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ABSTRACT: Indigenous peoples and, specifically, the Murui-Muina ethnic group are a
Nation that wishes to walk towards the dawn using the word as an educational model and
tool to achieve their vindication from their ethnic-cultural pride. Objective: To identify the
complexity of ancestral and identity knowledge from its ethnophilosophical and
ethnoepistemological ~components. Methodology:  Ethnography articulated  with
Participatory Action Research (PAR) was used, employing the analectic technique to
understand the other, not as a strange or alien being, but as the other from the Colombian
ethnic historical-cultural reality. Results: It was confirmed that the Mdrui-Muina people
remain victims of socio-human harassment by institutionalized armed groups and groups
outside the law, as well as by illegal groups, who attack them solely for being indigenous.
Conclusions: The research project shows that the struggle of the Murui-Muina indigenous
people is a persistent act to remain as historical subjects who deserve due respect for being
the ancestors of all Colombians and who deserve to be repaired for the ethnocide and
ecocide of which they were victims, simply for being humans who did not conceive of the

jungle as a place of overexploitation nor Mother Earth as an instrument of enrichment.

INTRODUCTION

In Colombia, indigenous peoples have historically faced inequalities in access to and guarantee of their fundamental rights,
especially in education, a situation documented in academic literature and institutional reports. These conditions reflect
persistent frictions between (invasive) state policies and the sociocultural dynamics inherent to the aboriginal communities of
Abya Yala. From this perspective, Epia-Silva and Arcos-Chaparro (2026a) point out that ethnoeducation and ethnopedagogy
constitute relevant approaches to strengthening culturally pertinent educational processes, oriented toward the recognition of
diversity and the autonomy of indigenous peoples.

The persistent state reluctance regarding the lack of protection for national ethnic groups and, specifically, for the Marui-
Muina population, gave rise to the necessary concerns to confirm that this Amerindian people needs to be vindicated and
empowered. In this manner, Minagricultura (2016) affirms that there is a special legal and socio-human protection for the
Murui-Muina, as they ate an indigenous population at high risk of disappearance, loss of their ethnoterritories, damage to
their ethnoclimate and territorial dispossession due to the presence of institutional and illegal armed actors and illegal mining,
for which they continue to be "victims of the armed conflict" (DDDQOYJ, 2023, pp. 28-31).

The Mutui-Muina continue to be in constant danger of displacement. To that extent, they are a population in a "situation of
imminent harm," as Epia-Silva and Arcos-Chaparro (2024, p. 33) warn, which led the Constitutional Court, through Order
004 of 2009, to declare that "the Murui-Muina people suffer a situation of serious risk of being physically and culturally
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exterminated" (Minagricultura, 2016, p. 7; JEP, Press Release 059/21, 2021).

The invisibilization of indigenous cultures in Colombia has been associated both with the process of European invasion that
began on October 12, 1492 (Dussel, 2012; Pacheco, 2021) and with the contempt for indigenous peoples derived from
contemporary practices that, according to Epia-Silva and Arcos-Chaparro (20262), constitute a Eurocentric-Anglo-Saxon
institutionalized "xenoneocolonialism" (p. 302) in the Colombian educational system. This form of racial discrimination,
promoted by both international and national agents, persists today and continues to affect ethnic pride, as pointed out by
Lemus (2018) and Epia-Silva and Arcos-Chaparro (2024). Although the Constitutional Court has protected the cultural
identity and the right to self-identification of indigenous peoples through Judgments T-365 of 2020, T-445 of 2022 and T-189
of 2025, such legal guarantees remain insufficient to transform the living conditions of the Murui-Muina Nation.

This scenario guided the research developed with the Murui-Muina indigenous community of the Colombian Amazon,
present in Florencia (Caqueta) and Putumayo, and laid the deontic foundations as a scientific product of the Doctorate in
Law at Universidad Libre, Candelaria Campus, Bogota D.C., entitled "Indigenous Ethnoeducation as a Challenge to the Social
State of Law: Study of the Murui-Muina People in the Colombian Amazon," belonging to the 2019-2021 Doctoral Cohort
and funded by Universidad de la Amazonia. Its objective is to present the main findings of the ethnographic research carried

out with this community.

