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Introduction

In 2022, the World Meteorological Organization reported a new record for the abundance of heat-trapping greenhouse gases in the atmosphere (World Meteorological Organization (WMO), 2023). Carbon dioxide (CO2), the most crucial greenhouse gas, reached concentrations 50% higher than the pre-industrial era, a milestone that continued to rise in 2023 (WMO, 2023). Additionally, methane concentrations increased, and nitrous oxide experienced its highest year-on-year increase on record from 2021 to 2022(WMO). With these emerging climate crises, global climate policy spaces are beginning to take note of the of indigenous knowledge systems’ capacity to present viable long-term solutions. Most recently, a spokesperson from the United Nations Environment Programme (UNEP) stated: “Governments need to recognize that cultural heritage and traditional knowledge of indigenous peoples and local communities significantly contribute to conservation and can enhance national and global action on climate change…A key part of that process, she added, is recognizing indigenous land claims and embracing traditional ways of managing land” (UNEP, 2021).

In the context of the ongoing global climate crisis, there is a heightened focus on Indigenous cosmology, encompassing concepts of spirit, the divine, and the connection to the land. This attention spans various academic disciplines, shedding light on the intricate interplay between human spirituality and its manifestation on the land, particularly concerning the broader implications for ecological degradation. Recent investigations into patterns of land use, instances of land degradation, and the underlying ontologies of communities residing on the land have yielded compelling findings. Recognizing the urgency emphasized by the United Nations Environment Programme (UNEP), there is a growing imperative to deepen our understanding of the nuanced relationship between human spirituality and the environment.

In line with this, this comparative analysis paper aims to explore the philosophical foundations, ecological worldviews, and human-nature interactions presented in Nurit Bird-David's “Animism Revisited” (Bird‐David, 1999), and Botelho et al.'s “I Made a Pact With God, With Nature and With Myself: Exploring Deep Ecology” to highlight the differences and similarities between these two approaches, within the broader context of decolonizing climate change through indigenous philosophies. 

Aligned with this objective, this comparative analysis paper endeavours to delve into the philosophical underpinnings, ecological perspectives, and interactions between humans and nature as articulated in Nurit Bird-David's work titled "Animism Revisited" (Bird‐David, 1999) and Botelho et al.'s piece titled "I Made a Pact With God, With Nature and With Myself: Exploring Deep Ecology." The primary aim is to discern and emphasize the distinctions and convergences in these two approaches within the overarching framework of decolonizing responses to climate change through the lens of indigenous philosophies.

The structure of this paper commences with a literature review delving into the evolution of spirituality and indigenous spiritualities within the context of global sustainability discourses, with a specific emphasis on the works of Bird-David and Botelho et al. Following this, the methodology section outlines the approach guiding the subsequent comparative analysis, providing a foundation for critical analysis and discussion points. The ensuing section will conduct the comparative analysis, examining key themes and concepts, which will then be contextualized within broader cultural and geographic perspectives. Subsequently, the paper explores the implications and applications of the analysis, concluding with final remarks.

Throughout this analysis, careful consideration will be given to the positionality of Botello and Bird, acknowledging their roles in relation to the indigenous communities under study and recognizing the impact on the knowledge generated. This aspect will be a recurring theme, initiating with the literature review in the upcoming section.

Literature Review

Unraveling the Tapestry: Indigenous Ecological Philosophy, Deep Agroecology, and Animism

In the intricate tapestry of agricultural practices and ecological stewardship, indigenous ecological philosophy emerges as a profound narrative, transcending conventional perspectives. This literature review aims to navigate the nexus of indigenous ecological philosophy, agroecology, and animism, recognizing its role as a scholarly compass guiding us through a vast expanse of existing knowledge. The exploration delves into the historical, cultural, and philosophical foundations anchoring these concepts, offering homage to the wisdom inherent in indigenous knowledge systems.

Indigenous Ecological Philosophy: Core Concepts and Foundations

Indigenous ecological philosophy pervades academic, policy, and social discussions, embodying a repository of profound environmental wisdom with enduring core concepts transcending generations and geographies. This philosophy champions interconnectedness, highlighting the spiritual interdependence among all elements in the natural world. Scholars like Mabele et al., delving into the Southern African philosophy of Ubuntu, underscore its ethical foundation rooted in mutuality and sharing between humans and nonhumans. They reject anthropocentricism, depicting life as a holistic triad encompassing the living, ancestors, and the yet-to-be-born (Mabele et al., 2022).

