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Abstract

Knowledge integration projects involving Indigenous peoples are commonly criticized on
equity issues and for further disempowering some groups within the Indigenous
collective. These critiques arise because attention to Indigenous worldviews, values and
aspirations is often limited with few benefits accruing to Indigenous knowledge-holders
from the process. Practices that engage social justice and cultural empowerment
principles offer one solution. I investigated this using Indigenous planning in the
Philippines as an heuristic lens. The thesis first frames a working definition of
‘knowledge integration’ based on critical analyses that highlight the importance of
‘power’ differentials. A review of ecological knowledge among Philippine traditional
societies and the role that informal institutions perform in social reproduction also shows
that the Indigenous component of knowledge to be integrated is strongly place-based.
However, content analysis of Indigenous plans from Mindanao showed little
acknowledgement of and engagement with Indigenous ecological knowledge or
deployment of cultural empowerment principles. Both the literature and Indigenous
peoples’ perceptions suggest alternative instrumental and value rationalities about the
“right way” to plan. Out of these data, a village-based Indigenous planning process was
developed and tested in three villages. The process framework merges extra-local planner
knowledge with that of Indigenous participants, while mindful of disparate worldviews,
social resources, needs and priorities, and standards of respect in relationships between
knowledge holders. The process harnesses the ‘best of both’ knowledge systems, but
more reflexivity, action and commitment is expected from planners and their institutions.
The planning process and the general demeanor of facilitators resulted in overall
agreement about its effectiveness and value. Sustainability of the process, however,
depends on the commitment of planners and their institutions to see planning through to
implementation. In the Philippines, this means mainstreaming the process as
complementary to the statutory ADSDPP framework before centralized planning occurs
at the larger ancestral domain scale.
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Chapter 1 Introduction
1.1.

Indigenous planning and knowledge integration
Respect and recognition of their collective and individual rights to self-

determination is heralded as being a key to empowering marginalized Indigenous peoples
(Anaya 2004, Tauli-Corpuz 2004, Banting and Kymlicka 2006). Such fundamental
entitlement is affirmed in international conventions such as the 2007 United Nations
Declaration of the Rights of Indigenous Peoples (e.g. sees Article 3 & 26, UNDRIP
2008). As a practical empowerment tool, planning is regarded as an important platform
for sustainable development with Indigenous peoples through the engagement of their
knowledge systems, as underpinned by their own worldviews and aspirations, and
coupled with the knowledge system contributed by non-Indigenous planners working
with Indigenous communities (Lane 2006, Jojola 2008, Hibbard et al 2008).
But some Indigenous development advocates remain sceptical given the pervasive
asymmetrical power relations that exist between Indigenous communities and
mainstream development practitioners. For example, Engle (2010) is of the view that the
prevailing structural discrimination that perpetuates unequal socio-economic and political
relations between Indigenous and mainstream societies continues to make “economic
justice” elusive for Indigenous peoples. In addition, although there are efforts to bridge
gaps and empower Indigenous peoples, the methods (e.g. participation) by which actions
are executed has a “tyrannical potential” towards those already poor and marginalized
(Cooke and Kothari 2001).
The integration of Indigenous knowledge systems into sustainable development
programs is treated with similar suspicion. Agrawal (2002:288) for example, commented
on the popular framing of Indigenous knowledge as relevant “in the service of more
effective development and environmental conservation”. By interrogating the utilitarian
motives and the underlying logic of extracting “useful” Indigenous knowledge out from
the “practices, milieu, context, and cultural beliefs in combination with which it exists”
(290), Agrawal argued that such undertakings obscure attention to the real plight of
disadvantaged Indigenous peoples by “channeling resources away from the more vital
1

political tasks of transforming power relations” (294). In a similar vein, Nadasdy (1999)
critiqued the integration of traditional knowledge and science as disempowering on the
basis that its knowledge products benefit not the Indigenous owners but the state
“administrative centers”, the very mainstream institutions that dominate the lives of many
Indigenous knowledge holders.
A clarification of how ‘power’ is defined in this thesis is important at this point in
order to understand how the construct is interrogated with respect to Indigenous planning.
In this thesis I take ‘power’, as described by Raven et al (1998: 307) as “…the resources
one person has available so that he or she can influence another person to do what that
person would not have done otherwise.” A term related to “power”, ”empowerment”, I
define as “…enhancing an individual’s or group’s capacity to make choices and
transform those choices into desired actions and outcomes”, following Alsop and
Heinson (2005: 5).
Despite the criticisms of a general failure to enhance Indigenous access to social
resources (i.e. power), many benefits can still be derived from Indigenous knowledge
projects. At one end is the invaluable holistic contribution Indigenous knowledges can
make to the understanding and solving of complex environmental problems (Loomis
2000, Reid et al 2006, Bohensky and Maru 2011). At the other end, Indigenous
knowledge’s can contribute to revitalizing Indigenous rights to culture and selfdetermination (Wilson 2004, Simpson 2004).
The above aims are related. While indigenous knowledge can potentially provide
more holistic perspectives and approaches to addressing complex environmental and
developmental problems, it is only when benefits are distributed equitably (i.e. they
accrue to the disadvantaged knowledge holders too) that the pursuit of Indigenous
knowledge by others is potentially beneficial (Brook and Maclachlan 2008, Sillitoe and
Marzano 2009). Equity, a principle that underpins “responsible wellbeing” or “quality
life for all and by all”, posits that the poor, weak, vulnerable and exploited must be
catered to first in any development agenda (Chambers 1997). In the words of Chambers
(1983), it is “putting the last first.” In this light, therefore, the welfare of indigenous
peoples must come to the fore if knowledge integration is to contribute to genuine
development.
2

This thesis also interrogates how power manifests itself in Indigenous planning in
the context of the Philippines where the collective rights of Indigenous peoples, who
comprise about 10 – 20 % of the country’s nearly 100 million inhabitants, are protected
by law. The dissertation also proposes a way to achieve equitable knowledge integration
agenda during planning. It aims to understand how the integration of Indigenous
Knowledge (IK) and outsider knowledge systems might happen when a “re-framing”2 is
attempted to bring about benefits both locally, in terms of meeting the aspirations of a
specific group of knowledge holders in a particular geographic setting, and globally, in
terms of its wider implications to planning and knowledge integration practice. It is
fundamentally in response to a call by Sillitoe and Marzano (2009) for methodologies
that will allow practitioners to work effectively between knowledge traditions.
Specifically, I will examine a planning framework that draws from multiple
knowledge bases. Such a framework requires goals which are drawn from an Indigenous
group’s worldview and aspirations, and with the products being useful not only to
researchers and the state but more importantly to the particular knowledge holders as they
tackle real-world problems ‘within their backyards. Case studies testing the feasibility of
such Indigenous-centered social learning process are uncommon. My thesis endeavours
to fill this knowledge gap by focusing on planning local sustainability in ancestral
domains in the Philippines through the integration of Indigenous and non-Indigenous
knowledge systems.
1.2.

Thesis aims and objectives
The specific aim of my research is to assess an Indigenous planning framework

that draws from the combined strengths of Indigenous and western (scientific) knowledge
systems in mapping out local sustainability and resilience goals for ancestral domains and
their Indigenous inhabitants. Through a case study that employs Participatory Action

The use of the word here follows Smith 1999:153 who described “reframing” as “about taking
much greater control over the ways in which Indigenous issues and social problems are discussed
and handled.”
2
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Research (PAR)3 with indigenous Manobo communities in the Philippines , this thesis
develops and tests a methodological planning process that (i) elicits indigenous
knowledge about local sustainability, (ii) allows indigenous land owners to understand
other knowledge systems and later make informed decisions about which knowledge they
can adopt to complement their own, (iii) provides an opportunity for inter-generational
and cross-cultural learning, and more importantly, (iv) adheres to the principle of selfdetermination and autonomy by indigenous peoples.
In addition, at a broader level, I will also look at the feasibility of achieving
Indigenous aspirations out of integrating knowledge through ancestral domain planning. I
seek to answer two broad questions: Will the combination of Indigenous and western
knowledge systems during planning result in an effective approach at fostering a greater
sense of ownership and control by Indigenous communities of their socio-political and
economic affairs? Alternatively, will this combination turn out to be untenable,
confirming notions that IK and western knowledge systems are parallel knowledge bases
that are incommensurable?
To achieve the broader goals above, this thesis puts together and tests a process
framework that results to a local sustainable development plan whose programs and
actions were derived from a combination of the traditional owners’ world view,
development aspirations and traditional ecological knowledge, and the non-indigenous
(scientific) knowledge of non-Indigenous planners.
More specifically, I have the following research objectives:
1. Undertake a literature review of the ecological knowledge of Philippine
Indigenous peoples to understand historical patterns of knowledge, beliefs and
practices associated with natural resource use;

PAR refers to a “process of learning leading to action” (IIED, 1994, p. 99). It is a “structured
methodology centered on the principle that participation is a moral right, in which multiple
perspectives are sought through a process of group inquiry, developed for the specific context,
and so using systematic methods to help people organize to bring about changes in problem
situations that they see as improvements” (IIED, 1994, p. 99).
3

4

2. Critically assess the contents of a sample of Indigenous plans from the Philippines
against two sets of criteria (i.e. cultural empowerment principles and IEK content)
and discuss the results in the light of contemporary Indigenous planning in the
Philippines;
3. Analyze the perceptions of Indigenous communities about an ideal planning
system, and discuss the implications of the results to Indigenous planning in the
Philippines;
4. Develop an indigenous planning process that effectively blends different
knowledge bases to achieve Indigenous development aspirations, facilitates
dialogues and intra and inter-generational learning amongst community members,
and fosters co-learning between indigenous communities and the non-Indigenous
planners assisting them;
5. Apply and test this methodological framework with three indigenous communities
in Mindanao, Philippines:


Evaluating the interaction among Indigenous planning participants and
their non-Indigenous planners as they engage and integrate their respective
knowledge systems in a co-learning process for planning local
sustainability;



Documenting the perceptions of Indigenous planning participants about
the effectiveness of the process framework; and



Critically evaluating the framework and the implication of results of
Indigenous planning and suggesting improvements for future
implementation.

1.3.

Study Region

The study was undertaken on Mindanao Island, the Philippines (Figure 1.1). The
study country was ideal for investigating indigenous planning processes because the
Philippines is the only Asian country where Indigenous self-determination is openly
advanced. Its 1997 Indigenous Peoples Rights Act (IPRA) respects, protects, and
promotes the Indigenous way of life, including rights to native titles over ancestral
5

domains and its resources. In a country where Indigenous peoples are largely a
marginalized “cultural minority” (Scott 1982, Rovillos and Morales 2002, Erni 2008),
with many still living below the poverty threshold (IWGIA 2012), the law was expected
to emancipate the Indigenous peoples from the bondage of inequity (Bennagen 2007).

Figure 1.1. Map of the Philippines showing the location of Mindanao Island.
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It is the task of Indigenous communities and government and private sector
advocates to translate the aforementioned national policy into tangible benefits. However,
there is growing evidence that certain policies and engagement methodologies, ironically,
empower not those needing support but those who are already empowered, leading to
further marginalization of vulnerable sectors of the Indigenous collective, such as the
remote and poor communities of the hinterlands.
The law protects Indigenous rights to create and implement plans for natural and
human resources development within ancestral domains. It prescribes the Ancestral
Domain Sustainable Development and Protection Plan (ADSDPP) as a framework that
will contain (i) the manner by which the domain shall be protected, (ii) development
programs in relation to livelihoods, education, self-governance, environment and others,
(iii) community policies on how the development programs shall be implemented, and
(iv) the management system, including how benefits and responsibilities are shared
(IPRA, Section 2, No. 2).
As of 2011, at least 156 native titles have been awarded, but only 95 of these had
completed plans (IWGIA 2012). Apart from seemingly slow progress in assisting
communities with planning, the government planning process is also being questioned.
One criticism is that:
…the ADSDPP process itself is defective and is being implemented for
compliance sake, instead of coming up with meaningful plans that are
identified by Indigenous peoples themselves.4
Experts from the IWGA (2012) also quoted observations that in practice, the
planning system “puts a heavy emphasis on investment generation at the expense of the
protection of rights and culturally appropriate processes.”
This suggests that a major opportunity to genuinely empower marginalized
Indigenous peoples may have been wasted. In several post-colonial countries, planning
has been a key factor in strengthening Indigenous control of their environments (Hibbard
and Lane 2004). As a transformative practice, planning is believed to be emancipatory
4

Based on a manifesto sent to Philippine President Benigno Aquino III in 2010 by Indigenous
rights advocates
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(Hibbard et al 2008). Strategically, it can activate the process of empowerment at both
individual and community levels (Sadan 2004), and can help build self-reliant and
autonomous communities (Friedmann 1987). Such theorization on the strategic value of
planning emphasises decentralization, participation and control of processes and use of
knowledge the “right way”. The Philippines is thus an ideal site to examine both existing
planning and apply lessons learnt to Indigenous planning in the future.

1.4.

Thesis Overview

This thesis starts with a review of related literature on knowledge integration
(Chapter 2). In particular, it provides the pertinent definitions, and trends in knowledge
integration studies. It also provides a summary of the critiques against knowledge
integration. All of these are brought together to justify the contribution of the research to
theory and practice.
Thesis methodology is then described in Chapter 3. It primarily outlines the
pertinent theoretical underpinnings of the thesis and the analytical framework,
particularly the reason why planning has been chosen as a heuristic lens to explore what
an “Indigenous-centered” knowledge integration might look like and how it might fare in
the real-world. It also provides justification for why particular methods were used.
A brief description of the Indigenous peoples in the Philippines and a subset of
their ecological knowledge systems are then provided in Chapter 4 with the aim of
providing a snap-shot of the repertoire of the knowledge base from which Indigenous
peoples might draw for self-government of their ancestral domain and its resources,
culture and development.
An appraisal of the current practice of integrating knowledge bases in planning
was undertaken in Chapter 5 through content analyses of 10 samples of Indigenous plans
from Mindanao Island, Philippines. This chapter intends to evaluate how well the plans,
as a product of the interaction between extra-local planners and the Indigenous plan
owners and their respective knowledge systems, reflect the goals of cultural
empowerment as demanded by the national law on Indigenous rights.
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Again, using planning as a platform for knowledge integration, Chapter 6
describes the desired attributes of an Indigenous planning system as summarized from a
review of the scientific literature and surveys of Indigenous perspectives. Chapter 7 then
describes a process framework for Indigenous planning that draws from both outsider
(western) and Indigenous knowledge and ways of knowing. It features the combination of
a systematic literature review and the results of perception surveys discussed in Chapter
6. A village-based Indigenous Planning (VIP) process was also described. The rest of the
chapter describes field-testing the process, and the implication of results to Indigenous
planning in the Philippines. In particular, it describes how the process framework was
trialed with three Indigenous villages and its evaluation by the planning participants.
Finally, chapter 8 uses the results of undertaking the planning framework with
Indigenous peoples in Mindanao to reflect on how knowledge integration projects that
put Indigenous people’s aspirations first can play out. It also describes my reflections
about the research project and recommendations for future work.

9
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Chapter 2 Knowledge integration: a literature review
2.1.

Introduction
The aim of this chapter is to review peer-reviewed articles about Indigenous

knowledge as it is used in environmental management and rural development.
Specifically, I wanted to identify the various scholarly perspectives about what
constitutes (i) knowledge integration, (ii) Indigenous knowledge, and (iii) western science
- key constructs that define this thesis - and derive (or adopt) an operational definition for
each of these based on a critical review of contemporary perspectives. I also wanted to
understand how Indigenous knowledge is positioned with respect to ‘western knowledge
(which is predominantly scientific knowledge’ and the range of rationale provided for the
integration of these knowledge bases. Lastly, I wanted to identify gaps in contemporary
knowledge integration practice by reviewing critiques from scholars.
I have organized this chapter into six sections. First, I problematize an existing
definition of knowledge integration to derive a definition that aptly reflects the context of
this thesis. Secondly, I interrogate the “Indigenous knowledge” construct and similarly
adopt a suitable conceptualization. Thirdly, I review current perspectives about “western
science” and its defining characteristics. I then juxtapose Indigenous knowledge and
science to highlight scholarly viewpoints about their epistemological, ontological, and
other conceptual differences as well as similarities. Finally, I review the various
arguments for and criticisms against contemporary integration practices.

2.2.

What is Knowledge Integration?
Despite its growing popularity, a formal definition of the phrase “knowledge

integration” as applied in resource management and development is surprisingly rare.
From the articles reviewed, only a single paper (Bohensky and Maru 2011) explicitly
wrote a working definition, which was itself taken from Wikipedia:
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The process of synthesizing multiple knowledge models (or
representations) into a common model (representation) and the process of
incorporating new information into a body of existing knowledge.
This definition though was more in the context of its application to artificial
intelligence, education, and pedagogy (en.wikipedia.org/wiki/Knowledge_integration).
However, it does capture the general manner by which most contemporary integration is
being undertaken. Indeed, most projects combine Indigenous knowledge, which is treated
as the “new information”, into the “body of existing knowledge” as represented by the
dominant western scientific knowledge (or western science) to derive a “hybrid”
knowledge foundation from which an understanding of and solutions to environmental
problems and rural poverty are based. These sets of “new information” are collections of
place-based, culturally situated “best practices” of Indigenous peoples categorized under
the rubric of Indigenous Knowledge “content” (Berkes 2009, Briggs 2013).
However, some investigators are of the opinion that the future for Indigenous
knowledge studies must go beyond a preoccupation on Indigenous knowledge content.
Berkes (2009) for example advocated for the re-conceptualization of Indigenous
knowledge more as a process, which puts the emphasis not on the information
component, or the thing known (Berkes and Berkes 2009), that can be transferred or
universalized, but on understanding how Indigenous peoples know what they know (i.e.
their own epistemologies). In a development context, Briggs (2013:238) suggested the
clarification of such process as practice to imply a dynamic, heterogeneous, and selfrevising knowledge that is “...grounded and rooted in a particular context and is a clearly
integral part of the everyday practice of production.” This resonates well with Richards’
(1993) performance knowledge and Turnbull’s (2009) performative knowledge.
Cognizant of the inherent power asymmetry at the Indigenous knowledge and science
interface, Briggs (2013) further qualified the term practice from the standpoint of poverty
eradication as being relevant only if its application builds on the collective confidence
and agency of Indigenous knowledge holders in a particular locality and empowers them
to influence development decisions affecting their lives.
A focus on power relations also calls for kinds of integration that position
Indigenous knowledge on an equal footing with science. It requires appreciating
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Indigenous knowledge as a legitimate system by itself (Berkes 2009) and while it can be
used in synergy with science, it retains its analytical identity (Purcell 1998). It is not
subsumed, nor is it taken out of the context and local and cultural milieu to which it is
tied (Ellen and Harris 1996, Agrawal 2002). Lastly, the subjects of inquiry, issues
addressed, and the knowledge co-produced through knowledge integration should also be
“those important to Indigenous peoples, not just to science” (Bohensky and Maru 2011).
Thus, on the bases of these contexts, the root word integrat’ would no longer mean “to
form or blend into a unified whole” but on the alternate meaning of the word, which is
“to end the segregation of [Indigenous Knowledge] and bring into equal membership [or
footing with western science]” (www.merriam-webster.com/dictionary/integrate).
Based on the normative prescriptions about the future for Indigenous Knowledge
studies mentioned above and for the purpose of this thesis, I specify this definition as
follows:
Knowledge integration is the thoughtful, culturally respectful, and
equitable process of employing simultaneously two or more knowledge
systems to understand and address research questions and real-world
environmental and developmental aspirations in a particular geographic
location jointly by the holders of the knowledge systems being used.

2.3.

Different perspectives about Indigenous knowledge
There is a variety of perspectives about what constitutes Indigenous knowledge,

but none is unambiguous. One stream, for example, considers it a kind of “local
knowledge.” However, the definitions under this stream equally vary in some ways. First
off, what is local knowledge? In an earlier work where Indigenous knowledge is
conceptualized as “local knowledge that is unique to a given culture or society” (Warren
et al. 1995), the phrase “local knowledge” was not clarified. However, the use of the
word ‘unique’ by Warren and his co-authors, seem to suggest a geographically confined
knowledge that is static and impervious to outsider influence; that fraction of knowledge
not shared with other societies or cultures. Some authors (Barth 2002, Briggs et al 2007)
have questioned whether such “unique knowledge” practically exists though as is
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discussed later. In a more recent work, it is regarded as the “local knowledge held by
Indigenous peoples” (Berkes 2009). Berkes however went further and differentiated
‘local knowledge’ as ‘recent’ and ‘non-traditional’ knowledge (pg. 9). If this is true, then
his definition appears contradictory, i.e. that Indigenous knowledge is “recent” and “nontraditional” knowledge.
However ambiguous the above definitions of “Indigenous knowledge” may
sound, they are useful to highlight an important point. That, contrary to being unique,
static, and geographically confined as what Warren and his colleagues suggested,
alternative conceptualizations of Indigenous knowledge indicate that it is actually fluid
and in a constant state of flux (Ellen and Harris 2000, Ross et al 2011). Thus, Indigenous
knowledge can include new (outsider) knowledge (some appropriated from scientific
knowledge as well) that has been integrated into old or ancient knowledge as Indigenous
groups respond to an ever-changing biophysical and socio-economic environment
(Stevenson 2006). Borrowing the words of anthropologists Bob Simpson, Indigenous
knowledge seems to be “…always simultaneously ‘old’ and ‘new’; convention and
invention are two sides of the same coin” (Barth 2002).
The insights above resonate with Briggs’ (2007) who examined knowledge
generation by Bedouin communities in southern Egypt. He found that Indigenous
knowledge is “provisional, dynamic and evolutionary, and a key part of this process is the
acquisition of knowledge from outside the community.” Based on this interim nature of
Indigenous knowledge, Briggs further suggested that “local knowledge” is a better phrase
to describe (and replace) Indigenous knowledge. I support Simpson and Briggs’
arguments about Indigenous knowledge being fluid, adaptive, and provisional. In contrast
to Briggs though I prefer “Indigenous knowledge” when referring to the knowledge
repertoire of Indigenous peoples.
The “Indigenous peoples” construct (capital “I”) is part a decolonization agenda
that aims to resist the hegemonic influences of a Eurocentric culture that continue to
undermine and marginalize non-western patterned cultures (Warren et al 1995, Ellen and
Harris 2000, Dove 2006). So too is “Indigenous Knowledge” (Smith 1999, Bryan 2009,
Akena 2012). Both serve as pragmatic instruments of cultural empowerment (Kamata
2000). Using the phrase to describe the knowledge held by Indigenous peoples therefore
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keeps the activist and critical undertone intrinsic to this dissertation (to be discussed
further in the methodology chapter).
Indigenous Knowledge is also considered a cognate of “traditional knowledge”.
In much of the literature, they are used interchangeably (e.g. Agrawal 1995, ICSU 2002
Bala and Gheverghese 2007, Berkes 2008) despite the continuing debate over which of
the two adjectives, “indigenous” or “traditional”, appropriately describes the construct
(see Dove 2006, Berkes 2008). For example, with its perceived ‘conflicting, ambiguous
and strong moral (and political) load’, ‘indigenous’ is said to be the least useful way of
describing a particular knowledge (Ellen and Harris 1996). But in the same vein,
‘traditional’ is seen to connote thoughts of ‘simple, savage, and static’ and thus is
believed to fall short of capturing the dynamic nature of knowledge generation (Warren
et al. 1995). Nevertheless, a number of scholars prefer using the word ‘traditional’,
because it has been in use more commonly (e.g. in the context of traditional vs. modern)
and seem less political and thus, benign (Ellen and Harris 1996). The International
Council defines traditional Knowledge for Science (ICSU) as:
…a cumulative body of knowledge, know-how, practices and
representations maintained and developed by peoples with extended
histories of interaction with the natural environment. These sophisticated
sets of understandings, interpretations and meanings are part and parcel of
a cultural complex that encompasses language, naming and classification
systems, resource use practices, ritual, spirituality and worldview.’ (ICSU
2002: 3)
Another knowledge construct popular in environmental sciences that is
considered a subset of Indigenous knowledge is ‘traditional ecological knowledge’ or
TEK, a subset of Indigenous knowledge. According to a seminal work by Fikret Berkes ,
TEK is a “cumulative body of knowledge, practice, and belief, evolving by adaptive
processes and handed down through generations by cultural transmission, about the
relationship of living beings (including humans) with one another and their environment”
(Berkes 2008: 7). In a few words, Berkes considers TEK as a knowledge-practice-belief
complex. I will use the TEK construct in this thesis, but will refer to it as IEK to be
consistent with the thesis’ political motives as described earlier.
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At least two papers provided explicit typologies for IEK. Berkes (2008)
synthesized four levels at which IEK can be analysed. The first level is local and
empirical knowledge of animals, plants, soils and landscapes; followed by resource
management systems that use local environmental knowledge coupled by a set of
practices, tools and techniques; the social institutions that govern resource use as the
third; and worldview being the last. Houde (2007) had earlier described “six faces” of
TEK. Three aspects – (i) factual observations, classifications and system dynamics; (ii)
management systems; and (iii) cosmology - corresponds to Berkes’ first, second and last
analytical levels, respectively. The rest are subsumed in two of Berkes’ levels. In
particular, Houde’s (iv) ‘orally transmitted knowledge of environmental use of both past
and present’ is apparently part of Berkes empirical knowledge while his (v) ‘ethics and
values’, which talked on “value statements about how things should be” and “ethics that
keep exploitative abilities in check” can be argued as being part of Berkes’ worldview
category. IEK as a (vi) ‘vector for cultural identity’ has no direct equivalent in Berkes’
although he recognizes the cultural and political significance of IEK for Indigenous
peoples (Berkes 2008:31-34).
Indeed, like many philosophical constructs, the concept of Indigenous knowledge
is subject to a number of interpretations (Ellen and Harris 1996). Nevertheless, despite
the diversity in opinions, most authors acknowledge the fact that Indigenous knowledge
and its cognates is inherently holistic and relational (Mazzocchi 2006; Turnbull 2009)
and inextricably embedded in the ecological, social and cultural system and milieu of
which it is a part. Indigenous knowledge systems do not separate observations into
different disciplines (Iaccarino 2003), unlike the more reductionist western science which
tends to take apart and compartmentalize knowledge into its various types (Freeman
1992; Holling et al. 1998).
Indigenous Knowledge is used this thesis in the above sense of holism. In my
working definition, I retain the word “Indigenous” for strategic reasons as previously
discussed. By doing so, the thesis also embraces the political dimensions that the word
denotes, including the cultural, economic, and political benefits that Indigenous
knowledge research may potentially bring to its holders. This opportunity is welcomed
because my work is not only about knowledge integration per se but self-determination
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and economic empowerment as well. Thus, my working definition for Indigenous
knowledge as amalgamated from previously cited sources is:

An evolving complex of information, know-how, practices,
representations, values, beliefs and worldviews handed down across
generations instrumental in the long-term adaptation of Indigenous
peoples with their biophysical and socio-economic environment. These
sophisticated sets of understandings, interpretations and meanings are part
of a historical, social, and ecological body of information that is critical to
maintaining Indigenous culture, and asserting Indigenous identity and selfdetermination at present and in the future.
2.4.

Scientific knowledge or Western Science
“Science” has been defined in a number of ways too. It ranges from simply being

a “descriptive knowledge of nature developed through experience”5 (Cobern and Loving
2000), to a “gate-keeping” sense that restricts it to a specialized knowledge tradition that
figures prominently in western cultures and in modern, literate societies that bear its
influence. This thesis is concerned with the latter form, which is often labelled as
“western science” to signify its European (west) origins (Lindberg 2010).
The Science Council of UK defined (Western) Science as:
…the pursuit and application of knowledge and understanding of the
natural and social world following a systematic methodology based on
evidence.” (www.sciencecouncil.org/definition).
Unlike other definitions that depict “western science” as a collection of welltested theories and factual knowledge (Harre 1986), the above definition portrays science
more as a process (“the pursuit”) and practice (“the application”). It resonates with the
previous discussion about recasting Indigenous knowledge from being merely the “thing
known” but also as a process or practice of knowing. Specifying the social world along
The definition of “Science” ‘knowledge of nature through experience’ appears to contextualize
the use by a number of scholars of “Indigenous Science” as the many ways by which Indigenous
peoples actuire knowledge (Sively and Corsiglia 2000).
5
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with the natural as a subject of inquiry is also noteworthy, and seems to suggest the
centrality of understanding society and individual relations in this age of modernity in
which human ability to influence the fate of the natural world (both in a positive and
negative way) is steadily growing.
Philosophically, western science is described to have at least three defining
features. One is that its metaphysical system is completely naturalistic – it describes
phenomena that are real and exist in the same world as we do (Gale 1979). The
alternative expression of Science as “natural philosophy” during its beginnings in Europe
reflect the emphasis on the natural world, as opposed to the supernatural (Lindberg
2010). Secondly, which is closely linked to the first, is that it is based on an empirical
epistemology, or the belief that all true knowledge, must at some point, be tied into the
human sensory system (Gale 1979). Last is its generally hypothetical attitude
(skepticism), as opposed to dogmatism, which treats scientific statements as provisional
until a better one comes along (Gale 1979). Gale added that it is the doubting attitude by
the scientific community at large which aim to guard against persistence of erroneous or
false scientific statements.
With respect to its unique methodology for knowing, Henry (1997) described two
defining features: its experimentalism and “mathematization of nature.” Experimentation,
with its central role in testing hypotheses and theories (Gower 1997), is said to be the
“handmaiden of theory” (Steinle 2003). To further illustrate the powerful role of
experimentation in deciding which statements (hypotheses) pass as correct in the
scientific sense, Physics Nobel Prize Laureate Richard Feynman said “if it disagrees with
experiment, then it is wrong” (Gribbin 2000).
Although not all of science is quantitative, mathematics is regarded as an
important driver of the scientific tradition for three reasons. First, it has provided means
to explain and derive many of the “natural laws” governing phenomena (Gale 1979).
Paired with linguistics, mathematics also has given rise to contemporary logic, which
largely underpins scientific reasoning (Gale 1979). It has also made possible the
refinement of instruments that extended and revolutionized scientists’ abilities to
investigate and make sense of the physical world (Henry 1997). Examples of earlier
works that embodied these revolutionary features are Copernicus’ heliocentrism, Kepler’s
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laws of planetary motion, Gallileo’s laws of celestial motion and Newton’s motion and
universal gravitation theories. In the words of Richard Tarnas (2010:342), “natural
science was scientific to the precise extent that it approximated to the ideal of
mathematics.” These portrayals are consistent with the conventional idea of science as
being empirical, objective universal and bias-free (Longino 1990).
However, research on the sociological dimensions of scientific knowledge paints
a different picture. Rather than being impervious to human influence, science is a cultural
activity that is equally local and not value-free. Taking off from Thomas Kuhn’s
emphasis on the role of “non-evidential community factors” in scientific change, a family
of positions from sociologists of science had argued that scientific judgements are
influenced by a range of social and economic contexts as well (Longino 2013). Such
factors include idiosyncratic personal motives (Hull 1998), political ideologies and
funding pressures (Longino 2013), and prevailing scientific orthodoxy (Latour and
Wolfgar 1986), among others. Sociological investigation of the mundane situated
practices of scientists also provides an alternate portrayal of science as “situated
practices, as something that is performed and produced by scientists...in specific places,
using particular tools, techniques and skills” (Turnbull 2009). Framed in the
aforementioned ways, science seems no less social and local than Indigenous knowledge
after all.
In recognition of the growing conviction that western science, just like Indigenous
knowledge, is fundamentally a cultural and social phenomenon (Chambers and Gillespie
2000), which means that science is also a product of a social activity, the broad
characterization quoted below seem to suit the purposes of this thesis:

Eurocentric (western) sciences assume nature is knowable through the
eradication of mystery. This knowledge of nature is characterized by: its
predictive validity; a validation process that includes argumentation and
consensus making by a group of practitioners (a process that reduces
inherent subjectivity); uniformitarianism; an assumption of rectilinear
time; anthropocentrism; Cartesian dualism (in almost all cases);
reductionism (in most cases); and quantification (in most cases).
Aikenhead and Ogawa, 2007:552.
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2.5.

Indigenous knowledge and western science compared

The ways by which Indigenous knowledge and science are juxtaposed vary. Some
authors argue that the two constructs differ in the epistemological sense (the way
knowledge holders perceive how they come to know something). According to Holling et
al (1998) , Western-science practitioners are predisposed towards a strictly physical and
mechanistic worldview - seeing the natural world as being akin to a huge machine made
up of a multitude of material parts. For the same reason, its practitioners tend to reason
that ‘complex phenomena could be studied and controlled by reducing them to their basic
building blocks and identifying the mechanisms by which parts of the machine
interacted’ (Holling et al 1998: 344). In contrast, nature from Indigenous peoples’
perspective consists, not only of the physical, but also of the spiritual or supernatural
(Daes 1997; Simpson 2004) and ‘holism’ not ‘reductionism’ is the predominant approach
to understanding this world and beyond (Berkes and Berkes 2009).
Another perceptual divergence is in the nature of the two knowledge bases
(ontological difference). Generated on a positivist framework rooted mainly on
Newtonian mathematics, Cartesian dualism, and Bacon’s scientific method, SK is said to
be formal, written, quantitative, precise, analytical, theoretical, value-free and hence,
objective (Holling et al. 1998; Iaccarino 2003; Mazzocchi 2006; Aikenhead and Ogawa
2007). IK, derived from a predominantly ‘relational’ understanding of the world, is in
contrast informal, oral, qualitative, approximate, intuitive, empirico-hypothetical, valueladen and hence, subjective (Purcell 1998; Ellen and Harris 2000; Becker and Ghimire
2003; Ericksen et al. 2005; Chapman 2007).
Similarities and parallels have also been identified. Both knowledge bases are said
to be dynamic and evolving over time (Chapman 2007) and are derived from empirical
observations in natural settings, with each system having its own equivalents of pattern
recognition, verification through repetition, as well as inference and prediction (Stephens
2000). Turnbull (2009) extended the commonalities when he argued that both are ‘local
knowledge’ in the sense that SK and IK are products of situated practices of knowledge
generation, that is by people in specific places (Scientists and Indigenous peoples in their
respective “communities”), using particular tools, techniques, and skills’ (pg. 2). By re20

conceptualizing these two knowledge systems as having such localness in common,
Turnbull (1997) further argues that ‘it is possible to compare and frame these knowledge
traditions’ (pg.553) and could help break the Indigenous and western-scientific
knowledge divide which Agrawal (2002) believes is a false dichotomy and takes away
attention to the more pressing issue of unequal power relations.
Many other authors corroborate Turnbull’s proposition that IK and SK are similar.
Citing the cultural beliefs and practices referred to as traditional ecological knowledge
(TEK) of many Indigenous societies, several papers described a number of traditional
concepts that conform to “western” concepts of knowledge. Berkes et al (1998) for
instance gave examples of ecosystem-like concepts among Amerindian, Asia-Pacific,
European, and African traditional cultures that correspond to western notions of
watersheds, community ecology (all things are connected) and social-ecological systems,
among others. Again, drawing from the literature on TEK, Berkes et al (2000) saw
parallels between the adaptive practices of “going with the flow” and “trial and error”
kind of community learning that characterize Indigenous resource use regimes and the
emphasis placed by integrated resource and ecosystem management on social learning as
embodied in adaptive management. Pierotti and Wildcat (2000) also found Indigenous
analogues of multidisciplinary concepts and practices, a western approach that is gaining
popularity in contemporary scientific endeavors.

2.6.

Knowledge integration: rationale

The past three decades have seen a substantial growth in the body of scientific
literature on knowledge integration. Brook and Machlachlan (2008) for instance analyzed
papers from the Biological Abstracts digital database and found that the number of
conservation and ecology articles that used Indigenous Knowledge had more than tripled
in a span of 25 years. When the authors closely examined 12 ecological journals that
catered to a North American readership, an increase in publication trends was even more
pronounced particularly in the 1990s.
How we do we account for this growing academic interest on Indigenous
Knowledge systems, which, for most of western science history, were treated by
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scientists as “preposterous non-sense” (Anderson 1996: 101)? It is difficult to know but,
interestingly, the spike of growth in Brook and Machlachlan’s graph coincided began
after the 1992 Convention on Biological Diversity in Rio de Janeiro. In its legally binding
international treaty, Indigenous knowledge is valued as a vital resource for biodiversity
conservation and sustainable development. As proof of its value, more than 180 state
parties agreed to:
…respect, preserve and maintain knowledge, innovations and practices of
indigenous and local communities embodying traditional lifestyles
relevant for the conservation and sustainable use of biological diversity
and promote their wider application with the approval and involvement of
the
holders
of
such
knowledge…
(www.cbd.int/convention/text/default.shtml)
Within the same decade as the CBD, scientists and science practitioners from
different parts of the globe discussed the prospects for science in the 21st century during
regional meetings6, which culminated in the 1999 World Conference of Science in
Budapest where the importance of Indigenous Knowledge was again affirmed (Bala and
Joseph 2007). Its Declaration on Science and the Use of Scientific Knowledge7
recognizes that Indigenous Knowledge has “…a valuable contribution to science and
technology” and upholds that “there is a need to preserve, protect, research and promote
this cultural heritage and empirical knowledge” (par. 26). In addition, the resulting
Science Agenda – Framework for Action8 wrote that ‘governments should support cooperation between holders of traditional knowledge and scientists to explore the
relationships between different knowledge systems and to foster inter-linkages of mutual
benefit’ (section 3.4, par. 87).’ Such public pronouncements might have also propelled
academic interests on Indigenous Knowledge further.
Practical motives as well seem to drive an enthusiasm for knowledge integration
research. For example, IK has enriched knowledge research in many environmental fields
of endeavor such as wildlife conservation (Moller et al. 2004, Drew 2005, Gilchrist et al.
6

http://www.unesco.org/science/wcs/meetings/list.htm
www. unesco.org/ science/wcs/eng/declaration_e.htm
8
www.unesco. org/science/wcs/eng/framework.htm,
7
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2005, Fraser et al. 2006, Fernandez-Gimenez et al. 2007), fisheries (Mackinson and
Nottestad 1998, Mackinson 2001), forest management (Herrmann 2006, Ballard et al.
2008, Douterlungne et al. 2008, Dung and Webb 2008) and land management (Reed et
al. 2007, Stringer and Reed 2007). In these and many others, IK contributed vital factual
information for research and resource management by filling in knowledge gaps (Rist et
al. 2010).
Several authors also argue that Indigenous Knowledge systems are important
sources of new insights and approaches to dealing with the dynamics and complexities of
environmental problems. Holling et al (1998) believe that there is a widespread failure of
contemporary resource management largely because of several flawed assumptions about
resource systems and the issues that management sets out to solve. Imbued by
mechanistic and reductionist worldviews, contemporary resource management science
tends to view problems as having linear causes which, given enough information, have
highly discernible solutions. On the contrary, they argue that environmental issues are
inherently non-linear, irreducible and have multiple causes. In short, they see resource
management problems as being complex and highly unpredictable. As an alternative, the
authors endorse ‘adaptive management’, an integrative resource management approach
that recognizes the unpredictability of ecosystems, through a design that concurrently
allows testing of different management approaches, emphasizes ‘learning by doing’ and
facilitates social (or institutional) learning (Cundill et al. 2011).
It is in the above sense of recommended ‘paradigm shift’ in resource management
research and practice that the invaluable contributions of Indigenous Knowledge are seen
to reside. Adaptive management is proposed as a substitute to the command-and-control
approach that figures in conventional resource management (Folke et al. 1998; Murray
and Marmorek 2003). Adaptive management can become costly though, in terms of time
and resources (Holling et al. 1998). However, an understanding of the nature of
Indigenous resource regime and the integration of that understanding into adaptive
management projects can speed up the process. A clear knowledge of how Indigenous
societies developed, evolved and sustained their practice of resource use and the social
mechanisms that regulate such uses are particularly useful (Berkes et al. 2000).
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At least three major parallels with adaptive management make Indigenous
Knowledge (particularly TEK) informative. TEK is regarded as equally adaptive because
it concedes to the mutability of the environment by responding, adjusting and evolving
accordingly whenever resource conditions change (Berkes et al. 2000). In other words,
Indigenous resource use regimes, like adaptive management systems, interpret and
respond to ecological feedbacks (Olsson et al. 2004). Both systems also emphasize
processes associated with ecological cycles of renewal through interventions that flow
with (not control) such natural dynamics of ecosystems (Holling et al. 1998). Lastly, both
give great weight to adaptive learning, not only at the individual level but also, more
importantly, at the social or institutional level. Social learning buffers against uncertainty
and surprises (Folke et al. 2005).
Formalized Indigenous institutions are also viewed as a promising alternative to
conventional, state-led institutions (Agrawal and Gibson 1999). State administrative
centers with their “command and control” types of natural resource management are said
to perform poorly in part because deeply entrenched bureaucracies discourage innovation
and alienate the agency by channeling attention away from the systems they were
supposed to manage to internal goals of cost-efficiency and organizational survival
(Holling and Meffe 1994). Many traditional societies, on the other hand, have long
histories of interaction with their environment and have co-evolved a variety of
knowledge and practices for how to live with the environment sustainably (Olsson et al.
2004). Traditional ‘common property’ regimes that naturally innovate and adapt to
changes could be an example. Specific examples of such regimes as possible alternatives
to the often top-down management schemes of the state are described from Southern
Africa (Reed et al. 2007), Latin America (Davis and Wali 1994) and south east Asia
(Colchester and Erni 1999).
Indigenous concepts of holistic development described by Loomis (2000) as a
“lifestyle more in harmony with nature and the spirit world” were also recognized as
possible conceptual models to operationalize ‘sustainable development’ principles
locally. Such Indigenous epistemologies include those of the New Zealand Maori
(Loomis 2000; Harmsworth 2002), Canadian First Nations (i.e. Anishenabe and Cree, see
LaDuke 1994; Berkes 2008) and the American Indians (Duran 2005).
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2.7.

Knowledge integration and Indigenous welfare

Many scholars believe that knowledge integration projects provide direct benefits
for Indigenous Knowledge holders because they promote empowerment, social equity,
cultural rejuvenation, and Indigenous well-being. This is consistent with an ever
increasing global demand for the recognition of the sovereignty of indigenous peoples
and for greater indigenous participation to sustainable development (Heyd 1995;
Colchester 2000; Loomis 2000) and an increasing assertion by the indigenous peoples
themselves of their right to self-determination and recovery of their culture (Schmidt and
Peterson 2009). The success of these advocacies is enshrined in the recognition by at
least 150 states of the individual and collective rights of Indigenous peoples to selfdetermination and cultural rights as articulated in the United Nations Declaration on the
Rights of Indigenous Peoples (UNDRIP) of 2007. Responding relatively quicker than its
Asian neighbors and the United Nations, the outcomes in the Philippines of strong
domestic coalitions that network with international movements (Bertrand 2011) came a
decade earlier than UNDRIP with the promulgation of the Indigenous Peoples Rights Act
(RA 8137) in 1997.
Advocates of indigenous rights argue that the process of recovery and promotion
of Indigenous Knowledge provides a web of opportunities for restoring indigenous
sovereignty and self-determination (Wilson 2004). Indigenous Knowledge recognition
and recovery, in fact, has been seen as the equivalent of empowerment (Simpson 2004).
Simpson went on to say that Indigenous Knowledge is meaningless and actually harmful
if its holders and practitioners are not simultaneously empowered and supported in their
efforts not only to survive but also to thrive. Thus, reviving Indigenous Knowledge and
the culture that bears it has a decolonizing effect which endows resilience against further
assertion of dominance by the mainstream society (Simpson 2004).
Processes that also lead to the documentation of Indigenous Knowledge and its
integration into development and research agendas also facilitate the survival of
Indigenous Knowledge and culture into the future. Traditional environmental (or
ecological) knowledge has applications to cultural preservation where knowledge and
images from the past keep a culture alive and reinforce a sense of place and a notion of
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home (Kuhn and Duerden 1996). Across the globe, indigenous groups are calling for
recognition of the value and documentation of TEK, especially in regards to
conservation, development, and the survival of indigenous cultures (Huntington 1998).
Huntington also wrote that “TEK is the expertise that allows a community to thrive while
living in and from its local environment”. He implied that, without the perpetuation of
such expertise, the subsistence economies and the culture of indigenous peoples would
disappear. Indeed, TEK maintains a critical role in keeping sustaining culture (Kuhn and
Duerden 1996).

2.8.

Knowledge Integration Critiques

Not all however are optimistic about the current practice of knowledge
integration. For several authors, it is nothing more than another tool to marginalize
further the Indigenous peoples and their knowledge systems. Nadasdy (1999), for
example, censured this ‘project of integration’ for what he suspects to be another
calculated strategy to retain highly asymmetrical political relations so that “…integration
actually serves to concentrate power in (science-based) administrative centers, rather than
in the hands of aboriginal people.” Using insights from his work with a Canadian First
Nation village in Southwest Yukon Territory, Nadasdy detailed an argument that is
effectively saying that there is nothing in knowledge integration for Indigenous peoples
but false hopes. To support his case, he outlined recent analyses of the sociology of
scientific knowledge production which say that scientific artifacts (theories, data, and
instruments) are “powerful” not for any inherent reason but because there is active social
negotiation and manipulation for it to appear and be regarded as so. He is skeptical to the
popular rhetoric that Indigenous knowledge integration “…will help to empower the
aboriginal peoples and communities who are the holders of this knowledge.” On the
contrary, he believes that it further extends the network and control of science and its
authorized holders over local communities by forcing them to “express themselves in
ways that conform to the institutions and practices of state management rather than to
their own beliefs, values, and practices.”
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Ellen and Harris (1996, 2000) share Nadasdy’s skepticism. They are particularly
critical of how Indigenous Knowledge is being appropriated into research and
development projects, ‘incorporated into official knowledge, caricatured, misused and
misunderstood, repackaged and sometimes re-invented, through a combination of
colonial science and top-down development strategies’ (p. xi). They have argued that this
is partly a by-product of an inherent ethnocentrism and elitism among many scientific
institutions, which makes it hard for scientists to value folk (indigenous) knowledge by
itself unless they are altered into forms amenable to scientific analyses. They also suggest
that, contrary to the view of science practitioners’ that western science is a “pure”
knowledge tradition, it is in fact a hybrid knowledge system that has borrowed
extensively from folk, local and Indigenous knowledge systems both within and even
outside of Europe. Ellen and Harris believe that a “culture of denial” exists in the global
science community which has resulted to what reads to be a case of short sightedness (if
not bigotry and arrogance) against other forms of knowing and “selective amnesia” that
seems to have muted the role of Indigenous knowledge in the history of science.
But more importantly, Ellen and Harris have organized a body of literature to
provide a comprehensive argument that the very failure of contemporary knowledge
integration practice to appreciate the local and cultural context of Indigenous Knowledge
ironically renders it ineffective and therefore of limited use. Knowledge integration for
them is “scientizing” Indigenous knowledge by subjecting it to: (i) convenient
abstraction – “..uncritical placing of local knowledge..under the umbrella concept of
‘Indigenous knowledge’ and then “slotted in western paradigms..” (p. 14 & 15) ; (ii)
decontextualization – “ by codifying it and by rejecting its cultural context” (p. 15); (iii)
universalization – “turning local knowledge to global knowledge” (p. 15); (iv)
generalization – codification and documentation of this knowledge and then presenting
“such systems as models or blueprints for general use” (p.16); (v) depersonalization –
“separation of such knowledge from its human agents” (p. 25) ; (vi) dis-location –
“recording of (Indigenous) practices for use elsewhere” (p. 17); and (vii)
institutionalization – “appropriation by non-local agents of these practices and
techniques, only to be imposed as ‘top-down’ development” (p. 19). However, although
they claim that knowledge integration fails to appreciate that “it is precisely the local (and
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cultural) embeddedness of Indigenous knowledge which has made it successful,” they
stop short of saying that integration is an exercise in futility.
Another critique of the “scientization” of Indigenous knowledge came from
Agrawal (2002) who argued against ex situ knowledge conservation by means of global
database projects. Such Indigenous knowledge that is catalogued in digital repositories
ranges from the local uses of flora and fauna, the “best practices” employed by
communities in solving a variety of local problems, to the pattern of changes in local
knowledge through time (e.g. agricultural knowledge), among others. As to the objectives
of these databases:

They are intended to protect indigenous knowledge in the face of myriad
pressures that are undermining the conditions under which indigenous
peoples and knowledge thrive. Second, they aim to collect and analyze the
available information, and identify specific features that can be
generalized and applied more widely in the service of more effective
development and environmental conservation (p. 288).
Although Agrawal’s ideas imply that he is all for the first objective, he was
critically in doubt that “databasing” is the right means. It is therefore in the second
objective where he found serious fault, as is elaborated below.
The second objective puts briefly what Agrawal believes is the “scientization” of
Indigenous knowledge in database projects. According to him, it is completed through
three integral processes that collectively are akin to “truth making”; that there is truth in
the statement “Indigenous knowledge is useful to development” only be if it undergoes
“morphing” through the processes of particularisation, validation and generalization.
Particularisation involves stripping away “useful” bits of Indigenous information from
other “knowledges, practices, milieu, context, and cultural beliefs in combination with
which it exists.” Validation follows, which involves the testing and validation of the
“particularized” knowledge using scientific criteria. In short, “it must first be recast in
the image of science before being utilized for development.” Agrawal also added that
validation has a twin: abstraction - reducing the information details of the knowledge to
only those that are relevant and transplantable to other contexts. Finally, after knowledge
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is particularized and validated, it is catalogued and archived, and then circulated prior to
global use. Out there, it is free for all.
Agrawal censures the scientization of Indigenous knowledge inherent in database
projects for three reasons. First, database projects takes away what essentially makes
Indigenous knowledge potentially useful for development: its dense local context:

It is easy to see how the process of creating databases of indigenous
knowledge is in error precisely in stripping away all the detailed,
contextual, applied aspects of knowledge that might be crucial in
producing the positive effects claimed for that particular piece of
indigenous knowledge. p. 292.
Secondly, engaging in database projects goes against that very advocacy for
Indigenous peoples and their knowledge systems: an epistemological parity with science.

The elimination of that very difference that advocates of indigenous
practices seek to build and defend becomes the preoccupation when they
focus on creating a database of indigenous knowledge. Those who seek to
change the fortunes of the powerless and the marginalized instead come to
submit to the power of science. p. 293
Finally, the databasing agenda contributes very little (if at all) to those who
possess indigenous knowledge. Ironically, it results to further marginalization, for two
reasons:
One, they channel resources away from the more vital task of transforming
power relations. Two they provide a means to more powerful social actors
to appropriate useful indigenous knowledges. P. 294.
Beyond the censures though, the critical authors gave their own views about what
alternatives could be for future work on Indigenous knowledge. With respect to an
overarching perspective that might help illuminate the constitution of Indigenous
knowledges, Ellen and Harris proposed that there might be much Indigenous knowledge.
However, they added that each knowledge is necessarily local and emanating from a
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particular worldview. They also believe that no universals can be distilled from all of
these contextual, partial and imperfect knowledges save for one baseline universal reason
that in all traditions are “driven by shared human needs and cognitive processes...
activated and expressed in a different cultural context.” With respect to natural resource
management within Indigenous territories, Nadasdy evoked respecting Indigenous rights
to self-determination when he advised the return of decision- making power over the land
to local communities. Rather than driving natural resource management, he sees a kind of
science that is in the service of Indigenous communities, with the scientists “engaging in
their own set of socially useful practices, but they would be doing so at the request and
direction of local communities.” Agrawal in closing said that it is important for
investigations of Indigenous knowledges to serve the interests of the poor and the
marginalized. As part of the arsenal for transforming power relations, he finds
documenting and archiving Indigenous knowledge as potential weaponry by Indigenous
knowledge advocates. However, he also encouraged that:
They must, simultaneously, follow other courses of action – among
them lobbying governments, questioning science, channeling
resources towards more independent processes of decision making
among indigenous peoples, and mobilizing and organizing
indigenous peoples.
2.9.

Conclusion

Indigenous Knowledge is a flexible concept as Indigenous ways of knowing both
resemble Science and differ from it in many ways. Sillitoe (1998) explains this as the
‘cultural relativity in knowledge’ whereby there will always be “variations in what people
think comprises what they know and how they assess and evaluate it” (p. 13). There is
also an equally diverse range of opinion about the merits of knowledge integration;
ranging from its promising contributions to natural resource management, to filling up
gaps in scientific knowledge, and to securing social justice and well-being for Indigenous
peoples. The spur of global interest in integration research and projects instigated, mainly
by scientists and development practitioners, is a clear proof that science is benefitting
from these endeavours. However, despite the bright pronouncements for knowledge
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integration, there is limited evidence that Indigenous Knowledge holders have gained as
much from integration as their non-Indigenous counterparts. Ellen and Harris (2000),
Nadasdy (1999), and Agrawal (2002) provide clear arguments for why this might be so.
How then can knowledge integration be useful for Indigenous peoples? How do
we ensure that they get as much benefit out of it as those who practice science? Hill et al
(2012) proposed a possible answer when they concluded that “Indigenous governance
and Indigenous-driven co-governance provides promising prospects for integration of
IEK and western science.”
The literature describing knowledge integration projects that directly address
Indigenous peoples’ aspirations, including descriptions of successful attempts at
knowledge integration, are few. It is to this aspect of knowledge integration that my
thesis aspires to contribute. Through action research with Indigenous peoples in the
Philippines, I investigated how well Indigenous and scientific (or western) knowledge
bases are being or could be integrated to planning Indigenous governance of ancestral
domains.
In the next chapter, I provide an account of the theoretical foundations of my
research methods in an attempt to explain the particular epistemological outlook from
which the thesis is framed and some theoretical assumptions, as well as limitations
inherent in the study design.
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Chapter 3 Research context: theoretical lenses and
methodology
3.1.

Introduction
The goal of this chapter is to establish the theoretical and methodological

premises of this project. I would begin with an explanation of my over-all research
approach using a categorization by Porta and Ketting (2008). According to these authors,
a description of research “approach” in social sciences may encompass a clarification of
the epistemological, teleological, and theoretical foundations of the study. My attempt at
a dialogic exposition in this section centers on these elements by way of answering three
questions. First, what is my epistemological assumption in this research? Second, what is
the general purpose of my research? Finally, what particular theories bind these all
together? My intention is not to give thick philosophical descriptions because such is
beyond the scope of this chapter, and my competence. I wanted to be transparent about
the fundamental assumptions and biases of this dissertation, but also to be broad in the
most permissible way.
Next, I will describe why I chose Indigenous planning as a heuristic lens to
interrogate knowledge integration practice in the Philippines, and derive and test an
alternative process that de-centers the practice towards Indigenous peoples’ interest and
welfare. After that, I will clarify the sociological context of the research by discussing
how I am being positioned in the research space (positionality) within which I am
fundamentally part. Finally, I will provide a broad description of my research design and
justification of my methods.

3.2.

Paradigmatic assumptions

Researchers of mature scientific discipline derive guidance from a particular (or a
set) of philosophical assumption(s) inherent to the discipline to which they belong. Guba
and Lincoln (1994) called this philosophical compass a “paradigm” - the “basic belief
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system or worldview that guides the investigator, not only in choices of method but in
ontologically and epistemologically fundamental ways” (p. 105). Drawing from Thomas
Khun’s (1962) philosophy of science, Morgan (2007) defines a paradigm as “shared
belief systems that influence the kinds of knowledge researchers seek and how they
interpret the evidence they collect” (p. 50). Drawing also from Khun, Porta and Ketting
(2008) wrote that paradigms prescribe standards on “what to study”, “why to study” and
“how to study”.
This dissertation, as a critical interrogation of the “knowledge integration”
construct, is guided by an “interpretivist” paradigm, according to a broad typology of
social science research approaches described by Porta and Ketting (2008). Interpretivism
has four inter-related tenets pertinent to my thesis. First, that social reality is somewhat
knowable but inseparable from human subjectivity (objective and subjective linked).
Next, it aims to understand the creation of meanings that motivate human actions
(understanding subjective knowledge). Third, it is impossible to understand social
phenomena without looking at individual perceptions of the world outside (contextual
knowledge). In addition, its mission for inquiry, from a feminist communitarian9 ethics at
least, is to achieve “interpretive sufficiency” by representing multiple voices, enhancing
moral discernment, and promoting societal transformation (Christians 2011).
Interpretivism10 as described in the literature is the antithesis of a “positivist”
paradigm. It rejects the idea of an objective reality independent of the human mind, the
separation of the researcher and the subject of research, and the neutral, value-free and
uninvolved stance of the “knower” that is inherent to empiricism and the scientific
method (Scotland 2012). The Interpretivist’s aim of understanding how people interpret
an event (interpretation), presumption of the “construction of facts” (subjective reality),
and its analysis of subjective understanding of individuals within specific contexts
(specificity), is also diametrically opposed to the Positivist’s aim of generating a causal
9

Feminist communitarianism is a normative model which presumes that human identity is
constituted through the social realm, and human bonding is the epicenter of social formation.
10

Some authors regard Interpretivist and Constructivist (Constructionist) approaches as similar
(e.g. Mackenzie and Knipe 2006, Denzin and Lincoln, 2011). In this thesis, I followed Porta and
Keeting’s (2008) categorization of Interpretivism as a paradigm to which the ontology and
epistemology of social constructionism shades into.
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explanation of a phenomenon or event (causation), presumption that “objective facts
exist” (objective reality), and preoccupation for abstraction or “law” that extends beyond
the specific instances studied (generality) (Roth and Mehta 2002).

3.3.

Teleological dimension

This research is a normative evaluation of knowledge integration. As articulated
in the previous chapter, knowledge integration benefits Indigenous knowledge holders
the least (if at all). In its worst form, it dis-empowers. From a Rawlsian11 perspective of
justice (Rawls 1999), this is unfair, and therefore unjust. But it need not be that way.
Again, drawing from a Rawlsian idea of justice as “fairness” (Rawls 2001), integration
proponents have an inherent ethical responsibility towards equalizing the engagement
field with Indigenous peoples. And there is no other best way to do this but for the project
itself to become an instrument of change; a medium to alleviate their present state of
socio-political and economic dispossessions. Nobel-laureate Amartya Sen considers such
deprivations as forms of “unfreedom”; it limits social opportunities to pursue objectives
that people value and constrains human abilities to make life choices uncoerced (Sen
2009). A “just” research therefore can help dismantle such forms of “unfreedom”.
Many social phenomena are regarded by many people as natural and are thus
taken for granted. They are often referred to as the “realities” of life. However, some
social scientists argue that they are not. For example, sociological theories about social
indifference explain that attitudes of unconcern, such as public silence in the face of
injustice (Cohen 2002) or indifference to human needs and suffering (Herzfeld 1992), are
not the natural order of things. Rather, such lack of concern or interest are said to be
“socially constructed”. They are cultural (not natural) artifacts that exist only because of
social interactions (O’Leary 2007). As such, they are not inevitable. If something is
constructed, it follows then that it can be deconstructed12. And most importantly, reJohn Rawls’ justice as “fairness” posits two principles: justice as “…liberty for each person
subject to similar liberty for all” and “making the worst-off members of the society as well off as
possible” (Sen 2009: 59-60).
11

12

While deconstruction is originally associated with literary criticism, deconstruction in this
sense sees society as the “text”. According to O’Leary (2007), “…deconstruction can help
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constructed. The deconstruction and re-construction of (the hegemonic kind of)
knowledge integration is therefore the ultimate purpose of this dissertation. I draw
simultaneously from a bricolage of social constructionism, critical social theory, and
elements of critical indigenous pedagogy as theoretical “light bulbs” that illuminate my
work.

