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How do the discourses of indigenous forest users in Vietnam, as represented by indigenous students in Farmers Field School Human Ecology Practical Area (Hepa), dissonate with the global forest governance discourse emerging from the UN-REDD programme?
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How do the discourses of indigenous forest users in Vietnam, as represented by indigenous students in Farmers Field School Human Ecology Practical Area (Hepa), dissonate with the global forest governance discourse emerging from the UN-REDD programme?
The United Nations Reduced Emissions from Deforestation and Land Degradation (UN-REDD) programme is a scheme in which rich developed countries with high carbon emissions pay developing countries with large stands of forests to preserve or increase the area of their forests as carbon stocks or sinks. This programme was first suggested to the international community by the Coalition of Rainforest Nations (Lang, 2010), of which Vietnam is a member (Parker et al, 2009). Along with Bolivia, Congo, Indonesia, Panama, PNG, Paraguay, Tanzania and Zambia, Vietnam is one of the first countries in line for pilot project funding under the UN-REDD programme (Climate Change Media Partnership, 2009). Since September 2009, a pilot project, with US$4.38 million funded from the government of Norway, has already been initiated in Lam Dong province in the Lower Mekong Basin in southern Vietnam (UN-REDD newsletter, 2009).

How this new global forest governance mechanism will play out on the ground, especially with regards to indigenous forest users and dwellers, is still uncertain, and is very much up to each national government since the financial transfer is from one government to another. However, many a precautionary word have been put forth for indigenous peoples in this emerging global forest governance discourse. In the REDD materials and the UN-REDD Operational Guidelines, there is talk about engaging indigenous peoples, and ensuring that any national decision made regarding forests would have the ‘free, prior and informed consent’ of the dependent forest communities. The Climate Change Media Partnership, for example, have warned in their publicity material about REDD that the financial promise of REDD could lead to a rush of opportunistic individuals securing land rights over forest land, thereby overlooking the customary land rights of the traditional forest users (CCMP, 2009). The UN and NGOs are looking into what sort of significant policy changes are needed in order to give forest-dependent communities a greater voice in governing their forests, such as in activities like policing and monitoring of carbon stocks in them forests (CCMP, 2009).
Yet, to what extent is this discourse about engaging indigenous peoples actually happening on the ground? If one were to take Mosse (2004) as a basis for judgement, there is reason to be skeptical. Mosse suggests that there exists a disconnect between policy and practice, and that even though official policy documents espouse to be meeting the principles of ‘inclusiveness’ and ‘participation’ of stakeholders, for example, these principles are actually not being played out on the ground. Discourse in national policy regarding engaging indigenous peoples when implementing the REDD scheme could therefore be tokenistic language aimed at satisfying international donors or funders who have no interest in or resources for verifying ground realities. This disconnect is conceivable using Bourdieu’s concept of the habitus, for “habitus which have been produced by different modes of generation, that is, by conditions of existence which, in imposing different definitions of the impossible, the possible, and the probable, cause one group to experience as natural or reasonable practices or aspirations which another group finds unthinkable or scandalous, and vice versa.” (Bourdieu, 1972, p. 78).
Assuming that global forest governance emerging from REDD occupies one habitus, and that indigenous forest users occupy another, my interest is to see whether these two habiti intersect. However, I will only be able to do so through examining the discourse within each, which, according to Bourdieu, is the verbalization of the habitus. This is because I am unable to actually fully be engaged in either of the two habiti; moreover, my rendering-conscious of the elements within either of the two habiti effectively is a creation of a discourse, albeit my own creation.  Admittedly, by focusing only on the discourses within the two habiti, I may be missing out on aspects of the two habiti which have not been rendered conscious, but which are similar to each other. 
It is still a huge question about what exactly forest-dependent communities think about REDD (CCMP, 2009), and in this essay, I will seek to explore the dissonances between forest discourse expressed by the indigenous forest users in Vietnam, as represented by the students at a Farmers Field School, and the global forest discourse emerging from the UN-REDD programme. After a brief overview of (a) the state of Vietnam’s forests, and (b) indigenous peoples in Vietnam and the Farmers Field School’s parent NGO, SPERI (Social Policy Ecology Research Institute), I will discuss my methods in understanding the discourses of my indigenous students. I will then discuss four points of dissonance between their discourse and the current global forest governance discourse: the extent of awareness of REDD, the perceived level of endemism of corruption, the ontological status of forests, and the ontological status of the self. Finally, I will conclude by commenting on what this could mean for truly meeting the principles of participation and engagement of indigenous peoples at the global level.
