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Abstract
[bookmark: _GoBack][bookmark: _Hlk524598454]This article makes a reading and reflection of a psychosocial intervention taken at Sunrise Community (SRC), a multi-ethnic indigenous settlement (12 indigenous groups and non-indigenous) located in Manaus, Amazonas, Brazil. Through Community Social Psychology approach and Participatory Action Research, weekly visits were made for five months. Interviews, meetings, and informal conversations with leaders and residents were recorded in field diaries. Among the concerns residents had were: communication difficulties and the distancing of traditional practices that are associated with identity issues and historical inter-ethnic conflicts that mark relations in the SRC. As a result, the community held a Meeting of Ethnic Groups to gather members of SRC and other indigenous settlements for a day of celebration, to re-encounter traditional customs and practices. We acted as facilitator, favoring reflections on the roles, struggles and autonomy in the SRC and suggesting a horizontal model in the interactions. The organization and preparation of the celebration increased the interaction among the residents, although the different forms of participation and the ambiguity of identity markers. Reflections on postcolonialism and power relations have made it possible to weave important considerations into the findings, especially to reflect on the political dimension in claiming the rights of these groups.
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Resumo
Este artigo faz uma leitura e reflexão de uma intervenção psicossocial realizada na Comunidade Sol Nascene (CSN), um assentamento indígena pluriétnico (12 grupos indígenas e não indígenas) localizado em Manaus, Amazonas, Brasil. Por abordagem da Psicologia Social Comunitária e Pesquisa Ação Participativa, visitas semanais foram feitas por cinco meses. Entrevistas, reuniões e conversas informais com líderes e residentes foram registradas em diários de campo. Entre as preocupações que os residentes tinham, havia: dificuldades de comunicação e o distanciamento de práticas tradicionais associadas a questões de identidade e conflitos interétnicos históricos que marcam as relações na CSN. Como resultado, a comunidade realizou um Encontro de Etnias para reunir membros da CSN e outros assentamentos indígenas para um dia de celebração, para reencontrar os costumes e práticas tradicionais. Atuamos como facilitadores, favorecendo reflexões sobre os papéis, lutas e autonomia na CSN e sugerindo um modelo horizontal nas interações. A organização e preparação da celebração aumentaram a interação entre os residentes, embora as diferentes formas de participação e a ambigüidade dos marcadores de identidade. As reflexões sobre o pós-colonialismo e as relações de poder tornaram possível tecer considerações importantes nos resultados, especialmente para refletir sobre a dimensão política na reivindicação dos direitos desses grupos.
Palavras-chave: Comunidade indígena; Psicologia Social Comunitária; Intervenção Psicossocial.


Re-Encountering Traditional Indigenous Activities Through a Psychosocial Intervention in Sunrise Community

	The migration of indigenous peoples to urban environments in Latin America has been seen there for about 70 years (Estrada & García, 2016). The reality for these people in the city is usually associated with stereotypes, situations of marginalization and social inequalities. This is mainly, confirmed by the hierarchy of ethnic identities that have been happening over time. A common characteristic of their organization in city environments is the formation of indigenous groups or associations, which have been one of the main instruments of political mobilization and demand for improvements.
In Brazil, the 2010 Demographic Census estimated that there are 896,900 indigenous people, from 305 ethnic groups. The state of Amazonas has the largest number of indigenous people: 168,680 from 93 ethnic groups (Souza, 2013). Some of them reside in the state capital, Manaus. The official estimate is that there are 3,837 indigenous people, but unofficial data from the Coordination of the Indigenous Peoples of Manaus and Environs (COPIME) indicate the presence of 30,000 indigenous people from 34 ethnic groups. There are many indigenous organizations in the city, with the objective of preserving culture and fighting for social rights (New Social Cartography of the Amazon, 2018).
This article is the result of an Intervention Project promoted by the Federal University of Amazonas (UFAM), by members of the Laboratory of Social Intervention and Community Development (LABINS) at the Faculty of Psychology. It was carried out in the indigenous settlement known as Sunrise Community (SRC), established in a Permanent Preservation Area (PPA), located in the northern part of Manaus. The community area measures approximately 6.7 hectares. However, taking into account surrounding green areas, it is more than 8 hectares.
The population estimate for the year 2018 is that 150 families live in SRC, totaling 600 people. The indigenous population of the community is composed of 12 different ethnic groups: Apurinã, Baré, Dessana, Kaixana, Kambeba, Kokama, Miranha, Munduruku, Mura, Sateré-Mawé, Tariana, and Tukano. The indigenous inhabitants number around 400 people. The remaining 200 residents are non-indigenous. It is, therefore, a predominantly indigenous multi-ethnic community, in the context of the city.