3.4.

Theories that challenge and reform the status quo
“Don’t ask for the meaning, ask what the point is?” In clarifying a “social

constructionist” perspective in this research, I will follow this dictum by sociologist Ian
Hacking (1999: 6).
The primary use of ‘‘social construction’’ has been for raising consciousness; less
to describe details of what we came to know as apparent “realities” of our “everyday
lives” than to change how we see these realities (Hacking 1999). In the pioneering book
“Social Construction of Reality” by Berger and Lachman (1966), such “realities” can be
the ideas, concepts or representations of social phenomena that went to evolve as
“objective truths”, but clearly have origins from subjective human thoughts, actions and
interactions. Along the course of history, members of a society forget that such
abstractions are, at its root, human artifacts (constructs) that became objective facts of the
world only by agreement (Searle 1995). They are taken for granted, regarded as normal
and self-evident, and eventually seen as something inevitable. Either people then become
unaware actors in such “false consciousness”, or aware but unable or unwilling to change
what everyone have regarded to be the natural order (Lincoln et al 2011).
Social construction research challenges the above sense of “status quo.” Hacking
(1999) believes that constructionists examining a particular social construct X tend to
hold two major claims:

i.

In the present state of affairs, X is taken for granted; X appears to be
inevitable.

uncover cultural biases, power struggles and hidden ideological beliefs. It opens up new
possibilities for understanding taken-for-granted constructs.”
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ii.

X need not have existed, or need not be at all as it is. X, or X as it is at
present, is not determined by the nature of things; it is not inevitable.

In these claims rest the idea that social construction can be practically liberating.
If concepts such as “research”, “planning” or “knowledge integration” and their meanings
are not cast in stone - that ideas about how they should be undertaken rests on the agreed
upon norms of its community of practitioners - then there is promising space for positive
change and transformation.
It is in the above sense of critique and reform where a critical social theory
approach becomes relevant to this research project. A critical research confronts a
particular “unfreedom” in the society and its researcher is a proud partisan to a struggle
for a better world (Kincheloe et al 2011). Its fundamental goal for inquiry is to “free
individual groups….from conditions of domination, powerlessness and oppression, which
reduce the control over their own lives” (Rigney 1997: 633). Earlier in this chapter, I
talked about justice as the process of dismantling forms of unfreedom. A critical theory
provides a normative guide for a research project of that genre. Through Horkheimer’s
(1993) definition of an adequate critical theory, this research on “de-centering”
knowledge integration attempts to “explain what is wrong with (the) current social
reality, identify the actors to change it, and provide both clear norms for criticism and
achievable practical goals for social transformation” (as cited by Bohman 2013).
But this emancipatory project is also grounded on place-based, Indigenous
contexts. This therefore necessitates the localization of critical theory, specifically by
embracing into research the specific meanings, traditions, customs and community
relations inextricably embedded in these Indigenous settings. Consequently, this entails
the integration of two methodologies (and corollary epistemologies): the critical on one
hand, and the Indigenous on the other. Denzin and Lincoln (2008) have typified this
merger as critical indigenous qualitative research that fundamentally “begins with the
concerns of Indigenous peoples” and “is assessed in terms of the benefits it creates for
them.” These tenets of what is called alternatively as critical indigenous pedagogy
(Denzin and Lincoln 2008) completes the theoretical underpinnings of this research.
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3.5.

Planning as normative knowledge integration

Critical (qualitative) research finds an equally critique and change-focused
disposition in radical planning – a form of planning13 that mobilizes “citizen power to
promote projects pointing towards social transformation” (Friedmann 1987:34). Both
value the strategic link between knowledge and action, and see its practitioners as
catalysts for transforming knowledge to action.
Critical research, as part of “a democratic project committed to social justice in an
age of uncertainty” (Denzin and Lincoln 2005), proceeds “from ideas to inquiry, from
inquiry to interpretation, from interpretation to praxis, (then) to action in the world” (p.
xi). Similarly, radical planning analyzes and makes normative accounting of the situation
to be changed, searches for practical solutions, then devise appropriate strategies for
actions (Friedmann 1987).
Both the researcher and the planner are enthusiastic partisans. Radical planners,
just like critical researchers, are inextricably embedded in the cause. They are committed
“organizers” who share an equal passion over the emancipatory projects pursued by the
organized communities or groups they work with. Friedmann also tells us that they are
“never…far removed from the action itself” as the “…linkage of knowledge to action in
social transformation (is) accomplished through their own persons” (p. 306).
Radical planning as a “non-Euclidian” model embodies a morally oriented form
of knowledge integration in both theory and practice. Friedmann’s conception of radical
planning as a respectful and egalitarian partnership by disadvantaged citizens with
planners to address citizen needs through citizen actions as explained below adequately
illustrates why.
First, it rests upon the meaningful discourse between two ways of knowing: the
planners’ expert (scientific) knowledge on one hand which is “processed knowledge
abstracted from the world and manipulated according to certain postulates of theory and
13

Planning is defined by John Friedmann (1987) as a form of technical reason that link scientific,
technical and personal knowledge (knowledge that goes into the fashioning of life strategies
derived primarily from experience) to processes of societal guidance or social transformation.
This thesis is about the social transformation kind.
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scientific method”, and the “tacit knowledge” of the community on the other which is
personal knowledge with roots from experience (Friedmann 2011). Analogues under
deliberative planning (Forester 1999), communicative planning (Innes 1998) and
collaborative planning (Healey 1999) models also puts premium on this equitable
merging of knowledge bases.
Second, its knowledge integration presupposes a matrix of “deep” human
relations - as opposed to “dehumanized” (neutral, value free) interactions typical of
centralized, state-led “rational” planning approaches - with non-hierarchical dialogue at
its core. Friendmann’s (2011) dialogue is not mere conversation, but an intimate and
sincere, person-to-person relationships. It is anchored on givens such as (i) being
grounded on honesty and an embrace of “otherness” as the basis for meaningful
communication, (ii) a relation whereby thinking, moral judgment, feeling, and empathy
are fused, (iii) having shared interests and commitments; and (iv) a relation of reciprocity
and mutual obligation. All comprises the “life of dialogue” which is the nexus binding
expert and personal knowledge together. They are part of what Polanyi (1977) called “use
values”14 (non-marketable social relations) that is also prominent in expositions of
deliberative, communicative, and collaborative planning approaches. Friedmann (1987,
1993, 2011) has since called this integrative and dialogic approach as “transactive
planning”.
Radical planning is epistemologically and practically local. It is “performed
largely at the political base of social movements in local communities” (p. 61). Its
premium on placed-based cultural context is also exemplified by Friedmann’s view of
planners’ tasks at the intersection of theory and practice:
…shaping transformative theory to the requirements of an oppositional
practice in specific local settings, creating opportunities for the critical
appropriation of such a theory by diverse (local and autonomous) groups
organized for action, and reworking this theory in ways that reflect firsthand experience gathered in the course of practice itself. (p. 61).
Citing Polanyi (1977), Friedmann defined “use values” as “..all things produced for which there
is no market, such as social reproduction in households, the love, care, and nurturing of children,
volunteer work in the community, political practices, playing music for pleasure, etc.” (p. 7).
14
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As for the kind of issues it tackles, it zooms in on ‘real world’ needs or “bread and
butter issues at the local level” (p. 61). As a further point about its local epistemological
grounding, Friedmann explains that its theory of transformation is based not on a frozen,
essentialized, universal ideology or dogma but is fine-tuned through learning from
thoughtful practice and experience. Theorization is iterative; a theory is always
provisional. It is open to questioning and re-conceptualization, subject to social learning15
by its radical agents during the course of their actions.
In view of the preceding normative features of radical planning, it is clear that
planning is a helpful heuristic lens for investigating a kind of knowledge integration in
natural resources management and rural development that Ellen and Harris, Agrawal, and
Nadasdy have advocated for: a project with, for and of marginalized Indigenous peoples.

3.6.

Locating myself in the research

This section describes the sociological context of my research, first by clarifying
the roles I play in it and the social situation during research. Apart from personal factors,
the “sociological” in this section also covers the political, cultural, and linguistic milieus
following Lor (2015).
I agree with several authors (e.g. Richie and Lewis, 2003; Lor, 2015) who
claimed that the social researcher embodies the research. Indeed, the research topic and
the ways I studied it are partly influenced by my origins, background, worldview, values,
and interests. Like some qualitative researchers (e.g. Breen 2007, Watt 2007), I was
motivated by experiences and moments which combined into a predisposition towards
doing action research with Indigenous peoples. Two appears to be most influential in the
sense that personal reflection on why I do Indigenous studies evokes these two memories
instinctively.

Social learning approaches “help facilitate knowledge sharing, joint learning and knowledge
co-creation between diverse stakeholders around a shared purpose, taking learning and
behavioural change beyond the individual to networks and systems” (Kristjanson et al 2014).
15
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One such moment was in 2008, which made me conscious of cultural prejudices. I
was doing eagle surveys then with the traditionally semi-nomadic Agtas16, hill dwellers
of southern Luzon, Philippines. Before the expedition, lowlanders warned that I should
be very careful. I got anecdotes about the Agtas which are anything except pleasant. They
range from the queer, such as their propensity to throw away rather than wash clothes,
and that they have no desires at all for material progress. At the other end are the overtly
derogatory: feeble-minded as they can’t cope with formal education, stubborn because
Indigenous laborers are perennial late comers, lazy as they prioritize chatting than work
they are paid to do, and without ambition as they choose to roam the forests than engage
in permanent farming or seek employment.
I came to understand my Agta “guides”17 better. They have been clearly
misjudged. They admit throwing away clothes, but only when new stocks of “used”
clothing are expected. These lowlander “gifts” arrive by truckloads around Christmas.
Old clothes are thrown away reportedly to save on detergent costs. I also came to
appreciate their aspirations: health and nutrition, roof over their heads, decent income
sources, and healthy relations; which are basic needs of many Indigenous peoples too
(Rovillos and Morales 2002). But they fancy the contemporary lowlander life as well,
given the resources and opportunity. This is reasonable. Besides, they were the original
lowlanders until colonization and a capital economy pushed them to the mountains.
They desire formal education for their kids except that the opportunity is in the
lowlands. School is free but settling in a cash-based community can challenge the
traditionally subsistence-based Agta kinship and worldview. Some kids also face cultural
bullying, not only from students but from some teachers too. Some parents engaged in
cash-work were discriminated as well. Mainstream life entails finances, but it seems
psychologically and socially expensive for them at the same time. About being
perennially late, it is easy to see why. They seem not to share the same sense of time with

16

The Agtas are also called Dumagats. See Ibanez and Cruz (2009) for the final project report for
this fieldwork.
We were accustomed to refer to hired Indigenous workers as “guides” prior to the
commencement of my PhD dissertation. But since then, we have engaged them as co-researchers
or community organizers and have treated and compensated them fairly as such.
17
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us lowlanders, who are accustomed to “living by the clock.” My Indigenous guides refer
to natural cycles whenever they tell time such as the timing of hornbill calls and sun
position relative to the horizon. Our norm on punctuality therefore may not make sense to
them.
My guides were hard workers. But work is embedded in social norms. Cultural
values of maintaining familial relations seem to prompt them to stop what they do at the
sight of fellows they come across. Whenever we run into natives for example, our guides
leave their post to chat and share tobacco and betel nut with their comrades. Irritating at
first, but I later learned to understand its context. Lastly, they are not without ambition as
I have earlier alluded to. Structural discrimination seemed to have driven many of them
to the comforts of the forests away from the prying eyes of the mainstream. Clearly, the
distorted typecasting of the Agtas is a byproduct of myopic judgments that arose from
looking at the Indigenous using our culturally biased lenses of standards and worldviews.
Some non-profits in the Philippines whose relations with Indigenous communities
are every so often paternalistic can also be guilty of ethnocentrism. During an
organizational capacity “self-assessment” workshop by a donor NGO in 2009, I noticed
that the assessment metrics assume a professional “western”-patterned organization as its
subject. The tool was of the NGO based on its perception of organizational capacity and
not of the Indigenous Manobo community according to traits or competence they value in
their own civic organization. But that’s not all. Whenever the Indigenous group agrees on
a rating (mostly the high ones) which the staff think is inaccurate, they go to great lengths
“educating” them about why their rating was wrong. Out of politeness (or maybe shame),
the group were more than willing to revise. As expected, the Indigenous organizations
scored low on the metrics over-all. I am guilty of this myopia too prior to these
enlightenments.
My interactions with the Indigenous Agtas of southern Luzon, the Manobos of
central Mindanao, as well as with the Mandayas of eastern Mindanao with whom I also
worked with from 2009 to 201018 shaped this PhD project. Regarded as “cultural
minorities” in the Philippines, each has stories about being the constitutive “Other” in
18

See Carig and Ibanez (2010) for the final report of this work with the Indigenous Mandayas of
eastern Mindanao.
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their respective political and socio-economic settings. My contact experiences with them
were formative. Scientists with their expert knowledge can play a great part in helping
them alleviate their present states of “unfreedom.”

3.6.1. Why an action research with Indigenous Manobos?

My choice of co-researchers was between the Indigenous Agtas, Mandayas, and
the Manobos, all of whom I have built special bonds with. I originally preferred the
traditionally semi-nomadic Agtas. They have remarkably intricate ecological knowledge,
which could be a boon to an Indigenous knowledge research. I also hold a special
attachment to the group because of my “humbling” fieldwork experience with them. But
southern Luzon is a great distance from home, which is a hurdle considering that I also
have a young family to care for. Inevitably, the fieldwork area has to be in Mindanao
where I can also look after my wife and three kids.
I opted to work with the Manobos of Arakan. I had four reasons. First, there is a
promising strategic gain for research with the less socio-economically endowed
Manobos. If a radical planning practice grounded on fair knowledge integration works in
the face of socio-political and economic challenges confronting the Manobos, then, most
likely, it will also be effective with other communities elsewhere because it would mean
that limited literacy and economic dispossession do not preclude effective planning
(knowledge integration). In Mindanao, for instance, Indigenous groups face similar
structural failings. By Flyvbjerg’s (2011) account, research with the Manobos can
therefore represent a critical case: if it is valid for this case, then it may be valid for
others too.
Personally, I wanted to work with communities that I had more contact time with
and with whom there is reciprocal familiarity and trust. Interestingly, I learned later along
the course of my reading that “…pre-existing and ongoing relationship with participants
is an accepted characteristic of research according to tribal paradigms” (Kovach 2010). I
had worked with the Manobos of Arakan as early as 1999 through a string of
conservation projects that I help run to this very day. Because of this long association,
they have grown comfortable expressing their thoughts and opinions openly to me as I
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am with them. I believe I am collectively positioned as an “allied other” (Denzin and
Lincoln 2008), if not a “naturalized insider19”. This is very critical as the validity of my
research increases in proportion to how frank and honest my respondents’ evaluations are
of a planning process framework that I wanted to test in this thesis.
Thirdly, I realized there is a community aspiration that the PhD project can
address - an ancestral domain management plan that the Manobos have always aspired to
create ever since they got government recognition of their native title in 1990. Funding
and technical assistance were the main obstacles. The PhD project can provide those. At
the same time, creating the plan becomes the “entry point” and platform for investigating
Indigenous empowerment and social transformation. This tactical combination of
pragmatic and academic objectives is exactly what I had in mind when I conceptualized
knowledge integration as the employment of knowledge systems to address both research
questions and “real-world” aspirations.
Finally, the life project of the Manobos suits a personal learning journey on
Indigenous development20 that I wish to pursue as a long-term project. From the point of
view of optimizing learning while also increasing the chances of making differences that
counts at the grassroots, I have decided to maintain a pragmatic, place-based practice
through a potentially life-long partnership with the Manobos. In sum, the aforementioned
“strategic agenda” (which can be said as being an affectionate or “loving” attachment to
the Indigenous group, following Porter et al 2012) and my familial obligations greatly
influenced my decision to pursue a PhD project with the Arakan Manobos.

19

This personal impression was mostly from non-verbal cues although in 2013 the leaders of one
village confided that they are intending to hold an Indigenous ritual on the occasion of their
village foundation anniversary to adopt me into their tribe as equally Indigenous and kin, which I
politely refused. In one village, the chief while expressing his appreciation of our work during an
assembly uttered that I am “different” from other non-Indigenous development practitioners as I
reportedly behave in ways that are genuinely Indigenous.
I adopt the UN Permanent Forum (2010) definition of “Indigenous Development” as “the
growth or progress of an indigenous community in their originality or within the context of their
ethnic identity in a holistic way”.
20
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3.6.2. ‘Insider-Outsider’ positionality

My position in the research space is always contingent. It emerges from particular
interactions between me and my participants and the socio-political context within which
the engagements took place (Kusow 2003). But I would also add that a fair amount of
role-playing is also involved, depending on what my Indigenous counterparts expects of
me in a situation, or the role I believe best suits the situation. My research positionality
therefore morphs along an insider-outsider continuum similar to what several qualitative
researchers came across in their projects (Breen 2007, Dwyer and Buckle 2009). Indeed,
like Ergun and Erdemir (2010), my research locates me in a “betwixt and-between
position” which I navigated through trial and error.
Overt differences can consign me to discrete positions in the continuum though.
First is my ethnicity. I am not a Manobo. I am a Philippine native, but I was born and
raised into the culture of the Pangasinenses, an ethnolinguistic category for Pangasinanspeaking peoples of Central Luzon. The Manobo dialect is yet unintelligible to me.
Linguistically, we share the Bisayan dialect, the Mindanao lingua franca, which became
my other second language after migrating to the island in 1996. However, I am easily
morphed as the “other” whenever they converse in their Indigenous dialect. Class
distinction could be another. I learned about the world in a “westernized” setting, with
better access to services (education, health) and capital and consumer goods. My
executive rank in an NGO locates me in a position of power too. Both my “privileged”
culture and profession can situate me in a hierarchy, which may relegate me at either ends
of the continuum.
My ethnic and social identities though did not preclude what Sultana (2007) refers
to as “consensual research” with the Manobos. Despite the obvious differences, I was
able to negotiate consistently a collective understanding and acceptance of my person as
“being different, but also the same.” Such privilege though is granted not because of what
I am, but because of what I do. Or more appropriately, because they appreciate that I’m
doing my best to get it right. Paraphrasing Enguix (2012), such privilege resulted from
baring myself, my body, my personality, and my social situation to perpetual scrutiny,
and re-calibrating, accordingly.
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3.7.

Research Design

As adequately portrayed in the previous sections, this PhD project fits within a
“transformative-emancipatory” research design following Mertens (2003, 2010).
According to Merten (2010), the axiology of transformative research “are enhancement
of social justice, furtherance of human rights, and respect for cultural norm” (p. 470). In
addition, such a design give “primacy to value-based, action-oriented” inquiries and
relies on “mixing the value commitments of different traditions in research (e.g. bias-free
from quantitative and bias-laden from qualitative), the use of diverse methods, and a
focus on action solutions” (Creswell 2003, p. 136).
In terms of design implementation, the PhD project undertook a sequence of
studies employing a suite of methods which I believe best serves the theoretical
perspective (critical theory) that is being advanced. These studies were “phased”, and
conformed to guide questions flagged for researchers by Mertens (2003) to ensure that
the “transformative” and “emancipatory” goals are incorporated into the research stages
where it is relevant. Broadly, Merten’s 16 normative questions as summarized by
Creswell (2003) “give importance (to) studying issues of discrimination and oppression
and of recognizing diversity among study participants.” They also “address treating
individuals respectfully through gathering and communicating data collection and
through reporting results that leads to changes in social processes and relationships” (p.
138). Creswell labeled such research phasing as “sequential transformative strategy.”
Integral to this strategy is “mixing” conventional and “emergent” research methods. In
his latest work, Creswell (2014) called this design as “transformative mixed methods.”

3.7.1. Mixed-methods research
“Mixed-methods research” has been interpreted in several ways. In delimiting its
use in this PhD project, I have drawn extensively from an account by Creswell (2011), a
renowned authority for this research approach.
Creswell explained that mixed-method research has been deployed in different
ways. Others have integrated not only quantitative and qualitative methods (means of
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data collection, analyses and reporting) but also the respective research paradigms
(worldviews and metaphysics) to which the methods are conventionally linked
(Tashakkori and Teddlie, 2003; Creswell and Plano 2007). Some deployed quanti and
quali together at the methods level alone, but have subscribed to a single paradigm (Porta
and Keeting 2008). Others combined methods with each method being treated as having
no particular link to any paradigm at all (e.g., Greene et al 1989). Mixed-method in this
dissertation is used in the second sense, wherein mixed methods are deployed under an
“Interpretivist” paradigm to advance a critical social theory.
The words “quantitative” and “qualitative” therefore is used in the context of
methods, not paradigms, in the rest of the dissertation, unless otherwise stated. Following
O’Leary (2004), numbers and words are treated herein as datasets, where quantitative is
merely an “adjective” for numerical data analyzed using descriptive statistics, and
qualitative for textual data analyzed using thematic explorations. It also follows that
“quantitative” here is also disentangled from the “post-positivist” paradigm to which it is
commonly attached. A mix of qualitative and quantitative methods is also used here in
the sense of complementation through “triangulation” (Porta and Keeting 2008). It is
employed “for the board purposes of breath and depth of understanding and
corroboration” (Johnson et al 2007: p. 123) as such mixing of methods “promises to
cancel out the respective weaknesses of each method (Hammersly 1996: p. 167). Several
social science researchers, particularly those employing “critical theory” or
“transformative research” frameworks have deployed mixed methods in their works as
reviewed by Sweetman et al (2010).
But apart from the conventional suite of qualitative methods, we have also added
Indigenous research methods following Smith (1999) and Kovach (2010). Giving a
“special” place to the emerging Indigenous methodologies is consistent with the “postcolonial” and “post-structural” themes inherent in the thesis. In this sense, the research
itself is also an attempt at “knowledge integration” where Indigenous research methods
are combined with those of the “western science”.
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Table 3.1. Research methods and the data collection and analyses tools used in this dissertation.
Indigenous

Quantitative

Qualitative

Rituals/ceremonies

Content analysis

Desktop /Literature review
(thematic analysis)

Festivities

Questionnaire-based survey
(scores and descriptive
statistics)

Individual interviews (thematic
analysis)

Stories (Oral histories)

Likert-scale survey (scores and
descriptive statistics)

Focus groups (thematic
analysis)
Participant observations
Ethnography

Details of each of the methods will be provided in the succeeding chapters that describe
the components of the PhD project.

3.8.

Conclusion

In this chapter, I have attempted to contextualize my choice of a particular
research strategy (transformative-emancipatory research) and the methods that come
along with it to answer my research questions. However, I also understand that a research
methodology is inevitably linked to some overarching epistemological, ontological,
teleological, sociological and ethical assumptions. In this PhD project I made the
following assumptions: social reality is somewhat knowable but inseparable from human
subjectivity; the researcher (knower) and the “researched” (what is known about) shapes
each other; the ultimate purpose of critical social research is understanding and social
transformation; the choice of research topic and the way it is researched is influenced by
the researcher’s influence, background and environment; and finally, that an ethical
research strives to incorporate empowerment and social justice aims in phases of the
research where it is relevant. I have expounded on these assumptions at the earlier
sections of the chapter so that my readers can situate and evaluate the project in its
professed paradigmatic context. As an evidence of the ontological unity of the research
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subject and object inherent in this PhD project, I have also described my research role
and positionality.
The ways of inquiry that I have adopted and described recognizes that Indigenous
peoples in the Philippines holds knowledge systems that are inextricably linked to their
socio-politic and economic environments. The next chapter will describe examples for a
subset of Indigenous knowledge system among several ethno-linguistic groups in the
Philippines as one means to appreciate and understand the nature and diversity of the
local knowledge they possess.
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Chapter 4 Other ways of knowing: Indigenous
knowledge, practices, and beliefs on natural
resource use
4.1.

Introduction
This chapter explores ‘ways of knowing’ other than the ‘western’ or ‘scientific’

way. It will particularly focus on the use of natural resources. From a ‘western’
perspective, natural resource use is labeled ‘natural resource management’ or NRM.
As a “western scientific” construct, NRM has been critiqued because of its limited
success in achieving sustainability outcomes in many cases. The mechanistic and
positivist philosophies that often guide NRM research and policies is said to have fallen
short of understanding and addressing the inherently complex nature of environmental
problems. Its technological approaches are also seen as inadequate with respect to
tackling the social and behavioral dimensions of resource use. Ironically, contemporary
NRM rooted on a utilitarian philosophy has resulted not to sustainability but to
destructive practices. Thus, because of these reasons, some scholars believe that there is
presently a “worldwide crisis in resource management” (Holling et al. 1998: 342).
To bring about holistic solutions to problems where (western) science-based
approaches have been inadequate, scholars have brought forward the idea of ‘rethinking’
the social science aspect of natural resource management by focusing on ‘cultural capital’
and ‘property rights system’ (Holling et al. 1998). One such cultural capital is a system of
knowledge, beliefs, and practices by traditional, non-western societies that has evolved as
adaptations to a dynamic environment. Called Traditional Ecological Knowledge or TEK
(IEK alternatively), it is argued that these Indigenous “ways of life and knowing” have
much to offer in terms of improving ways of managing our finite and dwindling resources
(Berkes 2008). However, to date there is very limited countrywide exploration of
Indigenous ecological practices and social mechanisms that can potentially inform NRM
policies and practices at the national level.
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Using the Philippines as a case study, the goal of this chapter is to review and
describe the range of knowledge, beliefs, and practices associated with resource use
among Indigenous peoples. This chapter will specifically provide a snap-shot of diverse
resource-use practices by Philippine Indigenous groups (see Figure 4.1 & Table 4.1) as
described from ethnographies, dissertations and other documents published between the
1900s up to the present. Relevant publications were scanty so that I have no recourse but
to consider even those articles published during the early years of the previous century
where a substantial number of ethnographies have been published. Not all Indigenous
groups though had articles written about them so that the proceeding review will cover
only those with ample records.

A – Abra
B – Isabela
C – Quirino
D – Benguet
E – Mt Province
F – Kalinga
G – Mt Province
H - Apayao
I – Quezon
J – Mindoro
K – Palawan
L – Visayas
M - E. Mindanao
N – Davao Or
O – Sultan Kudarat
P – Maguindanao
Q – Zamboanga

Figure 4.1. Provincial locations of ethnolinguistic groups of Indigenous
peoples in the Philippines described in Chapter 4.
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Table 4.1. References used to describe knowledge-practice-belief systems associated with
natural resource use among several indigenous peoples across the Philippines.
Geographic area

Tribe

References

Luzon island
Abra

Tinguian

Cole(1915), Cole (1922), Camacho et al. (2010)

Isabela

Agta

Mudar (1985), Minter (2010)

Quirino

Bugkalot

Aquino (2004)

Benguet

Kan-naay and Bago

Reyes-Boquiren, (2007)

Mountain Province

Ifugao

Keesing (1962), Scott (1966); Serrano
and Cadewang (2005), CrisologoMendoza and Prill-Brett (2009),
Acabado (2010)

Kalinga

Kalinga

Dozier (1966)

Mountain Province

Bontoc

Prill-Brett (1986), Crisologo-Mendoza and PrillBrett (2009), Manochon (2010)

Quezon

Dumagat

PEF, 2008

Apayao

Isneg

Vanoverbergh (1941), Vanoverbergh (1954),
Tuscano (2011)

Mindoro

Hanunuo

Conklin (1975); Conklin (1961)

Palawan

Batak

Novellino (1999), McDermott (2000)

Palawan

Brown (1990)

Tagbanuwa

Fox (1954), Fox (1982), McDermott (2000)

Visaya

Scott (1994)

Eastern Mindanao

Manobo

Garvan (1931)

Davao Oriental

Mandaya

Yengoyan (1964)

Sultan Kudarat

Manobo-Dulangan

Frasier (2007)

Maguindanao

Tiruray

Schelegel (1970)

Zamboanga

Subanen

Frake (1955), Suminguit (1998)

Visayan island
Mindanao island

To identify which literature are available, I have relied on online publication
databases such as JSTOR, SocINDEX with Full Text, and Proquest (Dissertation and
Theses Database), all of which I accessed through the CDU Library webpage. I obtained
articles as well out of ‘Google’ and ‘Google Scholar’ search engines. Search terms used
were each of the major Philippine Indigenous ethno-linguistic group (see www.ncaa.org.ph)
either by itself or in combination with the term ‘Philippines’, ‘Indigenous peoples’ or
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‘Philippine Indigenous peoples’. The CDU library also had articles about several
Philippine Indigenous tribes in its main holdings.

4.2.

Definitions: Indigenous resource use regimes and NRM

Before moving on further with this review, I would like to explain first why I
chose ‘resource use regimes’ instead of ‘natural resource management’ or NRM when
referring to Indigenous use of resources in this chapter. This is so because the two
phrases I believe are fundamentally different.
The practice of “natural resource management” or NRM carries with it several
assumptions that are different from those that go with many Indigenous practices of
resource utilization. NRM, for most of its history, is rooted on a philosophy of
utilitarianism whereby natural resources are seen as sources of commodities and services
that must be sustained ‘for the greatest good of the greatest number (of humans) for the
longest time’ (Meine 1995:12). Meine (1995) further remarked that to achieve such end,
resources are therefore actively manipulated to improve and sustain yields. Inherent to
this utilitarian guiding principle are two notions. First is the idea that humans have
dominion over resources. Second, which logically flows from the first, is that humans can
modify the environment at will to suit their present and future needs. Both notions are
foreign to many traditional societies, as I would be explaining in the next paragraph.
Apart from being anthropocentric, the tenets of conventional NRM are also drawn from a
positivist-reductionist worldview, which Berkes (2008) has described to be too biased
towards the ‘Western’ scientific tradition (i.e. Western-centric).
Indigenous resource use draws from a different philosophy (and therefore
knowledge) about the world. For example, many studies have shown that resource use is
inextricably linked to cultural practices which in turn are strongly reinforced by social
values, institutions and religion (Berkes et al. 2000). Because resources are often treated
as part of the “sacred”, uses are often prudent, subject to norms on respectful humanresource relationships and within the system’s natural limits. This is totally in contrast to
the detached and mechanistic attitudes of conventional NRM which has been blamed as
the root cause of many resource overexploitations across the globe (Holling et al. 1998).
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Conventional fishery management is a telling case (Wilson and colleagues as
quoted by Holling et al. 1998: pg 357). Whereas traditional systems are defined by rules
and practices that limit ‘how people fish’, conventional management regulates ‘how
much should be taken’. Indeed, conventional NRM as the product of “Western” science
is unlike the holistic ways by which many Indigenous peoples interact with resources.
The use of the phrase “resource use regime” invokes that distinction in this chapter.

4.3.

Indigenous resource use regimes: the Philippines

Several scholars have adequately illustrated that many Indigenous societies across
the globe have co-evolved with their environment and in so doing have embedded,
through long years of trial and error, principles of sustainable resource use into their ways
of life (Berkes 2008). In the Philippines, at least 78 ethno-linguistic groups21 are known
(Peralta 2008, 2011) with each contributing its own set of knowledge, practice and belief
system to the country’s cultural diversity. Many lowland groups however have lost their
traditional ways to colonization and the inevitable acculturation that came with it. But for
several upland groups who evaded external influences much of the traditional knowledge
and ways of life were retained and some investigators was able to document them.
The format of the proceeding review follows categories described by Berkes et al
(2000, see Table 4.2). Folke et al (1998) referred to this categories as “social-ecological
linkages” in a system of place-based adaptations made possible through “practices based
on ecological understanding, and generated through a trial-and-error learning process”
(Pg 416). Such types of local practices and mechanisms that build system resilience and
sustainability were synthesized from case studies across the globe. In this thesis, I adopt
Walker and colleagues’ (2006) definition of “resilience” as the capacity of a system to
experience shocks yet retaining the same function, structure, feedbacks, and identity.

The rationale for using ‘ethno-linguistic groups’ here over the word ‘tribe’ follow Peralta
(2008) who believes that the phrase best describes the nature of groups of people in the
Philippines whose kinship system is largely ‘bilateral’, as opposed to a ‘unilineal’ descent system
that best characterize ‘tribes’.
21
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Table 4.2. Social-ecological practices and mechanisms in traditional knowledge and practice
(adopted from Berkes et al. 2000).
Management practices based on ecological knowledge
Practices found both in conventional resource management and in some local and traditional
societies
Monitoring resource abundance and change in ecosystems
Total protection of certain species
Protection of vulnerable life history stages
Protection of specific habitats
Temporal restrictions of harvest
Practices largely abandoned by conventional resource management but still found in some local and
traditional societies
Multiple species management; maintaining ecosystem structure and function
Resource rotation
Succession management
Practices related to the dynamics of complex systems, seldom found in conventional resource
management but found in some traditional societies
Management of landscape patchiness
Watershed-based management
Managing ecological processes at multiple scales
Responding to and managing pulses and surprises
Nurturing sources of ecosystem renewal
Social mechanisms behind management practices
Generation, accumulation, and transmission of local ecological knowledge
Reinterpreting signals for learning
Revival of local knowledge
Folklore and knowledge carriers
Integration of knowledge
Intergenerational transmission of knowledge
Geographical diffusion of knowledge
Structure and dynamics of institutions
Roles of stewards/wise people
Cross-scale institutions
Community assessments
Taboos and regulations
Social and religious sanctions
Mechanisms for cultural internalization
Rituals, ceremonies, and other traditions
Cultural frameworks for resource management
World view and cultural values
A world view that provides appropriate environmental ethics
Cultural values of respect, sharing, reciprocity, humility, and others
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These practices and mechanisms are categorized into two broad groups, namely
(i) management practices based on ecological knowledge, and (ii) social mechanisms
behind management practices. Under social mechanisms, three sub-types were identified.
These are a) accumulation and transmission of ecological knowledge, b) structure and
dynamics of institutions, and c) mechanisms for cultural internalization.

4.3.1. Management practices based on ecological knowledge

Out of the 13 kinds of management practices based on ecological knowledge that
Folke and colleagues have identified, I found Philippine examples for 11 of these. Such
practices are grouped and summarized below.

4.3.1.1.

Monitoring resource abundance

Previous studies have shown that the knowledge and skills at discerning the state
of resources, either directly or indirectly, is second nature to Indigenous users (Berkes
2008). With respect to hunting game, acuity to detect and track indicators of presence and
abundance is critical to a successful hunt. Among the Bugkalots (Negritoes) of Quirino
Province, clues to game presence and relative numbers are the essential prompt for group
hunting. As narrated by Aquino (2004), the organization of a hunting team:
…may happen when a person comes across animal trails (banuwwa) or
other signs (for example, wallows) in the forest. If he is convinced that the
trails are fresh, that a significant number of game are involved and that
they are likely to stay there for some time then he may inform others about
it so that they can plan and schedule a group hunting. The signs of wildlife
presence…are indicated by the existence of wallowing mud or dust, or the
existence of sleeping nests, or the presence of fruits or nuts used as food.
The semi-nomadic lifestyles of eastern Luzon Agtas or Dumagats also call
for close attention to resource abundance. A decision to transfer and move unto
the next temporary shelter can be dictated by cues of resource scarcity as inferred
from feedback systems such as net success during hunting (Avellaneda 2007).
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Shifting cultivation also calls for close monitoring of environmental signs.
Watching out for these indicators has been documented for Isneg farmers. According to
Vanoverbergh (1941),
In order to become a proficient farmer it is necessary to have at least a fair
knowledge of…..the "signs ". Here are a few of them: The yanyan, which
is supposed to be a small insect…announces the coming of the dry
season…The sibulbug, a kind of large bird: its cry announces the arrival of
the rainy season…. The first appearance of the bunlun or rainbow, which
is one of the multitudinous spirits known by the Isneg: it proves that the
rainy season has set in. The ariwanat or Milky Way: if it becomes visible
after a prolonged period of rain, it forecasts fair weather for several days
to come. The bibig which is a kind of bird of average size with grey
plumage: it foreshadows a period of very heavy rainfall.
The Manobo farmers of northeastern Mindanao also track cues from surrounding
wildlife. Garvan (1931) wrotes that:

The time for planting is at hand when the voice of the bird kuaháu first
breaks from the forest and the leaves of lanípau tree begin to fall.
As a footnote, Garvan also added that:

Certain trees, such as the ná-to' and the ba-ró-bo', begin to fruit at this
season, and are also signs of the approach of the rice-planting season.
Interestingly, the 16th century Indigenous Visayan swidden farmers - before they
were assimilated into the colonial culture and have adopted sedentary, commercial
agriculture- also paid attention to similar “signs” of seasons and weather through the
appearance of stars, bird songs, the flowering of plants and also shifting wind directions
(Scott 1994).
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4.3.1.2.

Total protection of certain species

Certain fauna and flora gets protection from their Indigenous neighbours either
through fear or forms of customary respect. Folklore in particular that evokes fear may
confer protection to some species. The Philippine Eagle Pithecophaga jefferyi, an IUCN
“critically endangered” species endemic to the Philippine archipelago is depicted in the
oral traditions of the Quezon Province Dumagat as a vicious predator of humans
(Verdote and Ibanez 2008). According to Dumagat myths, a nesting cave of a banoy
(eagle) has piles of human bones as evidence of its propensity to eat people. The animal
and its suspected nesting site are totally avoided out of extreme fear. Just hearing its calls
in the forest will cause a native to flee the place.
In many traditional societies, the respectful relationship between people and
wildlife is said to protect many species. Among the Tiruray of Maguindanao for instance,
a folklore narrating the origins of a poisonous jungle snake (toˀow béˀén) reflects such
customary relationship:
The toˀow béˀén was the very first of all the snakes and was born to a
Tiruray father and mother, twin to a baby boy. The boy and his snake
brother always played together, and they slept on the same mat in the
house. One day the boy fell dead, but the snake cured him by getting
grasses and rubbing his body. The father however was worried and told
the snake, “you had better separate from your twin; you are a snake, and
the houses are for humans. The proper place for the snakes is in the
forest.” So the boy and the snake made an agreement, promising never to
harm each other as they were of the same blood. Henceforth, they would
leave each in his own place, and neither would go to the house of the
other. A human might always go through the forest, and the toˀow béˀén
will not kill him, unless he steps upon his nest; similarly, the human will
not kill the snake, unless the toˀow béˀén…come to the house of the
human…..Thus, to this day, on the whole, people and this variety of
venomous snake leave each other alone. (Schelegel 1970: 46-47).
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4.3.1.3.

Protection of vulnerable stages in the life-history of species

Values that spare certain age groups from being hunted were recorded among the
Agta of San Mariano in Isabela. Hunters of three adjoining clans strongly disapprove of
using traps when hunting wild game because they believe these tools do not discriminate
young and pregnant animals (Minter 2010). The Agta do most of their hunting outside the
dry season (Minter 2010), which interestingly coincides with the breeding season of wild
pigs, the game animal frequently hunted (see Griffin 2009). Among the Tinguians in
Abra, hunting female wild pigs can be tabooed (Camacho et al 2010).

4.3.1.4.

Protection of specific habitats

Areas that are off-limits for spiritual or religious reasons have the added value of
protecting habitats. Such “sacred groves” or “taboo sites” are part of the Philippine
Indigenous landscapes. For example, certain areas inside Indigenous territories can be
“tabooed” after the passing away of a kin or its owner. Among the river dwelling Agta of
Isabela, a gaygay or banteng - taboo area that prohibits entrance and resource extraction sometimes follow a burial. The tabooed site covers the whole watershed upstream from
the burial site. It is advertised by a rattan string bearing pieces of red cloth or bow and
arrows and tied across the river downstream of the grave. Trespassers pay fines if caught,
or worst, they could be killed (Minter 2010).
The imposition of taboo on portions of forests, rivers or fields in reverence to the
passing away of a relative is also practiced by the Isneg of Apayao. Sites can be declared
as lapat (or tabooed) for a certain period, depending on how soon a grieving family can
support a lavish ceremony (say-am) that heralds the end of the taboo period
(Vanoverbergh 1954; Camacho et al 2010). In recent times, the lapat system has been reestablished as a practice to segregate Indigenous protected areas. In the town of
Calanasan, Apayao for example, the local government placed a 11,000 hectare forest
zone under lapat through an ordinance, effectively banning logging, mining and other
forms of forest resource extraction (Tuscano 2011).
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Taboo sites can also be places inhabited by spirits or deities. The Manobos of
Agusan fear and avoid the abodes of the tagbanua. Below is Garvan’s account of the
veneration of this forest spirit by the Manobos:

Respect must be shown toward the tagbánua in various ways. His territory
must not be trespassed upon, nor would any of his property, such as trees,
interfered with unless some little offering is made…A violation of this
taboo be followed by a storm or by some other evil indicative of the
tagbánua's displeasure, unless immediate measures were taken to appease
his anger. (Garvan, 1931:170).
For the Hanunoo shifting cultivators of Mindoro, Conklin described that

Because of the presence of one or more malevolent spirits (labaŋ), or of a
burial cave, certain forest areas are considered sacred, and hence
unavailable for agricultural use....Approximately one third of the total
primary forest area…is affected by these restrictions. (Conklin 1957:3334).
The imposition of limited (or restricted) land and other resource use as well as
complete avoidance of forest areas has been described for the Indigenous Palawan as
well. Brown (1990: 72) has referred to these enchanted parts of the forests as “dispersed
spirit habitats”. Among the Mandaya of eastern Mindanao (see Yengoyan 1956), shifting
cultivation is avoided in forests within the vicinity of the bud-bud (strangling fig) trees
believed to be the abode of malevolent spirits and in habitats of a dove (omen bird).
Traditional veneration of strangling figs and omen birds appeared common across all
non-muslim Indigenous groups.

4.3.1.5.

Temporal restrictions of harvest

The seasonality of hunting among the Negrito hunter-gatherers bespeaks a
traditional knowledge on sustainable wildlife harvest. Among the Agtas of Isabela,
hunting of deer and wild pig is mainly during the rainy season as hunting is ‘greatly
curtailed in favour of agricultural activities and spear fishing’ during the dry season
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(Mudar 1985). The Agtas also believe that game animals migrate to lower altitudes, are
fattest, and are vulnerable to stalking and capture during the rainy season (Minter 2010).
Thus, the dry season, when hunting is rather occasional, becomes an important respite
from hunting pressure, giving the game population a window of opportunity to replenish
its numbers. Similarly, as part of the lapat (tabooed) system of the Tinguians, seasonal
restrictions can be imposed on certain species of fish and wild vegetables (Camacho et al
2010).

4.3.1.6.

Multiple species and integrated management

Raising multiple crops is the typical horticultural practice in Indigenous home
gardens and swidden farms. Among the Tinguian tribes for example, the agronomic
composition of their home gardens reflect principles of multispecies management. Based
on Cole’s descriptions, at least 18 crops and 10 palms and trees are raised in gardens and
its environs. A similar horticultural technique of inter-cropping with upland rice is also
prominent in the swiddens of the Manobo of north eastern Mindanao (Garvan 1931), the
Hanunoo of Mindoro (Cochlin 1957), the kaingin (swidden) of the eastern Mindanao
Mandaya (Yengoyan 1965), uma (swiddens) Mountain Province Bontoc (Prill-Brett
1986), talun (forest) swiddens of the Batak in Palawan (Novellino 1999), the tinibah
(swidden) of the Manobo-Dulangan of Sultan Kudarat (Fraizier 2007) and the nem-a
(swidden) and muyong (tree farm) of the Kankanay and Bago of Benguet (Boquiren
2007) and the Ifugao of Mountain Province (Scott 1966; Serrano and Cadaweng 2005).
In addition to home gardens, forms of animal-crop integrated farming are also
part of traditional subsistence. The Tinguian, for example, and perhaps all irrigated rice
farming communities in the Cordillera, seem to practice a “crop-fish” type (see
Ugwumba et al. 2010) of integrated farming. The Tinguians maintain flooded terraces for
wet rice farming. As food supplement, they harvest shells and fishes, including
snakeheads (Genus Channa) from the flooded farms. Among the Bontoc of Mountain
Province, domestic pigs are prized not only for rituals and for its meat, but also for its
dung composted with green manure to fertilize rice paddies (Prill-Brett 1986).
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4.3.1.7.

Resource rotation

The shifting cultivation system – to be described in detail in the next section –
may involve several cycles of reclaiming and re-cultivating old swiddens within a
territory, one at a time, after a sufficient fallow period. Cole hints of this rotational use of
old fallows when he described agronomic practices in the upland swiddens by the
Tinguian:

These upland fields produce much smaller crops than do the wet lands,
and as they are quickly exhausted, it is not customary to plant them to rice
for more than two seasons. At the end of this time, they may be used for
camotes (Convolvulus batatas), sugar-cane, or cotton, but in the majority
of cases they are allowed to lie unused for several seasons,…[until] the
grass or undergrowth is again removed and the fields replanted. (Cole,
1922: 387-89)
Rotating trapping sites is another resource pattern among the Dumagat huntergatherers. During an eagle survey in 2008, my Dumagat guides spoke about relocating
their traps around the ancestral domain according to game abundance. As to how they
would know when to move, they reportedly rely on any evidence of decline in catch per
unit effort.

4.3.1.8.

Management of succession

The use of succession principles in traditional farming is best illustrated in the
Philippines (and elsewhere) by the Indigenous shifting cultivation or swidden system.
Shifting cultivation is defined as any continuing agricultural system in which
impermanent clearings are cropped for shorter periods in years than they are fallowed
(Cochlin 1961). Although some writers blame tropical deforestation to swidden farming
(Suarez and Sajise 2010; Henley 2011), what seem to destroy the forests are not the
traditional practices but the modified ones wherein cropping periods are prolonged at the
expense of the fallows. Krummer (1992) preferred to call these altered practices as
“sedentary agriculture” instead.
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The agricultural practices of the Hanunoo mountain peoples of south western
Mindoro documented during the 1950’s can be a good example of a traditional swidden
system. Through a detailed case study of their agricultural regimes, Cochlin (1955)
illustrated the remarkable ability of the Hanunoos to make ecologically wise use of their
tropical forest environment for subsistence farming. The Hanunoo swidden cycle lasts 12
years on the average, with three years of multi-cropping followed by nine consecutive
years of forest fallow. The swidden is cultivated with rice for the first three years, with a
few crops inter-planted at the onset of farming and more in succeeding years. Tree crops
are integrated during the third year and thereafter. Cochlin documented a total of 87
domesticated plants in a swidden, which testify to the sophisticated skills of the
Hanunoos in multi-species farming. Because they understand its value for renewing soil
fertility in the site for the next swidden cycle, the fallows are actively protected from premature cutting and against fire from newly established swidden farms.

4.3.1.9.

Watershed management

A traditional resource regime whereby forests are pro-actively conserved to
generate stable water supply among others is the muyong of the Ifugaos of Mountain
Province. The muyongs are forest parcels that have clear boundaries, are privately owned
by a clan/family and may range in size between 0.5 to 3.0 hectares. It is typically a
forested mountain slope that has been traditionally maintained and utilized to support the
irrigation needs of adjacent wetland rice farms (terraces) or payoh (Serrano and
Cadaweng 2005). Scott hinted about this ancient understanding by the Ifugaos of the
influence of trees to water supply when he wrote:
‘The Ifugaos have become justly famous for their ability to wring a
livelihood out of the sheerest heights of the Cordillera Central, and have
evidently been using the same techniques for centuries ….They have been
reported to understand the effects of trees upon irrigation and waters
supply, a knowledge which could have spared them the drying up of
terraces…’ (Scott 1966: 2).
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Traditional muyongs still exist and additional ones are continually being
developed in several Ifugao towns using a combination of traditional and modern
agroforestry systems (Hagdaan as cited by Serrano and Cadaweng 2005).

4.3.1.10.

Responding to and managing surprises

A good example of Indigenous control for ecological disturbances - of fire
particularly- is the creation of “fire breaks” as well as “protective burning” around
swidden farms by the Hanunoos of Mindoro. According to Cochlin (1965:65-66), the
Hanunoos create 4-5 meter fire breaks or kāyig inside the swidden margins by cutting
loose and throwing all debris towards the center of the field, freeing the soil as much as
possible of dry plant material. As an added protection of sacred groves, settlements or
forests during excessively dry periods, “protective burning” or tagurarab is also made by
cutting and clearing another fire break 15 or 20 meters from the swidden farm on the side
or sides toward the particular site or structure they are trying to protect.
Practices that also increase livelihood resilience to surprises were also
documented. The active protection of muyong among the Ifugao also serves as a
protection of the rice terraces from drying up during extremely dry seasons. For the
Bontocs, food production in swidden gardens act as a safeguard against poor harvest of
their staple food – rice (Prill-Brett 1986).

4.3.1.11.

Managing sources of ecosystem renewal

The patchwork of taboo sites across Indigenous territories seems to function as an
important component of “source-and-sink” dynamics (see Runge et al. 2006) in a forest
ecosystem. Fox (1986) hinted such idea when he described resource use among the
Tagbanuwa.
In the Tagbanuwa territory, the tabooed forest interiors and the deepest portions
of the rivers contain “the greatest number of animals” and “the richest congregation of
fishes,” respectively. Because these areas are never trespassed or disturbed, it is therefore
possible that such practices by accident resulted to the maintenance of high quality
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habitats where population of wildlife thrives. Corollary to this, it is also not impossible
that excess individuals of these “source” areas may be moving out into and replenishing
poor habitats or habitats where resources use (hunting) might be depleting the wildlife
(“sinks”). Similarly, a “source and sink” relationship seem to be working in swidden
cultivation, with the surrounding tabooed forests acting as sources of plants and wildlife
that “reforest” abandoned farms through the natural process of forest succession.

4.3.2. Social mechanisms behind management practices

For Indigenous social mechanisms that underpin resource practices, I found
Philippine cases for 5 ways to generate and transmit knowledge, for 3 kinds of structures
and dynamics of institutions, for one mechanism of cultural internalization, and for 2
forms of cultural values of respect, sharing, reciprocity, humility, and others.

4.3.2.1.

Generation, accumulation, and transmission of ecological knowledge

4.3.2.1.1. Revival of local knowledge
Because of greater environmental consciousness and the government’s
recognition of Indigenous rights to self-determination, several communities, with support
from local governments and NGOs, are asserting the recognition of traditional resource
regimes. In the Cordillera Mountains for example, Indigenous and communal resource
use practices have been restored. Apart from the “muyong” (tree farms) of the Ifugao and
the “lapat” (tabooed sites) of the Isneg and Tinguian, clan-based corporate ownership of
forest parcels such as “batangan” by the Bontoc and the “kijuwan” of Benguet
Indigenous peoples is gaining legitimacy (Crisologo-Mendoza and Prill-Brett 2009). In
2008, the national government operationalized the recognition of these Indigenous forest
use systems through an administrative order (DENR and NCIP 2008). At the local level,
Indigenous water conservation such as the Bontoc practice of communally managed
watershed areas and irrigation system are also being revitalized (Manochon 2010).
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4.3.2.1.2. Folklore and knowledge carriers

In the traditional Tinguian myths documented by Cole, there were sharp warnings
about the possible outcomes of violating taboos, such as trespassing into the sacred
“guardian stone” groves (Cole 1919:22). In the “taboo” stories that explain the origins of
rituals, ceremonies, and revered objects, spirit mediums (alopogan) and old wise men
play prominent roles.
Specific people can be designated as keepers of traditional systems of forest use.
Among the Tinguians of Abra, a group of elected or informally chosen elders called lapat
panglakayen oversee that “tabooed” sites are respected. They design policies and exact
fines to non-compliance (Camacho et al. 2010). Majority of Indigenous communities in
the Philippines (see Buendia et al. 2006) have a similar “council of elders” who, by virtue
of their age and long experience with customs and traditions, are regarded not only as
knowledge carriers but also as sources of wisdom for many aspects of Indigenous life.

4.3.2.1.3. Integration of knowledge

The adaptability of Indigenous cultures with a natural tendency to assimilate new
(outsider) knowledge (and practice) in response to environmental changes is evident in all
of the cases. The spread of rice-terracing technology in the Cordillera Mountains is a case
in point. A mixed method study by Acabado (2010) that combined GIS mapping,
ethnographic and archaeological techniques hypothesized that rice-terracing by the
Ifugaos is a relatively recent cultural adaptation (so did Keesing 1962). Specifically, it is
believed to have resulted from a wave of mountain immigration during the late 16th
century by wetland-rice farmers of Cagayan lowlands to evade Spanish colonizers. As
these refugees lived with the original, taro- and upland rice-farming inhabitants, the new
“irrigated rice” culture was slowly assimilated into the local production milieu, resulting
to a “tripartite agricultural system’ (swiddening, intensive rice cultivation, and
agroforestry management) that now characterizes Ifugao economy.
Another knowledge and practice adaptation that appears very common across
contemporary Indigenous cultures is the incorporation of a capital economy into
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traditional production systems. Fraiser (2007), for example, described the influence of the
market economies of the non-Indigenous settlers to the Manobo-Dulangan of Sultan
Kudarat and highlighted the integration of cash crops from outsiders (coffee and maize)
with traditional subsistence crops. Such participation of Indigenous peoples in the market
economy is considered as an adaptive strategy which increases “cultural survival and
flexibility” (Begossi 1998).

4.3.2.1.4. Intergenerational transmission of knowledge

There exist diverse opportunities for intergenerational transfer of TEK. For
example, the elaborate rituals, ceremonies, feasts, and folklores held by many upland
rice-farming groups serve an add-on purpose of making the youth understand the social
rules and values associated with rice cultivation. A detailed entry about Tinguian
childhood by Cole can be an apt description of how Indigenous youth can be
indoctrinated by customs and traditions:

.. .he quickly learns his place in society, and at an early age begins to
absorb its customs and beliefs. He sits about the village fires in the
evenings, and listens to the tales of long ago, or hears the elders discuss
the problems of their daily life. During the hot midday hours, he lounges
in the field houses, while his parents relate the fate of lazy children; or tell
of punishments sent by the spirits on those who fail to follow the customs
of the ancestors, or give heed to the omens. He attends the ceremonies,
where he not only learns the details of these important events, but with his
own eyes sees the bodies of the mediums possessed by superior beings,
and thus the close relationship of the spirit world to his people is forcibly
brought to his notice. He is never debarred from the dances or other
activities; in fact, he is encouraged to take part in them or to imitate his
elders. Soon custom gathers him into its net, and unless he is the
exceptional individual, or comes in intimate contact with outsiders, he
never escapes. (Cole 1922:277-78).
Knowledge transfer is also possible through parent-child mentorship. Among the
Mandaya, Yengoyan (1964:172) commented about the roles parents play in imparting
life-skills to the youth in preparation for marriage and independence:
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Before a young man thinks of marriage he must master the basic
knowledge for obtaining a living through rice cultivation. Fathers teach
their sons cultivation techniques at an early age though major tasks such as
cutting are learned by each son when they are physically able to practice
these devices. Swidden methods must be fully learned, not only in terms
of the processual aspects of the cycle, but in the detailed variations in
techniques due to different topography, soil and forest cover….Girls learn
from their mothers special tasks for sowing and harvesting grains as well
as weaving abaca skirts, mats, and nipa baskets.
Yengoyan added that many parents find it important to transfer livelihood
knowledge and skills and hinted social pressure as a possible motivation factor:
A Mandaya father who has inadequately taught his son the various
cultivation techniques provides neighbourhood members with an area for
gossip and severe criticism. (Yengoyan 1964: 172).
An “apprenticeship” scheme for the gradual acquisition of farming knowledge
and livelihood independence has been suggested as well by Frake (1955) among the
Subanen of Zamboanga:
Boys prepare….by gradually breaking away from the family swidden unit
and assuming an increasing degree of economic independence. Young
boys, for example, have their own fish traps with exclusive rights to what
is caught. After a boy reaches maturity he will begin making his own (prefamily) swidden. Their function is….to give the boy practice in economic
independence before he takes on the responsibilities of his part in the
support of a new family. These boys have complete rights to the disposal
of crops grown on their swiddens, enabling them to obtain experience in
selling produce in lowland markets. After a boy has made swiddens for a
year or two, he often builds his own house, thereby establishing residential
independence as well and learning to prepare food and cook…. In spite of
their independent economic status, boys in pre-family swidden units are
still considered to be socially and legally a part of their families of
orientation.
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4.3.2.1.5. Geographical diffusion of knowledge

The spread of wet rice cultivation among tribes in the Cordillera Mountains of
Northern Luzon within the last three centuries is a strong evidence of geographic
diffusion of knowledge and its adaptation into the local cultural milieu. Based on recent
radio carbon dating studies of terraces in the region, the irrigated rice technique is
believed to have started at least 300 years ago in Ifugao (Acabado 2010). Slowly, as a
result of migration, direct observation of an impressively successful practice, and hiring
of traditional terrace builders, this local technology and the rituals and ceremonies that
accompany it began spreading to upland (dry) rice farming communities of the nearby
provinces of Bontoc, then to Benguet, Abra and Kalinga (Scott 1966). Dozier (1966)
gave an account of the expansion of irrigated rice-farming from South Kalinga and
Bontoc to North Kalinga and the adoption of some bits of the social and religious aspects
of it:

Undoubtedly much of the ritual associated with making a rice terrace
among the Northern Kalinga is influenced if not completely borrowed
from those Southern Kalinga and Bontoc men who construct or help make
rice terraces. During the time that a rice terrace is being constructed, the
Bontoc or Southern Kalinga helpers remain for several days working and
living in the homes of their Northern Kalinga employers. There is
opportunity at this time for much exchange of ceremonial information and
since the workers come as technical experts, the ritualistic observances
they suggest are considered a necessary part of the construction of the
terraces (Dozier 1966:145).
4.3.2.2.

Structure and dynamics of institutions

4.3.2.2.1. Roles of stewards/wise people

Custodians of traditional practices are not unheard of among Philippine
Indigenous peoples. For example, the tomona plays a central figure in customary
agricultural activities of the rice-terracing Ifugaos (see Acabado 2010). As a ritual
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custodian in each farming district (or himpontunagan), the tomona signals the official
start of a particular phase in the planting cycle through a ritual and by initiating the
activities in his own plot (or puntunagan). This, along with the rituals, prompts the other
farmers in the district to begin work in their respective farms. The ‘tomona’ system is
believed to be an adaptation that synchronizes the timing of wet rice cultivation in such a
way that labor needs, water use, pest management, and consequently productivity are
optimized.
Novellino (1999: 255) has documented the important role of an elder-steward for
the Batak of the Palawan Island. Bataks turn to the guidance of an elder (pagbul’ngen)
during collective fishing (fish stunning). Apart from co-coordinating all members of the
group, the pagbul’ngen also presides over rituals inviting deities and spirits, and
facilitates group discussion (sadeng sadeng) prior to the hunt. More importantly, the
pagbul’ngen reminds the group of moral principles governing fishing.