State of Vietnam’s forests

Approximately 13 million hectares, or 39.7%, of Vietnam’s total land area of 32.5 million hectares is forest land (FAO, 2010). The total area of Vietnam’s forests has been increasing over the last 20 years; however, most of its forests are poor or regenerating, with only 9% being closed-canopy forests (UN-REDD programme newsletter, 2009). Despite this increase is forest area, Vietnam could very likely be ‘exporting deforestation’ to neighbouring Laos and Cambodia, because of the recent increased emphasis on wood-processing as an export industry (Lang, 2009). Moreover, the Vietnamese government’s policies to support this industry also means that there is more incentive for the illegal logging (Lang, 2009) and the over-logging of timber products within Vietnam. This has implications for domestic and international leakage under the REDD scheme. In addition to the high demand from the wood-processing industry, deforestation and forest degradation in Vietnam are also driven by the conversion of forest land for cash crops, the construction of hydro power plants, and the increasing domestic demand from indigenous and local forest-dependent communities (FAO, 2010). The last point is not falsely-construed: the increase in the number of Hmong people living in the highlands of Simacai is exerting a toll on natural resources available for consumption (Giang, 2010).
Indigenous people in Vietnam and SPERI
The Vietnamese government recognises 54 ethnic groups in Vietnam. The Kinh ethnic group forms about 86% of the population; the other 14% of the population comprises the 53 ethnic minority or indigenous groups (Vietnam News Agency, 2006). While the situation of the ethnic minorities in Vietnam is much better than that of the highlanders in Thailand, who scarce receive legal recognition by the Thai government (Luithui and Lasimbang, 2007), ethnic minorities in Vietnam are frequently disadvantaged compared to their Kinh majority counterparts. This is due to their geographical distance from cities, hence quality education, and, ironically, the larger number of children each ethnic minority family is allowed to have, which impacts resource distribution to each child (Dang, 2008). Indigenous peoples form forest-dependent communities in the central region of Vietnam (UN-REDD Viet Nam Programme, 2009).
The Vietnamese NGO, SPERI (Social Policy Ecology Research Institute), formed in 2006 from a merger between three already-existing development NGOs: TEW (Towards Ethnic Women), CIRD (Centre for Indigenous Knowledge Research and Development), and CHESH (Centre for Human Ecology Studies in the Highlands). In addition to research and lobby activities, SPERI engages in education and outreach to empower indigenous communities in Vietnam. SPERI runs three Farmers Field Schools (FFS):  FFS Simacai, in Lao Cai province, 4 km away from the Sino-Viet border; FFS Hepa (Human Ecology Practical Area) in Ha Tinh province, 13 km away from the Viet-Lao border; and FFS Dong Le, in Quang Binh province. The aim common to these field schools is to train indigenous farmers in the skills of ecologically-friendly farming through the hands-on learning methodology of ‘Teaching by learning, learning by doing’. In this way, SPERI builds up the social capital of the indigenous peoples in Vietnam, who depend very much on farming for subsistence.
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Fig. 1: Locations of the FFSs run by SPERI in Vietnam: FFS Simacai, FFS Hepa, and FFS Dong Le.
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Fig. 2: Hmong terrace fields in Simacai.
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Fig. 3: The Rao An River next to FFS Hepa (a logging trail can be seen in this picture).
Discussion of the methods employed
My involvement with SPERI lasted three and a half weeks, from 19 December 2009 to 11 January 2010. During this time, I mainly interacted with the indigenous students from FFS Hepa. There were four main students comprising the K1A class, who have been in Hepa for 2 years, and three new students, who have spent six months in Hepa ‘on trial’. Together, these students are aged between 15 and 22 years old, and are from the San Diu, Thai, and Hmong ethnic minority groups. From 19 December to 29 December 2009, through teaching my course on environmental justice, I was able to interact with these students and some Hepa staff. While my position during those eleven days was that of a volunteer-teacher, my role changed into that of an advisor for the four main students in the subsequent seven days when I was tasked to help them with conceptualizing their research projects.  The final five days with SPERI were spent travelling to FFS Simacai with two of the main Hepa students, who, as Hmong people, were assigned to promote FFS Hepa as a site for further farmer study to the students in FFS Simacai, who were mainly of Hmong ethnicity. Although my primary commitment was to teach and advise during those three and a half weeks, I was able to solicit some insights from my students, and through interacting and travelling with them, able to engage, to some extent, in their habitus. While the K1A students were competent enough in English for me to directly interact with them, I worked through translators mostly during lessons when more complex ideas needed to be expressed.