Areas such as that occupied by SRC are also called 'invaded areas'. This terminology, however, follows the point of view that criminalizes and stigmatizes social movements that occupy spaces in search of the right to housing. The SRC area, being a PPA and covered by a fragment of forest, according to the Forest Code (Brasil, 2012), belongs to the Municipal Department of Environment and Sustainability. In June of 2013 the occupation of this area began by members of the Miranha ethnic group (Rosa, 2016). The proposal has always been to establish it as a regularized indigenous settlement, an agenda that has been claimed until today by the current community leadership.
The arrival of new indigenous members resulted in a more robust collective formation of the community. Leaders divided the community space by aggregating different groups, according to their ethnic affinities. This process of organization generated the name of the streets of the place: Apurinã Street, Baré Street, Dessana Alley, Kaixana Street, Miranha Avenue, and Tukano Street. This collective populating also boosted the election of the first cacique – a community and political leader of an indigenous group – of the Mura ethnic group. 
The SRC underwent a new transformation when the area became occupied by non-indigenous people, disrupting the initial system. There are still many indigenous residents self-identified by the ethnic classification corresponding to their street address. However, among the current non-indigenous residents, some are not even aware of the reason for the street names and their purpose. Because SRC members considered that the community leader had taken an opposite direction to the ideal of the community by allowing non-indigenous people to live in his personal circle, he was soon removed from office. A new election was held and the chosen leader, chief of the Kaixana ethnic group, held office for three years guiding community demands, mainly for infrastructure improvements and reforestation. At the beginning of 2018, this cacique resigned the position. A new election was held with a leader from the Dessana ethnic group taking over.
However, the common element that creates a social bond between them, whether they are indigenous or non-indigenous, is being placed in a context of social disadvantage, marked by marginalization, precarious social services and vulnerability. Therefore, throughout the establishment of the SRC, with the purpose of organizing the demands and political mobilization of its residents, the Community Association “Co-ordination of the Settlement of the Indigenous People of Sunrise Community” (CAPSISOL) was established, which, despite its name referring only to the indigenous groups, included the common demands of the whole community.
The purpose of the UFAM team was to familiarize the external agents with the internal agents and the daily life of the community, to raise their problems and to draw up an intervention plan. Principles of Community Psychology were followed, considering it as a field of knowledge and action that allows us to understand the psychosocial perspectives of community groups; reflect on political and ethical aspects of people's lives in the community, generate awareness, engagement and participation; and from this, the transformation of the local reality (Freitas, 2003; Góis, 2005; Montero, Sonn, & Burton, 2017).
Considering the pluri-ethnic essence and the characteristics of the settlement’s formation, this article intends to present and analyze the main problems identified by the team and community, as well as the resulting actions. A psychosocial perspective is adopted for this purpose. In addition, we propose to make some reflections that we consider relevant to thinking about some of the points of tension that the contemporary context presents to us, mainly related to the issues of interculturality when less strengthened ethnic groups are on the scene.
Method
 	The team action followed the precepts of Participatory Action Research (PAR) (Góis, 2005), which articulates theory and practice, including research, extension and intervention. It involves agents from inside and outside the community in the elaboration of knowledge about the local context, combining scientific methods and notes with popular knowledge in problem solving (Freitas, 1998). The members of the UFAM team are here called external agents, and members of the community, internal agents.
The steps were as follows: (a) familiarization and formation of links between internal and external agents; (b) definition of the problem; (c) intervention planning: tasks divided between members of the university intervention team and the community; (d) self-evaluation (feedback) performed continuously throughout the research.
Visits to the community were held weekly on Saturday mornings from August to December 2017, although the first visits by members of UFAM, took place in 2016 and continued in 2018. The team consisted of ten people: 1 teacher/advisor, 8 undergraduate students (from Psychology and Social Work), 1 Master's degree student in Psychology. The instruments used were: interviews and informal conversations with field journaling; meetings with community leaders and residents; organization of community activities.
We will first present the data produced initially in step “a” and “b” (familiarization and definition of the problem). Next, we describe the results and discuss the intervention performed in stage “c” (intervention planning) and “d” (self-evaluation/feedback). Then, we propose the reflections generated in these steps through the perspective of rights discourse, postcolonialism and decolonialty, ending with some considerations about this intercultural scenario and the participation of the intervention team.