4.3.2.2.2. Taboos and regulations

There are cultural taboos that have value for ensuring prudent use of resources.
Some examples previously described include complete avoidance of places where souls
of dead kin are believed to inhabit such as the banteng or gaygay of the Agta, the burial
caves of the Hanunuo and the lapat (tabboed) areas of the Tinguian and the Isneg.
Resource uses are also spiritually sanctioned or regulated in habitats of deities or revered
flora and fauna such as the Tagbanua forests and swamps feared by the Manobo, the
sacred stone groves for the Tinguian and the habitats of the straggling fig and omen birds
for the Mandaya.
A few of these traditional beliefs still persist in some parts of the country. The
lapat practice for example was revitalized in many towns of Apayao to protect natural
forests and riparian habitats not only through customary regulations but also through
ordinances issued by local governments. Among the Dumagat in Quezon, a cave system
(Tulaog) and its surrounding beach forests has remained sacred and revered up to now.
During August of each year, the Dumagats celebrate thanksgiving to honour their divine
creator Makidyapat at the caves’ beachfront.
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4.3.2.2.3. Social and cultural sanctions

Public shame that result to feelings of guilt by the wrongdoer appears to be the
major form of social reprimand given to those who defy community norms and rules.
Cole best generalizes such sanction when he described the belief systems of the Tinguian:

All are interwoven with tribal law and custom to such an extent that
neglect, on the part of the individual, amounts to a crime against the
community, and hence is punished with public indignation and ostracism.
Pg 398.
Although this form of punishment may appear too lenient from the standards of
modern societies, it is taken seriously among traditional communities. The Bontoc also
employ public shaming to water thefts and Prill-Brett (1986) had these comments on why
this type of discipline works for them:

Whenever a water theft is discovered, it is reported to other members of
the irrigation system, who publicly scold the offender. The lack of stricter
sanctions for such a serious offense may give the impression the system is
ripe for abuse, but feelings about irrigation water are so intense that more
severe punishments (e.g., withholding water) are considered
counterproductive because they would divert precious labor from working
in the fields to time-consuming litigations over water thefts. Moreover, it
is believed to withhold water would interfere with the basic right of every
family to produce the food it needs for survival.
4.3.2.3.

Mechanisms for cultural internalization

4.3.2.3.1. Rituals, ceremonies, and other traditions

As has been well-illustrated, religious beliefs as expressed through rituals,
ceremonies, and taboos are integral components of Indigenous ecological knowledge.
Just like religion “contributing to an orderly arrangement of social relations” (RadcliffeBrown as cited by Fox 1982), religious practices and rites associated with resource use
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serves as an effective mechanism for “cultural internalization” (Holing et al 1998). They
are meant to maintain and transmit traditional values (Fox 1982). Again, in the words of
Holing et al (1998), it is through elaborate rituals that “people remember the rules and
interpret signals from the environment appropriately.” Thus, it should not come as a
surprise if religious practices pervade the cultivation of the most important Indigenous
crop – rice.
Traditional rice farming best exemplifies the importance of rites and ceremonies
in perpetuating this most notable feature of Indigenous land use. No other livelihood
rivals rice cultivation in terms of the intimate religious attention and labor accorded to
this ancient horticultural practice. Cole gave an account using the case of the Tinguian:

The importance of rice to this people is nowhere better evidenced than in
the numerous and, in some cases, elaborate rites with which its cultivation
and care is attended. Some of these observances appear to be purely
magical, while others are associated with the consulting of omens, acts of
sacrifice, propitiation, and finally of thanksgiving.
Indeed, 19th century Tinguians have elaborate rites with each ritual neatly
coinciding with the major stages of the planting cycle. A stepwise rather than a wholesale
rice planting ceremony makes sense as getting each stage right is the key to a bountiful
harvest. There are at least four rituals and two ceremonies that are held throughout the
seven-month planting season. A solemn ritual involving recited tales (dīam) and precise
procedures accompany land preparation and irrigation, seedling transfer from the rice
beds to the fields, supplications for both more or less rains, and harvests. Two elaborate
ceremonies are also performed, one prior to planting in a new field (Dalau) and another
when harvests are stored in rice granaries (Palpala-em). An equally (if not more) intricate
rice rituals are documented for most groups reviewed in this chapter.
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4.3.2.4.

World view and cultural values

4.3.2.4.1. A world view that provides appropriate environmental ethics

This review would be incomplete without describing the general framework of
ideas and beliefs through which the Indigenous groups interpret and interact with their
environment. Such “worldview” consist of interwoven presuppositions about how one
learns (cognitive), how one feels about (affective) and how one judge (evaluative) the
nature of things; assumptions which they use to order their lives (Hiebert 2008). In
simple terms, “worldview” accounts for why they think, behave, and act the way they do.
A common thread which pervades the preceding accounts is a conception of a
world that is shared with mystical beings. The Tagbanuwa worldview is exemplary. For
this group whose cosmology is one of a “sacred world” inhabited by people and the
supernatural actors, the environment consists of a patchwork of “sacred places” inhabited
by countless deities, evil spirits and a class of the ancestral dead (Fox 1982). To Fox
these sacred places function like “stages” where supernatural beings hold their “dramatic
performances” (pg. 163) such as sending out signs against farming or hunting in a certain
part of a forest, or fishing in a river segment. Supernatural actors and the Tagbanuwa are
said to be in constant social discourse via dreams, spirit mediums, animal or plant omens,
and in some cases direct encounters. For fear of retaliation by an angered spirit or deity,
which can take the form of natural catastrophes, illness, or even death, the Tagbanuwas
are quick to heed the warnings and completely avoid mystic abodes.
The Bontoc of Mountain Province respect and revere the environment. Like the
Tagbanuwa, they show deference to supernatural co-inhabitants who according to PrillBrett (1986) hold them responsible for their stewardship of the land. They show respect
by offering rituals to get spirit consent to resource use and by performing human
activities at the “right place and at the right time” (Prill-Brett 1986). Land from the emic
(Bontok villager) perspective is sacred as it is a gift from the “one in the highest”, is the
“source of all life” and “belongs to no one or everyone”. The spirits of the departed are
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also believed to dwell in the soil so that earth is summoned during oath swearing rituals
and its spirits invoked to witness and punish wrongdoers (Prill-Brett 1986).

4.3.2.4.2. Cultural values of respect, sharing, reciprocity, humility, and others
Equity, reciprocity, generosity and sharing –cultural values that contribute to
social cohesion (McDermott 2000) - are universal expressions too of the Indigenous
worldview. Equitable access to resources is best exemplified by the Bontoc’s general
attitude towards household rights and access to irrigation. As explained by Prill-Brett
(1986), the fundamental reason why sanctions to violators of communal irrigation rules
exclude deprivation of access is the general sentiment that withholding water
interferes with the basic survival right to produce food. Another feature of Bontoc
irrigation system is community cooperation to distribute scarce water supply as
equitably as possible through a water rotation system during dry months (Prill-Brett
1983). Equitable distribution of land and other resources are also observed through
customary law and rituals (Prill-Brett 1986).
On the other hand, the essence of reciprocity is best illustrated during swidden
cultivation when help in the farms is fulfilled through organized labour exchanges.
Among the Sindangan Subanen, exchanges are arranged between households or groups of
households in a community without apparent regard for kinship ties. The arrangements
are informal and no feast or compensation is necessary other than reciprocity (Frake
1955). In some cases, labour exchanges go beyond community boundaries. Inter-village
labour is documented among the Bontocs whereby verbal contracts called khakhayam are
made between the young unmarried men of one village and the unmarried women of
another village for reciprocal agricultural labor. Such institutions for recruiting labor
from friendly villages are said to be extremely important during peak periods such as rice
harvesting (Prill-Brett 1986).
Values of generosity and resource sharing pervade Philippine traditional societies.
Just to give a few examples, high status Bontoc families according to Prill-Brett (1986)
are expected to lend rice to those that ran out of stock during food shortage and await
payment without extra charges only after a good harvest. Traditional custom also
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mandates the high-ranking families to sponsor village feasts of rice and buffalo meat
during periods of starvation. An ethical responsibility to share the spoils of the hunt to covillagers is also seen not only among traditional hunter gathering societies like the Agtas
(Minter 2010:124) , Bugkalot (Aquino 2004:285); and Aetas ((Reed 1904: 48) but also
among swidden farming groups like the Manobo Dulangan (Fraiser 2007:56-57), Batak
and Tagbanua (McDermott 2000:144), and Manobo (Garvan 1930:75), among others.
The motivation to share varies from prestige (Prill-Brett 1986) to strong feelings of moral
obligation as expressed among the Agtas through Minter (2010:124):

The Agta explain this strong emphasis on sharing by reasoning that
whatever is obtained for free should be shared with all.
4.4.

Conclusion

What the preceding sections have done so far is to illustrate the diversity of
knowledge, belief, and practices that accounted for the nature and pattern of natural
resource use among several Philippine Indigenous groups. The first half of the chapter
gave examples of use regimes that are based on ecological knowledge while the other
half narrated socio-cultural mechanisms that underpinned such regimes.
Indigenous peoples, as illustrated in the earlier sections, have detailed ecological
knowledge from which their resource use regimes depend. Such knowledge range from
recognizing and naming discrete components of the environment, as best exemplified by
the precise Hanunuo identification of domestic and wild plants; the details of wildlife
traits, behavior and ecology such as the Negrito hunters’ awareness of the ways of game
animals; to species-to-species and species-environment relationships as illustrated by the
practical use of biotic and abiotic indicators in timing indigenous livelihoods.
There is knowledge of ecosystem dynamics as well which were apparently
learned to ensure the steady flow of resources for subsistence. Evidence of such
knowledge include (i) the deliberate use of fire to create small forest disturbances without
significantly altering ecosystem integrity; (ii) the practice of rotating the use of fallowed
swiddens to ensure adequate and sustained crop yield but not at the expense of the forests
whose regenerative capacity through succession that replenishes farm fertility; and (iii)
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the temporal restriction of hunting that provides the window for game population to
replace individuals removed by hunting, thereby restocking lost numbers.
All of these examples reflect an intricate knowledge not only of the components
of the ecosystem (the forest in this context) but also of its dynamics as well (Houde
2007). Echoing the words of Berkes (2009), Indigenous peoples indeed have ways of
knowing – a way of observing, discussing and making sense of new information - which
is analogous to learning in the western tradition (Berkes 2008). NRM in the Philippines
have yet to harness this form of ecological knowledge generation.
This chapter follows the arguments of Folke and colleagues (1998) that “resource
and ecosystem management is necessary but that it requires fundamentally different
approaches”. One such approach is complementing science-based NRM with traditional
resource use regimes and providing space for the observance of beliefs, practices, and
institutions that co-evolved with it. This is very timely in the Philippines where
Indigenous peoples’ rights to self-determination are protected by the constitution and
where community-based forest management as the overarching strategy for sustainable
social forestry (Lasco and Pulhin 2006).
In the following chapter, the contents of contemporary Indigenous plans from
Mindanao Island, Philippines were analyzed. As a codification of the development
aspirations of its Indigenous owners, the plans should reflect Indigenous worldviews,
‘ways of knowing’ and priorities. The chapter particularly appraises how well the plans
advance cultural empowerment.
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Chapter 5 Are they planning for cultural empowerment?
Content analyses of Indigenous plans from
Mindanao, Philippines
5.1.

Introduction
Although planning is a “western” construct that has contributed directly to the

marginalization of Indigenous peoples in the past (Lane 2002), recent theorization and
practice of planning as “transactive” (see Friedmann 2011) and “collaborative” (see
Allmendinger 2009) have transformed it into being a promising platform for Indigenous
development and self-determination (Jojola 2008, Hibbard et al 2008). As Lane (2006)
remarked in relation to its emancipatory potential in this era of Indigenous rights,
‘planning is crucial to fashioning sustainable futures for Indigenous communities’ (p.
305).
In the Philippines, the Indigenous Peoples Rights Act (IPRA) respects, protects
and promotes the Indigenous way of life, including Indigenous rights to culture,
ownership of ancestral lands and prior-rights to use of natural resources found therein. In
a country where Indigenous peoples are largely a marginalized “cultural minority” (Scott
1982, Rovillos and Morales 2002, Erni 2008), the law was seen to “accelerate the
emancipation of our Indigenous peoples from the bondage of inequity” (Bennagen 2007).
The law also encourages Indigenous communities to create their own Indigenous plans
for natural and human resources development within ancestral domains. Called the
Ancestral Domain Sustainable Development Protection Plan (ADSDPP), this Indigenous
planning is seen as an exercise in cultural, economic and political autonomy.
Given the expectation for the empowering potential of planning, it would be
enlightening to know if Indigenous plans in the Philippines do reflect the normative aims
they are expected to embody. While the rhetoric of cultural empowerment pervades
advocacies for Indigenous rights and knowledge in the Philippines, no systematic study
has yet been done to know the extent by which current Indigenous plans advance it.
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I studied a sample of Indigenous plans from Mindanao, Southern Philippines to
examine how well they reflect cultural empowerment principles and Indigenous
ecological knowledge. The sample belongs to nine upland Indigenous groups whose
traditional ethno-historical class structure was classified as belonging to the warrior
societies (Scott 1982). Using thematic and content analysis methods, I answered these
research questions:

1. How well does the substantive content of the plans reflect the cultural
empowerment principles of self-determination, participatory planning, and
cultural integrity? In particular, do plans achieve balance by supporting all of the
cultural empowerment principles, or do plans narrowly support some principles
more than others.
2. How well do plans reflect Indigenous ecological knowledge in the plan’s fact
base?

By answering these questions, I intend to provide insights into the most likely
methodological, political and philosophical assumptions being made about ancestral
domain and resource governance during crafting of the plans by their Indigenous
planners. By answering the second question, I also want to understand the extent of
efforts made to document and reflect Indigenous ecological knowledge in the plan
content, as encouraged by the IPRA law.
This chapter is organized as follows. First, it provides an overview of the
ADSDPP, the primary mechanism of Indigenous planning in the Philippines; primarily its
scope and aims. Second, I describe how the content analysis of the plans was configured
as well as the theoretical underpinnings of the set of categories used to evaluate the plans
against cultural empowerment principles and the use of Indigenous ecological
knowledge. Next, I will narrate and analyze findings by using a summative content
analysis protocol on a sample of plans, and assess how well the plans promote a balance
of the cultural empowerment principles in their policies and strategies. I also discuss the
results of a content analysis that looked into IEK in the plans’ fact base. The conclusion
provides recommendations and highlights the implications of the results for achieving
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greater cultural empowerment by marginalized Indigenous villages and the promotion of
IEK engagement in ancestral domain management through planning.

5.2.

Indigenous planning in the Philippines

Four years after the UN declared 1993 as the year of Indigenous peoples, the
Republic of the Philippines formalized its recognition of Indigenous rights to selfdetermination through the enactment of the Indigenous Peoples Rights Act (or Republic
Act 8173). Considered as a ‘historically significant act of legislation’ for the Indigenous
rights movement in the Philippines (Gatmaytan 2007), Republic Act 8173, acknowledges
the rights of indigenous communities, among others, to “…formulate and pursue their
own plans for the sustainable management and development of the land and natural
resources as well as human resources within their ancestral domains...” (NCIP 1998: Sec
1 Part II, Implementing Rules and Regulation, pg. 46).
Planning the use of ancestral lands and its resources is primarily through
Ancestral Domain Sustainable Development and Protection Planning (ADSDPP). The
plan that results from this process is expected to contain (i) the manner by which the
ICCs/IPs will protect the domains; (ii) the kind or type of development programs adopted
and decided by the ICCs/IPs, in relation to livelihoods, education, infrastructure, self
governance, environment, natural resources, culture and other development aspects; (iii)
basic community policies covering the implementation of all forms of development
activities in the area; and (iv) its system of management, including the sharing of benefits
and responsibilities among members of the concerned ICC/IP community (NCIP 1998:
Sec 1 Part II, IRR pg. 46). The ADSDPP process was developed based on Indigenous
perceptions of and aspirations for development and is envisioned as an exercise in
internal self-determination.
The ADSDPP is a state-mediated planning process for the sustainable
development of lands and resources (including human resources) that are under native
title. Planning by Indigenous communities appears to be mandatory based on the wording
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of the policy in Section 1, Part II of the IRR – “The ICCs/IPs shall22 formulate and
pursue their own plans”. In contrast, it appears that the ADSDPP itself is merely optional
as indicated in the same section by the use of the word “may” in the law: the plans of the
ICCs/IPs “may be consolidated into an Ancestral Domain Sustainable Development and
Protection Plan (ADSDPP)”. Whatever the case may be, planning is to be mediated by the
National Commission of Indigenous Peoples (NCIP), although non-government
organizations can be invited to assist and facilitate.
The ADSDPP is touted as an instrument of the state’s intention to dismantle
structural barriers to the flourishing of Indigenous cultures and ways of life (Bennagen
2007). As such, it is a platform for expressing Indigenous collective rights to “the
sustainable management and development of the land and natural resources as well as
human resources within their ancestral domains based on their indigenous knowledge
systems and practices” as well as the “right to freely pursue…economic, social, political
and cultural development” (NCIP 1998 : Section 1, Part II, IRR). As a “tool for
empowerment” (NCIP 2004: Sec 3, Art 1), it prescribes a normative process that aims to
transform the lives of the historically oppressed Indigenous way of life. As such the
ADSDPP represents a state-mediated (statutory) blueprint for social, economic, and
cultural and political development (hereon I call collectively as “cultural empowerment”)
which the western planning tradition has typified as falling under “transformative
planning” (Friedman 2011).

5.3.

Configuring the content analyses

In this content analysis, it is important to clarify at the onset what is being
analyzed in the plans. But first, I wish to define content analysis. Content analysis is “a
research technique for making replicable and valid inferences from texts (or other
meaningful matter) to the contexts of their use” (Krippendorff 2004:18). In this chapter, I
use content analysis to see if substantive plan contents promote cultural empowerment as
envisioned by the IPRA. As articulated in Chapter 3, I adopted an interpretivist research
The use of the word “shall” here in the law can denote the mandatory nature of the policy, if it
is consistent with the typical use of the word in legal documents (see Tillman and Tillman 2010).
22
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paradigm - an ontological assumption that reality can be interpreted in many ways and
that understanding is based on subjective interpretation. Consistently, I employ a
qualitative content analysis, which I define here as a “research method for the subjective
interpretation of the content of text data through the systematic classification process of
coding and identifying themes or patterns”, following Hsieh & Shannon (2005: 1278).
Content analysis has become a standard procedure for analyzing local comprehensive
plans (Berke and Godschalk 2009, Berke and Conroy 2000) and Norton (2008)
recommended two ways of going about it. One is by looking at a plan’s “communicative
content” or the “focus of its development management and substantive landscape goals
and policies” (p. 433). The other is looking at plan quality or “its ability to convey goals
and policies clearly and to provide evidence and analysis sufficient to justify them” (p.
433). In the absence of published protocols for evaluating Indigenous plans, I would
adopt the procedure by Norton but looking at the “substantive” content of Indigenous
plans alone.
Norton (2008) argued that content analysis could be adapted well enough to
become a powerful tool to analyze plans. However, to do so require having a clear
conception of the role that plans are expected to perform. Plans have multiple roles,
depending on the perspective of those engaging in the planning. The same goes for the
ADSDPP. However, one legitimate standpoint from the context of this analysis is the
very statutes that mandate the ADSDPP. Its role can be distilled from the very legislation
that prescribes its implementation, namely the IPRA law, its implementing rules and
regulation, and the ADSDPP guidelines issued as an administrative order by the NCIP.
A thematic analysis of these statutes (Table 5.1) showed four roles for Indigenous
plans: (i) a tool for cultural empowerment, (ii) a reference for assistance and intervention
by development partners (state, local government, others), (iii) database for Indigenous
community information and aspirations, and (iv) a guide for Indigenous compliance with
responsibilities under the law.
This content analysis is interested in the ADSDPP as a “tool for cultural
empowerment” as it best captures the main state motivation for enacting a special group
entitlement for Indigenous “minorities”. Through the words of Ponciano Bennagen
(Commissioner of the 1986 Philippine Constitution), such motivation is about “the whole
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(Indigenous) way of life that is in need of recognition, protection, and promotion”
(Bennagen 2007: 182). This normative shift in the moral treatment of the Indigenous
culture bearers and their way of life is further reinforced by Reynato Puno, then
Associate Justice of the Philippine Supreme Court, who opined that the IPRA was
enacted “more importantly to correct a grave historical injustice to our Indigenous
people” (Puno 2000). Specifically, I would like to investigate whether the plans are
configured in ways that indeed integrate cultural empowerment for their Indigenous
owners.
I am also interested to see how well the plan’s fact base reflects Indigenous
ecological knowledge (IEK). My interest in IEK rests on the fact that the ADSDPP is also
simultaneously a natural resource management plan. A close reading of the IPRA law
reveals this. In the chapter on “Rights to Ancestral Domains” for example (RA 8371:
Chapter III), part of the “Right to Develop Lands and Natural Resources” is “…to
manage and conserve natural resources within the territories and uphold the
responsibilities for future generations” and “to benefit and share the profits from
allocation and utilization of the natural resources found therein” (part b., Section 7).
Further, the state also assumed a resource stewardship (or managerial) role for
Indigenous peoples occupying ancestral domains when it wrote in Section 9, Chapter III
of IPRA that their responsibilities is to “maintain ecological balance” and “restore
denuded areas”.

Table 5.1. Roles of the ADSDPP as distilled from pertinent legislation protecting
Indigenous peoples’ rights in the Philippines.
Roles
Tool for exercising
Indigenous rights

Relevant Provision
Exercise of rights to freely pursue their economic,
social, political and cultural development
The ADSDPP shall be an instrument through which
the ICCs/IPs’ rights to ancestral domains/ lands,
self-governance/empowerment, social
justice/human rights and cultural integrity…are
recognized, promoted and respected.
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Pertinent section of
statute
Section 1, Part II. IRR
of IPRA
B, Section 4, Article 1

Roles
Exercise of Indigenous
rights

Tool for empowerment

Local government
reference for funding and
intervention

State reference for
support services

Funding and intervention
reference by
development partners

Database of Indigenous
community information
and aspirations

Instrument for protection
of cultural integrity

Guide for Indigenous
compliance to
responsibilities enshrined
in the IPRA

Relevant Provision
The sustainable development and protection of the
ancestral domain by the ICCs/IPs themselves is the
manifestation (exercise, enforcement, and
realization) of their rights to self-governance and
self-determination.
The ADSDPP as a tool for the empowerment of
ICCs/IPs towards the fulfillment of the general wellbeing of the current ICC/IP generation without
compromising the needs of future generations.
The ICCs/IPs shall submit to the municipal and
provincial government unit having territorial and
political jurisdiction over them their ADSDPP in
order for the said LGU to adopt and incorporate the
same in the Municipal Development Plan, Municipal
Annual Investment Plan, Provincial Development
Plan, and Provincial Annual Investment Plan.
Based on the Ancestral Domain Sustainable
Development and Protection Plans (ADSDPP) of the
various ICCs/IPs and other relevant information, the
Office on Policy, Planning and Research shall
formulate a Five-Year Master Plan for the delivery of
appropriate support services to the ICCs/IPs.
Provide a checklist of prioritized development
programs/projects as ready reference for
collaborative efforts with development partners
and/or grant of assistance to ICCs/IPs in an ancestral
domain.
The ADSDPP shall form part of the database on
ICC/IP communities in the country, in relation to
development projects, programs and activities
within the ancestral domain, which the NCIP is
mandated to establish.
It shall likewise be used to protect the holistic and
integrated adherence of a particular ICC/IP
community to their customs, religious beliefs,
traditions and indigenous knowledge systems and
practices as they assert their character and identity
as peoples.
Ensure the compliance of ICCs/IPs to their
responsibilities to maintain ecological balance,
restore denuded areas as well as to observe the
requirements of the IPRA.
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Pertinent section of
statute
Section 2, Article 1.
NCIP AO No. 1. NCIP
AO 1, 2004.

Section 3, Article 1.
NCIP AO No. 1, 2004.

Section 2, Part II. IRR
of IPRA

Section 8, Part II. IRR
of IPRA

C, Section 3, Article 1.
NCIP AO No. 1, 2004.

F, section 3, Part II.
IRR of IPRA

B, Section 4, Article 1.
NCIP AO No. 1, 2004.

Section 3, Article 1.
NCIP AO No. 1, 2004.

The NCIP guideline for ADSDPP formulation (NCIP AO No. 1, 2004) was
particularly specific about reflecting IEK in the plan and its deployment in resource
management. It is specifically prescribed in the first section of the ADSDPP, the
“Ancestral Domain and Community Situationer” (fact base). Under the sub-section
“Ancestral Domain Situationer” for example, the guideline states that it shall include a
description of “the Indigenous resource systems and management practices and customs
and traditions as well as a description of the land ownership systems” (NCIP 2004: a.1,
Section 7, Article II). The sub-section on “Indigenous Knowledge Systems and Practices”
is even more explicit, when it states that the IKSPs of Indigenous communities on “land
use systems, land ownership systems, forest and watershed management and protection,
(and) water resource management and protection…basically form part of the sustainable
development and protection plan” (NCIP 2004: a.3, Section 7, Article II). Both
subsections are clearly part of IEK which has been defined in Chapter 2 as:
‘a cumulative body of knowledge, practice, and belief, evolving by
adaptive processes and handed down through generations by cultural
transmission, about the relationship of living beings (including humans)
with one another and their environment’ (Berkes 2008: 7)
To summarize, the content analyses have two objectives. The first is to evaluate
plans against cultural empowerment principles (self-determination, participatory
planning, and cultural integrity). The second is to see how well Indigenous ecological
knowledge is reflected in them. The operational definitions of the two constructs
(cultural empowerment and Indigenous ecological knowledge) are spelt out below.

5.4.

Three principles of cultural empowerment: operational definitions
Cultural empowerment is “enabling less powerful people to retain and utilize their

culture in order to reinforce self-affirmation and group synergy through critical
reflections on their culture and life experience” (Kamata 2000). Three overarching
principles guide the advancement of cultural empowerment through the ADSDPP as
written in the IPRA implementing rules and regulations. These principles are (i) self86

determination, (ii) participatory planning, and (iii) cultural integrity (NCIP 2004:
Sec 8, Art III, p. 6). Using a multi-theoretical approach to conceptualize these principles,
I reviewed the literature and derived a set of suitable categories and a corresponding
coding scheme for the content analysis.

5.4.1. Conceptualizing Self-determination

The definition of self-determination as a social concept varies with context. The
international legal lexicon refers to it as a collective human right of a group who
constitute a ‘people’ (Falkowksi 1991). S. James Anaya (2004) defines it as “a universe
of human rights precepts concerned broadly with peoples, including indigenous peoples,
and grounded in the idea that all are equally entitled to control their own destinies” (p.
75). Posited as “one of the essential principles of contemporary international law” (Saul
2011: 610), Anaya (2004) adds that it is “fundamental” (i.e. “essential to the adequate
functioning of a human being”, Freeden 1991), a “principle of the highest order” and
thus, a “compelling law”.
Self-determination as a kind of group right (i.e., entitlement held by collectives
such as minority groups) legally connotes freedom by peoples (or collectives) from
colonization, or external self-determination (Thornberry 1989). Alternatively, it can also
refer to “internal self-determination” or peoples exercising autonomy to pursue their own
development within a state’s constitutional framework (Thornberry 2002). This nonsecessionist policy entails state recognition of Indigenous peoples as “free, equal, and
self-governing peoples, with shared jurisdiction over lands and resources on the basis of
mutual consent” (Ivison et al 2000). Republic Act 8371 is the legal expression of that
internal self-determination policy in the Philippines.
Communitarian expressions of self-determination though are not without
controversy. Collectives enforcing group rights can violate human rights (Freeman 1995).
Because moral entitlement is bestowed upon the group represented by a few people with
power, there is fear of oppression by these representatives of the very members whose
interests they are supposed to protect (Jones 2009). The notion of individuals as
autonomous agents is also lost in the culture-absorbed, essentialist and totalizing
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tendencies of a communitarian self, which may lead to authoritarian social arrangements
(Addis 1991). It follows therefore that, although conceding collective rights of selfdetermination to Indigenous collectivities is supposed to counter forms of discrimination
by the dominant non-Indigenous society, it may instead diminish individual capabilities
and further marginalize and dis-empower (Eisenberg and Spinner-Hallev 2005).
Small and remote Indigenous communities, who are mostly poor and the least
educated by mainstream standards - the “minorities within the minorities”, are
particularly vulnerable when the elites who are supposed to uphold group rights no longer
represent their needs and interests (Valadez 2001, Moore 2005). If Indigenous
communities can be vulnerable to a potential malpractice of group rights by their elites,
what is a suitable safeguard? What institutional or procedural guarantees should the state
provide and the civil society demand in order to protect the common interests of its
members?
One can draw from a philosophical and psychological conceptualization of
“individual” self-determination for answers. Philosophically, self-determination is the
“urge to control and develop one's potential and one's future, the endeavor of seeking to
become one's own true being, the drive to fulfill one’s own destiny” (Solomon 2001: 79).
It is taking control of one’s life to realize one's fundamental purpose (Carter 2012). Such
“positive liberty” is also entangled with the notion of ‘free will’ or the human ability to
make choices and to determine one’s outcomes free from constraints (Aarts and van den
Bos 2011). And also ‘autonomy’ or the capacity to decide for oneself what is valuable,
and living one’s life in accordance with that decision, with a cogent reason for such a
commitment (Colburn 2011). Given these, a relevant question in the context of
safeguarding against possible group oppression is how to bring about individual decisions
and actions, particularly those that confer authority to group representatives, which are
un-coerced?

5.4.1.1.

Freedom from poverty

A key predictor of the meaningful expression of individual self-determination is
psychological health and well-being (Ryan et al 2008). Fundamental to these issues is an
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individual’s material status because only people living above the poverty level have the
freedom to pursue intrinsic (self-determined) life goals (Maslow 1943, Deci and Ryan,
2008). Said in another way, unless necessities such as food, water, health care, education,
shelter and key services such as water and sanitation are available, psychological
fulfillment is a luxury (Martin and Hill 2012).
Recent theories in community psychology similarly recognize the vital
contribution of meeting physical/material needs to well-being. Prilleltensky (2011) posits
that wellness is the concurrent and balanced satisfaction of the objective and subjective
needs of individuals, relationships, organizations, and communities. Subjective needs are
the “emotional and psychological nurturance required for flourishing”, while objective
needs are the “satisfaction of material and physical needs required for survival and
thriving” (p. 2-3). A take home message is that meeting both needs strengthens selfdetermination in the individual and the collectivities they form.
Deprivation of objective needs bespeaks a state of poverty, which Sen (2009)
describes as the condition in which one fails to achieve certain minimal or basic
capabilities23. In a capability-approach to poverty, “human well being is seen as the
freedom of individuals to live lives that are valued….- (the) realization of human
potential’ (Landerchi et al 2003: 253). Intrinsic to a condition of human poverty is
economic24 deprivation, which in turn restricts the appropriate development of individual
cognitive capacities, the ability to formulate autonomous preferences, and the effective
use of cultural resources, which are all valuable determinants of political efficacy (Knight

Sen (1993) defines “capability” as reflecting “the alternative combinations of functionings the
person can achieve, and from which he/she can choose one collection” (p. 42). He defines the
word “functioning” as representing “parts of the state of a person-in particular the various things
that he or she manages to do or be in leading a life” (p. 42). His capability approach to poverty is
based on a view of living as a combination of various 'doings and beings', with quality of life to
be assessed in terms of the capability to achieve valuable functionings.
23

This thesis adopts Polanyi’s (1977) “substantive” definition of ‘economics’ as the way humans
make a living interacting within their social and natural environments, without assumptions of
rational decision-making or resource scarcity inherent in the formal definition by neo-classical
economists. This conforms to arguments that Indigenous economic systems should be analyzed
outside the western economic framework (Kuokkanen 2011).
24
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and Johnson 1995). Economic inequality, therefore, undermines both psychological and
political self-determination (Valadez 2001).
There is a contention that the real issue for Indigenous peoples is achieving
economic justice (Banting and Kymlicka 2006, Engle 2010). Other authors, however,
believe the defining goal for humanity is a kind of life wherein the full range of valued
human potentials can be realized (Sen 2009, Ryan et al 2008). By this argument, critical
to this “life project” (Blaser 2004) among Indigenous peoples is reclaiming self-dignity
and self-worth out of living an Indigenous way of life, whatever that may mean from an
Indigenous persons’ viewpoint. However, for this to happen, the predominantly marketcentric states need to regard the Indigenous ‘life world’ as being legitimate of itself,
whatever its similarities or differences from mainstream constructs. Bennagen (2007)
suggested one scheme to reform state institutions: the “re-indigenization of the state
bureaucracy”. In the Philippines, where the majority of Indigenous peoples are living in
conditions that Martin and Hill (2012) refer to as “bottom-of-the pyramid”, providing a
facilitative environment that overcomes economic hardships and poverty is an essential
step towards achieving a self-determined life.
Contrary to the myth that one can escape being poor through mere hard work and
determination, many contexts prove that poverty can become persistent and hard to
overcome (Bowles et al 2006). This is so because, far from being under individual
control, poverty is often due to systemic or structural circumstances (economic, political,
and cultural forces) external to and beyond the poor’s immediate control (Royce 2009).
Socio-psychological research shows that even the poor themselves internalize, rationalize
and submit to the existing social system and status quo, however unfair or unjust it might
be (Jost et al 2004), even to the extent that the stress of poverty can impair the quality of
decisions they made by poor people (Mani et al 2013).
In short, poverty is both a physical and a mental trap. And in order to get out of
this trap, there is a need for coordinated interventions from external actors (the state and
‘privileged’ Indigenous and non-indigenous actors) to foster an environment that
engenders economic empowerment for the Indigenous poor who seeks a way out of the
poverty vortex. From a social justice perspective, the welfare functions of the state are
therefore important as well as a commitment from the rest of its citizens to help improve
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the lot of the disadvantaged, including poor Indigenous peoples (Banting and Kymlicka
2006).

5.4.1.2.

Collective relations

Apart from a concerted effort to right economic injustices, the facilitative
environment that is conducive to self-development of individuals (including
disadvantaged Indigenous peoples) should be an empathetic and non-controlling one
(Lynch 2010), built on relations of trust and reciprocity (Pretty 2003) and supportive of
relations of connectedness or belongingness with others (Ryan and Deci 2000). The
social context must provide affective relationships and social norms that promote the
understanding by community members themselves that they are their own purposeful
agents capable of shaping future possibilities (DeSocio et al 2003). This kind of an
environment benefits the collective too because a group that treats members with
decency, respect and concern, and gives opportunities to exercise voice, engenders a high
degree of group loyalty (Bader 2004).
Small-group norms of reciprocity, mutual aid, sharing and measured generosity
also help keep oppressive social hierarchies in check and thus safeguard against resource
monopolies and exploitation by a few “aggrandizers” (Wiessner 2002, Ames 2010,
Gavrilets 2012). Such complexes of individual and collective ethos are typical of
egalitarianism (equal opportunity for individuals to access resources and status), which is
often the predominant economic and political philosophy of many simple, small-scale
societies of both ancient and contemporary times (Wiessner 2002, Ames 2010). Recent
theories of equality also advance the idea of ‘relational egalitarianism’ or equality based
on the character of social relations between persons, i.e. relations marked by equal
authority, status and standing (Anderson 2010, Schemmel 2011).
Various forms of an egalitarian ethos appear to be the case for intra-cultural
relationships in many upland Indigenous villages prior to Hispanic colonization of the
Philippines. Examples are the simple, classless societies of the Hanunoo of Mindoro,
Ilongots of Nueva Ecija and Vizcaya and Isabela, Tiruray of Cotabato, Sulod of Panay,
Bataks of Palawan, and the “Negrito” or dark-skinned peoples across the archipelago,
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including the Mamanwas in the highlands of Mindanao (Scott 1982). In addition, some
pre-Hispanic societies that Scott (1982) reported as having some forms of hierarchy also
appear to be generally egalitarian. Such societies include the Ikalahans of Nueva Ecija
who have “a completely egalitarian society despite the presence of terms for rich men and
servants or slaves” (p. 130). Another is the “petty plutocracy” of Bontoc in Cordillera
Central where “although powerful personalities exert more influence than others, a
consciously egalitarian concept moves peers to curb the self-interest of the more powerful
among them” (p. 138).
The egalitarian ethos seemed to have endured until contemporary times. The same
spirit of relations marked by equality, tolerance, goodwill and appeasement within small
Indigenous villages retains the vital locus of socio-political relations as documented
among the Dumagats of Isabela (Minter 2010), Mandayas of Davao Oriental (Yengoyan
2006), Manobos (Manobo or Obu-Manobo) of Davao City and Cotabato (Manuel 1973)
and Manobo-Dulangan of Sultan Kudarat (Fraiser 2007). In these kinds of socio-cultural
and political relations, it is the institutions of face-to-face, cooperative, and consensual
decision making, and the moral duty towards biological and fictive kin embodied in
customary rules and norms, that seem to prevent group tyranny and inequality.

5.4.1.3.

Individual rights-based

External (state and civil society) institutions can complement Indigenous
institutions by neutralizing the oppressive aspects of group (minority) rights. State
protection of individual human rights (enshrined in the Philippine constitution and
international human rights treaties) could be the “moral shield” that guards against unjust
collectives (Raz 1994, Bader 2004). This is all the more important because collective
rights cannot solve the practical problems posed by group oppression (Freeman 1995).
Several authors posit that there are human entitlements that are universally nonnegotiable and inviolable, such as being treated with dignity, equality for all, the right to
political participation, freedom of belief and protection from bodily harm and injury
(Eisenberg and Spinner-Hallev 2004). Echoing the words of Joseph Raz (2000), if certain
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practices violate these basic principles, then people and the state need to stand up and
reasonably intervene.
A group right that is equally grounded on individual human rights is compatible
with a “collective conception” (as opposed to a “corporate conception) of a group right.
A collective conception states that moral right entitlement to a group is valid only insofar
as it protects the wellbeing of individuals who make up the group (Jones 1999).
Paraphrasing Asher and Heffron (2010), there is only intrinsic value for group rights
when the individual and the group recognize this value, and that such recognition is
widespread. Jones further clarifies that group rights from a collectivist viewpoint are an
“amalgam of the separate if identical interests of the group’s constituent members” (p.
364). It therefore follows that, when such interests to which the group owes its
entitlement are no longer being served, each individual making up the group has the right
to challenge the group’s authorities and make it accountable. When a group become too
oppressive to the point that members cannot find adequate avenues for self-expression
and their well-being is undermined, there should exist opportunities for the oppressed
(Raz 1994, Bader 2004). In this sense, if “group self-determination” threatens the
exercise of “individual self-determination”, grievance mechanisms that hold local
authorities accountable must be in place, with group exit being the very last resort.
The above notions of human rights grounding collective rights is upheld by the
IPRA when it states that the law would “guarantee that members of ICCs/IPs…shall
enjoy the full measure of human rights and freedoms without distinction and
discrimination” (d, Section 2, Chapter 1), allow the use of customary justice systems
“..as may be compatible with the national legal system and with internationally
recognized human rights” (Section 15, Chapter 4), and confer equal protection and nondiscrimination by bestowing upon “…members of the ICCs/IPs the rights, protections
and privileges enjoyed by the rest of the citizenry” (Section 21, Chapter 5).
From the above literature review, we can therefore deduce that collective selfdetermination is best engendered when a social environment of egalitarianism and
economic justice is stimulated, which at the same time protects an individual’s basic
human rights, thereby allowing marginalized Indigenous peoples to escape poverty and
tread the path of development in both its individual and collective sense. Group rights
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must not eclipse human aspirations for economic and personal development; the group
must aspire to meet the aspirations and respect the rights of all of its individuals (Jones
1999). When group rights become oppressive, a combination of customary law, cultural
norms, and citizen entitlements should allow group members to hold their local
governing authorities accountable.

5.4.2. Conceptualizing Participatory planning

What is participatory planning? Having roots in the theory of participatory
democracy, participatory planning is when a “broad range of interests is represented and
participants are integrally involved throughout the planning processes, from initiation
through decision implementation, and monitoring” (Blahna and Yonts-Shepard as cited
by Moote et al 1997). In the context of rural development, planning is said to be
participatory when all local community members have an equal opportunity to participate
and decide matters during meetings and workshops and when particular attention is paid
to include marginalized and disadvantaged groups (Chambers 1997). Membership is
therefore open to all and individuals participate as citizens, not representatives
(Allmendiger 2009), allowing all voices to be heard (Irazabal 2009).
With respect to how participatory planning enhances human societies, behavioral
systems thinking prescribe a very important role for participatory planning in enhancing
the adaptive capacities of societal wholes (Smith 1973). The “local” units of the system
in particular - the individuals, groups and institutions denoted by the term community are said to confer greater flexibility and capacity for an adaptive response of the social
system to a stochastic human world (Smith 1973). Centralized networks work at
performing simple tasks, but decentralized structures perform better at complex tasks as
contributions from all members provide a diversity of information and knowledge in
solving complex problems (Cona and Bodin 2012).
As to the nature of interaction between the planner and the participants, a
“deliberative approach” paints an image of humanistic relations and inter-subjectivity.
Forester (1999) wrote that as the “guidance of future action, planning with others calls for
astute deliberative practice: learning about others as well as about issues, learning about
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what we should do as well as about what we can do” (p. 1). Allmendinger’s (2009) view
of participatory planning also puts a premium on human relations and reflexivity, but also
emphasizes the diversity of viewpoints that planners and participants may hold when he
says that participatory planning focuses upon “relationships and processes and is
underpinned by the multiple meanings that reflect different groups and individuals” (p.
187). Conflict may arise during interactions but deliberative and collaborative practices
pave the way for understanding and agreement.
There are indeed several aspects to participatory planning, but Smith (1973)
appeared to have captured most of it when he described participatory planning as the
integration of rational and consensual aspects of planning with its personal and social
aspects. For the purposes of this content analysis, what can be distilled from the literature
are at least three defining features: that participatory planning is (1) decentralized, (ii)
consensus-based, and that responsibilities and benefits are (iii) equitably shared.

5.4.2.1.

Decentralization

Decentralization involves the transfer of powers from the central government to
lower level actors and institutions (Agrawal and Ribot, 1999). It is power transfer closer
to those who are most affected by the exercise of power (Ribot et al 2006). It may also
connote the transfer of control over resources from the national government to local
communities and their institutions (Agrawal and Gupta 2005). If the institutions and the
local actors appointed to represent them are downwardly accountable to the citizens they
represent, then the devolution of powers can be called political decentralization (Ribot
2002). Decentralized governance also indicates that the governing institution is orientated
towards the generation and coordination of actions for a particular problem context
(Allmendiger 2009).
The notion of power though connotes influencing another person to do what that
person would have not done otherwise (Raven et al 1998). In a collective, a manifestation
of power at the extreme end of the spectrum can be achieving ends without or against the
consent of its members. A telling example of power’s ‘dark side’ is group oppression when elites appointed to enforce group rights use power to coerce members whose
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common interests they are also supposed to serve (Jones 1999). Distinguishing
consensual from oppressive power is therefore important for any decentralization project.
Smith’s (1973) juxtaposition of power and authority is instructive. Invoking the
consent theory of political authority by John Locke (see Christiano 2013), Smith’s notion
of participatory planning defines authority as “control with the consent of the controlled’.
He added that ‘without the participation of the members of a community, the intervention
of centralized planning…is a case of power and not authority.” With this conception of
authority, Smith added that “authority is central to the existence or destruction of a
community” and that “the source of legitimacy will increasingly be within a community
unless authority is to degenerate to (coercive) power.” Moreover, since community
existence depends on self-regulation, the legitimacy of power and the promotion of
authority depend on the community being able to make its own changes and define both
its own goals and its own raison de etre (Smith 1973).
The above conceptualizations of decentralization are synonymous to what Fung
and Wright (2003) called Empowered Participatory Governance (EPG). EPG has three
fundamental principles, two of which are pertinent to this content analysis. Such
principles are (1) a focus on specific, tangible problems (practical orientation) and (2)
involvement of and the devolution of decision authority to ordinary people affected by
these problems (bottom-up participation). Regarding land use management, Tacconi
(2007) endorsed employing the “subsidiary principle” and recommended decentralization
to the lowest (spatial and political) level possible.
With respect to which lowest political unit upon which authority can be
decentralized, anthropological descriptions of small-scale Indigenous societies might be
instructive. Anthropological studies strongly suggest that the norms, practices and belief
systems (institutions) that characterize Indigenous societies evolved in social
arrangements of small societies made up of kin groups (biological and fictive) whose
members interact face-to-face almost on a daily basis (Bowles and Gintis 1998). Theories
about the evolutionary origins of egalitarianism also point to the central role of the
intimate, small-scale community for keeping the dominant and coercive behaviors of
local leaders in check (Boehm 1993). Boehm (1997) also talked about the notion of a
small village as a “moral community” where personal, face-to-face interaction and
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enforcement of norms of “counter-dominance” (e.g. ostracism, gossip, forms of public
reprimand, etc.) becomes the effective check against power asymmetry, monopoly of
resources by the few, and thus, political and economic oppression. About how a moral
community can counter dominance, Boehm added that the moral community “…provides
a verbal definition of undesirable behaviors, a communication network that constantly
tracks people's behavior, a tradition of sanctioning deviants, including political deviants,
and a group able to make its decisions collectively” (pg. 352).
A strong “sense-of-place” or the range of emotional and cultural attachment by
Indigenous kinship groups to their immediate territory, further makes a village and its
distinct communal holding the sensible social and geographical unit of governance.
Theories of ‘place attachment’25 predict that Indigenous peoples who were born, raised
and lived in an area for most of their lives and have ancestral roots and spiritual ties with
their lands exhibit greater attachment to such lands than people in places who have no
daily or periodic physical contact with their immediate environment (Hay 1998). Such
“sense-of-place” is also “considered to be linked to the practical activities of people,
people’s perception of an ecosystem, and the relational networks that people build within
an ecosystem” (Davidson-Hunt and Berkes 2003). Indeed, land for Indigenous peoples
represent more than just the physical space, but also the interconnected physical,
symbolic, spiritual and social aspects of the Indigenous culture (Wilson 2004).
The psychological “sense of place” is important to decentralization strategies as it
can be a decisive factor in the success of holistic development anchored on ancestral
domains. There is evidence that “where a person calls ‘home’ is more reliably associated
with environmental postures” and that “those who live closer to a potential environmental
crisis seem to reflect the most consistently pro-environmental stances” (Cantill and
Senecah 2001: 189). As to which communities are credible for resource management,
Bradshaw (2003) hinted the importance of communities having a strong “sense of place”
when he said that “communities where the residents choose to remain in place for eternity
may be more credible in their management of local resources than those where the
residents choose to rest elsewhere” (pg. 143).
‘Place attachment’ refers to the experience of a long-term affective bond to a particular
geographic area and the meaning attributed to that bond (Morgan 2010).
25
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The literature suggests that many (if not all) Philippine Indigenous groups have a
clear conception of territory. Such sense of corporate ownership of territories is clear
from this passage about village ownership of resources by for example, Manuel (1973):
[The village] owns all the lands within its own boundaries exclusively,
that is, the people own these lands. Thus any villager can occupy any
unoccupied land within the village territory without the authorization of
village officials. On the other hand, a non-villager must ask the permission
of village authorities (datus) to settle and own land within the village
jurisdiction. Besides lands, all the wild animals (chicken, birds, hogs, deer,
etc.), chewing vines (substitute for betel nuts)….trees, and beehives
belong to the village or its citizens. The only common property of two
adjoining villages is the river which may serve as a boundary mark where
everyone from each village can fish and set his traps (pg. 206).
As to whether there is some sense of outsider exclusion to these territories,
Manuel added the following for the Manobos:

Hunting and food gathering can only be practiced within village confines.
Inter-village rules and regulations…are developed and enforced upon the
comity of village authorities. When a villager hunts and his dogs follow
the quarry crossing a boundary, he is not supposed to follow it; and if his
dogs catch the animal, he will allow it to be taken by the authorities or
people of the next village. Anyone caught cutting kulisaw vine in another
village territory is fined; his bolo is confiscated by any villager who sees
the act. If a non-citizen sets his hunting trap in another village and kills an
animal, he is fined by having his knife or bolo confiscated. These
sanctions are clear indications of the nature of the village organization: the
villages are independent political units (p. 206-207).
Such traditional conception of discrete boundaries between village territories is
still strongly held among many Indigenous communities. Perhaps the strongest evidence
of its continued existence is from Bennagen (2007) who argued that if only selfdelineation of ancestral domains by Indigenous communities had been supported by the
state rather than legalistically adhering to a law that requires the services of geodetic
engineers to formalize delineation, “..more CADT [native title] would have been
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awarded, with traditional boundaries respected, while conceding to some historical
realities of altered geography that could result in fatal boundary conflicts, [which is] a
fact recognized and accepted by indigenous communities” (p. 190).
To sum up, it seems logical that the unit for Indigenous planning needs to be at
the smallest possible scale at which society is organized – the village, band or other
mutually agreed collective – rather than agglomerations of entities for which collective
planning is undertaken for other reasons, including just for the convenience of the state.

5.4.2.2.

Consensus-based

Theorists of participatory (democratic) planning indicate that the ultimate aim of a
deliberative and participatory approach is consensus – people making decisions when all
interests have been explored and every effort has been made to satisfy their concerns
(Innes and Booher 2004). As an alternative to majority-based decisions that is associated
with a representative democracy, consensus-based decisions are the explicit goal of
participatory planning (Allmendiger 2009). Brody (1982) as cited by Sanoff (2002)
provides a good description of how consensus can be achieved:

Consensus occurs after all members have had an opportunity to voice their
opinions and can arrive at a decision that almost everyone can support.
The process of arriving at a consensus is a free and open exchange of
ideas, which continues until an agreement has been reached. The process
insures that each individual’s concerns are heard and understood and that a
sincere attempt is made to take them into consideration in searching for a
resolution. This resolution may not reflect the exact wishes of each
member, but since it does not violate the deep concerns of anyone, it can
be agreed upon by all.” (p. 67).
Innes (1996) provides the following supplementary description of the consensusbuilding process, which takes note of the value of facilitators and procedural details:

It is a method of group deliberation that brings together for face-to-face
discussion a significant range of individuals…with differing stakes in a
problem. Facilitators, training for participants and carefully designed
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procedures are intended to ensure that the mode of discourse is one where
all are heard and all concerns are taken seriously. Little is taken as given
in the wide-ranging discussion. The process requires that participants have
common information and that all become informed about each other’s
interests. When the group has explored interests and agreed on facts, they
create options, develop criteria for choice, and make the decisions on
which they can all agree (p. 221).
Dialogue is an important aspect of the consensus-building process. Both Buber’s
philosophy of dialogue and Habermas’ theory of communicative action aim for speaker
consensus through reasoned dialogues which are personal, sincere, morally good and
ethically upright (Buber 1959, Habermas 1984, Gordon 2011, Bohman and Rehg 2011).
For Indigenous peoples who are in the real world not monolithic but comprised of
individual members with diverse interests and access to power, a deliberative democracy
as conceptualized by Deveaux is instructive. It puts a premium on deliberation, not as a
developmental silver bullet, but as a critical step to intra- and inter-cultural
understandings (Valadez 2001, Deveaux 2004). Empowerment is also fostered through
narratives and story-telling (Sandercock 2003); by reciprocal relations of listening to
personal and collective stories of who the interlocutors are, who they have become, and
who they can be (Rappaport 1995, Forester 1999).
Overall, with respect to what accounts for consensual decision-making, the
forgoing discussion points to three determinants: (i) presence of those who have the right
to decide (practically everyone), (ii) ample time for respectful and open-ended dialogue
and deliberation, and (iii) absence of forms of coercion during the consensus-building
process.

5.4.2.3.

Equitable sharing of roles and benefits

Equitable sharing of roles and benefits underpins participatory planning (Brenman
and Sanchez 2012). In this chapter wherein achieving socially just outcomes is one
analytical theme, the psychological and material benefits that disadvantaged Indigenous
peoples can gain from equitable plan implementation roles as well as its outcomes are of
particular interest.
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Earlier, I have discussed theories about the link between psychological well-being
and feelings of competency and autonomy (Deci and Ryan 2008). Opportunities for equal
participation for people who want to take part in plan implementation guarantee the
involvement of as many members as possible. So long as participation is consensual, an
inclusive environment means that more people can gain from the socio-psychological
benefits of working on personal endeavors. Participation in actions that are desired
fosters an individual sense of competence too, which is an important nutriment to feelings
of wellbeing (Ryan and Deci 2000). If the goals of actions are those set by the
community collectively to which a member has contributed to, feelings of autonomy and
belongingness are also enhanced (Deci and Ryan 2008).
Equitable distribution of material benefits from the use of natural resources also
contributes to economic empowerment to members of economically challenged
communities (Farmer 2006). Farmer defined ‘economic empowerment’ as economic selfsufficiency, or the condition whereby an individual or household has the capability to
decide how natural and human resources are to be utilized in producing goods and
services that are either shared, bartered locally or marketed externally. Economic
empowerment is also tied to cultural integrity, another principle of cultural empowerment
which I will discuss next.

5.4.3. Conceptualizing Cultural Integrity

As a social concept, culture has been defined in many ways. For this thesis, which
assumes a non-monolithic and non-static Indigenous culture, I adopt its “anthropological
sense” (Mulcahy 2006): “culture” includes artifacts, ethics, moral and other values, and
underlying assumptions that allow people to make sense of themselves and their
environment (Smith 2000). Edward Devereux (as cited by Smith 2000) also said the
following about culture:
It includes the “shared bits of knowledge, techniques, symbols with
special shared meaning, tools and other significant objects, normative
standards and even goals. Culture, in this sense, thus represents the shared
property of the members of the social system: the items which comprise it
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are all potentially teachable or transferable to some new member of the
system.” (p. 16).
Cultural integrity for Smith (2000) therefore “implies maintaining and supporting
the shared property of a society deemed essential for identification as a member of that
culture”. It also includes the “adaptation of this shared property as time passes (by)
within the context of the shared code of values and conduct” (p. 16). To Smith’s latter
point about cultural adaptation we can add Asher and Effron’s (2010) thoughts about the
importance of providing ample opportunities as well as building capacity for change in
the face of intercultural exposure and exchange as a result of globalization, but without
necessarily losing a sense of cultural distinctiveness.
But what can be the defining features of sustainable development that responds to
the needs of the times while at the same time results to cultural integrity? What cultural
properties must be maintained in the face of pressures for change? Only the bearers of the
culture can answer this.
However, the IPRA law itself provides a heuristic direction for a minimal set of
attributes for the purposes of this content analysis. After a thorough review of the law, it
appears that three objectives of the IPRA are pertinent to the foregoing conceptualization
of culture: that the plan and its implementation are (i) based on Indigenous knowledge
systems and practices (IKSP), in general, (ii) based on traditional ecological knowledge
systems in concert with outsider (scientific) knowledge for natural resource management
in particular, and that they aspire to (ii) the inter-generational learning of these
knowledge systems.

5.4.3.1.

Indigenous knowledge systems and practices

In Chapter 2, I described Indigenous knowledge not only as that thing known
(Indigenous know-what), but also as the ways of knowing (epistemology) and ways of
living (practice) of particular groups of Indigenous peoples. The IPRA law also recognize
that nature of Indigenous knowledge as a knowledge-practice-belief complex when it
defined Indigenous knowledge systems and practices as the:
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…systems, institutions, mechanisms, and technologies comprising a
unique body of knowledge evolved through time that embody patterns of
relationships between and among peoples and between peoples, their lands
and resource environment, including such spheres of relationships which
may include social, political, cultural, economic, religious spheres, and
which are the direct outcome of the indigenous peoples responses to
certain needs, consisting of adaptive mechanisms which have allowed
indigenous peoples to survive and thrive within their given socio-cultural
and biophysical conditions. (pg. 3).
Indigenous knowledge complexes have been systematically marginalized through
the course of history mainly by the predominant state policy of “forcible assimilation of
Indigenous peoples and denial of their distinct cultural and ethnolinguistic identities”
(Tauli-Corpuz 2004). This was to some extent reversed by the romantic and post-modern
movement that began in the 1960s that clamoured for cultural pluralism, including the
recognition of the individual and collective expression of historically marginalized
Indigenous way of life (Ellen and Harris 2000).
In the exercise of Indigenous self-determination, advocates see an important role
for asserting Indigenous knowledge and institutions. In addition to what has been
discussed in Chapter 2, contemporary models of Indigenous “peoplehood” as the
foundation of Indigenous identity also reinforce the emancipatory potentials of
Indigenous knowledge engagement. Peoplehood models discuss the interconnected
factors of community, language and cultural practices and the role they play in the
adaptation and resurgence of Indigenous culture against the “monocultural transformation
of the entire planet” (Alfred and Corntassel 2005).

5.4.3.2.

Indigenous Ecological Knowledge

I have described in Chapter 2 that Indigenous (Traditional) Ecological
Knowledge, as a subset of the Indigenous knowledge construct, deals with knowledge
handed down across generations about the relationship of living beings (including
humans) with one another and their environment (Berkes 2008). Alternatively, Mailhot
(1994) defined IEK as “the sum of the data and ideas acquired by a human group on its
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environment resulting from the group’s use and occupation of a specific region over
many generations” (as cited by Pierotti 2011).
The latter definition provides a clearer link to cultural integrity as it depicts IEK
as being the product of a process tied to a specific group of people and place. IEK is an
attribute of societies with historical continuities in resource use on a particular land
(Berkes 2012). Because such knowledge is restricted to a specific group living in a
particular geographic area, many (if not all) of it has only local applications (Pierotti
2011). Thus, whenever IEK is engaged, either in rural development in general or in the
management of natural resources, the most sensible approach is to support its day-to-day
practice by the Indigenous knowledge holders themselves. Thus, IEK engagement can
result in cultural rejuvenation. But more importantly, IEK is an inseparable ingredient of
Indigenous culture. Without the perpetuation of such Indigenous expertise, the
subsistence economies and the culture of Indigenous peoples will disappear (Huntington
1998).
5.4.3.3.

Inter-generational learning

Inter-generational learning is the “systematic transfer of knowledge, skills,
competencies, norms and values between generations” (Newman and Yeo 2008).
Indigenous learning in the past happened mainly through storytelling, performances, and
mentorship, with all occurring through participation in the life of a community (Ellen and
Harris 2000, Nichols 2011). With the imposition of formal (abstract and classroombased) and mono-cultural education systems by a predominantly meritocratic colonial
culture, traditional learning was silenced and subjugated (Smith 1999, Nichols 2011).
However, with multi-culturalism, there is also a growing room for recognizing
Indigenous lifestyles, thoughts, and languages (Razak 2003). Part of such trend is also a
growing movement to reinstitute Indigenous forms of learning.
Elders are the typical custodians of Indigenous traditions (Folke et al 1999). Thus,
frequent interaction by the younger generation with the elders is an important component
of cultural transfer. In recent times, where youth education is becoming more
multicultural, egalitarian and globalized, learning is also found to be practically
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reciprocal (two-way) with older (adult) learners learning from the younger generations
about new values, new insights about traditions, changing social structures and new
technology (Newman and Yeo 2008).
Revalorization of Indigenous culture has been one of the important goals of many
(if not all) contemporary Indigenous societies. Such goals can be achieved in several
ways, including revitalization of Indigenous language (Alfred 2005), primarily through
inter-generational transmission of language from parents to young children in the home
(Reyhner 1999); reinstituting traditional ceremonies and rituals (Groendfelt 2003); the
integration of traditional ways of learning and formal education through forms of
“generative” curriculums (Ball 2004); and in general the affirmation of the
epistemological and ontological foundation of Indigenous culture (Wilson 2005). In all of
these approaches, the freedom (self-determination) of the culture-bearers to define what
aspects of traditional culture get perpetuated and in what ways they are expressed and
passed is an essential requirement.
Based on the above review of the literature to conceptualize self-determination,
participatory planning, and cultural integrity and the possible attributes that may
characterize each, a coding scheme was developed and refined (Appendix 1: Table 1).
This coding schema was then applied in analyzing the plans.

5.5.