Reciprocity stands out as a foundational principle in indigenous communities globally. Brooks & Brooks' examination of a Wabanaki community in North America reveals their profound connection to the land, considering themselves as "belonging to the river." The Wabanaki people, deeply attuned to the river's dynamics, drew on traditional ecological knowledge gained through extensive interaction with the environment and mutually beneficial relationships with both human and non-human entities (Brooks & Brooks, 2010).

Indigenous ecological philosophies, inherently tied to specific places, emphasize the sacred nature of the land. Their effectiveness across various domains, from medicine to human rights, is increasingly recognized on the global stage, as seen in events like the First International Indigenous Peoples Conference on Education in 1977.

Yet, attributing these philosophies to specific scholars and dates proves challenging. Rooted in an oral tradition predating formal scholarship, indigenous wisdom resists classification within Western academic boundaries. This challenge underscores the fluid, communal, and ancestral nature of indigenous knowledge, transmitted through oral traditions, ritual, dance, and song. As Xulu notes in the case of Ubuntu, cultural dynamics, symbols, and performance practices serve as vehicles for the definition of life and the preservation of tangible and intangible knowledge systems in Africa (Xulu, 2010). While this literature review situates the work of Bird-David and Botelho et al., the attempt to identify key academic contributions and pinpoint events imposes Western constructs on a worldview predating such categorizations, emphasizing the timeless, collective wisdom inherent in indigenous ecological philosophy. Revisiting Animism: Nurit Bird-David's Challenge to Prevailing Perspectives

Nurit Bird-David's reference to "revisiting" animism in her text, "Animism Revisited," is a deliberate response to historical and prevailing academic perspectives that have often misunderstood or mischaracterized animistic beliefs (Bird‐David, 1999). In the broader anthropological discourse of the time, scholars like E. B. Tylor, laid the foundation for the conceptualization of animism in works such as "Primitive Culture" (Primitive Culture). He approached animistic beliefs with a hierarchical and evolutionary perspective, framing them as rudimentary stages in the development of religious thought. He posited animism as a form of primitive religion characterized by the attribution of souls to natural elements. His evolutionary framework suggested that animism represented an early and simplistic stage in the evolution of religious beliefs. Similarly, Sir James Frazer, in "The Golden Bough," contributed to the prevailing narrative by categorizing animism as a phase preceding more advanced religious concepts (Frazer, 2002).

Nurit Bird-David's "Animism Revisited" critically examines animism in indigenous communities, particularly the Nayaka hunter-gatherers in South India. The work challenges traditional anthropological views, emphasizing the relational aspect of spirituality and ecology. Bird-David highlights the dynamic and context-specific nature of animistic thought, advocating for a nuanced understanding. Symbiotic relationships between indigenous communities and their environments are explored, portraying spiritual practices as integral to daily life and ecological balance. A significant contribution is Bird-David's critique of prevailing anthropological perspectives, offering a more authentic portrayal of indigenous spirituality and ecological practices through immersive fieldwork and engagement. Overall, the work urges a holistic understanding, emphasizing lived experiences and dynamic relationships in shaping the interplay between spirituality and ecology.

Deep Agroecology and Economic Development: A Christian Perspective

"I made a pact with God, with nature, and with myself: exploring deep agroecology" by Maria Izabel Vieira Botelho, Irene Maria Cardoso, and Kei Otsuki presents a unique lens within the field of economic development, intertwining agroecology, spirituality, and ethical commitments. Unlike other agroecological texts, this work highlights by example, the Christian Church as an institution which plays a pivotal role in shaping agroecological practices, in Zona da Mata-Brazil.

Within the historical landscape of agroecological thought, key events and direct quotes can be situated to underscore the economic development implications of deep agroecology. The publication of Rachel Carson’s “Silent Spring” (Carson, 2022) marked a turning point not only in environmental awareness but also in the discourse on the economic repercussions of conventional agricultural practices. Carson's work drew attention to the economic risks associated with chemical-intensive agriculture, prompting a reconsideration of sustainable alternatives within economic development frameworks. Miguel Altieri's work, "Agroecology: The Science of Sustainable Agriculture" (1987), laid the theoretical groundwork for agroecology with explicit economic dimensions. Altieri emphasized the economic benefits of diversified farming systems, promoting resilience against market fluctuations and reducing dependence on costly external inputs.

