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Introduction: 
From Margins to Ministry
In January 2023, an unprecedented moment in Brazilian
politics occurred when the government created the
Ministry of Indigenous Peoples and appointed Sônia
Guajajara, from the Tentehar-Guajajara people, as its
first-ever Indigenous Minister. Her appointment marked
more than a symbolic representation; it embodied
a fundamental shift in how Indigenous peoples, and
particularly Indigenous women, occupy political space.
As Guajajara stated at the United Nations Environment
Programme: “Just a few years ago, no one could have
imagined an Indigenous minister in Brazil. My appointment
enables Indigenous Peoples to dream. Now we can
speak for and represent ourselves. We understand
that it is time to make a statement: It is time to put our

foot down” (United Nations Environment Programme
2024).

This transformation from marginalization to political
protagonism represents the culmination of decades of
Indigenous women’s activism that has operated across
multiple domains. Indigenous women in Brazil, repre-
senting approximately 860,000 individuals from over
310 Indigenous groups (IBGE 2022), have emerged as
key actors reshaping the political landscape through
their engagement in politics, education, and social
 media platforms.

The recognition of Indigenous rights in Brazil
reached a historic milestone with the 1988 Constitution,
which acknowledged Indigenous peoples as the original
inhabitants and provided constitutional protections for
their cultural practices and territorial rights (Brasil
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1988). However, the implementation of these rights
remains contested, with powerful economic and political
interests challenging Indigenous territorial claims
through mechanisms like the recently defeated “Marco
Temporal” thesis, which sought to restrict Indigenous
land rights to territories explicitly occupied on the date
of the Constitution’s promulgation (APIB 2023).

Indigenous women´s activism emerges within this
contested landscape as a form of resistance that opera-
tes through what Brazilian Indigenous intellectual
 Célia Xakriabá, from the Xakriabá Indigenous territory
in the municipality of São João das Missões, concep-
tualizes as “body-territory” – an understanding of the
profound interconnectedness between physical bodies
and ancestral lands that challenges Western separations
between the individual and the collective, the past and
the present (Xakriabá 2020). This framework provides
the foundation for examining how Indigenous women
navigate complex identities while constructing alterna-
tive forms of political engagement. In this paper, I will
introduce the emergence of Indigenous women’s
 protagonism and how they are promoting a change in
the recognition of Indigenous rights in multiple spheres.

The Double Gaze: Understanding 
Indigenous Women´s Intersectional
Experience
Indigenous women in Brazil navigate complex political
identities shaped by intersecting oppressions tied to
both ethnicity and gender. Mariceia Guedes Pataxó,
a Brazilian Indigenous scholar and educator of the
 Pataxó people, describes this as a “double gaze” of
 prejudice, where Indigenous women face discrimina-
tion first as women and then as Indigenous individuals
(Guedes 2017). Despite these challenges and the signi-
ficant achievements of Indigenous women, academic
attention to their experiences remains limited (Dutra
and Mayorga 2019).

Kimberlé Crenshaw’s formulation of intersectionality
emphasizes the importance of examining overlapping
social markers to fully comprehend the cumulative
 effects of discrimination (Crenshaw 1989, 140). Indi-
genous women in Brazil face gender-based oppression,
ethnic marginalization, and class-based exclusion,
which have historically placed them on the fringes of
society and leadership.

Indigenous scholars and leaders, such as Sônia
Guajajara, have powerfully articulated that the oppression
faced by Indigenous women in Brazil is inseparable
from the intersecting forces of colonialism and patriarchy.
She emphasizes that the barriers limiting Indigenous

women´s participation and leadership are not inherent
to Indigenous cultures, but rather a result of a colonial
legacy:

“Subservience is not cultural. To stand on the
margins is not cultural. It is a colonial heritage; it
is part of the colonization we lived and complied
with. We complied with machismo, domestic violence,
and barring women’s participation. We must break
this barrier. The colonial, machista barrier that
many Indigenous people still see as culture. We must
confront that” (Guajajara in McNee et al. 2021, 17).
This intersectional oppression is historically anchored

in colonial processes that imposed not only Eurocentric
and racist structures but also a patriarchal order that
disempowered and dehumanized Indigenous peoples
and enslaved people from Africa, and especially women.
The colonial patriarch, as described by Guatemalan
anthropologist and Maya Kaqchikel scholar Aura Cumes,
became the owner and master of Indigenous families,
communities, and nature itself, exerting violence
under this legitimized authority (Cumes 2019, 297).
The imposition of capitalist patriarchy mirrored
European dynamics, privatizing communal lands and
women’s reproductive labour, and systematically erasing
Indigenous women’s agency and leadership.

Indigenous Feminism and the Body-
Territory Framework
Indigenous feminism emerges as an intersectional
framework rooted in the lived experiences of Indigenous
women and the mobilization of ancestral knowledge.
This approach lays the groundwork for understanding
how Indigenous women are increasingly engaging in
activism to advocate for their rights and those of their
communities, including land rights, education, and
protection from violence (ANMIGA 2021; Mendes
2024).

The emergence of Indigenous feminism within these
movements highlights the distinct needs and priorities
of Indigenous women, while also critiquing the colonial
foundations of mainstream, hegemonic feminism
(McNee et al. 2021; Martinelli 2019). This movement
emphasizes the role of Indigenous women, who use the
term “warriors of ancestrality” to define themselves,
committed to preserving culture for future generations
and challenging both patriarchal structures and racism
(ANMIGA 2021). A key distinction of Indigenous
feminism is the inseparability of land, identity, and
rights, as Xakriabá explains:

“When someone reaffirms themselves as a feminist
in a more urban context of social struggle in general,
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when they say ́ feminist´, they can define themselves
as feminists alone. But we, Indigenous people, when
I say ´feminist´, I, as Célia Xakriabá, wouldn’t
consider myself a feminist alone. That’s why it’s
difficult. At no point did I reaffirm myself in that
conceptual context. What I’m saying is that we,
Indigenous women, fight for territorial rights, for
equality. Because, for me, there’s no right to equality
if our connection to the land isn’t guaranteed. So,
it’s still a complex discussion” (Xakriabá in
Martinelli 2019, translated by the author).
The concept of body-territory, proposed by Indige-

nous intellectuals, originates from the understanding of
the profound interconnectedness between the physical
body and ancestral land. This idea, introduced by Célia
Xakriabá, is based on Indigenous epistemology, which
views the body as part of the territory and the territory
as part of the body. Xakriabá articulates this relation -
ship through practices and symbols such as the use of
clay, genipap, and chalk, which represent different
 periods in their history: clay symbolizes the land and
ancestry, genipap the memory and resistance of their
people, and chalk the power of knowledge, helping
to tell the story of their past (Xakriabá 2020). The
 emphasis is that their intellectuality is not confined to
mental processes but is expressed through embodied
practices and movements across time and situated in
territories. The land, in this frame, is not merely a phy-
sical space but a sacred entity that embodies their
 identity, spirituality, and cultural memory. Violations
against their bodies are thus seen as inseparable from
the exploitation or desecration of their territories (Xak -
riabá et al. 2024). As Xakriabá expressed: “We Indige-
nous women are Earth’s womb. When the government
eases gun laws, we Indigenous women are the main
 targets. The proliferation of guns pierces our wombs
and the Earth’s womb, threatening future generations”
(Xakriabá in McNee et al. 2021, 10).

Three Areas of Indigenous Women’s
Activism
The activism of Indigenous women takes various
forms, encompassing local leaders, organizational staff,
social media influencers, book publishers, academics,
and even elected officials, such as ministers and
deputies. These efforts can be broadly categorized into
three key areas: politics, education, and social media.
These categories often overlap, creating a complex
network of Indigenous women’s activism.

Each woman’s position as an activist is distinct and
shaped by her specific actions and life trajectories. For

example, the most prominent Indigenous women
 leaders, Sônia Guajajara and Célia Xakriabá, are very
active in all three areas. They are highly accomplished
politicians, university graduates, and influential perso-
nalities on their Instagram accounts, with thousands of
followers (Boulos 2022; Xakriabá 2025; Guajajara 2025).

Political Engagement 
and Institutional Transformation
For most of Brazil’s history, Indigenous people were
marginalized and excluded from positions of political
power. Policies and governance related to Indigenous
communities were typically handled by non-Indigenous
officials, often without meaningful consultation with
the communities themselves. This led to policies that
frequently disregarded Indigenous rights, such as land
dispossession, forced assimilation, and exploitation of
natural resources in Indigenous territories (Segato
2003; Sampaio 2021).

The situation changed with the 1988 Constitution
and the recognition of Indigenous rights. Since then,
Indigenous people have gradually participated in
political actions. The Ministry of Indigenous Peoples
was established in January 2023 under President Luiz
Inácio Lula da Silva. This was a groundbreaking move,
as it was the first time a dedicated Ministry of Indigenous
peoples was created in Brazil (Ministério dos Povos
Indígenas 2023). The first person to hold the position
of Minister of Indigenous Peoples is Sônia Guajajara.
Her appointment marked the first time an Indigenous
person was given such a high-ranking position in the
Brazilian government (Mendes 2024). This appointment
represents a shift toward inclusive governance. Indigenous
people are not only represented but are also in charge
of the application of laws and policies that directly
affect their communities.

The Bancada do Cocar (Headdress Lobby) is an
 informal term used to refer to a group of Indigenous
 representatives in Brazil’s National Congress, and it
helped to amplify Indigenous voices and push for struc-
tural changes, including the creation of the Ministry. The
name “Cocar” refers to the traditional headdresses worn
by many Indigenous people in Brazil, symbolizing their
cultural identity and heritage. The group gained more
visibility after the 2022 elections, which saw a record
number of Indigenous candidates elected to Congress,
including Célia Xakriabá and Sônia Guajajara. Specifi-
cally, in the elections that year, there were 186 Indige-
nous candidates who ran for public office across Brazil,
representing a 40% increase compared to the previous
election cycle (Brasil 2023; Miranda 2022).
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Indigenous women are increasingly prominent in
various organizations, both within mixed-gender insti-
tutions and in their own dedicated groups. The Map of
Indigenous Women’s Organizations in Brazil 2024
 documents 241 such organizations, showcasing their
diversity and growth across all biomes and states
(Mendes 2024). Articulação Nacional das Mulheres
 Indígenas Guerreiras da Ancestralidade (National Arti -
culation of Indigenous Women Warriors of Ancestry –
ANMIGA), founded in 2021, coordinates these efforts
nationwide, emphasizing the concept of “body-terri-
tory” and the intrinsic link between Indigenous women
and their ancestral lands.

ANMIGA is one of the most prominent organizations
of Indigenous women. The most significant event they
organize is the annual Indigenous Women’s March. The
first Women’s March in 2019 joined over 2,500 women
from 130 Indigenous groups. The number of participants
increases each year, with the most recent one in 2025
uniting more than 5,000 Indigenous women. The main
objective, as it is for most of the Indigenous organizations,
is the demarcation of the Indigenous lands and the
protection against illegal mining and deforestation.
These themes are further echoed in the event’s slogans,
with the first march in 2019 using “Territory: our body,
our spirit” and the most recent in 2025 adopting “Our
body, our territory: we are the guardians of the planet”
(ANMIGA 2021).

Educational Activism and Knowledge
Decolonization
Education has played a crucial role in Indigenous
 women’s activism, functioning as both a means of
 empowerment and a site for cultural preservation. Their
involvement in this area is diverse, including initiatives
aimed at decolonizing curricula, reclaiming Indigenous
languages, and establishing educational environments
that respect and reflect their identities and histories.
 Indigenous women’s activism in education is charac-
terized by a movement to reclaim and indigenize know-
ledge production. Many Indigenous women scholars
now assert their “lugar de fala” (standpoint), making
explicit their identities and experiences as central to
their research methodologies and themes. Their acade-
mic works frequently arise from community needs and
are oriented toward resistance, cultural affirmation, and
the decolonization of both knowledge and institutional
practices (Bollettin 2025, 23–37; Kludasch and Bollet-
tin 2022; Santos 2019).

