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Part One: Introduction

As the global market reaches indigenous communities in remote corners of the earth, we pause to notice the negative impact that economic development has caused to our natural environment and the societies that have lived in these areas for centuries.  Indigenous people like the Kayapo of Brazil are in a unique position in the world today.  They are just beginning to participate in the exchange of money and material goods in the global economy.  What if they were to understand some of the environmental and societal pitfalls into which our society fell which are causing some of the biggest concerns in our world?  Would it have an effect on their future development?

Today, “clean” businesses, scholars and environmentalists, among others, are presenting indigenous groups with money-making possibilities, attempting to replace more environmentally destructive economic options of the past.  But in many cases, there is a missing link that is preventing indigenous groups from acting on their own behalf and in their own best interest.  Whereas often times, indigenous groups participate in the sustainable development prospects offered to them in exchange for money, they have, at best, a limited understanding of the importance of their role in the global economy, and where it might lead them in the future.  

This thesis will focus in indigenous peoples of the Amazon region of Brazil, and specifically on the Kayapo village of A’Ukre in the state of Pará.  It will investigate several engagements between the local and global economic society and specifically point out recurring gaps in communication and understanding between these two cultures that not only inhibits indigenous agency, but also weakens international efforts to preserve cultural and biological diversity in indigenous areas.  Then, the thesis will propose a method of closing these gaps through a program called eco-education.  The intentions of eco-education are to enhance cross-cultural understanding, increase indigenous agency in the world market and in the long run, positively influence our progression toward an environmentally sustainable global society. 

The Kayapo Indigenous Area: A’Ukre Village

The Kayapo indigenous people of the Ge linguistic group live in the Área Indigena Kayapo (AIK, or Kayapo Indigenous Area) constituting 13 million hectares of pristine forest and savannah.  The area spans across the states of Pará and Mato Grosso in which over 4000 Kayapo Indians (ISA 1993) in 15 villages reside. (In 2008 there are over 7,000 Kayapo living in over 20 villages. --Updated, 8/2008, Feder).  These villages range in population size from less than 100 to 1000.  The Kayapo have warded off mass infiltration in their area by ranchers, loggers and miners, successfully stopping widespread deforestation from infringing on their lands (Zimmerman 1999).  However, they have also made millions of dollars making concessions to loggers and miners. 


The village of A’Ukre is situated in Pará on the River Riozinho (part of the Xingú River Basin) and is home to about 200 Kayapo (current population in 2008, over 400 people).  The people of A’Ukre live in 32 houses that border a square plaza.  Most of the houses in which the residents of A’Ukre reside were built by Brazilian loggers in the early 1990s and have cement bases, wooden walls and zinc rooftops.  The traditional-style mud and thatched houses lie just beyond the wooden houses, encircling the wooden ones, and house only a few families now.  In the middle of the square lies a warriors house, or ngobe, where the men commonly gather informally to socialize, play games and do crafts, and formally, to discuss politics and society.  When not being used by the men, it is open for any members of society to use as a gathering place.  The village square is generally where all ceremonial and social events take place.  Outside of the village circle, the local residents hunt for food, gather fruits and nuts, plant their crops, and bury their dead.  They frequent the river several times a day, the sole source of water for the village at this time.  At the river, children play, and everyone fishes, bathes, washes dishes and clothes, and collects drinking water. 


In the past fifteen years, A’Ukre has made an income by selling mahogany trees.  Since 1989 they have invited two sustainable business projects into their area, one under the management of The Body Shop-UK and the other under the non-government organization, Conservation International.  Money from these endeavors as well as assistance from the Brazilian government, has allowed the financing of a pharmacy (stocked with medications for ailments such as headaches, diarrhea and even malaria), a one-roomed schoolhouse, a shelter that houses The Body Shop project, and a traditional-style house built for foreign researchers and educators.  The Brazilian government employs one nurse and two teachers to live and work in the village.  The nurse serves the community in basic health care and administers medicine when needed or requested.  The teachers give one-hour classes to different age groups ranging from five to thirty-five years old.  The younger students learn to read and write in their own language.  The older students learn Portuguese, reading, writing and arithmetic. Brazilian dentists are sent to the villages on rotation, and as requested.  There are sometimes one or several doctoral researchers from Brazil or abroad, and occasionally outside educators visit the village.  Most recently Conservation International has placed a community worker in the village to teach health care and conservation to the community.  

General Background and Political History

Indigenous cultures in Brazil have been victims of economic growth and development ever since the first settlers arrived in the sixteenth century.  They have suffered from diseases and died in battle to defend their territory during five hundred years of European exploration.  Around the nineteenth and twentieth centuries, indigenous groups began to depend on trade with the Brazilian economy for some food, health supplies, and other goods.  Upon gaining rights to their land, indigenous communities have conceded right to loggers, miners and ranchers in exchange for money to support their needs. 


In the past fifteen (or twenty, in 2008) years, economic development has changed in nature to address the concern for loss of cultural and biological diversity.  There are a heaping handful of individuals, companies, and organizations that are dedicated to improving the conditions causing the loss of diversity, who are experimenting with alternative methods of using resources and generating wealth.  Several of these alternative endeavors, often including anthropologists, have taken place in junction with indigenous communities.  Robert Chase, Cesar Tapuy and Philip Fearnside discuss the importance of sustainable forest management and responsible development.  In scholarly articles, Manuela Carneiro da Cunha and Mauro Almeida initiated a project in Acre, Brazil where local rubber tappers have adopted sustainable forest practices.  Other such projects include a conservation biology field research station (Conservation International), eco-tourism (Eco-Brasil), the sale of renewable forest products like Brazil nuts (Rainforest Harvest and The Body Shop), and other alternative technologies, all making economic use of indigenous lands in the global market.  


Indigenous peoples have also begun to exercise some control of their participation within the global economy.  However their participation is still quite limited to the economic and political outlets available to them, and to their level of understanding of managing finances, the essence of the projects, and their role in the global development framework. 

       Prior to contact with European settlers, indigenous societies were self-sufficient, relying only on what the group could hunt, fish, gather, plant and make out of the natural world around them.  The Kayapo, for example, still carry out many traditional activities, through they have adapted to current day realities too. The society revolves around the production of the social person, as enhanced by two values; beauty (mê or mêtch) and prowess.  The Kayapo used to spend their time (when not gathering basic necessities) in the celebration and performances of ceremony and ritual, moving individuals through social production and accumulation of values.  The practices used to include solely the production of material goods, which existed in their organic forms, naturally decomposable when discarded. (For example, costumes may be made from the feathers of the arárá, the Macaw bird.)  The ceremonies would provide a forum in which the socializing person could express their beauty and prowess through performance.  The process was ongoing through life until the person has accumulated the senior status of most beautiful, socialized.  When a person died she passed into a less socialized state, until eventually becoming completely unsocialized over time.  The body would be buried with all its materials possessions in a mound of earth.  Over time, the mound washes away with the rain, and the body and material goods decompose, returning back to the earth.  Since contact with the national society, their traditional relationship with their surrounding environment has been slowly changing.  


Development in the early years of the occupation of Brazil (dating back to 1500) was characterized parallel to the American idea of “manifest destiny,” an exploration and encroachment of pioneers on lands occupied by an indigenous population.  Indigenous groups began to raid European camps, stealing manufactured goods such as guns and ammunition, and initiating a dependency fir the first time on goods that they did not know how to produce.  Their reliance on foreign goods was the first link that tied them into the development framework.  The foreign settlers also brought disease from abroad from abroad to which the indigenous population had neither immunity nor access to medicines.  Indigenous populations diminished greatly throughout areas of contact.  Obtaining Western medicines necessary to treat the diseases was the second link that tied them into the development framework.


 Non-indigenous politicians and religious leaders had different views on their policy toward indigenous people.  Most severe were those who believed that the indigenous population had to be exterminated.  Others believed that indigenous people must be assimilated quickly to the national society.  Some European missionaries had used non-violent methods to befriend, proselytize and ultimately baptize indigenous groups.  By doing this, they accustomed indigenous people to Western, Christian ideas linked to progress and development without brutality.  A prominent, pro-indigenous movement was led by the Villas brothers, who pressed for the slow and gradual assimilation of indigenous peoples into Brazilian society.  