The ethnographic dialogue and PAR (Participatory Action Research) made it possible to recognize the self-designation of the
Murui people and to adjust the categories used during the research. This process showed that the denominations "huitoto"
(Wuitoto) or "uitoto" correspond to external references that negatively affect the representation of theit collective identity
(Ortiz, 2023). In this sense, it is noted that the term "uitoto," in any of its uses, has pejorative and disctiminatory

connotations, a condition explained by the Mdrui community itself in the Safeguarding Plan, Putumayo chapter, as follows:

The term "Huitoto" comes from the word "F+toto" in the language of the Catijona indigenous people, which means
"carnivorous ant." According to the narration of the elders, the Muirui People bordered to the north of their territory with the
Carijona People, who were warriors and constantly invaded them. As a result of the struggles between these peoples and as a
method of war used by the Murui, it was customary to sacrifice captured warriors and eat some parts of their body in a ritual
where Ambil was used; the objective was to obtain great powers as a warrior (Yaroca) and thus intimidate their enemies.
Likewise, necklaces were made with the teeth, which together with the skull were displayed as war trophies. It is because of
this practice that externally the name "Huitoto" is received due to the erroneous pronunciation of the word F+toto

(ACILAPP, 2012, p. 28).

“This work has been carried out within the framework of the Doctorate in Law at Universidad Libre — Bogotd Section,
derived from the doctoral research project entitled: Indigenous Ethnoeducation as a Challenge to the Social State of Law:

Study of the Murui-Muina People in the Colombian Amazon.

In this order of ideas, the Association of Traditional Authorities and Councils of the Indigenous Peoples of the municipality
of Leguizamo and Alto Resguardo Predio Putumayo - ACILAPP (2012) teaches that its traditional name as Murui is based on

four ancestral spiritual beings proper to its cosmovision: ""Y na Buinaima, Z+k+da Buinaima, Noin+

Buinaima and Menign+ Buinaima, and on the first men of our people Muinama, Muina and Mirnima" (ACILAPP, 2012, p. 28). They ate
direct descendants of Moo Buinaima, as they emerged from the sacred site called Kom+mafo, located in the territory of La
Chorrera, Colombia (ACILAPP, 2008, p. 22), in the department of Putumayo. In this sense, the vindication of being
autochthonous and being recognized as Murui or Muruis constitutes an expression of their self-recognition and of the
dignification of their existence as an ethnic group, a condition equally recognized in Order 004 of 2009.

In Murui-Muina linguistics and language, vowels are not limited to those imposed by the Eurocentric-Anglo-Saxon alphabet
in a "xenocolonial" manner (Epia-Silva and Arcos-Chaparro, 2026b, p. 1182) through the violent literacy of ecclesiastical
education via the Lancasterian method (Epia-Silva & Arcos-Chaparro, 2025). The Murui language is not reduced to the five
sonorous phonetic vowels, but possesses the vowel +. Therefore, the vowel + is part of the linguistic structure of the Murui;
it is a guttural vowel that is articulated in the posterior part of the palate.

The Murui-Muina language is of oral tradition and has its own alphabetic system, which has been diminished, affected, and
brought to the risk of extermination due to factors derived from the agents of colonization since the European invasion, as

well as due to the current situation that Arcos-Chaparro and Epia-Silva (2025) define as educational Eurocentrism
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institutionalized by the Colombian Ministry of National Education, currently subordinated to the demands of international
bodies.

Ethnography allowed us to delve into the ethno-educational world of the Mdrui-Muina community. There, the elders, who
are the sages and authorities, granted permission to deepen the ethno-educational research within the educational institutions
D+ona Safia and Mona To+. First, from ethnographic dialogue (dialogism), it is understood, as Jacanamijoy et al. (2021)
explain, that the Murui-Muina people owe their name to the fact of self-identifying as the children of the "Sweer Cassava™ >
(ACILAPP, 2008, p. 23), Tobacco and coca (in the Murui language, children of "Fareka, D+ona and Jibina" (ACILAPP,
2020a) three ancestral plants that currently constitute the cultural heritage of Colombia and the intellectual heritage of the

Murui-Muina ethnic group.

The Comision de la Verdad (2020; 2022a) recognized that the Mdrui people are a vulnerable population at critical risk of
"human extermination" (Comision de la Verdad, 2022b). Likewise, FUCAI Colombia (2015) indicates that it has suffered a
historical genocide as a consequence of human terrorism and the slavery to which it was subjected during the rubber
exploitation boom by merchant Julio César Arana (Steiner Sampedro et al., 2014).