For example, Célia Nunes Correa emphasizes the
importance of territorialized education, advocating for

school-community interaction and the production of
Indigenous knowledge within academic spaces as part
of a broader process of decolonizing “bodies-territories”
(Correa 2018). Rita Gomes do Nascimento analyzes
Tapeba school rituals as acts of resistance and identity
construction, demonstrating how Indigenous educational
practices can serve as counter-hegemonic responses to
social and cultural oppression (Nascimento 2009).
Further educational activism also manifests in the
development of innovative pedagogical strategies.
Dalila Luiz explores the use of “generating themes”
in Terena schools, emancipatory methods rooted in
students’ lived experiences, and the valorization of
Indigenous languages (Luiz 2021). Similarly, Márcia
da Silva (Silva 2012) and Francineia Bittencourt
Fontes (Fontes 2019) integrate oral histories, myths,
and territorial knowledge into their academic work,
reinforcing the importance of community-based know-
ledge transmission.

Despite these advances, Indigenous women face
significant obstacles in disseminating their academic
work. University repositories often fail to identify
 Indigenous authorship, and there is a notable lack of
platforms explicitly dedicated to Indigenous academic
production. This invisibility perpetuates the margina-
lization of Indigenous epistemologies and hinders
the broader impact of their research (Correa 2018;
Sant’Anna 2021).

Through their academic and activist efforts, Indigenous
women challenge the coloniality of knowledge, promote
the indigenization of curricula, and advocate for the
recognition of Indigenous epistemologies as vital to
the academic landscape and the well-being of their
communities (Menezes et al. 2019).

Digital Activism and Social Media
Presence
Social media has become a transformative arena for
 Indigenous women’s activism, enabling the sharing of
Indigenous knowledge, lived experiences, and collec-
tive struggles with a broad and diverse audience.
Unlike traditional media, which often erases or distorts
Indigenous women’s voices, digital platforms such as
Instagram, Facebook, and Twitter provide spaces for
self-representation, community building, and resis-
tance (Hill 2016; Vessoni 2022).

For Indigenous women specifically, social media
serves as a site of everyday resistance and resurgence,
where identity, leadership, and community-building are
enacted in visible and empowering ways. As Hill
 argues, Indigenous women-s use of social media for
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community building and identity representation consti-
tutes everyday acts of resistance and revitalization that
challenge mainstream media narratives and reshape
 public understanding of Indigenous identities (Hill 2016).

The Instagram account of Mídia Guarani Mbya
(@midiaguaranimbya) serves as a digital platform for
the Guarani Mbya community, where cultural content,
news, and updates are regularly shared. Although the
focus is not exclusively on women, their voices and
perspectives are woven throughout the posts, high -
lighting their roles in cultural transmission, education,
and community events. Through both visual and narra-
tive content, this account demonstrates how traditional
forms of Indigenous communication, such as orality
and corporeality, are being reimagined in digital  spaces.

Rede Katahirine (@redekatahirine on Instagram)
stands out as a networked account that amplifies the
voices of Indigenous women across Brazil. By sharing
campaigns, educational materials, and calls to action,
Rede Katahirine demonstrates the power of digital
collectives in mobilizing support and disseminating
Indigenous feminist perspectives.

These digital practices, among many others, do not
simply function as communication tools, they also act
as extensions of Indigenous women’s activism, mer-
ging traditional storytelling and resistance with modern
contexts. Building on Dominique Vessoni’s examina-
tion of Célia Xakriabá and the notion of body-territory,
it becomes evident that Indigenous women’s activism
on social media goes beyond mere visibility and com-
munication. It represents the continuous reconstruction
of identity, territory, and resistance in the digital era
(Vessoni 2022).

Prominent Leaders: Sônia Guajajara
and Célia Xakriabá
Sônia Guajajara: From Activism
to Ministry
Sônia Guajajara is a prominent Indigenous leader from
the Tentehar-Guajajara people, located in the State of
Maranhão. Her background in the Arariboia Indigenous
Territory exposed her to the persistent threats faced by
her community, including land invasions, deforestation,
and violence against Indigenous peoples. These challenges
shaped her commitment to defending indigenous rights,
territory, and cultural preservation from an early age.
Sônia Guajajara holds a Teaching degree (Licenciatura)
in Literature and a Bachelor’s degree in Nursing from
the State University of Maranhão (UEMA). She has
also played a key role in Indigenous organizations such
as the Articulação dos Povos Indígenas do Brasil

(Association of Indigenous Peoples of Brazil – APIB),
advocating for Indigenous sovereignty and social justice
(McNee et al. 2021).

Guajajara emerged as a national leader through her
activism, public speaking, and ability to bridge tradi-
tional Indigenous knowledge with contemporary socio-
political debates. She gained widespread recognition
for her participation in movements such as the Acam-
pamento Terra Livre (ATL) and the First March of
 Indigenous Women in Brazil. Her speeches, which
blend poetic rhetoric with urgent calls for climate
 action and Indigenous rights, have made her a leading
voice in both national and international forums. The
 legacy of resistance in her community has played a sig-
nificant role in shaping Sônia´s leadership. She fre-
quently highlights the importance of collective memory
and ancestral wisdom in guiding Indigenous political
actions (McNee et al. 2021). 

Sônia has skillfully leveraged digital platforms to
amplify Indigenous voices, using social media to
 advocate for land rights, environmental protection, and
the inclusion of Indigenous perspectives in policy-ma-
king. Her online advocacy enhances her community-
based efforts, bringing Indigenous issues to the atten-
tion of an international audience. As mentioned above,
in 2023, she made history by becoming Brazil’s first
Minister of Indigenous Peoples, a groundbreaking
 achievement for Indigenous political representation.
Her leadership in the Ministry aims to strengthen Indi-
genous governance, advocate for environmental jus-
tice, and challenge policies that threaten Indigenous
lands and rights (Guajajara 2022; McNee et al. 2021).

Célia Xakriabá: Academic 
and Digital Pioneer
Célia Xakriabá is from the Xakriabá Indigenous territory
in the municipality of São João das Missões, in the State
of Minas Gerais. The Xakriabá people have a long history
of struggle for land rights and cultural preservation,
which has profoundly influenced Célia’s activism.
Growing up in a context of territorial conflict and
violence against Indigenous peoples, she was shaped
by the need to defend Indigenous rights and territories
(Vessoni 2022; McNee et al. 2021). Célia Xakriabá
holds a master’s degree in Sustainable Development
and a PhD in Anthropology from the Federal University
of Minas Gerais (UFMG), awarded in 2024. Her
academic training has provided her with the tools to
articulate Indigenous struggles within broader political
and environmental discourses. She has also been the
first Indigenous woman to join the Minas Gerais State
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Department of Education, marking a significant step
for Indigenous representation in institutional spaces.

Célia’s leadership is deeply rooted in her communi-
ty’s struggles and her ability to bridge traditional Indi-
genous knowledge with contemporary political and
 environmental issues. Her activism, communication
skills, and ability to mobilize support have made her
a prominent figure in the Indigenous movement. She
effectively utilizes social media, particularly Insta-
gram, to amplify her voice and that of other Indigenous
people, making digital activism a key part of her leader -
ship (Vessoni 2022).

Her posts on Instagram combine personal narratives
with political messages, creating a powerful form of
digital activism that resonates with both Indigenous and
non-Indigenous audiences. She employs poetic rhetoric
and visual performances, incorporating traditional
Indigenous symbols such as body paint and traditional
clothing to convey messages of resistance and cultural
pride (Vessoni 2022).

Conclusion: Warriors of Ancestrality
and Political Transformation
Indigenous women’s activism in Brazil represents
a multifaceted and dynamic movement that spans
politics, education, and social media. Through their
protagonism in different areas, Indigenous women have
challenged historical injustices and exclusion from
decision-making processes. The establishment of the
Ministry of Indigenous Peoples, led by Sônia Guajajara,
marks a significant shift toward inclusive governance,
ensuring that policies affecting Indigenous communities
are shaped by those who understand their struggles and
needs.

Organizations such as ANMIGA have played cru-
cial roles in mobilizing Indigenous women around
 issues like territorial defense and combating violence.
These efforts demonstrate the strength and resilience
of Indigenous women in demanding justice and pro -
tecting their ancestral lands. Moreover, Indigenous
 women are protagonists of intercultural and bilingual
education, challenging dominant epistemologies and

advocating for the integration of Indigenous knowledge
into mainstream education.

Social media has become a powerful tool for
Indigenous women to amplify their voices and mobilize
support. Leaders like Sônia Guajajara and Célia
Xakriabá, as well as many other women, use platforms
like Instagram to convey messages of resistance and
cultural pride, making Indigenous struggles more
visible globally.

The activism of Indigenous women operates through
what can be understood as embodied resistance,
drawing on ancestral knowledge to challenge both
colonial temporalities and patriarchal structures. Their
political engagement embodies the body-territory
framework, rejecting separations between the individual
and the collective, the spiritual and the material, the past
and the present. As “warriors of ancestrality”, they are
committed to preserving culture for future generations
while transforming contemporary political landscapes
(ANMIGA 2021; Santana et al. 2024).

Overall, the activism of Indigenous women in Brazil
represents a profound transformation in the political,
educational, and social landscapes of the country. Their
contributions underscore the importance of recognizing
and valuing Indigenous knowledge and experiences,
paving the way for a more inclusive and equitable
society. This panorama reveals Indigenous women not
merely as subjects of marginalization but as architects of
political transformation who assert, in the words of Sônia
Guajajara, that “the future is ancestral” (Ioris 2023).
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Introduction
Visual representation of Indigenous people has been
shaped by colonial power structures that continue
to influence contemporary media production.
From the earliest colonial documentation to current
cinema, Indigenous people have been subjected to
“coloniality of seeing” – a visual regime that places
Indigenous subjects as objects of Western observa-
tion and interpretation (Barriendos 2009).

is paper examines how centuries of colonial
visual representations of Indigenous people have
crystallized into persistent stereotypes present in
contemporary cinema, demonstrating the conti-
nuity between 16th century colonial texts and 21st

century media productions. Despite the progress
in Indigenous rights recognition, patterns of mis -
representation persist across visual media platforms,
promoting harmful stereotypes that affect both

 public perception and Indigenous self-understan-
ding.

e analysis further explores the emergence of
visual media created by Indigenous peoples that
challenges these representational patterns through
collaborative filmmaking and community-based
media production. rough examination of repre-
sentation of Indigenous bodies in visual media, this
paper reveals both the ongoing legacy of colonial
imagery and the potential of Indigenous cinema to
reshape dominant narratives and to create spaces for
Indigenous voices and perceptions.

First Contact and Colonial 
Representation
e beginning of European representation of Indi-
genous peoples can be traced to the earliest en-
counters between Portuguese colonizers and the
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Indigenous people of Brazil. e first documenta-
tion comes from Pero Vaz de Caminha’s letter to the
King of Portugal, which provides a report on the
fleet's arrival and an thorough observation of Indi-
genous bodies (Borba and Milani 2019). Caminha’s
descriptions reveal a fascination with Indigenous
nudity: “Brown, naked, with nothing to cover their
shame. [...] ere were three or four young girls
among them [...]; and their shames were so high and
so tight and so clean from their hair that, when we
looked at them, they weren’t ashamed” (Caminha
1500, 2, 4).

ese descriptions show how Caminha and his
companions reduced Indigenous people to collect -
ions of body parts rather than recognizing them as
complete human beings. e repeated and detailed
observations of intimate anatomy established a pat-
tern of sexualization that would persist throughout
the following centuries. is fragmentation of Indi-
genous bodies represents an early manifestation of
what would become a systematic process of de -
humanization.

Despite Caminha’s claim that Indigenous people
“were just like us” (Caminha 1500, 9), implying
a form of equality between natives and colonizers,
he also declares that “they neither have nor under-
stand any belief, according to appearances” and
“they will easily take on whatever stamp you want
to give them” (Caminha 1500, 10). e contra -
dictory statements reveal the fundamental colonial
logic that saw Indigenous people as inferior based
on visual characteristics such as clothing practices,
tool technologies, and body decorations. is posi-
tioning was based on the colonial era’s characteri-
zation of Indigenous people as having “no law, no
God, no king”, which was used as a reason to call
them “uncivilized”. In the past decades, many authors
such as Pierre Clastres, Manuela Carneiro da Cunha
and Eduardo Viveiros de Castro (Clastres 1990;
 Carneiro da Cunha 1998; Viveiros de Castro 1992)
have been involved in discussions about revising
these colonial stereotypes about Indigenous people. 