By the twentieth century, Brazil was embarking upon mass industrialization to keep up with North American and European ideas of progress and development.  They adopted a developmental slogan of “ordem e progresso” for the national flag.  The Brazilian congress stated that “it was expedient, for purposes of national development, to use the same extermination tactics against the Indians as those practiced by the U.S. military in the occupation of much of North America”  (Davies 1977:2).  In the late thirties and forties President Getúlio Vargas’ regime embarked upon investigations for fast development of the Brazilian interior in a plan called Estado Novo to make Brazil competitive in the world market.  By 1940, Vargas indicated “that the Brazilian government was planning to open up and develop the Amazon region”  (Ibid:21-24.)  The effects proved devastating to many indigenous peoples.  


The industrial development policy went dormant after Vargas left office, until the Brazilian military completed a successful coup in 1964.  Under the military regime, Brazil moved again toward heavy economic development in a period of time known as the Brazilian Miracle.  Indigenous people were forced to assimilate and participate in low ranks of Brazilian economy.  All the while, indigenous villages continued to satiate their dependency on Brazilian goods by raiding Euro-Brazilian settlements.  In the 1950s Brazilians began efforts to “pacifiy” indigenous groups by leaving gifts of beads, metal tools, mirrors and other manufactured goods near the villages to coax indigenous people out to meet them.  This process took days, weeks, or even months.  Some indigenous groups were also willing to terminate more violent methods of obtaining material foods and were eager to accept their gifts. Others resisted pacification violently.  


For the Kayapo of Pará, pacification meant that the Kayapo no longer had to raid national settlements to steal the foods on which they became dependent and they could now barter for them (Turner n/d: II, 3).  Fighting against the non-indigenous settlers had moved indigenous groups away from their self-sufficient economy, as they had to focus their energies on defending themselves instead of reproducing their culture and basic necessities.  Pacification, though less violent, was no solution, as it was a means of tying the indigenous into dependency on Brazilian economy.  This means that they had to trade or work for the goods they wanted.  Turner comments, “this loss of autonomy resulted in part from the necessity for defense against attacks by representatives of the advancing frontier, and in part from dependency on Brazilian society for essential commodities like firearms and metal tools, as well as luxury items of symbolic value like beads and cloth” (Turner n/d: III, 1).  A major shift is marked from that moment, as the Kayapo lost self-sufficiency and were dependent on the global economy.


In the past twenty to thirty years, Brazilian government has created land reservations for many indigenous peoples who have resorted to a select few ways of generating economic revenue from their land.  Choices are limited to what has been made available to them under the predominant developmental framework.  For example, prior to sustainable development, ranchers, loggers and miners provided the source for generating income.  Beginning in the 1970s, indigenous groups like the Kayapo were quickly presented with opportunities to sell their natural resources to pressuring non-indigenous people who used the raw materials for manufacturing foods.  Economic opportunities were often damaging to the surrounding natural habitat.  Occasionally this conflicted with the traditional indigenous lifestyles but often times, the indigenous community was not disturbed by environmental problems.  Either way, due to the predomination of the development framework inclined toward unchecked development and extractivism, indigenous communities had few options. 


‘Sustainable development’ as a term, gained popularity in the discursive field in the late 1980s and was used formally at the 1992 UN conference on Environment and Development in Rio, along with terms like “global climate change” and “o-zone depletion”  (Peet 1998: 2).  Sustainable development came to mean generally, that the growth and development of today would not compromise the resources of future generations (Fearnside 1995:1-2).  Since then, countries have attempted to agree on the terms of international treaties promising to reduce pollutants into the air and water, such as carbon dioxide, causing the greenhouse effect.  “Sustainable businesses” have cropped up, advertising the use of environmentally safe practices and technologies.  Some of these businesses have ventured to indigenous societies, aiming to provide an environmentally sustainable means of taking part in the global economy.  In the 1990s, indigenous communities adapted to the new and “sustainable” economic opportunities offered to them.  However, the Kayapo, for one, have still only a vague understanding of their actual and potential role in the global economic society.  While sustainable business is undoubtedly a better path for their future development, they still remain unable to participate fully in controlling their means of income and remain uneducated as to the vast amount of possibilities they have to meet their needs. 

The Ecologically Noble Savage: a failed myth

Before sustainable businesses emerged to work in indigenous areas, environmentalists and other advocates held up an inaccurate image of indigenous peoples as “ecologically noble savages” of whom they believed held environmental wisdom laden within their lifestyles that could be valuable in a modern, industrialized world. This “myth of the ecologically noble savage” as it came to be known, was subsequently reformulated by anthropologists.  This section will explore the debate around the ecologically noble savage and show how the short-sighted outcome of this debate has influenced the international environmental discourse.  Furthermore, I expose how the shift has kept indigenous groups from advancing their position in the global market due to a failed attempt at the myth’s reformulation.  I propose that my re-evaluation of the failed myth promotes new efforts to preserve the environment while simultaneously giving indigenous people education to act in their own best interest based on their own, informed position.  


Environmentalists looked for answers to society’s problems within indigenous cultures because their traditional lifestyle seemed to respect the balance with nature.  Many over-romanticized the image of these forest-dwellers, believing that Indians had a sacred respect for the environment that implied they practiced conscious conservationism.  In the following two cases, the Kayapo deal with environmental concerns, which appear to be congruous with those of the Western environmentalists, but then they take an action that leaves the environmentalists disillusioned.  The interpretation of these events skews development discourse thereby affecting the ensuing relationship between the Kayapo and non-indigenous developers.  


In 1987 the Kayapo agreed to allow a mining project on their land in exchange for a percentage of the wealth extracted.  The mining expedition functioned for several years while the Kayapo supervised and claimed a specific percentage of what was extracted.  Though the project was successful in generating an income, the Kayapo began to notice that one of their staple foods, the fish in the river, were dying.  Furthermore, there was a rise in birth defects in their newborn babies.  The source of the problem traced back to the mines, where mercury was employed to aid in the extraction of minerals.  As the Kayapo were already quite dependent on the income generated from the mines, it took them two years to kick the mining project from their land.  But they did recognize the detrimental effects that this kind of development had on their society, and they expressed their displeasure. 

Again, in 1989, the Kayapo fought for their land when they organized an internationally recognized demonstration against the World Bank.  The Bank planned to build a hydroelectric dam on neighboring land that would have flooded a portion of Kayapo Indigenous Area and disrupt the functions of their society that depend on their natural environment.  Upon learning about the World Bank project, a group of Kayapo visited and videotaped a neighboring hydroelectric dam to witness the effects that the dam had on surrounding lands.  By witnessing the potential negative effects for themselves, they set out to defend their land from a similar fate.
 Chief Payakan organized the Kayapo and other indigenous groups to demonstrate against the World Bank. The event drew the support of an international network of environmentalists, anthropologists and NGOs in the largest culmination of indigenous and environmental interests thus far. They were successful in embarrassing the World Bank into canceling their plans. 
As anthropologists claimed, indigenous groups such as the Kayapo did end up disappointing environmentalists. Shortly after the demonstration, environmentalists caught news that the Kayapo had agreed to let Brazilian loggers cut down trees on their land for financial income. They selectively logged mahogany, which provided no threat to the survival of their society in the forest. While the Kayapo saw no contradiction in their actions, many environmentalists turned their back on the Kayapo in disgust.

Anthropologist Terry Turner explained that the environmentalists had a false belief in the "ecologically noble savage." (Turner 1998: lecture). He explains, "The Kayapo at Altamira were not fighting to defend 'nature' for its own sake, but to protect their environment as a resource, indispensable to the survival of their own society, understood to entail their existing relations of productive interdependence with the natural world." (Turner 1995b: 26). Similarly, it can be reasoned that the Kayapo saw no contradiction in mining until it began to threaten their society's health.

In her article on The Role of Traditional Peoples in Conservation, Anthropologist Manuela Carneiro da Cunha addresses the "working misunderstanding" between non-indigenous and indigenous peoples. She says that "many Amazonian indigenous societies uphold a sort of Lavioserian cosmology in which everything, including life and souls is recycled." (Carneiro, 1995: 2). Implicit sustainable practices may be upheld by a culture without having a conservation ideology as thought of in Western terms due to necessity of a subsistence-level economy, and low population density. Carneiro emphasizes that because their conservationism is not conscious, they might accept an environmentally destructive offer without considering the negative impact to the environment unless it conflicts with their cultural practices or livelihood (Carneiro 1995 : 3-4).