This international ethnocide, thus cataloged by Estada (2024), was documented in The British Blue Book (CAAAP, 2011),
prepared from the reports of Roger Casement (Garcia & Napuri, 2024), who evidenced and denounced the cruelty exercised
against indigenous peoples. This complaint made it possible to demonstrate the responsibility of the Peruvian Amazon
Company Co., which contributed to its bankruptcy and to the liberation of enslaved Colombian indigenous peoples (Pineda-
Camacho, 2024). Roger Casement subsequently lost his life as a result of his international denunciation.

The ethnocide and environmental damage committed by merchant Julio César Arana, driven by his greed of the rubber boom
ambition, not only caused the devastation of hundreds of hectares of the Colombian jungle (ecocide), but also led to the
extermination of indigenous people through the use of mutilations and tortures against these communities of Colombia
(Gomez Lopez, 2014a), subjected, as Robledo (2022) and Hidalgo (2017, p. 4) indicate, to rubber exploitation by means of
"ethnic human hunts carried out by Barbadian black executioners" (Jordan, 2001, p. 601; Becerra, 2018), which resulted in a
process of slavery. Among the "associated torturers of Arana was the Russian Aurelio, a 'lion' who whipped indigenous
people not with a lash, but with chains" (AZICATCH & CNMH, 2017, pp. 32 and 34).

“Cassava (Manihot esculenta) is a product that, along with other edible plants of Colombian Amazonian cultures, has its
origin in mythology and in Ticuna oral tradition; besides being the food base, it is used as a ritual element, for cultural and
commercial exchange. As mentioned above, Ticuna communities base much of their subsistence and economy on the
cultivation, transformation, and trade of cassava. For this purpose, and for hundreds of years, they have sown and selected
the best varieties of this tuber, to obtain good quality cassavas that withstand drastic environmental changes such as floods,
prolonged dry periods, and pest attacks. Using various types of cassava guarantees the harvest even in case an environmental
change or pest affects a particular variety. In addition, by cultivating cassava varieties with different maturation times, a
continuous supply of the product can be obtained (SINCHI, Resguardos Indigenas Ticuna, Cocama, Yagua Puerto Narifio
Macedonia, 2005).

Subjugated, as Porras (2024) argues, to a debt economy (slavery through indebtedness), indigenous people were forced to
receive tools for rubber extraction, food, goods they did not need and other belongings, which subjected them to a debt of
perpetual slavery. To this debt economy was also added the obligation to pay tithes to the missionaries (in addition to the
payment of terraje-tax). The rubber extracted by the rubber tappers was weighed by " Barbadian black foremen" (Mosquera, 2013,
p. 5, AZICATCH & CNMH, 2017, p. 4), while indigenous people were subjected to slave extraction from the age of four; if
they did not reach the required rubber weight, they were flogged, tortured, put in the stocks, mutilated or forced to witness
mutilations committed against their wives or children when they were adult males (RTVC, n.d.).

Indigenous women were forced to suffer bodily violations and to become servants of the settlers, performing domestic,
sewing and house-building labors, as Cantor (2002) clarifies. While they were forced into these labors, the whites of the Casa
Arana burned their baby children alive when they cried for breastfeeding (AZICATCH & CNMH, 2017). Likewise, they
burned adult indigenous people for their entertainment: "if they were adults, they were put in a sack soaked in kerosene to be
burned alive, for the [ethnociders| of the Casa Arana to have a moment of joy" (Gémez-Lopez, 2014b, p. 170).

1584
Natural Resources for Human Health (NRFHH)

https://nrfhh.com



Natural Resources for

Human Health
elSSN: 2583-1194

The Casa Arana, named as such locally by Colombian indigenous peoples, dedicated itself to the overexploitation of rubber,
causing the extermination of 100,000 Colombian indigenous people, decimating them to 4,000 (La Nacion-BBC Mundo,
2022). This process was driven by the importance of rubber as "the most important industrial material of the 19th and 20th
century economy"” (Ramirez Mejia et al., 2012, p. 46), a situation that also led to the theft, biopirate expropriation and robbery
of 70,000 native seeds (ethnoseeds) belonging to the Amazonian ethnoterritory by the British Henry Wickham. Of these
seeds, 2,800 germinated at Kew Gardens and were subsequently transferred to Southeast Asia and Malaysia, where extensive
rubber plantations were established (Jackson, 2009, cited by Rozo, 2020, p. 226), moving rubber exploitation outside the
Amazonian jungles of Abya Yala.

