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During the COVID-19 pandemic, several Amazonian Indige-
nous peoples reminded others that their history has fundamen-
tally been shaped by different epidemics resulting in considerable 
population losses, grief, and intergenerational trauma. The new 
diseases introduced not only significantly impacted Indigenous 
peoples at the time of colonization, but also in recent decades 
numerous Indigenous groups have suffered disproportionally,  
as many individuals within the group lost their lives. In the 1990s, 
for instance, new diseases brought by missionaries killed one-third 
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of the Zoé people. In the 1980s, one-fifth of the Yanomami people 
died when new roads and goldminers brought diseases causing a 
health catastrophe.2 These are only some recent examples. At the 
beginning of the COVID-19 outbreak in the Amazon, Indigenous 
representatives pointed out in virtual discussion events that now 
non-Indigenous peoples can also experience what it means to face 
a situation where one lacks immunity to a new disease and suffers a  
consequent sense of great loss. There are also emotional effects 
on the memory on account of large and rapid mortality rates of 
relatives and friends. These issues are at the core of the Amazo-
nian Indigenous people’s historical memory of contact, along with 
memories of physical dominance, slavery, and massacres.3

Furthermore, in the COVID-19 pandemic, several Indigenous 
peoples in Brazil became even more vulnerable, because grow-
ing invasions of their territories intensified the circulation of the 
lethal virus. The most vulnerable have been Indigenous peoples 
in so-called voluntary isolation, meaning those who until today 
have decided not to engage with Brazilian society more generally 
and have instead chosen to live their lives in traditional ways. As 
a result, these Indigenous groups have little immunological resist-
ance to new diseases, even regular flu. Their land protection is, 
therefore, crucial to protecting the lives of these peoples. In this 
chapter, we discuss such land protection efforts by the Manx-
ineru (Manchinery/Manchineri) people in Brazilian Amazonia in  
relation to their neighboring people in voluntary isolation. These 
people are internationally known as the Mashco-Piro, but the 
Manxineru call them the Yine Hosha Hajene, which in their lan-
guage means literally “the Real People who live in the forest.” 
They also use the term nomolene, our kin. In Portuguese, the term 
Povo desconfiado (Suspicious People) is used, as the Manxineru 
think that their kin in voluntary isolation have decided not to 
trust strangers, are suspicious of others, and are wary. The global 
COVID-19 situation may certainly give the dominant society a 
better understanding concerning the trauma and fear that the 
Yine Hosha Hajene have in relation to people in the dominant 
society, but also to other Indigenous groups.
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The Yine Hosha Hajene live and move on both sides of the  
Brazilian–Peruvian border, and seasonally inhabit the reserve that  
was officially demarcated for the Manxineru, namely the Mamo
adate. This Indigenous reserve is situated in the state of  
Acre, Brazil, and shares a border with Peru. The Brazilian–Peruvian  
border area in its full length is exceptionally rich in biodiver-
sity.4 In the state of Acre alone, cultural diversity is high as there 
are approximately 20 Indigenous peoples, including four Indig-
enous peoples in voluntary isolation, speaking languages of 
the Arawak, Arawá, and Pano language families. Overall, this 
area is very rich biologically, culturally, and linguistically— 
issues which have been shown to be closely interlinked. The state 
hosts various types of protected areas, such as ecological reserves, 
national state parks, reserves for traditional extractivist activities, 
and Indigenous reserves.

Indigenous territories and nature protected areas on the Peru–
Brazil border area are threatened by private economic actions and 
public policies, which promote infrastructure projects, such as 
the construction of roads, the exploitation of natural resources, 
and large-scale cattle ranching and agriculture. Besides state-
led highway construction, smaller roads are constantly opened, 
causing more deforestation and enabling access for illegal min-
ing prospectors and loggers. These interfere physically, but also in 
the form of pollution, decreasing the game animals and fish, and 
bringing new diseases.

These extractive industries cause several risks to the Manxineru 
in Brazil, where they number some 900 persons, but especially to 
their kin living in voluntary isolation, the Yine Hosha Hajene, with 
an estimated population of 600 people. Thus, the Manxineru have 
taken strong action in land protection as a go-between with other 
Indigenous groups and the authorities of the dominant society. 
Their own land management practices have also been crucial in 
this effort. Conservation biologists and ecologists, among others, 
have recently debated the strengths and weaknesses of different 
conservation practices, ranging from those that exclude humans 
(leading to the establishment of the first national parks) to those 
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that permit human actions in different ways.5 In conservation 
and sustainability studies, so-called social-ecological approaches 
seek to embed actions within complex systems of social values 
and stewardship.6 The goal is to explain how people actually act 
in conservation so that measures may be developed that will 
benefit both ecosystems and human communities. Biodiversity 
conservation is about understanding social systems that dictate 
what kinds of human–environment interactions exist in social–
ecological systems. In other words, they draw from the idea that 
there is no conservation without people. From this perspective, 
community-based conservation efforts that engage with Indig-
enous knowledge (local or traditional ecological knowledge) 
have been used in monitoring and assessment, and have engaged 
complementarily with Western scientific environmental variables  
and indicators.7

Yet, the achievement of a synergy between Indigenous knowl-
edges, Western scientific knowledges, as well as other knowledges 
is often considered challenging because of the incommensurabil-
ity of these categories, the different terminologies, practices, and 
norms used, as well as different kinds of generalizations to be 
derived from place-based Indigenous ways of knowing.8 Further-
more, interests, power relations, political concerns, and values 
also play a crucial role in achieving impactful dialogue.9 Scholars 
who have contributed to social epistemological literature and have 
pointed out that diversity of perspectives can be epistemologically 
valuable have also noted that there are often factors that are not 
purely epistemological, but rather based on the interests of peo-
ple.10 These can create ignorance toward certain perspectives and 
ways of knowing. Racism, discrimination, suppression, and the 
“invisibility” of Indigenous peoples have meant that large Indig-
enous populations continue to be marginalized in Latin America. 
Such factors have hindered the recognition of their territorial 
rights, and have limited their access to schooling and health ser-
vices, among other things.11

