanded higher education programmes with
specific courses duly embedded in ethnic-cultural visions in response to Indigenous
demands. The creation of the Insikiran and the offer of Indigenous higher education
undeniably represent an achievement which benefits the local Indigenous communities. However, this has not been an achievement free of conflicts and contradictions.
The implementation of higher education programmes for Indigenous groups has
resulted in enquiries and insights on the challenges, outcomes and achievements that
this type of education poses, not only to the Insikiran Institute, but also for the wider
society.
In Chap. 12, Urzedo, Fisher, Sa and Junqueira assess the ways different Indigenous
populations in Brazil have engaged in the native seed trade for restoring degraded
lands, and the outcomes of their participation. The case study was based on a decade of
experience of the Xingu Seeds Network, focusing on challenges faced by 232 Indigenous people, mostly women, from 13 villages of the Ikpeng, Kawaiwete, Matipu,
Panará, Wauja, Xavante and Yudja in the South-east Amazon. Although Indigenous
and traditional communities have shown large fluctuations in their seed production
and cash income over the years, these collectors have produced 6.7 tonnes of seeds
from 159 species leading to US$ 65,000 cash income for households. Native seed
production is strongly aligned with traditional knowledge with outcomes related
to women’s empowerment, opportunities for young people, territorial mapping and
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building local organizations. However, communities have faced constraints in adapting ethnic institutions to business management requirements, mainly due to scales of
production, language difficulties and lack of accounting skills. Therefore, institutions
must acknowledge Indigenous knowledge and culture for building a more inclusive
and flexible approach to support Indigenous groups to adapt to their participation
in markets. When Indigenous systems are examined in terms of compatibility with
neoliberal social policy and commercial production, they fail adequately to address
autonomy and local empowerment. The dominant business system does not consider
Indigenous reality and culture. Moreover, the local production systems have faced
limitations primarily because of lack of financial support, administration and poor
infrastructure. The demands of the restoration market also restrict the potential of
native species for supporting species domestication. It is relevant to include Indigenous institutional systems in the designing of rules for business management by
modifying some of the practices of the supply chain. It is also essential to support
capacity development for Indigenous associations in terms of training in business
skills and enabling them to adapt to the institutional needs of businesses involved in
the restoration supply chain.
In Chap. 13, Asatrizy, Velez and Roa examine through ethnographic fieldwork
the traditional ecological knowledge of East Tukano cultures from the Papuri River
in Colombian Vaupes, contributing to the literature with critical views, insights and
descriptions of community ceremonial practices associated with cultural beliefs that
regulate the use of wildlife. These local practices are based on the knowledge of
interdependence among sky constellations, rain cycles, weather, and their relationship with plants, animals and humans sharing the same territory, and the use of a
traditional ecological calendar. The main components establishing traditional guidance to the community act in one or more categories of analysis included in the study
(users, species, spaces). The introduction of external practices and institutions is considered as one of the drivers of change in traditional regulations, together with inner
conflicts about leadership and community cohesion. The tendency to disregard the
local community approach to territory conservation is a disadvantage for the integral
conservation of biodiversity in the Amazon region. Any project intending to protect
and conserve biodiversity in the Amazon should consider the understanding of biocultural diversity and respect local knowledge and norms based on a long-established
comprehension of the wildlife, forest and the convergence of conservation purposes
with community interests. The conservation strategies of the communities in the Vaupes zone include local cultural practices, based upon their cosmology. If the national
and academic interest is genuinely to enhance the integral preservation of biodiversity in this territory, both parties must acknowledge the conservation views of the
community and develop new systems for analysis and management of biodiversity
based on intercultural learning.
In Chap. 14, Kopnina has addressed the applicability of engaged social science
and conservation to habitat destruction in Amazonia, and in broader contexts involving violence against non-humans. The questions addressed in her chapter are the
following: is the idea of ecological justice sufficiently supported in conservation
debates, and in more practical Amazonian contexts? Can advocacy of inherent rights
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be applied to the case of non-humans? Can Indigenous communities still be considered ‘traditional’ considering population growth and increased consumption practices? In fact, the relationship of Indigenous rights to ecological justice in Amazonia
has not been explicitly explored heretofore in the literature. As social scientists rarely
talk about violence against non-humans, the case study of conservation in Amazonia
explores this new area of concern. It is worth noting that ethical enquiries in conservation also engage with the manifold ways through which human and non-human
lives are entangled and situated within wider ecological relationships, converging
in the notion of environmental justice, which often fails to account for overt violence or exploitation of non-humans. The existing forms of justice are inadequate
in dealing with the massive scale of non-human abuse and this chapter provides
directions for conservation that engage with deep ecology and ecological justice in
the Amazonian context. The idea of ecological justice needs to be more central in
conservation debates in general, and in the Amazonian context, if the needs of nonhuman species are to be taken into account. Indigenous rights as well as rights of
local communities and the external actors who might have the most influence on
the loss of biodiversity (for example, the timber and mining companies, or more
indirectly, although significantly, all international actors responsible for collective
climate change or the demands for hardwood) need to be carefully considered in
balancing non-human rights and ecological justice. Advocacy of inherent rights still
needs to be fully developed in the case of non-humans, as the literature on trade-offs
in conservation and especially anthropocentric motivation for conservation is often
conceived in purely instrumental terms.