"I made a pact with God, with nature, and with myself" asserts a perspective that differs from the majority of agroecological research, which links agroecology with spirituality, more specifically indigenous spiritualities that were allowed to thrive prior to the colonial destruction committed by the Christian church. Many indigenous communities particularly throughout Brazil, have collectively emphasized the historical and ongoing consequences of colonial impositions, including the spread of Christianity, on indigenous spiritualities and the traditional knowledge systems that informed practices like agroecology, which makes Botelho et. al’s findings particularly interesting.

The Interconnected Threads of Ecological Wisdom

In summary, the intertwining narratives of indigenous ecological philosophy, deep agroecology, and animism reveal interconnected strands that delve into diverse perspectives on the connection between humanity and the land, bridged by elements of spirit or the divine. These foundational principles persist in present-day commitments and everyday realities. As we transition to the methodology section in the subsequent chapters, the exploration will persist, aiming to construct a comprehensive framework for the comparative analysis of these narratives.

Methodology


Introduction to Methodology: Tracing Philosophical Threads

This section endeavours to delineate the methodological frameworks employed for the comparative analysis of Nurit Bird-David's "Animism Revisited" (Bird-David, 1999) and Botelho et al.’s “I made a pact with God, with nature, and with myself: exploring deep agroecology" (Botelho et al., 2015). The choice of these two papers is motivated by the philosophical discourses they engage in within the realms of animism and deep agroecology- offering a fertile ground for a nuanced comparative analysis under the overarching theme of decolonizing knowledge systems or indigenous knowledge systems. 

This comparative exploration aims to reveal the threads interwoven into animism and deep agroecology, providing insights into the diverse intersections and divergences between these concepts. The adopted comparative framework functions as a guiding tool, offering a structured lens through which to critically evaluate the philosophical foundations laid by Bird-David and Botelho, et al. The primary objective is to unravel the themes, arguments, and methodologies embedded within these texts, thereby illuminating their distinctive contributions to the broader discourses around decolonization. The rationale for this comparative approach is rooted in the aspiration to highlight their alignment with decolonial philosophies- thus emphasizing the transformative potential that decolonial philosophies hold in shaping the real-life outcomes of people in colonized territories.

Rationale for Paper Selection: Navigating Indigenous Philosophies in Patterns of Land Use

The choice to analyse the works of Nurit Bird-David and Botelho et al. is deliberate, aiming to untangle the intricate relationships among indigenous knowledge systems, spirituality, and land utilization. The centrality of the concept of land resonates deeply in decolonial discussions and indigenous knowledge frameworks. As elucidated by Fanon, "For a colonized people, the most essential value, because the most concrete, is first and foremost the land: the land which will bring them bread and, above all, dignity" (Fanon, 1968). Across the globe, the cultures, philosophies, politics, spiritualities, and entire identities of indigenous communities are deeply intertwined with the notion of land—a connection that colonialism has systematically attempted to sever to varying extents and in diverse manners. This understanding is crucial, for when delving into topics like agroecology, the environment, or personhood in colonized spaces, researchers inherently engage with landscapes and peoples experiencing the repercussions of historical colonial measures that have sought to disconnect them from their land and all the profound significance it holds for them. It is on such a landscape, with such a history both past and present that Bird-David and Botelho et al.’s work takes place. 

Comparative Framework: Unravelling Indigenous Philosophies in Land Use

The comparative analysis necessitates a comprehensive framework that allows for a nuanced exploration of their shared themes and divergent perspectives within the context of indigenous philosophies and land use. This framework draws from ecological philosophy, anthropology, and post-colonial studies, providing a holistic lens through which the comparative analysis will unfold, examining the similarities and differences through which the writers discuss their work in relation to the following:

1. Indigenous Philosophies and Land Use: The primary focus of the comparative framework is to identify how each article navigates land use. 

2. Spirituality and Ecology: Both articles underscore the intersection of spirituality and ecology but diverge in their emphasis. The framework will explore the nuanced ways in which spirituality is woven into ecological practices. 

3. Human Agency and Environmental Stewardship: An essential aspect of the comparative analysis involves scrutinizing the role of the human agent in environmental stewardship. 