Caminha's letter started a centuries-long practice
of colonial Indigenous representation that prioriti-
zed European perspectives over Indigenous realities.
As Caiuby Novaes observes, the visual representa -

tions of this period reveal more about their creators
than about the documented people (History of
Science 2020). is explains why Indigenous people
in colonial paintings oen have European physical
features. Colonial representations functioned pri-
marily to establish the European perspective which
put into contrast Indigenous people and Europeans,
and they were later manipulated by various colonial
institutions to achieve specific objectives. 

Two primary colonial institutions shaped Indi-
genous representation throughout the 16th century:
the Church and European colonial powers (Barriendos
2009). e Church operated through Jesuit missio-
naries and other congregations in sequence whose
stated objective was to convert Indigenous people
to Christianity, eliminate “bad customs” (including
nudity, shamanic practices, and Indigenous sexua-
lity), and “save savage souls” (Silva Marques 2017).
Jesuit reports divided Indigenous people into “good
Indians” – those amenable to conversion and cultu-
ral molding – and “bad Indians” – those considered
irredeemably savage and resistant to European in -
fluence. is binary classification supported Euro-
pean colonizers who were seeking an excuse for
 military intervention and extraction of resources.
By characterizing Indigenous people as savage, in-
ferior, and predisposed to cannibalism, colonizers
created moral justifications for intervening in the
continent (Barriendos 2009). e supposed canni-
balism of Indigenous people, which began as a fic-
tional colonial narrative, was used as an explanation
for the decimation of Indigenous communities across
centuries.

e stereotype of the “noble savage”, while oen
attributed to Jean-Jacques Rousseau's Discourse on
Inequality, actually originated much earlier. Elling-
son demonstrates that Marc Lescarbot first used this
phrase nearly two centuries before Rousseau, and
that the concept only returned to academic dis-
course in the 19th century through John Crawfurd’s
deliberate misrepresentation of earlier authors
(Ellingson 2001). Importantly, the “noble savage”
myth implies that most “savages” are not noble, thus
reinforcing European racial superiority.

By the 19th century, Indigenous identity had been
reduced to two primary categories: the “noble
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 savage” and the “bad savage”. Both representations,
whether demonizing or idealizing, had no connec-
tion to Indigenous realities. Indigenous people were
transformed from human beings with distinct cul-
tures and histories into colonial fantasies which
 served European ideological purposes. Visual arts
provided mechanisms for reinforcing these colonial
narratives. Vítor Meirelles’ First Mass in Brazil (1860)
illustrates the colonial visual hierarchy: European
monks and soldiers occupy the luminous center
while Indigenous people remain shadowed, naked,
and animalized in the margins. Similarly, Jean
 Baptiste Debret’s paintings such as Heads of Diffe-
rent Castes of Savages Pl.28 (1835) present Indige-
nous people as impersonal objects rather than
 subjects, with Debret categorizing them simply as
“different castes of savages” without specifying
 distinct communities.

e 19th century intensified these distortions
through the emergence of racial theories and social
Darwinism (Schwarcz 2005). Georges Cuvier’s
 introduction of race into scientific literature led to
anthropometry, which classified human groups
 based on physical features and quickly established
hierarchies of supposed intellectual capacity. Anthro -
pological photography quickly became a tool for
classifying and objectifying Indigenous bodies, with
artificial studio compositions forcing subjects into
nakedness and specific poses that emphasized their
status as objects rather than subjects of documenta-
tion (Felipe 2023). Brazilian museums dedicated
themselves to ethnographic research primarily to
prove Indigenous “uncivilized” status, as can be
 observed in J.B. Lacerda's claim that “because of their
ability, the Botocudos should be placed alongside the
Neo-Caledonians and Australians among the races
most notable for their degree of intellectual inferiority”
(Schwarcz 2005). e example of the School of
 Medicine of Bahia, which was the first academic
 institution in Brazil and in which worked Nina
 Rodrigues (a theorist of scientific racism in Brazil),
illustrates this institutional approach to racial clas-
sification (Bollettin and Tromboni 2021). In recent
years, however, Indigenous people have become pro-
tagonists in collaboration with the anthropological
museum housed in the same building.

Indigenous Representation 
in Cinema
Indigenous people attracted filmmakers from the
beginnings of cinema, with Alfred Cort Haddon
producing one of the first ethnographic films (Mul-
lins 1996). While Haddon focused on Oceania,
 Indigenous representations appeared globally:
 Native Americans became characters in western
films from the 1910s (Hilger 2016), while early
 documentaries such as Rituais e Festas Borôro (Reis
1917) recorded Brazilian Indigenous people and
 Nanook of the North (Flaherty 1922) documented
Inuit communities.

Salvattore Lazzaro’s O Guaraní (1911) became
the first fictional film about Brazilian Indigenous
people (Silva 2007). Lazzaro was, as many of the first
directors who were creating films about Brazilian
Indigenous people, European. With time, Brazilian
filmmakers entered cinema production as well and
the medium became closely tied to “national
 cinema”: an ideology which attempted to capture
national culture and identity on screen (Gray 2020).
e historical and social significance of Indigenous
people made them frequent subjects in 20th century
Brazilian films (Pastina 2018). However, filmmakers
were not focusing on accurate representation of
 Indigenous lives (Gonçalves 2019).

roughout Brazilian cinema history, Indige-
nous representation emerged in various waves. e
1920s “Beautiful Age of cinema” featured Indige-
nous people heavily influenced by “noble savage”
stereotypes and José de Alencar's romantic literature
(Gonçalves 2019). e 1970s marked peak Indige-
nous screen presence, including telenovelas such as
Os irmãos Coragem (1970) and Aritana (1978-1979),
though characterizations remained stereotypical
with Indigenous people having background “savage”
roles in Amazon settings (Pastina 2018). e 1980s
brought significant change as cinema began using
Indigenous identity for social critique, notably
through Yndio do Brasil (Back 1995), a 70-minute
collage exposing stereotypical Indigenous repre -
sentation throughout 20th century cinema (Bona
 Moreira 2018). Back’s compilation reveals recurring
patterns: Indigenous people positioned as landscape
elements rather than human beings, contrasted with
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powerful white characters, heavily sexualized through
strategic camera work, and frequently portrayed by
white actors.

Stereotypical Roles in Cinema
Despite Indigenous presence in Brazilian cinema
since the early 20th century, their representation
 remained marked by systematic exclusion from
filmmaking processes (Gonçalves 2019). Indigenous
people were excluded from consultancy positions,
leading to cultural inaccuracies such as Iracema,
A Virgem dos Lábios de Mel (Coimbra 1979), where
supposedly Brazilian Indigenous people wear Native
American clothing (Berardo 2013). Legal restric -
tions prevented Indigenous people from signing
 acting contracts, while directors considered them
incapable of cinema performance, resulting in white
actors portraying Indigenous characters through
painted faces or darkened complexions (Pastina
2018). 

is systematic exclusion maintained colonial
 representational patterns, reducing Indigenous
screen presence to imaginary constructions that can
be divided into four primary categories: the “noble
savage”, the “sexualized Indigenous person”, the “bad
cannibal”, and Indigenous people as landscape ele-
ments (Gonçalves 2019).

e “noble savage” representation, heavily in -
fluenced by Alencar's romantic literature, presented
idealized Indigenous characters like Peri from
O Guarani: muscular, heroic, nature-connected
 figures deemed unworthy of the love of a white
 woman despite their nobility (Alencar, 1996;
 Berardo, 2013). is stereotype suggested that Indi-
genous nobility required embracing white values
and serving white interests, positioning the “white
way of being” as superior.

Sexualized representation connected Indigenous
nudity to promiscuity and hypersexuality (Gonçal-
ves 2019). Female characters frequently appeared
partially nude or seductively dressed, with camera
work that mimicked the eyes of a lustful man.
 Coimbra’s Iracema, A Virgem dos Lábios de Mel
 serves as an example of this sexualization: Iracema’s
description as “a virgin with honey lips” immedia-
tely presents her through sexual frameworks.

roughout the film, the character is nearly naked
and is portrayed by Helena Ramos, a non-Indige-
nous actress known for so porn movies.

e “bad savage” category, most oen depicted
in the form of a “savage cannibal”, employed anima-
listic language to justify Indigenous violence, sup-
porting colonial cannibalism narratives. Films like
Cannibal Holocaust (Deodato 1980) and e Green
Inferno (Roth 2013) portrayed Indigenous commu-
nities as brutal cannibals, reinforcing centuries-old
justifications for violence against Indigenous people.

e “landscape” category reduced Indigenous
people to environmental elements. ey were pre-
sent merely to establish setting and were without
speaking roles or distinct personalities. is gene-
ralization stems from colonial “Indian” terminology
that homogenized over 260 distinct Brazilian Indi-
genous groups, resulting in films featuring generic
“Indigenous” styling rather than specific cultural
 attributes.

Effects of Inaccurate Indigenous 
Representation
Although Brazil liberated itself from colonial domi-
nion at the beginning of the 19th century, the Euro-
centric legacy of colonialism is still present in the
social order and in forms of knowledge. Anibal
 Quijano (2000) denominates this the coloniality of
power which continues seeing the Western way of
living and understanding of the world as superior
and giving this “Western way” the power to impose
itself over others. ese dynamics can be observed
in Indigenous representation. Who an Indigenous
person is has been appropriated and distorted for
centuries by the people in power, initially by the
 colonizers and later by governments and filmmakers
that are either Western or Western-influenced.
rough coloniality of power, the “image of the
 Indian” has been artificially created and presented
to the world as the reality. 

Foucault's analysis of power relations explains
how control over bodily representation translates to
control over being itself. As he states, “body is also
directly involved in a political field; power relations
have an immediate hold upon it [...] the body is
 invested with relations of power and domination”
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(Foucault 1975). is domination does not need to
be inherently physical or violent but can manifest
through subtle, manipulative control over represen-
tation, as occurred with Indigenous people in Brazil.
e misrepresentations comes hand-in-hand with
social standing and legal rights recognition of Indi-
genous people, which have been all negatively affected. 

Misrepresentation reinforces negative stereo -
types ranging from “uncivilized”, “uneducated”, and
“stupid” to “violent”, “dangerous”, and “cannibalistic”.
The cultivation theory, introduced by George
 Gerbner, demonstrates how “repetitive, long-range,
and consistent exposure to patterns common to most
programming, such as casting, social typing, and the
'fate' of different social types, can be expected to culti-
vate stable and widely-shared images of life and
 society” (Gerbner 1998). His research  showed that
extended exposure to media violence increased fear
and vigilance among viewers, suggesting that repea-
ted exposure to Indigenous stereo types could shape
public understanding of Indigenous reality.

For most global populations, cinema might
 constitute the primary means of “interaction” with
Indigenous people. Given that Brazilian Indigenous
people represent approximately 0.83% of Brazil’s
population and a minimal percentage of global
 population, most individuals worldwide will never
encounter Indigenous people directly. Cinema
 therefore becomes a predominant source of infor-
mation about Indigenous cultures for millions of
people. If cinema consistently presents stereotypical
representations across decades, these distorted ima-
ges become the foundation for public understanding
of Indigenous reality. is dynamic becomes parti-
cularly problematic in regions with only minimal
contacts with Indigenous populations, such as in my
home country (the Czech Republic). Although
 Indigenous people have raised historical interest in
Central Europe (Singerton et al. 2025), only in
 recent years they are receiving more academic
 attention, which can be observed in both pub -
lications (e.g. Šavelková 2017; Šavelková et al 2021;
Brenišínová 2024) and conferences (e.g. Search for
Indigenous America). However, in public discourse,
Indigenous people are still oen presented in a ro-
manticized and exoticized way. is creates an in -

accurate idea of who an Indigenous person is among
general population. e persistence of these stereo-
types creates daily challenges for Indigenous people
worldwide. Eva Maria Fjellheim, a Sami woman,
 documents how Sami people pursuing higher edu-
cation are not perceived as “truly Sami” because
 dominant stereotypes understand Indigenous
people as lacking education (Fjellheim 2020).

