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EDITORIAL

USE AND PERCEPTION
OF FORESTS
BY INDIGENOUS PEOPLE

The changes at the BOS NiEuWSLETTER don't seem to come to an end.
In our last issue we had changed to a new letter type and an almost new
editorial staff. Yet we have changed the letter type again, hopefully
more lasting. Gerben Stegeman has left the editorial staff, as he was
offered a job as a forester in Sierra Leone. His place is now taken by
Michiel Meijer.
Like the former one this issue is restricted to a single theme. This time
all contributions are related to the use and perception of forest by
indigenous people. As a result of this, this issue has a rather
anthropological touch, with most contributions by anthropologists. This
information can in many cases be useful to people who in their work are
confronted with indigenous people, or to anyone else who is involved in
the use of tropical forests.
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Furthermore in this issue is mentioned interesting literature, as well as
courses, meetings and organizations.
We think to have succeeded in gathering a lot of interesting articles.
This however is not always easy to accomplish. Therefor we call on you
not to hesitate to send us contributions for following issues, or to react
on articles in this issue.
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An important contribution to this objective is the
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FIRST COME, FIRST

LEAVE ?

An interview with Jacques de Kort,
the spokesman of the dutch Workinggroup
for Indigenous People on the way native
peoples use their forests.

By Piet van Gisbergen
Kees de Lange
Michiel Meijer.

In many tropical forests there's an unknown war going on. It is not only
the trees that are victim of the ever-hungry chain-saws, but indigenous
peoples as well. For a long time the voice of these peoples remained
unheared in this battle.
Last february however these people were heared. In a town called
Altamira (Brazil) hundreds of tribal indians gathered to demonstrate
against the massive destruction of their forests. For the BOS
NiEuWSLETTER editors this occasion gave reason to go to Amsterdam and
visit the Working group Indigenous Peoples (WIP). The goal of this
working group is to support these people in finding ways to secure their
autonomy.
People from nowadays global society who fear for the lastingness of
their way of life, are fascinated by the long-lasting relation native people
seem to have with their natural resources. We had an interview with mr.
Jacques de Kort, spokesman of the WIP. In this interview we tried to get
more specific information on the way indigenous peoples make use of
their forests. The following is a condensed version of our conversation.
"What is meant with 'indigenous people'?"
"It is hard to give a precise definition. We consider people indigenous
when they are the original inhabitants of a certain area who identify
themselves as such. They have their own language, religion and culture,
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as well as their own history. Typically for these people is the relationship
they have with their land. They don't see the land as something that
one can own but as something one is allowed to make use of and which
one should hand over to future generations."
"How many people can be considered as indigenous?"
"Estimations of the World Bank say there are about 200 million
indigenous people in the world."
"Are all these people of concern to the WIP?"
"Theoretically, yes, but we mainly concentrate on people who are
threatened some way or another, on people who are not able to show
their problems to the outside-world. So we mainly concentrate ourselves
on the groups that are most vulnerable, especially those that live in the
tropical rain forest."
'Why especially those that live in the tropical rain forest?"
"Those are the people who only recently got in contact with national
societies. For a long time the vast forest areas have protected them
from external influences. These are the people that find it most hard to
keep up. Other peoples like for example in Australia, Canada and the
United States have developed strong organizations which make them able
to strongly oppose to plans from authorities and companies."
"What is typical for the relationship which indigenous people have with
the tropical rainforest?"
"The relationship these people have with the tropical rain forest is very
important of course. That is because their existence depends on the
forest. That's why they have respect for the forest. Indigenous people
never take more from the forest than it can produce."
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"What is it that keeps them from doing so? Is it some kind of ecological
consciousness, or do they simply lack the means?"
"Both, it differs from one people to the other. Yet you can say there is a
certain harmony. They have proven it since they have lived this way for
millennia. There were indian tribes who had their own methods of birth
control, to prevent them from exceeding the forest's carrying capacity."
"What is the role of religion in this?"
"Religion plays an important role because the relationship of the native
man with the land is embedded in it. There are certain peoples, for
instance whose respect for the forest is manifested by a religion based
ban on the cutting of trees."
"Do these people have some kind of management system for the tropical
rain forest?"
"It is hard to give an answer in general. There are differences between
the various peoples. There are peoples who inhabit such an extensive area
that they don't really feel the need to manage their forest. There are
also peoples who do not have such an extensive area. They are the ones
who develop all kinds of management systems."
"Couldyou give examples?"
"Yes, in densely populated areas there are. The Papoeas for example
spread certain species of plants to make the forest produce enough of
what they need. An other example is the 'para nut'. Indians in Brazil had
come to know that a rodent, the 'Agouti', which was capable of gnawing
through the scales of the nuts, was important for the dispersion of it.
These animals were protected by the people and were not to be killed."
"Do indigenous peoples have 'ecological wisdom'?"
"Very little is known about this. All we know about an ecological balance
in the tropical rain forest so far, has been brought forward by western
research workers. This probably is only a small piece of the cake. The
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past decade some scientists made efforts to study the ecological
knowledge of these people more in detail, and went out in the forest
with these people for reconnoitering. Pharmaceutical industries made
profits out of these explorations. All kinds of medicines that are
marketed here, were originally discovered by Indians."
"If we consider these people to have 'ecological wisdom', how can you
explain that for instance the introduction of rifles has lead to an almost
complete extinction of certain animal species?"
"Many times in such cases the introduction of rifles was not something
in itself, but it happened in conjunction with the introduction of market
principles."
"How can indigenous peoples prohibit themselves from being intruded by
western society?"
"The only way they can prohibit this, is through getting organized. It will
take certain concessions, certain traditional echelons will have to be left.
Most of the traditional echelons were aimed at the continuation of the
group. There were no relations with the outside-world. Now these people
are forced to step out of their group and find their way to authorities,
international supporting groups, the United Nations etc.. The young
leaders, who will act as spokesmen for their people need to be supported
by their community and need to be given education and training. There
are peoples who even bring up their own lawyers."
"Are there any concessions these people will not make?"
"Indians organize themselves in order to keep their environment for
themselves. Their land of birth is very important for them. What happens
when people are migrated to other areas, is that the community they
have lived in falls apart. In earlier days they used to stand up against
external interferences. Now they need a different strategy. They learn for
instance to read and write since they realize that oral arrangements have
no value in western society. Some peoples also have been willing to
study western systems of law, in spite of the fact that they had their
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own. In short: they are willing to adapt only if it makes them able to
save their lands of birth."
"When indigenous peoples stay in control of their forest, will they be
forced by external demands to exploit and destroy the forest eventually
as well?"
"Indigenous people use their forest just like we do. The difference
however is that they obey the rules of sustainability more than we do.
The Kayapó give a proper example to illustrate this. Traditionally these
Indians from Brazil were interested in finding gold. However when more
and more 'garimpeiros' (gold-miners) invaded their territory to look for
gold they undertook action. They surrounded gold-miners' camps and held
some men for hostage. This made the government and the company that
bought the gold, negotiate with the Kayapó. The action yielded a
percentage of the profit and also the control of the exploitation. They
could stop the gold-mining whenever they felt necessary. This prevented
their territory from ending up the same way as the 'Serra Pelada' (bold
mountains), where the digging for gold has resulted in a huge pit.
The Kuna Indians in Panama form another proper example of indians who,
despite outside pressures, were able to continue their sustainable way of
living. They belong to the few who have preserved their culture. The
Kuna inhabited an area of 300.000 hectares of tropical forest which was
set apart as a reservation by the Panamese government. Strong community
ties and sense of ecology were the basis of a sustainable management of
this area whose surroundings were degraded more and more."
"Times are turbulent for many indigenous peoples. What will their future
be like?"
"The attention they get from the world press is not a coincidentaLThey
don't have that much of a choice. It's either live or die. How important
it really is to them shows the fact that they have ended their internal
conflicts and now take action against the destruction of their lands
together. The meeting in Altamira, where thousands of Indians were
gathered, has been a hopeful event, but in the meantime not that much
has changed yet. Just like in the Soviet Union the call for autonomy
becomes louder and louder. Amazonia needs a solution very badly."
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"In what way you think could the W.I.P. be of help to these people?"
"A first thing we can do is support indigenous organizations. The Kayapó
for instance visited the Netherlands and our working group has helped
them to get in contact with a.o. the Minister of Development
Cooperation, Mr Bukman, and with N.M.B., the bank which is involved in
financing a power plant in the Kayapó's territory.
Another thing we can do is to give attention to the problems of
indigenous people among a wider public. Furthermore we are preparing
ourselves for a three-year campaign which is aimed at 1992. In 1992 five
hundred years have passed since Columbus discovered the Americas. Here
in Europe it is considered a cheerful event, but for indigenous people it
is a milestone for five hundred years of despise, oppression and murder."
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RESPECT FOR NATURE
AMONG FOREST PEOPLE
By Gerard Persoon.

In anthropological and ecological literature one can find numerous
descriptions of simple hunting and gathering or horticultural societies
living in harmony with nature by not challenging the limits of their
natural resources. Life styles which have evolved for centuries are
supposed to be in accordance with the carrying capacity of the environ
ment. Implicitly or explicitly the impression is given that this harmony is
maintained by the local population consciously. The environmental wisdom
of the people is to safeguard against over-exploitation. Studies of
innovations provide us with an opportunity to test this hypothesis. The
question is on the one hand whether or not there exist an ecological
balance in tribal cultures. On the other hand one may wonder whether
ecological knowledge will be an important element in particular cases of
innovations.
Some of the most fascinating innovation studies are conducted in horti
cultural or hunting and gathering societies. The introduction and accep
tance of a new tool, a new crop or the new demand for an hitherto
unexploited natural resource, are often the first links in a long chain of
events and changes that more or less transform the society. Salis-
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burys 'From Stone to Steel' (1962), is just one of the classic examples
while Murphy and Steward's article 'Tappers and Trappers'[1977 (1956)],
is also worth mentioning here. Basic values become uprooted, the division
of labour is changed and many other aspects of cultural life are drasti
cally modified with far reaching impact. The conception of nature and its
mode of exploitation are among those aspects.
In this article I want to explore the question whether ecological con
sciousness or the feeling for environmental balance among tribal forest
peoples plays an important role in the process of accepting, rejecting or
incorporating in a modified form an innovation. I want to do this by
reviewing the notion of ecological balance and environmental conscious
ness as arguments in the decision making process with regard to some
innovations among a number of these societies. Before I can do so,
attention should be paid to the environmental wisdom of these peoples.

Ecological Wisdom
From the extensive literature on hunters and gatherers or horticultural
societies a number of examples may be drawn with regard to 'ecological
wisdom'.
"They (the hunting peoples) are part of nature and they feel it.
They are not bent on the destruction of the earth, through a lack
of humility and a heedless ignorance of the rules that govern the
birth and death of planets in the boundless universe. ' (...)' (A main
theme) is the closeness of fit between hunting and gathering
peoples and their environment" (Coon 1977: 23 and 429).
"I have stressed that tribal cultures tended to maintain balances
with the natural environment but it is also important to emphasize
again that tribals were not living in some passive 'state of nature'
(...). There is abundant evidence to show that tribal peoples delibe
rately managed local ecosystems, often on a large scale, to increase
'natural' biological productivity for human benefit" (Bodley 1985: 50)
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"The traditional, tribal way of life sustainably manages the renewa
ble resources in the harsh and complex tropical environment, while
leaving the resource base intact (...)• The prime evidence that tribal
people have this ability is that they have done so for millennia and,
where left unmolested, they continue to be successful" (World Bank
1982:13).
"We have to remember that our knowledge about the ecology of the
tropical rain forest in general and the forest on the island of
Siberut in particular is still very limited, and that the ecological
knowledge of the people of Siberut can be a very important
contribution for scientific knowledge. That contribution is not only
valuable from a theoretical point of view but also practically"
(Soemarwoto 1985: 247 (my translation)).
Quotations like these could easily be multiplied but the message contained
in them is almost identical.
It is without doubt that generally speaking tribal peoples have a vast
amount of environmental knowledge (see e.g. Lévi-Strauss 1962, ch. 1).
Since the rise of ethno-science and its subdivisions in ethno-botany,
ethno-zoology and ethno-ecology a wealth of environmental knowledge
among tribal peoples has been collected often astonishing academically
educated botanists, zoologists and ecologists. This knowledge is very
essential to make a living out of the limited resources with available
technological means. But in addition to this a lot of the environmental
knowledge can not be said to have always direct practical impact. In the
first place it can be used mainly for religious or philosophical purposes.
In fact the whole discussion whether knowledge is primarily for food (or
food production) or for thought can be related to this point. Almost
every culture has restrictions, religiously or socially sanctioned, on the
use of certain plants, animals, or limitations on hunting and gathering
activities by particular groups or during certain periods throughout the
year, resulting in limited resource exploitation. In fact the formally called
'natural religions' are to a large extent to be viewed as religiously based
forms of nature conservation. Therefore it has also been suggested that
nature conservation and indigenous life-styles are more or less
synonymous. The IUCN recently devoted a special report on this subject
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(1984) (see also Chad 1984, 68). Tribal people and park managers are
thought to be natural allies.
Critics of the idea that tribal people are excellent conservationists how
ever, do not find themselves in great problems in putting forward
examples which 'prove' the opposite. Numerous examples could be cited
of fishermen willing to use ill-adapted techniques in order to increase
the catch, of hunters turning to fire arms or of 'traditional' shifting
cultivators clearing land by means of gasoline powered chain-saws. Other
examples refer to the behaviour of tribal peoples within national parks.
They sometimes contribute to the degradation of resources of these
areas from within, thereby challenging the notion of their so called
sustainable lifestyles. Once new technologies or new opportunities
become available, few if any of these societies are willing to make
'heroic sacrifices' on top of conservation as part of their long-term
survival strategy (see e.g. Passman 1980 and Jochim 1981).
What is of importance here, is the question in what way this knowledge
is used in trying to keep the exploitation of the resources within their
limits or put differently, whether the ecological balance is consciously
maintained. This is a central issue because if this is the case, acceptance
or rejection of an innovation could be the outcome of a decision making
process with this ecological knowledge as the prime factor. If not,
environmental balance could be considered as the unconscious outcome of
a number of other processes and decisions. The image of these peoples
would be based on false assumptions. It would imply the un-making of an
anthropological myth which gained importance at the time Western coun
tries started to face an environmental crisis (see e.g. Lemaire 1984).