Indigenous ecological knowledge in NRM: operational definition

My aim in this section is to conceptualize IEK with respect to its practical utility
in managing natural resources within ancestral domains. As argued in Chapter 2, utilizing
Indigenous knowledge can improve the success of contemporary resource management,
but only in the particular localities where the knowledge under consideration has evolved,
and only if the bearers of the particular Indigenous knowledge under consideration
perform IEK. In other words, IEK use in NRM is only potentially useful, and thus
meaningful, when its engagement is placed-based and Indigenous knowledge holdercentered.
A post-normal scientific paradigm on sustainability that revalorizes alternative
knowledge systems about resource use dynamics is the idea of ‘social-ecological
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systems’ or ‘social-ecological linkages’. Berkes and several colleagues, primary
advocates of the social-ecological systems thinking as an alternative to conventional
resource management approaches, provided a very comprehensive treatment of this
paradigm in their work (e.g. Berkes and Folke 1998, Berkes et al 2003). A pertinent
summary is provided below.
Social-ecological systems refers to the connection between social systems (human
groups and the institutions they form that regulate property rights and resource access,
including the worldviews, ethics and knowledge systems that underpin these institutions)
and ecological systems (self-regulating communities of organisms interacting with one
another and with their environment). The construct emphasizes the inextricable link
between ecosystems that contain the resources and the social system built around the
utilization of these finite resources. In short, it calls attention to the conceptual rebirth of
a ‘humans-in-nature’ perspective.
A ‘social-ecological systems’ perspective looks at environmental problems as
inherently complex. As an alternative to the often mechanistic, reductionist, positivist,
compartmentalized

and

narrow

(discipline-oriented)

thinking

that

characterize

conventional approaches to solving resource and environmental problems, it appreciates
such problems as being complex system problems that are non-linear, irreducible and
unpredictable and thus defy simple, linear and secular solutions (Holling et al 1998,
Berkes et al 2003). It sees resource and environmental challenges as being a part of a
‘whole’ and thus attempts solutions that recognize the system’s ‘wholeness’. Socialecological systems thinking sees change as a given and seeks to explain how systems
maintain their integrity despite change. It is therefore interested less in maintaining
stability and equilibrium and more in building resilience - a systems’ adaptive capacity to
cope with changes without diminishing its potential to adjust to novel challenges in the
future. As summarized by Berkes and his colleagues, the lesson from complex systems
thinking is that management processes can be improved by making them adaptable and
flexible, able to deal with uncertainty and surprise, and by building capacity to adapt to
change. Such a process is part of ‘adaptive management’ (Walters and Holling 1990).
Following King (1995), a resilience lens that emphasizes adaptive management in NRM
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is therefore interested at understanding “surprise-avoiding communities” (as cited by
Berkes et al 2003).
Compelling evidence has been provided that the resource use regimes of many
small Indigenous societies and the mindset that informs such regimes are exemplars of
such adaptive communities. For example, in a review by Berkes and colleagues of the
literature on IEK and its application to monitoring, responding to, and managing
ecosystem processes and functions, they found a diversity of local and traditional
resource use practices that are akin to adaptive management with its emphasis on feedback learning, and its treatment of ecosystems as inherently uncertain and unpredictable
(Berkes et al 2000). Real life cases were also documented showing that Indigenous
peoples recognize the complexity of ecosystems and as a result have developed holistic
and heuristic tools to assess environmental feedbacks reliably. A particular example is the
use of simple ‘rules of thumb’ which provide short-cuts for reading and understanding
signals from an otherwise complex environment and making resource use decisions based
on such signs (Berkes and Berkes 2009). Products of historical and ever expanding
cultural interactions with nature, these simple environmental prescriptions appear to
represent the best fit between incomplete information, reliable environmental indicators,
and sound decision-making. It is these ‘ways of seeing’ and ‘ways of thinking’ about the
environment that have immense potential for informing global environmental solutions
(Berkes 2009).
The preceding empirical cases and their pragmatic value provide the motivation
for a fundamentally different approach to resource management. This emerging NRM
framework has integrated “systems-thinking” (interrelation of the biological and the
social) and “adaptive management” (change in management based on environmental and
social feedback) with a “people-oriented” approach (focus on the resource user than the
resource itself). In this framework, local (or traditional) systems of resource management
and the knowledge that underpins it are given equal weight with conventional sciencebased systems. The basic premise is that certain ecological knowledge and its associated
social mechanisms are behind Indigenous resource use regimes. By documenting and
engaging this IEK, such “systems of practices and mechanisms provide a reservoir of
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active adaptations in the real world which may be of universal importance in designing
for sustainability” (Folke et al 1998: 416).
Folke et al. (1998) provided a typology of these resource management practices
based on Indigenous ecological knowledge (see Table 4.2). Each type of management
practice was used as a category for the directed content analysis of IEK and the
corresponding definitions guided the coding scheme.

5.6.

Methods

I described my research methods in two sections. The first section describes how I
acquired my plan samples. The second section describes how the evaluation protocols
were configured as well as some of their inherent limitations.

5.6.1. Sample selection
My sampling unit was a published ADSDPP, either in a draft26 form or final copy.
The selection of ADSDPP samples from Mindanao follows purposive sampling,
combining both opportunistic and convenience sampling (Patton 1991, Kitchenham and
Pfleeger 2002). Despite best efforts though, I only had access to a limited number of
plans. For reasons about which I can only speculate, Indigenous plan owners are very
wary about providing copies of their plans to a non-Indigenous person. As Indigenous
plans are not public documents and nor are they readily accessible to members of the
public, access to plans was based on whether Indigenous plan owners agreed and
provided consent (verbal at least) to their use. Within the time available I was, however,
able to build relations and thus acquire copies of nine ADSDPPs. Given sensitivities
about the plans, I have opted to maintain the anonymity of the plan owners in this
analysis for ethical reasons.

26

Two plans are final drafts awaiting formal endorsements, which often takes a while. In one plan
for example, the draft was completed in 2004 and has since been the basis of development
decisions despite the lack of endorsements. In short, they are considered final in principle.
108

Each plan consisted of at most four sections (a few fused the last two sections),
based on a format from the law: (i) ancestral domain situationer (the fact base), (ii)
development needs (development policy framework), (iii) ADSDPP implementing
policies and community rules and regulation (implementation policies), and (iv) ancestral
domain management structure (governance structure). Two plans (Plans 5 & 9) included
the specific sub-plans of autonomous village clusters that comprise the whole ancestral
domain. However, since not all adopted a “sub-planning” approach, I have excluded
these sub-plans in the analysis. To be consistent, I coded for empowerment attributes
only for the entire document.

5.6.2. Planning evaluation method

I used two approaches to content analysis. The first was a summative approach which
I used to analyze policy27 statements in the development policy framework,
implementation policies and governance structure, and ascertain how well the cultural
empowerment principles were expressed in these sections of the plans. The other was a
directed approach, which was used to analyze the “fact base” of each of the plans,
looking particularly at how well Indigenous knowledge on natural resource management
was reflected in this section of the plan.

5.6.2.1.

Summative content analysis

The evaluation protocol for a summative approach combined two procedures,
following Hsieh and Shannon (2005): (i) identifying and quantifying a certain category in
the text using the appearance of particular key words or phrases (i.e. analysis of the

27

‘Policy’ is meant to influence the behavior of a manager or managed objects. They are
derived from management goals and define the desired behavior of distributed
heterogeneous systems, applications, and networks (Wies 1994).

109

“manifest”28 content of the text), followed by an analysis and understanding of the same
content for its contextual use (“latent” content analysis). In my adaptation of the
summative approach, I used each of the procedures either by itself or in combination,
with the ‘latent’ content analysis used for policies that were implied rather than explicitly
written.
My unit of analysis (coding unit) is based on categorical distinctions (categories) text chunks of any size (words, phrases, sentences) that express or refer to a cultural
empowerment principle (following Kriffendork 2004). Earlier in the chapter, I
deductively derived and defined the empowerment principles (categories) and their
corresponding group of preliminary codes through a review of theoretical and empirical
research in the peer-reviewed literature. An interim coding scheme was revised and
refined whenever a few additional codes were developed as I proceed with the analysis.
Table 2 shows the coding scheme: the empowerment principles, the attributes that
characterize each principle (category) and the array of codes that define each attribute.
Using a coding scheme that was refined as the analysis proceeded, groups of texts
within the pertinent sections of the ADSDPP were assessed and coded according to the
particular cultural empowerment attribute they represented. The number of times a
particular attribute occurred in the plan represented its frequency (score), with the highest
frequencies showing that more policies were being used to promote a particular cultural
empowerment attribute. For ease of interpretation, I normalized the score for each of the
empowerment attribute (or principle) by dividing it by the total number of scores and
then multiplying it by 100.

5.6.2.2.

Direct content analysis

The evaluation protocol required three steps. First, the section was inspected for
any description of Indigenous ecological knowledge. Next, whenever a pertinent account
Potter and Levine-Donnerstein (1999) define “manifest” content as that content which is on the
surface and easily observable (e.g. appearance of a particular word in a written text) whereas
“latent” content is the meaning underlying the elements on the surface of the message. See Potter
and Levine-Donnerstein for concrete examples.
28

110

was found, it was coded using pre-determined coding categories. The coding categories
and their operational definitions corresponded to an Indigenous ecological knowledge
typology developed by Folke et al 1998 (see Table 4.2). Lastly, the occurrences of any
record falling under each coding category were counted, summarized, and compared
between the plans.

5.7.

Results

5.7.1. Description of the plans

The nine plans covered multiple villages in ancestral domains that vary in size.
The plans varied substantially in length but were generally similar in structure because all
were based on the NCIP guidelines. Some, however, had extra sections (e.g. planning
process or timeline) or appendices that gave plans greater depth while others missed an
“ancestral domain management structure” as recommended by the NCIP guidelines. All
except two were written in English, the country’s official second language (Espinosa
1997). Two plans were written in Bisaya, the Mindanao lingua franca. Only two plans
had a section on the planning process (Plan 5 & 7). Only two also had village cluster subplans (Plan 5 & 9). Characteristics of the plans are described in Table 5.2.
The quantity and quality of the plan’s explanatory text influenced the frequency
of empowerment attributes. In Plan 9 for instance, its development programs and projects
were mostly in tabular and bullet form. Plan 9 also had no ‘vision’, ‘mission’ or ‘goals’
unlike the other plans. As a result, Plan 9 is the ‘thinnest’ document (only 40 pages long,
without the sub-plans of village clusters). Other plans had explanatory texts that attempt a
logical link between normative aims and policies. They are ‘thick’ documents (Plan 6 is
the thickest - 416 p. excluding appendixes). Plans with cogent textual contexts were
relatively easier to code and also more likely to contain mentions of key text.
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Table 5.2. Characteristics of nine Indigenous plans from Mindanao Island, Philippines.
Plan No.

1

1

Length
(Pages)

Vision,
Mission,
Goals

Planning
process

Village subplans or
sub-policies

Missed
sections

Language

1

Area of
domain
covered
(ha)
19,152

119

Yes

No

No

None

English

2

18,555

191

Yes

No

No

None

English

3

14,654

115

Yes

No

No

None

English

4

15, 637

51

Yes

No

No

Management
structure

English

5

68, 716

77

Yes

Yes

Yes

None

English

6

102,324

185

Yes

No

No

Management
structure

English

7

36,547

100

Yes

Yes

No

None

Bisaya

8

24, 132

123

Yes

No

No

Management
structure

Bisaya

9

40,733

40

No

No

Yes

None

English

excludes introductory pages, the ADSDPP investment plan, appendixes and other attachments

5.7.2. Content analysis of cultural empowerment principles

5.7.2.1.

How well do the plans reflect cultural empowerment?

A total of 307 meaning units were categorized from the nine plans (Appendix 1:
Table 2). Occurrences of cultural empowerment principles (scores normalized to 100) are
shown in Table 5.3. The lowest score came from Plan 9 (13) and the highest from Plans 6
& 7 (47). The average for all nine plans is 11 (SD = 3.8). There was also variation in how
the various empowerment principle attributes were distributed within and across the plans
(Table 5.4) as well as between the major parts of each plan (Table 5.5).
There are various ways of describing how the plans differ in advancing cultural
empowerment. One is by looking at the advancement of the empowerment principles
alone. Plan 7 (one of two highest scoring plans) expressed all of the principles equally,
but this was exceptional (Table 5.3). Plans 1, 2 & 4 for example had higher selfdetermination scores while Plans 3, 6 & 8 emphasized the participatory planning
principle.
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Table 5.3. Distribution of occurrences of cultural empowerment principles in nine Indigenous
plans from Mindanao Island, Philippines (scores normalized to 100).
Plan No.

Cultural Empowerment Principles

Total

Self-determination

Participatory planning

Cultural integrity

1

6

4

4

14

2

6

2

2

10

3

2

5

4

11

4

4

4

3

11

5

2

1

4

7

6

5

6

4

16

7

5

5

5

16

8

4

5

4

12

9

2

1

3

5

Mean

4

4

4

11

SD

1.7

1.9

1.1

3.8

Table 5.4. Content analysis frequencies of cultural empowerment attributes in Indigenous plans
from Mindanao Island, Philippines (normalized to 100).
SELF-DETERMINATION

PARTICIPATORY

CULTURAL INTEGRITY

Plan
No.

Poverty
alleviation

Egalitaria
-nism

Rightsbased

Devolved

Consensus

Equal
chances &
benefits

IK
focused

IEKfocused

Intergen.
learning

Total

1

3.6

0.0

2.0

0.7

1.6

2.0

3.3

0.7

0.3

14.0

2

3.3

0.0

2.6

0.3

1.0

1.0

0.7

0.3

1.0

10.1

3

2.3

0.0

0.0

0.0

3.6

1.0

2.0

1.6

0.7

11.1

4

3.6

0.0

0.7

0.0

2.9

1.0

1.0

1.6

0.0

10.7

5

1.6

0.0

0.0

0.3

0.3

0.0

2.3

1.6

0.3

6.5

6

1.6

0.3

2.9

2.0

2.6

1.6

2.6

1.0

0.7

15.6

7

3.6

1.3

0.3

1.3

2.0

1.6

2.3

3.3

0.0

15.3

8

2.3

0.0

1.3

0.3

3.6

1.0

1.6

1.6

0.7

12.4

9

1.6

0.0

0.0

0.3

0.7

0.0

1.0

0.7

0.0

4.2

Mean

2.6

0.2

1.1

0.6

2.0

1.0

1.8

1.4

0.4

11.1

SD

0.9

0.4

1.2

0.6

1.2

0.7

0.9

0.9

0.4

3.8
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Another way of describing plans is the extent to which the respective attributes of
empowerment principle were distributed in each plan (Table 5.4). One of two highest
scoring plans (Plan 6) advanced all of the empowerment attributes while the other (Plan
7) covered all attributes, except inter-generational learning. Plans 1 and 8, which had the
second and third highest empowerment scores respectively, also covered all cultural
empowerment attributes except one (egalitarianism). In addition, Plan 8 had smaller
scores for nearly all the attributes it covered. Remaining plans failed to account for
several attributes. The lowest scoring plan (Plan 9) omitted four of the nine cultural
empowerment attributes.
The ways in which each cultural empowerment principle was advanced through
its attributes also varied. In the two plans that had the highest empowerment score, for
example, the empowerment principles were expressed differently (Table 5.4). Plan 6
expressed the self-determination principle more through rights-based policies (2.9) while
Plan 7 did so through an emphasis on poverty alleviation (3.6). With respect to cultural
integrity attributes, Plan 7 focused on Indigenous knowledge (2.3) and Indigenous
ecological knowledge (3.3) but did not mention inter-generational learning. On the other
hand, Plan 6 reflected all three cultural integrity attributes but had a greater number of
Indigenous knowledge related principles. Such patterns of differential focus are common
to all plans, including the total absence of some attributes in the low scoring plans as
previously mentioned.
Certain empowerment attributes were also expressed in all of the plans more than
others. Within each principle, one attribute appeared to dominate the others (Table 5.4).
For instance, under the self-determination principle, poverty focused policies had the
highest frequencies in all plans (2.6, SD =0.9) except in Plan 6. Under participatory
planning, consensus scored the highest in five plans (Plans 3, 4, 6, 7 & 8). The same was
true for cultural integrity where Indigenous knowledge had the highest frequencies in five
plans (Plans 1, 3, 5, 6 & 9). The same trend was carried over when the frequencies of the
attributes were averaged for all plans: poverty, consensus, and Indigenous knowledge
having higher scores than other attributes.
Across the twelve empowerment attributes, four (i.e., poverty alleviation,
consensus-based, Indigenous knowledge, and Indigenous ecological knowledge) were
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consistently advanced in all plans, albeit at varying frequencies (Table 5.4). Of these,
plans focused on poverty alleviation, as poverty-focused policies/goals showed the
highest frequency among all the plans combined (2.6, SD = 0.9). In five plans (Plan 1, 2,
4, 7 & 9), it received the highest representation, and was the second highest in three plans
(Plan 3, 5, & 8). The second most advanced principle was consensus-based decisionmaking which had a total mean frequency of 2.0 (SD = 1.2). Policies on the conservation
or use of Indigenous knowledge ranked third at a mean frequency of 1.8 (SD = 0.9).
Finally Indigenous ecological knowledge had a mean frequency of 1.4. The least evident
attributes were inter-generational learning (0.4) and egalitarianism (0.2).
In the five plans where poverty received the highest representation, associated
policies focused mainly on means to achieve sustainable rural livelihoods. These included
(i) provision of basic services, (ii) support for agricultural intensification and
extensification, (iii) developing forest-based (timber and non-timber) enterprises, and (iv)
engagement (fee-based) in resource management. For Plans 1 & 7, two of three plans that
had the highest frequency for poverty-focused policies, income arising from resource
utilization by private partners were also explicitly identified as an important component
of desired livelihoods.
With respect to basic services delivery for instance, Plan 2 emphasized (i) access
to safe potable water, (ii) formal education, (iii) rural electrification as ‘not all of the
barangays have power supply’, (iv) improving nutrition as ‘poverty…necessitates
intervention to address…needs for food’ and (v) addressing health needs ‘such as access
to..medicines…health personnel, (and) educating..’ for primary health care and
sanitation. Plan 4 also advanced these basic services. Regarding education, Plan 4
favoured education programs likely to advance ‘the literacy rate of (its) people’. As for
rural electrification, it specifically promoted ‘the use of hydropower renewable energy to
generate electricity in the domain’. With regards to enhancing health and nutrition, it
prescribed ‘improv(ing) the implementation of regular health programs’, including
‘strengthen (ing) the implementation of proper solid waste disposal program’ as well as
‘constant and reliable production of locally grown vegetables and fruits to ease
malnutrition..’.
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A farm-oriented means of living was also emphasized in the poverty-related
policies. As an example of policies for agricultural intensification, Plan 4 prescribed
initiatives that ‘improve the production of the major cash crops being cultivated (at
present) such as abaca, rice, coffee and corn’ and ‘boost the local livestock
production…and install a market mechanism for surplus livestock and related products’.
Plan 5, on the other hand, prescribed ‘increas(ing) the productivity of the uplands in
consonance to sustainable technologies and farming systems’. As an example of a policy
that advances agricultural extensification, Plan 3 advanced the ‘establishment of
agricultural plantations…to provide income among the locals.’
Enterprise development, including those that are ‘small and household based’
(Plan 4) and those that are ‘conservation (biodiversity)-focused’ (Plan 5) forms part of the
sustainable rural livelihood portfolio expressed in the plans. Plan 4, in particular, wanted
to ‘boost community-based industry through establishment of small and household-based
enterprises’, including the ‘production and marketing of high quality native products’
which was also seen as a means to preserve and promote Indigenous culture. Enterprises
that focus on ‘increasing (the) value of forest products (value-added) thereby maximizing
the profitability of available resources’ were also desired in Plan 1. In addition, Plan 8
saw the important role partnerships which local governments play in setting up
‘..mechanisms that strengthen the market for Indigenous produce that will help their
economy and entrepreneurship, including widening the opportunities for marketing the
produce, doing business and getting jobs’.
Consistent with a sustainability29 theme, all plans have policies that advance the
conservation and development of ancestral domain natural resources. Natural resources
are the ‘natural capital30’ of sustainable rural livelihoods whose conservation is advanced
Sustainability is defined here as ‘the use of environment and resources to meet the needs of the
present without compromising the ability of future generations to meet their own needs’, as
consistent with mainstream definition of the word (e.g. Bruntdtland 1987). This principle is best
captured by Plan 4 whose planning vision is ‘a community….free to pursue development
opportunities while strongly protecting and safeguarding our natural resources for the current
and future generations’.
29

30

Natural capital refers to the natural resource stocks (soil, water, air, genetic resources etc.) and
environmental services (hydrological cycle, pollution sinks etc) from which resource flows and
services useful for livelihoods are derived (Scoones 1998).
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in the plans in various ways, but prominently by way of preventing the so called
‘tragedy-of-the-commons’ associated with open access resources (Hardin, 1968), and the
rehabilitation of those forests that were degraded. Within Plan 2 in particular, it is implied
that selfish interests based on an open-access view of finite resources (anyone can have
access without constraint) and outsider (non-Indigenous) use of ancestral domain
resources results in resource depletion. To avoid this, a policy in the plan states that the
‘ancestral domain will be protected from unregulated natural resources extraction and
entry of migrants’. Plan 3 also emphasized the regulation of resource extraction and
utilization and specifically prescribed the ‘enforcement of the FPIC31 guidelines’ as its
primary means of control.
A desire for rehabilitation of deforested landscapes, as consistent with the
Indigenous responsibility for restoring denuded landscapes set by the IPRA law, is also
common among the plans. Plan 2 prescribed how rehabilitation should be undertaken:
‘watershed, forest reserve, river banks will be rehabilitated (using) Indigenous (native)
trees and other species’ while Plan 8 suggested a need for ‘education campaigns about
ways to conserve the forest’ and ‘tree planting to increase forest area and
reforestation…..to improve the conditions of natural resources and retain the quality of
rivers, springs and other protected places’.
Sustainable natural resource use also formed part of plan aspirations for
sustainability, although not all converged on the nature of utilization that can be carried
out. For example, out of seven plans that had explicit policies which allow mineral
extraction within the ancestral domain (two plans were silent about mining), only Plan 7
overtly excluded corporate mining when it wrote that ‘only members of (the Indigenous
organization) can operate small-scale mining’, specifying that ‘mineral resources can be
extracted only within the production area using traditional/manual mining in an area of
no more than 2 ha per site’. Remaining plans (Plan 1, 3, 4, 5, 6 & 8) were open to joint
ventures for commercial-scale mining. With respect to forest resource development, all
plans agreed there should be ‘no-take’ zones or ‘protected areas’ within the ancestral
domain as well as areas for sustainable use. All plans except Plan 7 were open to

31

FPIC: free, prior and informed consent
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utilization of forests by outsiders and/or corporate entities, subject to the FPIC process.
Plan 7, however, maintained that forest utilization (including commercial use) should be
exclusive to its Indigenous members.
Consensus-based decision making, the second most important empowerment
attribute advanced among all the plans, was generally prescribed in two areas: one was
during community assemblies to decide internal issues, and the other concerned outsider
(non-Indigenous) participation in achieving development goals. With the former, a
common mechanism was a community referendum during which each member could
express his/her agreement or opposition to any particular agenda item, before deciding
through a consensus. For the latter, it was recommended that popular consultation be
undertaken through the FPIC. The United Nations Declaration on the Rights of
Indigenous Peoples prescribes the FPIC as the foremost methodology for Indigenous
consensus-building (Arts. 10-11, 19, 28-29). The recognition of this fundamental human
right of Indigenous peoples (McGee 2009) is further upheld by the IPRA Law.
Despite the use of the principle of consensus in all of the plans, not all of them
were explicit about how it can be achieved. Some plans gave some hints about what
might constitute a consensus. Plans 1, 2 & 3 in particular seem to have adopted the notion
of super-majority (McGinnis and Rappaport 1999) as an indicator of consensus, at least
in any decision to amend plan ‘implementing rules and mechanisms’. The threshold of a
super-majority vote was set at 2/3 or 67 % votes for those present during an assembly.
But the plans were generally silent about the process or steps to achieve community
consensus.
Both Indigenous knowledge and its sub-set Indigenous ecological knowledge as
expressions of the cultural integrity principle were also preferentially advanced. The
Indigenous knowledge attribute was expressed through policies/goals that had the
following themes: (i) cultural enrichment and its equivalents (cultural vibrancy,
preservation, promotion, development); (ii) affirming ethnic identity; (iii) protection and
codification of Indigenous knowledge systems and practices (IKSP), including
documenting ethno-history; (iii) revalorization of customary laws (a subset of IKSP),
including traditional governance/leadership systems, criminal and civil (social) sanctions,
adjudication (conflict resolution), and protocols for land distribution; and (iv) cultural
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Table 5.5. Content analysis frequencies of cultural empowerment attributes (normalized to a score out of 100) in (A) the “development
framework” and (B) the combined “implementation rules” and “management structure” sections of Indigenous plans from Mindanao Island,
Philippines.
SELF-DETERMINATION

PLAN
NO.
Poverty
alleviation

Egalitarianbased

PARTICIPATORY
Rightsbased

Devolution

Consensus
-based

CULTURAL INTEGRITY
Equal
chances &
benefits

IK-focused

IEKfocused

Intergeneratio
nal
learning

Total

A

B

A

B

A

B

A

B

A

B

A

B

A

B

A

B

A

B

A

B

1

4.5

1.7

0.0

0.0

0.0

3.4

0.6

0.6

0.0

2.8

0.6

2.8

2.2

3.4

0.6

0.6

0.0

0.6

8.4

15.6

2

4.5

1.1

0.0

0.0

1.7

2.8

0.0

0.6

0.0

1.7

0.0

1.7

1.1

3.4

0.0

0.6

1.1

0.6

8.4

12.3

3

3.4

0.0

0.0

0.0

0.0

0.0

0.0

0.0

0.6

5.6

0.6

1.1

1.1

2.2

0.6

2.2

0.6

0.6

6.7

11.7

4

6.1

0.0

0.0

0.0

1.1

0.0

0.0

0.0

0.0

5.0

0.0

1.7

0.6

1.1

1.1

1.7

0.0

0.0

8.9

9.5

5

2.8

0.0

0.0

0.0

0.0

0.0

0.0

0.6

0.0

0.6

0.0

0.0

2.8

1.1

1.1

1.7

0.6

0.0

7.3

3.9

6

2.2

0.6

0.0

0.6

0.6

4.5

0.6

2.8

0.6

3.9

0.6

2.2

1.1

3.4

0.0

1.7

0.6

0.6

6.1

20.1

7

5.6

0.6

2.2

0.0

0.6

0.0

0.6

1.7

1.1

2.2

2.2

0.6

2.2

1.7

1.1

3.9

0.0

0.0

15.6

10.6

8

3.9

0.0

0.0

0.0

1.7

0.6

0.0

0.6

0.0

6.1

1.1

0.6

1.1

1.7

0.0

2.8

1.1

0.0

8.9

12.3

9

2.8

0.0

0.0

0.0

0.0

0.0

0.0

0.6

0.0

1.1

0.0

0.0

0.6

1.1

0.0

1.1

0.0

0.0

3.4

3.9

Mean

4.0

0.4

0.2

0.1

0.6

1.2

0.2

0.8

0.2

3.2

0.6

1.2

1.4

2.1

0.5

1.8

0.4

0.2

8.2

11.1

SD

1.3

0.6

0.7

0.2

0.7

1.8

0.3

0.9

0.4

2.0

0.7

1.0

0.8

1.0

0.5

1.1

0.5

0.3

3.3

5.1
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sensitivity by outsiders, including respecting Indigenous religion and ethical codes. The
Indigenous ecological knowledge attribute was expressed through principles concerning
subsistence (non-market) resource use regimes, particularly those that related to the
documentation and continued practice of traditional herbal healing, farming (kaingin),
fishing, hunting, mining and forest (timber and non-timber) use. Finally, all plans gave
limited attention to egalitarian relations and inter-generational learning, with the former
being absent in all but two plans (Plans 6 & 7).
Sections of the plan expressed the empowerment principles differentially too,
with particular sections advancing certain attributes over others. For example, Table 5.5
shows that the poverty attribute scores were much higher in the development framework
section (mean = 4.0) than in the combined sections of implementation rules and
management structure (mean 0.4; only Plan 7). In contrast, the latter sections appear
biased towards the consensus-based attributes (3.2 to 0.2), primarily as a result of the
differences with which the FPIC was required. Similar imbalances were observed in these
sections for Indigenous ecological knowledge (1.8 to 0.5), rights-based (1.2 to 0.6), and
decentralization (0.8 to 0.2) oriented policies (see Table 5.5).
5.7.3. Indigenous ecological knowledge in the plans’ fact base

Only 12 out of the 31 kinds of IEK identified by Folke et al. 1998 (see Table 5.2)
were manifest in the plans’ fact base. Six fall under ‘management practices’ while the
rest were ‘social mechanisms’ (Table 5.6).
All plans reflected practices of ‘multiple species and integrated management’ in
their respective traditional (swidden) farming practices, which reflects the predominantly
horticultural nature of the Indigenous plan owners’ traditional economy. Nearly half of
the plans also described local practices of monitoring whereby ‘changes in ecosystems
and abundance’ are used as a prompt for commencing subsistence farming and hunting.
Nearly half of the plans also contained descriptions of traditional farming practices that
show the engagement of ‘forest succession management’ principles. Five plans also
narrated particular ‘rituals and ceremonies’ associated with traditional livelihoods while

four plans reflected a cosmovision of sharing the environment with supernatural
custodians of the material world.
Individually, the IEK types reflected in the plan varied (Table 5.6). All except one
social mechanism (role of stewards and wise people) were represented in Plan 6. Plan 2,
on the other hand did not have one management practice (monitoring ecosystems change)
and one social mechanism (taboos and regulation). Plan 4 had only four IEK types while
Plans 1, 3, 5, 7, and 9 had only three. Plan 8 had the least number of IEK types with only
two management practices and no social mechanisms described.

Table 5.6. Social-ecological practices and mechanisms associated with Indigenous resource
regimes that were reflected in the plans’ fact base.
Indigenous ecological
knowledge

1

2

3

4

5

6

7

8

9

x

X

x

X

Management practices based on ecological knowledge
Monitoring change in
ecosystem and abundance

x

x

Protection of vulnerable stages
in the life history of species

x

Protection of specific habitats

x

Temporal restriction of harvests

x

Multiple species and integrated
management

x

Management of succession

x
x

x
x

x

x

x

x

x

x

x

x

x

x

Social mechanisms behind management practices
Knowledge carriers

x

Role of stewards/wise people

x

x
x

x

Taboos and regulations
Rituals, ceremonies and others

x

x

x

Cultural values

x

Worldview

x

x

x
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x

x

x

x

x

X

5.8.

Discussion

5.8.1. Structure of plans

Differences in the structure and language of plans indicated that the planners or
writers were likely to have had a significant influence on the ways and the extent to
which goals and policies were communicated in the plans. This was expected because
planners do not have the same (theoretical and practical) planning expertise, including
skills at composing non-native (English) prose. The predominantly tabular and bullet
structure of Plan 9 and its very limited explanatory texts suggests it had been written by
planners who had had limited exposure to cultural empowerment principles, or else had
been written in haste. Both could be true. Although Plan 9 included a set of sub-plans
from a number of discrete village clusters, these sub-plans were similarly in tabular and
bullet form, indicating that the writers might have thought that such brief entries could
speak for themselves. All other plans suggested that an effort had been made by the
writers to articulate and convey plan owner aspirations, albeit with varying levels of
competence.
By extension, the extent of facilitator knowledge about cultural empowerment
principles can also influence the shape of the final plan. Specifically, the theories they
chose (consciously or sub-consciously) to deploy, and their ability to conceptualize such
theory as organizing frameworks in articulating Indigenous development goals and
policies, appeared to affect how empowerment principles were advanced. The fact that
planning was facilitated by different organizations suggests even further that principles
were likely to have been differentially advanced, depending on the philosophical biases
or ideology of the assisting organization and the writers who wrote the plan on behalf of
the plan owners.
The two highest scoring plans (Plan 6 & 7) suggested that the planners were
thinking deeply about the plans. Reading Plan 7 for example, I can cite at least three
facets of the plan that suggest involvement of methodologically competent and
conscientious planners: (i) the inclusion of a description of the planning process, (ii) the
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use of participatory 3D mapping techniques, and (iii) the use of vernacular Bisayan
language in writing the plan.
Only Plan 5 & 7 had a section on the ‘planning process’ but Plan 7 provided a
more detailed description. Its six-page narrative had two sub-sections: the first was about
the ‘Proseso sa Pag-umol sa ADSDPP’ (process that formed the ADSDPP) while the
second was the ‘Kinatibuk-ang Proseso ug Kalihukan sa Pagmugna sa Plano’ (over-all
process and activities for developing the plan). The former followed the NCIP
procedures. It also gave an overview of the timeline of events from1998 up to the
completion of the ADSDPP in 2012. The latter gave a synopsis of planning steps that
included how information was gathered (e.g. Participatory Rural Appraisal and
Development Needs Assessment, and participatory mapping using GIS and 3D maps),
how it was analyzed (e.g. group workshops and map analysis), and how the plan was
legitimized (e.g. community presentation and validation). A description of the planning
process in the plan was very probably the planners’ own initiative as it was not part of the
NCIP guidelines.
The use of participatory mapping tools in Plan 7 also stood out as a unique feature
of its planning process. According to the document written in first person Bisayan dialect,
the three-dimensional (3D) mapping exercise ‘..naghatag kahigayunan aron among
makita ang kinatibuk-ang hulagway sa among Yutang Kabilin (provided an opportunity
for us to see the totality of our ancestral domain)’. Similarly, eight GIS-generated land
cover maps ‘..ang nahimong instrumento nga nagbukas sa among mga panghuna-huna,
ang gipakita ug gitun-an aron masusi ang pisikal nga kahimtang ug hulagway sa among
yutang kabilin (…an instrument that opened our minds, were laid down and studied so
we can analyze the physical conditions and status of our ancestral domain).
Plan 6 also did participatory mapping but without the 3D component. It also
introduced the notion of ‘bundle of Indigenous rights’ to organize development programs
and projects. Adopted from the chapter titles in the IPRA law, such a “bundle of rights”
includes (i) rights to ancestral domain, (ii) rights to self-governance and empowerment,
(iii) rights to social justice and human rights, and (iv) rights to cultural integrity. Using an
ecosystem lens, the plan then broke down ‘rights to ancestral domain’ further into four
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sub-themes using the notion of ‘eco-zones’32, further affirming the ADSDPP as
simultaneously a natural resource management plan. Only Plan 6 organized the plan in
this manner.
The use of Bisaya was also indicative of planners closely engaged with the
community they were serving. English is the characteristic language of the country’s
scientific and ‘formal’ circle, including being one of two official instruction media in a
national bilingual education scheme (the other being Filipino, the national language). It is
the dominant language in the printed mass media, for university and graduate work,
international business and for conducting transactions in the highest social strata
(Gonzales 2008). However, for many Indigenous peoples who have little formal
education, it is the least desirable language to use for any form of communication
(written or oral). Undertaking Indigenous planning and writing plan texts in English
(unless a suitable translated document is provided) would have precluded genuine
participation and the meaningful review and validation of the plan by most of its
Indigenous owners. Such practice has been alluded to as being elitist and hegemonic, and
thus disrespectful and disempowering by numerous development theorists and
practitioners (e.g. Smith 1999, Hildyard et al 2001, Cooke 2004). We can therefore say
that writing a formal plan in a language other than English, more importantly in a
language intelligible to all of the Indigenous owners of the plan, is potentially
empowering yet occurred only twice.

5.8.2. Cultural integrity principles: Self-determination
5.8.2.1.

Freedom from poverty

The dominance of the poverty alleviation attribute upholds the centrality of
addressing poverty issues in achieving Indigenous well being. Describing the extent of
their marginalization for instance, McNeish and Eversole (2005: 2) wrote that:

32

These ecozones are (i) waterbodies, (ii) settlement and agriculture, (iii) upland agricultural
production and agroforest/production forest, and (iv) forest area/protection forest.
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…around the world, in vastly different cultures and settings, indigenous
peoples are nearly always disadvantaged relative to their non-indigenous
counterparts. Their material standard of living is lower; their risk of
disease and early death is higher. Their educational opportunities are more
limited, their political participation and voice more constrained, and the
lifestyles and livelihoods they would choose are very often out of reach.
In further reference to the global arena, such prioritization is also consistent with
the United Nations’ position on development, which placed the ‘eradication of extreme
poverty and hunger’ as the first of its Millennium Development Goals (see Hulme 2006).
With respect to the general situation in the Philippines in particular, Tauli-Corpuz (2004)
hinted of pervasive economic stagnation among the poor Indigenous population when she
quoted an ADB study, which showed that “there was no substantial improvement in the
economic condition of indigenous peoples in the Philippines between l988 and l997.”
Given that the IPRA law has so far largely failed to enhance Indigenous access to
political and material resources (Gatmaytan 2007), it is therefore not surprising that
Indigenous aspirations for poverty alleviation remain strong.
To eradicate poverty, the plans unanimously advanced community participation in
the market economy. This was expressed mainly through policies that aim to increase
household income, either through (i) agricultural intensification and extensification, (ii)
household-based enterprises, or (iii) certain kinds of employment or royalties from
outsider (corporate use) of resources. At the surface, this is again consistent with the
general observation that Indigenous development is primarily a quest for economic
justice (Engle 2010).
However, given the discourse about Indigenous peoples yearning for practical
alternatives to oppressive forms of mainstream development, one cannot help but to
wonder whether the pre-occupation with enhanced integration into the existing market
economy (given its present assimilative tendencies) is indeed compatible with Indigenous
models of ‘ethno-development33’. As Groendfelt (2003) stated, “the most powerful
obstacle to the survival of traditional values is the proliferation of Western style
Clarke (2001) defines ‘ethno-development” as that ‘ development with culture and identity that
both addresses the needs of Indigenous people and is controlled by them.
33
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economic development initiatives that seldom acknowledge the legitimacy of values
outside the materialist-rational paradigm.” This view is corroborated by evidence that the
philosophies and practices inherent in a neoliberal or capitalistic economy discriminate
against Indigenous peoples and undermine their values and culture in general (Nathan et
al 2004). Bowles and Gintis (1998) for example argued convincingly that owing to the
impersonality and ephemerality of contact in markets, market transactions tend to militate
against mechanisms that favor ‘nice’ traits, such as trade relations based on trust,
reciprocity and cooperation: all hallmarks of Indigenous collective values. Deeper
capitalist penetration into Indigenous lives may also put them at the risk of becoming
fully integrated into the capitalist labor force (Petras and Veltmeyer 2010). A process
which Ensminger (1996) calls “proletarianization”, using Karl Marx’s notion of the
proletariat. Indeed, given the often subordinate positions of Indigenous peoples in the
political and economic power scale (Levi and Maybury-Lewis 2012), there seems to be
no guarantee that pining hopes heavily on the contribution of the existing market sector to
remedy Indigenous poverty would not result in further exploitation and subordination.
Indigenous peoples’ interaction with the extractive industries is a good example.
Globally, extractive industries have often had disastrous environmental impacts on water,
air, land and other natural resources through their operations, waste and pollution,
damaging both ecosystem integrity and Indigenous health and livelihoods (Whitmore
2010, Holden 2011). There is also evidence of devastating social and cultural impacts,
including the erosion of pre-existing Indigenous economies, massive displacement,
physical and psychological abuses of Indigenous women, internal community conflicts
that erupt to violence when there was once none, disruption of cultural and spiritual
practices and norms, and human rights violations, among others (Whitmore 2010, Holden
2011). In the Philippines, the experience has been particularly poor. Mining has been
beset by terror, violence, and human rights violations, often involving extra-judicial
killings that aim to silence dissenters (Holden 2012, Wetzlmaier 2012, Sanz 2007).
Indeed, the intention to encourage resource extraction within ancestral domains may
seem very risky considering the many threats it poses to Indigenous resources and human
safety, particularly in the developing world.
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It is also curious to observe that the contributions of the customary sector34 in
eradicating poverty were not given the same level of attention as the market sector.
Although the plans recognized the rights of community members to practice subsistence,
there were no policies that aimed to enhance or protect such means of living and the
extent of natural habitats necessary to sustain them. In fact, there were some development
policies that had the potential to restrict (if not undermine) the practices of subsistence
livelihoods.
Apart from mining, as previously discussed (see also Nash 1994), the designation
of ‘protected areas’ within the ancestral domain that include ‘no take zones’ for wildlife,
either for commercial or subsistence use, can also make subsistence livelihoods more
difficult. Although consistent with ecological ‘source-and-sink’ principles that may
sustain numbers of game animals or fish (Runge et al 2006), formal designation of places
as ‘protected’ under legal systems external to an ancestral domain may be less effective,
and more likely to lead to disempowerment, than the more fluid, ephemeral and noncoercive designation by the Indigenous collective of ‘sacred groves’ or ‘taboo areas’
which are religious practices by nature but incidentally result in resource conservation
(Fox 1982, Minter 2010).
Given the lack of attention given to the possible contributions of the market and
customary sectors together to poverty alleviation in the plans, as well as the extent to
which the two can be contradictory, I cannot help but to ask the following questions:
Does this confirm critical comments made by several authors (e.g., Sylvain 2002, Engel
2010) that the valorization of subsistence living and the associated values of ‘living in
close communion with nature’ are nothing more than an essentialist or primordialist
construction to gain Indigenous concessions in the development policy discourse?
Alternatively, is the aim for more participation with the market, including engagement
with corporate mining, really a self-determined livelihood strategy reflective of the true
aspirations of the Indigenous collective? Or is this merely a reflection of a minority view
of development, especially so where plans omitted, as almost all did, the very important
prerequisite of ADSDPP formulation – inclusive, village-based planning (see below)?

34

subsistence or traditional non-monetary livelihood practices, following Altman 2004
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5.8.2.2.

Collective relations

All plans gave limited attention to egalitarian relations, with the former practically
absent in all plans except two (Plans 6 & 7). This result was in some ways anticipated
considering that many contemporary development approaches in the ‘third world’ still
bear the imprint of a technical-rational (positivist) planning tradition (Escobar 2012). Not
only does the rational-comprehensive planning approach shun emotions and intuitions
(Allmendinger 2009), it is also associated with a ‘western’ economic thinking that
neglects the contribution of relational goods to economic systems (Becchetti 2008).
By extension, it might be the case that the ADSDPP facilitators or planners
(mostly non-Indigenous) are trained primarily in rational-comprehensive planning and,
perhaps even subconsciously, tend to be biased towards improving access to private and
public goods and rarely also at improving the character or quality of relational goods
(relations among people). Sometimes such values may not be articulated because they are
taken for granted. Social relations tend to be so deeply embedded in the ‘holistic’
economies of Indigenous people (McNeish and Eversole 2005) that positive human
relations (values of cooperation, reciprocity and unity) might always be assumed (like a
built-in ‘moral compass’), and thus need not be codified in the plans. On the other hand,
as pointed out previously, this might also be an artifact of a representative-based planning
approach whereby Indigenous representatives give less attention to issues of relations.

5.8.2.3.

Rights-based

The findings showed that not all plans had explicit policies about human rights,
but for those few that did, it was the recognition of fundamental human rights had been
invoked. In the Constitution and By Laws of Plan 1 for example, the implementing rules
are ‘committed…(to) defend and uphold..fundamental rights’ which I take to mean those
rights included in the “Bill of Rights (Article III) of the 1987 Philippine Constitution” as
well as universally recognized rights considered ‘fundamental’ in international
conventions and treaties (e.g. UN Universal Declaration of Human Rights). Some of the
individual human rights explicitly protected include the right to participate in community
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deliberations, to vote on matters during community assemblies, the right to demand
accountability among Indigenous leaders and the right to voluntarily relinquish
membership to the Indigenous organization (exit right).
Citizen entitlements were also upheld by Plan 6, particularly the rights to access
basic services from the government, as well as ‘group rights’ of minority social groups
such as women, youth and children. These ‘human-rights’ elements in some of the plans
are consistent with an ‘internal self-determination model’ inherent in the IPRA law.
Under the national constitution, all Indigenous members of the collective are
simultaneously legitimate citizens of the Philippine state so that their individual rights
remain valid and inviolable.

5.8.3. Participatory planning
5.8.3.1.

Decentralization

Decentralized planning was emphasized in the law, which makes sense given the
variety of Indigenous groups that inhabit the whole ancestral domain. All ancestral
domains that were the subjects of planning were occupied by multiple villages, the
number of which was dependent on the extent of the domain’s land coverage (see Table
5.1). These villages often varied in their proximity to political and economic centers,
social composition, and degrees of assimilation to the mainstream. Some were
admixtures of ethnicities while others were ethnically more or less homogenous. The
extent to which villages had become integrated into the capitalist economy also fell along
a continuum, ranging from those that were fully integrated into the cash and labor market
to villages that had maintained some level of subsistence. Natural resource and cultural
endowments also varied, with some having only remnants of both common pool
resources and traditional culture while others retained strong connections to a traditional
way of life. Typically, villages far from urban centers had more of these natural and
cultural capitals.
A decentralized planning process is therefore important given the diversity among
villages. However, a close reading of the plans showed that planning for many of them
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was primarily undertaken village representatives rather than through full participation of
members of individual villages. Plan 6 for example was undertaken for the largest
ancestral domain awarded a native title by the government. It covered multiple villages in
28 barangays and parts of 14 others in four provinces. An examination of the ADSDPP
timeline in the plan showed that planning was undertaken through several centralized
‘workshops’, each in a single venue, with participation by a small group of elders and
leaders from the different communities and a few community representatives that formed
community working groups (CWG), as prescribed by the NCIP guidelines.
It is clear from the law and it’s implementing rules that individual village plans
should be developed before consolidation into a unified ADSDPP. The IRR of the IPRA
Law specifically states that the communities “…shall formulate and pursue their own
plans’ and ‘such plans may be consolidated into an Ancestral Domain Sustainable
Development and Protection Plan” (Sec 1 Part 11). Apart from mandating each
community to pursue their own plans, the phrase also categorically referred to the
ADSDPP as a consolidation of these individual plans. In addition, in Section 3 of the
IPRA Law IRR which enumerated the “Basic Steps in the Formulation of the ADSDPP”,
it was mentioned in step c) that:

The Council of Elders/Leaders, with the assistance of the NCIP, shall
conduct workshops in every village within the ancestral domain to
determine the will of the community members regarding the kind of
development the community should pursue in terms of livelihood,
education, infrastructure, self-governance, environment, natural resources,
culture and other aspects.
Such ‘workshops in every village’ to ‘determine the will of the community
members regarding the kind of development the community should pursue’ clearly
expresses the participatory and inclusive intentions of the ADSDPP guidelines. This
critical step in the planning process appeared to have been omitted in the majority of the
plans. Given this omission, it is probable that the kind of development espoused in the
plans represented not the consolidated will of the multiple villages that comprised the
ancestral domain, but rather the interests of the relatively small number of village
representatives who attended the centralized planning processes.
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5.8.3.2.

Consensus-based

A democratic, consensus-based system was apparently adopted as the decisionmaking process in the formulation of all the plans, most likely because national and
international legal statues mandate this. But beyond the frequency by which such
attribute was expressed in the plans, it might also be useful to look at how the idea of
consensus was also engaged during the planning process itself. One way approach to
approach this is to answer the question who makes the decisions? In consensual systems,
the answer would be “as many people as possible” (Lijphart 1984). In a similar fashion,
we can also evaluate how well the plans advance the consensus-based attributes by
asking the same question in the constructing of the plans, ‘who makes the decisions’? If
my previous observations hold true, that village-based processes were largely skipped
and that the planning was predominantly representative-based and centralized in nature, it
would seem logical to conclude that many of the plans were not really a product of a
consensual system at all.
Similar critiques also highlighted the non-participatory, non-consensual, and
tokenistic nature of previous ancestral domain planning in the Philippines. Gatmaytan
(2007), for example depicted several Ancestral Domain Management Plans or ADMP35
as largely reflective not of Indigenous aspirations but of outsider values and interests. For
example, he mentioned that “..one such ADMP reads like an operations plan for a
logging firm rather than a description of an indigenous community’s resourcemanagement system.” Much like many of the plans I analyzed, he also observed one
CADC management plan’s prioritization of the market in the Indigenous economy when
he said “the proposed ADMP shows little emphasis on actual tenure practices and instead
appears to be a program for shifting of the economic base…towards greater integration
into the market economy.”

35

Before enactment of the IPRA Law, native title was awarded to Indigenous groups through a
Certificate of Ancestral Domain Claim (CADC). CADC delineation was then handled by the
Department of Environment and Natural Resources. Similarly, CADC holders were expected to
develop their own Ancestral Domain Management Plan (ADMP) through participatory methods.
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Indeed, many of the plans suggest that the principles of consensus were not
adhered to during ADSDPP formulation, with the mistakes of the ADMP being carried
over to the ADSDPP. This is consistent with a manifesto sent by an Indigenous Peoples
caucus in 2010 to the then newly elected President Benigno Aquino claiming that…. “the
ADSDPP process is defective…[and] is being implemented for compliance sake, instead
of coming up with meaningful plans that are identified by Indigenous peoples
themselves…” . In 2012, advocates from the International Work Group on Indigenous
Affairs corroborated this critique and wrote that the planning system puts a heavy
emphasis on (capital market) investment generation at the expense of the protection of
rights and culturally appropriate processes (IWGIA 2012).

5.8.3.3.

Equitable sharing of roles and benefits

All plans share three general equity principles. The first is that all partake in the
care of and responsibility over the management of the ancestral domain. Second is that
everyone shares in decision-making. And the third is that all should share in the benefits
accruing from the management of the ancestral domain. Not all plans though were
explicit about how specifically the roles and benefits must be shared. In those that were,
the plans talked mainly about sharing schemes for corporate royalties, grants and surface
rights compensation, which further indicates that corporate development activities were
regarded as inevitable. Details of the sharing arrangements varied, from a full outlining of
the benefit sharing scheme (Plans 3, 7, 8) to a mere one/two-sentence general policy
describing how such schemes will be decided upon (Plan 1 & 4), saying for example that
the ‘benefit sharing scheme shall be determined..(in a) community assembly’ (Plan 1).
Sharing of benefits derived from corporate extraction of ancestral domain
resources is a very contentious issue in Indigenous development (Wynberg and Laird
2009). In the southern Philippines, the equity of benefit sharing for Indigenous groups
that have allowed mineral extraction within their domains has been questioned on the
grounds of allegations of rent-seeking and corrupt behaviors among some Indigenous
leaders. For example, claims were made in my presence of shady financial transactions
between mining proponents and ‘supreme’ tribal chiefs to fast track formal agreements
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with mining companies In particular top leaders were accused of accepting so called
‘signing bonuses’ after they had signed consents and agreements. Such allegations are
also been made on the island of Luzon, northern Philippines (Ilagan 2009) and in African
countries (Standing 2007, Ikelegbe 2005).
Some top leaders appear to have become particularly bold in their demands. For
instance, during a top Indigenous leaders’ meeting I attended in 2011 to obtain research
consent, the provincial governor confronted the leaders about arbitrary and unreasonable
payment demands made by some of them on mining companies operating within their
ancestral domains. In effect, the governor made a personal plea to the leaders for
reasonable and fair engagement with the investors. In my personal conversations with a
few NCIP officers from eastern Mindanao, I received feedback about the lack of
structure, transparency and accountability in some tribal organizations with respect to the
use of mining royalties.
Issues like these have become sources of deep polarization and intense conflict
among Indigenous communities that did not exist before the miners came (Sanz 2007,
Rovillos and Tauli Corpuz 2012). Given the divisive impacts and altered power dynamics
resulting from Indigenous engagement with extractive multinationals, it remains
uncertain whether plan policies for benefit sharing will ever be equitable from the
viewpoint of every Indigenous owner of a domain.

5.8.4. Cultural Integrity
5.8.4.1.

Indigenous knowledge systems and practices

Revitalization of IKSPs is an aspiration shared by all of the plans, mainly through
policies mandating the use of customary laws and traditional governance systems in
many aspects of domain management. Because the deployment of IKSPs requires the
involvement of its Indigenous holders, it indeed has the potential to empower people.
However, given that it operates within the framework of the state as facilitated by the
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NCIP, ‘governmentality’36 perspectives maintain that this valorization of Indigenous
systems can also be another form of ‘ethnic accommodation’ (Bertrand 2011) designed to
impose greater state surveillance and control over Indigenous affairs (O’Malley 2008).
Accordingly, customary laws and traditional governance systems can become another
instrument of state control that Soshana (2011) describes as a form of ‘government at a
distance’. Also, given the transmutable character of Indigenous institutions where
‘traditions can be newly constructed and can serve political and social functions’ (Weiner
and Glaskin 2006), there remains the risk of cultural importation or invention of new
‘rules in use’ to suit certain interests, including hegemonic ones.
The unified and centralized governance structure described in the plans provides
hints that Indigenous institutions were appropriated to suit contemporary political
functions. What I am referring to is the appropriation of the “tribal council” or “council
of elders” as the framework for centralized governance of ancestral domains. In its form
and purpose, this political structure appears to mimic that of the hierarchical,
representative democracy of the Philippine state. In some plans, the concept of a ‘village
chief’ was also appropriated and up-scaled into the status of a “paramount chief “typical
of a chiefdom37, of which there is no historical record among hill Indigenous polities of
the Philippines (Scott 1982).
Ethnographic accounts of Indigenous political structures during the pre‘neoliberal era’ indicate that Indigenous hill-collectives do have multiple sources of
authority (e.g. political, religious, juridical, healing) bestowed to a particular mature (if
not elderly) member of the village (Manuel 1972, Buendia et al 2006). In some cases an
over-all leader or ‘village chief’ also arose from this collection of village authorities.
However, along with the fact that relations between leaders and members remained
generally egalitarian with a profound respect for individual freedom, the scope of power
‘Governmentality’ is a concept on political power developed by French philosopher Michel
Foucault which is “understood in the broad sense of techniques and procedures for directing
human behavior” (Foucault 1991). It is an “art of governing that assigned priority to all that could
strengthen (the) state and its power and that sought to intervene into and manage the habits and
activities of subjects to achieve that end” (Rose et al 2006).
36

A ‘chiefdom’ is an autonomous political unit comprising a number of villages or communities
under the permanent control of a paramount chief (Carneiro 1981: 45).
37
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of these collective authorities, including that of the village chief, remained predominantly
non-coercive, informal, and local, rarely extending beyond several villages (Scott 1982).
Such an arrangement is consistent with what Hiatt (1986) described as “ordered
anarchy”, an egalitarian-based Indigenous political system typical of “segmentary
societies” where “there are no permanent leaders, and instead individuals align with
groups according to their assumed genealogical distance” (Bodley 2011).
The appointment of such ‘tribal councils’ at the unified federation scale with a
paramount “supreme” chief at the political helm therefore appears as a new ‘invention’,
perhaps as a result of state influence on, and romanticizing of, Indigenous regional
affairs. So is the notion of a hierarchical decision making process where a central
organization, acting as the ‘highest governing tribal body’ (Plan 6), or the highest
‘policy-making body…governing the entire affairs of the ancestral domain’ (Plan 2),
supersedes “self-determination” by discrete villages that have been historically
autonomous in their socio-political and economic affairs. In some cases, the central
leaders arose through political appointment by powerful outsiders, such as government
agents from the NCIP (Sanz 2007). Similarly, some paramount chiefs achieved their
status through the mainstream political machinery (Wenk 2007, Gatmaytan and
Dagondon 2004). In many cases, Indigenous titles have been appropriated in naming
these regional leadership positions. However, such appropriation of local Indigenous
institutions in the governance of regional political affairs seems unlikely to empower the
many discrete villages of the Indigenous collective.

5.8.4.2.

Indigenous Ecological Knowledge

All plans share the valorization of the subsistence economy and its social,
religious and political elements. However, as discussed in the section under freedom from
poverty, development policies that encourage more financial capital inflows into
Indigenous villages and use of Indigenous labor and natural resources, as well as
conservation aims that restrict human use of forest and wildlife, have the potential to
constrain the vitality of Indigenous subsistence and economic self-sufficiency.
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But how specifically can more market integration alter subsistence lifestyles?
Theories in economic anthropology suggest that changes in economic institutions bring
about the transformation of knowledge bases that frame day-to-day economic decisions
(Bowles 1998). Bowles also added that changes in economic structures alter values,
customs and preferences. A particularly good example of this process is Ensminger’s
(1996) description of how market spread among the pastoral Galole Orma of northeastern
Kenya transformed the Indigenous Orma society:

..the Orma offer much evidence of the corrosive effects of the market on
social institutions. Indeed, one could make a case that their society is
disintegrating in the wake of increasing market relations. Pasture that used
to be held in common is gradually being privatized. Political power that
used to reside with the council of elders is flowing to the central
government and is being increasingly vested in the office of the
government-appointed Orma chief. Young men openly show disrespect
for their fathers and elders, to the point of selling off their elders’ livestock
without permission. Family herding cooperatives are giving way to pure
wage contract herding. Clan exogamy is breaking down as more young
people marry for love even within their clan. Widows are refusing to be
inherited by their brothers-in-law in levirate marriage and are increasingly
living on their own. Even domestic disputes formerly heard by the council
of elders are increasingly being taken to the government for adjudication.
Ensminger also discussed how the subsistence ethos of the Orma has also
changed as an effect of market integration:
One could also make the case that the “moral economy” of the Orma is
collapsing. A moral economy (Scott 1976) is one in which a subsistence
ethos guarantees at least minimal provisioning to all households. Among
the Orma, rich nomadic stock owners used to share their surplus milk
freely with poor neighbors. With the increased sedentarization that
accompanies market production, most livestock are sent far from the
village to cattle camps offering more favorable grazing conditions.
Consequently, households purchase their foodstuffs rather than depend on
subsistence production. The “value” of milk has risen enormously, and
consequently milking stock are almost never loaned, resulting in the
disappearance of this once readily available aid.
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A similar trend is apparent in many lowland Indigenous villages in the
Philippines. The economic shift away from predominantly subsistence modes resulted
from forest loss through commercial logging, an influx of migrant farmers and the
pressure to survive and compete in a physically and socially altered landscape.
Subsistence economies collapsed where the forest resource base diminished. While some
retreated to resource rich edges of traditional domains to continue with their subsistence
ways, and others joined the rural flight to economic centers, those who remained and
settled adopted a livelihood of sedentary farming. Indigenous knowledge systems of
settled communities are continually generated, but in this case, the traditional ecological
knowledge of rotational farming systems was replaced by local ecological knowledge of
sedentary farming. Knowledge bases transform with new economic arrangements. If
communities assimilate mainstream life ways, reside in modern settlements, and engage
in livelihoods away from the natural environment (e.g. proletarianization in economic
centers), ecological knowledge is more likely to be of the “textbook” rather than the
“lived” type.
Most of the unified plans appear to be making an implicit assumption that
subsistence economies will survive integration with a market economy. Empirical data
suggest otherwise. Such an assumption would be consistent with a centralized (instead of
the localized) approach to planning. If this is the case, I can think of two possible reasons
why subsistence economies were advanced in the unified plans. One is a nominal
accommodation of the actual practices of the villagers who were not given the
opportunity to participate meaningfully in the planning. The other is as a symbolic
gesture in keeping with the popular and romantic notion that all Indigenous peoples
wants to keep a life of “perpetual balance and harmony with nature”.

5.8.4.3.