In Chap. 15, Machado and Pinho review the particularities and uniqueness of an
autochthonous population with Amazonian biodiversity and the management and
classifications of plants and animals long-developed linguistically in Wapishana culture, in Roraima, Brazil. They argue that one of the important links between Wapishana Indigenous people and nature is their language. Moreover, language is also an
ecological vessel, a memory of nature as it has been for hundreds of years, and even
names of animals that no longer exist, are told and revived in the Wapishana language. The current scenario imposes a series of social and environmental pressures
on the Indigenous peoples, leading to the need for change and the improvement of
many practices, which must be carried out without losing the principle of sustainability. In this regard, it is important to remember that for the Indigenous peoples the
cultural dimension is as important as the ecological or environmental dimensions of
sustainability, because these have always been inseparable, and language provides
a connecting link. The management of plants has been passed on from generation
to generation in the Wapishana language. In the state of Roraima, a large part of
environmental and cultural diversity is still conserved, and the presence of Indigenous lands in almost half the area of the state (46%) is essential to this conservation,
because only 6.6% of the area of the state is protected under other categories of
Conservation Units (CU). The Serra da Lua region, located in the municipalities
of Canta and Bonfim, is a territorial reference for the Wapishana people, because
it has a high concentration of Wapishana speakers. The nine Indigenous Lands in
the Serra da Lua region total 325,250 hectares, is mostly demarcated as ‘islands’;
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this means that they are not demarcated continuously, but are surrounded by farms.
As this is mostly a savannah area, forest resources are limited, restricted to areas
of forest vegetation interspersed in the savannahs. The Indigenous population numbers are approximately 7,000, mostly Wapishana, but also including Makushi and
Atoraiu. Indigenous agricultural and environmental management are traditionally
sustainable, governed by the intimate knowledge of the territory and co-developed
within the people’s culture. The authors corroborate Evaristo Nuguak’s statement,
an Ashaninka from Peru, co-author of the book Sueños amazónicos (Hvalkof 2003),
when he affirmed: ‘we, Indigenous people, are not an obstacle, we are an alternative to development. And while we maintain a little grain that is of our ancestors’
knowledge, we will continue to fight for our dreams’.
In Chap. 16, Vilani and Leal Filho critically examine the situation of the Indigenous populations vis-à-vis their lands and ethnic rights. It addresses the federal
environmental policies in the Brazilian Amazon during the last few decades. Their
concerns focus on the indifference of government and politicians in the Lower and
Upper Houses of the Congress regarding Indigenous demands, realities and rights.
Amazon-Indigenous rights and the creation of protected areas are guaranteed by the
Brazilian Federal Constitution of 1988 with specific sections on Indigenous issues.
Despite this constitutional protection, ecological and Indigenous rights setbacks have
been observed regularly in the Brazilian political arena. The Amazon rainforest has
become incorporated into a capitalist and neoliberal economic model, a worldwide
source for minerals, and a place for power struggles, resulting in substantial forest
destruction. Indigenous populations and biodiversity, in turn, have become ‘obstacles’ to Brazilian development projects in the region. The insights of this chapter
reveal the need to strengthen Amazon-Indigenous rights, and policies for promoting a sustained ethnodevelopment. According to Vilani and Leal Filho, the social
and environmental setbacks in Amazonia, in the last decade, have been characterized by: (i) strengthened lobbies of the development-oriented economic sectors in the
National Congress and in the Federal Executive; (ii) expansion of the capitalist world
economy; (iii) the precariousness role of FUNAI, and the weakening of policies for
Indigenous peoples; (iv) disorganization of the environmental area—supervision and
management of protected areas, deforestation control; and, (v) the politicization of
environmental licensing. Based on the data presented and analysis of selected cases,
the authors have recommended five actions as contributions to future theoretical and
methodological efforts to counter the setbacks encountered in the Brazilian environmental framework to (i) produce scientific evidence about the socio-environmental
impacts, real and potential, and the synergistic effects of LIPs in the Amazon region;
(ii) organize, systematize and make available data and information in a suitable language to the wider society, especially those affected by LIPs in the Amazon; discuss
the implementation of transparency and free access actions within FUNAI and the
environmental agencies; (iii) analyze and discuss the application of the standstill
principle as a guideline for the performance of public power, especially with an
emphasis on the responsibility for the setbacks on social and environmental guarantees already achieved; (iv) promote the dissemination of scientific evidence to the
technical staff of the three powers in order to qualify the legislative processes, to
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make public policy and to apply rules and interpret the environmental reality by the
Judiciary; discuss and propose actions and adjustments, procedural and normative,
in order to reduce and/or eliminate the politicization of decision-making processes
in FUNAI and in the environmental agencies.