Familiarization and Problems’ Definition 
 	The problems identified through dialogue between internal and external agents ranged from infrastructure to psychosocial issues. The problems raised were: lack of basic sanitation; irregular water and electricity supply; unsurfaced roads; legal ownership of land; accumulation of garbage in open areas; prejudice / discrimination; resistance to indigenous self-identification; difficulty in teaching the mother tongue; drug trafficking; excessive use of alcohol and other drugs; reports of domestic violence; poor access to healthcare in nearby facilities and disagreements with local churches.
Regarding the infrastructure, residents complained about unpaved streets, irregular water, electricity connections and sanitation, all of which are considered factors that make housing difficult in this space. It is interesting to note that previous leaders had the initial intention of keeping the settlement as similar as possible to grassroots communities, as found in indigenous villages. So, for example, the streets would be unpaved. However, such characteristics did not prevail, a reason attributed to the inclusion of non-indigenous residents, according to the leadership.
In negotiation with the internal agents, we realized that we could not act on all the problems raised, restricting ourselves to those that were within our reach. Therefore we decided to work on the main psychosocial issues identified: the difficulty of communication between the residents and the decline in indigenous cultural practices.
Difficulty of communication
 	The central psychosocial problem highlighted was the difficulty of communication. The leadership indicated the community relationship is marked by a certain disharmony among the residents, which causes discomfort and setbacks in collective political mobilization. Leaders assert that this has corroborated a lack of participation of community members in meetings or actions proposed by the Community Association, which was also perceived by the intervention team. Residents mostly do not attend community meetings. Reports of the interviewees point out that they do not know the meeting schedule, others say they can not be present because of work commitments. All this has resulted in lack of unity and disengagement, according to the leadership. However, we consider other elements that affect issues of participation, which were not addressed by leadership, but which we consider relevant. These will be pointed out later.
The discourse of many residents reveals no identification with indigenous identity, even though they claim to have such a lineage. This may be associated with the propositions of Bernal (2009) in what is termed the “formal sense collector”. This is defined as a game of classification between indigenous and non-indigenous people, which in a relational dimension, functions as a zone of tolerance for groups with distinct identity patterns. In this area, it is understood that each person, according to the social moment, brings the category of identity that is relevant. This game provided by the understanding of “being or not being indigenous” is seen by the leadership as something that promotes a lack of cohesion with regards to the organization for claims. Non-indigenous residents, on the other hand, feel uncomfortable about the possibility of losing their homes after the settlement of SRC as indigenous land. This may indicate a motivating factor for complaints to the Community Association leadership and distancing from community causes.
Therefore, failure to attend meetings may be about much more than “lack of interest”,  as the cacique put it. This can be a factor directly related to the distinct interests among the inhabitants of different ethnic groups and also of the non-indigenous residents. The interests of the subgroups may differ substantially from the main guidelines of the Community Association, resulting in a tension. In addition, we also expressly realized that many residents have an interest in maintaining the community as secure land for housing, not necessarily as a “territory”.
There is an extensive discussion regarding the demarcation of indigenous lands, which involves the reflection on the concepts of land and territory in Brazil. It is necessary to understand that the concept of “land” refers to a political-juridical dimension instituted by the State for the demarcation of indigenous lands, in a sense of geographical space (Gallois, 2004). “Territory” refers to a wide field of experience, relationship, culture - taking into account its specificities - in its contact with space, and exerts a representation mechanism (Fernandes, 2009). Thus, many of the objectives related to legalization of land may also encounter issues such as this, which sometimes go unnoticed in the intercommunity relationship.
We have also identified that historical conflicts, including cosmological conflicts between ethnic groups due to power struggles and symbols, contribute to the disintegration and lack of dialogue among community residents. This has repercussions on the uneven dynamics among them, which is expressed in the conflict between community and leadership. This issue removes and disrupts many community references from traditional (grassroots) communities, which are built on a bond-based sociability (Higuchi, Calegare, & Freitas, 2013), where sharing of spaces and activities provides a community experience ruled by mutual support and solidarity. The loss of this harmony may be the basis of the setbacks experienced by SRC, especially in the community struggles, resulting in a loss of collective effectiveness (Câmara, 2008).
The detachment from indigenous cultural practices
 Another psychosocial problem raised by the leadership, equally important as the diffculty of communication and, possibly related to it, was the detachment of the community from indigenous traditional practices. Community leadership has, as one of its priorities, the recovery of cultural aspects that seem to be absent in the community's way of life. According to the cacique, the denial of identity begins with the removal of traditional indigenous practices, as a way of separating indigenous identity from actual self-identification by indigenous people in urban contexts. It therefore acts as an annuler of ethnic identity. The disuse of indigenous accessories and the low adherence to the execution of indigenous practices and rituals are seen, in this perspective, as a way for indigenous people to insert themselves and be part of the urbanized physical and subjective spaces present in the city. This has profound implications that will be discussed later when looking at processes of decolonialisation.