Inter-generational learning

The relatively fewer policies that advance inter-generational transfer of culture
may appear inconsistent with the rhetoric for Indigenous development that in many cases
are advocated through claims of cultural rights (Engle 2010). In this sense, one may say
that if the transfer of culture to the younger generations is not adequately advanced in the
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plans, how it could survive into the future. However, one may also argue that so long as
the Indigenous culture is lived (that is, it is manifested in the day-to-day lives of
Indigenous people), for the most part through the IKSP and IEK that the plans articulate,
then inter-generational learning will inevitably follow.
One interpretation of the limited expression of this cultural integrity attribute as
that it represents an artifact of a preference for poverty alleviation, in the light of its
strong influence over Indigenous expression of political self-determination. As Knight
and Johnson (1997) note, the development of politically relevant capacities are contingent
on citizen cognitive abilities, which in turn is influenced by the amount of knowledge
(education) and material resources they command. Hence, it might be tempting to argue
that it is prudent for Indigenous peoples to deal with poverty issues first given their
current state of material deprivation which, if it remains unaddressed, can also weaken
their and the next generation’s future capacity for effective political participation.
However, an alternative interpretation is that intergenerational learning
aspirations need to be addressed simultaneously with other concerns (e.g. economic and
political), consistent with a holistic approach to Indigenous development. System
justification theory suggests that the subjugation of Indigenous peoples (or disadvantaged
groups in general) is due in part to their own non-conscious internalization of their
inferiority and incapacity and their general psychological tendency to justify and
rationalize inequality and their subordination (Jost et al 2004). Thus, a failure to advocate
for inter-generational transfer of culture may thus be an expression of those creating the
plans not to pass on Indigenous culture because they felt it would not serve future
generations to retain traditional ways.
The above is self-defeating and must be overcome. Jost et al. (2004) particularly
mentioned two possible motivations that can potentially override tendencies to justify
oppressive status quo and drive yearnings for social change. One is a favorable self image
or a sense of being valid, justified or legitimate as an individual actor (ego justification).
The other is a desire to develop and maintain favorable images of one’s own group and to
defend and justify the actions of fellow in-group members (group justification). A failure
to specify in plans that culture should be transferred between generations would appear
not to promote this aim but rather would potentially trap the poorest villagers, who were
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not represented at the planning table, in a position where they are forced to accede to the
market-based culture at the expense of traditional practices and beliefs, probably to their
disadvantage given their status within the mainstream culture.

5.8.5. IEK management practices and social mechanisms
It is clear from a review of the plans’ fact base that there was very limited
documentation of the contemporary IEK on natural resource use regimes within the
ancestral domains. This is so despite recommendations by the NCIP guideline to
document natural resource management practices so ancestral domain owners can deploy
these knowledge bases in the actual management of their domain. But more importantly,
it also misses out on the many practical benefits (e.g. sense of psychological wellbeing)
that could derive from the knowledge holders articulating their current knowledge and
practices and then deploying such knowledge, in concert with outsider (scientific)
knowledge if they so choose, in the care of their ancestral domain.
The conceptual and planning tools for such an endeavor appear to have been
lacking. Based on the limited information that can be gleaned from the plans, it appears
that the gathering of planning information fell upon the CWG, which was organized,
from a select number of Indigenous residents. There would appear to have been very little
training of the CWG and little guidance from planning experts. Although the group used
results of literature reviews (secondary data) and key informant interviews - which are
standard qualitative research methods - as sources of the (limited) information on
Indigenous resource use, there appears to have been little empirical data collected from
villagers. While expertise and funding could have been the main limitation on the quality
of these sections, there is no reference to an organizing framework such as Folke et al’s
IEK typology that I have used in this chapter.
5.9.

Conclusions and implications for future Indigenous planning

The nine Indigenous plans examined in this chapter, while hugely variable, share
one feature – they were all created for multiple villages. While many included features
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that might have been expected from ADSDPP under the IPRA, none included all of them,
and most included only a few. Particularly telling was that although the ancestral domain
owners ostensibly owned the plans, and aimed to provide a blueprint for their future, only
two were written in a language that most would have understood. It was almost as though
they were written for those wanting to partner with the Indigenous groups in marketbased economic development rather than for the people themselves.
And perhaps they were because it almost appears to have been written by groups
of representatives rather than by villagers themselves. Such representatives, of unknown
legitimacy in terms of how they were selected, are at best likely to have been conflicted
between advocating for the best interests of all the other groups in their villages,
including groups traditionally disadvantaged like women and young people, and the
interests of themselves and their immediate family. Even where village plans do appear to
have been amalgamated, as in Plan 7, the final plan would necessarily have been
developed among the Indigenous elites without oversight of other village members.
Furthermore, the dynamics of the power relationships among planners are likely to have
favored those most deeply embedded in the dominant culture than those with closest links
to traditional livelihoods. This would be consistent with the low quality of the accounts of
traditional ecological knowledge in most plans and the virtual absence of provisions for
passing on traditional ecological and cultural knowledge, even though they ostensibly
espoused traditional subsistence economies.
Bearing in mind the results of this analysis, the next chapter will turn to the
contemporary perceptions by Indigenous peoples about ‘the right way to plan’. Together,
this chapter and chapter 6 would provide critical inputs to a process and learning
framework for planning ancestral domain sustainable development by native title holders.
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Chapter 6 Planning sustainable development within
ancestral domains: Indigenous people’s
perceptions in the Philippines

6.1.

Introduction
With the global recognition of Indigenous peoples’ rights to self-determination,

there has been a considerable attention given to planning as a platform to exercise
Indigenous self-determination (Jojola 2008, Hibbard et al 2008, Lane et al 1997). As
Lane (2006: 305) has remarked, “planning is crucial to fashioning sustainable futures for
Indigenous communities.”
Strategically, it can activate the process of empowerment at both individual and
community levels (Sadan 2004), and can help build self-reliant and autonomous
communities (Friedmann 1987). Such theorization on the strategic value of planning puts
emphases on decentralization, participation and control of processes and use of
knowledge the “right way”. Equally, while planning is about rights, it is also about the
material benefits that would flow once those rights are recognized (Porter 2004).
In the Philippines, the Indigenous Peoples Rights Act (IPRA) respects, protects
and promotes the Indigenous way of life, including traditional ownership rights over
ancestral domains and prior rights in the use of the resources it contains. The law also
encourages Indigenous people to exercise their rights to create Indigenous plans for
natural and human resources development within ancestral domains. It prescribes the
Ancestral Domain Sustainable Development and Protection Plan (ADSDPP) as a
framework for planning.
However, the current practice of ADSDPP seems to be unduly influenced by only
a minority group of influential elites of the Indigenous collective. There appears to have
been omission of important processes in Indigenous planning such as assisting remote but
territorially and socio-politically discrete villages to do their planning independent of
others, and the genuine participation of every village member to planning, as highlighted
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in Chapter 5. Another element lacking from the process appears to have been any
consultation with Indigenous peoples themselves about what they consider to be a sound
planning system. That is, despite the range of possibilities that planning can achieve and
the perceived short-comings in the government framework, no attempt has yet been made
to ask the Indigenous peoples directly, and to understand from their perspective, what
constitutes the “right way” to plan. It is in this context that the research described here
was undertaken to gain an understanding of desired standards for planning from an
Indigenous viewpoint.

6.2.

Study Area and Research Participants

Mindanao, the second largest Philippine island with a land area of 95,000 sq km,
is home to at least 16 Lumad38 ethnic groups, with at least three groups comprising
several sub-groups (Padilla 2008). Together they are estimated to comprise 61 % of the
overall Indigenous population of the Philippines (Rovillos and Morales 2002). Eleven
native title holders from 10 ethnic grups gave their voluntary consent to participate in the
project. Ten groups from eastern, northern and central Mindanao joined focus groups and
completed questionnaire-based surveys (Figure 6.1), with the eleventh acting as a pilot
group. Each group (Table 6.1) has ownership of an ancestral domain and is represented
by legally registered Indigenous peoples’ organization (IPO). Our access to the
community was through the IPO who provided the consent on behalf of the community
and signed an agreement with the primary researcher. With the exception of one group
(Obu-Manobo), all had completed an ancestral domain management plan created using
the government’s framework.

“Lumad” is the collective name for Mindanao Indigenous peoples who do not identify with the
Bangsa Moro (Indigenous groups of Moslem faith in Mindanao who desire a nation of their own),
following Padilla 2008.
38
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Table 6.1. Indigenous ethno-linguistic groups in Mindanao who participated in the focus groups
and questionnaire-based survey.
Indigenous group

Location

A. Mandaya

Brgy Taocanga, Manay, Davao Oriental

B. Dibabawon-Manguangan

Montevista, Compostela Valley Province

C. Obu Manobo

Brgy Carmen, Baguio District, Davao City

D. Higaonon

Malaybalay City, Bukidnon

E. Talaandig

Pangantucan, Bukidnon

F. Bagobo-Tagabawa

Brgy Sibulan, Toril, Davao City

G. Manobo-Matigsalug

Brgy Sumalili, Arakan, North Cotabato

H. Mandaya-Mansaka

Compostela, Compostela Valley Province

I.

Matigsalug

Brgy Salaysay, Marilog District, Davao City

J.

Manobo-Dulangan

Senator Ninoy Aquino, Sultan Kudarat

8
7
2

6
5

1

9
4

3
10

Figure 6.1. Location of ten Indigenous ethno-linguistic groups on Mindanao Island who joined
the focus groups and questionnaire-based surveys.
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6.3.

Methods

Analysis of the planning system proceeded in three parts. First, we identified
literature standards for an Indigenous planning system. Based on a desktop review of
theoretical and empirical papers, 65 factors deemed important for sustainable planning
were identified. Those relating to the planning framework were grouped into three
categories: (i) planning processes, (ii) planning resources, and (iii) plan characteristics
(Table 6.2). Those relating to plan content were classified, for conceptual convenience,
using categories derived from the types of capitals identified in the Sustainable
Livelihoods Framework (i.e. human, natural, physical/financial, social, and cultural,
following Chambers and Conway, 1992 and Bebbington 1999; Table 6.3).
The SLF has earned a solid reputation as an effective way of thinking about “the
objectives, scope and priorities for (rural) development, in order to enhance progress in
poverty elimination” (Ashley and Carney 1999: 1). It has also become a heuristic frame
for designing development interventions with rural communities based on local needs,
aspirations and context (Scoones 1998). Majority (if not all) of Indigenous residents of
ancestral domains are poor. Thus, an SLF lens is useful for clustering plan contents
desired by my Indigenous respondents.
For the second part, focus group discussions were held with 10 Indigenous
groups, to understand, from their perspective, what a good Indigenous planning
framework would look like. A full day session was held with each of the Indigenous
group separately, with the exception of two groups who agreed to come together in one
meeting. Digital audio recording of the proceedings was made with verbal consent from
the participants and the recordings were transcribed and later analyzed.
We first asked participants to discuss, and then write down, which planning
processes and resources they thought were the most important and what vital community
activities, projects or programs should be in the plan (plan content). Desired plan contents
were then grouped according to which class of SLF capital they contribute to. We did not
raise the best practice criteria listed in Part 1 in this part of the workshop to enable
participants to volunteer ‘top-of-mind’ concerns about the process without being unduly
influenced by theoretical considerations.
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For the last part, the same participants in the focus group discussions were asked
to complete a questionnaire that specifically instructed them to rank the criteria generated
from the literature in Part 1. This was to ensure that the participants had access to the full
range of options when considering a plan, bearing in mind what they had discussed
collectively earlier the same day. The questionnaire was pre-tested with one Indigenous
group (Manobo Mandaya of Boston, Davao Oriental) and modified before delivering to
the other ten groups.
Each focus group discussion participant was asked to independently choose their
top five choices from among the various criteria listed under each of the eight categories
in the questionnaire. Three of the categories refer to the planning framework - ‘plan
processes’, ‘plan resources’ and also ‘plan characteristics’. The rest refer to ‘plan
contents’, with each category corresponding to a particular SLF capital type. Each rank
was then scored; with five points given to the highest rank and one for the lowest. Items
that were not ranked were given a score of zero. Summaries were then derived by taking
the total scores for each criterion and averaging across the number of respondents. The
mean of the average scores for all of the ten Indigenous groups were then used to identify
which among the literature criteria were thought of as very important.

6.4.

Results

6.4.1. Focus group discussion participants

A total of 170 people (mean: 19 persons/group) participated. The youngest is 16
years old (yo) while the oldest was 75. There were only seven participants (pax) for the >
64 age bracket while a nearly equal spread in representatives were recorded for the rest of
the age brackets: ≤ 39 yo - 39 pax; 31-40 yo – 36 pax; 41-50 yo - 45 pax, 51-64 yo – 43
pax). Participants were either officers (64%) or members (36%) of the organization. Most
of them (85%) had taken part in planning for their respective ancestral domain. There
were more male participants (74 %) than females. Many were farmers (76%) while the
rest were engaged in a variety of trades. The estimated monthly cash income among 149
participants ranged from $19-130 (21 did not declare their monthly income).
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6.4.2. Planning attributes

Iterative analysis of planning literature identified 29 elements of a planning
framework that were thought to be important for sound Indigenous planning, including
eight planning processes, twelve items of planning resource and nine plan characteristics
(Table 6.2). Each of these could be justified by literature and thus became the basis for
ranking by focus group discussion participants in terms of what they considered
important for their planning.
Elements identified from the literature as being important facets of plan content
were then categorized into five of the categories characterized as capitals under the
Sustainable Livelihoods Framework (Scoones 1998, Bebbington 1999; Table 6.3). Of
these, eight were categorized as developing human capital, six as retaining natural
capital, six as improving economic/financial capital39, five as enhancing social capital,
nine as reinforcing cultural capital (considered here as separate from social capital).

6.4.3. Focus group planning priorities

The views of the Indigenous groups on planning processes during focus groups are
summarised in Figure 6.2. Of 16 processes listed, 7 out of 9 groups (two Indigenous
groups – Higaonon and Talaandig - together in one meeting) valued “adequate
community consultation”. Processes valued by four groups were that the (i) role of elders
and traditional leaders during planning is recognized & respected, (ii) that members of
the community are united during planning, including being patient and respectful of other
peoples’ views, and that (iii) there is adequate preparation. Three groups said that (i)
planning should be based on an agreed upon protocol and that (ii) religious rituals should
be conducted during important planning phases. Six of the remaining desired attributes
were shared by two groups, including “inclusive planning”. The rest were from one group
alone, including the “use of Indigenous knowledge during planning”.
Other authors identified ‘Physical Capital’ (i.e., infrastructures, tools and technology that
support rural livelihood) as a separate category of livelihood asset (Carney 1998, Carney 2002). I
followed Scoones (1998) who treated physical capital as being part of economic/financial capital.
39
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Table 6.2. Attributes that define sound Indigenous planning systems.
Attributes

Details

References

Important planning processes
Need for planning to be
understood and recognized

Participants understand and agree on why a plan Umemoto 2001, Walsh and Mitchell 2002, Hill 2011
is being prepared and why it is important.

Local leaders involved

Planning involves Indigenous community leaders

Baum 1999, Esquimaux and Calliou 2010, Hill 2011

Strong cooperation

The people collectively creating the plan and
cooperating well.

Baum 1999, Beard 2003, Hill 2011

Inclusive planning

Many members of the community are
participating including women, elders and young
people

Friedmann 1987, Lane et al 1997, Lane and Hibbard 2005,
Sobrevila 2008, UN 2008, Hill 2011

Planners are culturally sensitive

Non-Indigenous planners understand and respect Letrzman 1999, Umemoto 2001, Lertzman and Vredenburg
the local culture
2005, Porter 2004, Hill 2011

Community-based mapping

Community are helping with identifying and
mapping out the resources within the ancestral
domain

Letrzman, 1999, Kwaku Kyem 2000, Chapin et al 2005,
Sobrevila 2008

Oral traditions valued

Indigenous narratives and stories valued as
important sources of planning information

Kliger and Cosgrove 1999, Lertzman, 1999, Sandercock
2003, Esquimaux and Calliou 2010

Sound monitoring and feedback
procedures

There is regular feedback on how plan
implementation is progressing

Esquimaux and Calliou 2010, Lertzman 1999

Planning facilitated by Indigenous individuals or
organizations from within community

Umemoto 2001, Walsh and Mitchell 2002, Hill 2011

Important Planning Resources
Indigenous facilitators

Attributes

Details

References

Non-Indigenous planners

Planning facilitated and plan put together by
experienced and culturally-sensitive nonindigenous planners

Friedmann 1989, Sadan 2004, Walsh and Mitchell 2002,
Moran 2004, Lane 2006, Matunga 2006, Porter 2004, Hill
2011

Adequate financial resources

Community have access to sufficient money to
support the planning process

Agrawal and Gibson 1999, Walsh and Mitchell 2002,
Esquimaux and Calliou 2010

Planning database

A database of the community’s resources created Lane et al 1997, Lane 2006
and stored on a computer

External sources of planning
information

Participants having enough information from
outside (e.g. demographic, socio-economic and
biological information) for planning

Adequate time

Participants are having enough time to devote to Walsh and Mitchell 2002, Zaferatos 2004, Sobrevila 2008
planning

Adequate technical assistance

Technical assistance from outside the community Agrawal and Gibson 1999, Walsh and Mitchell 2002, Hill
(e.g. GIS-based mapping, resource inventories,
2011
planning facilitation).

Government planning system or
framework

Clear planning system or guides in the legislation

Government support

Support from government agency concerned with Zaferatos 1998, Berke et al 2002, Lane 2002, Hill 2011,
Indigenous affairs
Lane and Hibbard 2005, et 2009

Local governments

Support from local governments

Agrawal and Gibson 1999, , Zaferatos 2004, Berke et al
2002, Erni 2005

Indigenous communities

Support from neighbouring Indigenous
communities

Mason and Beard 2008, Hill 2011

NGOs

Assistance from non-government organizations

Agrawal and Gibson 1999, Emery 2000, Lane 2003, Erni
2005, Hill 2011,

Local leaders

Support from non-Indigenous, local political
leaders

Agrawal and Gibson 1999, Zaferatos 2004, Erni 2005
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Walsh and Mitchell 2002, Hill 2011

Porter 2004, Lane 2002, Lane 2006

Attributes
Non-Indigenous stakeholders

Details

References

Support from non-indigenous stakeholders

Karjala et al 2003, Hill 2011

Important Plan Characteristics
Clear vision

An overall vision of what the plan will try to achieve Jojola 2008, Esquimaux and Calliou 2010, Hill et al 2011

Indigenous aspirations (goals)
articulated

Plan clearly describes aspirations that are still
bounded by the national laws to which Indigenous
laws are subservient

Lane et al 1997, Lane 2006, Hibbard et al 2008,

Clear objectives

Objectives are clear and measurable

Lane et al 1997, Walsh and Mitchell 2002, Matunga 2006,
Hill 2011

Clear actions

The specific steps to meet the objectives are clearly Walsh and Mitchell 2002, Matunga 2006, Hill 2011
described

Priority actions

Actions prioritized by the participants and shall be
implemented by them identified in the plan

Walsh and Mitchell 2002, Natcher and Hickey 2002, Hill
2011

Factual basis

Clear what data were used as foundations of the
plan

Karjala et al 2003, Karjala and Dewhurst 2003

Monitoring indicators

Culturally appropriate indicators of how well plan
implementation is doing identified and described

Karjala and Dewhurst 2003, Karjala et al 2003, , Sobrevila
2008, Hill et al 2011

Performance monitoring
procedures

The procedures to know whether the plan is
meeting its objectives are clearly described

Lane 2002, Esquimaux and Calliou 2010, Hill et al 2011

Plan updating procedures

Clear steps for modifying the plan if conditions
change

Karjala et al 2003, Sherry et al 2005
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Table 6.3. Attributes that define the contents of sound Indigenous plans.
Attributes

Details

References

Human
Eradicate hunger and
deprivation

Actions to eliminate hunger and deprivation

Bebbington 1999, Mcneish and Eversole 2005, Tebtebba 2008,
Mason and Beard 2008, Asadi et al 2008

Strengthening capacity for
environmental management

A strategy for enhancing capacity for land and
resource management

Letrzman, 1999, O’Faircheallaigh and Corbett 2005, SuchetPearson and Howitt 2010

Child health

Actions to reduce child mortality

Stephens et al 2006, Tebtebba 2008, UN 2008, UN 2008b

Maternal health

Actions to improve maternal health

Stephens et al 2006, Gracey and King 2009, Tebtebba 2008, UN
2008

Human population

A strategy to regulate human population

De Sherbinin et al 2008, Bremner and Dorélien 2008,
Bremner et al 2010

Formal education

A strategy to improve access to formal
education

Rovillos and Morales 2002, Tebtebba 2008, UN 2008, Friedmann
2011

Adult literacy

A strategy to improve adult literacy

Rao and Robinson-Pant 2006, Tebtebba 2008

Gender concerns

Actions that promote gender equality and
women empowerment

Tebtebba 2008, Krook and True 2012

Local tenure map

A map of who has current use rights (titled or
usufructory rights) over which piece of land

Alcorn 2000, Roth 2009,Sletto 2009

Land use map

A map of land-cover types and its uses

Alcorn 2000, Walsh and Mitchell 2002, Chappin et al 2005, Roth
2009

Forest restoration

Strategies and actions that restore forest health Letrzman, 1999,Sunderlin et al 2005
within Indigenous territories

Biodiversity conservation

Biodiversity conservation is part of the plan

Natural

Sanderson and Redford 2003, Adams et al 2004, Tebtebba 2008,
Pretty et al 2009, Rands et al 2010

Attributes

Details

References

Monitoring species and
management indicators

A system in place to monitor indicators of
species and its management

Letrzman, 1999, Natcher and Hickey 2002,Adam and Kneeshaw
2007

Sustainable water system

A program to ensure sustainable access to safe
drinking water

Rovillos and Morales 2002, Tebtebba 2008, Friedman 2011

Farming support

Financial and technological support to farming

Scoones 1998, Weinberger and Lumpkin 2007

Off-farm livelihood support

Financial and technological support to off-farm l Scoones 1998, De Janvry and Sadoulet 2001, Altman 2007,
livelihood (paid work or self-employment)
Jonasson and Helfand 2009

Employment

Wages from regular employment

Scoones 1998, De Janvry and Sadoulet 2001, Jonasson and
Helfand 2009

Co-managed corporate
ventures

Plan describes the terms of co-managed
corporate ventures

Letrzman, 1999, Lertzman and Vredenburg 2005, Gibson and
O’Faircheallaigh 2010

Joint ventures following the
plan

Plan policy that joint ventures incorporate plan
actions into their own operations

Gibson and O’Faircheallaigh 2010

Rules for benefit-sharing

Rules for distributing benefits from commercial
ventures on the ancestral estate

Botes and van Rensburg 2000, Gibson and O’Faircheallaigh 2010,
O’Faircheallaigh 2011, Hill 2011, Hill et al 2011

Clear who makes decisions
about what

Clear process of decision-making: authorities
identified and their roles and responsibilities
defined

Sadan 1997, Agrawal and Gibson 1999, Colchester 2004,
Zaferatos 2004b, Hill 2011

Community institutions that
enforce plan actions

Local institutions such as customary laws and
governance units are identified and invoked
throughout the plan

Agrawal and Gibson 1999, Moran 2004, Berkes 2004, Lertzman
and Vredenburg 2005, Jojola 2008, Sobrevila 2008, Calliou 2010

Policies against corruption

There is a clear description of policies to
Robbins 2000, Corbirdge and Kumar 2002, Esquimaux and Calliou
prevent malpractice and corruption by decision- 2010
makers and leaders

Financial/Economic

Social capital
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Attributes

Details

References

Activities that build unity

Community activities that foster community
cohesion

Toomey 2011, Walsh and Mitchell 2002, Hill 2011

Strategies that enhance
networks and partnerships

Ways to build meaningful partnerships with
both Indigenous and non-Indigenous entities

Wesley-Esquimaux and Calliou 2010, Hill 2011

Indigenous worldview
described

Belief about the relationship between people,
land, resources and the cosmos.

Eketone 2006, Jojola 2008, Hibbard et al 2008, Ross et al 2011

The plan reflects Indigenous
world view and vision

Plan goals and actions are consistent with the
Indigenous worldview and vision for the future

Jojola 2008, Hibbard et al 2008, Ross et al 2011, Hill 2011

Indigenous issues prioritized

Plan addresses cultural issues of particular
importance to indigenous people

Zaferatos 1998, Lertzman and Vredenburg 2005, Eketone 2006,
Esquimaux and Calliou 2010, Ross et al 2011,

Indigenous ecological
knowledge described

Empirical indigenous knowledge of the land and Berkes 2004, Ross et al 2011
how to manage it is described in the plan

Plan engages IEK

Empirical indigenous knowledge of the land and Letrzman, 1999, Corburn 2003, Campbell and Matilla 2003,
how to manage it being reflected in plan actions Berkes 2004, Sherry et al 2005

Indigenous knowledge systems
and practices used

Indigenous knowledge systems and practices
reflected in the plan

Hibbard, et al 2008, Sandercock 2004, Porter 2006, Jojola 2008,
Ross et al 2011

Ways of passing on Indigenous
culture

Ways of passing on traditional culture and
knowledge being built into the plan

Walsh and Mitchell 2002, Tebtebba 2008, Ross et al 2011

Sites of cultural values
accounted for

Mapping and description of important cultural
sites (including why important) and how they
should be managed

Letrzman, 1999, Stephenson 2010

Land tenure traditions
described

Traditions on how land is inherited

Jojola 2008, Matunga 2006

Cultural capital
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Out of eight possible planning resources, all except two groups listed money as
important (Fig 6.2). Five groups see assistance from outside as necessary. Other resources
thought of as important are (i) a group from the community who will lead planning, (ii)
enough human resources, and (iii) a pool of Indigenous experts or planners assisting.

b.

a.

Figure 6.2. Number of Indigenous groups in Mindanao, Philippines (n=9) listing (a) processes and
(b) resources that are considered very important for their own Indigenous planning.

A total of sixteen categories of plan contents were identified: two are under
cultural capital, four for social, four for human, three for physical/economic, and four for
natural. Cultural attributes that were generally intended to bolster Indigenous culture are
those which either enhance inter-generational learning of Indigenous culture or those
that codifies Indigenous knowledge. Examples of inter-generational learning activities
include revitalizing the use of the Indigenous dialect, reviving knowledge and skills in
Indigenous arts (traditional songs, dances, and musical instruments) and crafts (traditional
weaving, dress-making and ornaments), as well as reclaiming customs and traditions of
religious nature such as rituals, ceremonies and feasts. The Indigenous knowledge that
they wanted codified include oral accounts of tribal genealogy and history, cultural
landmarks and location of sacred places, and customary laws concerning respect for
sacred sites.
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As for the social attributes, forms of building “bonding” and “bridging” social
capital were desired, such as means to resolve tribal conflict and ways to strengthen the
Indigenous community organization, and means to improve links with the government
and other external partners, respectively. Programs to resolve insurgency problems and
ways to uphold rights to free-and-prior consent (FPIC) was also listed.
With respect to human capital, educational programs, both formal (professional
education) and non-formal (young and adult literacy, human rights advocacy, etc.) were
desired by 5 out of 9 groups. Health programs were also important, as well as actions that
improve the well-being of women, youth and children. Skills training, particularly on
livelihood-enhancing technologies was the last human capital attribute desired.
Forms of provisions that improve rural livelihood topped the categories for
physical/economic capital. Group discussions showed that financial and technological
support for forms of livelihood (both on-farm and off-farm) from external partners is the
common desire among all of the eight groups who aspired for livelihood provisions.
There is an apparent feeling among respondents that such provisions, either from the
government or private groups, must be undertaken as forms of basic or welfare services
to an Indigenous group who is disproportionately disadvantaged by poverty. I return to
this point later in the discussion.
There is also a strong desire for the engagement of Indigenous forest guards as a
possible source of supplementary income or employment. At first glance, one may
categorize this attribute as belonging to natural rather than economic (or financial)
capital. However, close examination of the discourse shows that the primary motivation
behind Indigenous engagement to forest monitoring, at least in the short term, is its direct
economic benefits in terms of labor fees for the environmental service. ‘Infrastructure
provisions’ was the third most desired content attribute. Such physical structures include
farm-to-market roads, mini-hydro electric generation, health centers, tribal or ritual halls
and primary schools, among others. Forms of employment (income) from corporate
investment inside the domain were also desired by two Indigenous groups. These groups
have existing partnerships with corporate investors.
Reforestations of denuded areas of the ancestral domain and projects that
conserve biodiversity such as protected area or wildlife reserve management were the top
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natural capital enhancing attribute. Means of protecting ancestral domains were also
listed, with protection covering aspects such as governance of traditional land property
rights, preventing land grabbing or encroachment and the titling of Indigenous lands by
non-Indigenous settlers and outsiders.
6.4.4. Ranking of Standards for ‘Best Practice’

The results for ranking generally corroborated the results of the focus group
discussions. In ranking planning processes for example, three of the four factors that
received the highest mean scores - (i) the involvement of leaders (FG #2, role of elders
and leaders recognized), (ii) strong cooperation among participants (FG #3, participants
are united), and (iii) inclusive planning (FG #7) were also listed by most groups in their
focus group workshops. The top planning process from the literature - “participants
understand plan purpose and value” - was not in the focus group list. However, it can be
an outcome of ‘adequate community consultations” which topped the focus group list, as
understanding will most likely arise from meaningful consultations. Over-all though,
ranking results reveal an apparent desire for transparent and relational planning processes
that is also respectful of village authorities.
There is overlap as well between focus groups and rankings results for desired
resources. Both value externally and internally drawn planning resources. Money or
financial support from planning collaborators topped both exercises (Fig 6.2b & 6.3b).
Both also showed that Indigenous facilitators (FG # 5, Indigenous planners), government
support (FG # 2, external support) which in the ranking appeared to be the NCIP, and
external sources of planning information (subsumed in ‘external support’) are valued.
Adequate time is also a valued resource in the two exercises. The third most important
attribute in the ranking– a government endorsed planning framework – was not listed by
focus groups.
With respect to the characteristics of a plan, the articulation of a vision, clear
objectives and clear steps to meet objectives (plan actions) were ranked the highest (Fig
6.3c). A description of the planning database or what is normally referred to as the “fact
base” (Norton 2008) was also ranked as an important section of the plan, as well as
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‘performance monitoring procedures’. These attributes are key features of a strategic
planning approach in organizational management whose principles were found useful as
well in community development planning (e.g. Warner 1996, Williams 2002, Blair 2004).
For plan content (Figure 6.4), programs that eradicate hunger and deprivation
were ranked highest among the factors aimed at strengthening human capital, followed
closely by education and skills training that strengthen capacity for managing land and
resources. Formal education and maternal health were also highly ranked. The least
desired human capital attribute is means to regulate population numbers. All except the
top choice (eradicate hunger and deprivation) overlapped with the human capital
attributes from focus groups.
The three most important features of a plan with respect to economic growth were
financial and technological support for livelihood diversification, agricultural
intensification and off-farm employment40. Not surprisingly, the same suite of support for
livelihoods also topped the list of important plan content during the focus group
discussions. The other three highly ranked elements for economic capital relate to
attracting but governing joint ventures.
When considering the contributions a plan might make to improving social
capital, respondents considered it important for the plan to make explicit mention of who
makes decisions about what. The high ranking for ‘strategies in the plan that reduce
corruption’ may reflect fund mismanagement or undemocratic forms of governance in the
past. Also important was the role for community institutions such as traditional
community leaders and organizations in plan implementation.
The articulation of Indigenous worldviews in the plans was considered the most
important element for cultural capital. The use of Indigenous ecological knowledge was
valued more than specific traditions such as how lands are inherited and how traditional
sites are managed.

40

None of the best practice planning features identified from the literature could be categorized as
physical capital.
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c.

a. Planning processes

Plan characteristics

b. Planning resources
Figure 6.3. Ranking of the importance of planning framework attributes (3.a. planning
processes, 3.b. planning resources, and 3.c. plan characteristics) by people from ten Indigenous
groups in Mindanao, Philippines (n=170; ranks 1-5; mean, SE, range and median).
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a. Human

b. Natural

c. Financial/Economic

d. Social

e. Cultural
Figure 6.4. Ranking of the importance of planning content elements by people from ten
Indigenous groups in Mindanao, Philippines (n=170; ranks 1-5; mean, SE, range and median)
classified by categories of the Sustainable Livelihoods Framework.
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6.4.5. Combined results

When the results from were combined (Table 6.4), eight planning processes were
most valued. “Adequate community consultations” was an important planning process
and so too is the “need for planning understood and recognized”. In both focus groups
and ranking, reaching community consensus was a prime indicator. Focus groups also
valued “adequate preparation”, which range from carefully looking at planning needs
and making sure they are available, identifying who is going to do what, to organizing
planning baselines. Both processes converged that the “role of leaders and elders” as
sources of planning wisdom and decisions is vital and should be acknowledged.
Participation by all social groups in the community (inclusive participation) was
in the top three in the ranking. Both procedures also showed that values of “unity and
cooperation” amongst participants as well as with non-Indigenous facilitators are
considered key to planning success. “Indigenous rituals” to secure spiritual consent and
guidance during important phases of planning, and “non-Indigenous planners being
culturally sensitive” completed the top five for focus groups and ranking, respectively.
Out of eight important planning resources (Table 6.5), money was number one in
both group and ranking procedures. Both also showed that “Indigenous facilitators” or
“community planners” are desired. The national government (through its agencies) was
ranked as an important external resource and focus groups added NGOs and local
governments. There is an apparent preference for a government endorsed planning
framework as it scored the third highest in the ranking.
Outsider-generated information about the community and the ancestral domain as
planning baselines ranked 5th. Focus groups added the knowledge and expertise of
traditional leaders and elders as well as the unique skills held by members as another vital
resource. Assistance from non-Indigenous planners was also appreciated. Lastly,
adequate time allotted for planning came out as an important factor in both procedures.
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With respect to the general (strategic) content of an Indigenous plan, the
articulation of a vision, clear objectives and clear steps to meet objectives were ranked
the highest. A description of the database or what is normally referred to in strategic plan
templates as “situationer” or “context” was also ranked as an important section of the
plan. Monitoring procedures to be used to see if plan implementation is achieving its
intended targets were also desired.
Table 6.4. Desired attributes of a good Indigenous planning process based on focus group
discussions and participant ranking and scoring of best practice standards derived from the
literature.
Attributes

Description

1. Adequate community consultations

Enough meetings and discussions until consensus is
reached. Also include enough community
assemblies, adequate discussion of important issues,
and clan-based consultations

2. Need for planning understood and
recognized

Participants understand and agree on why a plan was
being prepared and why it is important.

3. Adequate preparation

Adequate preparation prior to planning, including
evaluating needs, tasking and an inventory of
ancestral domain resources

4. Role of elders and/or leaders
respected

Indigenous leaders and elders are involved and their
important role during planning is acknowledged and
respected

5. Inclusive planning

Many members of the community are participating
including women, elders, and young people

6. Participants united and cooperating

Planning partners are united and are patient and
respectful of other people’s views, including those of
the women and the youth.

7. Indigenous rituals

Holding of Indigenous rituals during important
phases of planning

8. Planners being culturally sensitive

Non-Indigenous planners understanding and respecting
the local culture
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Table 6.5. Desired planning resources based on focus group discussions and participant ranking
and scoring of best practice standards derived from the literature.

Attributes

Description

1. Financial resources

Community has access to sufficient money to
support planning

2. Indigenous facilitators

Planning facilitated by Indigenous individuals or a
group from within the community

3. External support

Support from external partners such as NGOs,
government agencies, and local governments

4. Government planning system or
framework

Clear planning system or guides in the legislation

5. External sources of planning
information

Participants having enough information from
outside (e.g. demographic, socio-economic and
biological information) for planning

6. Indigenous experts

Elders, chiefs and technical persons from the
village who can articulate the philosophy,
history, culture and resources of the community

7. Adequate time

Participants devoting enough time to planning

8. Non-Indigenous planners

Experienced and culturally-sensitive nonindigenous planners helping out with facilitation
and putting together the plan

A total of 20 themes for plan content were summarized from focus groups and
those common in many groups were combined with high-ranking literature criteria to
obtain a shorter list of very important plan contents (Figure 6.5).
For actions that build human capital, means to eradicate hunger topped the
ranking. They also wanted projects that enhance Indigenous skills to manage natural
resources, and also education assistance, both formal and non-formal, to benefit the youth
and unschooled adults, respectively. Projects that relate to reproductive health and those
that reduce child malnutrition and mortalities were also desired. Finally, gender-related
concerns such as female-directed projects that improve well-being were prioritized,
including freedom from violence and exploitation.
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Figure 6.5. Important elements of Indigenous plans based on focus group discussions
and ranking of literature criteria. Elements are grouped according to the five Sustainable
Livelihood Frameworks capitals (Chambers and Conway 1992; Bebbington 1999).

With respect to enhancing the natural resource stock (natural capital), efforts to
conserve biodiversity and restore forests were prioritized. Mapping of who owns what
land within the ancestral domain was also desired. Although this appears to contradict the
notion of communal tenure espoused by IPRA, ancestral domains in reality are parcelled,
with each piece of land having legitimate owners (an individual, family or clan) whose
tenure rights are respected. A system to monitor success indicators of species and its
management was also valued. Ancestral domain protection, specifically through ways
that prevent land grabbing, encroachment and private titling by outsiders or nonIndigenous settlers of Indigenous estates, is desired.
To “strengthen Indigenous culture and identity” (cultural capital), intergenerational learning of culture are desired. Based on rankings, respondents wanted a
collective conception of their relationship with their environment (worldview) written
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into plans. Next, they wanted plan goals and actions that are consistent with their
Indigenous worldview and vision for the future. They also wanted the plan to address
issues that are of particular cultural significance to them. A description of their own
(Indigenous) ecological knowledge (or IEK) was desired and they wanted the
documented IEK to be incorporated into plan implementation.
As for physical and financial capitals, focus groups listed projects that fell under
infrastructure support: farm-to-market roads, village halls, rural electrification projects,
day care and health centres and a few more. The most desired financial asset-building
items on the plan were financial and technological support for (i) farming and (ii) offfarm enterprises/livelihoods. Full-time or part time employments that add to household
wages were also valued, including engagements of community members as Indigenous
forest guards.
Out of five literature criteria for augmenting community social capital, ranking
showed that a “clear process of decision-making” was perceived as a very important part
of the plan. In particular, the plan must mention who makes decisions about what, and
how decisions are to be made. Outlining policies that prevent decision makers from being
corrupt was second; apparently to guard against what Colchester (1994) called
“Lairdism” – the cooptation, corruption, and undemocratic tendency of some Indigenous
leaders (Li 2002). They also valued an account of local institutions (i.e. customary laws,
traditional governance structure) in the plan which would be invoked when carrying out
plan actions. In addition, focus groups valued activities that foster village unity and those
that build external networks; assets that O’brien et al (2005) have referred to as
“bridging” and “bonding” social capital, respectively.

6.5.

Discussion

6.5.1. Desired Planning Attributes: Focus Groups and Ranking

There was some overlap in the focus group and ranking results. However, it is
also noteworthy that some attributes in one procedure were missed in the other, which
suggests that adopting two procedures (i.e. identifying “top of the head” planning
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standards as well as ranking ‘best practices’ from the literature) can be very useful in
getting a better picture of Indigenous perspectives about planning.
Focus group results for example provided a more nuanced idea of what planning
processes are desired. Outside the four attributes common to the two procedures, focus
groups added ‘adequate preparation’ as another key process. This attribute is certainly
broad, but by looking further at focus group results, one can appreciate that adequate
preparation may also mean (i) community and planners agreeing over a formal
partnership through a negotiated agreement, (ii) building community capacity prior to
planning, (iii) community crafting a resolution to formally express consensus to plan, and
(iv) coming up with a planning protocol around which consensus has also been reached.
Focus groups also yielded planning notices and clear schedules as being valuable. These
are reasonable especially when individuals truly want to get involved. One group said
that planning should be coordinated with the barangay, the state’s basic political unit.
Others might not agree though. Some Indigenous communities remain critical of formal
political systems as they are seen as state “instruments of obliteration of indigenous
institutions” (Molintas 2004).
The two procedures together also gave a more nuanced idea of what the
Indigenous respondents consider as valuable resources. They converged on at least three
attributes: (i) adequate financial support, (ii) Indigenous planners, and (iii) adequate time.
‘External support’ was the second most important attribute for focus groups. Ranking, on
the other hand, seemed to have specified which particular support are desired: (i)
government-endorsed planning framework (3rd rank), (ii) government support
(provisions, 4th rank), (iii) external sources of planning information (5th rank), and (iv)
non-Indigenous planners (7th rank).
It is also notable that the focus group attribute “planning should be led by a group
from within the Indigenous community” has no direct equivalent in the literature list.
This is a perfectly sensible planning standard though, from the point of view of a
participatory planning approach (i.e. using local talents while also building confidence
and competencies). In fact, as discussed in Chapter 5, a community working group
(CWG) is a major requirement of the government framework (NCIP 2004). However,
content analyses of contemporary plans showed that CWG members, rather than guide
164

the planning, acted as representatives instead who planned on behalf of the community.
Such modification is clearly contrary to what have emerged in this study in which more
inclusive community participation to planning is greatly desired.
My Indigenous respondents appear to desire a combination of internal and
external resources for effective Indigenous planning. Human resources, the 4th desirable
resource in the focus groups can be an apt label for these internally-drawn resources.
Apart from Indigenous experts, such indigenous resources can be the “warm bodies” that
take part in planning and the ‘cultural baselines’ and ‘industry and self-reliance’ they can
potentially contribute. More importantly, the planning group from the community is an
equally (if not more) important indigenous resource. This underscores the fact that rather
than just being passive beneficiaries of planning, my respondents foresee an active role
for them as well.
Accounting for the differences in results between the two processes can be
provisional and subjective at best. However, it appears clear that asking for desirable,
top-of-mind standards, and following it up with possible options from theory and ‘best
practices’ from the literature widens Indigenous choices (and perspective) of desirable
planning processes and resources. Focus group results apparently represent organic group
priorities, which indicate that they are sincerely regarded as important. With these
attributes in mind, the literature listing provided additional inputs, with those that were
missed being added unto top-of –mind priorities during ranking exercises.
The preceding discussions also points to a suitable engagement system during
planning. The finer details provided by focus groups underscores the value of asking
Indigenous peoples directly and understanding their thoughts. This is compatible with the
epistemological assumptions of participatory development where local people are
regarded as equally competent at articulating planning standards and thus are legitimate
sources of planning knowledge (Friedman 1987). But on the other hand, exogenous
knowledge drawn from ‘western’ theories and best practices as contained in the literature
list remains very much appreciated. In time, such exogenous knowledge will become
integrated into Indigenous knowledge so long as the freedom and rights of Indigenous
peoples to decide for themselves which knowledge to engage and for which purpose are
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recognized. Forms of external support are sought too, so long as it conforms to what was
actually solicited and is done in a manner respectful of rights and culture.

6.5.2. Participatory Planning

There is a strong yearning for a nuanced form of participatory planning by
Indigenous peoples. Many of the desired attributes of a planning process such as (i)
adequate community consultations, (ii) need for planning adequately understood and
recognized, (iii) inclusive planning, (iv) adequate time for planning and (v) participants
united and cooperating are all essential elements of participatory or collaborative
planning. But what is participatory planning? With roots in the theory of participatory
democracy (Freire 1970, Chambers and Conway 1992), participatory planning according
to Blahna and Shepard is when “broad range of interests is represented and participants
are integrally involved throughout the planning processes, from initiation through
decision implementation, and monitoring” (as cited by Moote et al 1997). In the context
of rural development, planning is said to be participatory when all local community
members participate and decide in meetings and workshops and that particular attention
is paid to include marginalized and disadvantaged groups (Chambers 1997). Opportunity
therefore is given to all and individuals participate as citizens, not representatives
(Allmendiger 2009), allowing all voices to be heard (Irazabal 2009).
It is clear in the NCIP guidelines for ADSDPP formulation that participatory
planning is one of the principles underpinning the ADSDPP process (NCIP 2004).
However, just as Bennagen (2007) said of the IPRA law in general, the process has been
‘amended in practice’, more often in the breach. Contrary to direct participation that is
the goal of a theoretical conception of planning that uses a participatory democracy lens,
a close inspection of contemporary ADSDPP samples shows that planning participation
appears to be only for a privileged few.
As what have been seen in Chapter 5, the typical approach to ADSDPP
formulation has been to invite just a few people from each of the many villages within the
domain to participate and plan at centralized meetings. Although this may sound efficient
in terms of time and resources, it risks potential disadvantages. First, chosen
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representatives may not necessarily represent community interests, especially if no
village-level planning has occurred. Second, representative-based planning can be biased
towards the interests of more confident Indigenous elites rather than the politically
vulnerable, shy and less confident sectors or villages. Lastly, it is prone to political
patronage where only government and/or federation allies are allowed to participate. In
short, centralized and unified planning can further obscure the voices of the already
disenfranchised Indigenous sectors.
The representative-based planning approach described above seems to arise from
an IPRA law assumption that Indigenous communities represent a monolithic,
homogenous group (Gatmaytan and Dagondon 2004, Wenk 2007). However, although
they may appear culturally and ethnically homogenous and share the same language, they
represent multiple interests split along social divides (Gatmaytan and Dagondon 2004,
Agrawal and Gibson 2004, Nacker and Hickey 2002, Li 2002). Between communities,
some may prefer cultural isolation while others assimilation; some may desire corporate
investment while others prefer localized production and self-sufficiency. Such disparate
views on which particular development path is desirable can also be true for individuals
of the same villages who espouse divergent perspectives and interests (Li 2002, Theriault
2011). Agrawal and Gibson (2004) called this as the ‘politics of the local’ and results in
the voices of sub-groups being excluded in representative-based, centralized planning.
This runs the risk of further marginalizing those who could already be internally
disenfranchised.
The above discussion about the centrality of participatory approaches also
illustrates the level with which Indigenous planning can be undertaken in the Philippines.
Given a requirement for direct and inclusive participation, a village-level planning
approach appears to be optimal. The following description of traditional governance
systems can be a strong justification for localized rather than unified or centralized
Indigenous planning for ancestral domains.
The locus of political functions among Indigenous peoples seems to have always
been at the village level. Among the 19th century Manobos (Davao City-North Cotabato
Manobo) for example, Manuel (1973) wrote that “there is no group ever conceived larger
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than the village41 organization”. He also added that villages in the Manobo landscape are
politically independent units, with political unification being more of an (infrequent)
exception rather than the rule. Scott (1982) similarly observed that Indigenous villages of
Luzon during the early periods of colonization were: “..not politically unified. They were
all composed of autonomous communities whose relations with each other, whether of
the same language or different, varied from isolation to cooperation or conflict according
to circumstances.” (p. 40). Bennagen (2007) also commented about this functional
autonomy when he said that “..the Indigenous communities in what later became as the
Philippines were independent, self-determining communities with minimum social
interactions with other groups.” (p. 185).

6.5.3. Planning and External Support

Autonomous planning by each village appears desirable, but both focus groups
and ranking also showed strong yearning for planning support from government and
other external partners. Unlike Indigenous movements of the “north” that often had a
secessionist undertone (Engle 2010), respondent perceptions in Mindanao about the role
of government appears consistent with an internal self determination policy (self
determination within the framework of the state constitution) for Indigenous peoples in
the Philippines. These perceptions, however, may change in the light of actual
performance by government. While a planning guide has been provided by the state
through NCIP Administrative Order No. 1 of 2004, which emphasizes that the
“…formulation of the ADSDPP shall primarily be guided by the principle of selfdetermination, participatory planning and cultural integrity with the main objective of
ensuring the sustainable development and protection of ancestral domain resources and
the enforcement of the rights of ICCs/IPs to their ancestral domain as well as their rights
41

Manuel (1974) describes a Manobo village as comprising at most 50 families organized under a
multiple authority system of chiefs (Datus), assistants (Panadsang), warriors (Baganis), judges
(Ta:usay), arbiters (Melaw), and shaman/priests (Walian), all of whom wield the same powers
and authority. Each village also has corporate ownership of a distinct territory bounded by natural
landmarks (rivers or mountain ridges). Resource use is exclusive to village members, and they
need not seek consent from village authorities.
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as a people and as citizens” (NCIP 2004:6), such principles appear not to have been
followed in many cases, including by the NCIP itself (Bennagen 2007, Sanz 2007,
Gatmaytan 2007).
The state ideally has much to offer with respect to addressing the desired planning
resources such as financial assistance, planning information, and non-indigenous
planners, among others. As the Philippines is a welfare state, the government remains
accountable to its Indigenous citizens, including providing adequate support and
incentives to the statutory ADSDPP process. On a broader level, there remains a key role
for the state to help the poor as it is “in the position to redistribute national resources in a
way that will address the historical and structural inequalities that produce Indigenous
poverty” (McNeish and Eversole 2005: 106). Yet there are risks in pinning hopes on a
budget deprived42 government agency with a very limited pool of competent staff
(IWGIA 2012). Parochialism (if not total indifference) among the ranks of some regional
NCIP offices has also been a problem. For example, NGOs provide planning resources
and assistance to many Indigenous communities but many of the plans supported by
NGOs critical of the NCIP have not been officially recognized (IWGIA 2012).
Indeed, many NGOs have filled the gap left by government in providing many
social services (David 1998, Clarke 1998), including help with ancestral domain
planning. This might have resulted from an increasing adoption of neo-liberal approaches
to social development whereby the government has selectively withdrawn from forms of
social service provision through policy shifts that encourage “self-regulation” where
individuals and communities “assume responsibility for their own actions – and failures”
(Bryant 2002).
However, NGO interventions into Indigenous affairs are not necessarily
unproblematic. According to Bryant (2002), for instance, NGO contributions to social
change may be “more ambiguous than is often thought” as they “appear to serve a
fundamentally proactive role in the assertion of political mechanisms of control and
surveillance (by the government), sometimes in spite of deeply held individual and
42

As an example of how limited NCIP funding is, the Director of the Ancestral Domains Office
was quoted in a conference proceeding by the AITPN (2008) as saying that there were “no funds
to be used by Legal Officers/Regional Hearing Officers” for cases related to ancestral domain
rights of Indigenous peoples.
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organizational beliefs to the contrary in the NGO sector”. In the same vein, Hirtz (2003)
observe that rather than an “understanding of themselves in their differences in norms,
lifestyles, and practices (is) appropriately distinguished and (administratively and legally)
secured”, Indigenous groups are forced to express and portray themselves “in direct
contradiction to the social norms of Indigenous peoples” by NGOs who inevitably carry
the mindsets and biases of the western world. Nevertheless, despite these criticisms of
NGO interventions, non-profits have played a central role in international, national and
local recognition of and action towards alleviating the plight of the Indigenous poor. Both
government and NGOs, however, need to recognize the centrality of Indigenous
ownership of the planning process to which they are providing assistance.

6.5.4. Planning and Indigenous Knowledge Systems

It appears that the codification of Indigenous knowledge systems, practices and
aspirations in the plans was desired for several inter-related reasons. By codifying and
articulating worldviews and Indigenous beliefs about the value of ancestral domains and
their material and spiritual relationships with it for example, my Indigenous respondents
believe that it would make non-Indigenous readers of the plan understand and appreciate
the reportedly unique philosophical underpinnings of their developmental aspirations.
Articulating about an Indigenous value of the ancestral domain that my respondents
believed is least understood by many non-Indigenous folks, one of my ManoboDulangan respondents said the following:
As part of my being native is first and foremost, the ancestral domain is
like equivalent to the life of a lumad. The domain is life because all the
needs of every aspect of a person’s being from a lumad perspective (is in
the domain). Because in the past there are no medicines, no meat for sale,
there were totally none (of the market commodities) in the past, but how
come the Lumad lived? So what this say is that the domain is life. For
example, a person who chews betel nut, you can’t buy that from the
market. There is no “ready-made” (betel nut) there that is of one person’s
own creation. All (the answers to) the general problems and the needs of
the Lumad is there in the mountains or the forests. Hunting ground,
hospital, all of what God owns is in the domain. Why? (Because) there is
170

still belief in (religious taboos concerning) balite (fig tree), the trees,
spirits, and others. Even the air itself within the domain if a lumad goes
there (can heal). For example, if I get sick and the hospitals couldn’t cure
me, we have our balyan (religious leader or healer) whom you can be
brought to and then you sleep there for 3 to 4 days, just bring food, and
once you leave you feel well in your whole person. And so that’s why the
domain is a part of life. If there is no forest, the function or whole being of
the Lumad people will also be lost. That’s how I understand it 43.
The engagement and codification of Indigenous knowledge during planning also
appears to articulate a different Indigenous conception of the material (and spiritual)
world. Largely absent in conventional, mainstream planning processes, spiritual blessings
of important phases of the plan through religious rituals is a unique aspect of Indigenous
planning methods. It resonates with emergent research methods whereby Indigenous
ceremonies and rituals are emphasized as having an important place in knowledge
generation with and by Indigenous peoples (Kovach 2010, Smith 1999). This is largely
reflective of the universal Indigenous cosmology of sharing the physical world with
mystical or spiritual beings who either own natural resources, have power to influence
positive (and conversely inflict negative) outcomes, or both. Such a worldview was
strongly expressed during focus groups. One participant from the Manobo Dulangan
group described why it is important to hold rituals:

One must ask consent from each water body and other element referred to
as being “of the forest”. Because we believe that there are people we can’t
see…one evidence is when in a sacred place, one person who entered their
territory will get sick, that person wandering what happened as just
moments ago he/she was well…that person trespassed without seeking
permission. And that’s one reason why there is a need for rituals; rituals of
appeasement, rituals for those you can’t see, rituals as one’s respect for the
dwellers of the forests. That’s what they (non-Indigenous peoples) do not
understand….But one must respect traditions. Put yourself in this
situation. You entered this area without permission from the owner. Who
will reprimand you? The owner, who would then ask why you entered
43

In translating the quotes to English, I tried my best to retain a literal translation at the risk of
grammatical errors so as to preserve how the ideas were relayed.
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without consent. That’s the belief….That’s why various forms of respects
are shown through rituals.
Another dimension of Indigenous planning that is often taken for granted in the
largely dehumanized (detached, neutral and value-free) models of mainstream rational
planning is the emphasis on the value of unity, cooperation and respect during planning.
This is not surprising as many Indigenous communities whose demeanor is still
influenced largely by kinship relations (biological or fictive) value a kind of ethics typical
of egalitarianism (Duhaylungsod 2001). A quote from one Manobo-Kulamanon
respondent may contextualize how one Indigenous community might rationalize
egalitarian ethics of love of fellows, sharing, and reciprocity:
..If others don’t have food, I can say that I won’t share. But a true
servitude of God based on traditions won’t allow that. For example, you
don’t have food and your child is crying, even my breakfast for tomorrow
I can give it to you….even the same food I would eat tomorrow I could
give to you. And that’s how we follow our traditions….why are there
rituals? Why is there love for one another? The example I said earlier is
true love (of fellows), but why? Because there is no fuss, no gossips, one
gave with less talk…if you lose being a Manobo, you lose your traditions.
Just like those who had education today, we will be grateful to those who
will return to (and serve) their tribes. But the rest, they’re just into money,
and arrogant. The life of a lumad (native) is like waiting for the time that
you die….with or without money, a lumad is without worry. (They are)
contented. Whether or not he is able to feed during the day, it’s not a cause
for concern, to be honest…And why is this? It is because those who have
help those who don’t have. Sharing. That’s it.
As for the ethics of respect, and how it relates to cross-generational learning, one
Matigasalug respondent said this:

Now, what criteria would you use in relating with your fellows? There is
only one criterion for that: if you show respect, they will show you respect
in return. Don’t ever let your heart lose its respect for others because that
is your biggest (social) capital for widening your knowledge (about life),
that thing we call respect. Even among uncles, they have obligations to
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teach their nephews and nieces (about the Matigsalug culture). Why? Out
of respect for the kids, they deserve to live a good life, so I will teach this,
that this is our way of life, starting from the time the culture began.
These apparent respondent desires for the relational elements of planning squarely
resonates with emergent and transformative theories of transactive planning (Friedman
2011), deliberative planning (Forester 1999), communicative planning (Innes 1998), and
collaborative planning (Healey 1999). An emerging feminist conception of planning as
inevitably affective (loving attachment, Porter et al 2012) appears consistent as well to
the aforementioned Indigenous perceptions of planning; that it is largely an emotional
and relational affair.

6.5.5. Planning, tribal identity and ethnic accommodation

There is variety as well in perspectives about the value of including policies and
programs that aims to revitalize Indigenous culture into plan contents. One is for its
importance in strengthening Indigenous identity among contemporary Indigenous
peoples, particularly among the new generation who’s “being Indigenous” is said to have
been eroded because of formal education and exposure to mainstream ways. One of the
Matigsalug elders said this for example:
…if the knowledge of the tribe is not returned to them (the new generation), they
will be the ones who will damage their own culture. Their own culture will be
destroyed if they don’t mark themselves with their own cultural roots. If you
believe in other doctrines…you ruined your own culture because you covered it
up with the new doctrine. So that’s why we need to train them (about the
culture), from its beginnings up to its present form so they can connect it with
their (new) knowledge…It is necessary that 50 % is retained of their culture. This
means that there is also the other 50 % for the (new) knowledge they have now.
By the time they get married too, of course they would say that they already have
(cultural) eligibility. I am now a (certified cultural) teacher. So now that you’re a
teacher, you will teach 50 % of your knowledge, those private ones, and also
teach your kids how the culture began and how it is now….That’s why (for) the
younger generation, my own intention is that they be trained, but not really to
bring back the (old) culture. It’s ridiculous to go back to the (old) culture. (You
might say) “don’t ask me to collect frogs there because I now work in an air173

conditioned office, with computers. Now you want me to return to our old ways?
Do not ask me to collect frogs there in the river.” That’s not what I meant when I
said bringing back the culture. There, don’t forget the culture where you came
from and don’t be ashamed of it. If you learned how to fly an airplane (for
example), you will say in the airplane “Hey, I am a Matigsalug for your
information but I know how to fly a plane!” But instead maybe you would claim
“I am a Singaporean because I can fly a plane!” But up close you turn out to be a
Matigsalug! Why cover up your tribe? It doesn’t matter where you are; don’t
conceal your tribal identity. Admit to your tribal identity as a Matigsalug.

Pragmatically, codifying and making the culture alive can be a strategic means to
justify and ensure state recognition of native title to ancestral domains. Such practical (or
rather political) motives arose from a particular discussion between the traditional elders
and the educated young professionals during focus groups. On the issue of why
Indigenous culture should be transferred to and maintained by the new generation, a
Matigsalug elder addressing the younger members of the council said the following:

..teach your kids how the culture began and how it is now. If it were not for
studies on how the culture was in the past, we don’t have the ancestral domain
now. Because what got the ancestral domain was the culture. It was the culture
who secured the ancestral domain for us, then it went further up (the government)
and to private (organizations). Why was it approved? Because of (our) culture.
Because if we didn’t put together the genealogy of our elders, we won’t have our
domain. Because of (this) genealogy, because of our culture, we have ownership
of our domain.”