It is also a concern that they could log part of their land farther from their village, and still depend on the surrounding forest for hunting and gathering.
 The Kayapo are historically a semi-nomadic people. They always found the resources they needed because of their low population density and because of their nomadic lifestyle allowed for animals to recolonize after being hunted, making it, thereby, sustainable. They have already expressed concerns that they are traveling farther away from A'Ukre to hunt the animals they eat during festivals. (Personal conversation: Kayapo). Currently, conservation biologists are researching the effect that the more recent sedentary lifestyle imposed upon them by the infringing national culture is having on the population of animals they hunt. Adriano Jerozolimski from the University of São Paulo, for example, is studying the recolonization of the hunted land turtle in preserved areas, and in areas surrounding the village of A'Ukre.6 If he is to find an impact on the turtle population, the Kayapo will have scientifically proven reasons to preserve a greater area of land. As of yet there has been no concerted effort to explain how Jerozolimski's research may be of direct interest to the Kayapo.

Furthermore, the Kayapo have a limited understanding of the power they possess for residing on one of the world's most valuable pieces of land. They are a strong and proud people, and literally thrive on the international attention they receive. They win support from the international community in their land struggle, particularly because of the land's natural environmental worth (aesthetically and for biodiversity). Deforestation would ultimately strip their power in the global economic society.
 This gap in understanding still exists to some degree today, as there has been no direct effort to explain these connections to the Kayapo. (This gap in understanding is slowly diminishing as of 2008, but greater efforts are still needed to meet the Kayapo requests of researchers and environmentalists to make a realistic, sustainable income from their renewable forest products). 

The environmentalists may not have been wrong in assuming that the Kayapo have an interest in protecting the natural environment. They erred in assuming that the same logic they take as evident is also evident to the Kayapo. In fact, it would entail a potentially lengthy investment in education to explain this logic, but one from which the Kayapo would benefit, and even more, might enjoy. It would not only be in the environmentalists best interest to do so, but could be considered only ethical to impart to the Kayapo the potentially detrimental consequences that unchecked absorption of technology and material goods could have on their society.

There are several possible reasons why we have failed to bridge the gap in understanding how conservation could be important to the Kayapo. Some anthropologists hold to the conviction that the indigenous people would not be interested in understanding a Western environmental agenda. Others believe it too abstract to explain how the continued success of their society depends on the forest. Environmentalists disillusioned by the myth of the noble savage may not believe that there is hope in winning indigenous support. One conservationist told me that the Indians will never love the monkeys the way we do and should therefore not be expected to promote conservation. The reasons mentioned for not bridging the gap in understanding may be irrelevant, if not wrong. More likely, it is a lack of effort and time to do so. If the common link were established, that their land, forested, is vital to the continued success of their society, they might be more interested. In sum, the myth of "ecologically noble savage" with revisions as offered, could and should still be used to benefit environmental and indigenous rights.

Of course, strengthening the connection between conservation and indigenous land defense is not enough. Chase Smith and Tapuy explain of one Amazonian group that even though "fully aware of the consequences of their own actions, they continue to lament the disappearance of wildlife species and hunt them to extinction." (Chase-Smith, Tapuy, 1995: 27). Similarly, the Kayapo, though aware that mercury was detrimental to the health and reproduction of their society, they were unable to break the dependency on the income that mining brought them, right away. In A'Ukre, the desire for money is already quite strong as is their dependency on the global economic society that may cause them to maintain a non-sustainable business despite the detriment to their society (much in the way the rest of the global economic society does). However, non-sustainable practices are often easy enough to replace with a sustainable one, if they are given the tools to do so.8 Thus, bridging the gap in understanding as illustrated above must be simultaneously met with creative alternatives for generating sustainable income from the forest if we expect indigenous communities to cease all non-conservationist practices.

As we see in the next section, alternative sustainable businesses that have been emerging in the past ten years have had a positive effect on environmental preservation. However, these alternative businesses entice the indigenous groups with economic returns (appealing to the evident dependencies on money) without offering advice on how to handle the integration into a financial society without jeopardizing the well-being of their society.

PART TWO: the current outlook

Neo-Liberal Environmental Economics

According to John Brohman, the neo-liberal view stems from the idea that a free market is the most efficient, equitable means to solve social and economical problems of the world today (Brohman, 1994: 3). In accordance with indigenous groups' desire for money and the pull of the current development framework, this view claims that indigenous people fit best in the framework by producing an income in environmentally safe ways. Since the demise of the "ecologically noble savage," researchers and alternative businesses have appealed to indigenous communities by offering (sustainable) ways of generating an income. These efforts have been successful in redirecting indigenous means of generating an income, to some degree. But the neo-liberal view overlooks the importance of the local group's understanding, participation and intellectual support. Instead the projects rely entirely on the indigenous group's desire for money and material goods, which is seemingly unlimited. This lack of educational exchange of information inhibits the indigenous community from acting on their own behalf and makes continued success of the environmental agenda uncertain, without the direct control of outside management. The cases below clarify how this dynamic is not ideal for either the indigenous group, nor the sustainable businesses.

Rain Forest Harvests

Jason Clay, formerly from Cultural Survival
, believes that having the eco-system yield a profit in a non-destructive way outweighs the aid handouts and logging or mining methods of creating income. (Turner, 1995a: 2). Cultural Survival initiated the "Rainforest Harvest" that employed indigenous people of the Amazon to collect nuts to be used as an ingredient in a candy bar. Similarly, the Body Shop project employs  the Kayapo in A’Ukre using a similar philosophy.

At the denouement of the Altamira demonstration in 1989, Anita Roddick, the head of the Body Shop, a British company, proposed to Chief Payakan the establishment of a "Trade Not Aid" program to employ the Kayapo village of A'Ukre. The Body Shop wins consumers by representing itself as a company dedicated to addressing environmental and social concerns. The "Trade Not Aid" program employs undeveloped villages relying on foreign aid to empower themselves by making their own income, "sustainably." The British company "thought it was important to create an alternative source of income for rain forest inhabitants. The main sources of revenue for the Indians-selling timber or leasing land for mineral extraction- are all very harmful to the

environment. Collecting nuts is not." (BS quoted in Griffith, 1991: 18).

For ten years, the Body Shop has been employing the Kayapo village to squeeze Brazil Nut oil from nuts (with presses imported from England) that they use as an ingredient in shampoo products. (This project has been dormant since about 2000). The Body Shop provided a Cessna "community airplane" to A'Ukre, at first to to transport the oil from the village to the nearest city.  They built a pharmacy (supervised by a Brazilian nurse) where the Kayapo can receive medicine as needed. They pay the community in one lump sum, once a year.

The Kayapo, according to Professor Terence Turner, "are enthusiastically supportive of the Body Shop." (Turner, 1995a: 12). They have little to no concept of the global concern for the environment nor the economic value of their role in it. They did not understand why the company had traveled so far to bring them oil presses and ask for their services. They merely considered the act to be a "gesture of a benevolent patron," (Turner, 1995a: 14) as it provided them with an airplane and empowered them to make their own money and spend it as they wished.  They do not know that their participation is key in the sale of this product, or that other companies might be interested in similar such services/They have no feeling of pride nor feeling of control over the successful continuation of their own society in the rainforest for participating in such a project. Consequently, they have no way of crafting a relationship with the Body Shop or any other sustainable business proposition that allows them to exercise their agency according to their needs. This education is the essential missing component to the equation. Without this understanding, the Kayapo remain dependent, and the Body Shop project remains in constant threat from other, more attractive, non-sustainable offers that the local community receives. The project would be much more certain to succeed with the active participation, interest, pride, and eventually, educated management by the Kayapo.

Furthermore, the Body Shop pours a large amount of income into a community once a year that is not prepared to manage it. The village needs education on how to best use that money which belongs to the entire community for the good of the community. Often the money is spent frivolously and quickly when a short time later it is needed for health care or airplane maintenance. The Kayapo today admit they need education on how to manage money. (Meeting: 12/9/99).