In this chapter, we will discuss the Manxineru methods to 
overcome these situations when economic activities in the prox-
imity of their demarcated lands have increased. This chapter 
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engages with Indigenous, human ecology, and sustainability 
studies. Our argument is that politics and economic interests 
have to be taken into account at the regional, federal, and state 
levels. Although land protection actions have been carried out 
in an Indigenous community-based effort, and knowledge syn-
ergy has been encouraged and is taking place at the local level, 
complex political structures at the state level and international 
economic interests that exploit the Amazonian rainforest can 
impede transformative actions.

Our research methods have been to co-live with the Manxineru 
and participate in different research projects related to the revi-
talization of local biocultural interaction and heritage. The second 
author is Manxineru and from a young age he has been one of his 
community’s spokespersons. Trained as a teacher, he has worked 
in his territory, continued his studies in linguistics at univer-
sity, and has participated in regional, national, and international 
events, as well as worked in Indigenous organizations and in a 
governmental office. The first author is a non-Indigenous person, 
who has carried out research with the Manxineru since 2003. Her 
field research in the Manxineru territory took place in different 
periods from 2004 to 2008, and she has interacted with the com-
munity since then. She also works with another Arawak-speaking 
people, the Apurinã, and has collaborated in the region with local 
Indigenous and non-governmental organizations.

In this chapter, we first present the history of the Yine people 
(including the “Piro,” Manxineru, and Yine Hosha Hajene) in 
Southwestern Amazonia, and then look at how the Manxineru 
have organized themselves in the protection of their lands. We 
then discuss how the Amazonian forest protects not only human 
lives, but social systems, or rather assemblages of land, forests, 
waters, animals, and local human dwellers. For the Manxineru, 
their efforts to protect and guarantee a peaceful land for their kin 
in voluntary isolation is connected with an understanding of the 
healthy relations of the human–environment assemblage. Finally, 
we will show how besides the synergy of knowledges, different 
interests and politics play a principal role in Manxineru land pro-
tection and in its (un)success.
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The Yine Lands in the Southwestern Amazonia

Southwestern Amazonia has been inhabited by the Yine people, 
especially along the Urubamba, Madre dos Dios, and Yaco Rivers,  
since time immemorial. The Yine were divided into several 
smaller groups, such as the Manxineru, whose languages belong 
to the Arawakan language family. For a long time, the Yine were 
referred to by their colonial name, Piro. The Manxineru in Brazil  
are closely related to the Yine (Piro) in the Peruvian Amazon,  
where they number some 5,000–7,000 persons. They all call them-
selves Yinerune, “the real humans.” Most Manxineru and Yine speak 
their native language, as well as Portuguese or Spanish respectively.12

From the colonizers, the Spanish made first contact with the Yine  
in what is now known as Peru by the 17th century, but the Yaco 
River, the home of the Manxineru, was colonized later than other 
parts of Amazonia. At the end of the 19th century, Southwestern 
Amazonia became a major source for rubber production for global 
markets. A large number of rubber traders exploited the land for 
this valuable raw material, and forced Indigenous peoples to work 
for them. The Indigenous groups tried to escape, but those who 
were captured or chose contact as their method of survival were 
enslaved and forced to collect and produce rubber. The Yine peo-
ple, and their subgroup Manxineru in contemporary Brazil, were 
among the latter group. Consequently, their social organization 
and socio-cultural ceremonies and practices collapsed due to the 
new economic activities they were forced to engage in. Many of 
their neighboring groups died in massacres and in slavery. Thus, 
historical documents from the Purus River basin registered sev-
eral Indigenous groups that no longer exist. The rubber boom also 
brought many non-Indigenous rubber tappers to the region. All 
this radically changed what the first explorers in the 17th cen-
tury and archaeological evidence witnessed, namely sophisticated 
and extensive Indigenous settlements and even early precolonial 
urbanity in the Northwestern Amazon.

The Yine Hosha Hajene (Mascho-Piro) are one of the groups that 
escaped the rubber extraction business, which altered the life of 
various Indigenous groups. It is currently thought that they were 
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one of the Yine groups, but continued in isolation, changing their 
lifestyle. The Manxineru, Yine, and Yine Hosha Hajene speak a 
mutually understandable language, as shown by a few contacts, 
and their material cultures are in some aspects similar. Among 
these groups, the Yine Hosha Hajene have remained in isolation 
until today. Since the beginning of the 20th century, the Brazilian 
state agency responsible for Indigenous population was established 
(SPI, Indian Protection Service), and it had differing strategies 
toward Indigenous people, varying from assimilation to attracting 
them to safer contact for their protection.13 For the groups in con-
tact with the dominant society, it took hundreds of years before the 
Indigenous peoples could gain their human rights, and in South-
western Amazonia the first Indigenous protected areas were estab-
lished only in the 1970s. Among them is the Mamoadate reserve, 
which covers 313,646 hectares. It is located on the banks of the 
upper Yaco River and belongs to the municipalities of Assis Brasil 
and Sena Madureira in the state of Acre. It is demarcated for the 
Manxineru and Jaminawa, for whom this territory was allotted in 
1986. Altogether the population of Manxineru and Jaminawa is 
1,210 inhabitants and 205 families in the Mamoadate. Currently, 
the Manxineru population lives in 12 villages, Extrema village 
being the last one when accessing the reserve from down river. 
Today, Manxinerus also live in Seringal Guanabara and Cabeceira 
do rio Acre Indigenous reserves, as well as in urban areas. Map 6.1. 
shows the contemporary official Yine territories in Brazil and Peru, 
excluding the places inhabited by the Yine Hosha Hajene, which 
are shown in the frontier area in Map 6.2.