Another passage from a tribal chief of the Bagobo Tagabawa also provides clues
about the critical value of putting self-determined cultural goals into the plan as a
political shield against possible manipulations by the government of development
interventions within the ancestral domain. The recognition of power differentials between
government and Indigenous peoples is evident in the passage below, which is critical of
the government’s tendencies to ram into Indigenous throats projects that benefit
Indigenous peoples the least:
The government will always intervene because they are after the taxes, but
they don’t respect what is coordinated (to them) by the tribes about a kind
of future that they desire for themselves.....The government is always after
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the taxes, not the welfare of the people. If you generate taxes, you have a
steady income but does it go back to the people… (That is why) for those
starting an ADSDPP like in Arakan this (cultural development aspirations
based on their own terms) should be part (of the plan) so that there is basis
(for policies). The government will say this will bring in big income, big
income but it won’t go to the tribe. It would happen that only a peso will
return to the tribe, which amounts to nothing. We are treated as puppets.
But this time, (we should demand that) this is what we want and this is
what you should follow so everyone is equal….this is our resource and
that is your technology so we should be equals…The government will
always intervene believe it or not, they will always take part (in the
development) of the territory of the Lumad. And so it is also required that
we become smart now. Where are most of developments happening now?
It’s not in the lowlands, but in the (uplands). And those like us who are
there are groups like our tribe. And so what the tribes want for their
culture to flourish, they should put it there (in their development plans).
6.5.6. Planning and Indigenous governance systems

Respondent recognition of the critical role of Indigenous knowledge
holders/stewards during planning was not unexpected. Elders, chiefs, and religious
leaders are the holders of Indigenous knowledge which, until the advent of formal
education and knowledge codification, was transmitted across generations though oral
communication and actual performance. Documentation of contemporary Indigenous
governance systems shows that elders and cultural leaders continue to perform leadership
functions in rural Indigenous villages, such as in settling land and civil disputes and petty
crimes using customary laws, and in administering community feasts and religious
ceremonies or rituals (Buendia et al 2006).
However, in contrast to these locally respected village leaders, some politically
connected Indigenous elites appear to have found the group rights (Indigenous selfdetermination) policy of the state beneficial to securing their personal welfare, sometimes
at the expense of collective interests. Small, remote, and poor communities that had little
opportunity for formal education - the “minorities within the minorities” - are particularly
vulnerable to these self-interested elites. Post-IPRA arrangements of unified, federated,
and representative-based governance of ancestral domains show evidence of these
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undemocratic tendencies among some politically powerful chieftains and their advantage
over internal minorities. With ample access to the political and economic (and in some
cases, military) machineries of the state, these “supreme” chiefs tend to exercise political
power arbitrarily and broker projects out of self-interest to maintain power and
accumulate material wealth (Gatmaytan 2007, Sanz 2007). The seemingly growing
incidence of coercive power and corruption among powerful chiefs gave rise to the
pejorative term for “tribal dealers” (Bennagen 2007), a satirical anagram for “tribal
leaders”.
Indeed, it seems that the co-option of contemporary Indigenous governance
systems by some Indigenous power-elites mirrors the kind of predatory politics that
characterizes the country’s version of representative democracy (Putzel 1999, Quimpo
2009). This seems antithetical to the kind of traditional governance systems described by
ethnographies where leadership based on custom law is generally marked by virtues of
personal valour, fortitude and charisma (Yengoyan 1996) and bravery and wisdom (Scott
1979), with the village leaders being generally friendly and personable (Fox 1982);
helpful, merciful, and intelligibly keen to the conditions and problems of the people
(Manuel 1973); and more importantly, adept at juridical negotiation and arbitration
(Frake 1955, Manuel 1973, Yengoyan 1996, Scott 1979). Many of these qualities were
alluded to by most respondents during focus groups when they identified traditional
village leaders as important sources of planning wisdom and authority.

6.5.7. Planning and Poverty

Focus groups wanted Indigenous plans to include development centered on
economic empowerment. Such results corroborate pan-Indigenous recognition of
improving the material (economic) wellbeing of Indigenous communities in the
expression of collective self-determination as indicated by global wide meetings among
Indigenous peoples to identify their own well-being indicators (Tebtebba 2008). It is also
consistent with observations that the global pursuit of Indigenous rights and entitlements
over the past four decades is principally motivated by a quest for economic justice (Engle
2010). One of the Dibabawon-Manguangan respondents explained the centrality of
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addressing basic social services material among poor Indigenous peoples in the plan. He
said:
… it would be hard for a person with no (formal) education to prosper
(economically). But for me, from what I’ve seen, it seems that education
should not be the sole number one (priority). If one does not have (a firm)
livelihood, how can one afford the education of children in big
universities? If there’s no means to pay, they will not go beyond
elementary (education). That’s why I can say that maybe education should
not be the only priority, but there must be a focus on (enhancing)
Indigenous peoples’ livelihoods as well.
Eradicating poverty and hunger, which is the first of the global Millennium
Developmental Goals (UN 2008), also tops the list of desired actions in the plan content
(Figure 6.3). These and the material dispossession generally characterize the world’s
Indigenous populations.
Results suggest that a combination of capital led (transfer expenditures from
government and non-profits) and labor-led (based on own resources) farming, enterprise,
and employment is the preferred sources of financial capital for pursuing Indigenous
means of living. Among the three, farming and off-farm livelihood (enterprises) are the
most desired. This is consistent with the background of the Indigenous groups to which
our respondents belong - traditional horticulturist societies that have combined
subsistence farming, gathering and hunting, and some forms of barter with lowlanders as
the main means of living in the past (Duhay-Lungsod 2001, Junker 1993). In
contemporary times, farming (both for the market and for subsistence) remains the chief
means of livelihood, with forms of microenterprises augmenting income sources as a
result of Indigenous integration into the market economy (Rovillos and Morales 2002).
Based on this apparent cultural predilection, it is quite understandable that respondents
prefer self-supporting livelihood to employment in corporate investments such as mining
and logging, both of which the government has been very keen to allow within public
lands.
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The Mandaya ancestral domain owners of Manay are particularly against
corporate logging and mining. In defense of the ecological, economic and socio-cultural
value of ancestral lands to its Indigenous members, the tribal chieftain said the following:
It is true that there are others, particularly outsiders (and) capitalists who
want to do logging or mining (within our ancestral domains) but I refused
and really said no...to declaring (a portion of ancestral domain as) a
mineral reservation because we saw that only the millionaires will benefit.
Once they earn the money, they will leave. The ancestral domain…is
gone, destroyed. And the abandoned natives are left to die from landslides.
The same is true for logging. They will buy one tree for Php 1,000.00 (
Aus $ 25) but profit between Php 80,000 – 150,000 (Aus $ 2,000 – 3,750),
while again, the ancestral domain owners stay poor and destitute…Once it
is exploited, once big capitalists are in, they will be the ones who will gain
as they are rich and powerful. The tribe will get none.
Given this, one wonders whether the inclusion of engagements with corporate
investors for resource extraction within ancestral domains in some contemporary
Indigenous plans is an artifact of centralized planning schemes inordinately influenced by
Indigenous political elites operating at the behest of government and corporations.
Mineral extraction has been leading the new millenium development strategy for the
Philippines, with the government “aggressively touting its mineralization to the global
mining industry” (Bravante and Holden 2009). Ancestral domains are not spared by
earnest mine prospectors. Invoking the doctrine of imminent domain, supreme court
magistrates evaluating the constitutionality of the IPRA law have reiterated the concept
of juris regalia and the state’s ownership of all natural and mineral resources within
ancestral domains, with Indigenous peoples having only the entitlement of priority rights
to their development and exploitation, subject to state decision (Puno 2000, Kapunan
2000).
Clearly invoking the above notions, the government in many cases railroaded
mining within ancestral domains with the complicity of dubious Indigenous leaders at the
expense of the rights and livelihoods of communities (Sanz 2007, Whitmore 2012). The
devastating effects of corporate mining on Indigenous well being particularly through the
erosion of social relations and longer term Indigenous food security and traditional
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agricultural practices brought about by environmental destruction, has been welldocumented in the Philippines and elsewhere (Whitmore 2012). This has happened
despite the fact that a major state goal of recognizing Indigenous peoples rights over their
ancestral domains is to foster sustainable development to benefit both present and future
Indigenous generations.

6.6.

Conclusion

Findings from this study on Indigenous planning in the Philippines have
important implications for both policy and practice. Many facets of planning thought
desirable by those involved in the current research were strongly embedded in traditional
Indigenous philosophies and kinship relations that appear to be little understood and thus,
least appreciated by those helping Indigenous people plan their estates.
This may be partly through ignorance. Those assisting in Indigenous planning
may not realize the importance to Indigenous people of the need for their plans to express
their world view, to hold ceremonies and perform rituals to ensure their plans are blessed
by the spiritual owners of their ancestral lands, and reflect the unified desires of all
elements in the community. Other external planners may have been more closely aligned
to the representatives of the Indigenous communities rather than the fully democratic
principles that underpinned the original planning laws and guidelines.
This chapter spells out what should be in Indigenous plans and could form the
basis of new guidelines for Indigenous planning to be undertaken at the village level that
fully represents the planning processes that Indigenous people feel are important, the
support that they feel leads to the best outcomes and the characteristics of a well formed
plan. The results also point to the human, financial, physical, natural, social, and cultural
elements that should be considered when making plans.
What this research also did was to illustrate the importance of process to all
Indigenous planning, one aspect of any future planning process among Indigenous people
in the Philippines may be to undertake an exercise such as was carried out here as part of
our research at the start of the planning process. Ask directly which aspects of planning
an Indigenous group feels are important, ensuring that they are fully informed of options
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and approaches taken elsewhere, and build the plan on that basis rather than applying a
one-size fits all plan based on some rigid and reified notion of Indigenous essences and
needs. Such an approach would recognize the historicity and diversity among Indigenous
groups, although care must be taken in every case to ensure that the planning reflects the
views of those that usually rendered voiceless.
Finally, Indigenous ownership of planning and the processes that underpin it from
start to finish is essential if economic development is to benefit all Indigenous people
equitably in a manner that increases not only wealth but well-being. Planning alone is
insufficient, especially if controlled by elites who benefit at the expense of less-powerful
members of the Indigenous community.
Bearing in mind the results from this review, the succeeding chapter describes the
process of planning at the village level, in which the villagers were given the opportunity
and support to put forward their own views on an appropriate process for planning their
ancestral domains. After this, an appraisal of the results of that planning by those
involved is also provided. The next chapter also compares the village-based planning
process with the ADSDPP framework interrogated in this chapter to understand
differences, but also explore complementation.
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Chapter 7 Developing and testing an Indigenous
planning framework

7.1.

Introduction
To help realize the meaningful participation and equitable access of marginalized

Indigenous peoples to sustainable development, appropriate planning processes and its
accompanying tools are needed. Such tools should be underpinned by principles that take
into account the land-based and kin-centric worldviews and values as well as the sociopolitical and economic circumstances of Indigenous peoples and also their aspirations for
the future. Such Indigenous-centric transformation of ‘knowledge to action’ (i.e.
‘planning’ as defined by Friedmann 2011) or the ‘transformation of the lives and
environment of Indigenous communities’ (Matunga 2013) has been aptly called
Indigenous planning (Jojola 2008).
The previous chapter described representative-based, centralized ADSDPP plans
as currently practiced that had little meaningful participation and equitable access and
largely omitted village-level planning. The planning processes often appeared to be
configured around the knowledge systems of the experts and technocrats who ran them or
represented the views of the more powerful actors in the Indigenous realm. The chapter
then analyzed the extent to which planning at such a large scale is largely inconsistent
with the scale of the Indigenous People’s Act. There are issues with the centralized
ADSDPP approach to Indigenous planning related to ‘essentializing’ Indigenous
communities as homogenous units, social justice, equity, and cultural hegemony that
could be remedied in new plans. These issues warrant elaboration.

7.2.

Conceptualizing an Indigenous ‘community’
A conception of ‘community’ as being a ‘distinct, relatively homogenous,

spatially fixed social groups that shares a consciousness of being a ‘community’ and
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which is characterized by social consensus and solidarity’ (Lane and McDonald 2007
p.713) is at best romantic (Sylvain 2005, Lane and McDonald 2005, Bennagen 2007).
Lane and McDonald refer to it as a ‘myth’ that conceals the local politics of control,
inequality and power dynamics (Blaikie 2006). Lane and McDonald further comment that
such “…treatment of ‘communities’ as static and rule-bound denies the role of human
agency and the importance of humans actively monitoring, interpreting and acting on and
therefore shaping the world around them.” As I have pointed out in the previous chapter,
Indigenous collectives are in reality complex heterogeneous groupings with members
divided along lines of gender, interests, social standing and access to political and
material resources (Ortner 1995, Gibson 1999, Petras and Veltmeyer 2010). Even at the
village level, which on the outside may appear homogeneous, substantial differences
among local actors may exist which may then be exploited to benefit some and
disadvantage others (Theriault 2011). Given the ubiquity of power asymmetry among
Indigenous collectives, centralized, representative-based Indigenous planning has the
potential to marginalize the interests of certain social groups while empowering others
with political and financial resources. As a result, rather than Indigenous planning
empowering those who historically have been powerless, centralized Indigenous planning
may simply bolster the power of those who are already powerful - the ‘tyranny of the
minority within the minority’.
An essentialist and romantic conception of Indigenous ‘community’ can be
avoided. The conceptualization of an Indigenous village I have employed in this chapter
assumes a discrete yet non-homogenous collective. As a conceptual aid to further explain
the heterogeneous nature of Indigenous villages, I represent a village as a form of
collective arising as a unique combination of at least three community types: (i)
community of place, (ii) community of identity, and (iii) community of interest
(following Duane 1997). Because each village exhibits and combines traits associated
with each of the three forms differentially along a continuum, no two villages are likely
similar. Such heterogeneity is not only inevitable but needs to be embraced rather than
avoided during planning.
All villages, regardless of their location in the ancestral domain, are spatiallyfixed and geographically-tied settlements. However, I believe Duane’s notion of a
182

‘community of place’ can be extended to reflect the degree to which members exhibit
their level of ‘attachments’ to their ‘place of habitation’. Alternatively, how the
collectives view themselves in relation to the land they inhabit.
A theory of rural ‘sense of place’ indicate that such ‘place’ relations are shaped by
feelings towards land-based practices and how well the cultural patterns, values, attitudes
and traditions, as well as customs, emphasize inextricable connections with their
environment (Chigbu 2013). These determinants are in turn expressed by village
members at different levels and degrees (for example, a resident Indigenous farmer may
express stronger attachment to the land from which he/she simultaneously draws
livelihood, culture and identity than a non-Indigenous professional resident employed
somewhere else who regards the same place merely as a domicile). As a result, ‘sense of
place’ is likely to be expressed differentially. Chigbu (2013) adds that such ‘people-toplace’ relationship “turns space into place, then turns place into homelands.” In this
regard, villages can differ in their sense of ‘community of place’ depending on the extent
by which they represent their place of habitation as their ‘homeland’.
However, a village is more than just place-bound. Each can also represent a
‘community of identity’, with member ties to one another dependent on some kind of
shared social characteristics. Being unique, each village may differ in the degree to which
such sense of identity is internalized and expressed. Ethnic composition can be a cause of
difference. A village with similar ethno-linguistic backgrounds might be expected to have
a stronger sense of shared identity than a village of mixed ethnic affiliations. On the other
hand, historic relations and shared socio-economic activities might compensate for the
absence of a common ethnic background. Sanz (2007) for example observed that
Indigenous Manobo-Matigsalug villages in central Mindanao have openly accepted nonIndigenous peasants as members of the collective and agreed to share ownership rights
over ancestral lands because of long reciprocal relationships and shared socio-economic
status with them. Similarly, non-Indigenous farmers are recognized as legitimate owners
among the Banwaons of Agusan del Sur by virtue of their hard work (Gatmaytan and
Dagondon 2004).
Finally, an Indigenous village can also be a ‘community of interests’ if members
share commonalities over how members relate to the ancestral domain and its resources.
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Of the three, a communal ‘sense of interest’ can exhibit more divergence among villages
as it is subject to more intra-village contestation because of conflicting individual
interests. However, conflicting interests in villages are often ameliorated because of the
profound influence of relational bonds and sense of kin (fictive or biological) obligations
among village members that often transcends individual differences as indicated by
ethnographic and anthropological accounts.
Thus, each village will always be unique. Participatory and consensus-based
planning therefore demands that facilitation respond to the degree to which the village is
a simultaneously a community of ‘place’, of ‘identity’ and of ‘interest’. Participatory
planning demands participation and decisions by ‘as many people as possible’. This I
believe can be a guiding compass of a village-based planning.
Apart from its non-homogenous nature, another conceptual distinction of the
indigenous village is that it is defined by pre-existing institutions that provide and enforce
rules and normative guides (coded or tacit) to some of the day-to-day behaviors and
actions of village members. Based on governance institutions, the village is therefore that
aggregation of households that commonly recognize the authority of one or multiple local
leaders who perform important political and social functions. Such governance
institutions again can represent a continuum from being predominantly state-based at one
end to being more traditional at the other, with a range of possible combinations of
formal and informal arrangements in between.
Indigenous villages that have been fully assimilated into the mainstream political
structure may recognize and accept formal legal powers vested in the sitio or purok
leaders by the State. However, particularly for villages far from urban centres, organic
village chiefs perform their socio-political functions according to customary laws,
regardless of the presence of a state appointed leader or whether they are simultaneously
vested with this authority by the state political system. Also, because of the relatively
small size and predominantly kinship-based relations prominent among remote villages,
power tends to be exercised not through force or coercion but on tacit consensus, subject
to regulation by informal institutions, particularly those social pressures found in a closeknit ‘moral community’ as previously discussed. This does not assume though that the
individual agency of actors is obscured. In fact, owing to the small size and relatively
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open, relaxed, and respectful relations, individual agency at the village level has a better
chance of being expressed and exercised that at the larger centralized scale.
Because of the sense of corporate ownership a village has over its territories, the
local authorities to whom villagers turn to whenever boundaries are contested or
trespassed by neighbors also define the spatial scope of the village. In short, the extent of
the authorities of the local organic leaders can also define the bounds of the village. An
example is the extent of political influence of a hereditary datuship among Indigenous
Higaonons of Sitio Mintapod, Barangay Hagpa of Impasug-ong town in Bukidnon
Province, northern Mindanao. Although Mintapod is regarded as a separate sub-village in
the mainstream political unit, its traditional leader (datu) has political influence over
three more neighboring sitios (Amusig, Kabagtukan, Pulahon). Together, these four sitios
comprise a tulugan, a traditional unit of political jurisdiction over which a datuship
presides (Gatmaytan and Dagondon 2004).
Consistent with the above discussions and the available ethnographic and
anthropological studies, the planning village is inevitably small – rarely more than 100
households. It is therefore smaller than the mainstream barangay - the smallest
administrative division in the Philippines, but can be bigger than the formal sitio/purok
(i.e. collection of two or more sitios). This emphasis on a definitively small to moderate
group size further distinguishes the Indigenous village from the ambiguous notions of
‘community’, which is either silent or vague about numbers. Most of the plans that were
reviewed were particularly ambiguous about how the planning community was
conceptualized, but the composition and scope of the CWG gave the impression that the
whole indigenous population of the ancestral domain was being assumed to be one
homogenous planning unit.
Given these criticisms of the conventional planning, the objective of this chapter
is to build on the results and insights generated from Chapters 4, 5 and 6 and derive an
Indigenous development cum natural resource management planning framework that not
only incorporates the diverse worldviews collectively held by Indigenous communities
but also recognizes the power imbalances both between non-Indigenous and Indigenous
planning participants and among the Indigenous participants themselves. This Indigenous
planning framework and the various tools that accompany it were then field-tested as part
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of my research among the Manobo in North Cotabato, Mindanao (see Chapter 3). I first
describe the planning process framework employed, then the socio-political and
economic context of the communities, the methods by which planning was accomplished
and finally an appraisal of the plans by those with whom they were created. The content
of the plans themselves are not described here as these are the property of the villages
themselves and it is the process and the extent to which it met the expectations of the
Indigenous peoples themselves that were the subject of this thesis.

7.3.

Deriving Indigenous planning principles

The results of content analysis of contemporary plans (Chapter 4), the review of
Indigenous people’s resource regimes (Chapter 5), and the perception and ranking studies
(Chapter 6) shaped the proposed process framework for Indigenous planning described
below. To configure the general qualities of the process, I put together an Indigenous
community planning (VIP) model. The resulting model was an amalgamation of three
planning traditions that matched the desired planning standards emerging from the
surveys. Its key principles (Figure 7.1) are shared by the fields of Radical Planning
(Friedmann 2011) and Indigenous planning (Jojola 2008, Matunga 2013) whereas its
structure was adopted from Strategic Planning (Warner 1996, Williams 2002, Walker and
Shannon 2011).
The VIP model covers a broad development viewpoint, compatible with survey
results and supported by the holistic worldviews of Indigenous peoples in general
(Graham 1999, Royal 2002, Carino 2010). Its underlying perspective for development is
adaptation and holism. The ancestral land is the planning unit but it covers facets of
social, economic, ecological, and cultural aspirations, including spiritual values, as
consistent with the holism and inter-connectedness that characterize Indigenous
worldviews (Matunga 2013). As for planning principles, the approach is “ground-up”
whereby theory and science are used in the service of the community, which is consistent
with critical theory in collaborative planning (Allmendinger 2009). Delivery is at the
village-level where democracy can be maximized. Thus, planning is highly accessible,
inclusive and equitable; everyone in the community can participate at any time.
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Figure 7.1. The Village-based Indigenous Planning Model.

The planning process is transactive. It draws from multiple knowledges and types
of expertise, tacit or formal, linked by co-learning. Importantly, while culturally
sensitized non-Indigenous actors have an important role to play, a framework of ideas
and beliefs of planning participants rather than outsider worldviews guide planning. It
follows the strategic planning tradition of focusing on just a few developmental priorities,
harnessing innate strengths, and following an orderly, yet flexible way of achieving
goals. It is also a reflective and iterative process, with “learning by doing” being as
important a motivation as achieving planning goals.

7.4.

Elucidating the planning process and steps

Using the VIP model above as a guide, I derived four major stages for the VIP
process, with the whole process aided by Participatory Rural Appraisal (PRA, Chambers
1994) tools of group dynamics, sampling, interviewing, and visualization (Figure 7.2).
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7.4.1. Identifying context, conditions and trends.

The first phase of the process seeks to describe and examine the local context and
conditions in the village using three broad subjects: the people, the ancestral domain, and
its resources. In doing so the process uses a combination of secondary data from external
sources and primary data derived from the observations, stories and perceptions of village
members. The general idea is to help the community acquire rich information and
collective understanding from which they can then draw a futuristic vision of what they
want to be, and the corresponding actions they need to undertake to achieve their desired
development outcomes for the ancestral land and its people.
This phase chiefly involves standard PRA tools, namely identifying social groups,
vulnerable groups and wealth ranking to determine the range of interests and power
levels within the community. As noted, although Indigenous communities may appear
homogenous from the outside, internally there is always some level of vertical and lateral
heterogeneity (Agrawal and Gibson 1999, Li 2002). Sub-planning with communityidentified social groups ensures that there is no internal marginalization of political
voices. For example, a Rural Livelihood Analysis to ascertain the range of assets and
desired livelihood outcomes are undertaken by each social group. Each group
independent of other groups also makes a Strength-Weaknesses-Opportunities-and
Threats (SWOT) analysis of their present circumstances.
To help participants situate their current state-of-affairs and understand how the
community came to be what it is now, a number of collective brainstorming sessions are
also held. A time-line of major events of the past (i.e. last 30-50 years) is jointly reconstructed and discussed. Seasonality or annual cycles as well as long-term trends or
changes in social, economic, health or natural events that had profound impacts on
community livelihoods and well-being are also suitable analytical tools. A review of
services and providers to understand the community’s “bridging social capital”, transect
mapping to pin point where key development issues occur in the ancestral domain, and
SWOT analyses of various domain characteristics (environmental, geographical,
political, etc.) complete the minimum analytical tools.
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Interviews (key informant or focus groups) to elicit individual perceptions and
later put this together into a collective conception of community-environment
relationships (e.g., human relationship to resources and other entities within ancestral
domains) are integral activities of this phase. Helping the group unify and codify the
worldviews that underpin their development aspirations also forms part of the first phase.

7.4.2. Set (adjust) desired plan outcomes

The second phase identifies and consolidates the desired outcomes (i.e. living
conditions to which the community aspires) from the planning information. Such
“development outcomes” are identified in three ways: by (i) fusing the key “risks”,
“issues”, “threats”, or “weaknesses” common between social groups and transforming
them into “desired outcome” statements, (ii) re-stating into desired outcomes any key
threats and issues identified during ancestral domain SWOT analyses that were missed by
the social groups, and (ii) adopting outright a few outcomes which may not be common
to all social groups but are deemed key to improving the conditions of the most
vulnerable groups by community members.
Women in particular are frequently a vulnerable group needing special attention,
especially in communities where political affairs can be overtly male-dominated. To
ensure that womens’ issues and development desires are not marginalized, workshops
conducted exclusively by and among women are strongly recommended. A useful tool
that can be carried out during planning is “Photovoice”. Photovoice (Castleden et al
2008) lets women discuss development issues without the men and decide which, for
them, need to be prioritized and addressed, all using photos they took as visual aids. The
priority outcomes which they have jointly identified can be shared to the community
assembly using the same photos. The outputs of these workshops then become an integral
part of the over-all planning information.
The consolidated statements are then validated and prioritized. Validation of the
generated checklist of “desired outcomes” is undertaken in a community assembly to
ensure that no personal aspiration has been left unaddressed. Lastly, once a consensus has
been reached that the list if final, the community can proceed with selecting those
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outcomes they believe are the most important. To minimize peer influence, prioritization
may be conducted through secret balloting, so individual preferences remain private. A
“visioning” can then be facilitated based on the future the community thinks the
prioritized outcomes will contribute to.

7.4.3. Set objectives and means to get there

For each of the priority outcomes, an objective is stated with the corresponding
strategies that need to be undertaken to meet each objective. Objectives can be
formulated and expressed using the SMART (Simple, Measurable, Accomplishmentbased, Relevant and Time-bounded) criteria (Gerson 2006). This activity can be in the
form of group brainstorming workshops. When there is consensus over the objectives and
the broad strategies to achieve objectives, an action planning session is held to (i) identify
specific activities to be taken, (ii) assign persons or groups responsible for the tasks, and
(iii) a timeline specifying implementation schedules.

7.4.4. Monitor and measure success
Simple indicators of project success are also identified and a monitoring scheme
is developed. In developing suitable indicators, local worldviews and value systems drive
the process. Our participants were quite reluctant though to codify their indicators as a
few argue that knowing whether an activity or project is successful is intuitive and so
evidences need not be articulated. Nevertheless, we agreed on identifying simple
indicators. Baseline information for the indicators is then collected prior to periodic
evaluations. Progress towards meeting the objectives is then assessed at intervals selected
by the community. The results of monitoring are then presented to the community in a
plenary and member feedbacks are sought.
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Figure 7.2. Process framework for a village-based Indigenous planning for ancestral lands. Tools specified for
each step were the ones used during planning with the Arakan Manobos.

7.5.

Study Area and Methods

To test the framework, I worked with five Indigenous villages who own native
titles over ancestral domains in Arakan Valley, North Cotabato (Figure 7.3). To
understand the context of the study it is important to highlight the political history of the
people in the district within which the planning took place.
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Figure 7.3. Arakan Valley in North Cotabato, Mindanao Island showing the ancestral
domains of the Manobo villages of Macati, Inamong, Bagtok, Kayupaton and
Napunangan.
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7.5.1. Historical struggles of the Arakan Manobos

The Arakan Manobos are the pre-colonial inhabitants of the Arakan Valley, a
fertile plain formerly surrounded by lush forests in Central Mindanao. They evaded
Spanish colonization, like many Indigenous groups of the interior, but were eventually
overtaken by exploitation when the American colonizers and successive governments
pushed their control inland (Manuel, 1973). Unfamiliar policies such as on land tenure
and governance diminished Manobo sovereignty and their ability to administer their own
societies and lands. For example, the 1903 Public Land Act 926 and Land Registration
Act 496, which upheld individual land proprietorship, undermined the traditionally
communal Manobo land tenure. Unknown to its Indigenous owners, many lands became
titled properties of immigrants. Gradually, the Manobos were evicted and pushed to the
hinterlands (Kaliwat Theater Collective, 1996).
Colonization and the shaping of the Philippines towards a nation state also
introduced a governance system that was alien to the Manobos. While having a concept
of country (Ingod), the villages (Banwas) therein have not traditionally been politically
unified. Each Banwa was discrete and autonomous (Manuel 1973). Another feature of
Banwa governance is a multiple authority system whereby a set of chieftains, elders, wise
men, shamans and warriors collectively maintain political, religious and socio-economic
order, through kin-based customs and sanctions (Manuel, 1973). The state’s unified view
of governance is unlike the Manobos’ multiple view. These disparate world views led to
further political disenfranchisement of the Manobos.
After World War II, more lands were exploited as administrations gave away
more Manobo lands in the guise of development. An example is a university reservation
decreed by the government in 1957. Chieftains consented to it on the pretext that it would
take up just a small parcel of land only to discover later that the reservation actually
covered over 7,000 ha. At the same time, extensive pasture leases and logging
concessions were granted. Subsequent struggles to re-claim traditional farms and forests
spanned four decades of displacement, conflict, and murder. Families were harassed,
maltreated and evicted and some chieftains and their relatives killed. In response, clans
who retreated to the mountains joined the communist insurgency movement. This led to
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the further economic, political and social isolation of the Manobos (Kaliwat Theater
Collective, 1996).
In 1987 the Philippine Constitution was changed to provide a space for an
Indigenous role in nation building. As explained the IPRA was passed 10 years later and
promised “..to change the course of history of indigenous peoples..” by laying down the
“…legal framework for addressing indigenous peoples’ poverty” and seeking “to
alleviate the plight of the country’s poorest of the poor by correcting… the historical
errors that led to systematic dispossession of and discrimination against indigenous
peoples” (Rovillos and Morales 2002, p. 11,13). For the Manobos of Arakan, this meant
restoring their legal ownership of over 5,000 ha of ancestral domains (Table 7.1). Viewed
as a critical step towards indigenous self-governance, the IPRA also directed the
Manobos to develop an ADSDPP for their ancestral domains.

7.5.2. Study villages

Residents of these villages were selected as action research participants based on
several academic, pragmatic and personal reasons that I have already described in
Chapter 3. As a result of the enforcement of the IPRA Law, these villages were awarded
with their own Certificate of Ancestral Domain Claim (CADC44), along with a few more
villages within the municipality of Arakan (Table 7.1).
Two villages (Pang-uandig and Inamong) communally own their respective
ancestral domains, whereas three villages (Napunangan, Kayupaton and Bagtok) occupy
a portion of a bigger ancestral domain that covers a few more villages from other
barangays. Because the three villages are relatively close to each other and functionally
share the same territory and recognize the same set of chieftains and elders, they
coalesced to form one Indigenous organization. For the purpose of this thesis, these three

A ‘Certificate of Ancestral Domain Claim’ or CADC was the mode of native title recognition
prior to IPRA Law, when Indigenous land claims were still under the DENR. Certificate of
Ancestral Domain Titles (CADT) have replaced CADCs after enactment of the IPRA law, and
Indigenous communities with CADCs can convert their ancestral domain ownership certificates
into CADTs by seeking assistance from the NCIP.
44
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unified villages have been treated as one big village. Using the Sustainable Livelihoods
Framework (Bebbington 1999), the livelihood assets of each of the three villages were
profiled (Table 7.2). Like most of the Indigenous Manobos of Arakan, they have
experienced historical prejudice and state neglect as shown in the succeeding section.

Table 7.1. Manobo Ancestral domains (Certificate of Ancestral Domain Certificates or
CADCs) within Arakan, North Cotabato, Philippines. (source: NCIP) .
Ancestral Domain

Barangays (Sitio)

Land Area (ha)

1.

CADC-180

Datu Ladayon (Inamong)

647

2.

CADC-012

Kinawayan

432

3.

CADC-006

Tumanding, Lanao Kuran, Allab, Meocan

4.

CADC-010

Ganatan (Kiapat)

5.

CADC-011

Ganatan (Pang-uandig)

TOTAL

2,148
878
1,047
5,154

7.5.2.1.

Planning area 1: PALUPA

The ancestral domain of the Manobo Tinananon at Barangay Ganatan, Arakan is
centered at Sitio Macati (see Box 7.1 for the oral history of Macati). The area covers
1,047 ha of tropical forests, farms, brush lands and grasslands. The ancestral domain is
registered with the NCIP as CADC No. 011. Most of the southern half of the territory
covers the northern forests of a mid-altitude mountain locally called Mahuson. Just
recently, as a result of the community’s conservation work with the PEF, the ancestral
domain has been inscribed as an Indigenous and Community Conservation Area (ICCA)
in the IUCN registry of Indigenous protected areas (http://www.iccaregistry.org/en/sites/29).
The village also protects a breeding pair of the IUCN critically endangered Philippine
Eagle Pitheciphaga jefferyi, which is at the same time the country’s national bird. The
ancestral domain is bounded by the rivers Tinanan and Mamag. The tribal community is
represented by the Pan-uangdig Lumadnong Panaghiusa or PALUPA, whose officers are
traditional leaders at the same time.
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Box 7.1. Oral History of Sitio Macati from Datu Sebyo Catihan. Village Chief, Macati.
Of pure Indigenous lineage, Sebyo Catihan was born in ~ 1946 at Sitio Pan-uangdig, which
is a couple of kilometers below the present Sitio Macati. Back then, Macati was called Tambobong
which in Manobo language meant ‘hunting camp’. The place then was still forested and it was in
this place where Manobo hunters retire for the night after chasing deer and wild pig. No one
permanently resides at the area before because of the thick forests and the difficulty of access to
water. There were only a few houses also at Pan-uandig then as most were living close to fertile
farms at the lower elevations in what is now called Camanagan.
In 1964, commercial logging commenced within Macati and the surrounding ancestral
lands. In those times, the Indigenous communities were largely ignored. Logging concessionaires
also prevented the natives entry into their own forests. Government leases were awarded from
one logger to the other, mostly to non-Indigenous individuals in positions of authority, such as a
guy who was with the paramilitary stationed in Dal-lag. Logging temporarily stopped in 1979
when a Phiippine Eagle nest tree was cut down and the eaglet died from the fall. This was caught
on film by a foreign conservation crew and logging was stopped because of pressures from the
media. Logging however resumed after a brief hiatus and continued until 1985.
Because of increasing occupation by migrants of the lowlands and the expansion of
deforestation lands uphill, Indigenous families have been pushed to relocate high up the
mountains. Datu Sebyo and his family together with two more village chiefs with their families
began settling at the now deforested Tambobong. The area got renamed to Falcatta in reference
to the non-native trees planted by the logging company as part of their supposed forest
restoration plan. More households continued to arrive until a local Southern Baptist Church was
established by Datu Veloso Suhat in 1983. In 1985, the pioneer community at Falcatta evacuated
because of intense fighting between government soldiers and communist rebels. After the war,
they resettled in 1987. In 1992, a Philippine Eagle nest was discovered close to Falcatta and this
eventually gave rise to a Community-based Conservation Program with assistance from PEF. The
program organized the Pan-uandig Lumadnong Panag-hiusa (PALUPA) as the legitimate
Indigenous Peoples Organization of the village. To forge a village identity, the community dropped
the name Falcatta and re-named the village as Macati, which is a contraction of family names
Catihan and Namansila: the two dominant village clans.
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7.5.2.2.

Planning area 2: SEBNAKA

CADC No. 006 is on the southern foothills of Mt Sinaka, a 1,749 ha local
protected area and key biodiversity area. This Manobo Tinananon land claim covers the
largest among the three ancestral domains (i.e. 2,148 ha). Although the native title covers
four barangays, the research focused only on Sitios Bagtok, Napunangan and Kayupaton
of Barangay Tumanding (See Box 7.2 for Tumanding oral history of). These villages host
a community-based conservation program that aims to protect a Philippine eagle habitat
where a pair has been nesting since 1995. The nesting territory is within the Natubalan
watershed from which the water supply of residents and businesses at the Arakan town
proper is being drawn. The three sitios with a combined population of ~ 100 families
formally coalesced and formed the Sinaka Eagle Bagtok, Napunangan, Kayupaton
Association (SEBNAKA) which has since been the villages’ principal instrument of
engagement with reforestation projects funded by the PEF and the government.

7.5.2.3.

Planning area 3: NAMADLA

The ancestral domain of the Manobo Tawhorog of Barangay Datu Ladayon is
centered at Sitio Inamong, near the deforested northern foothills of Mt Sinaka. It covers a
land area of 647 ha and is registered as CADC No. 180 with the NCIP. The native title
covers farm lands, and a few riparian forests and wood lands. However because of long
years of being under several government pasture leases (see Box 7.3 for oral history), the
predominant land cover came to be grasslands of the genus Imperata. Of the three
planning areas, Inamong is the closest (ca. 3 km) to the Davao-Bukidnon national
highway, which is a major commercial thoroughfare. But despite having relative access
to the market, its average reported annual income is the lowest among the three planning
areas (Table 7.2). Apart from having the lowest income, the community also covers the
least area of natural forests. The community is represented by its People’s Organization
and tribal council, the Nagkahiusang Manobo sa Datu Ladayon or NAMADLA.
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Box 7.2. Oral History of Barangay Tumanding from Datu Badang Layuran. Village Chief.
Tumanding was a very small Indigenous settlement prior to the 1960s. It was forested then
and was often referred to by lowland natives as their ‘market place’ where wild game and other
bush foods are collected. When migrants overrun the traditional village (Sitio Valencia) near
Tinanan River, some moved to Tumanding. These families were the Baguios, Iman, Awe, Magaw,
and also Tumanding, the village’s present namesake. During this time, the area was still part of
Barangay Salasang. It was then called Sitio Napunangan, after a nearby river famed for its healing
powers. In 1979, it was delegated as a separate barangay and was named ‘Tumanding’ in honor of
Datu Sumac Tumanding, a pioneer and traditional leader.
Like many Arakan villages, Tumanding was overrun by commercial logging. Maguindanao
(Maguindanao Timber and Paper Company, Inc.) wiped out most of the lowland forests. Then came
loggers Felix Domingo and (Feliciano) Valencia in 1973 whose operations were eventually taken
over by the Robillo-clan of Davao City in the 1990s. Robillo’s license was eventually cancelled and
logging permanently stopped after collective pressures from social groups, including the church,
Indigenous communities, government agencies and the media who demonstrated against logging.
Tumanding was also caught in between years of fighting by communist rebels and
government soldiers. Datu Badang and many of his fellows went through traumatic encounters
with and intimidations by both the soldiers and their civilian forces and the rebels. As a result of
these wars, households went through a cycle of conflict and peace, of evacuation and
resettlements, and of economic recovery and extreme poverty. This cycle eventually stopped
almost at the same time the Robillo logging concession was cancelled in 1992.
The Manobo-Tinananon of Tumanding now communally owns a parcel of land under native
title (CADC) No. 006 covering 2,148 ha. Approval by the national government of this native title was
facilitated by a unified organization called Manobo Lumadnong Panag-hiusa (MALUPA), which
unites the multiple Indigenous villages across Arakan. In response to the new challenges of the
current times, they have re-organized into the Sinaka Eagle Bagtok Napunangan Kayupaton
Association (SEBNAKA) in 2010, the community’s own IPO.
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Box 7.3. Oral History of Sitio Inamong from Datu Sario Dionog. Village Chief, Inamong.
Most of the households presently residing at Sitio Inamong were descendants of Manobo
Tawhorog natives who formerly occupied the then fertile valleys of what is now called Upian. The
native term Tawhorog translates to ‘following the river banks’ and bespeaks the traditional habit of
the group to set up their settlements close to waterways, particularly along the banks of Upian,
Matigol, Ayo and Kulafu rivers.
Datu Sario Dionog was born at Barangay Datu Ladayon, which was only a small native
settlement in 1967. Apo Mandiala was the prominent native pioneer of Datu Ladayon and he was
later joined by Apo Ponavo. Both have maintained swidden farms as far as Inamong, an area so
named because its landscape resembles the shape of a hat.
Like the rest of the Arakan landscape, Inamong’s forest was taken down by a series of
commercial logging exploits. The deforested areas later became cattle ranches by private individuals
holding pasture leases from the government. Datu Gampos Dionog, who is Sario’s father, was
employed in a ranching estate leased by Sebastian, along with several of the original inhabitants of
Inamong. After the leases were suspended and the ranches closed, many of the Indigenous
employees stayed on at Inamong and formed the pioneer inhabitants of the village.
The history of Inamong is equally characterized by violent political struggles. During the
years that led to the cancellation of the pasture leases, several Inamong natives became part of
armed protests against wealthy ranchers and loggers and their private armies. Sharing the same
atrocities by non-Indigenous lease owners, the neighboring territories of the Matigalug ethnolinguistic group led by Datu Tito Gawilan Sr raged a petty guerilla war against their oppressors.
Inspired, the Manobo Kulamanon natives of Kulaman Valley organized their own movement and alos
retaliated against their oppressors. The residents of Inamong joined the movement, which resulted
to the eventual death in 1980 of Datu Tomonas, a Kulamanon leader who was provided refuge at
Inamong and the surrounding forests of Mt Sinaka to evade government capture and persecution.
The years that followed led to a peaceful settlement between the government and the various
Indigenous fighters, with the permanent cancellation of pasture leases as a condition for surrender
by the protesting natives. In 1998, a native title (CADC No. 180) was awarded to recognize
communal ownership of Manobo Tawhorog households over their ancestral lands in Inamong.
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Table 7.2. Summary of livelihood information collected in each planning area (PA). Percentages
refer to the proportion of respondents in each study area.
Sustainable Livelihood Asset

PALUPA, n = 129

SEBNAKA, n = 280

NAMADLA, n = 50

84%

74%

60%

5.6

5.4

5.2

Farming

Farming

Farming

Practical experience

86

79

94

Formal/informal training

11

9

2

Seldom

16

23

2

Sometimes

31

34

34

Always

41

30

62

314.00

666.00

190.00

94

100

94

Government subsidy

65

65

62

Income from remittances

12

10

16

Access to loans/credits

13

5

16

Insufficient

30

26

34

Barely sufficient

37

38

30

Sufficient

31

28

36

37

61

74

Never

10

5

4

Seldom

28

12

56

Regular

56

77

40

Ownership of housing unit and lot

83

92

92

Kerosene as source of lighting

81

76

94

Motorcycle ownership

14

53

2

Land

92

90

98

Forests

39

17

82

68

67

50

Human assets
Educational attainment: elementary level
Average family size
Livelihood skills and main skill source

Access to medical services

Financial assets
Average annual income (Aus $)
Major income source farming

Financial situation with respect to meeting basic needs

Social assets
Membership in the community IPO
Frequency of participation in organization activities

Physical assets

Natural assets
Natural resources regularly accessed

Livestock
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7.5.3. Planning preparation, implementation and assessment

My collaboration with the three Manobo planning villages to test and evaluate the
process framework was undertaken with prior-informed consents and signed agreements;
and a planning protocol and schedule was created with the tribal leaders and elders.
Planning schedules were posted in front of the tribal hall of each respective village a
week before the planning activity and as a reminder to the village members.
Community planning preparations involved each of three chieftains joining the
primary researcher on a rotational basis during trips to hold focus group discussions with
the 10 Indigenous groups. Five Indigenous co-researchers also took turns joining the
trips. All co-researchers did a short course on community development work, with two
joining an actual planning session with an Indigenous community as part of their training.
Planning was supervised by the respective Indigenous People’s Organization
(IPO) of each village. These IPOs are (i) Pang-uandig Lumadnong Panaghiusa
(PALUPA) at Sitio Macati in Barangay Ganatan, (ii) Nagkahiusang Manobo sa Datu
Ladayon (NAMADLA) at Sitio Inamong in Barangay Datu Ladayon, and (iii) Sinaka
Eagle Bagtok Napunangan Kayupaton Association (SEBNAKA) of Sitios Napungan,
Kayupaton, and Bagtok in Barangay Tumanding. The chieftains and elders of these
villages serve as either Board of Directors or officers of their respective IPO.
We assessed the usefulness of the process framework following procedures by
Frame, Gunton and Day (2004). We used a survey questionnaire that assessed community
planning based on a number of literature indicators for a desirable process design and for
good process outcomes. We used 13 process criteria defining a good process design, and
10 outcomes criteria defining desirable process outcomes (Table 7.3); the planning
participants made assessments based on how well the framework met these criteria. There
were 40 statements to test the process criteria and 27 for the outcomes criteria (Appendix
2: Table 1). A four-point Likert Scale was used to understand the extent of planning
participant agreement or disagreement to every statement. Open-ended questions about
the usefulness of the framework were also asked. An Indigenous co-researcher
administered the survey following recommendations by Warnecke et al (1997) and
respondents were recruited from a list of participants based on daily attendance sheets.
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Table 7.3. Evaluative framework: process and outcome criteria for evaluating the Indigenous
community-based Planning (adapted from Frame et al 2006).
Process criteria and descriptions
1.

Purpose & Incentives. The process is driven by a shared purpose and provides incentives to
participate and work towards consensus.

2.

Inclusive. Process provides the opportunity and space for the participation of all community
members.
Voluntary and Commitment: Members who are interested participate voluntarily and are
committed to the process.

3.
4.

Clear Roles & Rules: Roles are clarified and planning protocols negotiated as part of the process.

5.

Equitable: The process provides for equal and balanced opportunity for participation by all.

6.

Trust and Teamwork: The process operates according to the conditions of principled interaction,
including valuing open communication, unity and trust.

7.

Culturally Appropriate. The process is compatible with the relational and holistic worldviews that
underpins Indigenous culture.

8.

Respect. The process is undertaken based on the basis of mutual and cross-cultural respect.

9.

Flexible and Adaptive: Process is flexible enough so that schedules and activities can be adjusted
when needed.

10. Planning Information: The process incorporates the right information into decision making.
11. Time Limits: Realistic milestones and deadlines are established and managed throughout the
process.
12. Process Management: The process is effectively facilitated and managed in a neutral manner.
13. Commitment to Implementation: The process and final agreement include clear commitments to
implementation.
Outcomes criteria and descriptions:
1.

Seen as Successful: The planning process is perceived as successful by the village.

2.

Agreement: General agreement that the process resulted to a plan desired by the village.

3.

Conflict Reduced: The process reduces conflict.

4.

Creativity: The process produced creative ideas and outcomes.

5.

Understanding and Skills: Villagers gained knowledge, understanding, and skills by participating in
the process.

6.

Social (Bridging) Capital: The process created better working relationships with and access to
support from external partners.

7.

Information: The process produced data, information, and analyses that is understood and are of
practical value to the villagers.

8.

Second-order Effects: The process had second-order effects including positive changes in behaviors
and actions and new partnerships and/or projects.

9.

Very useful method: The process is perceived as a very useful planning approach.

10. Support of VIP process: The process resulted in the appreciation of the VIP and participants endorse
the use of the process framework.
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7.5.4. Delivery and assessment of the process framework

Community planning was facilitated by a team of two non-Indigenous staff from
an NGO, at least one Indigenous co-researcher (two at Macati), and one focal person
from the IPO. In some sessions, the primary researcher participated either as a facilitator
or as a process documenter. The same team also took care of planning logistics, including
preparing and providing planning materials, and wrote the plan. Full meals and morning
and afternoon snacks were provided to the planning participants, and a grocery pack was
also awarded to each of the planning participants on the last day of planning. All planning
sessions were held on-site, inside the respective tribal hall of the IPOs.
A community opening ceremony was held, which at Macati included an
Indigenous ritual to obtain spirit consent through prayers, betel nut and coin offerings and
the sacrifice of a white chicken. At Inamong, the launch was held through a community
festivity that included a cultural dance for the formal opening of a new project. In all
villages, the launch also involved an orientation session about the practical values of
planning during which community concurrence with planning protocols and timeframe
was also obtained. A closing ceremony was also held which involved the presentation
and community validation of the planning outputs.
Out of the planning participants, a total of 144 respondents agreed to participate in
the assessment: 40 were from Tumanding, 54 from Macati, and 50 from Inamong. We
endeavored to interview as many planning participants as possible, but several of them
were not available. Most planning participants had minimal formal education. Nearly two
thirds (107) had elementary education alone, 15% (21) had reached high school level and
8% (12) had not had the opportunity to receive any formal education. Four people with
college education training participated during the time of planning but only one
participated in the process assessment. All four were engaged as co-researchers then.
There was an almost equal mix of male and female respondents (male 53% (76), female
47% (68)). Individual income was below the poverty threshold of 1 US $ per day at
Inamong, but twice the threshold at Pang-uandig and Tumanding.
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7.6.

Results

7.6.1. Process Assessment

There was such a high over-all agreement among all of the respondents of the
three villages that the VIP framework met the qualities of a desirable Indigenous
planning process (see (Figure 7.4) that it was difficult to determine points for
improvement (see Discussion for possible reasons for these. For almost all criteria on the
average, 86-89% very strongly agree that the process worked well and 10-15% somewhat
agreeing, while only 4% of respondents either somewhat disagree or strongly disagree
that the process had been satisfactory (Figure 7.4).

B

A

Figure 7.4. Percentage
agreement for an evaluation
of planning process criteria
(A) SEBNAKA, (B) PALUPA, (C)
NAMADLA.

C
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With respect to levels of agreement, it appears that NAMADLA respondents
tended towards expressing stronger agreement with nearly all criteria than the other two
villages. Strong agreements were expressed by 98-100% of NAMADLA respondents in
all criteria except the ‘equitable’ and ‘flexible and adaptive’ criteria (Figure 7.4.C).
Conversely, relatively more respondents were relatively reserved with their answers at
PALUPA than at the other villages, with a range of 20% to 31% of the total respondents
agreeing only moderately (Appendix 2: Table 2).

Figure 7.5. Mean percentage agreement for Process Criteria Evaluation.

Apart from the above difference in the expression of agreements in the three
villages, two more things seem to stand when the mean percentage for process criteria
evaluation were calculated. One is the fact general agreement was relatively lowest for
‘planning information’ than all the rest of the criteria against which the planning process
was evaluated, (i.e. mean percentage agreement totaled 96%, Figure 7.5). The other
observation is that relatively the least strong agreement (i.e. 72%) was for the criterion
‘flexible and adaptive’ (Figure 7.5).
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A close examination of individual village tallies showed that the result for
‘planning information’ was influenced by a level of disagreement from some
respondents. PALUPA had the lowest general agreement for ‘planning information’ (i.e.
82%, Figure 7.4.B.) which was evaluated using two statements: (i) process was wellprepared and has the right information, and (ii) the process effectively combined Science
and IEK (Appendix 2: Table 2). Of the two, only 40% of the PALUPA respondents
strongly agreed that Science and IEK were effectively combined, while 22% somewhat
agreed (Appendix X). There were 10 (37%) PALUPA respondents who disagreed
(strongly and somewhat) that there was effective knowledge integration.
The ‘flexibility and adaptability’ of the planning process also garnered the
relatively lowest proportion of strong agreement (Figure 7.5). This criterion was
evaluated using two statements: (i) schedules were flexible enough, and (ii) process
periodically assessed and adjustments made as needed. With respect to whether planning
schedule was flexible, only 34% of respondents of PALUPA agreed strongly while 61%
somewhat agreed. In contrast, a majority of the respondents from the other two villages
expressed strong agreement. As to whether the process was periodically assessed and
adjusted if needed, only 57% of NAMADLA respondents expressed a strong agreement.
The moderate agreement to schedule flexibility among PALUPA respondents and for the
assessment and adjustment of the planning process among NAMADLA respondents was
responsible for a relatively lower strong agreement percentage for the criterion.
Notwithstanding the above, responses to open-ended questions corroborate the
over-all impression that the participants appreciated and recognized the effectiveness and
value of the VIP process. Three reasons emerge from the comments.
First, there appears to be a substantial appreciation that the planning experience
was valuable. In particular, out of 130 respondents who opted to provide additional
comments, 38% expressed gratitude to the facilitators, while another 45% wished
external agents to continue support and facilitation work with the community (Figure
7.6). Secondly, 36% of the respondents expressed that the planning process fostered unity
and cooperation which they believed is the key factor to planning success, while 39%
held that the most important piece of evidence that the planning process worked is that
there are clear and tangible results coming out of plan implementation (Figure 7.7).
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Figure 7.6. Nature of
responses by participants
who gave additional
comments about the ICP
process (n = 130).

Figure 7.7. Nature of
responses about the key
factors responsible for (or
evidences of) planning
success (n = 130).

Figure 7.8. Nature of
responses about the most
significant achievement of
the planning process (n =
130).
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Lastly, with respect to specific gains from the planning process, 17% claimed that
they value the new learnings and knowledge they have acquired out of attending the
planning meetings (Figure 7.8). Some (respondents from SEBNAKA in particular, 14%)
also implied that the planning process was empowering when they expressed that it also
gave them the opportunity to exercise their Indigenous rights to self-determination.
Nearly half of the respondents (45%) though believed that the greatest gains from the
planning process would be the tangible results that followed after the plan had been
jointly implemented. A few others (9 %) believed that the planning process gave the
impetus for collective visioning of development aims.

7.6.2. Outcome Assessment

The uniform satisfaction with the process, (and perhaps also the to criticize), was just as
apparent when considering the outcomes. Just like with the process evaluation, nearly all
NAMADLA respondents showed a tendency to express stronger agreements (Figure
7.6.C) while a substantial proportion of PALUPA respondents expressed moderate
agreements (Figure 7.6.B). Mean percentage agreement to planning outcomes was also
similar, although the average ratio of strongly to somewhat agreeing was marginally
lower (84%:15%, n = 12, see Figure 7.10; compared with 87%:12% excluding Flexible
and adaptable see Figure 7.7).
Looking at the average values among the outcomes criteria, it appears that ‘social
(bridging) capital’ got the relatively least percentage of strong agreement (Figure 7.10).
On a per village basis, strong agreement for ‘social capital’ was relatively the lowest at
SEBNAKA (78 %, Figure 7.9a). For NAMADLA which appears to be the most agreeable
among the three villages, ‘social capital’ also had the least value for strong agreement
(86 %, Figure 7.9c). Strong agreement for ‘social capital’ for PALUPA was second
lowest among all criteria but the value is the lowest among the three villages (70 %,
Figure 7.9b). Social capital was evaluated through these statements: (i) I have better
working relationships with planning facilitators, and (ii) I have better access to external
support services (Appendix 2: Table 2). Of the two, (ii) had the lower value, which is
expected as the assessment happened just barely a year of project implementation.
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Figure 7.9. Percentage
agreement for an evaluation
of planning outcome
assessment (A) SEBNAKA,
(B) PALUPA, (C) NAMADLA.

C

Figure 7.10. Mean percentage agreement for Process Criteria Evaluation.
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7.7.

Discussions
Nearly everyone was overwhelmingly agreeable that the planning process they

have undertaken was very satisfactory. A number of reasons may account for this.
First is the very nature of the planning process itself. From an emic perspective,
the ‘participatory’ nature of the process was reported as completely new to the
participants. For example women participant commented informally that in the past they
were just told what they actually needed and how best they can meet those needs. In
short, they just listened. By contrast, in the VIP process they were being asked. Among
the women in particular, the ‘photovoice session’ was particularly appreciated as it was
the first time that women’s issues were given the same attention to those of men during
development planning.
A particular example during plenary reporting of ‘photovoice’ results at PALUPA
highlights how local power relations can obscure women’s issues. Using a photograph of
a rum bottle to represent the ill effects of alcoholism among men in the community, one
women group narrated in a general way what their group thinks are the negative effects
of alcoholism on household well being. Apparently nervous and unsure about what she
had just said, the presenter hastily returned to her seat after her talk. There was then
momentary silence, until one man stood up and responded in a protesting voice that what
was raised was something very personal and should not be part of the things being
discussed or addressed in community planning. It was clear from that moment that the
other (guilty) men also shared his sentiments. Again, there was silence. Fortunately, the
tribal chieftain stood up and sided with the women. In a calm and reassuring voice, the
chieftain explained that the men should learn to respect the views of the women as they
were presented to the assembly. He gently reminded the group that the planning protocols
and procedures were presented well before the planning commenced and that they agreed
and consented to it. Thus, they should be respected. The meeting proceeded and
identified how the issue of alcoholism could be reflected in the plan. As a compromise,
everyone agreed that it should be addressed under health issues.
It was clear from the example above that without genuine participatory processes,
local power dynamics could easily have obscured the aspirations of some social groups,
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in this case women. Such nuanced and detailed elucidations of aspirations and healthy
community contestations are almost absent in a centralized planning approach,
particularly where most villages are represented by older men. It is quite likely that even
had the male representatives have acknowledged alcoholism at a local level, they would
have been ashamed to admit it in a larger forum of their peers.
Further evidence of the uniqueness of the planning process relative to procedures
in the past was another incident during a community meeting. Former PALUPA
chairperson Lito Namansila commended the process for accommodating what the
community believed they needed, and for not dismissing self-determined goals over what
external planners believed should be community’s goals. He characterized the mismatch
between community and external planner perceptions of needs, with a metaphor in
Bisayan dialect: “Tsinelas ang among gipangayo pero ingon nila sapatos ang among
kinahanglan” (we wanted slippers yet they told us what we needed are shoes).
From an etic perspective, I believe the scale at which planning was undertaken
(i.e. the village level) was also responsible for the villagers’ positive attitude towards the
planning process. Planning at the small, village scale has several advantages. First is that
it can be empowering. The planning is necessarily held in villages rather than at some
distant site where few can view or participate in proceedings and those that do may feel
disempowered by being away from their home environments. Second the localized
approach enhances transparency. In the VIP process anyone with time and interest could
participate and form their own views on the quality of the process and the facilitators.
The external facilitators can be assessed for their sincerity and trustworthiness during
meticulous social screening that characterizes face-to-face, personalized, and prolonged
interactions between external facilitators and their planning participants. Village-level
planning demands that both parties are intellectually and emotionally invested in the
activity, especially since planning in remote villages that engage ‘putting the last first’
approaches requires some level of personal commitment and dedication by the planner
(Chambers 1983). Last but not the least, assuming that empowerment and transparency
are also well in place, the chances of reaching consensus based on genuine reciprocal
understanding, shared knowledge and mutual trust appears higher in a village-based
approach as predicted by the concept of ‘discursive democracy’ (Dryzeck 1990). In the
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light of these potential advantages, a village-based planning approach can resemble
Haberma’s authentic ‘public sphere’ where members of an autonomous organization
“…consider what they are doing, settle how they will live together, and determine…how
they might collectively act” (Keane 1984, quoted by Dryzeck 1990, pg. 37).
The existence of my prior relationships and those of my co-facilitators with the
village participants almost certainly did influence the view they took of the planning
process, including the general tendency to not criticize. For example, I worked with the
community for several years now (as discussed in Chapter 3). Other members of the team
were NGO colleagues who had worked for at least a year with the community. Indeed,
such historical relationships have resulted in bonds of familiarity, some level of trust and
forms of affection, all of which I wish to refer collectively as ‘loving attachment’
following Porter et al (2012). Such reciprocal bonds appear to have also resulted to
positive attitudes towards the processes that our team has facilitated. Thus, it is
impossible to determine whether the favorable assessment of the planning process by
villagers was invalidated by their close connection to the researcher or had increased
validity because pre-existing relationships (both work and personal) made the planning
process even more legitimate in the eyes of our respondents.
A third reason for the positive response is likely to have been that the respondents
were given provisions to attend. Non-participation in planning is a common problem in
the poorest societies (Das and Takahashi 2014). While the provision was ‘in-kind’ (food)
that was intended to accommodate as many village members as possible (including
children of planning participants), the arrangement probably enabled participation of
many more people than would have done so otherwise. Again, this could be seen as
biasing the subsequent assessment. However, the reality of the poverty in which most
villagers were living and their reliance on day-to-day income primarily for food and other
essential services meant that the planning would have been far less inclusive without the
provisions. Participatory planning can sometimes assume that poor people have little
demand on their time since they earn so little. Often, however, they are time poor because
the remuneration for their time is so small.
Another important influence on the positive assessment was that clear results of
plan implementation were achieved within a year of plan completion. As revealed by
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answers to open-ended questions, tangible results were valued as strong indicators of
successful planning process and outcomes. During workshops to identify plan success
indicators, the village chief of PALUPA said that the only way one would know if
something is successful is if ‘it is truly successful’. Despite the circularity of the
statement, it reveals a lot about the way they think about success. This apparent reliance
on the actual, observed, real-time occurrence of a desired result with little interest to
codify its specific indicators seems congruent to the tacit (non-theoretical) nature of
Indigenous ‘ways of knowing’ (Ellen and Harris 2001).
Despite a very satisfactory overall rating for the VIP process though, there were
some aspects where the polite village tallies infer there could be improvement. First was
to the extent to which the VIP was flexible and adaptive, the feature which received the
lowest proportion of strong agreement. This was consistent with some informal
comments we received about the sessions being long and often tedious, not to mention
the fact that the planning process required between 10-14 days straight to complete.
Although I believe that time and effort (not to mention material resources) are critical
investments for a good planning - particularly because this gives greater opportunity for
the right way (process) to be followed in producing the plan (output) – it might be useful
for future planning to consider undertaking shorter sessions scattered across calendar
longer period if the community wishes to do so. This would provide an opportunity to
assess planning progress and allow re-strategizing if, for instance, the heavy schedule is
interfering with people’s livelihoods.
Another point of improvement would be provision of larger subsidies to those
who attended planning. Almost a quarter of respondents were reticent about the adequacy
of the resources provided for them to participate (23%). We suspect this can be attributed
to some feelings of regret over “opportunities lost” among some participants because of
forgoing work in order to attend the planning sessions. For poor people facing the
pressure of generating immediate cash to meet basic needs, foregoing work opportunities
can be a cause of concern. The ideal situation is to get this anxiety out of the way by
properly subsidizing household participation. With the exception of the Indigenous coresearchers/facilitators, we did not provide remunerations to the planning participants.
However, as mentioned previously we provided full meals and a surprise ‘gift’ of grocery
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packs after planning. But this was only so because of the limited funding available for
planning. Future planning sessions though would greatly benefit from providing better
subsidies in the form of food-for-work schemes or modest per-diems.
A critical look into the integration of knowledge systems might also be necessary.
In particular, it might be useful to critically reflect on the apparent pre-occupation by
some development practitioners and researchers to compartmentalize (and romanticize)
Indigenous knowledge from western (scientific) knowledge systems during development
planning. It has become obvious that the villages do not make a similar distinction.
One particular example illustrates the point above. In one of the meetings to
review forest restoration approaches in Macati, there was a lively debate over whether or
not herbicides would be used to get rid of Imperatta grasses on restoration plots. The
villagers were arguing for herbicide use, saying that doing so would clear the grasses
outright and would then make the restoration plot amenable for planting with cash crops
while land-owners awaited the growth of native tree seedlings they had planted. This
reportedly would also have spared the project from paying plot maintenance fees as the
landowner would do it anyway now that cash crops were being tended on the plots.
Interestingly, chemical application followed by re-vegetation strategies is a standard
procedure in the management and reclamation of Imperata grasslands (MacDonald
2004). In short, the local recommendations, which were apparently derived based on
logic and practical sense, are consistent with international standards of forest restoration
science. But unfortunately the NGO that provides funding for forest restoration has a
rather dogmatic view against the use of synthetic chemicals in reforestation.
In the above example, the community was being practical rather than ideological.
Perhaps because of the pressures to address clear and immediate needs, it was ready to
accept outsider technology if it had been shown to work over ‘organic’ procedures which
NGOs have a tendency to impose on villages on the grounds that herbicides are not
‘Indigenous’ practices and are not ‘environment’ friendly. With this, it was therefore not
surprising that some respondents at PALUPA believed there had not been effective
integration of local and outsider knowledge systems as revealed by the results of the
process assessment. The pragmatic tendencies of many Indigenous communities to adopt
knowledge systems that can address ‘real world’ problems, and thus are utilitarian and
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grounded, has been explained adequately by several Indigenous development scholars as
articulated in Chapter 2 (Ellen and Harris 2001, Briggs and Sharp 2004, Briggs et al
2007).
These three aspects of the VIP process improving its flexibility and adaptability,
fairly subsidizing participation of as many village members as possible across different
social groups, and the reframing of knowledge integration goals in the service of
sustainably addressing ‘real-world’ problems from the eyes of the Indigenous plan
owners- are areas most in need of improvement.