The concepts of ecological balance and innovation
Ecological balance is a complex concept. Within the context of this
article however I believe it suffices if I use it in the sense that most
anthropologists implicitly or explicitly understand the term. So here,
ecological balance refers to the situation in which human exploitation of
the natural resources does not threat, directly or indirectly, one or
several elements of an ecosystem such as plants, animals, soil or water
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nor its internal processes, to the point of serious reduction of its
regulating, productive or reproductive capacities.
Before moving to the question of how these peoples react once more
productive and/or destructive technologies and opportunities become
available, I want to discuss shortly the concept of innovation.
As explained before, I consider the study of innovations in the context
of hunting and gathering and horticultural societies as an ideal way to
investigate the validity of the generally held notion of maintenance of
environmental balance. A new element, of whatever nature and origin,
becomes the object of classification and behaviour based on it, within the
local context. The population or parts of it, become involved in cognitive
and action oriented processes aimed at the acceptance, rejection or incor
poration in a somewhat modified form of the innovation. An innovation,
being a new element in the cultural context, may abruptly change the
traditional situation. This element may be of many different natures. It
needs not be a technological item, it can also be a new idea or, a new
opportunity (Barnett 1953, 7-16).
Van den Breemer defines innovation as follows:
'With the term innovation we mean plants and animals, tools, tech
niques, practices or forms of organisation, or to put it shortly,
objects or actions which at a certain moment are classified and
evaluated while before they were either not or differently classified
or evaluated. We speak of innovation as soon as one looks upon an
object or action differently than before or as soon as one starts
thinking about that" (Van den Breemer 1984: 97).
To this he adds among others that nature and the exploitation of nature
are just as well objects of classification and interpretation as inno
vations are. My focus here is on innovations directly related to the
exploitation of nature.
There is an extensive literature on innovation with a number of typolo
gies of innovations. Though Barnett's classic study is useful, for the
purpose of this article I would like to differentiate between techno
logical innovations and opportunity innovations. I consider an innovation
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to be a technological one if it concerns the introduction of a new tool,
technique or a new element (crop, animal) which allows for a modified
way of production. This may also be achieved through a new combination
of already known elements. An opportunity innovation is an innovation
that allows for new, increased or modified production for instance
through the abolishment of restrictions or through the availability of new
markets. Both kinds of innovations are always based on changed concep
tions of the exploitability of resources in the general sense.
It is obvious that these two types of innovations are often closely
related to one another. Opportunities to sell new products to a market
will often stimulate the acceptance of a technological innovation. The
reverse also holds true: acceptance of a technological innovation might
lead to modified opportunities or to the conscious striving for them.
As is evident from Paul Richards' recent study on indigenous agricultural
revolution, innovations need not always originate from outside. Processes
of internal change, without the interference of outside influences might
also lead to innovations of both kinds. Also with regard to the individual
and collective level of an innovation a differentiation is needed. In parti
cular concerning the exploitation of natural resources it is useful to
differentiate these levels. Natural resources among tribal peoples are
often looked upon as common resources open to certain categories of
people if not to all. Their exploitation is subject to traditional
management systems. Access to these resources is connected to group
membership and norms and values prescribe the acceptable modes of use.
Changes in the conception of this collective ownership or in the modes of
exploitation may seriously influence the traditional management of these
resources. This process may be stimulated by both technological and
opportunity innovations. Referring to what has been said before, what is
called management here, may anthropologically largely be described in
terms of religious sanctions, taboo-systems or exchange relationships.
Innovations of various kinds may upset this traditional system.

Cases of innovation and ecological (im)balance
Lack of historical evidence of changes among these horticultural and
hunting and gathering societies contributes to the harmonious image of
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tribal peoples. It is common to speak about them in terms of 'children
of nature', fully in line with Rousseau's 'noble savage'. However recent
archeological, ecological and anthropological research has put forward
evidence that this image needs to be reviewed. It is even being con
trasted with the hypothesis that human beings deplete their resources
before they change their life-style and accept a new way of living. And
tribal societies are not supposed to be different in that respect.
Cases have been put forward of pre-historic overkill of certain animals
by excessive hunting finally leading towards extinction of these gameanimals (Martin 1967:115). Or in the words of Rappaport: 'It is surely
the case that some tribal societies have seriously degraded the environ
ments upon which they depend and it may be that many others have not
done so only because their population densities have been low and their
technologies lacked power (although we should keep in mind that much
damage can be done with nothing more than axes and fire)' (Rappaport
1984: 319).
In this section I would like to sketch briefly some of the researches
that focus on the increased possibilities for exploitation and in fact
over-exploitation of resources through recent innovations. What is of
importance here are the conditions under which people act or continue
to act against their knowledge of the environmental degradation. Some
of the examples combine technological with opportunity innovations.
The introduction of iron tools in societies which were used to wooden,
stone or shell tools is probably one of the most influential events in the
history of these communities. This innovation allowed for a reorganization
of labour and lead to vast increases in production. A number of studies
have been devoted to this introduction (see e.g. Sharp 1967, Salisbury
1962, Colchester 1984).
The Mentawaians present another example of this innovation though the
course of historical events went into another direction. The Mentawaians
are the indigenous people of the Mentawaian archipelago off the coast of
West-Sumatra. Traditionally they live in permanent settlements along the
banks of the rivers that cut through the islands. A thick tropical rain
forest covers the area. Their main sources of subsistence are cultivation
of various kinds of fruit trees of taro and sago in addition to hunting,
fishing and gathering. They also domesticate pigs and chickens.
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They are organised in patrilineal groups which may vary in size from 30
to 80 people. The religion including an extensive system of taboos, domi
nates social life. Though little is known about the ancient history of the
people it is without doubt that for a number of centuries they were using
stone axes and other tools made out locally available materials like shell,
thorns, stones and hard-wood. The oldest written sources about these
people dating back to the 18th century report already about the import of
steel axes and other tools. In the decades that followed it became obvious
that contrary to what has been suggested or proven for other examples,
the Mentawaians did not increase production, neither greatly changed the
system of production or the division of labour (Persoon, 1986). Instead
the increased amount of laser time which became available after the
introduction of the tools made of iron, allowed for elaboration of the
dominant cultural value in Mentawai, the complex religious system. A
process of change in which Schefold labelled as religious involution
(Schefold 1976 and 1988:153/4).
The introduction of steel axes did not change the productive output. The
greater efficiency of the tools was absorbed by elaboration of the reli
gious system. So in a sense, this innovation did not threaten the ecolo
gical balance on the islands. Or to put it differently: one of the latent
functions of the religious complex was that the exploitation of the
resources remained below the carrying capacity of the area due also to
the limited number of people (low population density). The potential for
significant social and ecological changes as a result of the acceptance of
this innovation which is evident from a number of other cases, did not
come about in Mentawai. Other cultural values did simply not allow for
these changes: the technological innovation was accepted but the subse
quent new opportunities were absorbed in a traditional way.
A different case is presented by Rambo (1978) on the question of
weapons changes among Malaysian Negrito's and their ecological implica
tions. A number of researchers have wondered why this people abandoned
the bow and arrow in preference for the less efficient blow pipe around
the turn of the century. After examining several explanations, comparison
of labour investment in arrows and darts, efficiency in hunting particular
game animals and change of habitat because of encroaching farmers, the
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author concludes that not enough attention has been paid to the
introduction of fire arms, the 'Tower Musket'. He concludes that the
Negritos adopted this innovation 'for the same reason that many other
primitive hunting and gathering groups elsewhere in the world made this
substitution when given the opportunity the vastly greater effectiveness
of firearms in forest hunting" (Rambo 1978: 213).
With the combination of the blowpipe, highly effective for small animals
and with easily manufactured projectiles and the firearms offering greater
accuracy, covering greater distances and able to penetrate through thick
brush without being deflected by twigs and leaves, the bow and arrow
simply lost its significance for hunting large animals. In none of the
explanations for this change, reference is made to the 'ecological wisdom'
of the people in considering the adoption or rejection of this innovation
though some of the researchers have conducted extensive field work
among the Negrito's. This is all the more surprising because with the
introduction of the Tower Musket some large forest mammals such as the
rhinoceros, seladang, tapir and sambar deer were greatly reduced in
number. Some were even brought to the point of extinction. According to
Rambo this human influence has even misled natural scientists who under
estimated the carrying capacity of the tropical rain forest in Malaysia in
particular for some large slow breeding animals. In a recent article
covering the same region, even the wild pigs which are fast breeding, are
supposed to have been greatly reduced in number through the availability
of firearms among the tribal population (Pfeffer and Caldecott, 1986). So
it is no exaggeration to state that because of the introduction of new
weapons the pristine balance in the Malaysian forest has in some respect
seriously been disturbed.
At present, most of the surviving horticultural and hunting and
gathering societies live in frontier areas in the proximity of sedentary
farmers and traders. Very few of these peoples, can survive independently
from these outside contacts. The cultures and economies of the often
nomadic and sedentary populations have grown more and more
intertwined though in many ways they retain their social boundaries.
They continue to do so even though they might share a common territory.
One general aspect of the more intense interaction is the supply of meat
and other products from the forest in exchange for outside consumers
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goods and tools or weapons. Once this process starts the development is
usually in the direction of increased hunting intensity and search for
more effective hunting and collecting techniques. In other words the new
opportunities to exchange forest products might stimulate the acceptance
of technological innovations.
Mbuti net-hunting (Ituri Forest, Zaire) is a well documented case in this
respect (Hart 1978, Turnbull 1983). The potential to market meat has
greatly facilitated the acceptance and diffusion of nets as a hunting tool.
The net is very efficient for a large number of animals such as several
kinds of antelopes, monkeys, ground birds, guinea fowl, rats and
mongoose. Success in hunting attracts outside traders providing the Mbuti
with food and other necessities. This allows the Mbuti again to devote
more time to hunting. Hart concludes that when they have occasion to
deal with commercial traders (opportunity innovation) the Mbuti hunt
more frequently, they increase the amount of time spent on each hunting
trip, and they also use more net sets.
Another way in which the traders influence the commercial productivity
of the net hunt is by providing the Mbuti with the opportunity to live
for extended periods in the remote forests where game is still abundant
(Hart 1978: 333/4).
Mbuti may also change hunting pressure on one kind of animal and turn
to another by means of another technique if the returns are too low.
Hart gives the example of the change to porcupine and mongoose hunting
with dogs and spears in response to declined duiker (antelope) popula
tions and reduced market options (1978: 349). It is important to note
here that the decisive factors determining hunting pressure, selection of
hunting sites, game animals and techniques, are mainly outside demands,
opportunities for exchange and returns of alternative hunting activities.
These factors dominate the innovative process. The fact that animals are
not hunted to the point of extinction seems to be a latent function of
diminishing returns and the subsequent change in hunting.
Besides this process of technological innovations in combination with the
exploitation of game animals, I would like to draw attention to a pheno
menon of a somewhat different but related nature, that is the new
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opportunity for production of a hitherto unexploited product. A number
of the so-called minor forest products such as certain resins, many
rattan species and animal products such as skins and teeth, belong to
the category of goods which may have no direct economic or other value
for the indigenous people themselves. The outside demand for these pro
ducts becomes effective as soon as a trader settles down and tries to
convince or seduce the local population to start collecting or searching
for these products. The sudden demand for the products might start a
phase of exploitation without considering the regenerative capacities of
the products or their natural producers, leaving aside the exploitation of
minerals which is of a different nature.
There are many cases of rather ruthless extraction. The attractiveness of
new possibilities to barter these 'useless' products for luxury items such
as food or tools might not be hampered by traditional restrictions. The
products may not even have been 'managed' by traditional social or
religious sanctions. The collectors in the forest, either hunters, gatherers,
tappers, trappers or catchers, feel almost free to go for the highest
possible production. This leads to overexploitation in many cases. That
might happen in cases where products are of some local use as well. As
soon these products can be sold to an outside market, traditional
exchange obligations and common resource management may quickly erode.
Individual profit gains over common benefit now or in the future.
In a study of rattan extraction in Kalimantan, Peluso shows how the
very limited demand for this product was suddenly sped up by the
opening up of the area by logging companies and the subsequent influx
of traders (1983). The expansion of the trade networks provided the
local community with ample opportunity to exchange rattan for all kinds
of commodities. Especially when other possibilities for cash income were
no longer available, traditional safeguards against over-exploitation and
acknowledgement of rights of extraction turned out to be ineffective or
were virtually absent. The common resource property or 'commons' were
soon depleted of rattan due to this opportunity innovation. Decline in
prices, substitutes for these kinds of products, or the breaking of the
chain or network which operates to exploit this product, might also
suddenly cause a drop in production. It is important here to note that
rarely the tribal population itself acts against the threat of over-
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exploitation. The tragedy of the commons is played until the last episode,
the depletion or exhaustion of a particular good or product.
A seemingly contrasting case is presented by the Baduy from West-Java,
Indonesia. This small, self-isolating ethnic groups inhabits a mountainous
area and practices shifting cultivation with upland rice as the dominant
crop. In the Indonesian environmental movement up to the highest levels,
the Baduy are considered to be the outstanding example of a people living
in close harmony with their environment (Salim 1984, Garna 1987). Living
in the upper part of a river basin they are highly esteemed by the people
living in the lowland area. In fact they are also considered to play an
essential role in the maintenance of the cosmic order. Their life-style is
in the true sense of the word a traditional one. They are renown for
rejecting almost all innovations coming from outside both technological as
well as opportunity innovations. Their leaders do not allow new
agricultural practices on Baduy land: no new tools, crops, fertilizers or
pesticides. But also no modern medicine, family planning of formal educa
tion. They stick to the life-style of their ancestors, who fled into this
mountainous area centuries ago upon arrival of the islam in the area.
They adhere their traditional religion Sunda Wiwitan.
This systematic rejection of innovations is often taken to be the expres
sion of environmental wisdom. Without doubt it is true that maintaining a
forest cover in the heart of their area, because of religious reasons, is
ecologically sound but generally I think it is wrong to equate a syste
matic rejection of innovations with ecological wisdom. It is not the
outcome of a decision making process based on ecological arguments. This
becomes even more obvious if a closer look is taken at the present
ecological conditions within the area. Because of the encroaching farmers
from outside the Baduy area no longer allows all the people to continue
shifting cultivation in the way they used to do. Their way of tilling the
fields on the hills without terracing (which is taboo) is anything but
environmentally sound. Erosion is a very serious problem nowadays and
fallow periods are too short, the soils are being depleted. Because of the
land shortage steep hills are now being cultivated while the sensible
obligation to leave the forest cover on hill tops untouched, has been
reduced to a symbolic task but without its ecological meaning which it
should have. For this reason the Baduy's attitude towards innovations can
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not be said to be based on environmental wisdom. If that were the case
some innovations were accepted in order to keep the ecological balance:
other values dominate over it however.
Another example from the same context is the lay-out of the villages.
The Baduy houses are all made of wood and bamboo and have thatched
roofs. They have a fine architectural design but are built very close to
one another. Once a fire starts in one particular house, the entire
village will burn down including the numerous rice-barns. There is no
way of extinguishing the fire. Almost every year one or more villages
burn down. In spite of this the Baduy have not shown a willingness to
change their village-structure in spite of these regular catastrophes.
Innovative processes based on environmental considerations seem difficult
to be generated in the Baduy case.
Since 'Man the Hunter' was published in 1968 (Lee and DeVore, eds.) a
lot has been written about the relative contributions of men and women
in the diet of both hunting and gathering and horticultural societies.
Under the headings of 'Woman the Gatherer' and 'Woman the Hunter'
attention was drawn to the false image of male dominance in food
collecting (see e.g. Friedl 1975 and Dahlberg 1981). With regard to the
recent interest in the uneven distribution of ecological knowledge within
population groups and the different roles of men and women in the
(un)sustainable exploitation of the environment, a new question arises. Is
there evidence available whether men and women react differently to
either technological or opportunity innovations? And subsequently, do the
patterns of reactions of men to these innovations effect the productive
labour of women, e.g. by commercialization of a subsistence product
managed by the other group? From the evidence given in the examples
above it seems that men and women are equally involved in increasing
production for outside markets. In this respect the tribal groups differ
from peasant communities where processes of modernization and
incorporation often lead to decreased access to natural resources for
women. In tribal communities both groups are engaged in trade relations
and labour activities but information on this point is rather poor and
does not allow positive answers at this stage.
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Respect for nature as a value
In the history of knowledge and conceptions of other cultures many
images have proved to be 'false' even though it sometimes took a long
period to be 'corrected'. Lemaire (1986) and Sinclair (1976) give
interesting examples of this 'history of misunderstanding' other peoples.
More specifically Ember dealt with some dominant views about hunters
and gatherers which she tried to revise. To this I would like to add the
ascribed notion of maintenance of ecological balance as a conscious
feature of the tribal societies. I believe that, because of the lack of
historical evidence and ecological knowledge among anthropologists, the
absence of (obvious) over-exploitation among tribal societies was supposed
to be the result of the conscious maintenance of ecological harmony. The
vast amounts of environmental knowledge among these peoples were to
support this idea. Rarely if ever this notion of ecological balance has
been the focus of actual field research.
Closer examination of historical processes of exploitation however and in
particular the patterns of reactions towards innovations, reveal the fact
that planning for environmental balance is often absent. Environmental
degradation through a reduction of diversity, extinction of plants and
animals and causing environmental problems like erosion, does also occur
in these societies.
Respect for nature which Lévi-Strauss and many other anthropologists
and ecologists took as one of the sources of resistance to change,
development and progress (Lévi-Strauss 1973: 37/5), is a selective respect
which may highly differentiate in possibilities for exploitation between
species, circumstances and locations. It is not an all-encompassing,
undifferentiating positive attitude towards nature in general but a
selective respect towards a culturally conceived nature. Innovations among
tribal peoples therefore prove ideal case-studies to investigate the true
nature of the selective aspect of this respect for nature. It is after all a
cultural value which should be studied in relation to other values.
Behaviour of the people may be in accordance with this value and be
based on sound knowledge but it may also substantially deviate from it
for a variety of reasons. Peoples can not live up to all their values,
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ideals and knowledge. They have to decide on priorities in order to live
'in the real world' thereby creating this gap between knowing and doing,
a gap which they in the long run may not even be able to bridge or fill
up themselves. On the other hand the existence of this gap may greatly
stimulate innovative processes, both from within and from outside.
Respect for nature, as a cultural value, is a very important aspect in
studying other cultures, and tribal peoples in particular. It is a major
element of human conception of the environment which sets limits and
opens possibilities for the exploitation of the natural resources. As such
it is one of the foundations of peoples' economic behaviour. But it is not
the only one and it should not a priori be postulated as the dominant
value as is often done in the case of tribal peoples. In the end the
overestimation decreases the comparative value of tribal livelihoods. This
is to be regretted because tribal peoples provide interesting and valuable
cases for the study of man-environment relations in general. Histories of
innovations are revealing in this respect.
One may wonder whether there are no positive cases in which tribal
peoples reject an innovation because of its unsuitability within the
ecosystem. Or whether there are cases in which they accept an innovati
on just because it allows them to restore the balance or to decrease the
over-exploitation. In an interesting document Davis (1985) cites a number
of examples in which native populations prove capable of sound resource
management under certain conditions. They do so in spite of outside
pressure and new opportunities for individual members. Other cases may
be found but in this article I merely wanted to correct an element in the
general image of tribal peoples. I wanted to do so not by replacing it
with another false image but by its empirical falsification.
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FARMERS' PERCEPTION OFSOCIETY
AND ENVIRONMENT, AND THEIR LAND USE.
THE CASE OFTHE AOUAN IN IVORY COAST
By J.P.M. van den Breemer
Cultural anthropologist