Indigenous misrepresentation also affects Indi-
genous self-perception, as shown in Shenton’s study
with Indigenous Kichwa women (Shenton 2018).
Her research explored media consumption habits
and perceptions of white, Latina, and Indigenous
women across media platforms. Results revealed
that white women were perceived most positively
as “pretty”, “rich”, “happy”, and “educated”, while
 Indigenous women, particularly by younger respon-
dents, were consistently perceived as “uncivilized”
and “uneducated” based solely on photographs. is
research demonstrates the internalization of colo-
nial stereotypes within Indigenous communities
themselves, revealing how pervasive media repre-
sentation can shape Indigenous self-understanding.

Beginning of Change
While Indigenous representation in mainstream
feature films operated through colonial frameworks,
documentary cinema evolved more positively. In the
beginnings, however, the production remained
 hierarchical with non-Indigenous directors in
charge of Indigenous representation. Even well-in-
tentioned efforts sometimes failed to achieve cultu-
ral accuracy, as demonstrated by Vincent Carelli’s
Nambikwara female initiation ritual film, which the
community deemed to be “too Western” (Lacerda
2018).

Since the 1960s, anthropologists began collabo-
rating with Indigenous people in filmmaking to
 increase accuracy and advocate for Indigenous pro-
tagonism (Barber 2011). is collaboration not only
improved Indigenous cinema representation but
provided Indigenous people opportunities to tell
their own stories, which were previously controlled
exclusively by non-Indigenous people.

Collaboration represents a crucial characteristic
of Indigenous cinema. Contemporary productions
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increasingly feature Indigenous and non-Indige-
nous filmmaker partnerships, as can be seen in films
like e Last Forest (Bolognesi 2021) and e Hyper -
women (Kuikuro, Sette and Fausto 2011). is col-
laborative approach is part of a greater movement
of Indigenous people to appropriate their represen-
tations in different spheres, including academia,
 thereby shaping the narratives about themselves
(Bollettin 2023). Movies are also produced by Indi-
genous people about Indigenous people through
 organizations like Video nas Aldeias and collectives
such as the  Ijã Mytyli Collective of  Cinema Manoki
and Myky.

Video nas Aldeias, founded in 1986, is one of
Brazil's most influential Indigenous filmmaking
support projects. Its objective is to “support the
struggles of indigenous peoples to strengthen their
identities and their territorial and cultural heritage,
through audiovisual resources and a production
 shared with the indigenous peoples” (“Video Nas
 Aldeias – Apresentação,” n.d.). e project started
from Carelli’s problematic Nambikwara ritual film,
which lead to collaborative remake that was appro-
ved and liked by the Nambikwara. Today, Video nas
Aldeias supports Indigenous movie production
through screening platforms and workshops where
Indigenous people from across Brazil learn to make
films. It also strengths inter-community relation -
ships which is crucial for the Indigenous movement
(Lacerda 2018). Additional support projects include
the Kayapó Video Project (Turner 1992) and increa-
sing numbers of ethnographic film festivals world-
wide, while online platforms like YouTube expand
Indigenous cinema accessibility.

Felipe (2024) identifies additional characteristics
of Indigenous cinema: capturing community cul-
ture and daily life, interconnectedness with politics
and rights advocacy, and “embedded aesthetics” –
Ginsburg’s term which describes how Indigenous
culture, knowledge, and worldview affect both the
content on screen and filming methods (Felipe
2024). is aligns with Gray's concept of “ird
 Cinema” that opposes Hollywood and European
production, though some scholars like Gauthier
classify Indigenous cinema as “Fourth Cinema”:
 cinema made by Indigenous people through an

 Indigenous perspective and with political subtext
(Gray 2020; Gauthier 2015).

Indigenous cinema can have multiple purposes
from preserving culture and knowledge for future
generations, as can be observed in Kayapó cinema,
to educating broader public about Indigenous com-
munities (Demarchi and Madi Dias 2018). However,
as Ginsburg observes, “Efforts to produce indigenous
media worldwide are generally small-scale, low
 budget and locally based; because of this, their exis-
tence is politically and economically fragile, while
their significance is largely invisible outside of occa-
sional festivals or circles of specialists” (Ginsburg 1991).
is limitation persists today, limiting Indigenous
cinema exposure to those specifically interested in
Indigenous issues.

Final considerations
is analysis demonstrates how centuries of colonial
visual discourse have crystallized into persistent
 stereotypes that continue shaping Indigenous repre-
sentation in contemporary cinema across multiple
platforms and production contexts. e “coloniality
of seeing” established through early documentation
like Caminha’s 1500 letter has evolved into categori -
cal systems that dominate mainstream cinema, pro-
moting harmful misrepresentations that affect both
public perception and Indigenous self-under -
standing while maintaining fundamental power im -
balances between Indigenous and non-Indigenous
people.

e examination reveals continuities between
16th century colonial texts and 21st century media
productions, suggesting that despite undeniable
progress in Indigenous rights recognition and multi -
cultural awareness, many representational patterns
remain largely unchanged. e same stereotypes
that justified colonial violence (the “noble savage”,
the “sexualized primitive”, the “savage cannibal”, the
“landscape element”) continue appearing in con-
temporary cinema which proves the persistence of
colonial ideologies within supposedly progressive
media environments.

While Indigenous cinema represents a crucial
counter-narrative challenging these representatio-
nal patterns through collaborative filmmaking,
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community-based production, and technological
appropriation, its impact remains significantly con-
strained by limited distribution networks and
 restricted audience reach. 

Indigenous cinema has multiple essential func-
tions beyond entertainment: preserving cultural
practices and knowledge systems for future gene -
rations, strengthening inter-community relation -
ships crucial for political organizing, educating non-
Indigenous audiences about Indigenous realities,
and creating spaces for Indigenous voices. is
 Indigenous appropriation of cinema, as well as of
communication tools, is intrinsically political,
oriented toward the defense of rights and to give
 visibility to their fights (Xikrin and Bollettin 2022).
Projects like Video nas Aldeias demonstrate the
 potential for collaborative media production to
serve community needs and broader educational
objectives. Even though there are certain notable
 exceptions, such as the movies e Last Forest
(Bolognesi 2021) and e Hyperwomen (Kuikuro,
Sette and Fausto 2011), Ginsburg’s observation
 remains unfortunately accurate three decades later:
Indigenous media efforts still continue mostly ope-
rating as small scale, locally based productions that
struggle with reaching a broader audience (Ginsburg
1991). is invisibility severely limits Indigenous
 cinema’s capacity for challenging dominant stereo-
types or reaching the global audiences who depend
upon mainstream media for information about
 Indigenous people.

e urgent need for Indigenous cinema to enter
mainstream distribution networks and achieve
 widespread accessibility cannot be overstated.
 Beyond simply combating harmful stereotypes, such
visibility would create essential spaces for meaning-
ful dialogue and mutual understanding between
 Indigenous and non-Indigenous people. is cultu-
ral exchange would help build better and more
 equitable relationships across cultural boundaries.
Furthermore, mainstream Indigenous cinema visibi-
lity would provide global audiences with alternatives
to colonial stereotypes while showing the diversity,
sophistication, and contemporary  relevance of Indi-
genous knowledge systems. Such representation
could challenge fundamental assumptions about
modernity, development, and  progress while offe-
ring Indigenous perspectives on pressing global
challenges including environmental sustainability,
community organization, and cultural preservation.

e path forward requires sustained commit-
ment from mainstream media industries, funding
organizations, educational institutions, and policy
makers to actively prioritize Indigenous voices,
 support collaborative production models, and
 challenge exclusionary practices that support Indi-
genous marginalization in visual media. Only through
this expanded platform can Indigenous voices
 effectively challenge the colonial legacy persisting
in contemporary visual media and establish their
own representation that honors Indigenous know-
ledge, experiences, and worldviews.
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Spirituality
“When the non-indigenous people arrived, they
thought we didn’t know a god, that we had no souls,
no religion, and that we were nothing. But we always
had a soul and believed in a god, the one that made
everything.”
Dona Catarina (interview with the author 2024)

Spirituality is a concept that can be defined in many
ways. There are countless definition, and most of them
suggest that spirituality involves a person’s trust in
 something “transcendental” than themselves, whether
that be a higher power, the universe, or a deeper con-
nection with the world around them.

For example, Astrow et al. (2001, 283) defined spi-
rituality as “...the search for transcendent meaning,”
which can manifest through religious practices or be
expressed “exclusively through a person’s connection
with nature, music, art, a set of philosophical beliefs,
or relationships with friends and family.” Similarly,
Mohr et al. (2006; 1952) defined it as “a person’s

 experience or belief in a power separate from their own
existence.”

Spirituality is a significant part of the daily lives of
the Tupi Guarani, Guarani Mbya, and Nhandeva com-
munities, with whom I realised the fieldwork described
in this paper. Over time, they have faced many outside
influences trying to change their spirituality (Moreira-
Almeida, Mosqueiro and Bhugra 2021). 

One of the biggest impacts came with the arrival of
the Jesuits in the 16th century, who aimed to convert
 Indigenous people to Christianity (Wilde 2015, 58–59).
By the early 17th century, the Jesuits had established
around thirty missions in the Jesuit Province of Para-
guay – now part of Argentina, Paraguay, and Brazil
(López et al. 2018), which became home to roughly
140,000 Indigenous people (Wilde 2015).

The Jesuits soon understood the deeply spiritual life
of the Guarani people, so they studied the Guarani
 language and traditions and tried to blend elements of
Guarani mythology into their teachings to make Chris-
tianity more relatable and easier to accept (López et al.
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2018). For example, Clastres (1978) wrote that Nóbre -
ga, one of the first European missionaries to arrive on
the coasts of Brazil, mentioned that the Indigenous
people called thunder “Tupã” and considered it as
 “something divine”. So, the missionary proposed to use
“Pai Tupa” (Father Tupa) as a convenient expression
for the introduction of the Christian god.

With the introduction of Christianity, many traditio-
nal Indigenous practices were suppressed. The Jesuits
saw parts of Indigenous practices, like shamanistic
 rituals, as conflicting with Christian beliefs. Because of
this, several of their cultural heritage were lost, changed
or syncretised to fit into Christian teachings1 (Shapiro
1987).

This blending of traditions can also be seen in the
role of shamans, as well as in other practices. Even
though the Catholic Church once opposed shamanism,
many Guarani shamans have integrated Christian
 symbols and prayers into their healing rituals, creating
a fusion of spiritual practices that reflect their evolving
cultural identity (Shapiro 1987).

Important works by Brazilian scholars exploring the
spirituality and relationship with death of Indigenous
peoples include those by Eduardo Viveiros de Castro
and Manuela Carneiro da Cunha. In Araweté: Os Deuses
Canibais (1986), Viveiros de Castro examines the social
organization of the Araweté, a Tupi-Guarani people
from the eastern Amazon (Middle Xingu, Brazil), with
a focus on their concepts of personhood, death, divinity,
shamanism, and warfare. Similarly, the pioneering
book Os Mortos e os Outros (1978) by Manuela Carneiro
da Cunha explores how the Krahô people understand
death, personhood, and the social world, especially the
relationship between the living and the dead. These
works show the continuity of Amerindian spirituality
and relations with death in the face of colonial processes.

In this article, I will explore key spiritual concepts
of Tupi Guarani, Guarani Mbya and Nahndeva Indige-
nous communities from Renascer, Municipality of
Ubatuba, and villages Nhamandu Mirim and Tapirema
from Piaçaguera Indigenous Land, both located in the
State of São Paulo, Brazil. In the face of the coloni -
sation processes described above, and the ongoing
 pressures from the wider society, it becomes important
to observe how the spirituality of these people still
 occupies a central space in their lives.

The Concept of Nhe’e
In the center of Tupi-Guarani spirituality lies the Nhe’e.
In the book The Legends of the Creation and Destruc-
tion of the World, Nimuendaju (1941) already explained
the Guarani theory of the soul through a spiritual dualism
of the human being: the celestial soul (ayvucué) and the
earthly animal soul (acyiguá). Calmness and gentle
 dispositions are manifestations of ayvucué, whereas
 restlessness and violent or negative actions stem from
acyiguá.

Macedo (2011) mentions that Nhe’es of the Guarani
people are of celestial and divine origin, not mentioning
the earthly aspect of it. In her work, she also emphasizes
that some Guarani people say that the Nhe’e of white
people can be of a different origin.