The Body Shop project is socially successful in the village. It demands no strict work ethic or time schedule, which means the Kayapo can choose their working hours around social events. Those who wished to make money, can sign in and work at their convenience, cracking Brazil nuts and pressing oil.  The biggest critic of the Rain Forest harvests, British-based non-profit, Survival International (SI) explains that indigenous peoples are not in charge of their own economic projects and that the economic projects run by outside organizations have done more harm than good to the local communities. The infiltration of a system not created or controlled by these communities' ends up unraveling their society without their intention.

Under the current situation, there is evidence that SI's prediction that the Body Shop project could unravel Kayapo society holds truth. The influx of money has caused tensions and some small-scale corruption in the community. If such projects were to increase in this area without specific education, these problems would worsen. The Body Shop's project would be more beneficial to the community if there were-already a working educational system in effect for the Kayapo to discuss and manage the new issues that entered their traditional society.

Projeto Pinkaiti

The Projeto Pinkaiti was launched in 1992 by Professor of Forest, Barbara
Zimmerman of the University of Toronto. Funded by the Milagro Foundation under the sponsorship of Conservation International, and with the permission of the local Kayapo, Zimmerman built a conservation biology research field center about forty kilometers upriver from the Kayapo village of A'Ukre, within the Kayapo Indigenous Area. The project sectioned off 8,000 hectares of land and designated it a conservation reserve where logging, hunting and unnecessary destruction of forest life are not permitted.  In exchange for the use of their land, the reserve is primarily used by doctoral and post-doctoral conservation biology scholars for research.
 Zimmerman's primary goals are to keep this area preserved and provide an alternative income to logging in the community. She has made it clear to Payakan and the elders for eight years that the project will not continue if the village permits logging. The project financially benefits the Kayapo community (but not to the satisfaction of the community).  A $100 entrance fee per month is charged to each researcher, a sum that primarily buys medicines to stock the village pharmacy. Also, each researcher hires one or two Kayapo assistants, usually adult men, to live and work at the reserve. The assistant makes, on average, $100 per month and all expenses are paid (food, transportation and shelter). Besides from medicine, they enjoy the chance to sell craftworks to researchers who offer to buy or trade them for material goods such as flashlights, batteries, backpacks, walkmans, clothing and food. Though there are rumors of a few select logging deals, Zimmerman said she felt the project has been primarily successful in keeping the Kayapo from non-conservationist practices. (Meeting: 11/11/99.) However, the community is dependent on the financial income, to the point that the productive relationship between the researchers and the indigenous groups has become skewed due to a relationship as enforced by Zimmerman. 

The Kayapo have a strong desire to see the project continue, and expand. Takiri Kayapo had expressed his desire to increase the Project within this village, as well as start similar projects in neighboring Kayapo villages. (Personal Conservation: 11/3/99). The village restated this wish to Barbara Zimmerman and the members of Projeto Pinkaiti. (Meeting, 12/9/99). They expressed desire for an increase in the number of researchers and assistantships at the current project. They requested a rotation of the assistantships that already exist so that those who wanted to would have an opportunity to earn a private income. They also asked for copies of the research conducted so that they could pass the knowledge to their future generations. They asked for more information about environmental projects on other indigenous lands. They expressed desire to activate the eco-tourism project which, at this point, exists only in theory. (Meeting: 12/9/99). Zimmerman agreed that increased efforts should be made to bring in researchers. She agreed to have researchers provide a copy of all work to the village.  Originally her suggestion, she also welcomed the idea for eco-tourism, but questioned human and financial resources to initiate the project. Also, she would not welcome a rotation of assistantship, as she depends on the good working relationship already established with her assistants, Takiri and Karuru. She is prepared to resign her project if the community did not concede to her needs, and so advised the Kayapo. Privately, Zimmerman said she knew the Kayapo would pressure her for more money as soon as the mahogany logging was exhausted. She also threatened that if the Kayapo began new counter-conservationist extractions, she would withdraw her project. She believes this is the only way to enforce conservation on Kayapo land (Private Conversation: 1999).


According to the current relationship, the village relies heavily on the entrance fee for better or for worse, leaving them subjected to the project’s whims under the directorship of Zimmerman.  They have little option.  On the same token, the project is in constant threat that the Kayapo could choose a much more profitable logging deal that would potentially lead to the withdrawal of the conservation project and a complete reversal of environmental preservation in the region.  If it were possible to impart this information to them, it would undoubtedly change their point of view.  

Zimmerman's attitude is typical of the discourse that evolved from the failed myth of the ecologically noble savage: They are not interested in conservation, they should not be expected to help conservation efforts unless it is directly compensated with material and financial income. (Personal conversation, e-mails with Zimmerman: 11/3/99-2/9/00). Therefore, there has never been any effort to explain to the local culture how the project might be beneficial to them (though it is often discussed among the researchers).

It seems ironic that the benefits that a conservation project brings to the local culture's successful continuation are not understood by that culture itself. The financial benefits are real and must be continued, but should not constitute the sole basis for the relationship between the two cultures, and should not exclude a concerted effort to make a link between the project's efforts and the local societal benefits. For example, as previously mentioned, Jerozolimski's research, and how it directly relates to this community could and should be explained to the Kayapo. This will give them a direct interest in seeing the project continue. Eventually it should lead to their increased participation and management of the project. Communication on this level is in fact the only way to ascertain the future success of this project.

Preliminary plans to increase the researcher's participation in Kayapo conservation education has already been proposed. For example, it may become routine for researchers to give presentations in the village school. (Meeting, Zeidemann: 12/9/99). It is also important to meet the Kayapo request for help in increasing alternative possibilities to generate income in sustainable ways. They are expressing the need and desire to learn alternative business possibilities.

Considering the building pressures to meet financial desires, and the lack of

personal conviction that this project is important to their society, the Kayapo are likely to cede to other, more profitable, non-sustainable propositions that they receive, eventually. Even if this project does augment to level that brings an ample amount of money to the village while conserving the natural environment, the project includes none of the direct understanding or participation of the people's who's land is being utilized. Ultimately, it a continuation of the typical historical development discourse in that it takes advantage of the local community's lack of understanding and dependence on material wealth to manipulate a purely foreign-desired outcome while maintaining an ethical front. In order to reverse this probability, there is a fundamental job to be filled to establish a better working relationship that will strengthen the success of environmental conservation while simultaneously allowing the Kayapo to determine their own trajectory into the future.
Future Prospects
Philip Fearnside and Manuela Carneiro da Cunha propose a long-term plan to make environmental protection of the rainforest an economically rewarding responsibility for indigenous groups.  In brief, Fearnside explains that the rainforest provides necessary services to mankind upon which a value may be placed. For example, the rainforest is essential for rainfall on farming lands in other parts of Brazil, the production of carbon, and the prevention of global warming. (Fearnside: 1995). The international community could bear the financial burden of using the services that the rainforest provides by  paying indigenous peoples for the responsibility to act as stewards of the rainforest. "Linkage of this responsibility to returns from the economic use of the biodiversity would be a useful way of making this operational." (Fearnside:1995, 15). He describes an indigenous fund that could be established to collect payment from the international community. He cautions that the use of money in such a fund, however, would have stipulations. For example, the indigenous communities could not spend the money on purchasing chainsaws to cut down and sell the timber in the forest.

This is an innovative suggestion that would provide indigenous people with a source of income, in a way that would minimize the need to shift the reproduction of their society as it stands. The proposition would be only successful if education were imparted to the local group about why these things are important to the global society, and how it directly affects their society. If not, they will always be enticed by other, more financially attractive deals. Furthermore, the indigenous would benefit from learning how to use money in ways that are benefit their society. For example, it is useful to provide education about the options in buying and using environmentally safe products. The Kayapo, for one, have already expressed concern and interest in learning how some of their newly acquired goods, like paints and gasoline, may be hazardous to their health or their environment.

Late morning, November 3, 1999, I sat with Takiri on the banks of Rio Riozinho, upriver from the village of A'Ulu-e. I was washing clothes and he was washing the bright, yellow paint off of a gasoline can. I watched as the paint floated down river towards where the rest of the village would be collecting drinking water that day. So I told him that the paint was polluting the water that his family would collect for drinking, and suggested that it might be better to wash the paint off on land (the only alternative) away from the river. He listened and nodded in confirmation. It is not easy to determine if Takiri would continue to regard this advice in the future, but later on, I found him washing the rest of the paint off on land, far from where it could run off into the water  (Personal Journal: 11/3/99.)

