Compare and contrast different conceptions of the environment in 1000 words
In many of the world’s countries the realisation has been made that human activities are damaging our environment. These nations have become motivated to stop this, for example making agreements in the climate change summit in 2015 (COP21, 2015). Some people believe that this is not enough; that attitudes are also a part of this problem because “people feel that ‘global’ environmental concerns are too big for them to do much about” (Phoenix et al, 2017, P.6). In this essay, I am going to compare different conceptions of the environment from the Mbuti, the Kogi, the San and the Yanomami, using the work of Mosko (1987), Ereira (1990), Marshall Thomas (1959), Chagnon (1968) and a few others: perhaps seeing the world through different eyes might help to find new ways of looking at the problem. 
Amongst various groups there is the impression that the environment is animated. For the Mbuti, the forest is their parent; when they are born into their family they are also born into the forest (Mosko, 1987, P.899). Similarly, the Kogi call the earth the “great mother” (Ereira, 1990, P.115). They believe everything that is around them is animated by her and that by taking things from the land without giving back people are “cutting into her” (Ereira, 1990, P.113). For the san, different elements of their environment are alive and have different characteristics, they have male and female clouds and certain gemsbok who must not be shot because they are a group of people “who just happen to look like gemsbok” (Marshall Thomas, 1959, P.147). Similarly, the Yanomami each have an animal counterpart, called Noreshi, and thus “in some ways hunting and killing game animals is like hunting and killing humans, for some animals are the noreshi of humans” (Chagnon, 1968, P.104). For many Amerindian groups, all living things are made of the same substance but are in different forms; “they are people like humans are, but are not exactly human like people are” (Viveiros de Castro, 2013, P.492). 
Many of these groups also share the idea of there being multiple realities that exist simultaneously. The Mbuti have a concept of different spherical “wombs” which they move between throughout their life (Mosko, 1987, P.899) and the San have a parallel world beneath theirs which the great god once climbed from (Marshall Thomas, 1959, P.147). For the Kogi, the great mother created nine worlds, each one a daughter with its own personality (Ereira, 1990, P.116). The Yanomami live on one tier of a four tiered universe with worlds above and below them (Chagnon, 1968, P.92). For the Yanomami, the San and the Kogi, things we do can also have an impact in the spirit world (Ereira, 1990, P.63). The San medicine men can draw out the spirits that cause sickness in their people and fling them away (Marshall Thomas, 1959, P.133) and the Yanomami communicate with the realm of the “Hekura” to heal their people and to fight and harm their enemies (Chagnon, 1968, P.105). The Kogi use divination and a poporo gourd to keep in touch with the teachings of their mother and to guide them (Ereira, 1990, P.208). For the Kogi, “ the mother is both the physical world and the intelligence that shaped it” ( Dodd, 1997, P.79). This presence of a spiritual world within the physical environment is a common thread between these groups.  
Another important point is that all these groups have expert knowledge of their environments. The Yanomami know what fruits grow in which season and how to prepare them (Chagnon, 1968, P.56). The San know when and where there they can find water in the desert (Marshall Thomas, 1959, P.148) and they are familiar with signs that tell them when it will rain (Marshall Thomas, 1959, P.152). None of these groups have written language but through oral traditions and careful observations they know about where they live (Sugiyama, 2009, P.1). They are “actively engaged” with their environments and so they “dwell” within them rather than on them (Ingold, 2000, P.5)  The Kogi, San and Mbuti also make efforts to give back to the environments which provide for them; they and their environments “are connected subjects who jointly live together” (Bird David, 1990, P.537). The Kogi make offerings by the ocean and at the peak of their mountain (Ereira, 1990, P.210). The Mbuti sing to bring joy to the forest that cares for them (Turnbull, 1961, P.18) and the San dance when they are given rain (Marshall Thomas, 1959, P.152). However, the Yanomami see the environment as more hostile, they build walled villages, “shabonos”, which keep the forest out (Chagnon, 1968, P.53). Whilst they know it well they do not feel it cares for them or needs to be cared for. 
On the other hand, the Kogi believe that their purpose on the earth is to care for it. They are the “Elder brothers” of mankind and take care of the world that their “mother” created (Ereira, 1990, P.1). It is a quite similar notion to the ideas in religious texts of Stewardship (Genesis, Ch.2) but it goes without the idea of ownership, of dominion. The Kogi have their ancestral land and are connected with it (Ereira, 1990) but it is not theirs in the way that the Yanomami’s gardens are their land (Chagnon, 1968, P.73). Kogi families do each use their own farm but it is looked over by the Mamas and the rest of the group (Ereira, The heart of the world, 1990). They grow different plants in areas where they are best suited and move between these fields caring for each one (Dolmatoff, 1982, P.291). Neither the Mbuti nor the San have much concept of ownership they are nomadic and so have few possessions and both groups have “sharing cultures” where food is shared equally amongst the group (Bird David, 1990, P.41). To me, this makes sense, if the environment is viewed as a person, an animate being, how could anyone own it? 
To conclude, each of these groups has a different view of the environment around them but all of them are very aware of it, they are not so much “making a view of the world” as “taking up a view in it” (Ingold, 2000, P.42). This makes me think that, perhaps, if each one of us was a little bit more aware of the environment we could take better care of it. 
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