We were sitting at the dinner table in Lenira’s house.
Lenira, a teacher and leader in the village of Nhamandu
Mirim, lived in the house that had become home to me
during my month-long stay in Nhamandu Mirim, Brazil.
It was one of my first days together with the Tupi-Gua-
rani of the Piaçaguera Indigenous Land. I wanted to
find out more about the Nhe’e, as it was hard for me to
understand this concept. Curious, I asked Lenira where
the Nhe’e is situated, and she answered, “Nhe’e is inside
the body. The body is just a shell, a cape, or a cloak.”
Although Nhe’e is inside the body, it is not firmly
bound to it and can leave without the person dying.
It can depart during songs, smoke, or ceremonies,
where the body faints and the soul travels to different
realms. The Nhe’e also travels through dreams, which
allows Nhe’e to gain insight into events occurring in
other villages. However, it must return before the body
awakens, otherwise, they risk falling ill or even dying
(Macedo 2011). Refatti elaborates on this concept, sta-
ting: “Dreams are journeys of the soul, a journey of
Nhe’e, which, taking advantage of the body’s rest, travels
the sacred paths where it can encounter the Nhe’e of
other people, distant relatives, or even ancestors who
already dwell in the world of the dead” (2015, 91).

In some cases, one may even encounter Nhanderu
(the creator, a central figure in Guarani cosmology, will
be elaborated later).

When a child is born, it initially lacks a soul, recei-
ving only its body from Nhanderu. The Nhe’e finds the
child’s body when the child is ready, a moment marked
by the first signs of speech and physical strength. Initially,
parents must take precautions to prevent the soul from
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leaving, such as avoiding certain foods and anything
that can cut the body. As the child grows, they must live
according to Nhanderu’s desires, following the way of
Nhandereko (a proper way of living, which will be
 described later) (Benites 2016; Refatti 2015).

Cadogan(1959) translated Nhe’e as a “soul-word”,
suggesting that it is not only a spiritual concept but also
a linguistic one. This translation suggests that the rela-
tionship between speech and the soul is crucial. The
spoken word is considered a medium through which
the soul communicates with the external world. It is im-
portant to be cautious with words, prioritizing good
speech over insults or harmful words. If people live
a good life on earth, they take care of their Nhe’e and
grow closer to Nhanderu, which ensures that when they
die, they can find their way back to the Land Without
Evil (afterlife, final destination of Nhe’e, to be explai-
ned later). In some cases, a person may appear to be
dead but continues speaking and breathing because
their Nhe’e still inhabits the body. Conversely, when
the Nhe’e leaves the body before death, it can be iden-
tified because the person loses the ability to communi-
cate normally, speaking strange or nonsensical things,
as language is a primary manifestation of the Nhe’e
(Refatti 2015).

This strong connection between speech and Nhe’e
makes me reflect on the relationship with words among
the Guarani Mbya people. Every Guarani Mbya person
I met spoke very carefully and quietly, which made me
wonder if it is because they are consciously protecting
their Nhe’e2.

To reach the Land Without Evil, it is essential to care
for the soul, as it is fragile and can leave the person. Refatti
(2015) emphasizes that practices such as visiting the
prayer house, smoking the petyngua (sacred pipe), lis-
tening to and respecting the elders, respecting silence,
avoiding leaving the house during lightning, and adhe-
ring to diets and physical work, all contribute to the
well-being of the body and the happiness of the soul.

The Land Without Evil
The Nhe’e continues to exist after the physical death,
embarking on a spiritual journey to YvyMaraey (The
Land Without Evil) – the final destination of the Nhe’e.
Regarding that, Lenira said: “It is a place behind the
ocean, an infinite path. A place where what you plant
one day, you can eat the next. Along this path, the spirits
go dancing and are eternally happy.”

Guaciane, a young leader in village Tapirema, also
added: “Things there are indestructible, forever lasting,
and no evil is present there.” Interestingly, the views
on who can reach this destination vary. Guaciane men-
tioned that all spirits may reach Ywy Maraey, and it
does not matter if the person is a good or bad one. Papá,
a spiritual leader from Renascer, and Lenira, a leader
from Nhamandu Mirim, stated that only good people
may reach Ywy Maraey. Dona Catarina, a spiritual
 leader from Tapirema, similarly explained that “only
good people may die.” This statement does not imply
that immoral people are physically unable to die; rather,
it suggests that dying is understood as a spiritual pro-
cess in which a person must become good, which allows
them to pass on to the afterlife. Lenira further added
that those with strong spirituality will continue there.
Benites, Abel, and Pinna (2022) emphasize that to reach
Ywy Maraey, people must live by the Nhandereko.
Nhandereko is a core concept in Tupi-Guarani culture
that reflects their way of life, emphasizing cultural
identity, sustainable agricultural practices, spiritual
connections, and knowledge transmission. It represents
the Guarani’s links to their ancestors, and it focuses on
farming for community needs rather than commercial
gain. Knowledge of Nhandereko is passed down com-
munally, preserving their cultural heritage and deep
 relationship with nature, tradition, and community
 (Larín 2020). Benites, Abel, and Pinna (2022) discuss
how rituals like chanting during Mboraí ceremonies are
essential in facilitating the journey of the soul to the
Land Without Evil. Mboraí stands for chanting, and it
has a deep relevance in various aspects of life and
death. It is important for communication with spirits
and for receiving strength. Singing helps the soul de-
tach from earthly worries and negativity, making its
journey to the Land Without Evil easier.

Up to this day, migrations with the purpose of finding
a Land Without Evil are being conducted. Evidence
about these travels exists even before the precolonial
period, showing the continuity of this practice (Shapiro
1987; Machado and Ortiz 2019; Léry 1578). Clastres
(1978) and Léry (1578) states that the belief in an
earthly paradise has been viewed as the heart of Tupi-
Guarani religion.

Nhanderu – The Creator
Nhanderu, often referred to by the Guarani as Nhande-
ruvuçu, Nhanderu Ete, or Nhanderu Utsu, is a central
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figure in Tupi-Guarani cosmology. He is the creator and
“father” of Tupi-Guarani communities.

To learn more about Nhanderu, together with a col-
league with whom we were in the Indigenosu Land, we
travelled to Tapirema, a village also located within the
Piaçaguera territory. I had heard that Dona Catarina is
a leader with strong spirituality, so I asked if she would
be willing to speak with me. She kindly agreed to an
interview. During our conversation Dona Catarina
 described Nhanderu in the following terms: “Nhanderu
came from the sky to create the earth. It took him seven
days. He created the forest, the rivers, the land- every -
thing you see is his creation. We are a mirror of him;
everything is a God.”

He is seen as the original creator who formed both
the physical world and the spiritual realms. However,
he is not just a distant creator but an active and enga-
ging presence in the lives of the communities (Castro
e Silva and Hünemeier 2023). Dona Catarina expressed
that their communities pray and sing directly to Nhan-
deru, without intermediaries like Jesus, comparing it
to bypassing a secretary to speak directly with a presi-
dent. According to her, while this direct approach may
take longer, when the miracle happens, it is immediate.
However, reaching Nhanderu requires strength and
 discipline to stay on the right path.

There are different opinions on what Nhanderu
 looks like, but Lenira imagines and describes him as
a beautiful indigenous man, with a face “that shines like
a light.” Dona Catarina described him: “He is a person,
right? Like us, because he made us like him, he is invi-
sible and very powerful.”

In the book Remédio do mato, which is dedicated to
the knowledge and written with the people from the
Piaçaguera Indigenous Land, the authors Nymbopyruá
(Dona Catarina), Takuá, Poitena (2023, 57) mention
the presence of Guardians – helpers of Nhanderu. They
state that: 

“The Indigenous people talk to the river, the forest,
the mountains and the plants, always asking for per-
mission to enter, to penetrate and other, because for
Indigenous people, all the elements and beings of
nature have a Guardian who, in the Tupi Guarani
language, is called Paragwy djary.”
This correlates with what I was told, that Nhanderu

is not alone; he has helpers known as the Guardians.
Lenira called them Ka’agwydja-Kwery, and she said:
“Every being has its Guardian, offering protection,
 except for the people, as they are under the protection
of Nhanderu himself.’’ For the Tupi-Guarani, Guarani
Mbya, and Nhandeva peoples with whom I lived, every -

thing in nature is alive and, therefore, a living being –
trees, grass, fire, stones, everything is alive and has its
own Guardian. If you harm a being, its Guardian may
punish you.

Along with my colleague, we were invited to visit
Papá at his home in the beautiful village of Renascer,
surrounded by the Atlantic Forest. Papá, a respected
spiritual leader in the community and Katu, Papá’s
wife, welcomed us warmly. Sitting on the porch of their
house, Papá shared with me an experience of being
 punished by a Guardian spirit. Katu added that the same
had happened to her brother, he had gone to cut a palm
tree without asking permission to their Guardian, fain-
ted, and was lost in the forest for seven days. Papá then
remarked: “It is not unusual,” referring to such en-
counters with Guardians, “but some Indigenous people
are not as lucky as I and are never found again.”

Interactions between the Living 
and the Dead
The world of the dead and the world of the living are
not entirely separate, they are intertwined, interacting
with each other. Throughout my fieldwork, I came
 across several proofs of these interactions. Papá told me:

“The dead live in darkness. When you light a fire,
they will go away. But when it is dark, they go hun-
ting, targeting those who are spiritually weak.
That’s why people should not go out at night and
why the fire is so important.”
I experienced this kind of interaction firsthand. Du-

ring my first days in Renascer, I unknowingly stepped
onto a piece of land where one should not go without
spiritual preparation, it was a cemetery. After that, Papá
warned me that the spirit might punish my body for the
disruption I caused. It was a very serious situation,
which left me, my colleagues, and the people living in
the village deeply concerned. A few days later, I began
experiencing seizure-like episodes, during which I would
shake, faint, and feel the spirits taking the warmth from
my body as they “want to take me on their site’’ as Papá
explained. I was then advised to apologize to nature,
and the struggles thankfully stopped.

Another story was told by Dona Catarina. She de-
scribed:

“There was a place with a tree that people were
 always afraid to pass under. My brother walked by
it and became very sick. Then, my father, who was
a Pajé (shaman), performed a blessing and asked
Nhanderu to cleanse the area because there was
a bad spirit. And it happened. A strong thunderstorm
came after a week. A lightning bolt struck the tree,
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splitting it open. It was very big, a Jambolão tree
with small fruits. It split in half, and the fire burned
there for about two or three days. After that day, no
one was ever afraid to pass under the tree again.”
The important thing is that the relationship is always

controlled by the living, keeping the dead at a safe dis-
tance. Thus, when the soul wanders the earth because
it has not found its destined place, it can endanger the
living (Allard 2000). For comparison, the Mebengokré3

explain that the spirits of the dead, driven by longing
for the living, can return to seek contact, yet this makes
their presence dangerous for the living (Bollettin,
2014).

Opy – the prayer house
The prayer house, or Opy, is an important place. It is
not just a building; it is a place of spiritual connection,
where people gather, and ceremonies happen.

The prayer house is built on the place where Amba
happened. Amba is a sign that is believed to link the
earth (yvy) and the sky (yva). Amba can be discovered
in various ways: sometimes a lightning strike in the
 forest reveals it, or it might appear in a dream (Macedo
2011).

The prayer house is typically a wooden building
with a palm-leaf roof. Usually of a rectangular shape.
Orientation is very important; the altar should face the
rising sun, and the entrance should be the opposite way
(Macedo 2011).

In Renascer, the Opy was a rectangular wooden
 building. Near the entrance, there were stools placed
for women to sit, while along the side wall, two benches
were designated for the men. A fire was kept lit in one
half of the prayer house. Opposite the entrance stood
the altar, which resembled a large bowl mounted on
a trunk. 

The Opy is a place where ceremonies are happening,
like the moataxĩ and pyxy (healing ceremonies) during
which the tobacco smoke is blown, and hands are rub-
bed on the affected areas. Because the healing cere-
mony opens a connection between worlds, the prayer
house must be sealed – the door and windows of the
prayer house must stay closed. If they were not closed,
the harmful spirits or energies may get in. The most
well-known harmful force among the Tupi-Guarani is
the spiritual essence left behind on earth after someone
dies – ãgue. These forces all belong to the earthly
world, called yvyrupa or yvyvai, meaning “bad” or
 “imperfect” earth. This is different from the divine

or celestial origin and destination of the soul nhe’e
 (Macedo 2011).