In this context, Casa Arana y Hermanos and the Peruvian Amazon Company Ltd., with headquarters in London and British
capital, can be characterized, from a contemporary perspective, as transnational companies. Their extractive activity in the
Peruvian and Colombian Amazon was responsible for crimes of ethnocide (Salazar, 2024; La Chorrera, 2024) and ecocide
(Guerrero, 2024) against Colombian indigenous peoples, facts aggravated by the abandonment, omissions and cover-up by
the Colombian State itself in the face of genocidal acts committed by foreigners against national indigenous people (Dussel,
2012; CNMH & ONIC, 2019).

For this reason, Epia-Silva and Arcos-Chaparro (2024) argue, following the constitutional precedent set by the Constitutional
Court, that indigenous people should no longer suffer or endure state abandonment. To that extent, it is unjust and inhumane
that indigenous populations and, specifically, the Murui-Muina ethnic group must be resilient, "since, at present, this indigenons

population endures an exctremely bigh degree of constant and permanent risk that exceeds its capacity for resilience” (p. 30).

The results also evidence the need to distinguish between coca planting and ethnic use (Cubas, 2024) and crops linked to
illicit economies. In the Murui people, the use, consumption and cultivation of the coca leaf constitute ancestral practices
associated with their cultural identity and constitutionally protected by the Constitutional Coutt through rulings C-882/11
(2011), as Epia-Silva and Arcos-Chaparro (2026a) assett, and T-357/18 (2018).

Noriega (2017) emphasizes that illicitness does not fall on the plant nor on its traditional uses, but on processes of
appropriation driven by dominant racist and colonial power structures, as well as by armed groups outside the law, that incur
in an ethno-epistemological expropriation of coca by unlinking it from its cultural meanings and transforming it into
"cocaine" (Ministry of Foreign Affairs of Colombia and Instituto Caro y Cuervo, 2025).

Therefore, coca cultivation is not an illicit crop, as it is usually presented from perspectives that reproduce racism towards
native cultures (Dussel, E., 2022) and towards indigenous peoples, in the form of aporophobia (Enciso & Arbieto Mamani,
2020) or as "indigenophobia or indigenous animosity " (authors' emphasis). What is illicit corresponds to the practices catried

out by mestizos, whites, settlers, domestic and international plutocrats and armed groups around coca.

In this sense, denominating coca cultivation as an "illicit crop" (authors' emphasis) not only constitutes a form of cultural
ostracism, but also a form of stigmatization and criminalization of Colombian indigenous ethnic groups, in favor of
xenoneocolonization (Epia-Silva & Arcos-Chaparro, 2026a, p. 302) and of the undue intellectual and cultural appropriation of
the coca plant, aimed at solely benefiting transnational entities and Euro-Western companies dedicated to the food, soil and
ethnoseed expropriation of Abya Yala.

METHODOLOGICAL DESIGN

This work has been carried out within the framework of the Doctorate in Law at Universidad Libre — Bogota Campus,
derived from the doctoral research project entitled: Indigenous ethnoeducation as a challenge to the Social State under the rule of law: A
study of the Miirui-Muina people in the Colombian Amazon.

This purposeful and scientific input was structured under an approach explained by Balderas Gutiérrez (2017) and Diaz
(2025) as qualitative-educational. The qualitative-pedagogical approach was also used according to Pineda-Rodriguez (2025)
and the qualitative-transdisciplinary approach was addressed, as noted by Mercon (2022) and Oladele et al. (20206), through an
integrative methodological design that articulated ethnography and Participatory Action Research (PAR), oriented to the
analysis of ethnoeducational and ethnopedagogical processes (Epia-Silva and Arcos-Chaparro, 2024; 2026a) in the Murui-
Muina community, as shown in Tables 1 and 2, and in Figures 1, 2, 3, 4, 5,6, 7, 8,9, 10 and 11.
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The research examines the endocultural defense practices of the Murui-Muina people and the tensions between their own
educational systems and current public educational policies within the framework of the Social State under the rule of law. In
this context, the following research question is posed: How do the Murui-Muina Indigenous peoples understand and claim
their right to their own education, challenging the educational policies that have been imposed on them since colonialism and

multiculturalism within the Social State under the rule of law enshrined in the Political Constitution of 19917

In particular, this scientific product is concerned with developing the fourth specific objective, understood as: to study,
through socio-legal ethnography, the pedagogical models inherent to indigenous communities, from their worldview and their
right to ethnoeducation, taking as a sample the Muarui Muina people, located in the Colombian Amazon (see Table 2).
However, this scientific-academic input, as it follows a cross-sectional methodology, also resorts to revisiting important
aspects of the other objectives of the doctoral thesis.