The problem raised by the cacique with regard to the removal of these cultural references is that community demands for an indigenous settlement also depend on the local residents' engagement and to make themselves known as indigenous, which has been hampered by this identity disassociation. The issue opens reflections on the historical processes of indigenous identification in a city.
Results and Discussion of the Intervention
The meeting of ethnic groups
 	The psychosocial intervention carried out by the UFAM team arose from many reflections and discussions with the community. The intention was to encourage residents and leadership to formulate an action that they considered significant for the community, which in this case, as demanded by leadership, was based on the possibility of re-engagement with practices and traditions. We organised these activities around Corntassel’s (2012) notion of “resurgent” activities.
The results of the intervention were relatively positive, since we perceived the autonomy of the community through its organization in support of this action. The action was built in partnership between the UFAM team, community leadership and the community. Its intention was to promote a rediscovery of traditional practices that, until then, had not been carried out in SRC, in addition to enabling interaction among the residents. In an autonomous way, the leaders (cacique and deputy cacique) arranged what they called the “Meeting of Ethnic Groups” which was held four months after the intervention project in the community started its activities.
The leadership devised and organized a day of celebration, with the purpose of promoting a meeting among indigenous parentes – or “relatives”, term used by the indigenous peoples to refer to indigenous people who might, or might not, have consanguineous bonds – and to reunite residents of the SRC and other indigenous settlements in Manaus, in much the same way Simpson’s (2008) fourth point advocated. The invitation to participate in the festivities was also extended to non-indigenous residents of the community. The party included presentations by indigenous groups from other settlements in Manaus. The guests included the groups Bayaruá and Waruna Kokama who sang and danced, in ritualistic choreographies and musical presentations. The leadership and the people of the SRC organized the production of drinks and traditional foods (caxiri, pororoca, baked and cooked fish, etc.) and handicrafts.
Morigi et al. (2013) describe that in cultural memory, symbolic legacies are reconnected to by the practise of rites, celebrations, and other mnemonic and dynamic items. Cultural memory refers to events of the past, but goes beyond an experienced memory. It also refers to objects and practices that become symbols, and evidence an identity representation (Bojić, 2015). Thus, it would promote a reunion embodied by the traditional practices hitherto only connected to by memories, or even forgotten. The Meeting of Ethnic Groups facilitated this “resurgent” activity through the indigenous accessories used, as well as artistic and cultural manifestations.
The community leaders organized all the festival’s publicity: the invitation to attend was by an audio message backed by indigenous themed music, broadcast by Rádio Tribos do Norte, and voiced by reporter Kaina Mã. The production of this audio by the leadership has a social representation, which goes beyond promoting the autonomy of the group in the structuring of actions in favor of the community. This production also allows the enhancement of ethnic-cultural markers as it exerts representation by using an indigenous radio station, and was voiced by an indigenous announcer, valuing cultural ties of tribe, community and ethnic group (Morigi et al., 2013). The audio message was also shared via WhatsApp.
We can observe the use of technological means of communication as an exercise of autonomy in community actions as well as clear intercultural dialogue without prejudice to the expression of one's own identity. According to Silva and Kuhn (2017), contemporary forms of technological communication such as the internet or applications can aid both in the acquisition of knowledge and in the expansion and registration of indigenous traditions. Therefore, it also functions as a way of re-encountering and valuing these expressions and not as a way of annihilating identity that interferes with the process of legitimacy of indigenous populations in the city. Artifacts associated with the "urbanized" world can be embedded in non-Western cultures, and act as an aggregator of the community with other indigenous people and other people in general. In a city environment, therefore, we understand the integration of these new devices as a means of guaranteeing livelihood and subsistence, considering, for example, the fact that this allows proximity to peers.
On the day of the event, caxiri and rapé – typical indigenous alcoholical beverage; a very fine, snuff-like powder, introduced into the nostrils by sniffing it through hollow tubes, that indigenous peoples claim it has medicinal and mystical properties, often used in healing rituals of body, mind and spirit – were offered to the participants. The festival was held on a Saturday at the "Tent", a reference point for the community. It is an open space, covered by a roof, and with chairs arranged in a circle, in which all SRC activities take place. The activities were divided in two parts: in the morning there was a cooperative game with the children of the community in which we noticed an expressive participation of the local children, some were accompanied by their parents who were spectators; in the afternoon there were presentations. We saw about 15 (indigenous and non-indigenous) residents of the settlement attending. In comparison, other activities already carried out in the community, such as health and leisure activities promoted by the Catholic Church, might have around 100 people attending. Among the indigenous people who wore clothing and accessories corresponding to their indigenous traditions were the cacique, the deputy cacique and his family, several children and guests from other settlements.