The Yine Hosha Hajene occupy the upriver areas of the reserve, 
close to the Peruvian border. They are officially known as an Indig-
enous people in voluntary isolation (índios isolados), which is a 
special category in the Brazilian state’s current Indigenous agency 
FUNAI’s classification (Fundação Nacional do Índio, under 
the Ministry of Justice). This indicates that in Amazonia there 
are groups who until today have not been officially “contacted.” 
FUNAI also uses the category of recently contacted groups (recém 
contatados) for those who have some contacts with national Indig-
enous society or have changed considerably some aspects of their 
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communities because of contact. Indigenous motives for isolation 
are diverse, and can be understood in a historical framework. The 
reasons can be previous epidemics, sicknesses, and slavery (such 
as in the rubber boom), which dramatically transformed the life 
of Indigenous people and for some groups resulted in making the 
decision to live isolated from others.14 The peoples in voluntary 
isolation have hardly any contact with other Indigenous or non-
Indigenous groups, but may have changed considerably because 
of the altering neighboring society and the changing environ-
ment. Their kinship systems are diverse, and are often based on 
marriages of cross-cousins. For these peoples, protected areas of 
different kinds are fundamental, and they may use a broad area 
for their economic activities, fishing, and hunting. Many of them  
are mobile beyond the national borders.

The actions that threaten Indigenous peoples in the area are 
designed and led by the state and by enterprises, but also by mis-
sionaries, tourists, and so forth. For a long time, public policies 
have promoted the exploitation of natural resources, such as timber  

Map 6.1: The Yine (including Manxineru) territories in Brazil and Peru. 
Map adopted by authors from sources by the Funai and Peruvian Min-
ister of Culture.
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and petroleum, and the establishment of larger infrastructure  
projects. Southwestern Amazonia was hugely impacted by the 
construction of the Pacific Highway. It was a massive trans- 
governmental project to pave a road from Brazil through the South-
western Amazon to the Pacific, enabling the transportation of beef, 
and has significantly increased the agri-business and cattle ranch-
ing in the region. The paved highway (called the BR-317 on the 
Brazilian side) from Rio Branco (the capital of Acre state) to Assis 
Brasil (the border municipality) is now deforested in its full length 
and hosts numerous cattle ranches. Although it does not reach the 
Mamoadate reserve, and passes it by a distance of approximately 80 
km, it hugely affects regional ecosystems and biocultural diversity. 
Furthermore, several new roads have been built in the region, and 
one such recent project was a road opened to connect the munici-
pality of Iñapari to Puerto Esperanza in the Peruvian territory, near 
the Yaco River headwaters. This impacted the Mamoadate, among 
other Indigenous territories and protected areas.

As mentioned, diseases and viruses caused by the dominant 
society have for a long time been an invisible but real threat to 
the Indigenous peoples. For Indigenous people in voluntary iso-
lation, common ailments, such as flu and diarrhea, can be lethal. 
The Manxineru are occasionally vaccinated, but Indigenous 
groups in voluntary isolation are extremely vulnerable to infec-
tious diseases, which can rapidly and brutally lead to the groups’ 
extinction. This situation cannot be separated from the overall 
suppression and prejudice toward the original inhabitants of the 
land and their invisibility in state politics. In recent years, the 
political climate has become even worse in this respect, despite 
Indigenous peoples’ ecological knowledge and contribution to 
the world’s biodiversity. There is not only the continuous presence 
of illegal activities, but also of religious movements, such as Pen-
tecostal churches, which often consider traditional Indigenous 
rituals, healing techniques, and stories related to non-humans 
as destructive for a person’s positive development. Additionally, 
economic actions supported by the state are in addition to these 
pressures. These issues affect local knowledge and its production 
in diverse ways.
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Forest Lives and Active Stewardship

Indigenous knowledge is typically about generations of practices, 
skills, experiences, innovations, and ways of knowing transmitted, 
regenerated, and updated across generations. It includes social 
interactions and diverse cultural, environmental, economic, and 
spiritual aspects. It is embedded in languages, stories, songs, craft-
work, dances, and ceremonies, as well as many other material and 
immaterial expressions.15 Traditional ecological knowledge refers 
in particular to knowledge about managing land, stewardship 
methods, and interacting with different living beings.16 Because 
of historical relations with the land as well as their views on the 
future lives of their children, Indigenous perspectives can differ 
from other local perspectives in certain regions. The rich biocul-
tural diversity in the Mamoadate is indeed linked to the Manxine-
ru’s stewardship, management practices, comprehension of forest 
lives, and emotional aspects linked to these issues. In order to 
guarantee healthy relations in human–environment assemblage, 
the key practices have focused on strengthening the social inter-
actions and collaborations of different actors and remanaging tra-
ditional forest resource use in specific territorial areas.