/ I\

Anthropologists as well ecologists frequently regard forest dwellers as
human groups who treat nature with respect and as true conservationists
of their natural environment. Hunters and gatherers in the forest are
thought to be the natural allies of park guards. When looking at the
beliefs and rules of their religion such a point of view may be
justifiable. However, more and more cases have been discovered in which
the behaviour of these people is actually highly destructive to their
environment (see e.g. Lemaire, 1984; Zwier, 1985; Persoon, 1987).
Therefore one must conclude that, in spite of religious ideas and norms
oriented towards maintenance of an ecological equilibrium, certain
processes have influenced these people not to observe the rules imposed
upon them by their religion.
I shall present an in-depth study of a case here in which religious (and
conservationist) ideas about nature are combined with a devastating use
of the forest by the same group of people, viz. the Aouan of Ivory
Coast. How is such a combination possible, how did it come about?
The Aouan live in the southern part of the sub-prefecture of Prikro. This
is (still) a forest region, about 300 km north of Abidjan and 150 km east
of Bouaké, in the basin of the river Comoë. At the time of my fieldwork
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(1972-1974) they numbered about 1,500 people1. Moreover, there were
about 2,000 established foreigners. Autochtons and allochtons were spread
over four villages and a large number of small satellite settlements. The
Aouan belong to the wider group of the Ando-Djé, who, in their turn, are
of old a subdivision of the Ando-federation, a kingdom situated in the
transition zone of forest and savannah. The principal staple of the Aouan
is the yam which is cultivated in association with taro, maize, banana and
manioc. Cocoa and coffee are their cash crops. In general there is no
land scarcity except for cocoa-cultivation. With regard to religion the
Aouan show great diversity: many have been converted to Christianity or
Islam, but many others also deliberately adhere as far as they can to the
traditional religious ideas and practices. For a detailed description and
analysis see my doctoral dissertation (1984).
In the first section I shall broadly outline some fundamental religious
ideas, in particular the relation between village (kro) and the
surrounding bush (bo) in the Aouan conception. It will become obvious,
that we are concerned here with a system of ideas which by way of rules
and taboos, obligates people to maintain an ecological equilibrium.
Then I shall briefly indicate how, according to the Aouan, their
environment has greatly changed in the course of time. They explain
that many of these changes are due to the increased intervention of man
in the forest, in particular to his acceptance of certain innovations
which have had a destructive impact on the forest.
This brings us, in the third section, to the following questions: why have
the Aouan accepted these innovations, and why could their traditional
religion no longer fulfil its conservational role? The answers lie in the
Aouan's perception of their society and this society's internal processes
of social change.

1

A few undergraduate students took part in the research among
the Aouan, which resulted in the following important sources
for my study: van Loopik (1974) and Visser (1975; 1977)
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The relation between man and nature in the Aouan conception
At the core of the Aouan conception of nature and man are two
important distinctions. The first is that between the god of heaven,
Nyamien, and the earth goddess, Assie. Nyamien, who is heaven and god
of heaven at the same time, is the creator who is thought to have
brought into existence Assie, earth and earth goddess. Nyamien is
considered to be a god in retirement. Assie, on the other hand, is active,
taking care that order is observed; she imposes rules and sanctions and
sees to it that they are applied.
The second distinction is that between forest and village, "bo" and "kro".
Bo is the environment surrounding kro and including everything that
belongs to that environment. Kro is an open space in bo and in this
space some things belong and others do not. Kro is separated from bo by
a belt, called "dassien", which is kept free of wild vegetation.^

kro
dassien kro
dassien bo
bo
connecting roads with
other settlements

The drawing of the spatial division in and around the Aouan
village was made by Paul Bijvoet in Leiden. The Baoulé also
know the twin concepts "blo/bro-kro", although less emphasis is
laid on them in the literature sources than in my study of the
Aouan. For example Trouchaud (1965,93-94) and P. Etienne
(1966,368). For the Asante see, McLeod (1981, 39-40), among
others.
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To bo belong the wild vegetation and the wild animals, the rivers, pools,
rocks, and savannas, but at the same time the non-human godlike beings,
the "amoin", and the spirits of the forest, the "bessin". It is the amoin
who govern bo. They are assisted therein by the bessin who bestow life
force on plants and animals and lord over flora and fauna.
The village and its surrounding belt, the dassien, must be kept free of
wild vegetation. The weeding is the women's task. The vegetation-free
ring around the built-up area of the village forms a barrier, in particular
to snakes and scorpions keeping them in the place where they belong: the
bo. People, and especially women, belong in the kro and must live
separately from the bo. The village is the place where sexual intercourse
and human reproduction should occur. This is strictly forbidden in the bo.
The kro is the place where human life should be propagated whereas the
bo is the place where plant and animal life should reproduce itself.
The division of space, that is the separation by the dassien between the
concentration of houses and the surrounding forest, implies that man has
to rely on the bo and its beings for his physical subsistence, that is for
food and drink, medicinal plants, the materials for house-building, tools
and (in the old days) clothing. In order to survive, man is therefore
obliged to cross the boundary between village and forest, the dassien, and
to communicate with the beings who reign in the bo. This transgression is
only permitted on condition that man abides by the rules imposed by
Assie.
Different forms of boundary crossing exist, for instance the
establishment of a new settlement or a new farm. They all bear the dual
characteristic of being necessary for man and being permitted only under
certain conditions. Thus à man is not allowed to live anywhere he likes
and establish a settlement. Men can stay in the bo, but they may not
bring their women with them for sexual intercourse is not permitted
there. Permission to go and live in a place and reproduce there is only
given after this place has been marked as kro by the ceremonial
"planting of the tree" (a branch of the "fromager", or Ceiba pentandra L..
according to Visser 1977, 529). This ritual must be performed by a
representative of the holder of the stool in that area, that is of the
chief of the longest-established matrilineal group. He requests Assie's
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consent by planting a special tree and bringing the corresponding
offerings . Likewise, it is not possible to lay out a field in the forest at
will. Only men are authorized to do this. If a virgin forest is concerned,
the man must belong to the village community. This implies that the right
to land use had already been granted to an ancestor by the representative
of the first-established matrilineal family who had, at that very spot,
been the first to enter into an agreement with Assie. Moreover, the man
must first bring an offering to Assie, something which women are not
allowed to do. An established foreigner is not allowed to lay out a field
in virgin forest. If a new field in a previously cultivated forest,
"afoufouin", is concerned, then it is the man's duty to obtain permission
from the person who first worked and offered there, or from his heir and
successor. A foreigner may ask and obtain this type of forest. Thus,
before a settlement can be founded and a field can be laid out the social
and religious order must be acknowledged by the person concerned; only
then can the crossing of the boundary between village and forest and the
withdrawal of forest from the spirits be justified.
Consequently, various rules and taboos prevail for the crossing of the
boundary between village and forest: for instance, no one in the village
may work in the field during the week following the decease of an adult
person; and, as has already been mentioned, sexual intercourse in the bo
is strictly forbidden; human blood and in particular menstrual blood must
not come into contact with the bo and its supernatural beings; it is not
permitted either to lay out fields on steeply sloping land because Assie
appears there and this is dangerous to man. In the light of the bo-kro
distinction, these negative rules seem to express that it is man's duty to
maintain social order, live in the kro separated from amoin and bessin in
the bo, and see to it that the bo remains intact in places susceptible to
erosion.