In the middle of a speech, the cacique spoke about the group organization necessary for the accomplishment of the event. Despite a prior impression that we had about the lack of community involvement with the event, leadership reports emphasized the active participation of indigenous communities in the production of food and beverages, as well as collaborating to provide dishes, cutlery, tables and chairs. We find it important to emphasize this aspect. Much of the involvement with community causes is assessed through visible presence. However, we also understand the importance of considering another form of participation that is "behind the scenes" involvement. In addition to face-to-face activism, it is important to evaluate the modes of participation and solidarity bonds through non-face-to-face collaborative activities, in pursuit of a common goal, similar to what Nepomuceno, Brito and Góis (2009) describe. This dimension is established through co-operative practice and dialogue on community issues. The authors understand participation as a social concept of the individual, who assumes the ability to be present in a collective process for the change of a reality. Thus, we understand that there may be many activities related to participation, that are not strictly linked to attendance, at association meetings, for example.
However, the expressive absence of residents during the Meeting of Ethic Groups, and in the daily struggles of the community is a fact that must assume importance when considering the community relations of SRC. This does not disregard the potential of the residents’ participation in secondary activities or in supporting the main issues, which is also indispensable in the maintenance and promotion of community engagements and struggles. Perhaps the lack of deep (non-state defined) relationship building between indigenous and non-indigenous communities contributed to the levels of absence and non participation on the day.
Ioris (2011) affirms that the past of indigenous peoples returns and reaffirms itself with the execution of traditions and cultures, constituting a great mobilization in the process of ethnic reaffirmation. Considering this point, the intervention carried out by the Meeting of Ethnic Groups allowed the participants (those present, and those who took part in the preparations) to re-encounter aspects of their culture through music, handicraft exhibitions, production and consumption of traditional food and beverages etc. The intervention through the celebration became a fragment of the cultural traditions of those people, resumed on the day of the event. Whether through narrative, or fragments such as this facilitated by psychosocial intervention, there was a mobilization to return to the origins of ethnicity, in establishing a dialogue between the past and the present of an ethnic group.
Feedback: the impressions of the residents about the Meeting of Ethnic Groups
In order to get feedback on the results achieved by the Meeting, we conducted interviews with residents, asking: How important is the event to the community? How did the intervention contribute to the promotion of communication among residents? What did it represent for the residents and for the settlement? And in view of the low turn-out of residents on the day of the event, we asked: Why didn’t many people participate?
Considering the issue of communication as one of the main problems listed, one positive fact can be identified - that the residents stated that they had been invited to participate in the event. However, the reports also show that the residents associated the lack of participation in the celebration with a lack of motivation. Some considered that they did not have sufficient involvement to participate in events, promoted by the community, nor with the causes pertinent to this. This appeared mainly linked to the fact that the celebration was considered "indigenous" and had traditional cultural characteristics. The activity did not correspond to the kind of entertainment that appealed to them or with which they identify, also pointing to a lack of deep (non-state defined) relationship building between indigenous and non-indigenous communities. Some other reports justify their absence because of work commitments, however, they claim to have sent their children and relatives to the activity.
Paradoxically, they considered the event relevant, especially to promote community unity. According to reports, the main relevance is for the event to draw attention to the existence of the community to the authorities, and thereby highlight the existing problems. Even though the festival was celebrated with predominantly indigenous characteristics, the residents believed that it can represent the community to the principal institutions/governing bodies/organizations, and so bring benefits for all (indigenous and non-indigenous). In addition, even non-indigenous residents understood this intervention as a way to strengthen cultural ties between the existing indigenous ethnic groups. An important observation was made by the mother of the cacique, that even in grassroots communities, it is rare to hold a celebration focused on indigenous traditions. We can then see that there may be a false idea that indigenous grassroots communities exercise their traditional practices more expressively, than the communities in the city.
Another important factor reported was the promotion of mutual support in the production of the beverages and food. According to the report, several residents organized themselves to prepare the food served at the party, demonstrating an attitude of collaboration and commitment. We soon realized that the intervention, in re-encountering aspects of traditional indigenous practices, not only contributed to the strengthening and enhancement of culture, at a macro-level, but also worked on a psychosocial dimension related to the relationships among the people of the community.
The festival brought life to a street normally considered quiet. Later we learned that the event lasted for hours, until dawn. We also noticed that the presence of other invited indigenous groups promoted a process of identification through their interaction, perceived later by the intervention group as being more harmonious than usual.