In the Manxineru’s thinking, the Yine Hosha Hajene are not 
separate from their human–environmental history, in which 
ideas of interaction, reciprocity, relatedness, and dependency are 
crucial.17 The richness of non-human lives in the ancestral ter-
ritory cannot be separated from interlinkages between humans 
and non-humans, including water “that all living beings drink,” 
as their elders say. The Manxineru are not conservationists, but 
they protect and care about the healthy relations of animals and 
trees that they also treat as their kin. In this human–environment 
assemblage, the relationships are manifested in hunting prac-
tices, slash-and-burn agriculture, forest resource use, and gather-
ing economies, and they significantly protect the land. The Yaco 
River is a large biocultural landscape; it is the result of a long his-
tory of human lives, dwelling, and movement, but also different 
lifeforms, especially animals, and plants that have their own life 
and are entangled with humans and their management practices. 
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In fact, there is strong evidence that shows how the actions and 
domestication processes of species by Amazonian Indigenous 
populations have contributed to diversifying the lands.18

Context is central in Manxineru’s knowledge-making practices, 
including with whom and in which place knowing occurs.19 This 
relational epistemology, the idea that knowledge is produced in 
relations, is closely linked to ideas of relational being, in which 
beings come to exist through relations. The onto-epistemology and 
practices of knowing of the Manxineru are founded on relations. 
In this way, they learn to be and “read” the forest. From a young 
age, many Manxineru children have learned to observe the move-
ments of entities, recognize their presence, and trace them.

It is crucial to note that the Indigenous reserves have the richest 
forest cover, and that satellite images can show their difference even 
to the neighboring protected nature areas. Traditional extractivist 
reserves, known as Resex, in the Acre state are important places to 
preserve forest areas and are ecologically diverse. Recent studies 
have shown, however, that increasing cattle ranching and defor-
estation activities are taking place inside these areas.20 The interests 
and environmental values of Indigenous communities are differ-
ent, as shown by the way they protect their lands despite a lack of 
governmental resources for monitoring and protecting the land. 
However, in the face of the environmental destruction caused by 
development megaprojects and large-scale extractive activities, the 
resilience of Indigenous communities has been severely tested.

The Importance of the Protected Space Mosaic  
for the Yine Hosha Hajene

The Yine Hosha Hajene currently live in the Mamoadate Indig-
enous reserve, the Cabeceira do rio Acre Indigenous reserve, the 
Ecological Reserve of Acre River, the Chandless State Park in  
the Brazilian State of Acre, and, on the Peruvian side, the Madre 
de Dios territorial reserve, as well as the Upper Purus National 
Park (Thauamano, Las Piedras, and the Upper Madre de Dios 
River). On the Brazilian side, they live by the headwaters of the 
Yaco River and its tributaries, the Abismo, the Marilene, the Capi-
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vara, and the Paulo Ramos. For a long period of time, this area has 
offered a significant living place for the Yine Hosha Hajene, as well 
as for numerous game animals, fish, and other living beings that 
contribute to the environmental diversity in the region.

The Yine Hosha Hajene travel into this large area according to 
the seasonal availability of different forest resources, and they are 
divided into smaller groups. In the rainy and summer season, their 
paths change according to the supply of palm fruits, turtle eggs, and 
so forth. The freshness and health of the Purus River waters and its 
tributaries are crucial for all living beings in the area. Yet, increasing 
lethal threats for the Yine Hosha Hajene, such as the activities of log-
gers, mining, and drug traffickers, as well as road construction pro-
jects, have changed their traditional trekking paths. This has resulted 
in them coming closer to other Indigenous communities since 2013, 
especially with the Peruvian Yine communities, but recently also on 
the Brazilian side with the Manxineru communities. On the Brazilian  
side, the Yine Hosha Hajene currently have three different trekking 
routes (marked with red lines in the map) that allow their circulation 
in the area and the movements to the Mamoadate reserve (the light 
green area in the center of the map) as shown in Map 6.2.

All the Yine Hosha Hajene’s movements to the Mamoadate occur 
through the neighboring protected spaces of nature and Indig-
enous territories. However, illegal activities are increasing in this 
area, regardless of whether or not the land is a protected area, and 
on the Peruvian side, a large area is already parceled out to logging 
and mining activities. In Map 6.2, the town of Assis Brasil can also 
be located, through which the new paved Pacific Highway passes. 
All these changes to the regional ecological systems have brought 
physical threats to Indigenous peoples.

During the last few years, the Yine Hosha Hajene in the Mamoad-
ate reserve have come closer to the Manxineru villages, especially 
by using a new path through to the Brazilian Chandless State Park. 
This new path has even led them to the Paulo Ramos tributary in 
the upper reaches of the Yaco, which is about 3 hours from the last 
Manxineru village, Extrema (after that, the Yaco River continues 
to its headwaters in Peru). Some 10 years ago, their closer pres-
ence was observed by Extrema villagers when the Manxineru were 
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disturbed to find signs of Yine Hosha Hajene occupancy so close to 
their village. This unusual proximity revealed that the Yine Hosha 
Hajene had no place to go, and that their territory was threatened. 
This new area can be seen in the cluster of three purple dots on 
Map 6.2 (vestiges of the Yine Hosha Hajene identified) northwest 
from Extrema village (the first in the line of 12 red huts, which are 
the Manxineru villages along the Yaco River). Manxinerus who go 
hunting and fishing in the upriver area have sometimes been aware 
of the seasonal presence of the Yine Hosha Hajene by the wide paths, 
little huts made of palm leaves, and the bones of game animals that 
have been eaten. In recent years, the Yine Hosha Hajene have settled 
only within an approximately 90-minute walking distance from 
Extrema, in “Tabocão,” on the other side of the Yaco. They come to 
this area through the Cabeceira do rio Acre Indigenous reserve, and 
since the end of 2020, their presence is edging increasingly closer 
to Extrema village, currently only a 1-hour walking distance away.