7.8.

Implications for the ADSDPP process

In the light of the promising assessment described in the preceding section, I
believe the VIP could usefully supplement, though not replace, the bigger ADSDPP
process, as it can address some of the weaknesses of the government framework.
Differences between the ADSDPP framework and the proposed VIP process framework
are shown in Table 7.3.
The ADSDPP more often than not covers large geographic areas encompassing a
substantial number of discrete villages that (save for the fact that many were federated as
a result of the IPRA law) have in effect been managing their own affairs. To illustrate the
extent of the spatial coverage, the ADSDPP of the Federation of Manobo and Matigsalug
Tribal Councils (FEMMATRICS) in Mindanao covers 102,000 ha of ancestral domain in
2 provinces and 1 city.
The shortcomings of the typical government approach to ADSDPP formulation
have been described in Chapter 6. While it may sound efficient in terms of time and
resources, having large ancestral domains planned by just a few people on behalf of many
villages during unified and centralized meetings has many disadvantages. First, the
representatives may not necessarily care about community interests, especially if no
village-level planning has occurred. Second, a representative-based planning can be
biased towards the interests of more confident Indigenous elites rather than the politically
vulnerable, shy and less confident, sectors or villages. Lastly, it is prone to political
patronage where only government and/or federation allies are allowed to participate. In
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short, centralized and unified planning has the disadvantage of further obscuring the
voices of the already disenfranchised Indigenous sectors. On the other hand, the VIP
supports a localized and inclusive planning process, where each community with clear
governance systems and territories does planning on their own independently of other
villages.

Table 7.4. The ADSDPP and the Village-based Indigenous Planning frameworks
compared.
ADSDPP (NCIP Admin Order No. 1, Series of
2004 and in practice)

VIP process framework



Wide geographic scope



Local/village-based



Unified and centralized –Community
Working Group plans on behalf of
community and sectors they
represent



Localized and inclusive, everyone
who wants to can attend the
planning and are supported



Problems/needs-based approach
(negative)



Asset-building approach (positive)



Indigenous worldview implicit



Indigenous worldview explicit

Another important point is that, whereas the ADSDPP looks at what
communities’ lack, the VIP looks at what the community has and builds on those assets.
Operationally, the VIP plans for development outcomes, not problems or needs. Although
a “deficit model” in a needs-based approach can be useful, it can also be problematic
because it overemphasizes the negative, and forces the exaggeration of the severity of
community problems for the sake of attracting outside aid (Kretzmann and McKnight
1996). Focusing on what the community lacks can also result in self-pity and loss of selfesteem, further eroding people’s confidence in their abilities. In the Philippines, many lay
Indigenous peoples avoid attending mainstream stakeholder meetings because they feel
embarrassed by being poor and their lack of formal education. On the contrary, evidence
shows that an asset-based approach builds a positive pysche and neighborhood pride
(Hipwell 2009). Furthermore, it empowers residents through collective organization,
political access and control over local resources (UN Habitat 2008).
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Lastly, the VIP process helps the community articulate their worldview in writing,
particularly how they conceive their place and relationship with the environment around
them. . Others may interpret the Indigenous community’s desired outcomes, goals or
objectives differently, depending on what perspective or worldview they hold (Cundill et
al 2011). This serves the added benefit of making explicit the philosophical basis of their
goals of which the mainstream society is often unaware or takes for granted.
The proposed framework is not being suggested as a cure-all formula. However,
there is reason to believe that it has potential for supporting Indigenous controlled
planning for ancestral domain development particularly among remote and highly
marginalized yet functionally autonomous communities. Further testing of the framework
is recommended.

7.9.

Conclusion
In this chapter I have articulated a village-based Indigenous planning framework

that draws from both the existing Indigenous knowledge systems of the villagers in its
diversity and those of external facilitators who are trained in a predominantly westerndirected education system. The planning process also aimed to balance the power of the
groups by faithfully observing an inclusive approach through participatory (not
representative) democratic procedures. I also conceptualized the planning unit as being at
the Indigenous village - a discrete, geographically bounded collection of households
whose sense of community can be further defined by the extent to which it is
simultaneously a community of ‘place’ (degree to which community members share a
sense of ‘attachment’ to their common domicile), a community of ‘identity’ (degree to
which community members share kin – biological or fictive- relations and/or ethnicity)
and a community of ‘interest’ (degree to which members share common values and
aspirations).
Field-testing of the process framework was promising as the three villages
showed general agreement on nearly all of the criteria used to evaluate its usefulness.
However, results also showed that other factors can account for the general agreement of
respondents to the planning process. Such factors may include amiable relationships with
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the researchers assisting with planning and the tangible results that rapidly followed
planning implementation. The evaluations underscored the fact that the planning process,
foremost, is a social process which is likewise subject to pre-existing norms of human
relations and behaviors by the group evaluating it. The pragmatism of the village
participants – mostly in the strategic sense - were also highlighted by the foremost
indicator of a successful planning process being tangible results coming out of direct
actions addressing specific problems.
The village-based, Indigenous planning framework proposed is not considered to
be a replacement of the country’s ADSDPP framework. Rather it fills the gaps in the
national framework. It localizes the planning process and ensures that Indigenous
development advocates and practitioners do not commit the mistake of further excluding
the marginalized sectors of the Indigenous collectives whose interest is what the IPRA
law really intends to uphold and protect. The next and final chapter will expound on this
point further.
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Chapter 8 Conclusion
8.1.

Introduction
This thesis has attempted to ‘reframe’ western (scientific) knowledge and

Indigenous knowledge integration as going beyond merely amalgamating knowledge
‘content’. The process that has emerged is also attempting to ensure that holders of the
knowledge benefit equitably from the merger. In particular, that Indigenous knowledge
holders are sufficiently empowered to meet their own needs and aspirations out of any
knowledge union. Indigenous planning was used as a heuristic lens in this attempt
primarily because a central role of planning is to transform the right ‘knowledge’ into
actions that achieve a desired future. As to the question ‘whose future?’ the answer is the
future that marginalized Indigenous peoples desire for themselves. Planning in general
has great potential to achieve this aim. In my study, an Indigenous community-based
planning process that fosters equitable partnerships between extra-local planners and
Indigenous plan owners was developed and field-tested with three Indigenous villages in
Mindanao Island, Philippines. The proposed planning process aimed to improve
knowledge integration practice by maximizing Indigenous empowerment.
8.2.

Key Findings

The research resulted in the following key findings:


The traditional knowledge systems of Indigenous peoples in the Philippines, as
exemplified by their knowledge associated with natural resource use, is as diverse
as the number of ethno-linguistic groups scattered across the archipelago. Such
knowledge systems should be understood as largely subjective and inextricably
linked to a locality and its prevailing ‘culture’ (i.e., fully integrated into the sociopolitical, economic and religious institutions that structure day to day affairs). As
adaptive responses that are sustained through social arrangements, such
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Indigenous knowledges are legitimate in themselves. Also, regardless of whether
they are underpinned by philosophical (epistemological and ontological)
assumptions dissimilar to western science, they can complement mainstream
natural resource management. However, this is so only if the local institutions
(e.g. common property regimes) that serve as the foundation of such knowledge
and thus the vehicle of its social reproduction remain vibrant.


The government’s ADSDPP planning framework as it was carried out in the
sample plans advanced cultural empowerment principles but only in a limited
fashion. There is evidence that planning was made for the convenience of the state
or external planners at the expense of genuine participation by remote and largely
marginalized villages. An assumption of a unitary, homogenous and harmonious
Indigenous collective was also evident in the largely centralized, representativebased process used. This denies the inherently heterogeneous constitution and
diversity of values and interests within the Indigenous collective. As a result,
power differentials have been magnified giving undue advantage to more
powerful individuals and social groups over those who are already internally
marginalized. Because planning was centralized rather than localized, and was
undertaken through representation rather than through village-based approaches
whereby members are given adequate opportunity and resources to participate
and/or have access to decision-makers, it failed the equity and social justice tests.
Potential reforms in the way Indigenous planning is facilitated by the state or
external planners in the Philippines are a major product of this thesis.



At the foundational level, Indigenous respondents from Mindanao desired a
planning system that is mindful of and informed by Indigenous worldviews and
its philosophical underpinnings. Many of the attributes deemed desirable –
democratic and egalitarian approaches, respect for culture and traditional
practices, and respect for elders and traditional leaders - are strongly embedded in
the ways Indigenous villages see and relate to the world. On a more practical side,
both technical and relational standards are valued: planning should not only be
technically sound but also conform to Indigenous standards of human relations.
Although autonomy is desired during planning, outside technical and financial
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assistance are equally sought in both the conduct of planning and its
implementation. Planning should not be merely an exercise in self-determination
but must also result in tangible material benefits that improve not just wealth but
overall wellbeing.


Drawing from the results and insights derived from Chapters 4, 5 and 6, a Villagebased Indigenous Planning Process was developed and field-tested. I
amalgamated the desirable attributes of an Indigenous planning process from
insights gained out of the content analysis of existing plans and the perception
studies with Mindanao respondents, with ideal planning standards derived from
the literature. The process framework was then adjusted and refined according to
actual needs that arose during village planning. More importantly, the process
paid attention to the aspirations of planning participants through conscious
reflection over and empathetic understanding of those aspirations. The process, as
facilitated by the planning team, also endeavored to give voice to the oftendisadvantaged members of the Indigenous collective, such as the women. It
engaged the existing knowledge systems of the villagers, but was also mindful of
power relations as they are manifested during planning sessions. It appears that
because of these characteristics of the planning process and the general demeanor
of its external facilitators, there was overall agreement over the process’
effectiveness and value. The opportunity for the villagers to plan a future
cooperatively is regarded one of the most important contributions of the planning
process. So too were the clear results that rapidly came out of project
implementation.



It is clear from the results that there is still ample space to improve the national
framework for Indigenous planning and make it more responsive to the specific
needs of the mostly marginalized individuals and social groups of remote villages.
State and private external planners should be cognizant of power differentials
within Indigenous collectives and should engage planning practices that prioritize
and address those needing political, psychological and material empowerment.
Undertaking planning processes at the village-level first, prior to any intention to
consolidate plans at the wider federation level, enhances the empowering
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potential of planning. While Indigenous planning can be an effective exercise in
self-determination, the state and assisting organizations must also ensure that
securing political and cultural rights translates to an economic status above
poverty thresholds.

8.3.

Reflections on the research

I embarked on this research with the naïve mindset that I could come up with the
best way to integrate Indigenous knowledge with western science in the context of
Indigenous planning in the Philippines. Nearly finished, I am writing this conclusion
personally convinced of the ‘post-modern’ and ‘collaborative’ thread of thought about the
nature of planning - there is no definitive best way. Just like any socially embedded
endeavor, what works is provisional and may change with time, place and context
(Allmendinger 2009).
I also realized that knowledge integration is more than just finding the right
technique. It is fundamentally working towards ‘contextual practices’ – situated practices
which both shape and are shaped by the context in which they occur (Jarzabkowski as
cited by Billberry and Birnik 2001). ‘Contextual practices’ are further conceptualized as
drawing from the three intellectual virtues of Aristotle: episteme (scientific knowledge
that the planners contribute), techne (practical knowledge that Indigenous knowledge
holders contribute), and most importantly phronesis (the practical wisdom or prudence)
to find the right mix (Billsberry and Birnik 2001). I emphasised phronesis as I believe
that practical wisdom and prudence to know intuitively which knowledge to engage in
which situation is key to addressing issues as they exist in the ‘real (non-linear,
unpredictable and messy) world’ (Flybjerg 2001). A village-based Indigenous planning is
one such ‘contextual practice’. It is being offered as a starting point or practical
benchmark at best. In particular, it is a provisional template (or perhaps a strategy or
tactic) that can guide those planning endeavors with a normative intention to increase the
equity of power relations for the internally marginalized sectors of the Indigenous
collective.
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But ‘genuine’ participatory planning approaches entail substantial personal
commitment among knowledge holders. Such commitment should be underpinned not
only by desires to achieve practical (instrumental) goals, but also by personal ethical
beliefs that doing so is ethically the right thing to do. In this sense, it would require both
instrumental rationality and value rationality balanced together as ultimate justifications
(following Weber as cited by Flybjerg 2001). Between external planners and the
Indigenous knowledge holders, more of this balance of commitments is demanded from
the planners, owing to their obvious privilege in the mainstream society and their
advantaged political positions.
Reflecting on the motivations to plan, it is evident from the findings that planners
and Indigenous participants may differ in the value and meaning they ascribe to plans.
For example, from the perspectives of many Indigenous participants, an effective
planning process means personally improving access to social (materials and political)
resources. Technical contributions are desired but most of the innovations required of
Indigenous planning have more to do with alleviating present conditions of material
impoverishment and enhancing access to basic social services. This is not surprising
considering that nearly all of our respondents have a monetary income that barely reaches
the minimum poverty thresholds. Paraphrasing Engle’s (2010) comment in her book the
Elusive Promise of Indigenous Development, rights (to plan) is important, but so too is
the (tangible) material benefits that flow from those rights.
As I argued in the thesis, the national planning framework (including a number of
knowledge integration projects with Indigenous peoples, as described for example by
Nadasdy (1999) and Agrawal (2002)) seemed to have missed this fundamental point.
Perhaps because of being a future oriented practice, contemporary planning can
inadvertently make the mistake of neglecting the day-to-day realities of Indigenous
participants. There can be substantial investment made in the planning process but less to
actions that achieve plan goals. There is also very little investment to ensure that the
marginalized are provided with sufficient support to avail themselves of the opportunity
to participate in localized planning.
The planning process being largely localized and small in scale provides an
opportunity to understand the historicity and genealogy of particular village needs, which
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is a context important for designing appropriate development interventions. In the same
way, it can also give planning facilitators the opportunity to share their own biases and
positions regarding some planning issues so that community members have a good
understanding of their planners. The scale at which planning was done also addressed the
potential for power differentials to skew benefits towards those already internally
powerful. The negotiation of protocols at the beginning of planning to ensure equal
opportunities to participate during the planning and consensus to abide by the protocol
was also an effective safeguard against aggrandizers who wanted to monopolize
discussions and decisions. The issues on alcoholism and the Indigenous leader defending
women’s views on the basis of the fact that participatory protocols had been presented
and agreed upon was a telling example of where both scale and process were important. It
is this localized, grounded and personalized scale of power negotiations for the benefit of
marginalized voices that is lost during centralized planning.

8.4.

Future Work

As I have pointed out previously, the planning process I have proposed in this
thesis is a partial answer to the question, how best to integrate knowledges? In the words
of Flybjerg (2001), it is an ‘input to the ongoing social dialogue about…how things may
be done differently.’
With respect to furthering this social dialogue, the following immediate follow-up
work is contemplated:

1) The first step has been to ensure that the plans have been put into practice as soon
as possible. Indeed, separate from the PhD, the primary researcher worked as part
of his role in an NGO called the Philippine Eagle Foundation to ensure that
benefits were derived from the planning process as soon as possible after it ended.
As noted this is likely to have contributed to the high level of satisfaction
expressed by participants with the process. This commitment to putting the plans
into practice is continuing.
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2) To continue engagement of Indigenous villages in conservation and sustainable
planning, the primary researcher is also in a position to pursue the refinement of
the planning process. Community-based conservation is one of the approaches
that underpin the operation of the the Philippine Eagle Foundation and the
planning framework has been pursued in earnest in all of its community-based
work. This at the very least provides an opportunity to interrogate the
methodology and contribute towards assessing its strengths and limitations.
3) A few areas for improvement were immediately evident because of the feedback
from participants. As previously mentioned, one is increasing subsidies of
villagers attending planning, at least to cover the opportunity cost. One way to do
this is to ask the villagers themselves, as we did, and negotiate the extent of
support necessary for enabling full participation. Another is the adaptability and
flexibility of the planning process. In our case, some respondents commented they
would have preferred shorter planning sessions scattered across several days so
they do not interfere with regular livelihood and social activities. Preferences and
priorities of villages vary and so the process should be flexible, and not the other
way around.
4) On a larger scale, it is intended to seek an audience with the National Commission
on Indigenous Peoples (NCIP), at least at the regional level, to present the villagebased Indigenous planning process and the cases that support its potential for
supplementing the centralized ADSDPP planning. The immediate aim is to trigger
dialogue and an internal review of the theories and practices associated with the
ADSDPP framework while the ultimate goal is to put in place a regional (if not
national) policy that institutionalizes and incentivizes village-based planning
processes within the ADSDPP framework. The NCIP of Davao Region covers
most of the areas where the perception studies were undertaken and provided
clearance for the research. This is thus the most logical place to start advocacy.
5) Lastly opportunities will be explored to develop further research collaboration
with the NCIP and find suitable support and funding to further field-test and
refine the planning process with more Indigenous villages in the country. The
involvement of the NCIP, particularly its planners, is critical, as they are the
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statutory planners for Indigenous peoples. This is not unproblematic given the
very limited funding and human resource within the agency (not to mention the
dearth of professionally trained planners and the messy political dynamics within
in the bureaucracy). However, there are success stories too for governmentmediated planning and so the potential for a meaningful government role in
Indigenous planning remains promising.

8.5.

Conclusion
This thesis attempted a reframing of ‘knowledge integration’ from the viewpoint

of Indigenous rights and cultural empowerment by using Indigenous planning as a
heuristic lens. As a normative approach to Indigenous planning that integrates the
‘universal(ized)’ knowledge (or standards) of social justice and participatory democracy,
and the ‘particular’ knowledge of Indigenous traditions, norms and values, a villagebased Indigenous planning process was proposed and field-tested. By harnessing the best
of both knowledge systems, the application of the planning process to three Indigenous
villages in Mindanao Island, Philippines resulted in general agreement about its value and
usefulness. A localized and detailed understanding of issues and contexts, and respectful
facilitation and negotiation of interests and options provided ample opportunities for
marginalized remote villages and particular social groups therein (such as those of the
women) to take part and ‘own’ the processes and the resulting plan. By building on local
knowledge, confidence and competence through planning, there was a greater sense that
the plan, its implementation and its outcomes are things they really needed and wanted.
This thesis emphasized the value of knowledge integration that deals with
‘particulars’ too, including understanding and respecting how issues are framed by
Indigenous knowledge holders based on their collective worldviews. Understanding local
contexts while also describing international experiences to Indigenous participants
resulted in two-way learning and meaningful partnerships. The value of relationships
between external planners and villagers as political equals also contributed greatly to a
successful planning process. Last but importantly, any planning endeavor should result in
tangible outcomes for Indigenous planning participants at the household and village
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levels, both in the short and long-term. The planners and their institutions that instigate
planning have this as a moral responsibility.
The sustainability of a village-based planning process largely depends on the
strong commitment of planners and their institutions to see the whole project through
with each Indigenous village until the end. In the Philippines, the ultimate aim of the
research will be to mainstream the local planning process into the statutory ADSDPP
framework by developing a policy for its integration as a complementary activity before
centralized planning occurs at the larger ancestral domain level. Thus the results of the
thesis are already being applied through instituting plan aspirations, refinement of the
VIP through further Indigenous village engagement in other ancestral domains and
advocacy with the NCIP.
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Appendices
Appendix 1: Content analyses codes and summaries
Table 1. Categories and codes for each of three themes from a summative content analysis of
ADSDPPs from Mindanao Island, Philippines.
THEME 1

SELF-DETERMINATION

(PRINCIPLES)

Category
Subcategories
Codes

Poverty-focused

Economics
Economic
development or
stability,
Self-sufficiency,
Forest-based
economy,
Non-forestbased
livelihoods,

Egalitarian relations

Basic needs or
services
Provision of basic
needs or services
(health & nutrition,
water, formal &
non-formal
education,
sanitation, waste
management and
electrification)

Rights-based

Exercise of rights
Relations based on unity and
cooperation

Members can call
for removal or
resignation of
erring authorities,
Right to leave
group (exit rights),
Voting rights,
Right to participate
during community
deliberations,
Rights to practice
of culture,

Build
entrepreneurial
skills (native &
non-native
products),

Rights to native
title (CADT),

Build financial
management
skills,

Priority rights to
use of resources,
Rights to
citizenship (access
to basic services
and other forms of
welfare).

Enhance social
network/capital
(financial
institutions, local
governments,
and others),
Resource
conservation
(natural capital)
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Advocacy
Uphold individual
and collective rights
(including rights to a
self-determined
government),
Education outreach
to increase IP
awareness of
resource use rights,
Human rights &
rights to social
justice,
Special rights to
women,
Special rights of the
child and youth,
Rights to cultural
integrity

THEME 2

PARTICIPATORY PLANNING

(PRINCIPLES)

Category
Decentralization
Subcategories

Codes

Unit goals

Self-sustaining,

Procedures
Respect of village
cluster-based
policies and rules,
Smallest political
unit (sitio or
barangay)
accountable (e.g.
ancestral domain
and project
management,
customary conflict
resolution, land
dispute and
enforcement of
penalties)

Consensus-based

FPIC-based
Consensusbased FPIC
process
promoted
(commercial
use of
mineral,
land, water
and forestresources,
renewal of
nonIndigenous
tenure
instruments,
noncommunity
member or
nonIndigenous
businesses
or ventures
within the
domain,
commercial
use of
planted or
plantation
species,
land-use
conversion,
benefit
sharing, unsolicited
government
project)
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Non-FPIC
based

Equitable roles and benefits

Roles

Policy
formulation
and approval,

Equal opportunity
to propose a
project,

Consensusbuilding for
project
approval,

Perpetual
responsibility to
care of ancestral
domains,

Approval or
amendment of
ADSDPP
implementatio
n rules and
mechanisms,

Equal participation
in planning &
decision-making

Selection of
tribal
representative

Benefits
Equitable access to
resources, ,
There is a benefit
sharing scheme,
Equal access to
education,
Priority of
employment in
ancestral domain
projects

THEME 3

CULTURAL INTEGRITY

(PRINCIPLES)

Category
Indigenous knowledge-based

Indigenous
culture
(general)

Subcategories

Codes

Enrich culture
and existence,
Sustain vibrant
culture,
Protection of
IKSP,
Non-market
use (religious,
ceremonial,
aesthetic) of
ancestral
domains
subject to
IKSP,
Respect by
non-members
of the ICCs
IKSP,
Preserve
ethno-history
,

Political
governance

Rebuilding
(documentation &
dissemination)
traditional concept
of leadership,
Tribal governance
based on IKSP,
Based on
customary laws
(care and
management of
ancestral domain,
conflict resolution,
penalties for
violations, selection
of governing
authorities,
maintaining peace
and justice, land
dispute)

Indigenous ecological
knowledge based (resource
management)

Resource
use

Subsistence
regimes
respected
(hunting,
fishing, use
of timber and
non-timber
forest
products),
Document
IKSP,
Restore
traditional
management
of resources,
Use and
restore
herbal
medicine
traditions,
Document
resource and
Indigenous
knowledge
using
Indigenous
language
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Land use

Traditional
practice of
land
distribution,
Promotion of
subsistence
farming or
agriculture
(e.g. kaingin)

Intergenerational learning

Goals

Hand-over
management
responsibility of
ancestral domains
to the next
generation,
Transfer of a
dynamic (living)
culture and
knowledge

Procedures

Basic formal
education based on
curricula that
promote IP culture
and rights,
Tribal center for
learning Indigenous
culture and for
display of tribal
artifacts (crafts and
arts),
Revival of
Indigenous
festivities,
Opportunities for
intergenerational
learning (training
and tours and other
education media
such as public
information, public
services & cultural
exchange programs)

Table 2A. Policies, coding scheme and the cultural empowerment attributes they represent: ADSDPP 1
Meaning unit

Condensed
meaning
unit/code

Povertyfocused

Egalitarianbased

Rightsbased

Devolved

Consensus
-based

Equal
chances
&
benefits

IKbased

Development Needs and Vision, Mission and Goals
…sustainably developing
resources for equitable use of
all the IPs/ICCs within the
ancestral domain.
To contribute to the economic
development and selfsufficiency among the six IP
communities..
..to perpetuate in the
enrichment of culture and
existence of the…tribe.
To establish a selfsustaining…IP community.
To establish a….economically
stable..IP community.
To establish a…highly
literate...IP community.
To establish a….culturally
vibrant…IP community.

Equitable access
to resources

Ensure protection of IKS an
Practices vis-à-vis culture,
tradition and institutions:
sacred places; burial sites and
hunting grounds.

Protection of IKSP

Economic
development,
self-sufficiency

x

x

Enrich culture and
existence

x

Self-sustaining
Economically
stable
Highly educated
community
Vibrant
Indigenous
culture

x
x
x
x

x
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IEKbased

Intergen.
learning

Meaning unit

Development interventions
shall address factors
contributory to the
conservation and protection
of the ancestral domain.
Confidence building measure
for the preservation,
promotion and enjoyment of
Indigenous culture, spiritual
fulfillment and the arts.
Encourage, support and
promote sustainable
Indigenous agricultural
practices.
Economic activities aimed at
increasing value of forest
products (value-added)
thereby maximizing the
profitability of…resources.
Development of alternative
economic activities that does
not rely on forest resources.
Establishment of forest
resource development
programs.
Basic services and social
infrastructure needs.

Condensed
meaning
unit/code
Conservation of
ancestral domain:
natural capital

Povertyfocused

Egalitarianbased

Rightsbased

Equal
chances
&
benefits

IKbased

IEKbased

x

Indigenous
resource use
regime

x

Forest-based
livelihood

x

Forest resource
development:
natural capital
Provision of basic
services

Consensus
-based

x

Preservation of
Indigenous
culture

Non-forest based
livelihood

Devolved

x
x
x

275

Intergen.
learning

Meaning unit

Condensed
meaning
unit/code

Povertyfocused

Egalitarianbased

Rightsbased

Devolved

Consensus
-based

Equal
chances
&
benefits

IKbased

IEKbased

Intergen.
learning

Implementing rules and mechanisms
The development,
management and protection
of the domain is perpetual
responsibility of every
member…who is duty bound
to hand this responsibility to
all IPs'/ICCs succeeding
generations as it has been
traditionally observed.
..performance of this
responsibility shall always
anchor on customary
practices, tradition, norms and
culture.
The royalty funded program
and projects…can be proposed
by individual member,
family/clan and concerned
A.D. Management Committee.

Equal
responsibility to
care of domain;
hand over
responsibility to
next generation

Small projects may be
delegated to the barangay
tribal council for
implementation….
Traditional resource use (by)
the ICCs/IPs ..shall be
respected by this Community
Rules.

Governance or
management
devolved to
village council
Subsistence use
respected

x

Performance
based on
customary ways

x

x

Equal opportunity
to propose a
project

x

x

x
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Meaning unit

Condensed
meaning
unit/code

…any act defined by the
fisheries law as
prohibited/illegal shall be
dealt with the customary law
of the tribe…
Mineral exploration,
extraction, utilization and
quarrying…are
allowed…provided that it
shall…comply with Free and
Prior Informed Consent
guidelines…
Regulatory instrument shall
depend on the type of
business activity…provided
that FPIC from the
ICCs/Ips…are secured.
The elders of the family/clan
shall determine and allocate
the land to his members
either with the use of
traditional practices or any
process acceptable to all
concerned parties.
Lands duly issued with tenure
instruments..shall be
respected. Renewal is subject
to FPIC of the concerned
community.

Use of customary
law in giving
penalties

Povertyfocused

Egalitarianbased

Rightsbased

Devolved

Consensus
-based

Equal
chances
&
benefits

IKbased

x

Compliant to the
FPIC process

x

FPIC process for
any business
venture

x

Traditional land
distribution

x

FPIC for renewal
of tenure
instrument

x
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IEKbased

Intergen.
learning

Meaning unit

NGOs, private individuals or
groups,..who wish to invest or
stay in the ancestral domain
must have….FPIC of the
affected IPs.
Benefit sharing scheme shall
be determined by the Boston
Mandaya Manobo Tribe
community assembly
Any person who commits
violation of any provisions…
shall be punished in
accordance with the
customary laws of the… tribe.
This implementing rules and
mechanisms…may be
amended through consensus
or 2/3 votes during its annual
or special general assembly.

Condensed
meaning
unit/code

Povertyfocused

Egalitarianbased

Rightsbased

FPIC process for
non-Indigenous
investors or new
comers

Devolved

Consensus
-based

Equal
chances
&
benefits

IKbased

x

Benefit sharing
scheme subject to
community
decision
Use of customary
law in giving
penalties

x

x

Consensus-based
decision making

x

Constitution and by laws
..committed to develop the
social and economic wellbeing..
..committed to...promote the
cultural heritage…
..committed to...defend and
uphold our fundamental
rights…
To defend and uphold the
individual and collective
rights…

Economic
wellbeing

x

Promote cultural
heritage
Uphold
fundamental
rights
Uphold rights

x
x
x
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IEKbased

Intergen.
learning

Meaning unit

Condensed
meaning
unit/code

To promote cultural heritage
and sustain traditional
concept of leadership.
To participate in all forms of
decision making…
To build entrepreneurial and
financial capabilities of…tribal
council, families, clans and
individuals.
All members have the right to
participate in the deliberation
during general assembly
meetings.
Vote on all matters or
questions brought before the
assembly.
Receive benefits and/or fair
share of the fruits of the AD
management.
Call for the resignation or
expulsion of any members of
the tribal council or officers
who have grossly violated any
of the policies.
Membership maybe
terminated by voluntary
withdrawal of the member.

Sustain traditional
leadership
Participate in
decision making
Build
entrepreneurial
skills

Povertyfocused

Egalitarianbased

Rightsbased

Devolved

Consensus
-based

Equal
chances
&
benefits

IKbased

x
x
x

Right to
participate

x

Right to vote

x
Receive benefits
from AD
management
Rights to hold
leaders
accountable

x

x

Exit right

x

279

IEKbased

Intergen.
learning

Table 2B. Policies, coding scheme, and the cultural empowerment attribute they represent: ADSDPP 2.
ADSDPP policy

Code scheme

Povertyfocused

Egalitarianbased

Rightsbased

Development Needs and Vision, Mission and Goals
Health needs..such as access
to..medicines…health
personnel..and the need of
educating the IPs regarding
primary health care and
sanitation.

Health and
sanitation (basic
services)

Water…is a need that refers to
facilities to be installed in order
to provide easy access..(to)
potable or drinking water….

Access to potable
water (basic
services)

x

Electrification…(as) not all the
barangays within the ancestral
domain has power supply..
Educational needs with respect
to…formal institutions ranging
from primary, elementary,
secondary up to tertiary levels.
And an institute or program
that may assist the
development and enhance the
IPs skills and capabilities…
Poverty resulting to
hunger..necessitates an
intervention to address IPs
needs for food for their daily
sustenance.

Electrification
(basic services)

x

x

Access to
education (basic
services)

x

Access to
adequate food
and nutrition
(livelihood)

x
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Devolved

Consensus
-based

Equal
chances
&
benefits

IKbased

IEKbased

Intergen.
learning

ADSDPP policy

..continuous Information and
Education Campaign (IEC) in the
assertion of IPs rights over the
resources.
trainings and perhaps
educational tours to encourage
IPs in the continuance of
cultures…and transfer..towards
the next generation.
Development projects for...
land, forests, water scenery and
other wildlife.
preservation and development
of their culture as well as sound
traditional practices of the
tribe, hence not losing their
identity.
..provides venue in transferring
cultural practices as well as
knowledge.
..freely practice our cultural
beliefs, customs and traditions.
ancestral domain will be
protected from unregulated
natural resources extraction...
watershed, forest reserve and
river banks will be rehabilitated
by Indigenous trees and other
species.

Code scheme

Povertyfocused

Egalitarianbased

Rightsbased

Education on IP
rights to
resources

Devolved

Consensus
-based

Equal
chances
&
benefits

IKbased

x

x

x

Transfer of
culture and
knowledge
Cultural rights
Resource
conservation
(natural capital)
Habitat
rehabilitation
(natural capital)

Intergen.
learning

x

Continuance and
transfer of
culture to the
next generation
Projects for
nature
conservation
(natural capital)
Preservation and
development of
culture

IEKbased

x
x
x

x
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ADSDPP policy

Access and implement a
sustainable livelihood project
and basic social services.
Preserve cultural systems and
practices.
Strengthened Information,
Education Campaign (IEC) on..
IPRA, ADSDPP and other IP
related laws.

Code scheme

Livelihood and
basic services

Povertyfocused

Egalitarianbased

Rightsbased

Devolved

Consensus
-based

Equal
chances
&
benefits

IKbased

IEKbased

Intergen.
learning

x

Culture
preservation
Education on IP
rights

x
x

Implementing rules and mechanisms
The development,
management and protection of
the..domain is perpetual
responsibility of every
member…who is duty bound to
hand this responsibility to all
IPs'/ICCs succeeding
generations as it has been
traditionally observed.
..performance of this
responsibility shall always
anchor on customary practices,
tradition, norms and culture of
the tribe.
The Royalty Funded Program
and Projects. This can be
proposed by any individual KLC
member, family/clan..

Equal
responsibility to
care of domain;
hand over
responsibility to
next generation

x

Performance
based on
customary ways

x

x

Equal
opportunity to
propose a project

x
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ADSDPP policy

Non-Royalty Funded
Program/Project
Implementation. The
concerned BTC (Barangay Tribal
Council) shall cause the
program/project approval and
implementation.
The elders of the family/clan
shall..allocate the land to the
members…either with the use
of traditional practices or any
process acceptable to
all..parties
Lands duly issued with tenure
instruments..shall be
respected. Renewal is subject
to FPIC…..
NGOs, private individuals or
groups,..who wish to invest or
stay in the ancestral domain
must have….FPIC of the
affected IPs.
Any person that commits
violation…shall be punished in
accordance with the customary
laws of the tribe.
This implementing rules and
mechanisms…may be amended
through consensus or 2/3 votes
during its annual or special
general assembly.

Code scheme

Povertyfocused

Egalitarianbased

Rightsbased

Devolved

Consensus
-based

Equal
chances
&
benefits

IKbased

Governance or
management
devolved to
village council

Traditional land
distribution

x

FPIC for renewal
of tenure
instrument

x

FPIC process for
non-Indigenous
investors or new
comers

x

Use of customary
law in giving
penalties

x

Consensus-based
decision making

x
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IEKbased

Intergen.
learning

ADSDPP policy

Code scheme

Povertyfocused

Egalitarianbased

Rightsbased

Devolved

Consensus
-based

Equal
chances
&
benefits

IKbased

IEKbased

Ancestral Domain Management Structure
Defend and uphold the
individual and collective rights
of all members of the…tribe.
To promote the cultural
heritage…and rebuilding
traditional concept of
leadership…through Indigenous
knowledge.. and practices.
Rebuilding/reapplication of
traditional…management of
resources…through Indigenous
knowledge and practices…
To build entrepreneurial and
financial capabilities of…tribal
council, families, clans and
individuals.
All members have the right to
participate in the deliberation
during general assembly….
Vote on all matters or
questions brought before the
assembly.
Receive benefits and/or fair
share of the fruits of the AD
management.
Call for the resignation or
expulsion of any members of
the tribal council or officers
who have grossly violated any
of the policies…

Uphold individual
and collective
rights
Promote cultural
heritage, rebuild
traditional
concept of
leadership
Restoring
traditional
resource use
regimes
Build
entrepreneurial
skills, financial
capabilities
Right to
participate

x

x

x

x

x

Voting rights

x
Receive benefits
from AD
management
Rights to hold
leaders
accountable

x

x
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Intergen.
learning

ADSDPP policy

Membership maybe terminated
by voluntary withdrawal of the
member.
Governing body…members
selected through….any
traditional form of
representation based on
verified and accepted practice
of the…tribe.

Code scheme

Povertyfocused

Egalitarianbased

Rightsbased

Devolved

Consensus
-based

Equal
chances
&
benefits

IKbased

Exit right

x
Customary
representatives

x

285

IEKbased

Intergen.
learning

Table 2C. Policies, coding scheme and the cultural empowerment attribute they represent: ADSDPP 3.
ADSDPP policy

Code scheme

Povertyfocused

Egalitarianbased

Rightsbased

Devolved

Consensus
-based

Equal
chances
&
benefits

IKbased

IEKbased

Development Needs and Vision, Mission and Goals
education needs, to provide
access for fund support
system for the schooling IP
children who are at
different levels of
education.
Livelihood programs and
farm cultivation to source
out income in the gradual
eradication of hunger and
poverty.
Promote agricultural
production suitable in the
ancestral domain with
consideration on the
cultural practices of the IP
farmers.
Accessibility to health and
related programs and
projects through
information and education
campaign and facilitate IPs
to benefit health services.
Needs which involve
construction of Farm to
Market Roads.., bridges
tribal halls or multi-purpose
buildings, school buildings
and other..facilities to

Support for education
(basic service)

x

Livelihood, eradication
of hunger

x
Support of traditional
farming

x

Health services (basic
services)

x

Infrastructure support
(basic services)

x
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Intergen.
learning

ADSDPP policy

enable the delivery of
services… specifically of
those hard to reach areas.
establishment of
agricultural plantations…to
provide income among the
locals in the area.
…uphold indigenous
political system through
documentation and
information dissemination
of their cultural practices
on governance…
Regulate extraction and
utilization of forest
resources through…the
enforcement of the FPIC
guidelines.
There is a need to regulate
extraction and utilization of
forest resources…by
promoting and enhancing
efforts on forest and
watershed rehabilitation,
conservation and
protection.
envisioned for educated,
healthy, and…economically
developed community.
.envisioned..(a) community
with a vibrant culture..
To formulate policies,

Code scheme

Livelihood through
agricultural plantations

Povertyfocused

Egalitarianbased

Rightsbased

Devolved

Consensus
-based

Equal
chances
&
benefits

IKbased

IEKbased

Intergen.
learning

x

Documentation and
dissemination of
traditional governance
systems

x

FPIC process to
regulate forest use

x
Forest conservation
(natural capital)

x

Basic services
(education, health,
economy)
Vibrant culture

x
X

Manage ancestral

x
287

ADSDPP policy

programs/projects aimed at
preparing the ancestral
domain for the next
generation's disposal.
equal access to education
for the present and
forthcoming generations.

Code scheme

Povertyfocused

Egalitarianbased

Rightsbased

Devolved

Consensus
-based

Equal
chances
&
benefits

IKbased

IEKbased

Intergen.
learning

domain for future
generation

Equal access to
education

x

Community rules and implementing policies
management,
Equal responsibility to
development, and
care of domain; hand
protection of the ancestral
over responsibility to
domain are inherent
next generation
responsibilities of every
member of the tribe and
are being handed down
from one generation to the
other.
exercise of this
Performance based on
responsibility always
customary ways
anchored on customary
practices, traditions, norms,
and culture of the tribe.
Opening or expansion of
Subsistence/traditional
"kaingin" areas is only
farming
allowed within the
production forest.

x

x

x

x
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ADSDPP policy

Except for traditional
resource uses by the tribe,
all resource uses…must
secure…and comply the
Free and Prior Informed
Consent (FPIC) process.
all activities relative to the
utilization and harvesting of
naturally grown
timber…must comply to the
FPIC.
Commercial harvesting…of
planted species…shall
secure FPIC of the
concerned IP.
Traditional utilization and
extraction of these
products (minor forest
products) are allowed.
Traditional uses of these
products (wood derivatives)
are permitted in production
areas..
Large scale production and
harvesting (of minor forest
products),…an FPIC (must
be) secured.
Gathering and collecting
(wood derivatives)...for
commercial purposes..an
FPIC must be secured.
Commercial use (water

Code scheme

Povertyfocused

Egalitarianbased

Rightsbased

Traditional resource
use, resource use
subject to FPIC

Devolved

Consensus
-based

x

Equal
chances
&
benefits

IKbased

IEKbased

x

x
Use of commercially
planted resource
subject to FPIC

x

Traditional use of NTFP

x
Traditional use of
wood products

x

Commercial use of
timber and non-timber
subject to FPIC

x

Commercial use of
wood derivatives
subject to FPIC

X

Commercial use of

x
289

Intergen.
learning

ADSDPP policy

resources) is allowed
provided that it must
comply (with the) FPIC
process.
Mineral exploration,
extraction and
utilization..are allowed
provided that it shall
undergo FPIC process.
Industrial and mineral
processing zone shall be
designated with consent by
the ICCs/Ips..through the
FPIC process…
The sharing of benefits…(of)
income generated from
the.. programs/projects
shall be allocated…
Imposition of "bunna" if
violation (is)..illegal
extraction or utilization of
resources within the
ancestral domain.
Imposition of "bugwas" if
violation committed is
related to murder, human
assault and others of
physical assail.
This.rules and
mechanisms…may be
amended through
consensus or 2/3 votes

Code scheme

Povertyfocused

Egalitarianbased

Rightsbased

Devolved

Consensus
-based

Equal
chances
&
benefits

IKbased

water subject to FPIC

Commercial use and
processing of minerals
subject to FPIC

x

Commercial use and
processing of minerals
subject to FPIC

Sharing of benefits

x
Penalties according to
customary laws

x
Penalties according to
customary laws

x
Consensus-based
decision making

x

290

IEKbased

Intergen.
learning

ADSDPP policy

Code scheme

Povertyfocused

Egalitarianbased

Rightsbased

Devolved

Consensus
-based

Equal
chances
&
benefits

IKbased

during its annual or special
general assembly.

Ancestral domain management structure
The BTCELs (Barangay Tribal Governance or
Council of Elders and
management devolved
Leaders) are the..
to village council
indigenous peoples
organization in the
Barangay level tasked to
manage and administer the
affairs of the ancestral
domain..
In accordance to the
consensus-based
customary practices…,
selection of tribal
selection.. of
representatives, based
functionaries… at the
on customary
BTCELs shall be through a
practices
community consensus
process or as that adopted
by each community…

x

x
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x

IEKbased

Intergen.
learning

Table 2D. Policies, coding scheme and the cultural empowerment attribute they represent: ADSDPP 4.
ADSDPP policy

Code scheme

Povertyfocused

Egalitarianbased

Rightsbased

Devolved

Consensus
-based

Equal
chances
&
benefits

IKbased

IEKbased

Development Needs and Vision, Mission and Goals
A community…strongly
protecting and safeguarding
our natural resources for the
current and future
generations…
implementation of
sustainable programs that
will aid in the provision of
basic services and result in
poverty alleviation.
Effectively manage the whole
ancestral domain and its
natural resources according
to our indigenous knowledge
systems and practices and
traditions.
Ensure the recognition and
protection of the rights of
our people to our land and to
pursue our development
Achieve constant and reliable
production of locally grown
vegetables and fruits to ease
malnutrition in the domain
Use and improve the
traditional knowledge on the
use of indigenous plants as
remedy to common illness.

Conservation of
natural resources
(natural capital)

x

Provision of basic
services

x
Domain
management based
on IKSP

Recognition and
protection of
collective rights to
land
Support to address
malnutrition (basic
services)

X

x

x

Use and improve
knowledge on
traditional herbal
medicine

x

292

Intergen.
learning

ADSDPP policy

Improve the implementation
of regular health programs.
Strengthen the
implementation of proper
solid waste disposal
program.
Advance the education
program to improve the
literacy rate of our people.
Improve the production of
the major cash crops being
cultivated such as abaca,
rice, coffee and corn.
Boost the local livestock
production within the
ancestral domain and install
a market mechanism for
surplus livestock and related
products
Promote the use of
hydropower renewable
energy to generate electricity
in the domain.
Promote sustainable hunting
practices of large-bodied
mammals (deer and wild
pig).
Preserve and promote
indigenous culture through
production and marketing of
high quality native products.

Code scheme

Improve health
programs
Waste disposal
program (human
capital)

Povertyfocused

Egalitarianbased

Rightsbased

Devolved

Consensus
-based

Equal
chances
&
benefits

IKbased

IEKbased

x
x

Literacy program

x
Livelihood program

x
Livestock production
(livelihood)

x

Electrification (basic
service)

x

Sustainable
subsistence hunting

Entrepreneurship:
production and
marketing of native
products

x

x

293

Intergen.
learning

ADSDPP policy

Code scheme

Boost community-based
Entrepreneurship:
industry through
small enterprises
establishment of small and
household-based enterprise.
Uphold our right to our
Rights to a native
ancestral domain by securing title
a Certificate of Ancestral
Domain Title (CADT).
Rules and regulation in the implementation of the
ADSDPP
The development,
Equal responsibility
management and protection
to care of domain
of the ancestral domain is
the responsibility of every
community member in the
ancestral domain.
The customary practices,
Performance based
tradition, and culture of the
on customary ways
Mandaya should be
considered in responding to
their duty as members of the
indigenous community.
shall call for the awareness
Consensus-building
and consensus building
over project approval
process of the members of
the IPs and formulate a
resolution for the approval of
a project.

Povertyfocused

Egalitarianbased

Rightsbased

Devolved

Consensus
-based

Equal
chances
&
benefits

IKbased

x

x

x

x

x
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IEKbased

Intergen.
learning

ADSDPP policy

Code scheme

Community funded programs
and projects. Refers to any
program and project
proposed by any individual,
MATTCI member or family.
The development of
agricultural areas is highly
encouraged, provided
however that such
developments are
sustainable and in
accordance with IKSPs.
Proposal for conversion to
these types of land use is
possible subject however to
the FPIC process of
concerned IP community.
To convert the production
forest to other uses shall be
subject to the FPIC process.
No FPIC for traditional
resource use..
The IP and non-IP community
can apply for logging
provided that they comply
the requisites and secure the
necessary permits from the
proper government agencies.
At all times, the FPIC process
should be strictly followed.

Equal opportunity to
propose a project

Povertyfocused

Egalitarianbased

Rightsbased

Devolved

Consensus
-based

Equal
chances
&
benefits

IKbased

IEKbased

x
Agricultural
development based
on IKSP

x

Land-use conversion
subject to FPIC

x
Land-use conversion
subject to FPIC

x

Traditional resource
use
Timber use subject
to FPIC

x

x

295

Intergen.
learning

ADSDPP policy

Community Based Timbering
(Naturally grown species).
The FPIC process shall be
followed for the consultation
of all the members of the
ICCs/IPs concerned.
…community shall have a
share on the benefits…from
the utilization of forests.
Specific benefits shall be
determined during…the FPIC
process.
The IP community member
can engage in harvesting
provided that….the FPIC was
duly followed.
The IP community should be
allowed to hunt provided
that it would be for domestic
purposes only and noncommercial.
The IP community is entitled
to engage in this activity
(subsistence fishing) to all
creeks and rivers within the
Ancestral Domain.
Mineral exploration,
extraction and
utilization…are allowed..
provided that….the FPIC
process shall be followed.

Code scheme

Povertyfocused

Egalitarianbased

Rightsbased

Commercial use of
timber subject to
FPIC

Devolved

Consensus
-based

Equal
chances
&
benefits

IKbased

IEKbased

x

Sharing of benefits
from forest
utilization, Benefit
sharing subject to
FPIC

x

Commercial
harvesting by
Indigenous peoples
subject to FPIC
Subsistence hunting

x

x
Subsistence fishing

x
Commercial mining
subject to FPIC

x
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Intergen.
learning

ADSDPP policy

The IP community shall
approve, decide or
determine policies
through…consensus…
The implementing rules and
mechanisms or any part
hereof may be amended
through the consensus
building process.

Code scheme

Povertyfocused

Egalitarianbased

Rightsbased

Policy decision
making through
consensus

Devolved

Consensus
-based

x

ADSDPP
Implementation
rules amended
through consensus

x
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Equal
chances
&
benefits

IKbased

IEKbased

Intergen.
learning

Table 2E. Policies, coding scheme and the cultural empowerment principle they represent: ADSDPP 5.
ADSDPP policy

Code scheme

Povertyfocused

Egalitarianbased

Rightsbased

Devolved

Consensus
-based

Equal
chances
&
benefits

IKbased

Development Needs and Vision, Mission and Goals
managing the Tribe according
to their customary laws,
practices and culture.

Management based
on customary laws

Restore the ecological balance
of the forest, uplands and
Waterbodies.
Increase productivity of the
uplands in consonance to
sustainable technologies and
farming systems.
Enhance the conservationfocused community
enterprise and sustainable
livelihoods.
Improve infrastructure
support that enhance
livelihood Opportunities.
Strengthen enhance the
indigenous systems of
governance.
Develop the cultural integrity
of the tribe.
Improve the delivery of basic
services of the Government.

Restore ecological
balance
Enhance agricultural
productivity of
uplands

x
X

x

Enhance livelihoods

x
Improve
infrastructure
(physical capital)
Strengthen
Indigenous
governance systems
Develop Indigenous
culture
Improve
government
delivery of basic
services

x
x
x
x
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IEKbased

Intergen.
learning

ADSDPP policy

IKSP..relevant and
appropriate to the present
context…have to be
identified. This includes the
development of their
indigenous knowledge on
governance, justice
administration….
IKSP that are still relevant and
appropriate to the present
context of the domain have to
be identified. This
includes...environmental
management and protection.
development of their culture
that provides the identity and
meaning of their…race as a
people….. all initiatives within
the domain have clear
connection and relevance to
their culture…and cultural
beliefs as distinct race.
development and protection
of the environment (as)…the
main source of the
(Indigenous) ways of life…IPs
IKSP and cultural practices is
shaped from their interaction
with nature.

Code scheme

Povertyfocused

Egalitarianbased

Rightsbased

Devolved

Consensus
-based

Equal
chances
&
benefits

IKbased

IEKbased

Documentation of
IKSP

x

Documentation of
IEK

x

Culture as basis for
identity

x

Nature as source of
Indigenous way of
life

x
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Intergen.
learning

ADSDPP policy

Development of IP-sensitive
Curriculum…and
institutionalization of
basic…curriculum that are
sensitive and appropriate to
the IPs cultur(e)…including
provisions for physical
infrastructures.

Code scheme

Povertyfocused

Egalitarianbased

Rightsbased

Devolved

Consensus
-based

Equal
chances
&
benefits

IKbased

Intergen.
learning

Education based on
an Indigenous
curriculum

x

Policies and management mechanisms
Each...cluster have their own
policies and rules. These were
formulated and participated
by Mangkatadong
(community leaders) and
Matikadong (elders) including
community members of all
settlements.... The concerned
clusters.... agreed to respect
and obey their respective
community rules and policies
as part of their self
governance mechanisms.
Ensure the setting up of
mechanisms for conflict
resolution in consonance to
the tribes customary laws
and policies involving conflict
between clusters.

IEKbased

Cluster-based
policies and rules

x

Conflict resolution
between clusters
based on customary
laws

x
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ADSDPP policy

Code scheme

All complaints and disputes
shall be settled by the Council
of Leaders in accordance to
their customary laws and
traditional justice systems
including imposition of
sanctions and penalties.
No non-member of the tribe
can exploit the natural
resources without the
consent of the
concerned..communities in
accordance to the
guidelines…. on FPIC.
Hunting is prohibited during
breeding season. Each cluster
shall identify their respective
closed season/s.
Only b’latik (trap) and guns
are allowed as hunting gears
to ensure that only the
matured wildlife are hunted
down.
Clearing of areas for shifting
cultivation is allowed except
cutting of trees with bigger
timber stand. Permanent
trees shall be planted during
fallow period.

Dispute resolution &
imposition of
sanction and
penalties based on
customary laws.

Povertyfocused

Egalitarianbased

Rightsbased

Devolved

Consensus
-based

Equal
chances
&
benefits

IKbased

IEKbased

x

Resource use by
non-Indigenous
member subject to
FPIC

x

Temporary
restriction of
hunting

x

Protection of
immature wildlife

x
Modified swidden
farming

x

301

Intergen.
learning

Table 2F. Policies, coding scheme and the cultural empowerment attribute they represent: ADSDPP 6.
ADSDPP policy

Code scheme

Povertyfocused

Egalitarianbased

Rightsbased

Devolved

Consensus
-based

Equal
chances
&
benefits

IKbased

IEKbased

Intergen.
learning

Development Needs and Vision, Mission and Goals
A free and self-determined
government..under the
united and respecting
leaders, especially to the
Indigenous tribal
communities who are being
heard, consulted and served.
A living culture, which is
faithfully adhered to and
passed on to future
generations
Lasting peace and justice to
the tribe through respect and
adherence to the kukuman,
gantangan, palabian, and
pama-tasan(customary laws).
Delivery of basic services, i.e.,
education for our children,
roads and bridges, health
facilities, services and
medicines.
Strengthen Indigenous
council leaderships in the
different sitios and barangays
and the Indigenous peoples
organizations within the
Matigsalug-Manobo ancestral
domain

Self-determined
governance

x

Intergenerational
transfer of a living
culture

x

Peace and justice
through customary
laws

x

Delivery of basic
services

x
Strengthen village
leadership

x
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Meaningfully participate in
the decision-making process
for the sustainable
management and
development including in the
determination and
prioritization of programs,
projects and policies.
Effectively deal with
interested entity/ies who
want to enter into business
with the tribe… following
the…guidelines..in securing
our FPIC…
Uplift socio-economic
conditions through
livelihood/entrepreneur
programs/projects in the
ancestral domain.
Deliver basic social services
through enhanced linkages..
Increase the level of
functional literacy and
education among children
and adults.
Strengthen, promote and
preserve culture, traditions
and Indigenous Knowledge
Systems and Practices (IKSP)

Code scheme

Povertyfocused

Egalitarianbased

Rightsbased

Devolved

Consensus
-based

Equal
chances
&
benefits

IKbased

Participation in
decision making

x

Business
partnerships subject
to FPIC

Uplift socioeconomic conditions
through livelihoods

Provision of basic
services
Increase functional
literacy (human
capital)

x

x

x
x

Preservation of IKSP

x

303

IEKbased

Intergen.
learning

ADSDPP policy

Conserve, rehabilitate and
protect the environment and
natural resources within the
ancestral domain

Code scheme

Conserve natural
resources (natural
capital)

Povertyfocused

Egalitarianbased

Rightsbased

Devolved

Consensus
-based

Equal
chances
&
benefits

x

Implementing policies and mechanisms
A parcel of land shall be
entrusted by the
Barangay/Sitio Tribal Council
to every Matigsalug-Manobo
Household in their respective
territory who has no land
being occupied, possessed
and cultivated.
Every decision made by the
respective Barangay/Sitio
Tribal Council regarding this
subsection (transfer of land
or property, land and
property improvements) shall
be concurred by the Board of
Trustees.
It shall be the responsibility of
all members of the…tribe..to
rehabilitate, conserve,
protect and maintain the
ecological balance.
The said rehabilitation shall
be managed by the duly
constituted body by the
respective Barangay/Sitio
tribal council.

Equitable land
distribution

x

Village council
decisions respected
by higher authorities

X

Equal responsibility
for the care of
resources

x

Management
functions devolved
to local units

x
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IKbased

IEKbased

Intergen.
learning

ADSDPP policy

The said conservation and
protection shall be managed
by the duly constituted body
by the respective
Barangay/Sitio tribal council.
Financial support..shall be
solicited..a form of
development programs and
projects, provided that these
are...with the FPIC of
the…tribe.
The development of lands
and natural resources,
including its production, shall
not only be the priority rights
or privileges to
the…tribe…but also for the
responsibility of ecological
balance.
Large-scale production…shall
be introduced…, without
prejudice to…securing the
FPIC of the tribe.
Fishing and hunting…shall be
allowed..; provided that only
the Indigenous ways of
fishing and hunting shall be
followed.