4. Colonial Legacies and Positionality: The comparative framework acknowledges the unintentional reproduction of colonial logics in both articles. By critically examining the colonial legacies embedded in their narratives, the analysis aims to reveal how the authors' positionality, while attempting to break away from colonial frameworks, remains entangled within them. 
The subsequent sections will delve into each dimension of the framework, unravelling the layers of philosophical discourse and providing insights into the intricate relationship between indigenous knowledge, spirituality, and ecological practices through Bird-David and Botelho et al.

Comparative Analysis

In this section aims to shed some shed light on the complexities of Western production ideologies, the intersections of spirituality and ecology, and the ways in which these discussions resonate with the ongoing discourse on decolonization.

Land Use, Deep Agroecology and Relational Epistemology within Indigenous Philosophies
Botelho et al. introduce us to the Brazilian state of Minas Gerais, specifically Zona de Mata, encompassing its renowned 40,000 km2 coffee plantations (Botelho et al., 2015). Their study traces the history of land use from the mid-nineteenth century to the early 2000s, focusing on fifteen smallholders observed by local NGOs over five years. They contextualize the patterns of land use in relation to agriculture within the liberation theology movements of the Catholic Church, identifying agroecology as part of deep agroecology, introduced to the area by the Church. Their findings demonstrate a shift from damaging monocrop farming to more sustainable companion planting through agroecological methods (Botelho et al., 2015). For Botelho et al., deep agroecology implies farmers reconnecting with nature, underscored by their daily experience with agroforestry systems. As observed by participant Alexandre, deep agroecology becomes a pact with God, nature, and oneself. The authors call for the demarginalization of religious elements fostering agroecology's growing popularity.

Nurit Bird-David's exploration delves into land use among the indigenous Nayaka community in the Nilgiris district of Tamil Nadu, India (Bird-David, 1999). Her work reexamines the community's environmental relationships, emphasizing the lack of priority on conservation but a focus on positive relationships with specific cohabitants. Bird-David underscores the importance of understanding this relational epistemology within animism for discussions on conservation. Contrasting Botelho et al.'s brief mention of smallholders in Minas Gerais, Bird-David situates knowledge and its distributors within the community that created it. This focus is crucial in indigenous studies due to the ongoing marginalization of such knowledge in science and policy, perpetuating systemic violence against indigenous communities. Developing a holistic understanding is essential, given the interconnected nature of indigenous life, challenging Botelho et al.'s later assertion regarding gender in deep agroecology.

Spirituality and Ecology

 Bird-David challenges conventional anthropological perspectives on animism and spirituality, advocating for a more nuanced understanding rooted in the lived experiences of indigenous people. In our analysis, we underscore the crucial recognition of the immediate nature of indigenous Animism (Bird-David, 1999). In the case of the Nayaka, this immediacy implies that the reverence and care directed toward the environment are context-specific rather than universal. Moreover, these characteristics do not signify a commitment to, or active concern for, conservation. Instead, they emerge as byproducts of an entirely different cultural framework where the primary focus is on maintaining harmonious relationships with co-dwellers in the shared environment to prevent or address specific illnesses and misfortunes. While this concern incidentally results in some conservationist effects, these effects are constrained in both scope and spatial extent. Notably, the Nayaka are not driven by a broader interest in safeguarding forest beings or preserving species diversity (Bird-David, 1999). Their central objective is to refrain from causing harm to fellow beings in the forest unnecessarily. In essence, conservation occurs, but not as a deliberate, preconceived notion; rather, it unfolds organically.

In summary, Bird-David's work urges scholars to move beyond simplistic categorizations and embrace a more holistic and context-specific understanding of animism. Her emphasis on lived experiences and dynamic relationships contributes to a richer comprehension of how spirituality shapes ecological practices among indigenous groups.

Botelho et al., present a unique perspective on spirituality and ecology within the framework of deep agroecology. Unlike some other texts on agroecology that center indigenous spiritual practices, Botelho et al. focus on the role of the Christian Church as an influential actor informing agroecological practices (Botelho et.al, 2015). The authors explore how spirituality, particularly within a Christian context, intersects with ecological principles and ethical commitments in the context of economic development. The authors assert that the Christian Church plays a pivotal role in shaping agroecological practices. They propose a covenant with God as a guide for ethical land stewardship, intertwining Christian spirituality with agricultural methods (Botelho et al.2015). The work suggests that aligning with divine principles can lead to more economically stable livelihoods and ecological sustainability, as participants of the observation begin to see their ecology as a gift from God-that ought to be in that sense treasured and cared for (Botelho et.al, 2015).