A comparable ritual also exists among the Baoulé. See
ORSTOM, 1965, volume 1, 39; volume 2,49 and 51. For the
foundation rituals and the alliance with the Earth among the
Agni, see Amon d'Aby 1960,169-170.
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Then there are special days called "fokien" or, as translated into French
by the Aouan, "mauvais jours", on which work in the field is not
permitted. This system of obligatory days of rest comprises general and
regional days. All Aouan and Ando have one common day of rest, that is
Friday. Other general days differ per village: in some it is Wednesday, in
others Sunday and Monday. These general days are sometimes described
by the informants as "the days of Assie or the forest", and sometimes as
"the days of the village". These different explanations did not seem to
worry the informants, because, as they said, it boils down to the same
thing. In other words, the bo as well as the kro need days of rest
during which they can recover from boundary-transgressing activities and
develop separately without being disturbed. When the rest day is referred
to as pertaining to the human community this implies that it pertains at
the same time to the forest, and vice versa. The regional rest days
concern certain parts of the forest. During these days, which always
coincide with the general days, no one is allowed to enter the part of
the forest concerned. These regional rest days can be regarded as an
additional guarantee against too frequent overstepping of the boundary
between kro and bo - or as a reminder to man to allow the world of bo
sufficient rest. In brief, the system of prescribed rest days implies the
task of maintaining the relationship between bo and kro and the social
order within the kro. Nature in the bo must be left in peace for a
certain period of time. And social life must be allowed to expand as well:
time must be reserved to enter into and keep up social relations, which
have to be protected against excessive pursuit of individual gain.
Furthermore, there are bans on certain plants and animals: "the Earth has
as taboos the rice plant, the kola tree and the goat; these must not
touch the Aouan Earth". None of my informants was able to give an
explanation for the ban on the sowing or planting of cola nuts.
Nevertheless, cola-nuts had been sown on a limited scale for dozens of
years on the young cocoa farms so that they would provide shade later
on. The ban on keeping goats on Aouan territory could not be explained
either. However, established Baoulé foreigners have been seen entering
the village with a goat carefully wrapped in a burlap sack -1 saw this
twice myself -, "so that its droppings would not fall on the earth".
Otherwise Assie would be furious. For the ban on rice cultivation no
other explanation could be given than that the ancestors had simply
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wanted it that way. An interesting and frequent comment was that: "Our
Earth does not like rice". When the Aouan return from a family visit to
the north of the Ando land and bring back rice, which is allowed to be
cultivated there, it has to be husked or, if it has not yet been husked
then the chaff must be burnt immediately after husking and winnowing so
that not a single grain of rice can fall on the earth and germinate. If
rice grains germinate in the earth, the Earth Goddess will withdraw her
gold and her fertility; she will no longer allow it to rain; forest and
plantations will be destroyed by fire and the consequences are poverty,
disease and death. In short, rice cultivation leads to devastation of the
environment and to the downfall of human society. These were the
Aouan's comments.
Given the fundamental importance of the distinction between bo and kro,
the many conditions and rules regarding the indispensable crossing of the
boundary between kro and bo and the task ensuing from these rules,
there is reason to assume that the three taboos on plants and animals
also contain the socio-ecological message. This assumption is supported by
data.
From comments by informants it is evident that the cultivation of rice
and cola is related to the northern part of the Ando country; it is not
permitted in the south in areas where gold digging used to take place. As
a general need for these products is felt, the interdiction of rice and
cola cultivation can be explained as an expedient to reach regional
interdependence within the Ando kingdom and to maintain unity and
order. In view of the geographic situation of the Ando territory, these
interdictions imply at the same time that cola and rice are reserved to
savannah territory and that they may not be cultivated in forest area.
In terms of maintaining ecological balance the bans on rice and goats are
very interesting. Biologists (Furon, 1958; de Vos, 1975: 155) argue that it
is precisely goats, which, in comparison to sheep (which the Aouan are
permitted to keep), cause a great deal more damage to nature: their
hooves are sharper than the sheep's enabling them to pierce the sod more
easily; due to the shape of their jaws they can bite more off plants and
leaves; and in contrast with sheep they are expert climbers which can
destroy the vegetation at greater heights. Against the background of the
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Aouan classification system and in the light of these biological facts, the
ban on goats can be interpreted as an imperative to the maintenance of
the differences between forest and village.
With regard to rice, this is a plant which, contrary to the yam, cocoa
and coffee plants, needs a great deal of sunlight. It is a crop which
requires complete cutting down and burning of vast forest areas,
certainly when it is grown as a monoculture for the market. The
consequence of this is that the intense heat of the sun directly
penetrates the soil, which is followed by dehydration and erosion.
Therefore rice is a plant which does extensive damage to the differences
between village and forest. The ban on it can be explained as an order to
maintain the differences between forest and village.
In recapitulating the data and references in this section, it becomes
obvious that we are concerned here with a classification system which, by
way of rules and taboos, obligates people to maintain order in the kro as
well as in the relationship between bo and kro. In other words, it
obligates them to maintain an ecological equilibrium. For more detailed
information, see van den Breemer, 1984a; 1985.

The Aouan perception of environmental change
According to the Aouan their environment has changed considerably in
the course of time. Several indicators of this perception were given by
them. When referring to the past they often used the expression "at the
time of the dense forest". They find that the dry season is much longer
now than it used to be. Rainfall had decreased, become more irregular
and heavier. They frequently remarked that in the olden days it would
drizzle for days on end. In more recent time large parts of the forest
became parched during the dry season and subject to extensive forestfires. These fires first occurred at the end of the 1950's. Soils which
formerly suited cocoa cultivation no longer do so as a result of the
changed pattern of rainfall and dehydration. We used to harvest cocoa
pods twice a year (in May and November), the Aouan say, but today trees
produce only once a year (in November) because of the changed rainfall
pattern and the increasing penetration into the forest of the harmattan
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with its great differences in temperature. In the olden days the Aouan
had cocoa beans and sowed them in the beginning of the rainy season
(May), but now they have to travel to the south of Ivory Coast just to
buy fresh cocoa pods. According to my informants there are no gorillas
left and the number of chimpanzees and other apes has decreased
considerably.
It was not difficult for the Aouan to talk at length about the
consequences of the changed rainfall pattern. However, their explanation
for the causes of this phenomenon was very brief: we, humans, do not
know; it is God who knows; it is the fury of Assie, etc.
With regard to the causes of changes in soils and in flora and fauna
they, moreover, referred to changed human intervention in the forest.
Firstly, this was due to population growth through natural increase as
well as immigration. Secondly, the acceptance and diffusion of cocoa and
coffee cultivation (perennial cultures), since about 1920, transformed large
tracts of forests into plantations. Thirdly, in the early fifties the hunting
rifle became current. And, last but not least, the cultivation of rain-fed
rice was introduced in the late 1960's, and completely devastated huge
areas of forest, notwithstanding the Earth goddess's ban on rice growing
in Aouan soil.
Another important factor in environmental change, which clearly emerged
from my detailed study of the diffusion process of cocoa and rice
cultivation is the conversion to Islam or Christianity. The process of
conversion, which also started in the 1920's, encouraged certain groups
and individuals to defy the Earth goddess's rules and taboos on forest
and land use, and weakened the sanctions of chiefs and elders.

The Aouan conception of society and social change
This brings us to the next question of how the Aouan could accept
innovations which are so destructive in ecological and in religious
respects. The commonly given explanation that most of these innovations
lead to a higher income in kind as well as in money, is not satisfactory.
As soon as one takes into account the specific characteristics of the
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diffusion processes of the innovations concerned (that is: who, from
which social category, accepted or transgressed first; who resisted and
why, why at that time and place, and not at other times and places?
etc.), one realizes that these diffusion processes are determined by the
participants' view on society, on its structural relations and processes.
Aouan society is of old characterized by social inequality based on
matrilineal descent. The principal distinction is between leaders and
followers: matrilineally hereditary leaders, who were the first to arrive on
the spot and therefore enjoy the right of demanding obedience, and
hereditary followers (formerly slaves and at present established
foreigners) who arrived later and pledge obedience. The hereditary leaders
had the right and at the same time the duty to prove their leadership
over followers and thus to build up a flourishing settlement. Consequently
they always tried to concentrate as many people as possible in their
compounds and settlements, in particular slaves and foreigners, who on
the basis of their matrilineal descent always kept their subordinate status.
Social relations and dependents are considered to be the supreme goods in
this system of thought.
However, this concept of society in which people are unequal as a result
of their matrilineal descent eventually triggered an emancipatory
reaction. Although the origins of this aspiration towards emancipation are
obscure, it was in any case stimulated by the (descendants of the) slaves.
They enjoyed many rights, often had a free father, and were permitted to
cultivate their own cocoa and coffee plantations and to become wealthy.
Nevertheless, they had no right to leadership over people and could not
claim the ultimate right to guard and distribute land, because of their
maternal origins. Among this category of dependents an aspiration towards
emancipation grew. Its principal means were the cultivation of cocoa and
coffee, and the conversion to Islam or Christianity. These innovations
were interesting because they offered a perspective to people who had
none in the matrilineal system.
This emancipation and the adoption of these means had consequences for
the environment and the use of land. As conversion to Islam and
Christianity proceeded and belief in the religious sanctions of the chiefs
weakened, some people found the self-confidence and arguments to
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transgress against the rules of the Earth goddess. This implied, that
parts of the forest became accessible for agricultural exploitation, while
the prescribed rest days for the human community and for the forest
were respected less and less. In addition, perennial cultures were involved
here, which meant that in the course of time large areas of forest were
transformed and withdrawn from the system of shifting cultivation. This
process accelerated when it was decided to engage foreign wage laborers
for the planting, tending and harvesting of crops. These laborers in
search of work entered the Aouan society. Many of them asked for
permission to stay and start their own plantations to the satisfaction of
the Aouan. Thus, a successful cocoa and coffee cultivation was
emancipatory for many Aouan in two respects: first, it provided a man
with money and a financially independent position and second, it enabled
him to develop his own clientele of dependents, laborers and established
strangers, something which previously had been reserved to only a few of
the right matrilineal descent. But this social process took place at the
cost of the environment.
Agriculture used to be a highly communal affair in which a number of
married man together made a circular clearing in the forest, after the
oldest among them had selected a spot and made an offering. This man
attributed a sector of the circle to each participant within which each
man with his wife (wives) and children planted their crops. A man could
only enlarge his field by an extension of his sector seen from the centre
of the circle. After a few years a new complex of fields was started in
the same way in another clearing, after which the first was left fallow so
that the forest vegetation could recover again. According to the
informants no importance was attached to personal land rights in those
days.
When the cocoa and coffee cultivation and Christianity and Islam made
their entry, the strongly communal working methods in agriculture could
no longer be sustained. Each man proceeded to choose a large and
square plot of land of his own and his own companions and make his own
offerings in a selected place on his plot. Gradually more and more value
was also attached to individual claims to land which had been personally
cultivated. If one considers that in addition other types of cooperation
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are no longer practiced either, then one may speak of a process of
"individualization in agriculture".
The use of the terms emancipation and individualization does not,
however, imply that for the Aouan the acquisition of dependents and
social relations have not remained the supreme good. In present times
too, the Aouan must use their resources, their money, as well as their
land and labour to realise this goal. They prefer to calculate thenbenefit in terms of relations and dependents rather than in terms of
money.
During my examination of the acceptation of rice-growing another kind
of social process came to light. In the spring of 1966 the government
started a campaign to persuade farmers to adopt the cultivation of rice.
The Aouan refused to accept, their reason being that "Our Earth does not
like Rice". But in spite of this "religious" resistance they finally accepted
it in 1969.
Around 1960 many plantations were at the end of their lifespan and the
cocoa production of several villages began to decrease. As a result it
was no longer profitable for the Aouan to engage laborers against a
share in the produce. This implied that the recently established
foreigners were increasingly deprived of employment opportunities. Some
of these foreigners, who were familiar with the cultivation of rice and
were interested in new possibilities for earning money began to grow
rice secretly. When this was discovered by the Aouan, deep dissension
arose between them and the foreign rice growers. The dispute was
settled by the government in favour of the latter. The Aouan were
compelled to put land for rice cultivation at the disposal of their
established foreigners, if the latter made a request for it. The following
season, 1967, many established foreigners took up rice cultivation. They
had large numbers of cheap laborers come over from their homeland and
were thus able to lay out large rice fields. They began to grant loans in
money against a high interest in kind to impoverished Aouan.
Some Aouan (Muslims and members of a locally subordinate family who
arrived later) started to sow rice secretly in a corner of their own
foreigners' rice field. This was discovered after some time, and the Aouan
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concerned were condemned as "thieves", violators of the existing order.
They had to supply sacrificial animals "to appease the fury of the Earth".
However, early in 1969 one Aouan (a Protestant this time and member of
the same subordinate family) openly announced that he had no other
choice but to lay out a rice field. He had run into financial difficulties
and felt obliged to borrow from foreigners (against high interest in kind
with the risk of remaining in debt). This incident led to the official
declaration by the highest politico-religious leader of the Aouan, in which
he henceforth permitted all Aouan, also those not in debt, to cultivate
rice.
This decision, at the collective level, permitting all Aouan to cultivate
rice is based on the awareness of the threatening reversal of the
relationship hereditary leader : follower which is fundamental to Aouan
society. The followers who had arrived last and were supposed to remain
dependent and form a permanent labour pool for the Aouan were now
permitted by the government to cultivate large rice fields and earn a
great deal of money. On the other hand some Aouan had ended up in
such a critical situation, that they were compelled to borrow from these
same foreigners. The interest in kind was so high that this could only
lead to permanent dependence. Consequently, the Aouan territory
threatened to become a region peacefully conquered by the peoples from
the north, and the Aouan were in danger of being downgraded to
followers on their own territory. The only way to prevent this reversal
was to cultivate rice oneself, that is to cultivate a crop, which rapidly
provides money (within five months from sowing) in the specific period of
the year in which it is urgently needed. However, the consequences were
that they accepted the cultivation of a crop which is much more
destructive for the environment than any of the existing crops. Rice
needs much light and necessitates large-scale deforestation, when it is
grown as monoculture for the market. The Earth goddess, whose influence
and rules had weakened anyway over the years, had no other choice, in
the light of this threat to human society, than to permit this violation of
her rules. Thus rice cultivation became accepted by the Aouan responsible
for the cult of the Earth, in an effort to escape from a threatening
social change and to restore the old social order. The ideas of the Aouan
about their society and its processes appeared to predominate over their
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ideas about nature and the environment (for more detailed information see
van den Breemer, 1984a, 1984b).