The method employed, therefore, is a mix between participant observation, such as when I travelled with the two K1A students and visited their homes, and participatory action research, when I was engaged as a teacher, and hence had a role in influencing their opinions. While I did not expect my students to be aware of the UN-REDD programme, I saw my introducing the programme to them during my teaching as expanding their Foucauldian discourse on forest governance. However, I had to mediate what I taught according to what was pedagogically suitable to their capabilities.
Two activities during my teaching related specifically to the UN-REDD programme. The first, after a quick introduction to REDD, was a student sharing session on three questions: (a) Who owns the carbon in the forest? (b) How do indigenous peoples relate to the forest? and (c) What specific problems are there with regards to corruption in Vietnam with regards to forests? This sharing session was a product of the students’ feeling despaired after hearing my take on the local-scale challenges of implementing REDD, and my promise that I will bring up their viewpoints in this essay as a means to do something about addressing these challenges. The second activity was a role play based around REDD, in which each student, assuming different roles, was to argue for why he deserves the REDD money on offer. Through these two activities, my teaching of the course, and interacting with the students and SPERI staff, I was able to gain some insights into what the discourse on forests was like at the local, indigenous level. This was then compared to the discourse in REDD-related documents and websites. However, because my intention in this essay is to give voice to the underrepresented, I will focus more on the students’ discourse.
While teaching gave me the legitimacy to assign the students activities, such as telling them about REDD since it would do them good to know about it, I recognize that it also limited my freedoms as a researcher. For example, there could be a certain bias in what I hear from the students given my slightly more authoritative role. In addition, my commitment to teaching meant that I could not spend as much time interacting with the students. Hence, although I engaged in their habitus to a small extent, it is insufficient to bring my analysis to beyond an examination of discourse. Finally, since the indigenous students whom I interacted with are students of SPERI, they would have been, to some degree, been influenced by SPERI’s ideas when expressing their discourse relating to forest use. With these limitations in mind, I hope that what follows in the next section nonetheless remains a fair representation of the discourse of indigenous forest users in Vietnam.
Dissonances between the global forest governance discourse emerging from REDD and the discourse of indigenous forest users in Vietnam
1. Extent of awareness of REDD

In REDD-related publications, there is at least some reference made to including forest-dependent peoples in any decisions affecting the forests which they depend on. For example, the Climate Change Media Partnership mentions that many indigenous peoples are worried that they are being left out of discussions and negotiations (CCMP, 2009). On the national scale, Vietnam claims to be engaging locals, for example in the Lam Dong pilot project, and supporting civil society, thus meeting the principles of participation and inclusiveness (UN-REDD Viet Nam Programme, 2009). While Climate Change Media Partnership publication suggests that some, albeit not all, indigenous peoples are aware of REDD, the discourse on Vietnam’s implementation of the pilot project in Lam Dong province is suggestive of a fair degree of awareness of REDD on the part of local communities and civil society.
However, this does not seem to be the case. Firstly, unless the Vietnamese government has a different-from-conventional interpretation of what ‘supporting civil society’ is, it appears that the Vietnamese government is actually concerned about the growth of civil society. After relaxing its hold on non-governmental organizations like SPERI in 2007, the government is once again retightening its control over NGOs two years later (Nguyen, 2010). Furthermore, even though the pilot project in Lam Dong province had been going on for the past three months, the indigenous students in Hepa and even key SEPRI staff were not aware of the REDD programme when I introduced it to the class on 28 December 2009 (Dam, 2010). One SPERI staff, however, said that she had heard briefly of REDD through the Asia Indigenous Peoples Pact Foundation (Dang, 2010). This, however, is hardly an avenue which is promulgated by the Vietnamese government for local NGOs.