As can be seen in Map 6.2, the Mamoadate territory is bordered 
by areas that are not protected and are already highly deforested. 
The Yine Hosha Hajene have reacted to the changes, and accord-
ing to the Manxineru, are in a constant state of urgency in looking 
for a place to live with their families. On the Peruvian side, the 
Yine Hosha Hajene have appeared several times on the beaches, 
and even asked the Monte Salvado community for bananas. These 
sightings suggest that they are experiencing increasing pressure 
from logging and other economic forces. As a result, the Yine 
Hosha Hajene are experiencing difficulties in finding a peaceful 
place to live and in securing sufficient food from the forests. There 
have already been violent conflicts and attacks between them and 
non-Indigenous peoples, and even between Indigenous peoples, 
in which some people in Peru have been killed. The last inci-
dent occurred in Puerto Nuevo along the Piedras River in April 
2020, when a Yine man who was fishing was killed by the Yine 
Hosha Hajene. It was later determined that drug traffickers, who 
had moved into the border area, had in fact killed a Yine Hosha 
Hajene. The Yine Hosha Hajene had mistakenly thought that the 
Yine man was responsible, and had consequently sought revenge 
for the loss of their community member.
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All of these pressures on their traditional ways of life have influ-
enced territorial management, and the decisions by the Indig-
enous groups in the region have aimed at securing a safer land 
for living, hunting, fishing, and gathering. Because the pressure of 
illegal activity affects the territory of isolated Indigenous groups, 
the Manxineru have increasingly sought partnerships with civil 
society organizations, the Indigenous movement, and interna-
tional organizations that defend the rights of Indigenous peoples. 
By these methods, they have managed to co-exist with groups 
with differing interests and values that oppose and ignore Indig-
enous social–ecological systems and biocultural heritage.

Manxineru’s Commitment to Managing  
Ancestral Lands

Mamoadate land is a relatively large territory, and thus it is dif-
ficult to monitor by land or river. On the Brazilian side, when 
entering the Mamoadate by the Yaco River, there is not even a 
sign demarcating Indigenous territory, as is the case in some other 
territories. Neither the limits of the reserve nor the demarcation 
of the territory have been clarified since 1986, but this is also com-
mon with many other Indigenous territories in Brazil. The gov-
ernmental representatives have claimed that this is expensive: the 
cost of tools, equipment, gasoline, boats, and outboard motors 
is high. Difficulties in monitoring a large territory can lessen the 
self-organization of Indigenous communities. Self-organization at 
the moment of change has been recognized as one of the main 
issues in resilient human–environment systems, and requires  
co-managed actions.21

One of the key actions in land protection has been a new terri-
torial use plan: leaving a separate part of the territory to the Yine 
Hosha Hajene, so that they can feel safer and have more abundant 
and diverse forest resources. There is an agreement among the 
Manxineru and Jaminawa inhabitants of the Mamoadate reserve 
that the Yine Hosha Hajene can use the land from the upper parts 
of the Yaco River, namely the Abismo tributary and beyond up 
to the Peruvian border, and this is also included in their official  
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territorial management plan.22 The plan was prepared in collabo-
ration with governmental and non-governmental organizations.

When the Manxineru and Jaminawa reserved the most peaceful 
lands and forest resources for the Yine Hosha Hajene, they also 
created resources for themselves and for their future generations. 
The Manxineru had not made use of the headwaters of the Yaco 
River for some time. However, they consider the headwaters to be 
an important source of life, and this was also discussed in their 
territorial plan. The headwater tributaries of the territory also 
remind them of their ancestors who lived and hid there at the time 
of colonization, which also affects the continued human–environ-
ment interlinkages. All the tributaries have Manxineru names, 
and as they are the places of ancestors, they can in some sense 
be regarded as sacred places. The headwater areas are also rich in 
biodiversity. Studies have shown how sacred forests often increase 
biodiversity, as is evident in Tibet, where the biodiversity in such 
places is much more prominent than is usually the case.23

Officially, FUNAI’s Ethno-Environmental Protection Front of the 
Envira River (Frente de Proteção Etnoambiental Envira) is respon-
sible for monitoring and protecting the Indigenous peoples in vol-
untary isolation in the state of Acre. Their movements are observed 
from aerial images, but also from observation points in the forest 
areas. In the Mamoadate there is, however, no such infrastructure, 
but the Manxineru have been active in reporting the signs of the Yine 
Hosha Hajene in their territory to FUNAI officials. For decades, the 
presence of the Yine Hosha Hajene has been known by the Manx-
ineru, but their traces are appearing closer to Extrema village, and 
this has been of concern to the Manxineru. The Manxineru know 
that if one accidentally comes too close to the Yine Hosha Hajene, 
they might feel threatened, and this might result in violent attacks. 
FUNAI has carried out a few expeditions along the Yaco River, but 
in the last few years the Manxineru have tried to press the authori-
ties to establish a land protection system in their lands. Whether any 
action is taken depends on FUNAI’s federal office in Brasilia.