Linking their consumer choices to the success of their society and their future income, they could be expected to understand that overuse of chainsaws, for example, would not be in their best interest, without having to be prohibited from doing so. (There is actually a chainsaw in the Project that the Kayapo use to facilitate cutting down select trees for house construction).

Eco-Tourism and Cultural Exchange

Eco-tourism has surfaced around the world as a response to the quest for culturally and environmentally sensitive economic development intended to preserve the natural environment. In theory, eco-tourism, as opposed to regular tourism, aims to take place on a smaller scale, increase local participation in planning and implementation, strengthen links between tourism and local agriculture, increase the sale of local handicrafts, concentrate on locally owned businesses, find more sustainable practices and less destructive technologies. Eco-tourism involves the participation of the local village to some level, and tourist-local interaction is increased.

Eco-tourism projects have been initiated by non-indigenous people working in cooperation with indigenous people on indigenous land. Such is the case with the Kayapo. In Brazil, the Kayapo in cooperation with EcoBrasil (NGO), FUNAI (National Foundation for Indians), the SCA (Secretaria dos Assuntos da Amazonia), the Ministry of Environment, Barbara Zimmerman, and anthropologist Terry Turner, are working to implement eco-tourism in two villages. In 1997, a series of workshops were held to determine the potential positive and negative impacts of eco-tourism.

Of the many topics discussed, tourist comfort, environmentally sustainable facilities and accommodations, and potential impacts of eco-tourism on local culture and environment were considered. In the workshops, it was decided that tourists would be flown into the indigenous area, already equipped with a small runway. From there, they would take a one-day engine-run boat ride to the indigenous hotel site. Plans have been developed to build an environmentally safe "indigenous hotel" using local materials for construction. (Special attention was given to environmentally sustainable technologies based on the investigation of the Maho Bay Resorts in the U.S. Virgin Islands.
) The indigenous hotel was planned to have plumbing and other amenities to suit tourist needs. Euro-American food would be provided, as well as some local dishes. The hotel would exist outside of the bounds of the Kayapo village in order to ensure mutual respect for one another's privacy.



Identifying that eco-tourism could potentially have negative effects to Kayapo society, such as crime, drugs, alcohol, and a glorified image of the foreign culture, efforts would be made to limit them. According to Roberto Mourdo, president of EcoBrasil, eco-tourism would be a positive means to regulate the amount of visitors that currently come to the Kayapo community virtually unchecked. (EcoBrasil, 1999:internet). Eco‑tourism would also intend to generate enough income so as to lessen or eliminate the need to carry out less sustainable projects. At this point, the plans are on halt as the project is in search of additional sources and people to complete the logistical necessities.

Eco-tourism provides an excellent, alternative opportunity for the Kayapo community to participate in sustainable money-making. Furthermore, it appeals to the Kayapo's interest in learning about foreign cultures.
 This project should build upon Mebengokre interests for cross-cultural exchanges to develop an educational aspect with respect to conservation and the integration of their society into the Global Economic Society. One particular case exemplifies how cross-cultural education mixed with tourism successfully saved a once isolated, mountain-dwelling, culture in India from environmental and cultural devastation. The case of Ladakh should be taken as an example for the future development of eco-tourism in A'Ukre.

In Ladakh, India, what was once straight tourism, gave way to more sustainable eco-tourism with cross-cultural education. In this mountainous, beautiful region, tourism grew from a few hundred at first, to a stabilized 15,000 people per year by the mid-1980's. This enormous influx in activity had devastating effects on the local culture and environment. What was once an ecologically sustainable community suffered from scarce water resources, uncontrollable waste, pollution and degradation of the land and water, and increases in energy use. Ladakhis grew to resent the tourists, and also emulated them in consumption. They experienced an increase in theft, and watched their culture become commercialized, losing its unique flavor. Further, the Ladakhis only received about ten percent of the foreign income, the rest returning back to foreign business owners and imports necessary to sustain tourism.

The most innovative and effective responses to handle these problems stemmed from three local groups “Ledeg” (Ladakh Ecological Environmental Group), Semcol and Gompa, and one foreign-run "Ladakh Project" by Swede Helena Norberg-Hodge. Ledeg sponsored educational and cultural programs and disseminated appropriate technologies, while the Ladakh project brought foreign information to support local development based on Ladakhi resources and traditions. In short, these projects together initiated the education of tourists about Ladakhi culture and provided Ladakhis with a means to develop their culture with environmentally safe technologies that catered to their unique culture. A Ladakhi-run center was built where tourists could volunteer with Ladakhis and participate in a mutual sharing of cultures. Local handicraft sales were supported that circulated money back to the local economy. Ladakhis built a solar heating system and hydraulic pumps, to reduce fossil energy use. They built trombe walls for insulation and greenhouses to extend the vegetable harvests so they could be used in local tourist restaurants. They received financial and psychological support from tourists to continue educational and technological projects.

Semcol built a theater where a fee to see local traditional performances directly benefited local education in Ladakh. Gompa initiated a project to train local people as well-educated cultural guides able to explain their local culture and traditions to tourist groups. Before long, the foreign aid in managing these projects was turned over completely to the Ladakhis who continue to manage them today. The educational and environmental projects made a big difference in the Ladakhi community, though cultural practices are not as sustainable as they were pre-tourist times. While the eco-tourism project in A'Ukre does incorporate some of the positive aspects of Ladakhi culture, such as training local tour guides, a reformulation of this project to eco-education as proposed below incorporates cross-cultural education and alternative, sustainable development as seen in Ladakh. It takes special notice of the successful efforts made by the Ladakh Project to "support development based on Ladakh's own resources and traditions and to counteract the belief among young Ladakhis that their culture was inferior." (Goering: 1990).

Summary

Sustainable business, in theory, provides a means of employing money-making projects. But there is a lack of present or planned effort to provide education, which limits their control over the future of their society, keeps them at an unequal position with regards to their actual and potential role in the global economic society and results in less effective sustainable projects. The Kayapo do not realize the value of their participation in projects, for business and environmental reasons. If they are aware of and agree with the importance of protecting the environment, they can capitalize on their "implicit conservation wisdom," and take control of developing their society according to their own needs, as in the case of the Ladakh community in India. They should also be informed of the effects of being a consumer, as the products they buy and utilize have a definitive effect on the environment. They will not learn these lessons entirely on their own. They will need guidance to get to this point, but ultimately they will have the ability to take control. With a greater understanding, they might create innovative ways of relating to the global economic society without compromising their own culture, and perhaps setting an example for our own.

PART THREE: looking forward in theory

Changing the Developmental Discourse 

Indigenous groups like the Kayapo are, as always, being influenced by the present development discourse, and are limited to the options that are offered to them from within it. The mainstream development discourse as it stands is not the optimal path for development of their society. Above, it is shown how mainstream discourse neglects to provide indigenous peoples with the education to decide what is best for their community.

In one such example, in his article "Movements, Modernizations and Markets,"
Arthur Bebbington comments on how the global development discourse inhibits indigenous discourse. He shows how intellectual and activist ideas of alternative strategies for development differ from what local social movements might envision, if given the freedom to do so. Intellectuals and activists often emphasize native, traditional and agro​ecological techniques found in discourses about "farmer-first" and "indigenous technical knowledge" (Bebbington, 1996: 87). Meanwhile indigenous organizations have proven

to exhibit a different means to reach development that maintains their own control over modernization in a sustainable fashion. The activist discourse limits indigenous possibilities from acting on their own behalf. Projects such as The Body Shop and Projeto Pinkaiti ignore the lack of education and participation of the local voice, and therefore, thwart indigenous ability to create their own identity.

Similarly, Anna Tsing investigates how the "Global Environmental Universalism" framework is used around the world as the dominant discourse. (Tsing, 1998). She explains how dominant discourses obscure the true gist of stories from different cultural communities that stand apart from the common Western thought. In order to allow these communities to speak and be heard within their own discursive field, she makes a call for

us to pay attention to non-western heterogeneous narratives as they emerge from their cultures. In order to do this in A'Ukre, it is necessary to provide a means for the Kayapo to express their own desires, and then help them to carry them out.