Conclusions
In the introduction to this paper I raised the question of how the Aouan
could combine religious (and conservationist) ideas about nature with a
devastating use of the forest? What has happened?
Historically, the first reasons for this discrepancy between norm and
reality are the acceptance of the cocoa and coffee cultivation and that of
Islam or Christianity. The diffusion of these world religions in the Aouan
society implied that ideological and normative impediments to exploit the
forest were removed or weakened, while the cultivation of cocoa and
coffee effectively transformed large parts of the forest into plantations
for a long period of time. However, our analysis of the social system has
shown that both processes have their roots in the aspiration towards
emancipation, that is in the reaction against the traditional social order.
In the same way the Aouan acceptance of the destructive rain-fed rice
cultivation had its roots in the aspiration to restore the old and desired
social relation between the first-established or autochton and the newlyarrived, subordinate allochtons.
In other words, the relation between the ideas about nature and the
human use of it, is less direct than might be assumed at first. Between
the ideas about nature and the actual use of nature, a system of ideas
exists about the social order, about the right socio-political relations and
about what is socially or politically desirable or not. The relation between
the two systems of ideas, those about nature and those about society,
should be examined. It is the interrelation between both systems, which
determines individual or group behaviour in the use of the environment.
With regard to the Aouan view on society and on the environment three
statements can be made.
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1)

2)

3)

We are confronted here with a system of social ideas which of old
recognizes and legitimates hereditary leadership and social inequality.
This system is oriented towards attracting people from outside and
binding them to compound and settlement. Historically, it has indeed
led to the immigration of foreigners and to their integration at a
subordinate level.
Here we find a system of religious ideas oriented towards the
protection of the social and ecological order. However, given the
social need for immigrants and thus for demographic expansion, a
logical contradiction exists of old between the ideas about society
and the religious ideas about the relationship of human society to
its environment.
In addition, we are concerned with different social processes: a
process of emancipation and individualization through the
acceptance of perennial crops, new religious ideas, individual land
use and the building up of a personal clientele of laborers and
established foreigners. This social process implied demographic
growth as well as increased human intervention in large forest areas.
Next, we find a process of social restoration, in which an
ecologically very destructive annual crop was accepted as a means to
prevent new socio-economic developments. Thus the contradiction
between the ideas about the social order and those about the
ecological order has been developed, so far, at the expense of the
latter.

The way the Aouan use their environment and land is subject to the
development of this contradiction. On the one hand, the still existing
preference for the cultivation of the yam as a staple crop and the way
in which it is cultivated, seem to be in accordance with the traditional
Aouan ideas of nature (Van den Breemer, 1988). On the other hand, land
use has greatly changed in the course of time. The agricultural area has
expanded enormously as a consequence of social processes and
emancipation. Areas hitherto forbidden were opened up for agricultural
purposes by Muslims and Christians, also in the context of emancipation.
New crops were accepted, first by slaves and other subordinates, then by
the Aouan who feared they were loosing their superior position. Land
tenure changed: individual claims on the usufruct of personally cultivated
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land have become important, for instance in order to be able to distribute
land to one's own foreigners.
In questioning the usefulness of this type of analysis for social
foresters, I would like to mention two points. First, it is important to
carefully judge the actual social relevance of traditional ideas and norms
oriented towards the protection of nature. The same applies to the
indigenous knowledge of soils (Jungerius, 1986), flora and fauna, etc. as
well as to the identification of resource management structures.
Therefore, an analysis of the social system, including its internal
processes of social change, seems necessary. Secondly, this type of
analysis can reveal existing vital customs and practices which are
relatively harmless to the environment, as e.g. the preference for the yam
and its cultivation (see biologists, Coursey, 1981, and Harris, 1976), and
these could be stimulated.
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SOME OBSERVATIONS ON THE LOCAL USE
AND PERCEPTION OF DIARRA STATE FOREST
(He à Morphil, Senegal).
By Max Vermeij
Ingrid Kautz

From July 1988 to January 1989, the authors of this article have done
research, fitting in with the activities of the Project "Bois de villages et
Reconstitution des Forêts Ciassees de Gonakié", in two small villages some
40 km east of the town of Podor in the Middle Senegal Valley. The
present article discusses some of their research findings pertaining to
the villagers' perception and use of the State Forest in the vicinity of
their villages.
Introduction.
Already during the colonial period, the Service des Eaux et Forêts (State
Forestry Department) noticed the degradation of certain forests of Acacia
nilotica var. tomentosa, gonakié or gawdi in the vernacular. At the time,
those forests nearly covered the whole of the so-called Ile à Morphil, an
"island" formed by the meanders of the Senegal River and its tributaries
(marigots), stretching eastward from Podor to Cascas. Therefore, the
Governor-General of French West-Africa ordered the "classement" of the
forests on the Ile à Morphil, which meant that these forests were
declared State Forests, not so much for environmental reasons as to
safeguard the economic potential of the forests for French metropolitan
interests.
These measures were taken between 1938 and 1948, resulting in the
creation of 21 State Forests on the Ile à Morphil, still existing to date.
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Since 1942, the forest of Diarra (see map) is a State Forest. It covers an
area of approximately 3000 ha, of which only 280 ha is covered by trees
to an appreciable extent. The forest's boundaries are constituted, to the
north, by a tributary of the Senegal River, the Doué, to the south by the
old "route du Diéry Podor-Matam"; these northern and southern limits are
intersected to the west and east, by boundaries running, respectively 2
and 12 km to the east of the town of Ndioum.
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Roughly, the landscape of the forest is made up, to its northern limit, of
alluvial depositions slopping gradually down to predominantly clayish
depressions, crossed by small river-fed streams. The alluvial depositions
are sandy and can only be inundated during exceptionally abundant
flooding. They are called foondé by the villagers. The local name for the
depressions is hollaldé. These lower parts give way, to the south, to
dunes of a typical red colour; the local name for them is jeerd. Foondé
and hollaldé together are called waalo.
The field work has been executed in two small villages on the northern
fringe of the forest: Diarra, being situated in an enclave formed by a
bend in the Doué and forest border, and Lydoubé, approximately 4 km
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upstream in a disputed enclave, but officially in the State Forest. Criteria
for the choice of these two villages have been their location in the
direct vicinity of a State Forest where the project deploys various
interventions, familiarity of the villagers with the project's activities and
their direct participation in them, easy access to the villages and finally
their relatively small mutual distance.

General outline of the village economies.
Essentially, the inhabitants of both villages are agriculturalists. In the
past, recession culture of millet on the waalo and rain-fed culture of
sorghum on the jeerd provided the base for their self sufficiency. The
severe drought of the past decade, with rains and seasonal flooding
failing to materialise, meant the virtual disappearance of the sorghum
culture and the insufficiency of the millet harvests. The Senegalese
authorities, by intermediary of the SAED, the Société d'Aménagement et
d'Exploitation du Delta, have sought to alleviate this situation by setting
up, around 1980, so-called PIVs, Périmètres Irrigués Villageois, small
village-managed irrigation schemes, along the Senegal Valley. Lydoubé was
provided with such a PIV in 1980, Diarra two years later.
The irrigated cultures lay a heavy financial strain on the budget of the
individual families owning plots in the PIV. Inputs such as fertilizer and
phytosanitarian chemicals, as well as the repayment scheme for the
construction of the water supply canals, can only be financed when one
or more of the family members is an emigrant sending money back home.
In view of this, it is obvious that in years of abundant flooding the
villagers prefer cultivating the waalo, since the recession cultures do not
require any financial input, labour not being attributed a money value. In
1988, the waalo was sufficiently inundated, to allow the cultivation of
millet. The maize campaign on the PIV, scheduled for October/November,
was skipped in order to make possible the cultivation of the waalo, the
August/September rains having been satisfactory.
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Irrigation culture of rice and maize now constitutes the villagers' main
agricultural activity, complemented by local crops *being cultivated in
small rain-fed market gardens (vergers) and on the left bank of the Doué
(pallé). The latter "cultures de falo" (falo being the singular of pallé) can
be practiced after the recession of the water level in the Doué, which
even in dry years suffices to provide enough moisture for the crops under
cultivation on the river bank.
Pastoralism, the traditional occupation of the Halpulaar, and fishing have
been reduced by the drought to complementary activities, the flocks of
(predominantly) goats and sheep serving chiefly to provide the individual
owners with meat for religious feasts and an asset which can be
converted into money when the need presents itself. Occasional catches
of fish are consumed by the family of the fisherman or sold in the
village.
The relationship with the State Forest.
After this general outline of the economic activities in which the
villagers engage, special attention can be directed to their relationship
with the State Forest. First of all, the villagers' activities in the forest
will be discussed.
(1) Agriculture in the State Forest.
Cultivation of the hollaldé depressions in the forest, now only practiced
on a small scale^, was of great importance in the past. When the water
had receded from the lower parts, normally in the beginning, of
November, these could be cleared from shrubbery. This labour was done
by the men of each family having customary rights on a certain forest

1

Such as melons, sweet potatoes, peppers, beans and tomatoes.

2

In 1988 some small plots in the forest were cultivated.
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plot; they also worked the ground with a protracted hoe ^ with which
they made shallow holes in the moist ground. After that, these were
deepened with a pole In the holes, women and children sowed millet,
beans and maize, millet being grown separately, the latter two mostly in
association. The harvest could take place in March/April.
Land could be cleared and plots laid out after the consent of the chef de
village. Village, plots and forest formed an entity in the perception of
the villagers: it was a continuum in which man's presence gradually
declined. The difference between village, plots and forest was a difficult
one to establish; in fact, the distinction was made only later. "The
toubabs ^ have come and made the distinction between forest and fields.
They have decided that there should be a State Forest between Ndioum
and Lydoubé.
After 1942, the forest being a State Forest, cultivation was only allowed
in a fifth of the forest area. Problematically, the parts best suited for
cultivation were also those where natural regeneration of Acacia nilotica
could take place. Foresters therefore discouraged cultivation of the forest.
In both villages, this situation gave and still gives rise to serious rancour
towards the project, responsible for the regeneration of the forest.
Control of one of the villages' assets, the forest, is seen as having been
wrenched out of the hands of its righteous owners.
(2) Pastoralism.
As a consequence of the drought ravaging the region from 1968 onwards,
cattle herding in general has diminished, whereas cows have all but
disappeared from the villages under study. Nowadays, only in the village
of Diarra one cow was being kept, in the compound of its owner. In
3

Tongu in Pulaar and djabbadé in Séréxoulé, the language of the
Soninké.
Lougal in Pulaar and dopade in Séréxoulé.