Code scheme

Povertyfocused

Egalitarianbased

Rightsbased

Devolved

Consensus
-based

Equal
chances
&
benefits

IKbased

IEKbased

Management
functions devolved
to local units

Programs and
project subject to
FPIC

x

Priority rights to use
and conserve
resources

x

Commercial scale
ventures subject to
FPIC

x

Subsistence resource
use (hunting &
fishing)

x

305

Intergen.
learning

ADSDPP policy

Code scheme

In the sacred areas,…only the
development deliberated and
approved…shall be allowed,
provoded that….the FPIC of
the tribe shall first be
secured…
In other areas of economic,
ceremonial and aesthetic
value, any
development….must be in
accordance with the IKSP of
the tribe.
No policy, program, project,
plan and activity shall be
allowed…when it causes
threat/s and disintegration of
the…Tribe.
Any entities…who intend to
introduce certain policies,
development programs,
projects and plans within the
ancestral domain…, the FPIC
shall first be secured.
Any unsolicited
program…initiated by the
government agency shall first
secure the FPIC of the…tribe.
Entry of migrants (NGOs,
corporations,
associations)…who intend to
stay in the ancestral domain,
shall….secure the FPIC.

Development in
sacred areas subject
to FPIC

Povertyfocused

Egalitarianbased

Rightsbased

Devolved

Consensus
-based

Equal
chances
&
benefits

IKbased

x

Development in
accordance to IKSP

x

Maintaining tribal
relations and unity

x
Development
initiatives by
external parties
subject to the FPIC

x

Unsolicited program
subject to FPIC

x

Entry of nonmembers subject to
FPIC

x

306

IEKbased

Intergen.
learning

ADSDPP policy

(Migrants), …shall be obliged
to respect, accept and adopt
the policies, culture and
tradition of the…tribe.
Any violation committed by a
certain migrant or entity shall
be penalized by the
Barangay/Sitio tribal Council
in accordance to the
extent/level of violation
through customary processes.
Permits shall be without
prejudice to the FPIC process
prescribed by law.
Resolution of conflict
according to customary
laws…shall be conducted by
every Barangay/Sitio Tribal
Council.
Settlement of any land
dispute…shall be done
through kukuma, gantangan,
palabian and pamatasan
(custom law).

Code scheme

Povertyfocused

Egalitarianbased

Rightsbased

Devolved

Consensus
-based

Respect of the IKSP
by non-Indigenous
settlers

Equal
chances
&
benefits

IKbased

x

Penalties imposed
by village councils, in
accordance to
customary processes

x

Government permits
subject to FPIC
compliance
Conflict resolution at
the village council
level, according to
customary laws

x

x

x

Settlement of land
disputes according
to custom law.

x

x
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IEKbased

Intergen.
learning
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Code scheme

Any land dispute involving
only the members of the
clan…resolved through the
elders of the clan….When no
settlement is
reached,…ransmitted to the
Barangay/Sitio Tribal
Council,…(also for disputes
between 2 or more clans, an
IP and a non-IP, and 2 or
more non-IPs.
The ineherent rights of
the…tribe to self-governance
and empowerment shall be
recognized.
all members of
the…tribe…shall have the
right and responsibility to
participate in the
formulation, implementation
of plans, policies and
programs.
The rights of the…tribe to
social justice and human
rights shall be recognized and
respected.
In times of job opportunities
within the CADT, the
members shall have the
priority of employment…
..rights to be accorded with
basic services from the LGU.

Devolved settlement
of land disputes

Povertyfocused

Egalitarianbased

Rightsbased

Devolved

Consensus
-based

Equal
chances
&
benefits

x

Right to selfgovernance

x

Right to participation

x

Human rights and
rights to social
justice recognized

x

Employment priority
for Indigenous
members

x

Citizen rights to
basic services

x
308

IKbased

IEKbased

Intergen.
learning

ADSDPP policy

The rights of….women shall
be respected and protected
in accordance to their rights…
The rights of the children and
youth shall be respected and
protected…They shall be
empowered for the
promotion of their basic
rights..
The tribe…shall ensure the
education of their
children…(which) shall serve
as their tool for their
sustainable development.
The rights of the…Tribe...to
cultural integrity shall be
respected, recognized, and
protected.
The…tribe shall protect its
Indigenous culture/IKSP. It
shall include but not limited
to rituals, justice system….,
indigenous farming
techniques and herbal
medicine.
shall establish, control and
monitor the educational
learning system to ensure
that the curriculum…includes
the recognition, promotion
and protection of the basic
rights of Indigenous peoples.

Code scheme

Povertyfocused

Egalitarianbased

Rightsbased

Special rights to
women

Devolved

Consensus
-based

Equal
chances
&
benefits

IKbased

IEKbased

x

x

Intergen.
learning

x

Child/youth rights

x

Provision of basic
education (basic
service)

x

Rights to cultural
integrity

x

Protection of IKSP,
Protection of
Indigenous farming

Education
curriculum that
promotes and
protects rights of
Indigenous peoples

x

309
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Code scheme

dignity and diversity of
culture… appropriately
reflected in all forms of
education, public
information, public services
and …exchange programs.
All biological and genetic
resources…traditionally used
shall be protected in
accordance to customs and
traditions….shall only be
transferred to..members….to
ensure preservation of this
indigenous knowledge,
the(y)…. shall be documented
in the tribe's language.

Cultural dignity and
diversity reflected in
education media

Povertyfocused

Egalitarianbased

Rightsbased

Devolved

Consensus
-based

Equal
chances
&
benefits

IKbased

IEKbased

Intergen.
learning

x

Biological resources
protected according
to customs and
traditions, Resources
and Indigenous
knowledge
documented in the
tribe's language

x
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Table 2G. Policies, coding scheme and the cultural empowerment attribute they represent: ADSDPP 7.
ADSDPP policy

Code scheme

Povertyfocused

Egalitarianbased

Rightsbased

Devolved

Consensus
-based

Equal
chances
&
benefits

IKbased

Development Needs and Vision, Mission and Goals
…provide the youth with the
appropriate education
opportunities and a brighter
future.
..achieve quality life…in
accordance with Indigenous
culture.
Rights of the tribe
recognized and tribe
ownership of ancestral
domain for the benefit of the
tribe.
Care of natural wealth within
the ancestral domain
including nature
conservation.
Actions that would enhance
knowledge and awareness
about their situation and
livelihood among the
members..
Assistance with ensuring
access to appropriate
livelihoods and other basic
needs.
Preserve cultural beliefs,
traditional justice systems
and historical records.

Provide appropriate
education (basic
service)

x

Quality life through
Indigenous culture

x

Rights to ancestral
domain recognized

x
Conservation of
natural resources
(natural capital)

x

Knowledge about
suitable livelihoods

x
Access to livelihoods
and basic needs

x

Preservation of
culture

x
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IEKbased

Intergen.
learning

ADSDPP policy

Restore and conserve the
forest and nature in general.
Develop sustainable
livelihoods through
agriculture according to
Indigenous ways of resource
management to reduce
dependence on the forest.
Use of forest products
through sustainable means.
rovide opportunities for
developing the knowledge
and skills of village councils
on plan implementation.
Care of the various resource
use and conservation
regimes within the ancestral
domain.
Program/project in
accordance with the culture
and traditions of the people
There is consultation and
consent from the tribe and
respects our rights over
agreed-upon goals.
Give priority to tribe
members in undertaking
projects and in the
distribution of its benefits.

Code scheme

Conservation of
natural resources
Resource
management
through Indigenous
farming

Sustainable forest
use (natural capital)
Building village
council capabilities
for plan
implementation
Care of various
resource use
regimes

Povertyfocused

Egalitarianbased

Rightsbased

Devolved

Consensus
-based

Equal
chances
&
benefits

IKbased

IEKbased

x

x

X
x

Development in
accordance with
culture and
traditions
Consultation and
consent from the
tribe

x

x

Equal access to
projects and its
benefits

x

312

Intergen.
learning

ADSDPP policy

Women provided with the
opportunity to participate in
planning and decision
making.
Respect religious beliefs and
resist unethical practices
Fair distribution of benefits
to each community
member/group
Develop good relations
between Indigenous and
non-Indigenous settlers.
Develop sense of unity and
cooperation among tribal
members.
Registration of all members
of the 14 barangays to
enhance participation to
planning and decision
making which would
strengthen unity and
cooperation.
This (equal participation of
members) will enhance
participation in decisionmaking which will
strengthen unity, mutual
help, cooperation and the
vitality of the community.

Code scheme

Povertyfocused

Egalitarianbased

Rightsbased

Equal opportunity
for women

Devolved

Consensus
-based

Equal
chances
&
benefits

IKbased

x

Respect Indigenous
ethics
Fair distribution of
benefits

x
x

Develop good
relations among
settlers
Develop good
relations among
settlers
Accounting of all
members to enhance
participation, unity
and cooperation

X

Equal participation
enhances unity,
mutual help and
vitality of community

x

x
x

313

IEKbased

Intergen.
learning

ADSDPP policy

Strengthen relations with
local government units
especially with building good
relations and cooperation to
improve the status of the
communities.
Partnerships with financial
institutions and buyers of
domain commodities

Code scheme

Povertyfocused

Building good
relations with local
governments

Business
partnerships (social
and financial capital)

Egalitarianbased

Rightsbased

Devolved

Consensus
-based

Equal
chances
&
benefits

IKbased

IEKbased

x

x

Implementation policies and mechanisms
Within protected areas,
collection of natural
resources for traditional uses
such as medicinal plants,
rattan, orchids and wildlife,
except for timber is allowed.
Subsistence hunting that use
spear, traps and other
traditional hunting is
allowed
Hunting of endangered and
culturally important wildlife
is prohibited
Traditional hunting must be
followed (June-August offseason – breeding season
October-December optimal
hunting season – feeding
season of the animals.

Subsistence use of
wildlife and nontimber forest
products

x

Subsistence hunting
allowed

x

Hunting of
ecologically and
culturally important
wildlife prohibited
temporal restriction
of harvest

x

x

protection of certain
life stages

x

314

Intergen.
learning

ADSDPP policy

Mineral resources can be
extracted only within the
production area using
traditional/manual mining in
an area of no more than 2
hectares per site.
Subsistence fishing using
traditional plant poisons
The barangay or tribal
council are the foundation of
the organization. They will
decide directly on village
matters, including resolving
local issues that affect the
community.
Each community or gaop
shall make their own
development plan according
to their needs.
Staff hiring must be from
members of the organization
from Tagulwan, Pulangi and
Sawaga.
All non-member groups,
government agency,
religious groupsand others
who want to implement
large scale projects within
the ancestral domain must
secure an FPIC.

Code scheme

Traditional (smallscale) mining
allowed

Povertyfocused

Egalitarianbased

Rightsbased

Devolved

Consensus
-based

Equal
chances
&
benefits

IKbased

IEKbased

x

Traditional fishing
using plant poisons
Political functions
decentralized to
gaops

x

x

Resolving
issues/problems at
the gaop level

x

Priority of
employment in
ancestral domain
projects
FPIC for big projects
by non-member
groups or parties

x

x

315

Intergen.
learning

ADSDPP policy

New CBFM or ISF projects
must secure community
FPIC.
renewal of ranching permit
shall secure an FPIC.
FPIC for projects within titled
lands inside the ancestral
domain.
Violation of natural resource
use by outsiders penalized
based on customary law.
Seek consent of Gaup
owners when hunting in
areas outside of own village
boundaries.
Use of traditional ways in
fishing and hunting.
Second offense by tribal
members will be penalized
using custom law.

Code scheme

Povertyfocused

Egalitarianbased

Rightsbased

Government forestry
projects require
FPICs
Private use of
resources subject to
FPICs
Project within titled
lands subject to FPIC

Devolved

Consensus
-based

Equal
chances
&
benefits

IKbased

IEKbased

x

Penalties based on
customary laws
Traditional village
boundaries
recognized

x

Use of traditional
ways in fishing and
hunting.
Offenses by tribal
members penalized
based on custom law

x
x

316

Intergen.
learning

Table 2H. Policies, coding scheme and the cultural empowerment principle they represent: ADSDPP 8.
ADSDPP policy

Code scheme

Povertyfocused

Egalitarianbased

Rightsbased

Devolved

Consensus
-based

Equal
chances
&
benefits

IKbased

Development Needs and Vision, Mission and Goals
A community…wherein
each member benefits from
a quality life in the context
of sustainable
development.
Develop plans or programs
that reflect….a caring
disposition towards…
economic, environmental..
and physical development
through ecological balance,
economic programs
Develop plans or programs
that reflect an Indigenous
way of life that
recognizes….a caring
disposition towards…
cultural….development
through… cultural
strengthening…
Develop plans or programs
that reflect an Indigenous
way of life that recognizes…
gender equality…
Develop plans or programs
that reflect an Indigenous
way of life that…protect (s)
rights and privileges of
every member.

Each community
member benefitting
from sustainable
development

x

Economic and livelihood
development,

x

Cultural development

x

Gender equality

x
Protection of the rights
and privileges of each
member

x
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IEKbased

Intergen.
learning

ADSDPP policy

Transfer of cultural
practices particularly those
that maintain natural
resources to the next
generation.
Maintain quality and
sufficient agricultural
products through
sustainable farming
practices to improve the
circumstances of farmers
Education campaigns about
ways to conserve the forest,
including tree planting to
increase forest area and
reforestation to restore
deforested areas to
improve the conditions of
natural resources and
retain the quality of rivers,
springs and other protected
places
Partnership with the local
government for setting up
mechanisms that
strengthen the market for
Indigenous produce…,
including widening
opportunities for product
marketing, business and
employment.

Code scheme

Povertyfocused

Egalitarianbased

Cultural transfer of
resource use practices
to the next generation

Rightsbased

Devolved

Consensus
-based

Equal
chances
&
benefits

IKbased

IEKbased

x

Agricultural
development

x

Conservation of natural
resources (natural
capital)

x

Strengthening marketbased economy

x

318

Intergen.
learning

ADSDPP policy

Code scheme

Create opportunities for
partnership with other
stakeholders for achieving
quality life within the
ancestral domain
Continuous campaigns for
education and awareness
regarding rights and
priviledges of Indigenous
peoples, including laws on
ancestral domains.
Retain customs and
traditions to revive cultural
heritage and allow the next
generation to follow such
traditions.
Education among members,
particularly mothers about
health, nutrition and
sanitation to avoid sickness
within the domain.
Education among native
title holders about their
role & responsibilities,
including providing
opportunities where each
member is consulted, their
issues & problems heard,
and each provided with
services and their requests
addressed.

Create opportunities for
partnerships (social
capital)

Povertyfocused

Egalitarianbased

Rightsbased

Devolved

Consensus
-based

Equal
chances
&
benefits

IEKbased

Intergen.
learning

x

Campaigns for
Indigenous rights and
privileges

x

Revive cultural heritage,
allow next generation to
uphold such traditions

Education on health and
sanitation (human
capital)

IKbased

x

X

Each member consulted
and provided with
services

x
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x

ADSDPP policy

Code scheme

Povertyfocused

Egalitarianbased

Rightsbased

Devolved

Consensus
-based

Equal
chances
&
benefits

IKbased

IEKbased

Rules and regulation on plan implementation
This follows the principle of
cultural enrichment
through continuing cultural,
economic and political
expression of human
dignity for all members of
the Indigenous group…
Any mining activity within
the domain by an outsider
needs an FPIC.
Although forest use is
allowed within production
areas, outsiders should
secure an FPIC first,
especially those having
commercial goals.
Places set aside as sacred
sites must not be converted
into other land classification
by virtue of the land being
sacred and vital for
protecting the cultural
heritage of the tribe.
If the contract of the CSC
holders has expired, the
contract owner must meet
the FPIC requirements in
case he/she wants to renew
his/her contract.

cultural enrichment
through cultural,
economic and political
expressions of a
dignified Indigenous
way of life.

x

Mining subject to FPIC

X
Forest use by outsiders
subject to FPIC

x

Setting aside
“permanent” sacred
sites

x

Renewal of CSC contract
subject to FPIC

x

320

Intergen.
learning
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Code scheme

Any future use of occupied
lands within the ancestral
domain requires an FPIC.
Traditional distribution of
lands shall be continued.
Commercial water use such
as for irrigation, resort,
bottled water, dams for
electric generation, and
others would require an
FPIC.
Indigenous (ecological)
knowledge, systems and
practices must be used first
in the creation of policies
and mechanisms for
development and
management of forest
resources.
Hunting of wildlife is
allowed only if intended for
subsistence and not for
commercial use.
Cultural uses of wildlife and
resources in rivers and
creeks are allowed

Commercial use of
occupied lands subject
to FPIC
Traditional use of lands
continued
Commercial water use
subject to FPIC

Partnership with credible
companies for eco-tourism
ventures requires an FPIC.

Ecotourism ventures
subject to FPIC

Povertyfocused

Egalitarianbased

Rightsbased

Devolved

Consensus
-based

Equal
chances
&
benefits

IKbased

IEKbased

x
x

x

Use of IEK priority in
developing forest
management policies

x

Subsistence hunting of
wildlife

x

Traditional uses of
freshwater resources

x

x

321
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Programs or projects must
benefit every member of
the tribe, not only a few,
and should not go against
the idea of sustainable
development where
everyone is enjoying the
fruits of development.
Project implementation by
the barangay tribal council
Private individuals wanting
to set up business or
provide funds for business
must secure an FPIC
Government sponsored
project: solicited or not
requires an FPIC.
NGO projects would require
an FPIC.
Small-scale mining would
also require an FPIC.
processing of minerals
would require an FPIC
Invoke prior-rights to use of
resources
Pre-existing slash and burn
farms will be respected,
with new ones allowed but
subject to policies.

Code scheme

Povertyfocused

Egalitarianbased

Rightsbased

Devolved

Consensus
-based

Equal
chances
&
benefits

IKbased

IEKbased

Every tribe member
benefiting from
development

x

Implementation by the
village council
Private business
ventures subject to FPIC

x
x

Government project
subject to FPIC

x

NGO projects subject to
FPIC
Small-scale mining
subject to FPIC
Mineral processing
subject to FPIC
Prior-rights resource use

x
x
x
x
x
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Intergen.
learning

ADSDPP policy

Violation of the policies of
the ADSDPP must be
penalized using customary
laws.

Code scheme

Povertyfocused

Egalitarianbased

Use of customary law in
penalizing violators

Rightsbased

Devolved

Consensus
-based

Equal
chances
&
benefits

IKbased

x
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IEKbased

Intergen.
learning

Table 2I. Policies, coding scheme and the cultural empowerment attribute they represent: ADSDPP 9.
ADSDPP policy

Code scheme

Povertyfocused

Egalitarianbased

Rightsbased

Devolved

Consensus
-based

Equal
chances
&
benefits

IKbased

Development Needs and Vision, Mission and Goals
Natural resource
protection and
management.
Resource development
program.
Program for health and
sanitation
Infrastructure
development
Agricultural development
Preservation of culture
and Indigenous
knowledge systems and
practices

Resource conservation
(natural capital)
Resource development
(natural capital)
Health and sanitation
(human capital)
Infrastructure
development (physical
capital)
Agricultural development

x
x
X
x
X

Cultural preservation

x

Implementing mechanisms
Traditional property
regimes exercised by the
IP in accordance with
customary laws govern
the relationships of all
individuals within the
communities with respect
to all lands and resources
found within the ancestral
lands

Property regimes
exercised in accordance
with customary laws

x
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IEKbased

Intergen.
learning

ADSDPP policy

Code scheme

Clans in all the areas still
follow the togal system of
settling disputes, although
these are not documented
by the barangay. Clan
heads are still considered
leaders and are consulted
when there are problems
and disputes among the
clan members. If the clan
heads cannot settle the
dispute, the parties will
bring it to the barangay
council.
traditional means of
hunting and fishing is
allowed from May to July
and November to January
Gathering of
herbal/medicinal plants
Any violation of this policy
shall be subject to
customary laws…
There shall be no
extension of term of
instrument or area
covered unless with FPIC
of the ICC
All projects and programs
implemented in the AD
must undergo the FPIC
process

Clan-based governance
through the togal system

Povertyfocused

Egalitarianbased

Rightsbased

Devolved

Consensus
-based

Equal
chances
&
benefits

IKbased

IEKbased

Seasonality of hunting

x
Collection of
herbal/medicinal plants
Violations subject to
customary laws

x
x

Extension of tenure
contract subject to FPIC

All projects/programs
subject to FPIC

x
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Intergen.
learning

Table 3A. Indigenous ecological knowledge entries in the ADSDPPs: Management practices based on ecological knowledge.
Plan
No.

Monitoring change in
ecosystems

1

Planting is done during
the 2nd quarter of the
moon or "Ikadarwa
sakip". This is being
done to avoid pests like
"ambao" rat, red ants,
maya, the "karangag",
"bukay" and "kabiao",
species of parrot who
likes to eat rice and
corn.

2

Protection of a
vulnerable life history
stage

Protection of specific
habitats

Temporal restrictions
of harvests

The tribe only catches
big fishes; small fishes
are able to escape
though the spaces on
the traps. These play a
big role in ensuring the
continuous supply of
fishes.

The members of the
tribes are prohibited to
catch the fishes to
areas they identify as
balitian (where balete
is common) where they
believed that these
places are home of the
gamaw-gamaw and
also during panap-anap

Hunting of game
animals is prohibited
during their belief to
be the breeding season
which usually falls on
May and June…they
based such season by
observing a particular
behavior of the pig.
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Multiple species &
integrated
management
Some of the crops
being planted by the
tribe are: kamote,
batad, humay, or
upland rice, awai'
wakag, ba'ay, ube and
kamanting

There are many kinds of
crops that are tribe
plants but most
common are camote,
gabi, banana, dawa,
tambayayong, timon
suksukan and tabako.
They also plant umay
and wakag. Each
method varies on the
type of plant.

Management of
succession

The Mandaya uses land
mainly for farming
purposes. Mostly they
planted cash crops or
non-perennial crops for
food consumption. To
sustain the land after
harvest, the Mandaya
would have to leave the
farm to recover and
open other areas to
cultivate.

Plan
No.

Monitoring change in
ecosystems

Protection of a
vulnerable life history
stage

Protection of specific
habitats

3

327

Temporal restrictions
of harvests

Multiple species &
integrated
management
Both tribes relied on
farming as the main
basis of existence. They
plant upland rice
(omay), corn (batad),
cassava (balanghoy),
ube, gabi (wakag),
sweet potatoes, dawa,
banana (saging) and
vegetables.

Management of
succession
The tribe's primary
system of agriculture is
nomadic. They transfer
from one place to
another after one or
two harvests to allow
the soil gets back to its
original state….Kaingin
system..is the method
of clearing the farm
lot…(we clear the
land…in order to
increase our harvest
and we will wait for the
grass and twigs to rot
for the land to be
fertile)..(the farming
technique of our
ancestors produces
only a harvest in a year.
They transfer to
another plot after then.
The former lot will be
left until it will go back
to its former state –
forested.

Plan
No.
4

Monitoring change in
ecosystems

Protection of a
vulnerable life history
stage

Protection of specific
habitats
The belief that spirits
reside in budbud
(banyan) trees made it
impossible for farmers
to till lands with
existing stands of these
trees. Doves are also
believed to be bad
omens; one will rather
opt to discard a
suitable land at the
first sign of these birds.
Lands where someone
died as well as burial
grounds are generally
avoided. After
considering all points, a
farmer marks his select
site by clearing the
corners and perimeter
boundaries.
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Temporal restrictions
of harvests

Multiple species &
integrated
management
The Mandaya farmers
tanom or plant various
crops on their swidden,
many of which are
solely for household
consumption. Rice and
abaca are the most
widely cultivated
among the crops. While
these crops only last
one cropping, many
root crops and fruit
trees planted in
swidden sites last
beyond primary
cropping. Each swidden
contains various mix of
crops, but staple crops
such as corn, camote
and
cassava are commonly
observed. Vegetables
like mustard, squash,
eggplants and sayote
are also frequently
planted.

Management of
succession

Plan
No.

Monitoring change in
ecosystems

Protection of a
vulnerable life history
stage

Protection of specific
habitats

5
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Temporal restrictions
of harvests

Multiple species &
integrated
management
During the Participatory
Rapid Appraisal
conducted, there are
about twenty-six
indigenous varieties of
upland rice recorded….
While there are only
two varieties of corn –
tiniguib and malagkit.

Management of
succession
IKSP on shifting
cultivation (galas ) is
still practiced at the
moment particularly in
the forested upland
areas…. Slashing and
burning (bitas ) of trees
is done to clear the
area of any pests
present in the soil and
at the same time allow
some grasses to grow
that help
fertilize the soil. After
harvesting the crops,
the area is left for a
fallow period of five (5)
years. The the fallow
period is intended
to allow the forest to
revegetate.

Plan
No.

Monitoring change in
ecosystems

6

In the named month,
the tree ulayon would
be profuse with fruits
that would fall off the
ground. A favorite feed
of wild pigs, they are
identified and secured
as soon as there are
indications of the
boar's presence.

Protection of a
vulnerable life history
stage
Spawning, mating
season is respected.
Only boars are hunted.
The sow or the female
kind and their young
are spared.

Protection of specific
habitats

Temporal restrictions
of harvests

Forests are sanctuaries
of wildlife. These are
considered sacred and
hunting is restricted.

June is the month
closed to hunting. It is
a mating season for the
wild animals. Boars
which are the object of
hunting in August will
be able to mate.
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Multiple species &
integrated
management
While it may be true
that rice is the main
crop in swidden farms,
other plants are
planted not only for
subsistence but to
serve as primary shield
of the rice from
foraging animals.
Bananas are planted
outside the swidden
farms as "first line of
defense", followed by
cassava, corn and
camote (sweet potato).

Management of
succession
Shifting cultivation has
been practiced since
time immemorial. One
cycle consists of five
distinct activities
namely: site selection,
slashing, burning,
planting or cropping
and observance of a
fallow period. Swidden
among the Matigsalug
may be communal or
Individual or
combination of both.

Plan
No.

Monitoring change in
ecosystems

Protection of a
vulnerable life history
stage

Protection of specific
habitats

7
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Temporal restrictions
of harvests

Multiple species &
integrated
management
The months of March
until May are the best
months for planting rice
and corn and also in
August until
November… whereas
the month of February
is good for planting
banana, abaca, ube,
ginger, sugarcane,
bingala and labog. We
also caught plenty of
frogs during planting
season....Other plants
found in our farms are
squash, patani,
watermelon, cucumber,
sesame, aglay, labog,
and lutya....Apart from
a variety of crops, we
also own domestic
animals in our farm
such as chicken, pig,
dog, cat, buffalo and
horse.

Management of
succession

Plan
No.

Monitoring change in
ecosystems

8

The season or climate
is also known
indicators of when best
to plant or do harvest.
Seasons also provide
an idea when best to
plant subsistence
crops..

Protection of a
vulnerable life history
stage

Protection of specific
habitats
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Temporal restrictions
of harvests

Multiple species &
integrated
management
For example, the period
of fullmoon is believed
to be the best time to
plant kabasal, kamote,
wakag and other food
crops. During dry
season, the Mansakas
drain portions of the
creek, especially the
Anita and Mambusao to
collect bunog, paitan,
awing and kasili as food

Management of
succession

Plan
No.

Monitoring change in
ecosystems

9

Parubinian is a
traditional rice planting
method. The Bagobo
observe the star
formation during night
time before planting
anything. Heavy stars
mean good harvest.
The phases of the
moon are also
observed. Full moon is
a time for planting rice,
corn and other crops.
The third day from the
full moon, called
"Daragmit" is a good
time for planting fruit
trees, coconut and
banana. All root crops
are planted during the
low tide. When the
formation of the clouds
is very heavy, it is a
time for planting
ginger. The fourth time
after the fullmoon is a
good time for hunting
because wild animals
are docile.

Protection of a
vulnerable life history
stage

Protection of specific
habitats
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Temporal restrictions
of harvests

Multiple species &
integrated
management
Parubinian is a
traditional rice planting
method. The Bagobo
observe the star
formation during night
time before planting
anything. Heavy stars
mean good harvest.
The phases of the moon
are also observed. Full
moon is a time for
planting rice, corn and
other crops. The third
day from the full moon,
called "Daragmit" is a
good time for planting
fruit trees, coconut and
banana. All root crops
are planted during the
low tide. When the
formation of the clouds
is very heavy, it is a
time for planting
ginger. The fourth time
after the fullmoon is a
good time for hunting
because wild animals
are docile.

Management of
succession

Table 3B. Indigenous ecological knowledge entries in the ADSDPPs: Social mechanisms behind management practices.
Plan
No.

Knowledge carriers &
folklore

1

2

However he can only
till it (the swidden
farm) or choose a size
of land upon asking
permission from the
tribal chieftain of the
community. The extent
of his clearing signifies
the size of land he
owns.

Taboos and
regulations

Rituals ceremonies, &
others

Roles of stewards/wise
people

A ritual is performed
before hunting of deer,
wild pig, wid fowl and
other wild animals. The
hunter prepares a
"Tawagan" and
decorates it with "bahi"
leaves. Offerings such
as "mamaon", "buyo",
"apog", "wine" and rice
pudding.
A "Lubina" or
thanksgiving is
performed during
harvest and opening of
new occupational land.
They offer wine to the
spirits and butchered
pig.
They were some rituals
done by the baylans
before extracting the
timber.

They were some rituals
done by the baylans
before extracting the
timber
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Cultural values

The tribe only gets
enough timber to suit
their needs such as
housing.

Worldview

Ownership of the
land...is by grace that
as long as you see an
unoccupied land, you
may open and till it,
through the so called
kaingin system. ..It is
their belief that land is
a gift from Magbabaya
where anyone can till it
but have to take care
of it.

Plan
No.

Knowledge carriers &
folklore

Taboos and
regulations

Rituals ceremonies, &
others
The tribe can get water
for drinking and for any
purposes from any
water sources but they
should perform rituals
first when getting water
from sacred sites
identified by baylan and
elders. This is often
common in spring
areas.
The hunter
(mangayam) is selected
by the member of the
family and prayed over
by a baylan through a
ritual. The hunter uses
bow and arrow, kakana
and a trap (batik) in his
activity and is guided by
a hunting dog called
tumawan
Panawagtawag is a
ritual done by elders
and baylans before
hunting. This is done by
asking permission from
the diwata (spirits) for
them to do pangayam
(hunting).
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Roles of stewards/wise
people
sacred sites identified
by baylan and elders

prayed over by a baylan
through a ritual.

Panawagtawag is a
ritual done by elders
and baylans

Cultural values

If ever they catch more
than they could
consume, they share
their catch to the
members of the
community.

Worldview

Plan
No.

Knowledge carriers &
folklore

Taboos and
regulations

Rituals ceremonies, &
others

3

Roles of stewards/wise
people

Cultural values

Worldview

According to Tungaan,
land is life. It is the
source of identity of
the tribes…land is the
source of food and
medicine, dwelling of
the spirits, and domain
of the tribe. Hence it
can never be sold or
titled. The tribe took its
existence from the
harvest of the land.
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Plan
No.
4

Knowledge carriers &
folklore

Taboos and
regulations

Rituals ceremonies, &
others
To ensure a good crop,
planting rituals are then
observed. They
(believed) in kaloloa ng
umay (spirits of the rice
field) that has to be
pleased prior to sowing
any seed in the
kaingin…. One of the
rituals included the
dancing, chanting and
incantations of the
balyan in the middle of
the swidden
summoning the kaloloa
ng umay. As soon as
the balyan was able to
communicate with the
spirits, the harvest is
predicted by testing the
“sap” of the grain pods.
If the grain pods yield
adequate or abundant
fluid, the balyan
predicts a good harvest.

5

Roles of stewards/wise
people
The (tribe) used to
observe a number of
rituals headed by the
Balyan prior to the
harvest.

Before clearing the
forests, rituals
(panawagtawag) are
held to ask permission
from the diwatas.
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Cultural values

Worldview

Plan
No.

Knowledge carriers &
folklore

Taboos and
regulations

Rituals ceremonies, &
others

6

Rituals for this activity
are performed by the
individual fishers in
their respective abode.

Do not scold wild
animals. Intestines
should not be reversed
(meaning, put the
inside out). Hunting
dogs will not hunt
anymore. Do not jump
over hunting
paraphernalia nor burn
them, this will bring
bad luck. Do not pat
any part of the kill
because butchered
animal when eaten can
cause stomach upset.

7

Cultural values

Worldview

Rituals for this activity
are performed by the
individual fishers in
their respective abode.
However, a divination
be performed in the
owrkplace when there
is difficulty in making a
catch. We invoke the
pleasure of Gamowhamow, the spirit who
owns the water and the
living creatures therein,
for generosity.
Alimugkat who is the
owner of the
watershed, si also
appeased so that no
harm befalls the fishers.

Meat of fresh catch like
deer, monkey and wild
boars are divided
among the hunters.
The head of the catch
goes to the hunter or
to the individual who
caught it. Food is to be
shared because
selfishness is frowned
upon by the spirits.

It is important to treat
the land with care and
respect. It is not to be
sold because it is part
of the people. People
doesn't own the land,
it is the land that owns
the people. When a
man dies, he is buried
in the earth. This
means that the earth
owns the people. God
created the earth for
the people, and
therefore cannot be
sold. Selling it brings
retribution because it
is meant for us all. The
recovery of our
ancestral domain is a
Divine Act, it cannot be
licensed.

Farming is our primary
livelihood. We believe
that our harvest is
plentiful if we observe
rituals.

We still follow our
culture of reciprocity
or reciprocal labor in
our farm especially
beginning harvest time
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Roles of stewards/wise
people

Plan
No.

Knowledge carriers &
folklore

Taboos and
regulations

Rituals ceremonies, &
others

9

Roles of stewards/wise
people

Cultural values

Worldview

To the BagoboTagabawa. Their
ancestral domain is
their identity, material
and spiritual link from
the past to the present
and future generations.
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Appendix 2: Village-based Indigenous planning process: field-testing
and evaluation
Table 1. Evaluative framework: process and outcome criteria for evaluating the
Indigenous community-based Planning (adapted from Frame et al 2006).
PROCESS CRITERIA AND DESCRIPTIONS
1.

2.

3.

4.

5.

6.

7.

Purpose & Incentives. The process is driven by a shared purpose and provides incentives to
participate and to work towards consensus in the process.
 I believed it was the best way to attain our development goals within the ancestral domain.
 The issues we dealt with during planning were important and required our immediate attention.
 I wanted my views and needs to be considered during planning.
 It is my right to have a say in planning our future.
 I know that all participants will collectively identify and agree upon clear goals and objectives.
 I don’t know how an Indigenous planning process works and I wanted to learn.
Inclusive. All village members who have interests on the development issues and outcomes are
involved throughout the process.
 All social groups (men, women, youth and the poor and well-off) in the community were
represented.
 All interests and values were encouraged and respected during the process.
Voluntary and Commitment: Village members who are interested participate voluntarily and are
committed to the process.
 We were fully consulted and we understood the value of the planning process.
 I was fully committed to making the process work.
 All participants were committed to making the process work.
Clear Roles & Rules: Roles are clarified and planning protocols negotiated as part of the process.
 Participant roles were clearly defined.
 The procedural ground rules were clearly defined.
Equitable: The process provides for equal and balanced opportunity for effective participation by all
interested members.
 I had received sufficient information to participate effectively.
 I had received sufficient resources to participate effectively.
 All interests or perspectives had equal influence at the planning table.
 The process reduced power imbalances among participants.
 My participation made a difference in the outcomes of the planning process.
Trust and Teamwork: The process operates according to the conditions of principled interaction,
including valuing open communication, unity and trust.
 The process encouraged open and honest communication between participants.
 The process generated mutual trust among participants.
 The process fostered teamwork.
Culturally appropriate. The process is compatible with the relational and holistic worldviews that
underpins Indigenous culture.
 Indigenous narratives and stories were valued as important sources of planning information.
 Process took into account our Indigenous worldview; how we see our relationship with our
fellows, our lands, our resources, and the world in general.
 Plan goals and actions are consistent with our Indigenous worldview and visions for the future.
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8.

9.

10.

11.

12.

13.

Respect. The process is undertaken based on the basis of mutual and cross-cultural respect.
 Non-Indigenous facilitators understood and were respectful of the local culture.
 All understood and respected the views and interests of each participant.
 The process valued and respected the views of women.
Flexible and Adaptive: Process is flexible enough so that schedules and activities can be adjusted
when needed.
 Schedules were flexible enough. Our personal schedules were adequately considered and given
importance.
 There were opportunities to periodically assess the process and make adjustments as needed.
Planning Information: The process incorporates the right information into decision making.
 The process was well prepared and has the right information.
 The process effectively combined Indigenous know-how and knowledge from the outside.
Time Limits: Realistic milestones and deadlines are established and managed throughout the process.
 The time allotted to the process was realistic.
 The process had detailed actions and clear milestones.
 Deadlines were helpful in moving the process along.
Commitment to Implementation: The process and final agreement include clear commitments to
implementation.
 At the end, the participants gave a strong assurance that they will implement what is in the plan.
 There was a clear strategy for plan implementation.
Process Management: The process is facilitated and managed effectively and in a neutral manner.
 Process staff and facilitators were skilled in running meetings.
 Process staff acted in a neutral and unbiased manner.
 The presence of an Indigenous community facilitator/mediator improved process effectiveness.

14. Purpose & Incentives. The process is driven by a shared purpose and provides incentives to
participate and to work towards consensus in the process.
 I believed it was the best way to attain our development goals within the ancestral domain
 The issues we dealt with during planning were important and required our immediate attention.
 I wanted my views and needs to be considered during planning.
 It is my right to have a say in planning our future.
 I know that all participants will collectively identify and agree upon clear goals and objectives.
 I don’t know how an Indigenous planning process works and I wanted to learn.
15. Inclusive. All village members who have interests on the development issues and outcomes are
involved throughout the process.
 All social groups (Men, Women, Youth and the poor and well-off) in the community were
represented.
 All interests and values were encouraged and respected during the process.
16. Voluntary and Commitment: Village members who participated voluntarily and are committed to the
process.
 We were fully consulted and we understood the value of the planning process.
 I was fully committed to making the process work.
 All participants were committed to making the process work.
17. Clear Roles & Rules: Roles are clarified and planning protocols negotiated as part of the process.
 Participant roles were clearly defined.
 The procedural ground rules were clearly defined.
18. Equitable: The process provides for equal and balanced opportunity for effective participation by all
members.
 I had received sufficient information to participate effectively.
 I had received sufficient resources to participate effectively.
 All interests or perspectives had equal influence at the planning table.
 The process reduced power imbalances among participants.

342

 My participation made a difference in the outcomes of the planning process.
19. Trust and Teamwork: The process operates according to the conditions of principled interaction,
including valuing open communication, unity and trust.
 The process encouraged open and honest communication between participants.
 The process generated mutual trust among participants.
 The process fostered teamwork.
20. Culturally appropriate. The process is compatible with the relational and holistic worldviews that
underpins Indigenous culture.
 Indigenous narratives and stories were valued as important sources of planning information.
 Non-Indigenous facilitators understood and were respectful of the local culture.
 Process took into account our Indigenous worldview; how we see our relationship with our
fellows, our lands, our resources, and the world in general.
 Plan goals and actions are consistent with our Indigenous worldview and visions for the future.
21. Respect. The process is undertaken based on the basis of mutual and cross-cultural respect.
 All understood and respected the views and interests of each participant.
 The process valued and respected the views of women.
 Indigenous cultural practices and norms were respected.
22. Flexible and Adaptive: Process is flexible so that schedules and activities can be adjusted when
needed.
 Schedules were flexible. Our personal schedules were adequately considered and given
importance.
 There were opportunities to periodically assess the process and make adjustments as needed.
23. Planning Information: The process incorporates the right information into decision making.
 The process was well prepared and has the right information.
 The process effectively combined Indigenous know-how and knowledge from the outside.
24. Time Limits: Realistic milestones and deadlines are established and managed throughout the process.
 The planning schedules were realistic.
 The process had detailed actions and clear milestones.
 Deadlines were helpful in moving the process along.
25. Commitment to Implementation: The process and final agreement include commitments to
implementation.
 Participants shared a strong commitment to planning implementation.
 There was a clear strategy for plan implementation.
26. Effective Process Management: The process is facilitated and managed effectively and in a neutral
manner.
 Process staff and facilitators were skilled in running meetings.
 Process staff acted in a neutral and unbiased manner.
 The presence of an Indigenous community facilitator/mediator improved process effectiveness.
OUTCOMES CRITERIA AND DESCRIPTION
1.

2.

3.

Perceived as Successful: The planning process is perceived as successful by the village.
 The CDP process was a positive experience for me.
 The CDP process I participated in was a success.
 I am satisfied with the outcome of the process.
Agreement: General agreement that the process resulted to a plan desired by the village.
 The resulting plan fully represents my personal needs, concerns, and values.
 The resulting plan fully represents community aspirations.
Conflict Reduced: The process reduces conflict.
 As a result of the planning process, conflict over how to use the ancestral domain has been
reduced.
 There is improved community and family relations as a result of planning.
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4.

Very useful method: The process is perceived as a very useful planning approach.
 The CDP process is one best way of developing an Indigenous community development plan.
 My community’s interests have been accommodated well through the CDP process than they
would have been through other means.
5. Creativity: The process produced creative ideas and outcomes.
 The planning process encouraged the participants to come up with creative ideas for action.
6. Understanding and Skills: Villagers gained knowledge, understanding, and skills out of the process.
 As a result of the process, I have a good understanding of the interests of other community
members.
 As a result of the process, I have a better understanding of my community.
 As a result of the process, I have a better understanding of my ancestral domain.
 As a result of the process, I have understood how I can improve my livelihood and circumstances.
 I gained new or improved skills as a result of my involvement in the process.
7. Social (Bridging) Capital: The process created better working relationships with and access to
support from external partners.
 I have better working relationships with the project implementers as a result of the process.
 I have better access to support services as a result of the process.
8. Information: The process produced data, information, and analyses that is understood and are of
practical value to the villagers.
 The Information I personally acquired through my participation is very useful for me
 I have used the information generated through the planning process to improve on my own
livelihoods.
 The process produced information that has been understood and accepted by all participants.
9. Second-order Effects: The process had second-order effects including positive changes in behaviors
and actions and new partnerships and/or projects.
 I have seen positive changes in behaviors and actions as a result of the process.
 More help and support came as a result of the process.
 Our leaders became more active with finding development assistance as a result of the process.
10. Support of ICP: The process resulted in the appreciation of the ICP and participants endorse the use
of the framework.
 The process served the common good or community interests.
 The government should value village-level planning of development within ancestral domains.
 I believe that participatory and consensus-based processes are an effective way of creating
Indigenous development plans.
 Knowing what I know now I would get involved in a process similar to the ICP process again.

D. Open-ended Questions










What were the key factors determining success?
What were the most significant achievements of the planning process?
Who benefited most from the outcomes of the process?
What were the key strengths of the process?
What were the key weaknesses of the process?
The planning process could have been more effective by making the following changes;
What barriers do you perceive might block implementation of the planning process?
What advice would you give someone who was thinking of participating in a future
Indigenous planning?
Would you like to make any additional comments?
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Table 2. Percentage agreement/disagreement for Process and Outcomes Criteria used to evaluate the village-based Indigenous planning
process among respondents from SEBNAKA (SEB, n=40), NAMADLA (NAM, n=50 ), PALUPA (PAL, n =54 ) of Arakan, North
Cotabato, Mindanao Island, Philippines.
STRONGLY AGREE
Evaluation Statements

SOMEWHAT AGREE

SOMEWHAT DISAGREE

STRONGLY DISAGREE

SEB

NAM

PAL

Ave.

SEB

NAM

PAL

Ave.

SEB

NAM

PAL

Ave.

SEB

NAM

PAL

Ave.

90%

100%

76%

89%

10%

0%

19%

10%

0%

0%

6%

2%

0%

0%

0%

0%

2. Issues were important
and required attention.

90%

100%

78%

89%

10%

0%

22%

11%

0%

0%

0%

0%

0%

0%

0%

0%

3. I wanted my views and
needs to be considered

90%

100%

79%

90%

10%

0%

21%

10%

0%

0%

0%

0%

0%

0%

0%

4. It is my right to have a
say
5. Participants will
collectively agree on goals
and objectives.
6. I don’t know how
planning works and I
wanted to learn.
AVERAGE

93%

100%

85%

92%

8%

0%

11%

6%

0%

0%

4%

1%

0%

0%

0%

0%

80%

98%

74%

84%

18%

0%

26%

14%

3%

2%

0%

2%

0%

0%

0%

0%

73%

100%

78%

84%

24%

0%

22%

16%

3%

0%

0%

1%

0%

0%

0%

0%

86%

100%

78%

88%

13%

0%

20%

11%

1%

0%

2%

1%

0%

0%

0%

0%

83%

100%

74%

86%

15%

0%

26%

14%

3%

0%

0%

1%

0%

0%

0%

0%

83%

100%

83%

89%

18%

0%

17%

11%

0%

0%

0%

0%

0%

0%

0%

0%

83%

100%

79%

87%

16%

0%

21%

13%

1%

0%

0%

0%

0%

0%

0%

0%

PROCESS CRITERIA
Purpose and Incentives
I attended the planning
because:
1. Best way to attain our
development goals

Inclusive
7. All social groups were
represented.
8. All interests and values
were encouraged and
respected
AVERAGE
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SOMEWHAT AGREE

SOMEWHAT DISAGREE

STRONGLY DISAGREE

SEB

NAM

PAL

Ave.

SEB

NAM

PAL

Ave.

SEB

NAM

PAL

Ave.

SEB

NAM

PAL

Ave.

85%

98%

78%

87%

15%

0%

22%

12%

0%

2%

0%

1%

0%

0%

0%

0%

85%

94%

74%

84%

15%

6%

26%

16%

0%

0%

0%

0%

0%

0%

0%

0%

88%

100%

75%

88%

10%

0%

25%

12%

3%

0%

0%

1%

0%

0%

0%

0%

86%

97%

76%

86%

13%

2%

24%

13%

1%

1%

0%

1%

0%

0%

0%

0%

90%

92%

80%

87%

10%

4%

20%

11%

0%

2%

0%

1%

0%

2%

0%

1%

13. The procedural ground
rules were clearly defined.

95%

100%

78%

91%

5%

0%

22%

9%

0%

0%

0%

0%

0%

0%

0%

0%

AVERAGE

92%

96%

79%

89%

8%

2%

21%

10%

0%

1%

0%

0%

0%

1%

0%

0%

Equitable
14. I had or received
sufficient information.

100%

98%

77%

92%

0%

2%

21%

8%

0%

0%

2%

1%

0%

0%

0%

0%

15. I had or received
sufficient resources.

90%

63%

74%

76%

8%

35%

23%

22%

3%

0%

2%

1%

0%

2%

2%

1%

16. All interests or
perspectives had equal
influence.
17. The process reduced
power imbalances.

83%

94%

70%

82%

13%

6%

30%

16%

5%

0%

0%

2%

0%

0%

0%

0%

95%

96%

81%

91%

5%

2%

17%

8%

0%

2%

2%

1%

0%

0%

0%

0%

18. My participation made
a difference.
AVERAGE

93%

98%

89%

93%

8%

0%

11%

6%

0%

2%

0%

1%

0%

0%

0%

0%

92%

90%

78%

87%

7%

9%

20%

12%

2%

1%

1%

1%

0%

0%

0%

0%

Voluntary and
Commitment
9. Fully consulted and we
understood the value of
planning.
10. I was fully committed
to making the process
work.
11. All participants were
committed to making the
process work.
AVERAGE
Clear roles and rules
12. Participant roles were
clearly defined.
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SOMEWHAT AGREE

SOMEWHAT DISAGREE

STRONGLY DISAGREE

SEB

NAM

PAL

Ave.

SEB

NAM

PAL

Ave.

SEB

NAM

PAL

Ave.

SEB

NAM

PAL

Ave.

93%

98%

74%

88%

8%

0%

26%

11%

0%

2%

0%

1%

0%

0%

0%

0%

88%

96%

78%

87%

13%

4%

22%

13%

0%

0%

0%

0%

0%

0%

0%

0%

95%

98%

80%

91%

5%

0%

20%

8%

0%

2%

0%

1%

0%

0%

0%

0%

92%

97%

77%

89%

8%

1%

23%

11%

0%

1%

0%

0%

0%

0%

0%

0%

88%

96%

83%

89%

13%

4%

17%

11%

0%

0%

0%

0%

0%

0%

0%

0%

93%

98%

87%

92%

8%

0%

13%

7%

0%

2%

0%

1%

0%

0%

0%

0%

24. Process respected our
Indigenous worldview

90%

100%

74%

88%

10%

0%

26%

12%

0%

0%

0%

0%

0%

0%

0%

0%

25. Plan consistent with
our worldview and visions
for the future.
AVERAGE

83%

98%

83%

88%

18%

2%

17%

12%

0%

0%

0%

0%

0%

0%

0%

0%

88%

98%

82%

89%

12%

2%

18%

10%

0%

1%

0%

0%

0%

0%

0%

0%

90%

96%

70%

85%

10%

4%

28%

14%

0%

0%

0%

0%

0%

0%

2%

1%

92%

98%

80%

90%

8%

0%

20%

9%

0%

0%

0%

0%

0%

2%

0%

1%

90%

100%

87%

92%

10%

0%

13%

8%

0%

0%

0%

0%

0%

0%

0%

0%

91%

98%

79%

89%

9%

1%

20%

10%

0%

0%

0%

0%

0%

0%

0%

0%

Trust and Teamwork
19. The process
encouraged open and
honest communication.
20. The process generated
trust.
21. The process fostered
teamwork.
AVERAGE
Cultural sensitivity
22. Indigenous narratives
and stories were valued.
23. Non-Indigenous
facilitators respectful.

Respect
26. All respected the
views and interests of
each participant.
27. The process valued
and respected women
views.
28. Indigenous cultural
practices and norms
respected.
AVERAGE
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Flexible and Adaptive
29. Schedules were
flexible enough.
30. Process periodically
assessed and adjustments
made as needed.
AVERAGE
Planning information
31. Process well prepared
and has the right
information.
32 The process effectively
combined IEK and Science
AVERAGE
Time Limits
33. Schedules were
realistic.
34. Process had detailed
actions and clear
milestones.
35. Deadlines helpful in
moving process along.
AVERAGE
Plan implementation
36. Participants shared a
strong commitment to
plan implementation.
37. There was a clear
strategy for plan
implementation.
AVERAGE

SOMEWHAT AGREE

SOMEWHAT DISAGREE

STRONGLY DISAGREE

SEB

NAM

PAL

Ave.

SEB

NAM

PAL

Ave.

SEB

NAM

PAL

Ave.

SEB

NAM

PAL

Ave.

88%

34%

74%

65%

13%

61%

26%

33%

0%

0%

0%

0%

0%

5%

0%

2%

83%

100%

57%

80%

15%

0%

43%

19%

3%

0%

0%

1%

0%

0%

0%

0%

85%

67%

66%

73%

14%

31%

34%

26%

1%

0%

0%

0%

0%

2%

0%

1%

90%

98%

81%

90%

10%

0%

19%

10%

0%

0%

0%

0%

0%

2%

0%

1%

85%

98%

41%

75%

15%

0%

22%

12%

0%

0%

11%

4%

0%

2%

26%

9%

88%

98%

61%

82%

13%

0%

20%

11%

0%

0%

6%

2%

0%

2%

13%

5%

90%

98%

77%

88%

10%

0%

21%

10%

0%

2%

2%

1%

0%

0%

0%

0%

90%

98%

85%

91%

8%

0%

15%

7%

3%

0%

0%

1%

0%

2%

0%

1%

95%

94%

74%

88%

3%

4%

26%

11%

3%

0%

0%

1%

0%

2%

0%

1%

92%

97%

79%

89%

7%

1%

20%

10%

2%

1%

1%

1%

0%

1%

0%

0%

90%

94%

72%

85%

10%

4%

26%

13%

0%

0%

2%

1%

0%

2%

0%

1%

90%

100%

72%

87%

10%

0%

26%

12%

0%

0%

2%

1%

0%

0%

0%

0%

90%

97%

72%

86%

10%

2%

26%

13%

0%

0%

2%

1%

0%

1%

0%

0%
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Process Handling
38. Staff and facilitators
skilled.
39. Staff neutral and
unbiased.
40. Indigenous community
facilitator improved
process effectiveness.
AVERAGE
PROCESS CRITERIA
Seen as Successful
1. The CDP process was a
positive experience.
2. The CDP process was a
success.
3. I am satisfied with the
process outcome.
AVERAGE
Agreement
4. Plan represents my
needs, concerns, and
values.
5. Plan represents
community aspirations.
AVERAGE
Conflict Reduced
6. Conflict over how to
use the ancestral domain
reduced.
7. Community and family
relations improved.
AVERAGE

SOMEWHAT AGREE

SOMEWHAT DISAGREE

STRONGLY DISAGREE

SEB

NAM

PAL

Ave.

SEB

NAM

PAL

Ave.

SEB

NAM

PAL

Ave.

SEB

NAM

PAL

Ave.

90%

98%

71%

86%

10%

0%

27%

12%

0%

0%

0%

0%

0%

2%

2%

1%

93%

98%

83%

91%

8%

2%

17%

9%

0%

0%

0%

0%

0%

0%

0%

0%

88%

100%

85%

91%

13%

0%

15%

9%

0%

0%

0%

0%

0%

0%

0%

0%

90%

99%

80%

89%

10%

1%

20%

10%

0%

0%

0%

0%

0%

1%

1%

0%

88%

98%

81%

89%

13%

0%

19%

11%

0%

0%

0%

0

0%

2%

0%

1%

90%

98%

80%

89%

10%

0%

20%

10%

0%

0%

0%

0

0%

2%

0%

1%

88%

100%

74%

87%

10%

0%

26%

12%

3%

0%

0%

1%

0%

0%

0%

0%

88%

99%

78%

88%

11%

0%

22%

11%

1%

0%

0%

0%

0%

1%

0%

0%

85%

100%

57%

81%

15%

0%

31%

15%

0%

0%

7%

2%

0%

0%

4%

1%

88%

96%

70%

85%

13%

0%

28%

13%

0%

0%

0%

0%

0%

4%

2%

2%

86%

98%

64%

83%

14%

0%

30%

14%

0%

0%

4%

1%

0%

2%

3%

2%

88%

98%

81%

89%

10%

2%

17%

10%

3%

0%

2%

1%

0%

0%

0%

0%

93%

98%

78%

89%

8%

2%

22%

11%

0%

0%

0%

0%

0%

0%

0%

0%

90%

98%

80%

89%

9%

2%

19%

10%

1%

0%

1%

1%

0%

0%

0%

0%
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Effective
8. The process is one
best way to make an
Indigenous CDP.
9. Community interests
accommodated well
through the CDP process.
AVERAGE
Creative and Innovative
10. Process encouraged
participants to think of
creative ideas.
Understanding and Skills
11. I now have a good
understanding of
community member
interests.
12. I now have a better
understanding of my
community.
13. I have a better
understanding now of my
ancestral domain.
14. I understand now how
I can improve my
livelihood.
15. I gained new or
improved skills.
AVERAGE

SOMEWHAT AGREE

SOMEWHAT DISAGREE

STRONGLY DISAGREE

SEB

NAM

PAL

Ave.

SEB

NAM

PAL

Ave.

SEB

NAM

PAL

Ave.

SEB

NAM

PAL

Ave.

83%

98%

89%

90%

18%

2%

11%

10%

0%

0%

0%

0%

0%

0%

0%

0%

80%

98%

70%

83%

20%

2%

30%

17%

0%

0%

0%

0%

0%

0%

0%

0%

81%

98%

80%

86%

19%

2%

20%

14%

0%

0%

0%

0%

0%

0%

0%

0%

83%

96%

76%

85%

18%

2%

24%

15%

0%

0%

0%

0

0%

2%

0%

1%

85%

100%

61%

82%

15%

0%

35%

17%

0%

0%

4%

1%

0%

0%

0%

0%

85%

98%

70%

84%

15%

2%

30%

16%

0%

0%

0%

0%

0%

0%

0%

0%

78%

98%

78%

84%

23%

2%

22%

16%

0%

0%

0%

0%

0%

0%

0%

0%

80%

98%

70%

83%

20%

0%

28%

16%

0%

0%

2%

1%

0%

2%

0%

1%

85%

98%

78%

87%

15%

2%

22%

13%

0%

0%

0%

0%

0%

0%

0%

0%

83%

98%

71%

84%

18%

1%

27%

15%

0%

0%

1%

0%

0%

0%

0%

0%
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Social Capital
16. I have better work
relations with project
implementers.
17. I have better access to
support services.
AVERAGE
Information
18. Information I got is
very useful.
19. I have used the
information I got to
improve my livelihood.
20. Information produced
understood and accepted
by all participants.
AVERAGE
Second-order Effects
21. Resulted to positive
changes in behaviors and
actions of community
members.
22. More help and
support came.
23. Leaders became more
active with finding
development assistance.
AVERAGE

SOMEWHAT AGREE

SOMEWHAT DISAGREE

STRONGLY DISAGREE

SEB

NAM

PAL

Ave.

SEB

NAM

PAL

Ave.

SEB

NAM

PAL

Ave.

SEB

NAM

PAL

Ave.

80%

92%

80%

84%

20%

4%

20%

15%

0%

2%

0%

1%

0%

2%

0%

1%

77%

81%

61%

73%

23%

19%

37%

26%

0%

0%

0%

1%

0%

0%

2%

1%

78%

86%

70%

78%

22%

11%

29%

21%

0%

1%

0%

1%

0%

1%

1%

1%

80%

96%

70%

82%

20%

0%

30%

17%

0%

0%

0%

0%

0%

4%

0%

1%

78%

100%

72%

83%

20%

0%

26%

15%

3%

0%

2%

1%

0%

0%

0%

0%

83%

100%

63%

82%

18%

0%

37%

18%

0%

0%

0%

0%

0%

0%

0%

0%

80%

99%

69%

82%

19%

0%

31%

17%

1%

0%

1%

0%

0%

1%

0%

0%

80%

96%

69%

81%

18%

6%

31%

18%

3%

0%

0%

1%

0%

0%

0%

0%

83%

98%

78%

86%

15%

0%

22%

12%

3%

0%

0%

1%

0%

2%

0%

1%

88%

98%

80%

88%

13%

0%

20%

11%

0%

0%

0%

0%

0%

2%

0%

1%

83%

97%

75%

85%

15%

2%

25%

14%

2%

0%

0%

1%

0%

1%

0%

0%
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Support of ICP
24. The process served
the common good or
community interest.
25. Government should
value village-level
planning.
26. Participatory and
consensus-based
processes are effective.
27. I would attend a CDP
process again.
AVERAGE

SOMEWHAT AGREE

SOMEWHAT DISAGREE

STRONGLY DISAGREE

SEB

NAM

PAL

Ave.

SEB

NAM

PAL

Ave.

SEB

NAM

PAL

Ave.

SEB

NAM

PAL

Ave.

90%

92%

74%

85%

10%

6%

26%

14%

0%

2%

0%

1%

0%

0%

0%

0%

80%

96%

81%

86%

15%

0%

19%

11%

5%

0%

0%

2%

0%

4%

0%

1%

88%

98%

68%

84%

10%

0%

30%

13%

3%

0%

2%

1%

0%

2%

0%

1%

88%

98%

75%

87%

13%

0%

25%

13%

0%

0%

0%

0%

0%

2%

0%

1%

86%

96%

75%

86%

12%

2%

25%

13%

2%

1%

0%

1%

0%

2%

0%

1%
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