2. Level of endemism of ‘corruption’
The word ‘corruption’, when introduced to the students as part of the three questions during the students’ sharing session, seemed to be a sensitive word whose dimensions have not been thoroughly explored. As a student recounted incidents of injustices in his village, he clarified that he is not sure whether these are actually incidents of corruption. For the purposes of this essay, corruption will be broadly defined by the patron-client relationships in Khan (1998).
Corruption, however, is scarce mentioned as a problem in the global forest governance discourse, and when it has been, is lumped under the need to improve governance structures in each country. Documents on Vietnam’s Lam Dong pilot project speak promisingly of the prospects of addressing deforestation.
The reality in Vietnam, however, shows that patron-clientelism is quite rife. Vietnam is ranked 123rd out of 180 countries in the corruption perception index (VietnamNet Bridge, 2010), showing that there is quite a lot to achieve if it were to improve its governance structure. Stories from the students substantiate this claim. One group cited the case of a state policy which provided financial support to villagers to set up a plantation. However, about half of the money went unaccounted for as it filtered down the different ranks of authorities. The resulting amount which reached the villagers was insufficient for them to carry out their plan. Not only do authorities mismanage funds, forest rangers accept bribes to turn a blind eye to non-legal logging and overlogging: in Que Phuong district, where the forest-dependent Thai minority group live, powerful traders who know how to utilize their networks obtain authorized permission from the different levels of government to take excessive amounts of timber from the forest, despite protests from villagers. On the other hand, villagers are not permitted by the forest rangers to collect even small logs from the forest. Huong, another student, said that in his own village, soldiers of the Vietnam Communist army take the illegally-logged timber from illegal loggers to sell for their own profit.
Another case of ‘ineffective governance’ was given for the Simacai area by Ly Seo Vu, a Hmong student. The local government had, in 2005, set up a plantation programme to restore vegetation on bare land for raising animals and agriculture. It was very well-intended, with surveys done to support the planting of native species. The local government employed the villagers to plant trees where needed, and subsequently, the families living close to the newly-planted forest were hired to protect the area on a promised remuneration on 150000 dong per month. However, they never got the promised money. Similarly, villagers and youth who were asked by the local government to clear bushes and pine trees had to wait for their promised wages, but only received a small amount during Tet, the traditional Vietnamese New Year.

What do the students’ stories mean in the context of global forest governance, especially with regard to REDD? If this extent of local-scale government ineffectiveness is tolerated in international policy, it could means that cases similar to the students’ stories are very widespread all around the world, especially in developing countries. Two points in the REDD programme are of concern here. Firstly, the current United Nations definition of forests includes plantations (CCMP, 2009). This puts forest-dependent communities in a tricky situation, as the REDD programme could incentivize the rich and powerful people aware of its existence to rapidly establish plantations in forests without due regard for those dependent on the forests. Given the influential role of the powerful trader in the students’ accounts, it is quite likely that there exist more influential people who can utilize their networks in a similar manner to obtain their ends. Secondly, the prevalence of tolerated illegal logging shows that leakage, domestic or international, will be a very real challenge to properly reducing carbon emissions through the UN-REDD programme. Yet, unless national forest policies adequately reflect the real needs for the forest-dependent local peoples, illegal logging will continue to be tolerated because not doing so will compromise the livelihoods of these people (Dam, 2010).
3. Ontological status of the forest

In the UN-REDD programme, forests are seen as a carbon stock and sink. This makes it tantalizing for developed countries that want to offset their carbon emissions to invest in the REDD programme. However, critics argue that “dividing the forest into separate functions and attaching a price tag to each runs counter to the vision of forest dwellers, especially indigenous peoples” (Climate Change Media Partnership, 2009). 

Indeed, seeing trees merely in terms of their potential to store or capture carbon grossly devalues the status of forests. A tree, for example, is not seen by indigenous peoples merely for the use of its wood or its potential to capture carbon; every part of the tree, from the bark to the leaves, can be used in different ways by the indigenous forest users (Dang, 2010). Herbs can be found in any part of the primary forest, as long as forest biodiversity is intact (Sam, 2010). Forests, in their holism, offer a variety of functions, and are closely linked to the cultures and beliefs of indigenous peoples who have lived with the forests for a long time. For example, the type of agricultural tools used by an indigenous community is linked to what sort of timber is available from the forests. 