Many residents considered this event of paramount importance to the community, precisely because it made it possible for the locals to be close to other indigenous communities in Manaus. This is considered a way of strengthening the indigenous culture, preventing their customs and traditions from being lost.
According to Góis (1993) Community Psychology aims to develop the consciousness of the residents as historical and community subjects through an interdisciplinary effort that pervades the development of groups and community. This transformation from individual to subject can be perceived by the residents of the community when they say that it is necessary to maintain the unity and that this type of mobilization promotes communication among them.
We understand that although they consider this type of mobilization important for the strengthening of indigenous culture, many residents do not adhere to it because they do not feel they share the same traditions. We think that collective apathy can cause, in the long run, lack of communication among the members of the community, as conceptualized by Góis (2005), affirming that community activity is carried out through co-operation and dialogue, being guided by itself and through meaning and sense. Without this dialogue, a weakening of the movement and its common interests may occur, and may therefore be an obstacle to the achievement of the community's objectives, especially its basic rights (recognition of an indigenous settlement, official supplies of light and water, asphalting of roads etc.).
Reflections
The rights discourse and postcolonialism
 The process of colonialism has had an impact on indigenous ways of life (Noelli & Ferreira, 2007). In addition to the historical exploitation of the native territories and their inhabitants, it also reached a cultural and / or scientific dimension, which inferiorized narratives and symbolic representations of indigenous peoples, categorizing them as primitive. Postcolonial studies have made theoretical advances in understanding the oppressions and discriminations that are around the sociocultural differences arising from the colonialist process. However, there is still a question of how the discourses of ethnic-political-cultural minorities can compete with a vast production of thought that collaborates as a support for current economic models. Thus, postcolonialist discussions regarding indigenous identification processes are not seen with due relevance to what should be given to the historical roots of these processes and their impacts.
	The relevance of postcolonialist discussions are indeed complex but only make sense in terms of the extent that agency is given to indigenous peoples as a result of these discussions. There seem to be two principal areas of enquiry about how agency can be acquired; The Rights discourse and Decoloniality. If we look at The Rights discousrse (e.g. Morgan, 2004) we can see that this enquiry is based on the legal recognition of not only indigenous rights but also the legal recognition of indigenous people, per se. This means that indigenous peoples are having to define themselves in the very state terms that sought to delegitimise and dispossess them of their land in the first place. Corntassel (2012) goes further to explain that this process of having to define oneself in the terms of the state (which is akin to Du Bois’ (1903, p. 8) “double consciousness”) is technically and legally underpinned by the UN Declaration on the Rights of Indigenous Peoples’ Article 46, part 1 that prohibits any threat to the integrity of a nations territorial control. Corntassel argues that with Article 46, any demands that are made by indigenous people can be interpreted as a threat to the integrity of the state, if the state’s a priori position is that of denial or lack of compromise. This works especially at an insiduous level of resource-exploitation because if the state believes that indigenous rights or their recognition could impede or restrict its expansionist or capital growth potential, Article 46 can be invoked to re-frame any indigenous request for recognition as an existential threat to the state. Seen in this light indigenous rights are only contingent on state interest not on inherent equality or recognition.
Decolonialty
	Quijano (2000) and Mignolo (2002) would both characterise the ethical powers of the state in regard to its UN implementation as a ‘coloniality of power’. This term encompasses not only the legal powers of state domination but also its power to impose a hegemonic agenda that prescribes which types of knowledge or history is of value and therefore exists within the state’s psyche and which types of knowledge that don’t. State control of epistemology is crucial because it legitimises its exercise of legal power. Corntassel (2012, p. 91) describes this exercise of state power as the “politics of distraction” and he sees it as having three components. Firstly, Corntassel regards self-identification in state terms (as described previously) as counterproductive because it essentially entails indigenous people being brought under state control. Secondly, Reconciliation without actual material (i.e. land and other natural resources) Restitution remains mere lip service because the status quo between the state and indigenous people remain unchanged. Thirdly, only focussing on resources and their management serves to re-enforce the belief that market economics are the only way forward for stewarding resources. Corntassel believes that indigenous acceptance of market economics will also always eventually lead to their exploitation for the reasons enshrined in Article 46, at the expense of indigenous concepts of kinship relationships, as tools of resource stewardship. So, decoloniality as a process of self-determination is therefore about recognising indigenous people and their rights outside of state definitions or its ‘coloniality of power’.