Even though the ceremonies involve dealing with
harmful spirits, which are connected to different parts
of nature, the goal is to remove them from both the
 person and the prayer house. After the tobacco smoke
and suction are used to draw out these harmful forces,
they take shape in objects like small stones, bits of
earth, insects, or even invisible forms. These objects
must then be burned in the fire on the ground or inside
the petyngua (sacred pipe) to complete the cleansing
process (Macedo 2011).

I had the opportunity to visit the prayer house in
 Renascer few times. The second time we went there was
to attend a welcoming ceremony. During the ceremony,
men and women sat separately in different parts of the
building, with a fire burning at the center. The ceremony
began with the rhythmic sounds of drums and a guitar.
After some time, my colleague and I were invited to sit
near the altar at the front, which left us very nervous
at first, as our two other colleagues who did not pass on
the land with the cemetery were not. When we took
a seat, Katu, the wife of Papá, stood up, and we were
officially welcomed into the village. Following this,
everyone stood up, singing and dancing together.

Another visit to the prayer house was to do a protec-
tion painting for our upcoming trip to the Atlantic
 Forest. The paintings were done on faces with the
 achiote plant, which serves as food as well as a red dye.
On me and my other female colleagues, paintings were
done by a woman, and on our male colleagues by a man.
On the faces of women, the painting was a straight line
across our noses and cheeks. On the men, the painting
was two vertical lines on the cheeks under the eyes.

Warnings and Signs before Death
When we went to the forest to see a waterfall with my
colleagues and Thiago, one of the leaders from Renas-
cer, we heard a bird singing on our way back. We then
quietly sat on a tree trunk, and Thiago explained that
the bird we heard was a Taguato.

The Taguato is a type of hawk, and its song sounds
like it is saying “let go” in the Guarani language; in
English it is known as the roadside hawk, in Latin
 Rupornis magnirostris. Thiago told us that hearing
a Taguato is a warning that someone close to you may
die. To protect yourself and your beloved ones, you
should seek the help of a Pajé (a spiritual leader or sha-
man). If it’s too late, what was foreseen will come true.
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Later, during an interview with Papá, he shared another
perspective on the Taguato. He said that the Taguato is
a reincarnated Pajé, although not all Pajés become
 Taguato. When Taguato gives its warning, he added:
“half of the sky will turn red.”

On our last morning in Renascer, my colleague and
I, along with two colleagues from the State University
of São Paulo who had accompanied us for half of our
fieldwork, were packing to travel to the village of Nha-
mandu Mirim, where we would continue our research.

Suddenly, we heard a Taguato, and shortly after, the
dogs in the village began to bark. Fabiana, the school
principal, make an unsettling prediction, that someone
may die.

Dreams also serve as another type of warning.
Among Indigenous communities, dreams hold a very
different meaning and significance compared to those
in Western society. In the Guarani language, the word for
“dream” is –exa ra’u, which translates to “see sleeping”
(Macedo 2011).

Lenira shared a story that complements this pers-
pective. She recounted: “A woman appeared in her
daughter-in-law’s dream to say goodbye.The next day,
news arrived of her death. That night, she appeared in
her son’s dream, offering him advice about life.”

Lenira then offered me another example of expe-
riencing a warning before death. She explained that her
son, a person with strong spirituality, once went to the
prayer house and received the spirit of Wyra’idja into
his body (Wyra means wood, and idja means owner or
Guardian. The tree symbolizes life, making Wyra’idja
the spirit of life, which purifies, cleanses illness, and
brings warnings). Her son said that the message he
 received from the spirit foreshadowed the death of
a txedjary (an elder). A few months later, Vagner’s
 mother, Lenira’s companion, was hospitalized and pas-
sed away. 

The Pajé
The Pajé, often translated as a shaman, plays an impor-
tant role among the Tupi-Guarani people4. As a media-
tor between the human world and the spirit one, the
 Pajés possess the ability to influence both spiritual and
physical realities, guiding their community through
 rituals, healing practices, and interactions with celestial
beings (Shapiro 1987).

Papá explained:
“Being Pajé is partially a gift that they are born
with, but it also has to be trained. Pajés must follow
many restrictions. They cannot touch money; they
should not eat industrially processed food – they
should eat what is made in the territory, because
their body must become neutral. Pajés cannot waste
words; they must speak only sparingly. They cannot
swear or hurt people with their words because it
would come back to their own body.”
He also mentioned that not every village has a Pajé.

Sometimes, Pajés must travel to other villages, or people
in need must travel to find one.

Regarding female Pajés, he stated: 
“Women are Pajés too, but they face discrimination,
so they hide from white people. Female Pajés are
even more important – they go through labour, help
with childbirth, care for children, and have a closer
connection to herbs.”
Historically, Pajés, especially those with transcen-

dent powers – known as Caraiba – led migrations to
find Land Without Evil, as they are believed to have the
ability to locate it. Due to their authority, they are free
to move among different communities as their impor-
tance extends beyond village politics5. The Caraiba
 lived outside the normal social structure of family ties
and political alliances. He could move between villa-
ges, even those at war. When a Caraiba visited some
village, it was a significant event, often marked by long
speeches where the “Land Without Evil” was a key
 topic (Shapiro 1987).

Clastres, in her book The Land-without-Evil: Tupí-
Guaraní Prophetism (1978), mentions a Hierarchy
among the Pajés of Apapocuva Guarani people, where
the people are divided into four categories based on
their shamanistic gifts. The first, negative, gathers those
who do not possess any chant, that is, those who have
not yet received, inspiration. Most adolescents and
a few rare adults who are decisively averse to dealing
with spirits belong to this category, and they can never
lead dances. The second category includes everyone,
men and women, who possess one or more chants –
proof that they have an auxiliary spirit without, how -
ever, being endowed with a power that can be used for
collective purposes. Some of these (those approaching
the third category) can lead certain dances. The largest
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5 For more information about Tupi-Guarani politics see Encontros, efeitos e afetos. Discursos de uma liderança Tupi, by Amanda Cristina
Danaga (2016).



number of adults of both sexes belongs to this group.
The third category is that of the true shamans, the Pajés:
capable of healing, predicting, discovering the names
of newborns. Men and women are included here, and
they are entitled to the title of “Nanderu” or “Nandesy”
(our father, our mother). Only men can ascend to the
fourth category, the great shamans. These often become
the political leaders of the group.

During colonial times, Pajés presented a challenge
for missionaries who aimed to convert people to Chris-
tianity, as they were seen as influential figures who
could lead people away from Christian teachings. Missio -
naries tried to undermine shamans by branding them as
frauds or servants of the Devil (Shapiro 1987).

Conclusion
The spirituality of the Tupi Guarani, Guarani Mbya,
and Nhandeva peoples is a living system deeply rooted
in their cosmology, oral tradition, and everyday life.
Central concepts such as Nhe’e (the soul), Nhanderu
(the creator), the Ywy Maraey (Afterlife) the role of the
Pajé, and the sacred space of the Opy are not abstract
ideas but active forces shaping how these communities
understand and live the world.

Since colonial times, these traditions have under-
gone significant transformations. The arrival of missio-
naries, territorial displacement, and external religious
and political pressures have challenged Indigenous
ways of life. yet, instead of disappearing, these spiritual
practices have shown resilience. In many cases, ele-
ments were adapted, hidden, or reinterpreted to survive.

What stands out most from the fieldwork is that spi-
rituality is not simply preserved, it is lived. The connec-
tion between the living and the dead, between humans
and nature, remains strong and respected.

Despite historical and ongoing threats, there is a po-
werful and conscious effort among the Tupi Guarani,
Mbya, and Nhandeva to protect and pass down their
spiritual knowledge through ceremonies, language, story -
telling, and everyday practices. This actions also are
mobilised in the appropriation of new instruments, such
as the activities of Lenira in the school (Bollettin, Danaga
and Peggion, 2024), expressing a strong resistance of
these people in front of the impacts of the colonial pro-
cesses. In this direction, by documenting these spiritual
concepts, this article challenges narratives of cultural
loss and highlights the resilience of Tupi-Guarani,
 Guarani Mbya and Nhandeva cosmology.
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Úvod: Co znamená jít na Měsíc?
V posledních letech, kdy čelíme narůstající sociální
a environmentální krizi, antropologové věnují více po-
zornosti výzvám, které přináší nejistá budoucnost
(Tsing et al. 2017). V tomto směru lze pozorovat roz-
mach studií, které zkoumají, jak představivost, očeká-
vání nebo strach z „budoucností“ ovlivňují sociální ži-
vot v přítomnosti (Hannerz 2016; Collin, 2021; Altstaedt
2024). Tyto debaty se zabývají možností posunu od
unilineárního vnímání času, které je založeno na před-
pokladu, že čas plyne pouze z minulosti do přítomnosti.
Místo toho tyto debaty naznačují, že by bylo možné
chápat „přítomnost“ jako výsledek „budoucnosti“ v ak -
ci, což znamená, že jednání lidí je ovlivněno jejich chá-
páním, očekáváním či obavami z budoucnosti (Bryant
a Knight 2019). V současných bouřlivých časech, kdy
čelíme environmentálním, ekonomickým, sociálním
a vojenským krizím, které vyvolávají nejistotu ohledně
budoucnosti lidstva a planety, je představa vesmírných
cest prezentována jako možné řešení pro lidstvo (Szolu -
cha 2022; Salazar a Gorman 2023). Tento závod o do-
bývání vesmíru a kolonizaci jiných planet však lze
 vnímat jako ústřední součást procesu komercializace,
militarizace a elitizace budoucnosti (Suchman 2007;
young a Docherty 2024).

Mezitím se objevují a nabývají na viditelnosti alter-
nativní představy budoucnosti. Tyto alternativy odha-

lují koloniální základy techno-utopické budoucnosti,
která je prezentována jako řešení současných mnoho-
násobných krizí. „Indigenní futurismus“, jak jej defi-
nuje badatelka a spisovatelka z řad severoamerických
původních národů Anišinábé Grace Dillon (2012), vy-
bízí k nahlížení času jako cyklického jevu. Tím zdůraz-
ňuje provázanost minulosti, přítomnosti a budoucnosti
a zároveň zpochybňuje lineární chápání časového toku.
Tyto koncepty vybízejí k pohledu na „budoucnost“
z okraje, jako formu pluralizace zkušeností směrem
k inkluzivnějším „budoucnostem“ (Taylor et al. 2024).
Původní obyvatelé Brazílie, dříve neviditelní a margi-
nalizovaní ve většinové společnosti, dnes artikulují své
požadavky a kladou „budoucnosti“ do centra svých on-
tologických, epistemologických i politických nároků.
Původní národy prezentují tyto budoucnosti jako plu-
ralitní, což úzce souvisí s jejich požadavkem na uznání
vlastní rozmanitosti jakožto formy politického boje
v rámci širší společnosti. V tomto článku se chci věnovat
otázce zkušeností s těmito „budoucnostmi“ prostřed-
nictvím popisu a reflexe některých návrhů formulova-
ných původními obyvateli Brazílie. Ukážu, jak jsou tyto
budoucnosti uváděny do praxe, vyprávěny a nárokovány
a jakým způsobem mohou obohatit antropologické de-
baty a přispět k širším formám politického angažmá.

Jako užitečný výchozí bod může posloužit příběh,
který uvádí intelektuál a spisovatel z řad původních
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obyvatel z brazilského státu Rondônia Daniel Mundu-
ruku:

„‘Víte, že člověk už byl na Měsíci?’ Starý muž ani
nezvedl hlavu a dál pokračoval ve své činnosti. Pro-
fesorka nebyla spokojená a otázku zopakovala, ale
starý muž mlčel. Rozhořčená profesorka zvýšila
hlas: ‘Víte, že člověk byl na Měsíci?’ Starý muž se
velmi pomalu postavil a, dívaje se dívce do očí, od-
pověděl s profesorským výrazem: ‘Ano, vím, slečno.
Byl jsem tam’“ (Munduruku 1999, 59)!
Tento příběh ilustruje alternativní pojetí cesty do

vesmíru jako projevu možné „budoucnosti“. Pro pro-
fesorku v příběhu představuje přistání člověka na Mě-
síci metonymii pokrokového, lineárně chápaného času
směřujícího k budoucnosti definované kumulativním
technologickým vývojem. Slova domorodého muže na-
opak představují potvrzení ztělesněné zkušenosti mož-
ných kontinuit mezi „předky“ (k tomuto pojmu se vrá-
tím později) a „budoucnostmi“. Tento nesoulad dvou
temporalit vyvolává zásadní otázku po způsobech pro-
žívání a představování budoucnosti. „Být tam“ nepřed-
stavuje pouze potvrzení cyklického vnímání času, ale
zároveň staví přítomnost a jednání jako ústřední složky
zkušenosti, čímž dává subjektu roli protagonisty tech -
no-futuristické výpravy na Měsíc. Tento rozpor uka-
zuje, jak jsou temporality, budoucnosti a mocenské
vztahy úzce propojené. Cesta na Měsíc se v tomto pří-
běhu stává současně potvrzením ideologie techno-fu-
turismu a nárokem původních obyvatel na současnost
a vlastní schopnost jednat.