Botelho et.al, however, make some effort to reference how the Maya civilization embraced agroecological principles as an integral part of their agricultural practices, driven by a deep understanding of their ecological surroundings and a sustainable ethos. Employing techniques such as polyculture, intercropping, and terracing, the Maya cultivated a diverse range of crops, promoting biodiversity and resilience within their farming systems. This agroecological approach was not only environmentally conscious but also tailored to the specific climatic and geographic conditions of the region (Botelho et.al 2015). By harmonizing their agricultural activities with the natural cycles and patterns, the Maya demonstrated a profound ecological wisdom that contributed to the longevity and success of their civilization (Botelho et.al, 2015). This integration of agroecological principles reflected a holistic worldview, where agriculture was intricately linked to cultural, spiritual, and environmental considerations, showcasing a sustainable coexistence with the land. This bridging of the Church and the Mayan practices under the umbrella of spirituality and sustainable land use feels an uncomfortable juxtaposition. This becomes apparent when one refers to the earlier point about the function of the concept of land to indigenous people, and how deeply anchored it is to livelihoods, and the colonial legacy tear this human-ecological logic vis a vis the violent imposition of the said church which is now in this article presented as the teacher of such land-human relation, is at the very least an interesting assertion. 

Human Agency and Environmental Stewardship 

The reconsideration of Animism through Bird-David provides a contemporary lens that revitalizes ancient beliefs, engaging them with present environmental challenges. Within this paradigm, human agency and environmental stewardship take precedence, positioning individuals not merely as nature users but as active contributors within a broader ecological community (Bird-David, 1999). Through her examination of the Nakaya's human agency and environmental stewardship, she highlights their recognition of the agency of non-human entities, fostering reciprocity and mutual respect between humans and the natural world (Bird-David, 1999). Their responsibilities extend beyond resource extraction to encompass ethical considerations in ecological interactions. Environmental stewardship, as presented by Bird-David, entails recognizing the intrinsic value of all living beings and ecosystems, advocating for sustainable practices, and acknowledging the interconnectedness of life. This perspective challenges anthropocentric views, emphasizing the necessity for harmonious coexistence where human actions positively contribute to the flourishing of the entire ecosystem. Bird-David's revisitation of Animism, with a focus on relational epistemology, serves as a bridge to the land connection seemingly overlooked by Botelho et al. However, it's crucial to note that Bird-David explicitly rejects the notion that religious beliefs alone render the Nakaya conservationists.

In Botelho et al.'s work, they propose that agroecology and environmental stewardship were "introduced" to the Minas Gerais community by the Catholic Church. This agricultural practice embodies a holistic approach that extends beyond conventional farming, emphasizing the interconnectedness of ecological, social, and economic dimensions. Within this framework, human agency and environmental stewardship play pivotal roles. Agroecology recognizes the agency of farmers and communities in co-creating sustainable agricultural systems, promoting environmentally conscious practices like organic farming, crop diversity, and agroforestry. The emphasis on environmental stewardship within agroecology involves responsible land management, conservation of biodiversity, and minimizing negative impacts on ecosystems. Practitioners view themselves not merely as consumers of nature's resources but as active stewards, nurturing a balanced and resilient relationship between human activities and the environment. This approach challenges conventional agricultural models, highlighting the potential for regenerative practices that prioritize ecological health and promote long-term sustainability.

Colonial Legacies and Positionality

Research on deep agroecology and critical approaches to animism, despite their valuable insights, often neglects the broader context of colonialities, decolonial frameworks, and issues of positionality in relation to the indigenous communities under analysis. Many studies may unintentionally perpetuate colonial narratives by framing indigenous knowledge within Western paradigms, overlooking the historical and ongoing impacts of colonization on these communities. There is a tendency to selectively incorporate indigenous practices without addressing the root causes of their marginalization and dispossession. Moreover, the research may inadequately acknowledge the complexities of decolonizing knowledge, often overlooking the power dynamics inherent in the researcher-participant relationship. This oversight can result in a superficial engagement with indigenous perspectives, reinforcing the need for scholars to critically reflect on their positionality, biases, and the ethical dimensions of their research within the larger context of decolonial struggles.