While developmentalist projects in the area continue to threaten 
Indigenous peoples’ initiatives, Manxineru land management prac-
tices have aimed at guaranteeing that the Yine Hosha Hajene can 
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feel safe from epidemics and from people who violate their territo-
rial borders. Their contribution by way of their livelihoods to the 
healthy relations of the human–environment assemblage is crucial, 
such as their hunting practices, forest resource use, gathering econ-
omies, and slash-and-burn agriculture. These practices are based on 
ideas of reciprocity and interdependence with non-human subjec-
tivities. Manxineru values and stewardship structures in their land 
conservation efforts have kept the resilience of their social-ecologi-
cal system high. Emotional issues are also involved. In our previous 
work, which addressed the Manxineru’s motivations for the protec-
tion of their kin in voluntary isolation, we highlighted the role of 
the Manxineru’s agonizing memory of contact with the dominant 
society.24 That contact altered Manxineru history, and many other 
Yine subgroups no longer exist. For the Manxineru, their kin in vol-
untary isolation represent the time of their ancestors before settler-
colonization, the time before their own knowledge and language 
became fragile and suppressed. The Yine Hosha Hajene are regarded 
as preserving richer environmental knowledge and maintaining the 
Yine language more strongly than the Manxineru themselves have 
been able to do during their oppressed relations with the dominant 
society. This notion was expressed in the report written by the sec-
ond author for an Indigenist non-governmental organization on the 
presence of the Yine Hosha Hajene in his territory:

When contact started with the Manxineru people, much of our 
ancestors’ traditional knowledge became frozen, because of the time 
of escaping from and the eventual working for the rubber patrons. 
At that time, we had to abandon our traditional festivities, medicine, 
craftwork, ceramics, foods, social organization, and so on. Even if 
we still have the knowledge, it became weak. Our kin still living in 
the forest still have a possibility to practice these things, but they 
spend their energies on escaping and they don’t have time.

Today their attempts to escape make them nomads, as they 
escape from their enemies, and look for a place to maintain their 
culture and knowledge. For this reason, we Manxineru think of the 
future of these kin, and we don’t want to happen to them what hap-
pened to the Manxineru. The slavery work under rubber patrons 
was suppression of our people by the dominant society. So [we hope 
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that] our kin in voluntary isolation can have the possibility of main-
taining their knowledge and preserving it for future generations.

The Manxineru have taken an active initiative in the discussions 
with different actors, such as the Brazilian state and international, 
governmental, and non-governmental organizations, as well as 
other Indigenous communities in the region. Besides the support 
of FUNAI, they have been active in creating a dialogue with non-
governmental organizations with whom they had collaborated 
before, such as the Comissão Pró-Índio (Pro-Indian Commission 
[CPI]) and the Indigenist work center CTI, asking for co-organ-
ized actions. Community workshops were organized to discuss 
the Yine Hosha Hajene’s situation, challenges, and possible solu-
tions. Also involved in this partnership were the Rainforest Foun-
dation Norway (RFN), who financed some actions, through their 
programs on biodiversity conservation. Community workshops 
also mobilized Indigenous inhabitants, both Manxineru and Jam-
inawa, and allowed their experienced knowledge holders to give 
advice and make decisions. The information was collected and 
placed on the maps, and new management of the land co-planned.

The community workshops became a space for Indigenous lead-
ers to express their ideas, and some of them created novel cross-
border encounters with Peruvian and Brazilian institutions and 
the leaders of regional Indigenous organizations. The work aimed 
at creating a new policy for the protection of the Yine Hosha 
Hajene, as well as exchanges to report on these people. In addition 
to the workshops with Indigenous representatives, the Manxineru 
people constantly carry out monitoring and evaluations in their 
territory in order to obtain information about the movements of 
the Yine Hosha Hajene. They have also carried out expeditions 
together with Indigenist organizations to obtain more informa-
tion on activities in their territory.

The vulnerability of isolated Indigenous peoples in the Acre-
Peru border area has also been debated by government agencies 
and civil society in binational meetings. In these meetings, the 
responsible organization of the Brazilian state has been FUNAI, 
while since 2013 it has on the Peruvian side been the Ministry  
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Figure 6.1: Community workshops organized with the Comissão Pró-
Índio in 2016 to map the vestiges and paths of the Yine Hosha Hajene 
living in voluntary isolation. Photo: CPI-Acre.

Figure 6.2: Testing a GPS in a community workshop for the monitoring 
of the Yine Hosha Hajene vestiges’ locations. Photo: CPI-Acre.
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of Culture. In relation to the Mascho-Piro, the Native Federation of  
the Madre de Dios River and Tributaries (FENAMAD, Federación 
Nativa de Madre de Dios y Afluentes) has been the most active. On 
the Brazilian side, the Secretary of the Environment also became 
more active about the Mascho-Piro in the nature protected areas, 
although in practice state-level policies have been sparsely imple-
mented. For many years, the nation-state representatives, at both 
federal and state levels, showed their support for and interest in 
Indigenous peoples and their knowledge, and some further positive 
actions were taken. In the last few years, this has changed, and the 
acknowledgement of Indigenous knowledge is rarely mentioned.

However, as a result of regional and international articulation, an 
integrated protected area was created for the Yine Hosha Hajene, 
uniting several demarcated Indigenous territories and nature con-
servation areas on both sides of the Brazilian–Peruvian border 
region. In local-level discussions, local actors made innovative ini-
tiatives, among others the establishment of the so-called Territorial 
Passageway for Isolated Indigenous groups (Corredor Territorial de 
Povos Indígenas Isolados). It was designed for different protected 
spaces of nature on the Brazilian–Peruvian border area, namely 
(besides the Indigenous territories in Brazil and Peru), the Ecologi-
cal Reserve of Acre River and the Chandless State Park in the Bra-
zilian State of Acre, and on the Peruvian side, the Madre de Dios 
territorial reserve and the Upper Purus National Park.25 The mosaic 
of the different conservation and Indigenous areas allows a safer 
space for mobile Indigenous people in voluntary isolation, such as 
the Yine Hosha Hajene, as well as transnational governance models 
for conservation. Even if this Territorial Passageway exists largely 
only in theory, the initiative did bring together the representatives 
of the state-organized Indigenous reserves, the nature protection 
areas, and the traditional extraction reserves in the region. The 
mosaic also included ecosystems of plants and migrating animals.