In this chapter, de Lima, Thuo, de Albuquerque, Garzoni, da Silva, Nogueira, Leal
Filho and King examine the construction of dams in the Brazilian Amazonia, their
impacts on traditional and Indigenous peoples, and on biodiversity and landscapes.
The Balbina, Tucurí and Belo Monte Dams built in the middle of the Amazonian
region have been given special attention. The history of occupation and development
of Brazilian Amazonia demonstrates a continuum of anthropogenic interventions on
nature, landscape, natural resources, and of the ‘assault’ on autochthonous populations—indigenous and traditional. It has constituted a development which has been
primarily negative. In Brazil, such interventions have become more intense since the
1930s as the government envisaged the colonization of Amazonia as a way of promoting its regional integration and securing national sovereignty. Since 2007 there
has been an ambitious government programme entitled, ‘Growth Acceleration Program’ (PAC), for building and expanding road networks, river harbors and riverways
in jungle areas, and PAC has replicated many aspects of these devastating developmental programs and policies of the past. By taking into account these issues and
concerns, the chapter provides a critical review of impacts caused by anthropogenic
interventions in the region. Critically and qualitatively it examines the literature and
case studies, and it seeks to bring together relevant information in official documents,
news reports and papers. Hydropower plants are a critical element for development,
industries and cities. Electricity can help boost local economies, to promote wellbeing among the population at large, and keep society moving forwards. Large dam
construction can also boost local economies by opening job opportunities and by
increasing demands for basic products and housing. However, these positive aspects
can become a serious problem if dam construction lacks comprehensive planning,
not only for the dam itself, but for all individuals, wildlife and landscapes affected by
it. Without proper planning, rather than improving the quality of life dams can contribute to the overcrowding of villages and cities, to the overpricing of products and
real estate, and to increasing prostitution and the spread of diseases. The gains and
losses of installing mega-hydropower dams have been a disputable issue in Amazonia demanding alternative kinds of energy production. A mixed energy matrix, even
as individual undertakings, can help to reconcile some controversial issues that permeate ‘development’ and ‘social and environmental sustainability’. This can include
innovative, low-impacting, hydropower energy production systems; changes in dam
construction engineering as well as the installation of mixed energy sources, such
as hydro, solar, wind and biomass, at a regional level, as a driver for technologically advancing energy production and promoting development on more sustainable
grounds.
The chapters in this edited volume demonstrate that development in Amazonia
has been historically problematic due to the lack of acceptable environmental and
social awareness, compensation for the loss of territory and livelihood, ecological
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footprints, and because of failures of development policies and institutions. Developmental and infrastructural projects in Amazonia cannot repeat the past mistakes
by not taking into account the concerns, interests and livelihoods of local native
peoples (Indigenous, original, traditional and riverbank). They are, together with
Amazonian biodiversity, expressed in the richness of human evolution on this Earth,
a product of billions of years of environmental adaptation and struggles for survival,
and cannot be an object of global capitalist economic development models which
have led to widespread destruction; therefore, these issues cannot be neglected in
public policies and planning. This includes the Indigenous territorial and land rights,
and respect for their culture and lifestyle. In Brazil, the Statute of the Indian, Law
6001, Art 18, safeguards the environmental integrity of Indigenous territory that
may be jeopardized by external forces and groups whose interests contrast with the
ethos of sustainability and Indigenous world views, ‘the indigenous lands cannot be
leased or be the object of any act or legal business arrangement that restricts the
full exercise of direct possession by the indigenous people’. Globally, the United
Nations Declaration on the Rights of Indigenous Peoples (UNDRIP), adopted by
the General Assembly on Thursday, September 13, 2007, has been the most comprehensive international instrument to address the rights of Indigenous peoples by
establishing a universal framework of minimum standards for the survival, dignity
and well-being of the Indigenous peoples of the world, which includes their rights
to self-determination, autonomy, self-government, as well as to strengthen their own
distinct political, legal, economic, social and cultural institutions, as set down in
Articles 3, 4 and 5 of the UNDRIP, of 2007:
Article 3 Indigenous peoples have the right to self-determination. By virtue of that right they
freely determine their political status and freely pursue their economic, social and cultural
development.