Antropologie, původní obyvatelé
Brazílie a mnohonásobné temporality
Antropologové vedli dlouhé debaty o různých tempo-
ralitách a o tom, jak tyto temporality formují a jsou for-
movány sociálními procesy. Čas, jeho prožívání a vní-
mání, byl rámován jako sociální konstrukt, který se liší
napříč různými kulturami a společnostmi a je tudíž po-
važován za ovlivněný kolektivními reprezentacemi
(Mauss 1904). Budoucnost je v tomto rámci strukturo-
vána sociálními normami, očekáváními a rytmy, a není
tedy čistě lineární entitou. V tzv. „tradičních společnos-
tech“ je čas často popisován jako pohlcený mýtickým
vědomím (Lévi-Strauss 1961), v kontrastu s pojetím
historicity, které je vlastní západní perspektivě. Bu-
doucnost je tak cyklická a zakotvená v opakování
„struktur“.

V jiném směru lze čas chápat jako fenomén vznika-
jící z individuálních a sociálních forem jednání (Gell
1992) a budoucnost jako pole jejich očekávaných vý-
sledků. Je tedy konstruována prostřednictvím lidského

jednání a záměrů, a v tomto smyslu představuje sociální
produkt. Budoucnost se tak stává kulturní schopností
spojenou s představivostí a projekcí možností (Appa-
durai 2013). Projekce možností je však úzce svázána
s mocenskými vztahy mezi různými skupinami a jed-
notlivci, kteří mají nerovný přístup a rozdílné možnosti
podílet se na formování a vyjednávání možných bu-
doucností. Globalizace neoliberální ekonomiky a spo-
lečnosti v tomto rámci posiluje nerovnosti, čímž ně-
které skupiny zcela vylučuje z podílu na formování
budoucnosti, například v případě vesmírného závodu.
Podobné vyloučení lze rozpoznat i v antropologickém
přístupu, který často umisťuje nezápadní společnosti
do bezčasé minulosti, jako by setrvávali v nekonečné
reprodukci „tradic“ (Fabian 1984). Tento popis tyto
společnosti vylučuje z vlastních historických procesů
i z možnosti aktivně utvářet své budoucnosti. V tomto
kontextu se temporality původních obyvatel staly před-
mětem celé řady prací, které poukazují na rozmanitost
prožívaných možností.

Terence Turner (2009; viz také Bollettin 2020) na-
příklad popisuje, že pojetí času u komunity Kayapó vy-
chází z cyklického a událostního rámce. V jejich cere-
moniích se čas manifestuje skrze opakování a proměnu
kulturních forem, jako jsou písně, tance či masky. Tyto
formy nejsou pouhými replikami minulosti, ale aktiv-
ními způsoby znovuoživení mytických událostí, které
prostřednictvím rituálu vnášejí minulost do přítom-
nosti. Masky a tělesné ozdoby slouží v rituálním kon-
textu Kayapó jako prostředky proměny, skrze něž se
účastníci stávají reprezentacemi zvířat nebo předků,
ztělesňující tvůrčí síly mytických bytostí. Tento proces
jasně ukazuje, že čas není lineární, ale opakující se cyk -
lus kulturní reprodukce.

Lidé Araweté jsou naopak popisováni jako ti, kteří
ztělesňují fluidní a transformativní pojetí času (Vivei-
ros de Castro 1992). V jejich kosmologii jsou lidé
 chápáni jako bytosti neustále v procesu stávání se –
proměňují se v bohy (maï) prostřednictvím aktů kon-
zumace a napodobování. Tato ontologická fluidita od-
ráží časové vnímání, kde je budoucnost prožívána jako
prodloužení neustále plynoucí přítomností. Araweté
nekladou důraz na temporalitu jako životní cyklus ztě-
lesněný v rituálech a svým neformálním přístupem
k sociálním rolím ukazují pojetí času, které není založe -
no na pevných etapách, ale na kontinuálním a neustále
probíhajícím procesu proměny.

Podle Daviho Kopenawy, šamana a mluvčího ko-
munity yanomami, je čas v jejich kosmologii neoddě-
litelně spojen s duchovními a přírodními aspekty světa
(Kopenawa a Albert 2013). Z perspektivy yanomami
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jsou země (urihi) a nebe (hutumosi) neoddělitelně pro-
pojené, přičemž narušení jedné sféry má přímé dů-
sledky pro sféru druhou. Kopenawa popisuje, jak těžba
nerostných surovin ze země současně poškozuje nebe,
což vede k environmentální a duchovní degradaci. Jeho
vyprávění zdůrazňuje vzájemnou provázanost vícečet-
ných a pluralitních temporalit. Cyklická sezónnost lesa
se prolíná s morálními a spirituálními dimenzemi času,
jak jej lidé prožívají ve svých vztazích s duchy. V tomto
rámci mají činy vykonané v přítomnosti zásadní dů-
sledky pro budoucnost lidského i duchovního světa.
Kopenawa varuje před environmentální destrukcí, kte -
rá může vést ke kosmickému a kosmologickému pádu
nebe – události, jež se již v minulosti cyklicky odehrála.

Z výše uvedených popisů se vynořuje obraz tempo-
ralit původních obyvatel jako úzce provázaných se
 sociálními praktikami, kosmologickými představami
a environmentálními vztahy (Fausto a Heckenberger
2007). Budoucnost není chápána jako abstraktní pojem,
ale je hluboce spojena s přítomností i minulostí v rámci,
v němž mají činy a rozhodnutí důsledky na mnoha
úrovních. Potlačení těchto časových rámců a neviditel-
nost aktivní role původních obyvatel při utváření vlast-
ních budoucností lze chápat jako odraz a současně
 reprodukci koloniálních mocenských struktur. V sou-
časném kontextu se požadavek na protagonismus pů-
vodních obyvatel, například v akademickém prostředí
(Bollettin 2023), promítá do nároku na alternativní
 budoucnosti coby formy odporu vůči přetrvávajícím
kolonizačním procesům (Hickey 2019).

Konstrukce budoucností domorodými
lidmi
Jak bylo uvedeno výše, formy, v nichž je temporalita
prožívána, vybírána a popisována, mají dopad na poli-
tické vztahy mezi lidmi. Požadavek na specifickou
temporalitu souvisí s požadavkem na současnost a pro-
tagonismus v boji proti stereotypní představě o původ-
ních obyvatelích jako těch, kdo jsou uzavřeni ve „věčné
minulosti“. Tato představa bývá spojována s mýtickým
myšlením, které je chápáno jako forma neustálého opa-
kování. Je však důležité si všimnout, že toto mýtické
myšlení není záležitost pouze minulosti, ale je neustále
uskutečňováno a znovu prožíváno (Bollettin 2019).
Právě tím se stává nárokem na přítomnost i na možnost
utvářet budoucnost.

Příkladem může být příběh o dcerách Kwamôty,
které pocházejí ze stromů, jak je uvádí bakairijská
 badatelka Isabel Teresa Cristina Taukane (2013). Nic-
méně, tento původ vyžaduje propojení předků, součas-
nosti a protagonismu k budování budoucnosti.

„Pro ženy Bakairi znamená ‘chodit mezi stromy’
chodit mezi stromy, kterými jsme my samy, protože
v naší kosmologické představě o vzniku žen, Yuka-
maniru a jejích sester, pocházejí ženy ze stromů.
Proto je vhodné říci, že jsme ‘stromové ženy’, tedy
představujeme háj a chceme rozsévat naše semena
obnovy a naděje na této vyprahlé půdě, na kterou
nám historická trajektorie uvalila výzvy čelit koloni -
zujícímu a sexistickému pohledu“ (Taukane 2013, 15).
Hlavní myšlenkou je zde tvůrčí síla stromových žen,

jež směřuje k utváření budoucností, stejně jako semena
vyrostou v nové rostliny. V tomto pojetí se ukazuje, že
mytický diskurz je mostem mezi dobou předků, kdy
bytí nabývalo své podoby, a budoucí virtualitou, v níž
je protagonismus původních obyvatel definován jako
možnost zvrátit koloniální a patriarchální dědictví.
Uznání této síly mýtického diskurzu umožňuje rozpoz-
nat současnost a aktivní roli původních obyvatel, kteří
jej formulují. Znamená to posun od idealizované a ne-
hybné tradice, která je zakládem identity původních
obyvatel, k pochopení těchto lidí jako historických sub-
jektů.

Ztělesnění mýtu stromových žen vnáší do utváření
budoucnosti politický rozměr, jenž je ze své podstaty
kolektivní. Stromové ženy představují pluralitu jak
 intenzivně, neboť jsou současně stromy i ženami, tak
extenzivně, neboť stromů je mnoho a žen rovněž.
Kolek tivní rozměr budoucnosti zdůrazňuje také poti-
guarská intelektuálka, spisovatelka a učitelka Graça
Graúna:

„Protože jsme jednou z mnoha, jsme zde, uprostřed
velkých proměn, s důvěrou v to, co děláme nyní,
naše sny se vrátí do reality. Jsme pozorní k obzo-
rům“ (Graúna 2014, 56).
Konstatování Graúny odhaluje řadu aspektů domo-

rodé zkušenosti, které si zaslouží pozornost. Opako-
vané použití zájmena „my“ posiluje kolektivní hlas
a přesouvá důraz z jednotlivce na společenství. Výraz
„jedna z mnoha“ vyjadřuje pocit příslušnosti ke komu-
nitě, sdílené věci nebo kulturní identitě. Toto „my“ při-
tom není exkluzivní, nevymezuje se vůči ostatním, ale
signalizuje účast na společné zkušenosti. Zdůrazňuje
solidaritu a vzájemné propojení v inkluzivní rovině
a vyvolává vědomí společné sounáležitosti.

Výraz „uprostřed velkých proměn“ vyvolává před-
stavu pohybu, nestability a přechodu. Na rozdíl od po-
jetí změny jako něčeho ukončeného zde transformace
vystupuje jako otevřený proces – jako stávání se. Pří-
tomnost je tak chápána jako jeden z mnoha kroků v šir-
ším vývoji, který propojuje minulost s budoucností.
Volba slova „uprostřed“ zároveň umisťuje Graúnu i ko-
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lektiv do liminálního stavu, na práh mezi tím, co bylo,
a tím, co teprve přichází. Právě tímto vyjádřením vstu-
puje budoucnost do samotného středu kolektivního
 života.

Budoucnost utváří přítomnost. Věta „naše sny se
vrátí do reality“ evokuje cyklickou temporalitu naděje
– temporalitu, v níž sny nejsou vymazány, ale pouze
odloženy, čekající na své znovunabytí. „Návrat do rea-
lity“ naznačuje, že tyto sny již dříve existovaly ve sdí-
lené a hmatatelné skutečnosti, v mytických časech, než
je zastínila kolonizace. Otevírá se zde vize znovuzís -
kání, v níž se to, co bylo potlačeno či umlčeno, znovu
vynořuje. Zároveň slova „jsme pozorní k obzorům“ vy-
bízejí k pohledu vpřed. Obzory zde označují hranici
mezi známým a neznámým, mezi přítomným a mož-
ným. Budoucnost vyžaduje akt tvůrčí a politické ima-
ginace a připravenosti, vyjadřuje odolnost, vědomé
očekávání a rozhodnutí vstoupit do toho, co přichází.