5

French, or whites generally.
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former days, the villagers possessed quite a number of cows. Also, the
forest used to be a corridor through which transhumant pastoralists
(Peul) passed with their cattle. This practice was made impossible when
the forest became a State Forest.
The villagers still possess flocks of sheep and goats, but their number has
greatly diminished. As in the past, the forest provides them with fodder,
grass during the rainy season, leaves during the dry season. Each
morning, the goats and sheep of the cattle owning households are
collected; they are accompanied by some shepherd boys to the forest
where they are left grazing. Towards sunset, they are conducted back to
the village.
Because of the deforestation, the carrying capacity of the forest has been
seriously reduced. Even though there are less sheep and goats than in the
past, their grazing still constitutes a serious threat to the forest, because
they have to resort to eating seedlings during the dry season, when grass
is absent. Therefore, some areas have been fenced by the project to
protect the young gonakiés, having germinated during the rainy season,
from being eaten by the animals. Grazing in the forest is still allowed,
provided that the animals keep off the fenced areas in the forest,
designated for natural regeneration.
Although their freedom of movement has diminished in respect to the
past, the villagers have to admit the difference between the "free" and
the fenced areas. In the latter, grass and shrubbery is abundant even in
the dry season, whereas in the former grassy patches are rare, except for
the first two months of the rainy season. During the dry season, the
villagers are allowed to enter the fenced areas in order to cut grass for
their animals.
(3) Collecting.
As in the past, fuelwood is the single most important tree product being
collected in the forest. The amount of time, spent collecting fuelwood by
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women and children now ® is remarkably greater than in the past, when
half an hour was sufficient to provide enough wood for one day's cooking
requirements.
Collection of fruits can take Place from October to January, when the
djabi ^ yields its "jujubes". In the past, these small reddish brown fruits
could be collected in considerable quantities. They were pounded and the
flour thus obtained was used for baking breads.
Nowadays, the djabi having become rather scarce, jujubes are locally
consumed only as tidbits, or sold in the nearby town of Ndioum, typically
at the "gare routière" to travellers. Apart from jujubes, it is possible to
collect the tubers of water lilies, growing in small pools after the lower
parts of the forest have been flooded. In the past, when larger areas of
the forest were flooded, the number of water lilies was greater.
Timber is also still collected, although nowadays it is difficult to find the
Y-shaped poles needed for the construction of houses and fences.
Consequently, the villagers are forced to use poles from demolished
constructions. The most valued species providing wood for construction
purposes and also for manufacturing tool handles are gawdi ^ and thiaski
(4) The production of charcoal.
In the past, it was necessary to regularly clear the stands of gonakié
when they had grown too dense. The wood was used for timber or
Between one and two hours a day.
Pulaar; "fa" in Séréxoulé. The scientific name of the tree is
Ziziphus mauritania. See H.-J. von Maydell: Arbres et arbustes
du Sahel: leurs caractéristiques et utilisations, Eschborn 1983, p.379
In Séréxoulé: djabé.
Pulaar; "kouné" in Séréxoulé. The scientific name is Acacia albida.
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converted into charcoal. The villagers never engaged in its full time
production, this being the occupation of migrants from the Fouta Djallon
in the South. The production of charcoal was and is a complementary for
the villagers.
After the classement, cutting trees to produce charcoal was only allowed
to those in the possession of a permit specifying the production quotum
assigned to the individual producer. The majority of the professional
producers, though, never bothered to apply for permits. As a consequence,
the villagers, who never used or use charcoal, saw their forest being
stripped clandestinely of its most valuable species, the gonakié, at an
accelerating pace.
Although charcoal is not locally used, some villagers, disposing of
enough time to invest in its labour intensive production process (almost
constant surveillance is required) still engage in its production nowadays.
In opposition to the professional producers they do not cut trees for the
purpose, but use stumps and dead wood as raw material, which results in
charcoal of a lesser, but still marketable quality. In addition to this,
women collect the remainders of the charcoal left by the professional
producers.
The importance of the State forest.
The output of most of the above mentioned activities in the forest,
particularly agriculture and the collection of fuelwood, has considerable
dwindled as a consequence of the drought and the deterioration of the
forest resources. This either means that their practical contribution to
the village economy has waned (in the case of the recession culture in
the forest) or that more time and labour must be invested to keep output
stable (in the case of the collection of fuelwood and other forest
products, and herding).
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Ideologically speaking, these hamperings in the exploitation of forest
functions have not led to any loss of value of the forest
In spite of
the degradation of its resources, the villagers still see the forest as an
exploitable asset. The value attached to the recession culture of millet
reflects on the forest, where this culture is possible. The fact that
nowadays agriculture in the forest is very problematic due to climatic and
regulatory constraints only enhances its importance. The magnitude of
former days' harvests is meditated upon, and the state's intervention as
to the practical prohibition of agriculture in the forest decried.
The project's regeneration and reforestation activities are watched
critically, as only the annual return of the floods can, according to the
villagers, accomplish the restoration of the forest. This, ultimately, is in
the hands of God and not of man. Thus, both in Diarra and in Lydoubé,
the villagers, being fervently Islamic, see the relationship between man
and his environment, in this case the forest, in a religiously coloured
framework. Man is entitled to exploit nature's resources.
Not only culturally, but also economically, active protection of the forest
is a problematic concept from the villagers' point of view, for protection
(and reforestation) means investment of time and labour. This comes down
to foregoing income now in order to ensure future income. Keeping in
mind the amount of time trees need to mature, it is difficult to persuade
poverty stricken villagers to dispense with some portion of their meager
incomes.
Only when they see the connection between the environmental effects of
agricultural and other activities, and the need to actively restore the
environment, these constraints can be overcome. For example, only when
collecting fuelwood in a degraded forest eventually takes more time than
planting fuelwood species, reforestation is likely to take place, in the
For a discussion of the concept of environmental functions and
values see: M. Marchand and W.T. de Groot: Wetland values and
functions: a systematic classification. Paper for the
International Symposium on Hydrology of Wetlands in Semiarid
and Arid Regions, Sevilla, 9-13 May 1988.
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absence of other incentives. Problematically, the time lag between the
required change in attitude and the materialization of the results of
active protection and reforestation will create some years' hardship.
Here, the choice of the species to be planted, especially in the case of
village woodlots, is crucial. The inhabitants of Lydoubé reject the species,
Prosopis juliflora. chosen by the project for village plantation.
Information about the utility of the Prosopis, a non-indigenous tree, and
demonstration of its properties, seems to have been weak. The inhabitants
of Diarra, on the other hand, readily accepted the Prosopis. It would be
interesting to relate this divergence to a cultural difference between
Halpulaar and Soninké, but in the absence of hard evidence it is safer to
assume that it has to do with the fact that the inhabitants of Diarra
already practiced village afforestation before the project started
monitoring their activities. In Lydoubé, afforestation and management of a
village woodlot were externally introduced innovations.
Another complicating factor is that it is not likely for the results of the
villagers' own exploitation to be apparent, when the resources they
exploit are under state control, and more importantly, when the
exploitation by external actors virtually dwarfs their own.
The villagers' activities in the forest, in combination with the drought,
may have had their consequences (mention must be made here of
overgrazing by goats), the results of professional charcoal production
have been, by far, more radical. The semi-officially authorized charcoal
production risks, on a rather short term, to result in the destruction of
the totality of the State Forests on the Ile à Morphil. Ostensibly, the
Senegalese authorities encourage the Forest Department to protect and
replant, but they dare obstruct the politically hypersensitive charcoal
sector. Thus, the foresters' activities are rendered very ineffective
indeed. Even when professional charcoal producers without permits are
arrested, no back-up is provided. The local forester is likely to receive a
phone call from the regional or national capital, ordering him to release
the offender.
In the case of Diarra State Forest, the authors have seen how, in one
month's time, the remaining trees on the northern fringe of the forest
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between Diarra and Lydoubé have been converted into charcoal by
professional producers. The forest agents stationed at Ndioum were not
able to prevent this, the insulation of the forest as a result of the
flooding preventing inspection.
Local versus state control of the forest.
Instances like this one will not contribute positively to the appreciation
of state control over the forest. In more cases, replacing local with state
control has created problems:
Natural resources belong to the State and can in theory therefore be
exploited by all nationals. However, the State does not have the
resources to replace the sophisticated traditional systems of resource
management which was based upon allocating different natural resources
to different fishing, farming and pastoral communities who thus shared
the resources between them. Today, in the absence of such local control
over the resources, the village communities have no guarantee that they
will benefit from restraint in the use of resources. They therefore have
a tendency towards short-term overexploitation of the resources, rather
than investment in their sustainable utilization
In both villages, people would like to see the State Forest to be
"déclassée". When the forests in the region were declared State Forests
by the colonial administration, no effective participation of the villagers
concerned was sought in this decision. After independence, the Senegalese
authorities simply took over control of these forests, without discussing
anew the modalities of the "classement" with the villagers. They,
consequently, saw no difference between the tutelage and condescension
of the French and the Forest Department's. Although heavy-handed

PJ. Dugan: Managing wetlands for sustainable development.
Introductory paper presented at the International Congress on
Nature Management and Sustainable Development, Groningen,
6-9 December 1988.
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treatment of villagers now no longer occurs, cooperation and deliberation
between foresters and villagers still could be improved upon.

Conclusion.
Concluding, it must be said, lest the condition of the region's State
Forests in general and that of Diarra State Forest in particular continue
to deteriorate, that protection and reforestation must be carried on, but,
and this is a capital condition, with the villagers' interests first and
foremost in mind. It is simply impossible to take environmental measures
when villagers are denied their share in the control of the resources to
be protected and when they are seen as bearing the prime responsibility
for the environmental degradation.
It might be suggested that the problems outlined in the foregoing apply
to protection and reforestation on forest scale. It should seem to be less
difficult to demonstrate the benefits of village woodlots or householdmanaged cultivation of, for example, fruit-bearing species. Nevertheless,
without participation of the villagers in the choice of the species (the
rejection of the Prosopis by the inhabitants of Lydoubé should be recalled
here supplying seedlings of Acacia raddiana. a local species with
approximately the same characteristics as Prosopis iuliflora never has
been considered by the project
to be planted, without short term
profits to compensate for the labour that could have been invested in
agricultural activities, and without some form of control over their forest,
it is unlikely that effective reforestation, even on village scale, will
succeed.

When asked if they never had suggested this to project
foresters, or even mentioned their reluctances vis-à-vis the
Prosopis, the villagers of Lydoubé replied that the foresters
should have known, for the site provided by them for the
village woodlot was a second rate plot next to the PIV.

57

INTERESTING LITERATURE
ON THE SUBJECT.

Natives of Sarawak; survival in Borneo's vanishing forests.
Evelyne Hong, Institut Masyarakat Malaysia, 1987,265 p.
This book is an attempt to contribute to an understanding of the world
of the Sarawak natives. It describes the central features of the
traditional Dayak swidden society in terms of social organization,
customary land tenure and shifting agriculture. The author also examines
how the traditional Dayak system has come under threat by various laws,
policies and practices. So far the biggest threat to the natives has come
from the timber industry. Native communities have been increasingly
forced to make way for timber concessions. This has led to several
clashes between natives and timber companies, with the natives almost
invariably at the losing end, since the companies have State backing. Not
only are the natives more and more deprived of their land, but also
policies and projects are thrust upon them which led to the erosion of
the basis for their traditional way of life. The disappearance of the
social, cultural and economic system of ethnic groups is little seen or
known by the outside world. By and large, the native peoples of Sarawak
have been unable to adequately articulate their problems or to seek
proper redress for the immense tribulation and misery being inflicted upon
them. Although this book does not contain many new facts for tropical
foresters, it is even for them worth reading. It may take away some of
the prejudices about natives and swidden agriculture. Swidden often is
not a primitive, inappropriate and environmental destructive system.
Furthermore the book shows that if the various native communities are
resettled and integrated into the larger society and market economy, they
will lose their social and cultural identity. As younger generations become
more urbanised, they will no longer be equipped with the skills and
knowledge of a farmer. They will live in squatter colonies and they will
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be exposed to the most hazardous jobs. Therefore it is a pity the book
offers only few suggestions to improve the position, status and situation
of the natives. Nowadays the rapid destruction of tropical forests has
caught the attention of the world. Hopefully this attention will also draw
to the natives.
K.d.L.
Price: USS 10.00 (soft cover), USJ 20.00 (hard cover). The book can be
ordered at: Consumers Association of Penang, c/o marketing officer, 87
Cantonment Road, Pulau Pinang, Malaysia.
For people in the Netherlands this book may be obtained via: Novibgroep
Hilversum, Hugo de Grootstraat 2,1215 CZ Hilversum.
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The battle for Sarawak's forests.
World Rain forest Movement and Sahabat Alam Malaysia, Penang,
Malaysia. 1989.
In march 1987 thousands of indigenous people in Sarawak, the Malaysian
part of Borneo, formed human barricades across logging roads in the
rain forest, in an attempt to stop the destruction of their lands by
timber companies. For about half a year the blockades slowed down the
logging considerably until the authorities had them dismantled in October
1987. In the middle of 1988 barricades started again in some areas and
several natives were arrested. According to a new forest law it is
forbidden to block any logging road. In fact the customary land rights of
the natives, which are protected by state law, are violated most severely,
and one of the world's richest ecosystems is being destroyed rapidly.
Sahabat Alam Malaysia (SAM, Friends of the Earth Malaysia) is an
organisation that helps the people of Sarawak in their struggle. It
appeals to the officials to cancel all timber concessions, to stop all
logging, and for a fair compensation of the damage to people's land and
trees as well as the recognition of the customary land rights.
In this book are gathered all different kinds of documents related to the
Sarawak natives' fight for survival, such as news reports, appeals and
declarations made by the natives, as well as reports, statements and
speeches by several organizations, a.o. by SAM.
This book is worth reading. It gives a good impression of the progress of
the natives' struggle for their environment, which may be not only
important for them but for the whole world as well.
M.M.
Price: US$ 12.00 (soft cover). For ordering see previous title.
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Indigenous management of tropical forest ecosystems: the case of the
Kayapó indians of the Brazilian Amazon. DA. Possey, 1985.
Agro-forestry Systems 3:139-158.
The Kayapó indians of Brazil's Amazon are described as effective
managers of tropical forest, utilizing an extensive inventory of useful
native plants that are concentrated by human activity in special forest
areas (resource islands, forest fields, forest openings, tuber gardens,
agricultural plots, old fields and trail sides). Long term transplanting and
selection of plants suggest semi-domestication of may species. The
overall management strategies of forest also includes many manipulated
animal species (birds, fish, bees, mammals) utilized as food and game.
Forest patches (apêtê) are created by indians from "campo/cerrado" using
planting zones made from termite and ant nests mixed with mulch.
Formation and development of these is briefly discussed, including the
implication for new ideas concerning reforestation and "campo"
management. Finally an integrative cognitive model is presented showing
the relationships between variants of forest and savanna recognized by
the Kayapó. Indigenous knowledge of subtle similarities between
conceptually distinct ecological units in the model allows for the
interchange of botanical material between microclimates to increase
biological diversity in managed areas. It is suggested that indigenous
knowledge is extremely important in developing new strategies for forest
and "campo/cerrado" conservation, while improving productiveness of these
ecological systems. Such knowledge is not only applicable for Amazonian
indians, but also has far-reaching implications for human populations
throughout the humid tropics, (author's abstract)