As the Manxineru and the Yine have detailed observation and 
knowledge of the area, they are the key agents in land manage-
ment and protection activities. Their knowledge and understand-
ing are reflected in their management practices, local ecosystems, 
and institutions. Furthermore, they have strong leaders and their 
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own communication and organization systems. Social-ecological 
collectives and their self-organization at moments of change are 
crucial for resilience and survival, and thus for further sustaina-
bility.26 As Berkes has noted, self-organization capabilities can also 
deal with several institutions and, if they sustain self-organization, 
they act as a social control mechanism—for instance, in assisting 
when there are gaps in knowledge.

Along with the establishment of national and international alli-
ances, the Manxineru and Yine spokespeople traveled to different 
events in order to share information about the situation. All of this 
shows their capacity to respond to crises. Connections between 
Indigenous communities and Indigenous organizations are criti-
cal for the governance of land protection actions and management 
beyond the borders. The second author has been the main Manx-
ineru spokesperson to travel to discuss the situation of the Yine 
Hosha Hajene with the Yine relatives living in their communities 
on the Peruvian side; among other places, he has also traveled to 
the Monte Salvado community by the Piedras River.

Our case shows that eventual co-planning was drawn from the 
different views and knowledge of different actors. In the Acre 
state, community approaches based on human–environment 
collectives had already been established for some time, and its 
local non-governmental institutions and several individual gov-
ernmental authorities have experience in engaging with local 
and Indigenous knowledge in their projects, such as in the so-
called ethno-mapping efforts. The regional alliance built can also 
be understood from a historical perspective, because the state of 
Acre has a long history of environmentalist and Indigenist move-
ment by the Peoples of the Forest. Since the 1970s, this alliance 
promoted the sustainable use of forest areas, which led to the 
founding of reserves where people extracted resources in sustain-
able ways. Their activities since that time have been weakening 
due to state political changes, but in relation to some issues the 
alliances are still being rebuilt, as some organizations continue  
to share similar interests with Indigenous peoples.

On the one hand, the Manxineru’s regional commitment to 
protect the lands drew from Indigenous knowledge, produced  
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intergenerationally and collectively. On the other, the governance 
models established were not created only by Indigenous commu-
nities, but in the network of non-governmental organizations and 
government sectors. Overall, the challenge was not the commensu-
rability of Indigenous knowledge with other knowledges,27 although 
that has been one problem between the Manxineru and some indi-
vidual state authorities,28 but that the decisive structures of nation-
states have rarely implemented monitoring and protecting activities 
in the region. Despite the linkages between several actors toward 
the protection of Southwestern Amazonian biocultural landscapes, 
governmental institutions have not integrally implemented inter-
national Indigenous and human rights laws and constitutions. This 
may well lead to genocide, as some researchers have noted.29

Several arguments have been made concerning the benefits of 
integrating different knowledges and their difficulties,30 but here 
we see that many other issues are involved. These are linked to 
state politics and the dominant society’s overall economic inter-
ests to exploit natural resources beyond sustainable limits, as 
shown by forest deforestation and how patchy forest coverage has 
become. The Manxineru’s values and knowledge are at the core 
of their politics. They also advanced the interlinkages between 
humans and the environment in spiritual practices, and in their 
schooling systems. Even if these matters are challenging to express 
for people with different epistemological thought and knowledge-
making practices, the Manxineru have recently made efforts to 
pronounce these issues publicly. The second author has worked 
hard to train himself to be a spokesperson for his people on 
Indigenous rights issues and education, which has taken him to 
national and international events. The Manxineru environment 
assemblage was even addressed on two occasions in his presenta-
tions at the UN headquarters. The first one was at the UN Expert 
Mechanism for Rights of Indigenous Peoples (EMRIP) event in 
Geneva in July 2018, and the second was in New York at the UN 
Permanent Forum for Indigenous issues (UNPFII) in April 2019. 
The first author also participated in both of these events as an aca-
demic expert (as a speaker and workshop organizer on cultural 
heritage). In the 18th UNPFII Session in the UN headquarters, 
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the second (Manxineru) author wrote his presentation for Item 
14, the Dialogue with the Special Rapporteur on the Rights of 
Indigenous Peoples and Chair of the Mechanism of Experts on 
the Rights of Indigenous Peoples, shown below:

Madam President,

I’m Lucas Artur Manchineri.

In reference to the traditional knowledge of the Indigenous Peo-
ples, I, a representative of the Manxineru people, take this oppor-
tunity to declare the following:

For the Manxineru people, “nature” automatically builds itself 
constantly, and this movement has been going on for millennia. 
Living beings on the earth have life like any human. In the tradi-
tional knowledge of the Manxineru people, the land gives life to 
all the living beings that inhabit it and it always generates other 
lives. Forests too have their own lives—and there is the language 
of the land, trees, waters and animals.

Today, all these living beings and knowledge are being affected 
by humans with their deforestation and contamination of waters 
and the land.

In the governance of the Manxineru people, before contact with 
non-Indigenous people, the highest authority is the one who had 
full control of the community and social organization, which is 
reflected today in the way the Manxineru organize themselves. 
Authority was conferred on leaders and spiritual knowledge-
holders, such as shamans.

Therefore, we the Manxineru people declare to the Brazilian State:

1.	� That traditional Indigenous knowledge is recognized as a val-
uable science that we can use for millennia and we want the 
Brazilian Ministry of Education to recognize these values ​​of 
our collective.

2.	� That the laws of the state are implemented according to the 
Rights of Indigenous Peoples.

3.	� That the necessary actions are implemented for a specific and 
differentiated education.
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4.	� That the Brazilian state recognizes and strengthens the tradi-
tional knowledge of Indigenous peoples.