Chase Smith and Tapuy investigated precisely the problems that Amazonian indigenous communities encounter when integrating into the global economic society.  They make a plea to address these problems by creating a “new moral order” in indigenous groups through education.  They explain the need for a “development model that allows local communities to satisfy their needs for both subsistence produce and market goods without sacrificing either the resource base or the bonds of social solidarity which tie the group tot heir historical identity.” (Chase Smith, 1995: 5, 16). They show through several examples that there is that the contradiction in values present in these societies in transformation that diminishes pride and participation in the traditional culture.

Indigenous cultures often do not understand the value that their own traditional knowledge holds in the global economy today, nor the qualities within their own traditional culture to live within the bounds of nature. Many anthropologists note the intrinsic nature of traditional Amazonian societies where "laviosierian cosmology" or "implicit conservationism" (Carneiro, 1995) or "reciprocity and balance promote a healthy relationships between humans and nature." (Chase-Smith, Tapuy, 1995). Non-indigenous people in the global market, concerned with the current sustainable developmental framework are scrambling to gather traditional knowledge and preserve it before it disappears. They are making money on bioprospecting, on pharmaceuticals, on homeopathic remedies, art, music and myths. Ironically, indigenous groups know little about the value for the environment and the economy. Meanwhile, the "desire for goods has produced an erosion of this spiritual and integrative moral order" (Chase-Smith, Tapuy, 1995: 26) that is so desirable to maintain and market today. The realization of their appeal would allow indigenous groups to come up with creative ways of using their own culture to create an income if they so choose.
 In A'Ukre, the unravelling of the traditional moral order appears to be true at the beginning stages. Based on initial observations, it appears that the teenage generation of boys (menoronure) are more interested in Brazilian song, dance, style of dress and mode of thought. They do not seem to be interested in learning the traditional myths or in learning the skills of hunting, to the display of dismay of their fathers. As Chase Smith and Tapuy point out, it is important to restore pride in the younger generations in their own culture while they integrate into the foreign culture. This is not merely to prevent the loss of cultural diversity in the world, a view that comes from the global society wishing to glorify indigenous cultures like the myth of the ecologically noble savage. Rather it is an attempt to enlighten this generation about the full picture of life in the global economic society. It is an attempt to explain to this generation how their culture has value in itself, in which the dominant society lacks and needs. It is exactly at this point that the local culture can contribute and participate in the global economic society while actually re-affirming a pride in their own culture and maintaining a sense of identity in the world.

The Role of the Anthropologist 

According to Arturo Escobar, in the past thirty years, anthropologists trained in the Boasian tradition "laid aside their qualms about intervention in the name of social change and embraced the world of development."(Escobar, 1991: 659). Development anthropologists work for agencies such as USAID and the World Bank, or directly with indigenous communities, on eco-tourism and rubber-tapping projects, for example. They coach projects so that they are more culturally sensitive, more easily accepted by the local community, and involve local participation. The anthropologists ease the transition from local economies towards integration into the global economic system.

Similar to SI, Escobar believes that development anthropologists are also guilty of ignoring the detrimental effects their work has on the communities they claim to help. The excuse is that projects are going to occur anyway, so they had better ease the process, rather than "stand on the sidelines." (Escobar, 1991). Escobar calls for an alternative role for anthropologists. He mentions Thompson's suggestion that we must recognize a cultures' own ability to solve their own problems. Anthropologists can help "clarify the historical options available to a community, making no further interventions..." (Thompson as cited in Escobar, 1991: 671).

Anthropologist Terry Turner has also argued, like Escobar, for anthropologists to take on a role as informer. In his article Anthropology and the Indigenous Peoples  Struggle, Turner suggested the potential role of the anthropologist to "raise the consciousness" of an indigenous group about the production of values in their own society.

Turner explains that the native culture, when subsumed by an alien culture with new needs that are not produced by the native society becomes trivialized, and diminishes in its value and meaning. (Turner, Anthropology:60). The result is that "the native society's institutions of social reproduction and control are thus rendered impotent" and eventually the socio-cultural order breaks down into a state of anomie. (Turner Anthropology: 60). At this point the native culture may be easily assimilated into the dominant culture. By raising the consciousness of the native culture to the production of value in their own society and the alien culture's society, the native society has more ability to control their own socio-cultural interaction with the alien society, and choose how they want their system of value production to change.

Turner explains the detriments of the traditional static view that once characterized the anthropologist's mindset, to leave the traditional society naive and untouched. This static view is no longer practical, as ample contact between the indigenous and non-indigenous cultures are already underway. "The alienation and reification of social consciousness in indigenous societies, and the concomitant fetishism of social and cultural patterns, imposes significant limitations upon their capacity for politically effective struggle," Turner argues. (Turner, Anthropology :55). The conscious realization about their own society reduces the chances for anomie to function and gives the Kayapo the ability to choose how they see their own culture adapting to the alien culture.

Turner's argument provides the foundation for my own. I argue, similarly, that it is necessary to "raise the consciousness" of the Kayapo about the nature of their own society. If they realized the value of their own "implicit conservationism," in the global economic society, they would, firstly not be keen to compromise this value. Secondly, they would be able to utilize this value to their own benefit in a way that they deemed appropriate for the maintenance and future development of the Kayapo society.
The Kayapo employ a slash and burn style agricultural procedure to plant their

gardens. They hunt and kill animals for meat, and they occasionally cut down trees and pluck the feathers from a Macaw bird for ceremony. At a glance, environmentalists might cringe, but it is of essence that their population size is compatible with sustainability. If there were too many Kayapo, the animals they eat and the land they use for gardens would become depleted faster than they could be replenished. Coupled with their population size, the Kayapo have a keen sense of the value of their natural resources. The reproduction of Kayapo values depends on the maintenance of their surrounding environment. Environmentalists as well as the Kayapo would only benefit in consciously understanding this symbiotic relationship and its potential value in the global economic society.

As suggested in Turner's article, education about their society and the nature of the dominating alien society will empower the Kayapo to decide for themselves how they might want to adapt their culture. The Kayapo should enter into the globalized economy with a knowledge of the inherent risks involved in the reproduction and use of manufactured commodities, as well as the more obvious benefits of material goods. This knowledge might greatly affect how they choose to evolve their society and culture-or it may not. Either way, it gives them the agency to make an informed decision. I believe that Turner's suggestion to inform the Kayapo about their own society should be linked to informing the Kayapo about the problems of the global economic society that has already and will continue to penetrate their own.

Enlightening the Kayapo about the nature of the capitalist culture and their own with respect to the environment is not meant to keep the Kayapo from taking part in the global economy, but rather, to do it their way, based on informed agency. The Kayapo have proven to be brilliant in incorporating newly attained Western knowledge about technology, politics and economics into their own culture in order to remain in control of the portrayal and protection of their own society within the global economic system. For example, learning to use video cameras from anthropologist Terry Turner in the 1980s, the Kayapo have filmed their meetings with Brazilian officials as proof of an agreement (Turner 1992). They have filmed their own ceremonies and rituals for international TV to exhibit their culture the way they want it portrayed. They have used their airplane to monitor their territory for ranchers and other intruders. These incorporations have been and will continue to be useful for the Kayapo in the future. But in conjunction with the Kayapo integration into global society, we owe it to them to come forth with more complete information about the material goods we produce and use, of which we, ourselves are becoming more aware.

The purpose of raising the consciousness of the Kayapo might do several things. First of all, enlightening them to the benefits of the implicit conservation within their own culture might allow them to invent and control their own sustainable commodity in the market. Explaining the value in Kayapo culture that reinforces a healthy relationship with the environment will restore a sense of pride in their traditions, helping both biological and cultural diversity. It may limit their desire for non-sustainable material goods and increase their creativity to develop their culture with sustainable technologies.

PART FOUR: looking forward in practice

Eco-education will go beyond the mainstream development discourse, redefining its strategies in order to more appropriately address the concern for the preservation of cultural and biological diversity, while giving indigenous people the education and voice to create their own trajectory into the future. It is comprised of two parts that will eventually converge and grow together under the direction of the indigenous people it is meant to serve. If successful in the village of A'Ukre, it will be implemented in other appropriate indigenous communities as well.