	In order to recognise indigenous people outside of state definitions, Corntassel (2012, p. 97) advocates “resurgence” as a form of everyday decolonialism. In taking an ethnophilosophical approach (Mbiti, 1970; Oruka, 1990; Sefa Dei, 2014) to culture, where cultural artefacts such as music, poetry, oral sayings, customs etc. are brought to the fore as principal sites of community knowledge, Corntassel (2012) ascribes to them a subversive political agency: 
If colonization is a disconnecting force, then resurgence is about reconnecting with homelands, cultures, and communities. Both decolonization and resurgence facilitate a renewal of our roles and responsibilities as Indigenous peoples to the sustainable praxis of Indigenous livelihoods, food security, community governance, and relationships to the natural world and ceremonial life that enables the transmission of these cultural practices to future generations (p. 97)
	Simpson (2008) recommends the following four strategies for implementing Corntassel’s ideas around “resurgent” activities:
1. Confront “funding” mentality – It is time to admit that colonizing governments and private corporations are not going to fund our decolonization;
2. Confronting linguistic genocide – There is little recognition or glory attached to it, but without it, we will lose ourselves;
3. Visioning resurgence – The importance of visioning and dreaming a better future based on our own Indigenous traditions cannot be underestimated;
4. The need to awaken ancient treaty and diplomatic mechanisms – Renewing our precolonial treaty relationships with contemporary neighbouring Indigenous Nations promotes decolonization and peaceful co-existence, and it builds solidarity among Indigenous Nations.
In view of this, we ponder the need to reflect on the existing indigenist policies, which sometimes seem to crystallize aspects of identity. The policies are often based on the fixed aspect of the needs and characteristics of grassroots communities, disregarding the significant migratory processes that have been taking place for about 70 years in Latin America (Estrada & García, 2016). This can be confirmed when we perceive the absence of public policies aimed specifically at indigenous groups in a city context. Such policies should consider issues of intercultural dialogue, without denying the affiliation of the groups due to their insertion in, or sharing of, cultural elements of the city. The obligation to correspond to the identity markers crystallized in current policies may result in indigenous people, even in the face of new demands and cultural movements, existing and living in a community that is sometimes romanticized or stereotyped, which in a city context, may not meet the new demands of these groups.
In this regard, we believe that the modifications of infrastructure throughout the SRC may also refer to the adaptations needed for the indigenous ways of life in the context of the city, and are thus re-signified. Guidelines can be reformulated, as in the example of the community roads that had not been tarmaced in order recreate the conditions in the original indigenous settlements. The residents’ demand for improved roads also indicates the need for improvements in community access, which would facilitate the use of transportation services, such as ambulance or other services demanded by an urban community.
We can also point to the fact that the perspective of "other", especially of the State, can interfere in the process of occupation and dwelling by the urban indigenous communities. This interference can be understood as another possible result of colonialism, where hierarchical social relations between indigenous and non-indigenous people still prevail, and there is a need for approval and legitimization of ethnic groups from the perspective of the dominant social group.
Considering the identity demarcators present in this identification relation, we do not discount the role of the "other’s" look in the reaffirmation process. Identity is a social phenomenon and recognition is one of the attributes of the social sphere. The processes of intercultural dialogue lead to transformations of indigenous peoples in these environments, and we need to consider other factors in the process of recognition, which does not only use indigenous accessories or a way of life related to static or stereotyped models. It is vital to take into account the subjective dimension that indigenous people have over their identity and group of belonging, sustained, above all by the maintenance of the different cosmologies of the indigenous groups. This in itself is capable of creating impasses in the intra-ethnic relationships in SRC, as well as hampering the processes of identity and political reaffirmation, based on the new patterns of relationship and infrastructure in the city.
Conclusions
	The establishment of indigenous peoples in urban areas has been marked by diverse processes of exclusion directed at certain ethnic groups and discrimination and stigmatizing of their traditional practices. Considering this, what we perceive as an expressive part of the social experience of the SRC are difficulties of diverse kinds, but which is expressed as a sense of partial loss of traditional cultural aspects. This loss is associated with the experience of living in an urban area, and possibly facing the demands and tensions that occur from sharing or attempting to adapt to diverse lifestyles.
We realize that one of the results of the historical ethnic hierarchy that has been forced on the indigenous peoples, has been a partial departure from many aspects of their traditions and cultures. However, despite the various reconfiguration processes, one important characteristic maintained by these peoples in the city is the notion of collectivity which is sustained by the common indigenous ethnic groupings identified in urban areas. Even if largely multi-ethnic, communities ensure the perpetuation of indigenous organizations in the city, as well as being a means of maintaining ties between peers. However, we recognise that this won’t happen by itself because the dominant (non-indigenous) cultures within urban areas will always try to colonise (Quijano, 2000; Mignolo, 2002) indigenous cultural expression into assimilation and invisibility, which to a certain degre, we had noticed in our project. So, we would propose that a conscious (intentional) programme of “resurgence” activities (which would include aspects of the process of conscientisation (Freire 1973) would need to be delivered for all the ethnic groups within the urban environment. In this way, we would be able to move away from the state defined roles (rights and histories) of the ethnic groups and move towards relationships based on pre-colonial extended kinship ties and shared world views, cosmologies and “territories”. 