Furthermore, the use of forests by indigenous peoples is governed by customary law, which protects the core beliefs of the particular indigenous culture and which is a product of a long interaction with nature. It is explained in terms of the spirituality of nature. Ly Seo Vu gave the example of the Banyan spiritual tree site in Hepa’s forest. Although the students are allowed to repair and rearrange the site of the spiritual tree, none dare to cut the trees in the site for logs, out of respect for the place’s spirituality. Once, when the students saw that the fence around the site needed repair, they decided against repairing it because doing so would entail chopping down trees around the site. Such an extent of respect for the spirituality of the trees, however, is not shared by other locals who, perhaps compelled to do so for subsistence reasons, enter the forest to chop down trees: five to six trees had been lost in the past year. Ly Seo Vu expressed that he felt ashamed for not being able to protect the forest, especially when, for example, indigenous elders visit the forest to conduct courses on herbal medicine.
To contrast capitalistic models of logging, Sam Viet Thanh cited the example of how indigenous customary regulations limit how much herbs one can collect from the forest. When he showed me how he collected herbs, he plucked leaves from different plants of the same species, so as not to exhaust the same plant. Moreover, there are also regulations to take the leaves from different parts of the plant corresponding to the time of the day, as the part of the plant with the strongest herbal property varies at different times of the day. When taking from the plant, the person needs to stand either northwards or southwards of the plant so as not to block sunlight from the plant, as this would affect the plant’s potential to regenerate.
Other instances of customary law regulating how the indigenous students relate to the forest include: indigenous healers performing ceremonies before entering spiritual forests to collect herbs, praying at the spiritual site in the forest if a member of the village falls ill, and informing the spirits when someone has passed away before going to the forest to collect wood for the deceased’s coffin. 
This complex and central role of customary law governing forest use by indigenous people is not mirrored in the discourse emerging from the UN-REDD programme. Granted, the global community does not possess as intimate connections to natural resources as indigenous forest users do. However, the UN-REDD programme encourages forests to be perceived as primarily a carbon commodity, which grossly undermines the complex and multi-functional value of a forest. 
When the students were posed the question, “Who owns the carbon in the forest?”, they did not pin ownership down to the immediate traditional forest users. Instead, one group said that “all flora and fauna own [embody] the carbon in the forest.” The other group added that, “Trees and leaves falling onto the ground get broken down and go to feeding the soil. After millions of years, [the broken-down material] becomes coal/oil (resources). The forest needs to cooperate with the sun and different bacteria and organisms under the ground to make resources. People realize that they can take these resources for fuelling cars and making metal, therefore forests not only provide oxygen for people, but also provide different things.”
The students’ response to the question of ‘ownership’ as ‘embodiment’ instead of proprietary rights could be due to misinterpretation when the question was translated to Vietnamese. Nevertheless, this difficulty in getting the students to understand ‘ownership’ is significant, as it suggests that the students, despite knowing the science of carbon flows, do not perceive of forests as a standing stock of carbon. Vietnam says that a participatory approach involving ethnic minorities who have been living with the forests for a long time may help to “ground-truth carbon stock data” (UN-REDD Vietnam Programme, 2009), but given the students’ response, it seems like Vietnam will have a difficult task of engaging the indigenous forest users. While the students already have some basic understanding of the science of carbon flows after two years in the FFS Hepa, most indigenous peoples are illiterate (Giang, 2010). If the discourse on forests by REDD-related projects persists to revolve around only carbon stocks and sinks, there is a lot of work to do to bridge the ontological divide on forests in order to properly engage indigenous peoples in REDD-related monitoring and policing.
4. Ontological status of the self

The discourse on rectifying the potential disadvantage that indigenous peoples will face with the implementation of the UN-REDD programme revolves dominantly around recognizing the rights of indigenous peoples. This rights-based global discourse for indigenous peoples is reflected by the existence of the United Nations Declaration on the Rights of Indigenous Peoples (UNGA, 2007). Even though it is acknowledged that there currently lacks national and international initiatives aimed at establishing complaints mechanisms to which indigenous peoples can take their grievances (Stidsen, 2009), the assumption in the global forest governance discourse nevertheless is that indigenous peoples are, in the first place, able to recognize an infringement of their rights for them to want to lodge complaints.