The first part of eco-education engages the community in participatory learning about how their own culture relates to the global economic society. The second part practically applies the education provided by implementing the previously planned eco-tourism project reformulated, should enable them the tools to create and formulate their own, alternative, 

technological development as exhibited in Ladakh, India. The explanations below are preliminary sketches to give the reader a sense of what such a program would entail. The detailed written and practical implementation of this plan has already begun in A'Ukre, partially under the auspices of Conservation International's Healthy Communities Initiatives (HCI) project as carried out by field coordinator, Vivian Zeidemann with my collaboration.

Eco-Education: Part One

The cases in part two and the innovative observations and propositions offered in part three have already explicitly illustrated precisely the type of increased communication and education that is necessary to the continued success of the Kayapo village as it emerges into the global economy. They will not be repeated here.
 Instead, this section will indicate how education may be relayed, and why it may be received by the local group. Facilitators (specifically with the help of anthropologists, as suggested by Escobar and Turner) that are accepted by the community are needed to guide the village through discussion on the potential benefits and pitfalls of the local relationship with the global economic society. Incorporation of the local cultural practices will provide a forum to relay information. Education will be participatory, eliciting the active engagement of the local community. It is necessary to base education on actual situations that presently affect the community as exhibited throughout this paper, in a way that utilizes already established and accepted forms of relaying information. For example, financial planning and mathematical education will be carried out in the existing classrooms with the help of Brazilian teachers who already have established a positive educational relationship with specific Kayapo groups in this community: Facilitators will lead discussions with appropriate groups of Kayapo in the ngobe or community discussion house in the center of the village. For example, they will address the relationships that the community has with the Body Shop and the Projeto Pinkaiti in order to envision the possible unintended, then potential positive outcomes for the future. Discussions on conservation will be facilitated through the surrounding environment, through videos, pictures, stories, and eventually through excursions, as appropriate.

Due to the complications in imparting complex information, attention will be paid to the specific, individual situations. A select few individual Kayapo, due to their personal experiences, interests or intellectual capacity, are more ready to comprehend ideas regarding technology and its effects on the natural environment. These individuals might help to increase the agency that the Kayapo will have over the future of their own society by imparting the information in ways that the rest of their community might more easily understand. In some cases, those with more contact with the dominant society will be useful.

Some of the Kayapo, usually men, have experience in working with non-indigenous people on health care or environmental projects, and/or traveling to international meetings on such topics.

Talking with Takiri and Korinyoro last night, I explained how the river where I live (the Hudson River between New York and New Jersey) used to be drinkable, but now it is polluted from the cars the gasoline and the garbage we throw in it. Takiri told me about his trip to Sao Paulo where he saw the blackened Rio Tiete from which you could certainly not drink. He told me about his voyage to the Rio Earth Summit in 1992 and the protest in Altamira in 1989. I told him that many Indians in inhon pukah, (my land) also fought to defend their land, but many of them now live on land that has been polluted by our government. Takiri told me that he would like to go to more meetings like the one in Rio and would also like to visit the Indians in the United States. Korinyoro just listened, but today, while walking through the forest, he started asking me about the Indians in my land. He wanted to know what happened to their land. He wanted to know if they kept their culture-if they were still "real" Indians. He asked if they many non-Indians. Then he started talking about the Kayapo Indigenous Area and how big it was. He said, why don't we cut down all the trees, sell them, and make a big ranch. I just stared at him. He cracked a smile. He's already learned well what we gringos think of logging. But I don't think he knows what it means for his family. (Personal Journal: 12/3/99)

It is not possible to determine that Takiri has environmental interests in visiting North American Indians or any other place. In fact, his reasons are more likely to be personal curiosity and diversion. However, he and Korinyoro have the interest in knowing about other cultures, about other cities, and they do take notice of the environment and indigenous cultural preservation. These interests, if guided by a cultural and environmental educational program, have a good probability of leading to experiences and relationships that will coincide with the goals of cultural and environmental conservation. Exposure and education on this reality may relay to Takiri or Korinyoro the potential their community has because they reside in the Kayapo Indigenous Area (KIA). In this way they might have a more direct interest in conservation and would gain agency in shaping their trajectory into the future. It is clear that they already have an idea that conservation is important to many non-indigenous people, but such concrete experiences may show how conservation in important to them.
 Other individual and groups of people in the local culture will similarly be targeted to help relay information to the rest of the village. There are sure to be more successful and less successful outcomes to each proposed method, but each one will be thought through and results will be analyzed so as to improve each attempt at education in a way that is most beneficial to the local community's participation (Margoluis, 1998: Chapters 1-3).

Eco-Education: Part Two

The second part to eco-education will provide a means of maintaining access to education about other societies including the Global Economic Society, will provide the income on which the society depends, will promote environmental conservation, while simultaneously providing a means for the Kayapo to represent their culture to the world. The theoretical program is born of a combination of previously formulated ideas for eco​tourism in A'Ukre with cross-cultural educational tourism ideas from a project launched in Ladakh, India, according to the particular needs of the Kayapo and other indigenous communities in similar positions.

The following sketch of the second part to eco-education is a general idea to be presented to indigenous groups to reformulate and develop how they see fit. The goals of eco-education would be to (1.) broaden the understanding between communities with regards to their unique place in the global economic system (specific attention would be given to indigenous communities at an informational disadvantage in the current development framework); (2.) strengthen a sense of value of diverse cultures and environments; (3.) provide a means for alternative development techniques emphasizing creativity and informed agency, and (4.) promote the value of cultural artistic expression and education as a means of enjoyment and/or financial gain, as an alternative to manufactured goods.
The basic structural foundations for the implementation of eco-education would rely on the previous research for the implementation of eco-tourism. The same planned modes of transportation to the site, and logistics for housing the visitors would be similar, though could be adapted. The same sensitivities identified, with regards to respect for safety and privacy of both cultures would be considered. Part of the income would be generated through cultural expression. Similar to the Ledeg project, eco-education could support the sale of local handicrafts, music and myths from the indigenous group. This would promote local cultural awareness to the international arena, translate local value into global value, and give a sense of worth to the local community.

The difference between straight eco-tourism and part two of eco-education would be in an additional purpose of the visitation by the foreign group. Instead of just receiving a tourist group that brings income to the village, the purpose of the visitation might have a certain educational theme. For example, the interest group may be, invited to learn and share expertise about the local community and solar energy, or about music and culture, or any combination of interests. Available and willing foreign educators on a certain topic could be invited as special guests of a tourist group, free of charge, while the rest of the group would finance the cost of the visitor(s). In this way the Kayapo would

not only gain financial benefits from the project, but also educational benefits. Tourists would be invited and encouraged to contribute to education as well. The group would most likely need to have some contact before entering into the village. An in-country orientation in Brazil would be necessary before entering the village.

Who:Eco-education would take place between the local indigenous community (from the Amazon, Brazil or Venezuela) and any groups or individuals interested in participating in the cross-cultural educational exchange outlined below. Special guests might include members from other domestic or foreign indigenous tribes (from Brazil, the United States or other countries), high school, college, or graduate students, teachers and professors, environmentalists, activists and anthropologists. The visiting group may either be invited by, for example, the Kayapo in A'Ukre, or may write a solicitation for visitation to be accepted by the Kayapo.

Educational/Living Facilities: Utilizing the existing plans from the Kayapo eco​tourism project, the planned eco-lodge would be built with local participation and materials native to the area. Classroom space would be provided for in the same or a neighboring building, as would an eating hall. Amenities would be closer to the traditional indigenous style, considerably less than those of a tourist's lodge, but details cannot yet be determined. Potentially, biodegradable waste could be recycled back onto the land, and food would be composted. All non-biodegradable waste would be removed with the group that imported it, so as to add no additional pollution to that which might already exist in the area. An alternative lodging plan would be to build a smaller, Kayapo-style village in which to house visiting group. In this case, small houses would be arranged in a circle, with the community space in the middle. As in the Kayapo village, the center would have a ngobe house that could be used as the classroom and eating space. The gardens, as in the Kayapo village, would reside beyond the houses, outside of the circle. A garden based on the typical garden of the local community would provide the visitors with similar food as the local community, as seen in the case example of Ladakh. This differs from eco-tourism where tourist food would be available. Visitors would have the option of working in the garden and cooking as well.