In the realm of agroecology and critical animism research, there is a notable failure to fully recognize and address the central idea of land rights for indigenous communities or the conflict created by the ongoing lack thereof. While these studies may highlight sustainable agricultural practices and spiritual connections, they often neglect the historical injustices and ongoing struggles faced by indigenous peoples in asserting their land rights. By not critically engaging with the complex web of colonial legacies, these research endeavors can inadvertently contribute to the erasure of indigenous perspectives on land stewardship and undermine the importance of self-determination in resource management. Furthermore, the failure to explicitly acknowledge the significance of land rights within decolonial frameworks results in an incomplete understanding of the intricate relationship between ecology, spirituality, and indigenous struggles for autonomy. Recognizing and rectifying these omissions is crucial for fostering a more inclusive and equitable dialogue that amplifies the voices of indigenous communities in shaping their own narratives of environmental stewardship and land governance.

The positionalities of Nurit Bird-David in "Animism Revisited" and Maria Izabel Vieira Botelho, Irene Maria Cardoso, and Kei Otsuki in "I made a pact with God, with nature, and with myself: exploring deep agroecology" inadvertently reproduce colonialities in distinct yet interconnected ways. Bird-David, in her revisitation of animism, critiques the reductionist tendencies of earlier anthropological interpretations. However, her framing of animistic practices as more dynamic and context-specific could inadvertently reproduce a colonial mindset that positions indigenous knowledge as exotic or primitive. For instance, when she emphasizes the dynamic nature of animistic thought, Bird-David states, "Animism should not be conceptualized as a fixed set of beliefs but rather as context-specific engagements" (Bird-David, 1999). This emphasis on contextual engagement, while challenging colonial views, could also unintentionally frame indigenous knowledge as malleable and subject to external analysis.

Additionally, in the case of Botelho et al., when they call for a modernization of indigenous knowledge as it pertains to gender inequalities, there is space to consider how colonial impositions such as enslavement by European settlers and Christian theological gendering of society impacted pre-existing gender relations. It is worth noting, for example, that by the late nineteenth century, “Minas Gerais alone had, outside the Grande Lavoura and mining, far more slaves than were to be found in any slave society south of the Rio Grande, with the exceptions of Cuba and Saint Domingue in their heydays” (Filho & Martins, 1983). How had these practices, along with their severing of human-land relationships, affected local community gender structures and understanding of gender roles? Additionally, there is the glaring reality of the role of the Church, which, through the infamous Doctrine of Discovery, allowed the violent severing of indigenous spiritualities and relationships to land and enslavement and gender oppression in the region by the very colonial settlers or “migrants” - as referred to by Botelho et al. With this in mind, Botelho’s call for an upload of modern values appears in many ways as a textbook example of Western academic epistemologies attempting to contain systems outside their understanding, with potentially dire consequences for local communities, as previously stated.

In summary, both texts, despite their efforts to challenge dominant narratives, may inadvertently reproduce colonialities by framing indigenous knowledge in ways that align with historical colonial perspectives. It is crucial to critically engage with these nuances to avoid perpetuating unintentional biases and contribute to a more comprehensive understanding of indigenous philosophies in contemporary contexts. Finally, and most strongly, is how both writers analyze what are a colonized people on colonized lands, continuing to face the impacts of these legacies, without discussing the cause of said legacy of colonialism further.

Conclusion

In conclusion, the exploration of indigenous knowledge systems, animism, and agroecology in the works of Bird-David and Botelho et al. underscores the need for a nuanced understanding that goes beyond the surface of ecological practices. Bird-David's emphasis on relational epistemology challenges conventional narratives about animism, calling for recognition of indigenous agency, environmental stewardship, and the complexity of their ecological interactions. On the other hand, Botelho et al.'s examination of deep agroecology in Minas Gerais reveals the transformative potential of agroecological practices introduced by the Catholic Church, intertwining agricultural sustainability with spiritual and gender dimensions.

However, both works inadvertently grapple with reproducing colonial perspectives, whether through Bird-David's dynamic contextualization potentially reinforcing exoticism or Botelho et al.'s call for modernization risking the imposition of Western epistemologies on indigenous systems. It is crucial for researchers to critically reflect on their positionality, biases, and the historical context of colonization that shapes indigenous communities' present realities. Moreover, there is an evident omission in addressing the root causes of colonial legacies and the ongoing struggles faced by indigenous communities, particularly concerning land rights.
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