The Hour of the Fox: Tropical Forests, the World Bank and the
Indigenous People in Central India, by R.S. Anderson and W. Huber,
University of Washington Press, Seattle and London.
1988 pp. 158235x155 mm US$25, hardback.
This is a captivating book by two anthropologists. The intriguing and
appropriate title represents the Bastar 'tribals' description of the time of
transition between day and night. It discusses the failure of a major
forestry project in India's largest remaining forest in the district of
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Bastar, Madhya Pradesh. This project was financed by a World Bank I.DA.
loan and the Indian Government. It was initiated in 1975 after numerous
studies by local and foreign consultants between 1964 and 1975. It
planned to change a large area of natural tropical forest to a plantation
of the exotic pine, Pinus caribaea. The objective was to provide raw
material for a long-fibre pulp and paper mill. This was to reduce the need
for the large scale importation of wood pulp and newsprint involving
precious foreign exchange, and thereby contribute to averting a serious
balance of payment deficit.
Unfortunately little attention was paid apparently to the views of the
large number of tribal forest dwellers, whose whole culture and livelihood
was dependent upon the forest in which originally they had acknowledged
rights to forest produce. These rights became restricted to privileges and,
by 1963, slowly eroded to concessions. A wide communication gap
developed between both the Central and State Government Services and
the tribal dwellers. The authors write: "In Bastar their role was expected
to be menial and marginal, but their compliance with the project was
more or less presumed". They explain that this presumption was in error
for several reasons, some historical, others the loss of rights: "They (the
tribal dwellers) believed the project would not become part of their
future; their indifference turned to opposition". As a result the pine
plantation component was terminated in 1981, though a scaled-down
version of the pulp and paper mill, based on local bamboo instead of pine,
was developed.
The authors go on to state that "governments and international agencies
have shown readiness to face the need for community forests when they
have been dealing with the problem of tropical forestry. India has been
no less alert to this, and social forestry plans have been made in almost
every state. But in the midst of this optimism, careful analysis has
pointed to the shortcomings of such plans, because most land for social
forestry has, to date, been uncultivable". They also state that "The Indian
Government finds itself in the contradictory position of responding in
practice to the demands and vicissitudes of international economics by the
sacrifice of local interest to the national interest (via a form of internal
colonialism), while ideologically proclaiming the aims of social justice and
protective tribal development. At the centre of the contradiction lies the
seemingly irresistible impulse to develop (read 'expropriate') tribals'
resources at the expense of tribal people. The greater the potential yield
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from this impulse, the greater the rhetoric". How often this is heard,
especially in respect of development in Latin America.
The contents of this book provide a powerful reminder to all foresters
and especially forestry planners of some of the problems and difficulties
of development, and particularly, the social problems. A solution is not
easy though a clear understanding and considered acceptance of these
social problems is essential. To quote the authors again: "How then are
tribals to communicate with others and be communicated with? What can
be said to them? How should their interests be heard? Clearly the
answers lie with forests: if 'tribals' do gain control of and have
uninterrupted responsibility for forests, they will begin to take other
steps to adapt to modern forestry rather than simply to reject it. They
have a deep and ancient knowledge of trees, and they can learn
everything modern science can teach them". Is the latter over-optimistic
in the context of a reasonable time-scale?
The theme of the Eighth World Forestry Congress held in Jakarta,
Indonesia in 1979; "Forests for people", in all its connotations, including
educational, environments and training considerations, is a pointer. It had
the aim of examining how forests might best serve people individually and
collectively and this includes forest dwellers. Lessons have been learnt.
Changes in the approach to development have undoubtedly been and are
being made. However, are we moving fast enough in this direction? The
belated publication of this book is a timely reminder of the importance of
that theme and the need for comprehensive sustained action.
J. Wyatt-Smith
C.B.E.
(From: Commonwealth Forestry Review. Vol.67(4), No.213, december 1988.)
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Development and the environment - a third world perspective
Prem Kumar and K.K. Sharma, The Forestry Chronicle, december 1988,
p464-468.
Sustainable economic development and the environment are the two sides
of a coin. The World Bank as the largest financier of the Third World
development must seek not only a decent return on its investment, but
it must also ensure that development projects are appropriate and in the
best interests of developing countries. To achieve these goals, the Third
World must be allowed to make its own decisions of development issues.
This requires the substantial dilution of the World Bank's power and an
enhanced role for the Third World technical manpower to act as catalysts
for development and technology transfer. Sustainable economic
development will remain as a theoretical concept unless this orientation is
brought about in the World Bank. Without changes, the World Bank has
the potential of becoming the largest agent of environmental degradation
in the world, (author's abstract)

Indigenous peoples and tropical forests: Models of land use and
management from Latin America. J.W. Clay, 1988.
Cultural Survival Report 27. Cambridge Massachusetts. 116 pp.
(Paperback). (Available from: Cultural Survival, Inc., 22 Divinity Avenue,
Cambridge, MA 02138).
People of the tropical rain forest. J.S. Denslow and C. Padoch. (eds),
1988.
University of California Press. 350 pp.
Religion and forestry in India. S. Chinnamani, 1988.
Mimeograph. 6 pp. (Available from: Dr S. Chinnamani, Indian Council on
Agricultural Research, Krishi Bhavan, Dr Rajendra Prasad Road, New
Delhi, India 110001.)
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ORGANIZATIONS

AT*
SE

WORKINGGROLTP INDIGENOUS PEOPLES

Indigenous peoples
They often call themselves "Peoples of the First World". With this they
indicate to have their own culture and way of life and to have the first
rights to their homelands.
This counts as much for the Indians of North- and Latin America, as for
the Aborigines (Australia), the tribal people of India, Kung (bush negroes)
(Africa) the Samit (Northern Europe) and The Inuit (Eskimo's) (Canada
and Greenland) to name a few.
All over the world these people are forced to either adapt or sometimes
even to 'disappear'. Their struggle against this, and demand the right to
their own territory, is an eye-core to regimes of countries in which they
live.
Indians and other indigenous peoples are oppressed:
- they either are or will be driven from their land, and they are
exploited as laborers and consumers.
- their leaders are often put in jail or murdered.
- their language and religion are often suppressed.
Of course these people always have put up resistance against this
injustice. Since 1970 the Indians and other indigenous peoples have
organized themselves nearly everywhere. Whatever seemed impossible
twenty years ago, is quite normal today: Indians, Aborigines and others
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regularly speak before several committees of the United Nations and
other international organizations.
However they need the support of public opinion to denounce violations
of their rights. The Workinggroup Indigenous Peoples tries to give this
support.

Aim
The aim of the Workinggroup Indigenous Peoples is:
- to support the justified struggle of Indians and other indigenous
peoples;
- to take action on their request.
- to inform the Dutch people about the problems and the struggle of
indigenous peoples.

Activities
Educational information
Apart from publishing a Newsletter and Tribaal', we arrange lectures,
exhibitions and film presentations, lessons at schools, provide schools with
teaching materials, inform the mass media and maintain a documentation
center.
Political pressure
We regularly confront the responsible governments and institutions with
violations of human rights and international law. Moreover we urge other
people to join our protest by way of the Newsletter. We also invoke the
support of the Dutch parliament and government whenever necessary.
Financial support
The Workinggroup supports projects aimed at improving the situation of
threatened indigenous peoples. Small projects are supported by the
Workinggroup itself, larger ones are submitted to Dutch agencies for
international development.
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International support
The Workinggroup keeps in touch with both related organizations and the
organizations of indigenous peoples themselves. Representatives of Indians,
Aboriginals and other peoples regularly visit the Netherlands for
consultations and publicity.
Manifestations
Annually some manifestations are organized, such as October 12th,
internationally recognized as Columbus day, but to the Indians a day of
mourning.
'Tribaal'
In this periodical we give background information about the situation of
indigenous peoples. Bimonthly we present one theme, like:
- Anthropology: From colonization to support.
- International Law: The International law does not apply to indigenous
peoples.
- Mission: God doesn't take sides, the church does.
- Literature: Indigenous literature is not well known in the Netherlands.
- Economy: The money economy destroys the sense of community.
Voz Indigena
This paper (Indigenous Voice), published by and for Indians in the
Amazon of Peru, is supported by the Workinggroup.
Short list of publications of the Workinggroup Indigenous Peoples
(seepage 67 j.
Address:

Workinggroup Indigenous Peoples
Minahassastraat 1,
Amsterdam.
Post address:
Postbox 4098
1009 AB Amsterdam
Holland
Telephone:
020-938625 (office hours)
Postal account: no. 4057800
source: WIP
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SHORT NEWS
This column of the BOS Newsletter is compiled to give short information
of your interest. You are kindly invited to send such information, like
short newspaper articles, notes about new books, meetings or symposia,
courses, vacancy announcements etc. etc., to the BOS secretariat. You can
also send questions or announcements on which you ask response from
other readers of this newsletter.

PUBLICATIONS
Short list of publications of the Workinggroup Indigenous Peoples
All prices are in Dutch guilders, and include postal expenses. (For address
see page se)Brochures
8661 Een land zonder Mensen? Het Amazonegebied van Peru.
8663 Van Tjengkeh tot Kruidnagel. Geschiedenis van Molukken
8664 Aborigines Today. Land and Justice.

f 7,50
f 7,50
fl5,00

Books
8604 Hoe kun je de lucht bezitten?
Een indiaanse visie op het beheer van de aarde. 39 blz.
8605 Village Journey. The report of the Alaska native review
Commission. Thomas R. Berger. 203 blz.
8606 Indigenous Peoples. A global quest for justice.
A report for the independent commission on international
humanitarian issues. 181 blz.
8607 Meares Island. Protecting a Natural Paradise.
8608 Documentatiemap Indianen. Vijf kilo informatie over
Indianen: historisch, sociaal-economisch en cultureel.
Speciaal voor middelbare scholen en bibliotheken.

f 14,00
f 39,50
f 17,50
f 27,00
f 50,00
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'Tribaal'
8609 Bouwen en Wonen nr. 26,1986
8610 Natuur en Milieu Nr. 27,1986
8611 Beeldvorming Nr. 28,1986
8612 Pacific Nr. 29,1987
8613 Precolombiaanse Culturen Nr. 30,1987
Documentation on the IVth Russell Tribunal is available.

Posters
8614 Mother earth, love her or lose her.
8615 Geknechte Indianen, geknechte wereld.

f 6,00
f 5,50

Publications CONSUMERS ASSOCIATION OF PENANG (CAP) Malaysia
(d.d. dec. 1988) and publications INSTITUT MASYARAKAT / THIRD
WORLD NETWORK secret. CAP

Title
Natives of Sarawak, survival in Borneo-s vanishing forests
Rural development and human rights in South East Asia
Malaysia's economy in decline
Recession and the Malaysian economy
Malaysian consumers and development
Selling dreams, how advertising misleads us
What tv does to our children
See the Third World while it lasts, on the impact of
tourism in Malaysia
Appropriate Technology, culture and lifestyle in development
The Malay House, rediscovering Malaysia's indigenous shelter
system

Price (DF1)
25,95
19,95
21,95
14,95
12,50
17,95
7,50
14,95
3,50
49,95
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MEETINGS

1989 June

People's role in wetland management.
Leiden, The Netherlands. June 5-8,1989
Contact: Leiden Congress Bureau, P.O.Box 16065,
2301 GB Leiden, The Netherlands.
Regional symposium on recent development in tree
plantations of humid/sub-humid tropics of Asia.
Serdang, Malaysia. June 5-9 1989.
Contact: The secretary, Regional symposium on recent
development in tree plantations, Faculty of Forestry,
University Pertanian Malaysia, 43400 UPM, Serdang,
Selangor Darul Ehsan, Malaysia.
International symposium on biotechnology (plants) for
developing countries.
Luxemburg, Luxemburg. June 26-30 1989.
Contact: C.TA. (Centre Technique de Coopération
Agricole et Rurale), P.O.Box 380, 6700 AJ Wageningen,
The Netherlands.