Indigenous Initiated Education: Willing indigenous individuals would come to the eco-lodge on a schedule arranged by them, and would present and share information about their culture, with the help of non-indigenous facilitators if they requested it. Such cultural subjects might range from local language, myths, and other traditions, to contemporary indigenous culture, its incorporation of modernities, common environmental problems, active political and economic pressures and debates. Environmental subjects might include a view of the environment from the indigenous perspective, local hunting, gathering and gardening, fishing, bird-life, for example. Aside from these types of classes, indigenous individuals can explain projects on which they are working, and involve the visitors in participating, when needed. For example, if the community wanted to build a hydraulic pump as they did in Ladakh, they could call on visitor's expertise, manual labor, and financial support. If the community was facing an economic or political pressure, they could call on the visitors to raise awareness internationally.

Visitor Initiated Education: The information and education offered by the visitors would depend on availability of willing participants, and the requests by the indigenous community for certain knowledge. Depending on the visitors, the educational exchange would differ. Some might take place as formal classes. Other exchanges might just come about in informal discussion. In order to provide a source of income, not all guests might be expected to actively participate. Perhaps only one or two guests might serve as educators. The following examples are meant to provide a basic idea of possible educational exchanges, as the possibilities are only limited by imagination.

An Apache group from the United States might offer experiences on their trials and tribulations in dealing with the U.S. Government over nuclear waste dumping. The Lakota's Takini Dance Group who travels all over Europe to perform the dances from their reservation could explain how they legally incorporated their troupe to deal with intellectual property rights issues, and generate income from it.

North American indigenous communities faced with hydroelectric dam threats and nuclear waste dumping and any other such environmental problems plaguing indigenous cultures in an industrialized area might be eager to share their experiences with the Kayapo. For example, in Maine, the Penobscot Nation has suffered from dam constructions since 1907. These dams prevent the once plentiful fish runs from reaching their land as well. As the Penobscots have been forced to deal with the dam-builders for many more years than the Kayapo, it wuld make sense that they might have some valuable lessons to share with the Kayapo in effectively dealing with such a situation.
Environmentalists and anthropologists may exchange information with the indigenous community about the benefits and dangers of modern-day technology, about the implicit conservationist techniques of local cultural practices. To recall what Professor Turner explains about the ecologically noble savage and the Altamira incident the Kayapo were defending nature so as to protect their environment as a resource, indispensable to the survival of their own society. (Turner,1995b:26). If the Kayapo were explained how valuable is this cultural link to the environment, there would be a greater chance that they would safeguard environmentally sustainable practices, and perhaps use the knowledge to generate income.

Alternative sustainable living communities, scientists and engineers could share information about the available ways to develop the local community. They might, for instance, educate about alternative energies such water energy, wind power, solar power, rain. Communities based around environmentally safe technologies such as the Gaviotas from Colombia could share information about how they developed their community. In 1971, The Gaviotas formed in the Llanos region of Columbia with scientists, peasants, teachers, former street children from Bogota, and Guahibo Indians to make a sustainable environmental community. They have since been praised for their innovative development of tropical windmills, solar powered machines, and many other alternative technologies from which groups like the Kayapo could learn. There are other examples of such individuals and groups who travel through South America bringing alternative technologies to tropical regions, as well.

Theoreticians who believe in a turn towards local economies like Jerry Mander and others, often imagine and create alternatives that the current development framework might not support, or provide information. By participating in eco-education, they may provide an easily accessible means for indigenous cultures to be aware of and take advantage of this information if they desire.

Through educational exchanges of this nature, indigenous communities may expand their possibilities about various feasible ways of adhering to and developing new ecologically and culturally sustainable practices. In exchange, visitors will learn about the local culture and environment by participating in it. They may learn about alternative ways to make their own lives more environmentally friendly at home opening their minds to educational practices. Indigenous groups and activists could learn form each other how to most effectively relate to economic and political pressures. There are many unforeseeable ways in which cross-cultural education of this kind could benefit the world.

International Support

A program like eco-education would require the support of international non​governmental organizations such as Tribal Link, Survival International, Conservation International, Cultural Survival, Rainforest Action Network. These organizations would play a key role in disseminating information about the program to interested prospective groups and individuals. In such a role, they might publish articles about recent outcomes of visitations. They might publish information about eco-education on their webpages. They would be called upon for any financial and political support they could contribute. Overall, they would provide an essential tool as part of a network linking the indigenous community to the international community at large.
Conclusion 

Eco-education is a response to many critiques and suggestions of development projects in the academic world. It is an attempt at giving an indigenous community a means of teaching their own traditional and modern beliefs to visiting communities, replying to Tsing's concern for Westerners to hear non-Western narratives. It is a means of bridging a cross-cultural gap in understanding, reconciling socio-economic differences that Chase-Smith and Tapuy have pointed out. It is a means for anthropologists to take a new role as informants, a role that Turner and Escobar have expressed a need for, in different formats. It is a response to indigenous communities who have called for the creation of indigenous schools. It is a means for an indigenous group to exercise greater agency by increased awareness about their place in the world economy. It is a means of exposing the world to alternative discourses and practices for a diverse cultural and biological world.

The intention of eco-education is to open an endless array of possibilities to A'Ukre, and ultimately any indigenous communities, through education. The world can, in fact, benefit from indigenous knowledge released and disseminated according to the discretion of the indigenous people who hold that knowledge. Similarly, indigenous people deserve to be educated on the benefits and pitfalls of the global economic society as we recognize them, in order to develop their societies according to informed action. If we were in their position, we would ask for nothing less. By presenting indigenous communities with endless options, and bestowing a sense of confidence in their ability to formulate their own identities, they will be able to best determine the shape of their particular trajectory in the future.






� For a detailed account of the atrocities of Western researchers and disease infection in indigenous areas, see Patrick Tierney, Darkness in El Dorado, New York: Norton, 2000. 


� It is important to understand the Kayapo, new to the world of Western technology, do not necessarily make the connection between the building and use of technology and the detrimental effects it can cause to their land.  Concrete examples are often necessary for comprehension, especially when the effects are long term.  


�  This concern was specifically raised by Sam Myers, MD, Senior Director Healthy Communities Initiative, Conservation International: Meeting, 2/4/00, Washington D.C.





� This research is being carried out in A'Ukre under the auspices of Projeto Pinkaiti, Conservation International do Brasil, under the directorship of Barbara Zimmerman.





� Cultural Survival is an American-based non-governmental organization dedicated to the preservation of cultural and environmental survival of indigenous peoples throughout the world. 


� Adriano Jerozolimski’s project is one such example, previously mentioned.  Other scholars, such as Rodolfo Salm’s research on palm trees, have similar conservation research projects. 


� The manager of Maho Bay, while a successful entrepreneur catering to wealthier tourist, is proud that his resort maintains the lowest possible environmental impact.  For example, tents are placed on raised platforms built of local wood that allow the natural rain run-off down the hillside on which the resort is built.  Showers are heated by the sun, and water supply is minimal (personal experience). 


� Turner explained historically the Kayapo have exchanged songs and dances with neighboring tribes (Class: Fall 1998).  Often, individual Kayapo have asked researchers to speak in other foreign languages (Italian, Japanese), play music from other parts of the world, or explain what life is like elsewhere (Personal conversations). 


� Details will be given by Zeidemann and myself in the Management Plan we are currently developing.  The Plan will be constantly re-evaluated according to the needs and acceptance by the community. 


� Kevin Starr of Conservation International suggested the importance of showing the Kayapo concrete examples of what will happen if you turn your land into a farm (Personal conversations, 11/11/99).  He suggested bringing a few Kayapo to see one.  The Kayapo are not arduous workers in the Western sense.  If they were to see the efforts involved in running a farm, they would undoubtedly decide their life in the rain forest and savannah is more favorable.  


� Such similar types of programs already exist in non-indigenous areas. For example, the Council on International Educational Exchange (New York) facilitates a Faculty Development Seminar where professors with a similar interest take part in a cross-cultural educational program. One professor serves as coordinator and is responsible for leading discussions on the designated topic. This professor pays less money than the others. The others are still encouraged, and are usually willing to facilitate seminars and discussions as well.