Thank you, Madam President.

Lucas Artur Brasil Manchineri had first been chosen to be on the 
OHCHR Indigenous trainee program, and his trip to New York 
was financed by a non-governmental organization. During the 
period passed in the UN offices, he showed how in the Amazonian 
view humans and non-humans constitute a collective. However, it 
is necessary to point out that politics is an important issue here. 
Even at the international level, some nation-states worked more 
closely with the Indigenous representatives of the countries, and 
organized a meeting with their Indigenous delegations in these 
high-level meetings. Brazil did not offer such an encounter, but 
rather in its speeches talked about turning Indigenous territories 
into productive agricultural lands, and announced statistics about 
the crops produced.

Lucas has also noted in his speeches that many people blame 
governments, but they should instead look at big entrepreneurs 
and agribusinesses that ignore sustainable land use. Despite the 
difficulties, the Manxineru continue to take action, and at the end 
of 2020 they constructed a post to monitor the movements of the 
Yine Hosha Hajene moving ever closer to their settlements and 
established a group who were to be the responsible monitoring 
experts of the community. Among other things, these experts 
are knowledgeable in interpreting the movements and sounds 
of animals, such as birds, that signal the presence of people, 
and thus the community can be informed about the Yine Hosha  
Hajene’s movements.

Meanwhile, the Manxineru are searching for new knowledge 
to decide where to establish their hunting and planting areas, 
harvest their natural medicines, and find methods for protect-
ing their sacred trees. They continue to learn from animals and 
plants, as they have since ancestral times, and continue to speak 
their own language. Their leaders say that in this effort and  
in their sustainable forest stewardship practices, they produce  
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both intergenerational ecological and intergenerational scientific 
knowledge. In fact, the Manxineru’s enduring ecological know
ledge was evident during the ongoing COVID-19 pandemic. They 
were largely self-sufficient in their territory, where they maintained 
social distancing. Yet, despite their deep ecological knowledge of 
their territory, they could not prevent the spread of the virus. For-
tunately, in combating COVID-19, their ancestral knowledge of 
medicinal plants became noteworthy and effective.

The Future of the Indigenous Protected Areas  
in Brazil

The established actions for the Yine Hosha Hajene land protection 
showed the synergy of knowledges, interaction, and co-management.  
These were initiated by the Manxineru and Yine communities, 
who drew crucial attention to the increasing pressure of outsiders’ 
economic activities on their lands, as they had detailed knowledge 
about what was happening on their lands. Eventually, Indigenous 
ideas, perspectives, and governance models have strengthened the 
mosaic of different conservation and Indigenous areas, beyond 
their borders. Interlinkages between different governmental and 
non-governmental institutions have been noted as crucial for 
effective communication and organization of actions.31

Yet, Indigenous knowledge and the contribution of Indige-
nous peoples to sustainability and biocultural diversity systems 
remained unrecognized at the highest political levels. Hence, the 
case of the Manxineru and the protection of their lands with gov-
ernmental and non-governmental organizations showed how, 
despite engaging with knowledges coming from different sources 
and traditions and creating synergy,32 land protection is denied 
by political state decision-makers at implementation levels. Along 
with others, the Manxineru have been disappointed that even the 
satellite telephone and very high frequency (VHF) radio system, 
the only ways to communicate from Extrema village, are rarely 
fixed by the state, and thus the Manxineru have difficulty in  
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practicing agency in the land and life protection of their kin in 
voluntary isolation.

As has been argued, politics is the key for sustainability trans-
formations.33 In our case, land protection efforts of the Manxineru 
and Yine in Peru considered humans and the land in interaction. 
They gained the attention of the state and non-governmental 
actors, but transformative actions did not take place in practice 
because of the highest state leaders in government and the inter-
ests of economic exploitation aimed at immediate material profit-
making. These agents have complex structures and especially 
the state can work differently at different levels.34 Besides discus-
sions on Indigenous knowledge in Indigenous Studies and social- 
ecological systems by ecologists, further studies are required in 
social epistemological approaches to pinpoint the best practices 
for the inclusion of Indigenous peoples and their knowledges at 
both state and federal levels. Indigenous traditional governance 
structures that include non-human actors could then become 
recognized in an integrated way by all governmental agencies, 
not only by its individual officers, as well as in political decision- 
making beyond national borders.

Agricultural industry and cattle ranching are occupying ever-
more land in the proximity of the areas where the Yine, Manxineru, 
and Yine Hosha Hajene live. Their area is becoming increasingly 
surrounded by large-scale extractivist projects, with favorable con-
nections to governmental authorities, and therefore their agency 
is limited. During the presidency of Jair Bolsonaro, illegal actions 
in Indigenous territories have been even more encouraged in  
Brazil, and increasing gold mining with its intoxicants and defor-
estation are causing brutal ecological disasters. This can irrevers-
ibly change the planet’s climate. This is a vital issue for those actors 
who work to strengthen traditional and Indigenous knowledge 
and biocultural diversity in the Amazon.

Advancing social learning is elemental for better governance, and 
eventually to improve resilience capacity.35 However, ignorance 
about and suppression of the Amazonian Indigenous population 
continues in multiple ways. Among others, in the COVID-19  
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situation, Indigenous organizations made strong claims that they 
had been ignored in the preventive actions. Furthermore, in April 
2020, the governmental agency, FUNAI, gave new guidelines that 
all Indigenous lands that were waiting to be demarcated (over 200 
territories) would be privatized and opened for exploitation. This 
was despite the global recognition that health and eco-catastrophes  
are closely interrelated. The future will show to what extent the 
lessons we have learned from our current health and environmen-
tal crises will be remembered.
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