Article 4 Indigenous peoples, in exercising their right to self-determination, have the right
to autonomy or self-government in matters relating to their internal and local affairs, as well
as ways and means for financing their autonomous functions.
Article 5 Indigenous peoples have the right to maintain and strengthen their distinct political,
legal, economic, social and cultural institutions, while retaining their right to participate fully,
if they so choose, in the political, economic, social and cultural life of the State.

In taking into account all the viewpoints, arguments, analysis and approaches by
area experts, academicians and scholars who have enthusiastically contributed to this
book on ‘Indigenous Amazonia, Regional Development and Territorial Dynamics:
Contentious Issues’, and embraced the principles embodied in UNDRIP 2007, it is
undeniable that there is an urgent need to create strategies, policies, governing tools
and mechanisms to promote the empowerment of Indigenous ethnically differentiated peoples, through innovative ethnodevelopment models and ethnic-ecological
accountability that can harness economic, social, ethnic, territorial, environmental
and cultural elements robust enough to mitigate most of the current controversial
problems faced by governments and humankind. For such complex issues of development in Amazonia, there are no simple and straightforward axioms, aphorisms,
formulae and romanticized solutions.

18 Amazonia in Transformation: The Need for Indigenous Empowerment…

433

Ismar Borges de Lima Universidade Estadual de Roraima (UERR, Brazil), located in Amazonia. Postdoctoral studies at the Southern Cross University (SCU, Australia). Director of RECINATUR Foundation in Brazil. Member of the GIIPS/UTN Research Group, Ecuador. Editor-inchief of the Recinatur Journal of Applied Sciences, Nature and Tourism, and Associate Editor
of Atelie Journal (IESA/UFG). Visiting Professor at SCU, and visiting scholar at Inhambane
School of Tourism of the Eduardo Mondlane University (EMU), Mozambique, and also at Universidad Técnica del Norte (UTN), Ecuador. He is currently the coordinator-in-chief of the MultiAmazon Lab for research in the northernmost Amazonia. CV LATTES: http://lattes.cnpq.br/
1226725450970361 (Portuguese/English).
Victor T. King is Professor of Borneo Studies, Universiti Brunei Darussalam, Emeritus Professor, University of Leeds, Professorial Research Associate, School of Oriental and African Studies (SOAS), University of London and Visiting Professor, Chiang Mai University, Thailand. He
has an MA with distinction (SOAS) and a BA and PhD (University of Hull, UK) . His research
interests have focused on social and cultural anthropology, specifically in Asia, and since 2013 he
has edited or co-edited eight books and five journal special issues covering UNESCO World Heritage Sites in Southeast Asia; rethinking Asian tourism; tourism and monarchy in Southeast; the
rationale and construction of Area Studies; ethno-development; emerging tourisms; Borneo history, society and culture; human insecurities in Southeast Asia; and the global sustainability of
nature and culture.
Walter Leal Filho (mult.) Dr. h.c. (mult) is a Professor and the Head of the Research and Transfer Centre, Sustainable Development and Climate Change Management, Hamburg University of
Applied Sciences, and a Professor of Technology at Manchester Metropolitan University. His professional qualifications include: Chartered Biologist, (CBiol), Registered European Biologist (EurBiol), Fellow of the Institute of Biology (FIBiol), Fellow of the Linnean Society (FLS), Fellow
of the Royal Society of Geography (FRGS), Fellow of the Royal Society of Arts (FRSA). Professor Leal directs the International Climate Change Information Programme (ICCIP) which is a
leading programme on climate change education, information and communication. He is an Honorary Professor at the University of Blageovgrad, University of Rezekne, University of Applied
Sciences Zittau-Görlitz and a Visiting Professor at various other universities. His research interests are on sustainable development, climate change and renewable energy. He has over 300 publications among authored/edited books, book chapters, papers published in refereed journals and/or
presented at international conferences.