Tento cyklický charakter času, který propojuje mi-
nulost, přítomnost a budoucnost, tvoří samotnou mož-
nost existence v situovaném rozměru. V roce 2021
umělkyně z komunity Tupinambá Gliceria Célia znovu
probudila historii a budoucnost svou rekonstrukcí
pláště z peří na výstavě „Kwá yapé turusú yuriri asso-
jaba tupinambá (Toto je velký návrat pláště Tupi-
nambá), který byl prezentován i na Benátském bienále
současného umění v roce 2025. Nešlo přitom jen o pou -
hou reprodukci artefaktu ukradeného v době kolonia-
lismu, šlo o znovuzažehnutí procesu: plášť, jak jej sama
popisuje, je „věčný hledač“ (Tupinambá, 2022). Je ži-
vým spojením mezi znalostmi předků a budoucnostmi,
které se teprve rozvinou. Takto návrat pláště vzdoruje
koloniální temporalitě – neohlíží se zpět, ale žene se
vpřed. Jeho peří šeptá o územích, která je třeba znovu
získat, o příbězích, jež čekají na své opětovné vyprá-
vění, a o vztazích, které je třeba znovu utkat. Plášť je
živý právě díky odolnosti lidu Tupinambá, vzdoruje ne-
viditelnosti nikoli jako relikvie, ale jako semena žen
Bakairi či jako sen v pojetí Graúny. Jeho samotná exis-
tence volá po nových politických obzorech, mezidru-
hových vztazích a příbězích, které se stále utvářejí.
Práce Glicerii Célie propojuje různé temporality: plášť
spojuje minulé boje za území s budoucí suverenitou
a proměňuje kulturní paměť v cestu pro příští generace.
Návrat pláště, stejně jako návrat snů, zde není statický
ani jednou provždy daný. Je to pohyb, horizont, k ně-
muž plášť, sny i ti, kdo je nesou, neustále směřují, aby
pěstovali nové budoucnosti jako semena.

Zkušenost budoucnosti jako návratu formuje i další
způsoby, jimiž původní obyvatelé potvrzují svůj hlas.
Ve svém díle „Petroglifos para um antigo futuro” (Pe-

troglify pro dávnou budoucnost) domorodý umělec
 Denilson Baniwa, který také vystavoval na Benátském
bienále současného umění v roce 2025, zkoumá témata
odporu původních obyvatel, paměti předků a propojení
tradičních znalostí se současnou realitou (Baniwa
2021). Pro toto dílo použil laserové paprsky a betono-
vou stěnu, na které namaloval jaguára uprostřed města,
aby dal viditelnost tomu, co kolonizace skryla. Petro -
glify označují přítomnost původních obyvatel, vytesa-
nou do kamenů Amazonie, a jsou využívány k přehod-
nocení města a modernity v aktu, který spojuje věčný
čas se současností. Stejný záměr vyjadřuje i název
„dávná budoucnost“, který zpochybňuje lineární zá-
padní pojetí času a opět navrhuje temporalitu původ-
ních obyvatel, kde jsou minulost a budoucnost propo-
jeny, čímž potvrzuje současnost a život původních
obyvatel a jejich budování alternativních budoucností.

Denilson Baniwa rozšiřuje svou kritiku na tempora-
litu koloniální moci, která odsoudila původní obyvatele
do fiktivní nehybné minulosti, a na antropology, kteří
často nahrazovali hlasy původních obyvatel. V je ho díle
„O Antropólogo moderno já nasceu antigo” (Moderní
antropolog, jež se narodil starý) se nachází koláž, která
zobrazuje  domorodého chlapce, jak se dívá na antro-
pologa píšícího do zápisníku. Koláž karikuje litografie
francouzského malíře Jeana-Baptiste Debreta, který zo-
brazoval původní obyvatele v 19. století. V paralelismu
mezi obrazy koloniální doby a antropologickými texty
Denilson Baniwa odsuzuje umlčování původních oby-
vatel a požaduje jejich protagonismus při utváření
svých budoucností (Baniwa 2022).

Požadavek na protagonismus původních obyvatel
formuje přivlastňování akademických, literárních, umě -
leckých a politických prostor. Stejně jako nesoulad
mezi různými temporalitami je i fragmentace těchto ob-
lastí vnímána jako dědictví kolonialismu. Jako vyplývá
z předchozích úvah, přemýšlet o budoucnosti z pohledu
původních obyvatel znamená přehodnotit oddělení mi-
nulosti a přítomnosti, mýtu a historie, lidí a jiných než
lidských bytostí, stromových žen, kreativity a tradice.
Propojení těchto různorodých oblastí umožňuje vyno-
ření kosmopolitiky budoucnosti, nikoli jako apokalyp-
tického konce, ale jako prostoru mnoha možností. Do-
morodý myslitel Ailton Krenak (2019) tvrdí, že „konec
světa“ není blížící se katastrofa, které bychom se měli
obávat. Naopak, je to něco, co se již stalo: „Pro [domo-
rodé] národy, které přijaly návštěvu [kolonizátorů]
a zemřely, nastal konec světa v 16. století“ (Krenak
2019, 20). Tento pohled přetváří budoucnost ne jako
odpočítávání ke kolapsu, ale jako trvající praxi odporu
a znovuutváření existence.
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Krenakova myšlenka „adiar o fim“ (odkládání kon -
ce) neznamená oddalování nevyhnutelného zániku, ale
odmítnutí samotné logiky, na níž je tento zánik posta-
ven. Koloniální pojetí času s jeho neúnavným tlakem
na těžbu a neustálý pokrok přetrhává vazby mezi lidmi
a světem řek, lesů či hor – tedy tím, co kosmologie pů-
vodních obyvatel staví do středu svých pojetí času. Od-
povědí na tuto představu nevyhnutelnosti je obnova
vzájemnosti: uznání, že čas není abstraktní veličina, ale
síť vztahů. Tato vztahová temporalita zpochybňuje zá-
padní mýty o rozvoji a pokroku. Budoucnost zde není
vzdáleným horizontem, nýbrž žitou praxí zakořeněnou
v tom, co Krenak nazývá „terra adiada“ (odložená ze -
mě), čas uchovávaný ve stavu potenciálu, nikoli využí-
vání. Podobně jako Denilson Baniwa obrací naruby
představu „moderního antropologa“, i Krenakovo myš -
lení narušuje koloniální protiklad mezi tradicí a moder-
nitou, a trvá na tom, že znalosti původních národů byly
vždy orientované na budoucnost.

Čas pro Krenaka není abstraktní síť kalendářů a ter-
mínů, ale ztělesněná zkušenost. Koncept „corpo-terri-
tório“ (tělo-území) zakotvuje temporalitu v samotné
zemi – v cyklech řek, odolnosti lesů a kolektivní paměti
společenství (viz také politička a intelektuálka Célia
Corrêa  z národu Xakriabá, 2018). Rituály smutku
a znovuzrození nejsou jen připomínkou minulosti, ale
aktivním tvořením budoucnosti, které splétá traumata
kolonizace a utváří přítomnost. Jeho chápání času se
tak sbližuje s přístupem umělců, jako je Gliceria Célia,
jejíž plášť z peří ztělesňuje živé spojení mezi předky
a budoucností. „Odložit konec světa“ pak znamená od-
mítnout samotný rámec koloniálního zániku. Znamená
to trvat na budoucnosti, v níž čas není přímka, ale spi-
rála, kde země není majetkem, ale příbuzenstvím, a kde
akt snění, jak říká Krenak, představuje radikální formu
přežití, protože umožňuje vyprávět ještě jeden příběh:
„A moje provokace ohledně odkládání konce světa spo-
čívá právě v tom, že vždy můžeme vyprávět ještě jeden
příběh. Pokud to dokážeme, budeme konec světa od-
kládat“ (Krenak, 2019, s. 13).

Zpátky k budoucnosti a politice
Z výše uvedeného vyplývá, že původní obyvatelé si ná-
rokují právo na vlastní budoucnost, čímž se staví proti
koloniálním představám o čase, které je stále znovu
vracejí do minulosti. Je však důležité vyhnout se tomu,
aby byli původní obyvatelé vnímáni jako idealizovaný
„druhý“, který má vyřešit sociální, environmentální,
ekonomické a další problémy způsobené západními
 kapitalistickými systémy (Chandler a Reid 2020). Ba-
datelé, umělci, intelektuálové a aktivisté, kteří jsou

v tomto textu krátce představeni, požadují především
uznání výzev, jež tyto návrhy budoucností kladou he-
gemonní unilineární temporalitě a s ní spojeným struk-
turám moci. Čelit současným sociálně-environmentál-
ním bojům původních obyvatel znamená kreativně
vytvářet nové aliance a zároveň přehodnocovat i sa-
motné antropologické a akademické hierarchie a for-
máty (Xikrin a Bollettin 2022; Xikrin, Xikrin a Bollet-
tin, 2024).

Krenak (2019) zdůrazňuje, že k odložení konce
světa je třeba vyprávět ještě jeden příběh. Jak připo-
míná právník a profesor z řad původních obyvatel
Kaiowá Álvaro de Azevedo Gonzaga (2021), tento pří-
běh by měl vycházet z uznání práva na rozmanitost:

„Dekolonizace původních národů je proces jejich
stávání se, v němž uvažujeme o postkoloniální bu-
doucnosti a píšeme novou historii červeným inkous-
tem zajišťování práv“ (Gonzaga 2021, 146–147,
kurzíva v originále).

Jde tedy o požadavek uznání plurality a mnohosti.
Apokalyptickou budoucnost, kterou dláždí kapitalis-
mus a jím diktovaná temporalita, nelze vyřešit jeho
vlastními nástroji. Technologie, včetně vesmírných
letů, jimiž tato esej začínala, nenabídnou řešení, pro-
tože samy vyrůstají z příčin současných krizí. Jak upo-
zorňuje Krenak: „Pravda je, že vše, co nám technologie
dala, jsou hračky. Nejsložitější z nich je ta, která do-
stane lidi do vesmíru, a také nejdražší“ (2020, 59). Je
třeba změnit směr času, jak napovídá název jeho knihy
O amanhã não está à venda (Zítřek není na prodej).
Mnohonásobné krize vyžadují novou temporalitu, nový
směr času, protože jediné řešení, jak říká domorodý an-
tropolog z národu Baniwa Gersem Luciano v souvi-
slosti s pandemií covidu-19, může přijít jen „objížďkou
do budoucnosti, protože na současné trase žádná bu-
doucnost není“ (Luciano 2021, 17).

Tato krátká esej, která by mohla a měla být rozšířena
o mnoho dalších představ budoucnosti, si klade za cíl
zdůraznit radikální návrh původní (domorodé) budouc-
nosti. Jde o návrh na přechod od lineárního času, v němž
jsou lidé jedinými subjekty historie, k pluralitnímu, kru-
hovému či spirálovitému pojetí času, v němž jsou lidé
součástí sítě vztahů. Tento pohyb umožňuje vyprávět
ještě jeden příběh, proměnit jazyk kapitalistického času
v mnohost a rozdílnost původních jazyků. Ty jsou, jak
připomíná jazykovědkyně z národu Kokama Altaci
Corrêa Rubim (2016), ohroženy zánikem stejně jako
temporality, které vyjadřují. Péče o jazyk přitom není

„pouze o tom, co přináší bezprostřední úlevu, ale
o tom, co lze promítnout před nejlepší denní naději,
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kolektivně sdílenou, kdy se národ stává protagonis-
tou vlastního příběhu prostřednictvím svého ja-
zyka“ (Rubim 2016, 301).
Návrat k původní budoucnosti znamená uznání práv

k zemi, k různým temporalitám, k sebeurčení a k jazy-
kovým rozdílům. Znamená to návrat ke kolektivnímu
rozměru života a času, který překračuje individualis-
mus unilineární temporality. Znamená to uznání pro-
vázanosti minulosti, přítomnosti a budoucnosti,
předků, činů i kreativity. Je to přijetí odpovědnosti pří-

tomnosti vůči budoucnosti jako součásti neustálého
procesu stávání se, snění a psaní nových příběhů.
Stejně jako semena, i původní budoucnost vyžaduje,
aby byla pečlivě a společně zasazena a pěstována,
v propojení mezi minulostí, přítomností a budoucími
generacemi. Jak říká politička a intelektuálka Xakriabá
ve svém příspěvku na Instagramu z 25. ledna 2025:
„Děti jsou semena a naše budoucnost (futuro) je plodná
(fruturo). Bojujeme proto, aby naše děti nejen spaly, ale
také snily.“
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