This assumption, however, falls through with the indigenous students in Hepa. In contrast to the ‘Western-centric’ discourse, the idea of rights is not embedded into the worldviews of indigenous peoples. They do not see each person as a discrete bearer of rights, the boundaries of which are marked by the individual separate from the surrounding environment. Instead, they see the self as part of a larger whole, engaging in interactions with the environment, a la Merleau-Ponty’s animal melody (Buchanan, 2009). They believe in spirits which protect nature: in addition to the Tree Spirit, as embodied by the Banyan spiritual tree, the Thai minority in Vietnam also believes in six other spirits of nature, including the Mountain spirit and the Water spirit. When there is an injustice done towards the environment, these spirits retaliate. For example, the students speak of spiritual forests in their villages, where it is forbidden to cut wood from trees, lest the Tree spirit is angered. Taboos and customary law in indigenous culture are therefore not based around the concept of protecting individual rights, but around the need to maintain a harmonious relationship with these natural spirits.
If rights is such a powerful concept, and if it is the currency of protecting one’s livelihoods in global governance discourse, it therefore seems necessary to extend the discourse of rights to indigenous peoples in the face of REDD, because “the best way to protect your rights is to use your rights” (Moseholm, 2009). However, this is easier said than done. If Bourdieu is right about discourse being the verbalization of the habitus, then the idea of rights needs to be embedded in the habitus of indigenous peoples before it can be expressed in discourse. Expanding the Foucauldian discourse to empower people cannot merely be done through the mere introduction of ideas; these ideas need to be practiced in everyday life too. This is evidenced by the fact that even though I had given the students a one-hour presentation on the idea of rights, and had explicitly but only merely told them that it was a useful concept when negotiating with people whose worldviews are rights-driven, the students hardly used it in their role plays to advance their positions. On the other hand, if I had, while living with the students, interpreted daily activities for them through the lens of rights, perhaps they would have been able to better grasp the concept. Regardless, this is a process which cannot be completed in a matter of a few days.
The case of the students in Hepa is not unique. In the Hmong community, the concept of individual rights to happiness is not entrenched. For example, it is very common for men to marry a wife before they leave the family for study, so that the wife will serve as a pair of hands to look after the parents and to farm. There is therefore a lot of work to be done if we want the indigenous peoples to use ‘rights’ as their defence, because their ontological pinnings need to be changed first. This is made even more challenging because many indigenous peoples are very poor and illiterate.
Indigenous peoples are learning how to defend themselves against injustices. One student said that he has learnt the importance of getting evidence from the authorities on the promises they make, so that the authorities may be held accountable should they go break their promises. He also said that because many people are illiterate in his village, there needs to be someone who can understand issues clearly to advise villagers. Yet, such people are a rarity. The learning curve for indigenous peoples is a steep one, but this is currently hardly recognized by the global forest governance discourse. On the other hand, there is a danger that too much talk about indigenous rights in policy documents, without due regard to the practical challenges of empowerment, may render it meaningless over the long run.
Conclusion
The above findings on the four dissonances between the discourse of indigenous forest users and the global forest governance discourse emerging from REDD are perhaps representative of only a small sample of indigenous peoples in Vietnam. They may not apply for other indigenous peoples in Vietnam or around the world. Nonetheless, they are informative about the disconnect between policy talk and ground realities.
Yet, there remains some reason for optimism. Indigenous groups themselves have become more vocal about their rights, and indigenous groups in the Philippines and Nicaragua have come to the forefront in managing the rights to their natural resources (Rice, 2009 and Moseholm, 2009). However, given the extent of illiteracy and isolation from information that most indigenous peoples experience, and the fact that they need to grapple with basic subsistence issues, it should be recognized that there is still a lot of work to be done if global forest governance discourse is to harmonise with the discourses of indigenous forest users.
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The students’ representation of patron-clientelism at the local level: The powerful trader obtains permissions from both the forest ranger and the authorities, such that if the forest ranger rejects the trader, the trader can call on the authorities to back him up. The villager, on the other hand, needs to seek the backing of the influential trader to gain access to the forest.
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SPERI’s Human Ecology theory (adapted from Tran, 2009).  Different ‘layers’ of the human world and the physical world correspond to each other, showing how closely tied the human dimension is to the physical, ecological dimension. The dependency is not just inter-dimensional, but also intra-dimensional: just like how the fundamental laws of nature need to be respected in order to preserve the objects of nature, so the core beliefs of a culture need to be respected in order for the objects of culture to be preserved.
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