Our intervention in the SRC, based on community psychology, allowed us to get in touch with the main community / psychosocial problems of this space. We realize that infrastructure and the difficulty of accessing basic rights make social and community life more difficult. This foregrounds the importance of considering the relevance of creating public policies that are based on the reality of indigenous peoples in the city.
In addition to political issues, intercommunal impasses beset by discrimination and prejudice, make the residents’ relations with the surrounding population increasingly complex. We see the strong impact this has on indigenous ways of life in the city, which has resulted in a process of identity denial, and made it difficult to engage in their demands, since we understand that this involvement also goes through a process of self-affirmation.
Communication was one of the main issues highlighted. Dialogue and communicating information to the residents could be better facilitated. We perceive many misunderstandings in the residents’ discourses, with extremely veiled or unspoken content, which has caused some discomfort to the residents and consequently their distance from community affairs. The divergence of objectives, with regard to the inter-ethnic relationship made possible by the multi -ethnic nature of SRC, as well as its organization and political mobilizations, is evident. However, we realize that even in the face of these divergences, many of the community guidelines are configured, albeit partially, to meet the interests of all residents.
The purpose of the "Meeting of Ethnic Groups" was to bring the community together with some of its traditions, and to promote interactivity. It was designed and organized by residents and leaders, and functioned as a strategy to stimulate the autonomy of the community based on its potentialities, enabling the awareness of its agency in solving the problem. We understand that community participation was extremely relevant for the effective organization of the event, communication, invitation, organization of the venue and other preparations. We emphasize this whole process not only as a mere union of the residents, but also as a way to promote community mobilization, and to aid in ethnic self-assertion.
It should be noted that the intervention action did not correspond satisfactorily to the most expressive demand perceived by the team, and verbalized by the leadership, which was the issue of communication. Lack of participation does not seem to be due exclusively to issues of communication or lack of interest, but seems to relate to more complex levels involving the processes of identity in multi-ethnic spaces. This seems to be the factor associated with non-participation in community meetings and mobilizations, since many guidelines are based on the rights of indigenous peoples, an identity that many residents no longer associate with.
We agree that the organizational change of the community, which needs to adapt to the way of living in city environments, is inevitable. However, we find that these adaptations have brought with them significant processes of changing their cultural changing their cultural practices. This has been detrimental to the knowledge about traditional practices which tend to be lost due to dominant ethnic patterns, prejudice, stigma or questions of political rights. We believe that it is extremely important to guarantee spaces for dialogues and experiences for the implementation of indigenous ways of life in the city, not only considering their transformations, but also understanding the importance for the perpetuation of traditional practices.
We conclude that the community, through a celebration like this made effective by the intervention, achieves the sharing of stories, experiences, and makes visible the presence and resistance of the indigenous peoples in the city. The promotion of spaces such as this can be of great relevance in improving community relations, allowing not only a space for dialogue - and for strengthening struggles by considering possible partnerships with other settlements - but also, an environment for uplifting and re-encountering their ways of life and habits.
We think that the role of the University in this community, and in this case, the proposed intervention, was to facilitate and / or collaborate to reflect the potential of SRC. The indicators of Human Well-being for Traditional Peoples (Lacerda & Acosta, 2017) point to an important axis for considering the intervention, which refers to "autonomous cultural management". This indicator defines that one of the important aspects for the maintenance and promotion of well-being, is the guarantee of the celebration of celebrations and traditional practices in a self-managed way. In this sense, we understand SRC’s capacity in this process, but that it is not often recognized by its own residents, thus allowing a way for the intervention team to act in this reflexive dynamic. It was therefore important to stimulate the exercise of autonomy to manage the community: the realization of the possibility and capacity to lead its space, and to promote effective actions, in favor of community struggles and the guarantee of the perpetuation of their traditional practices.
On the limitations of the present study, we understand that the lack of sociodemographic data about the SRC population makes it difficult to comprehend in a more objective way the general demands that the residents experience. However, the duration of the interventionist group’s placement in the community did not allow for such a survey. We note, however, the need for the public services or institutes for population and housing to carry out a more precise survey of the socioeconomic and structural conditions to which the more than 600 inhabitants of this locality are subject. In this way the history of relegating the traditional peoples of Latin America to conditions of vulnerability and extreme poverty will be discontinued.
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