July

Leucaeana in agricultural development.
Port of Spain, Trinidad and Tobago. July 10-14,1989.
Contact: Mr. Gary Garcia, c/o Department of Crop
Science, University of the West Indies, St. Augustine,
Republic of Trinidad and Tobago, West Indies.
10th international seminar on environmental impact
assessment
Aberdeen, Scotland UK. July 9-22,1989.
Contact: Sandra Ralston, Centre for Environmental
Management and Planning, 48 College Bounds, Old
Aberdeen AB9 1FX, Scotland, United Kingdom.
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1989

July

Global wildland fire challenges.
Boston, Massachusetts, USA. July 23-26,1989.
Contact: National Fire Protection Association, Batterymarch Park, Quincy, Massachusetts 02269, USA.
International conference on agroforcstry, principles and
practice.
Edinburgh, Scotland (UK). July 24-29,1989.
Contact: Secretariat agroforestry conference, Department
of Forestry and Natural Resources, University of
Edinburgh, Mayfield Road, Edinburgh EH9 3JU, Scotland.
Telex: 727 442 (UNIVED).
International symposium on tropical watershed
management in developing countries.
Contact: Kasem Chunkao, Faculty of Forestry, Kasetsart
University, Bangkok 9, Thailand.
The International Symposium on Erosion and Volcanic
Debris Flow Technology.
Yogyakarta, Indonesia, July 31 - August 3,1989.
Contact: Hartono Pramudo, Secretary, Organizing
Committee ISEV, Tromol Pos 23/KBT, Kebayoran Baru,
Jakarta Selatan, Indonesia.

August

International short course in vertebrate pest problems and
solutions in developing countries.
Colorado State University, Fort Collins, Colorado (USA).
August 14-27,1989.
Contact: Office of Conference Services, Rockwell Hall,
Colorado State University, Fort Collins, C080523 USA.
Seed problems in multipurpose trees. AIUFRO seed
problems working group symposium.
Gympie, Australia. August 19 - Sept. 7,1989.
Contact: Mr. S. Midgley, Australian Tree Seed Centre,
CSIRO Division of Forestry and Forest Products, P.O.Box
4008, Queen Victoria Terrace, Canberra 2600 Australia.
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1989 September

Cellulose: Sources and Exploitation. Industrial Utilization,
Biotechnology and Physicochemical Properties. (Cellucon
W).

Cartrefle College, North East Wales Institute, Wrexham,
United Kingdom. September 4-8,1989.
Contact: Cellucon Conferences Secretariat, Research
Division, North East Wales Institute, Deeside, Clwyd CH5
4BR, United Kingdom.

Forest Planning for People (I.FA. biennal conf.)
Blue Mountains, New South Wales, Australia. September
18-22,1989.
Contact: Mr E. Nicholson, Chairman I.FA. Conference
Steering Committee, G.P.O.Box 2667, Sydney N.S.W. 2001.
Australia.
Thirteenth Commonwealth Forestry Conference.
Rotorua, New Zealand. September 18-30,1989.
Contact: Mr. Gwyn Francis, Advisory Committee Commonwealth Forestry.
5*^ IUSF Congrcss:"Roles and programs of professional
forestry societies" are planned.
Contact: GA. Steneker, Executive director IUSF, c/o
Canadian Forestry Service, Ottawa, Canada K1A 1G5.
Global Natural Resource Monitoring and Assessments:
preparing for the 21s* century. An international
conference and workshop.
Venice, Italy. September 24-30,1989.
Contact: H.F. Kaiser and H.G. Lund. USDA Forest Ser
vice, P.O.BOX 96090, Washington D.C. 20090, 6090, USA.
Anthropogenic Perturbations of Ecological Systems: the
need for transfer from principles to applications.
Siena, Italy. September 25-28,1989.
Contact: Dr. A. Renzoni, Dipartamento di Biologia,
Antientale, via della Carchia 3,53100 Siena, Italy.
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1989

October

International congress on forest decline research: state of
knowledge and perspective.
October 2-6,1989.
Contact: Prof.Dr.H.C.B. Ulrich, Congress Chairman,
Universität Göttingen, Institut für Bodenkunde und
Waldernährung, Busgenweg 2, D-3400 Göttingen, FRG.
International conference on environmental education.
Goa, India. October 3-7,1989.
Contact: Dr. Desh Bandhu, International Society for
Environmental Education, P.O.Box 7033, New Delhi,
110002, India.

Congress on alternative development technologies.
Barcelona, Spain. October 8-10,1989.
Contact: Grupo Geyesco, Muntaner 83-B, 4®, la 08011
Barcelona, Spain.
November

Soil Conservation for Survival.
Ethiopia and Kenia. November 6-18,1989.
Contact: 61*1 International Soil Conservation Organization
(ISCO) Conference, c/o Mr Kebede Tato, Head, Community
Forests and Soil Conservation Development Department,
Ministry of Agriculture, P.O.Box 2597, Addis Abeba,
Ethiopia.
First Cuban Forestry Congress and International
Symposium on Agroforestry Techniques.
Havana, Cuba. November 22-24,1989.
Contact: Symposium Organizing Committee, Institute de
Investigaciones Forestales, Calle 174 No.1723 entre 17-B
y 17-C, Siboney, Zona Postal 16, La Habana, Cuba.

1990

?

International casuarina workshop.
Cairo, Egypt.
Contact: Jim Chamberlain, Nitrogen Fixing Tree
Association (NFTA), P.O.Box 680, Waimanalo, Hawaii,
96795 USA.
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1990

May

International symposium on erosion control by watershed
management.
Contact: Robert Ziemer, IUFRO Working Party S.l.04-04,
Pacific South-west Experiment Station, 1700 Bayview
Drive, Areata, California 95521 USA.

June

International symposium on research needs and
applications to reduce erosion and sedimentation in
tropical steeplands.
Suva, Fiji. June 11-25,1990.
Contact: Robert Ziemer, Pacific South-west Experiment
Station, 1700 Bayview Drive, Areata, California 95521 USA.

July

11^ international seminar on environmental impact
assessment.
Aberdeen, Scotland UK. July 8-21,1989.
Contact: Sandra Ralston, Centre for Environmental
Management and Planning, 48 College Bounds, Old
Aberdeen AB9 1FX, Scotland, United Kingdom.

August

The 19th IUFRO World Congress.
Montreal, Canada. August 6-8,1990.
Contact: Contact Subject Group Leaders.
5^ International Congress of Ecology.
Yokohama, Japan. August 23-30,1990.
Contact: A. Miyawaki, Secretary General Office for
INTECOL 1990, Institute of Environmental Science and
Technology, Yokohama National University, 156
Tokiwadai, Hodogaya-ku, Yokohama 240, Japan.
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COURSES

1989 July

Microcomputers for agricultural development.
The course has been designed for individuals working in
the agricultural sector of developing countries as a
response to the need for micro-computer training in this
field.
Duration: 10 weeks (July 1989 - September 1989, and
October 1989 - December 1989).
Contact:
NJ. Spooner
Dept. of Agricultural Economics
Wye College
Ashford, Kent TN25 5AH
England.
Tel. (0233) 812401.
Telex 96118 ANZEEC G.

July

Specialist forestry courses.
As in previous years the programme is a modular one
with two main groupings "Planning and Management in
Forestry" and "Social and Agroforestry".
Duration: 3 month (July-September, 1989)
Contact:
F.R. Miller, Course Organizer
Oxford Forestry Institute
South Parks Road
Oxford OX13RB
United Kingdom
Telex 83147 VIA OR G attn.FOROX
Fax Oxford (0865) 726753 grp.2&3.
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1989

July

Microcomputer Applications in Forestry.
It is a full-time course and not in a modular format. It is
intended for those who wish to design and run
appropriate systems for dealing with forestry sector
problems from both research and management and for
those responsible for microcomputer systems.
Duration: 3 month (July-September, 1989)
Contact:
F.R. Miller, Course Organizer
Oxford Forestry Institute
South Parks Road
Oxford OX13RB
United Kingdom
Telex 83147 VIA OR G attn.FOROX
Fax Oxford (0865) 726753 grp.2&3.

July

Applied communication development.
Duration: 6 weeks (25 July 1989 - 5 Sept. 1989)
Contact:
The Director
Institute of Forest Conservation
UPLB P.O.Box 434, College
4031 Laguna
Phillipines

July

Managers' development course.
Duration: 6 weeks (25 July 1989 - 5 Sept. 1989)
Contact:
The Director
Institute of Forest Conservation
UPLB P.O.Box 434, College
4031 Laguna
Phillipines
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1989

August

The international training course on soil erosion and its
control.
Duration: August 25 - September 25,1989.
Contact:
International Research and Training Centre on
Erosion and Sedimentation
10, West Chegongyhuang Road
P.O.Box 366
Beijing, China.

September

International course on the design of community forestry.
The purpose of the course is to provide participants with
the information, wider viewpoint and tools required to
conceptualize, plan, implement and evaluate programmes
and projects in the field of community forestry.
Duration: 3 month (18 September 1989 - 22 December
1989).
Contact:
Mr Peter Laban
International Agricultural Centre
Forestry Sector
P.O.BOX 88
6700 AB Wageningen
The Netherlands
Tel. 08370-90111.Telex 45888 NL.

September

Management of agroforestry and community forestry
projects.
Duration: 6 weeks (6 Sept. 1989 -17 Oct. 1989).
Contact:
The Director
Institute of Forest Conservation
UPLB P.O.Box 434, College
4031 Laguna
Phillipines
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1989 September

September

Forestry teachers development.
Duration: 13 weeks (6 Sept. 1989 - 5 Dec. 1989).
Contact:
The Director
Institute of Forest Conservation
UPLB P.O.BOX 434, College
4031 Laguna
Phillipines
Forestry for community development.
Duration: 6 weeks (20 Sept. 1989 - 31 Oct. 1989).
Contact:

October

The Director
Institute of Forest Conservation
UPLB P.O.B0X 434, College
4031 Laguna
Phillipines

Training Course on Energy Management in Small and
Medium Scale Industries.
Objectives: Analysis of the role of energy in production
processes; availability and acquisition of energy and the
consequences of the choice of sources; efficient use of
energy; the formulation of policy options and strategies.
Duration: 5 weeks (9 October 1989 -10 November 1989).
Deadline for application: 1 July 1989.
Contact:
Technology and Development Group
(Attn. Course Administrator)
University of Twente
P.O.Box 217
7500 AE Enschede, The Netherlands
Tel. *31-53-893539;Telex 44200 thtes nl;
Fax *31-53-356490.
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1990 January

Temperate Australian trees short course.
Duration: 4 weeks (29 Jan. 1990 - 23 March 1990).
Contact:
Australian trees short course
ANUTECH Pty.ltd.
Australian National University
P.O.Box 4, GPO
Canberra, Australia 2601.
Erosion control by watershed management.
Duration: ?
Contact:
Robert Ziemer
IUFRO Working Party S.l.04-04
Pacific Southwest Experiment Station
1700 Bayview Drive
Areata, CA 95521
USA

July

51*1 three month intensive training course on

environmental impact assessment.
Duration: 12 weeks (1 July 1990 - 21Sept. 1990).
Contact:
Sandra Ralston
Centre for Environmental Management and
Planning
48 College Bounds
Old Aberdeen AB9 1FX
Scotland, United Kingdom.
August

Arid and semi-arid Australian trees short course.
Duration: 8 weeks (25 June 1990 -17 August 1990).
Contact:
Australian trees short course
ANUTECH Pty.ltd.
Australian National University
P.O.Box 4, GPO
Canberra, Australia 2601.
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SETROPA&
P.O. Box 203, 1400 AE Bussum, Holland
Cables: Setropa Bussum
Telex: 73255 Setro nl
Telephone: (02152) 58754

Seeds for and from the Tropics

Forest Tree Seeds
Covercrop and Greenmanure Seeds
Tropical and Subtropical Grasses
Horticultural Seeds
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* CHANGING PERSONAL CIRCUMSTANCES?

*

*

*

* DO SEND US THIS (IN)FORM(ATION)!!!!

*

*

*

*

*

*

*
*
*
*
*

*

Please state any changes in (permanent) address /or
professional status and/or situation, and any other
relevant information in print.
Detatch form and return to BOS-Secretariat,
P.O.Box 23, 6700 AA, Wageningen, The Netherlands

*
*
*
*
*

*

*

*

*

*
*
*
*

Name
Former address
City
Country

till

*
(date) *
*
*

*

* New address
* City
* Country

*

from

(date) *
*
*

till

(date) *
*
*

from

(date) *
*
*

*

* Former position
* Employer
* Type of business

*

*

* New position
* Employer
* Type of business

*

*

*

*

*

* Other relevant information:

*

*

*

*

*

*

*

*

*

*

*

*

*

*
*
*

(signature)

*
*

(date)

*

*************************************************************

Objectives of BOS
to promote and improve the quality of the work and
cooperation of Dutch tropical foresters in developing
countries,
to exchange information between tropical foresters and
between topical foresters and Dutch institutes on forestry
development in the tropics,
to increase awareness of the importance of tropical
forests and forestry to society in the tropics.

Activities of BOS
to compile and to publish this newsletter in which all
types of information on tropical forestry will be
incorporated,
to publish a series of BOS desk-studies, called BOSDocuments,
to establish and to maintain a register of tropical
foresters,
to maintain contacts with all kinds of organizations,
national and international,
to keep up a question-answer service for people who like
to be informed on any kind of aspect of tropical forests
or tropical forestry.

SUBSCRIPTIONS TO THE BOS FOUNDATION
Individuals:

Organizations:

DO. 25,--

for students,

Dfl. 50,-

others in Europe,

Dfl. 60,Dfl. 75,~

others outside Europe,

Dfl.100,-

local organizations in the
tropics.
other organizations.

Subscriptions may be made by cheque or money order to
Foundation BOS (address and bank/giro account see inside
front cover).
The NiEuWSLETTER will be provided free of charge to those
organizations with which we have reciprocal arrangements.
Withdrawal for the next calendar year should be done with a
month's notice.