METHODOLOGICAL DESIGN

Table 1: Research methodological design

Research Approach | Qualitative-educational-legal-transdisciplinary-applied.

Research Method Collaborative ethnography, phenomenology, PAR participatory action research

Type of Research: | Explanatory-descriptive: as specified by Lerma Rodriguez and Pefialosa Castro (2025),
description constitutes a central tool in ethnography, as it fulfills a dual value within the
research process. First, it allows for the representation of the characteristics of a reality
through language, accounting for its practices, contexts, and dynamics. Second, it acquires an
explanatory value, to the extent that it makes it possible to understand the conditions that
shape social and cultural phenomena. This dual value makes it possible to make visible the
particularities of the own education of the Murui-Muina people within the framework of the

research process.

Research Dialogism - dialectics - participant observation

Technique:

Logical Research Conceptual-reflexive: which will be explained in another document.

System

Data Collection Analectics was selected as a technique to build history together with the population and the
Technique: Murui-Muina authorities, privileging the conversational mobility of oit (to listen/heat):

listening with the senses to unlearn the invasive West and learn from the millenary knowledge
of the elder, custodian of the Murui cultural tradition. Likewise, it recognizes discrimination
for being indigenous, the denial of their identity for not corresponding to the condition of
being white, and the institutionalized practices of cognitive domestication, of a Eurocentric
and neo-enslavement character, which, according to the text, are currently applied by the
Ministry of National Education

Qualitative Data The dialogue was developed from conversation and not from interrogation, incorporating data
Collection: collection through life stories from primary sources (focus group - Mdrui ethnic group) and

secondary and tertiary documentary sources.

Systematization The above was presented and explained in a dynamic and pedagogical way in the
and Data Analysis: | systematization matrix, developing an investigative triangulation that rests on the corpus of the

thesis text as an investigative analysis of the doctoral dissertation.

Source. The authors.
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The objectives established for this collaborative ethnographic research project (see Table 2) structured the inquiry process
and made it possible to examine the research problem linked to the meta-right to the own education of the Murui people,
understood as the fundamental and human right to build and develop an individual and collective life project (Solsona, 2024).
From this perspective, own education constitutes a sine qua non condition for the exercise of freedom, insofar as it makes
possible the autonomous realization of said life project in accordance with the principles, knowledge, and forms of existence

of the Murui people.
RESEARCH OBJECTIVES

Table 2: Methodological Basis and Research Objectives

GENERAL To analyze the way in which the Mudrui Muina indigenous peoples have sought to preserve
OBJECTIVE their right to ethno-education, struggling to decolonize and build their own pedagogical
models in an effort to overcome the precepts that the Social State of Law has been imposing,
taking as a theoretical reference the contributions made by the new Latin American

constitutionalism, legal pluralism, interculturality, and epistemologies of the South.

1. SPECIFIC To identify, from legal theory and constitutionalism, the importance of vindicating the right
OBJECTIVE to ethno-education of indigenous peoples.

2. SPECIFIC To determine the way in which the Social State of Law implements educational policies and
OBJECTIVE traditional pedagogical models that limit the right that indigenous peoples have to determine

their own education.

3. SPECIFIC To relate the vindications that indigenous peoples have sustained in search of recognition of
OBJECTIVE their right to ethno-education since the Colombian Constitution of 1991, moving from

monoculturalism towards multiculturalism.

4. SPECIFIC To study, through legal ethnography, the own pedagogical models of indigenous
OBJECTIVE communities, from their worldview and their right to ethno-education, taking as a sample the

Murui Muina people, located in the Colombian Amazon.

Source. The authors

This research process was methodologically formulated on the basis of ethno-education (emphasis by the authors),
understood as a socio-legal and educational phenomenon permeated by the Nation-State, which keeps the Murui people as
non-emancipated from "educational globalism" (Arcos-Chaparro and Epia Silva, 2024, p. 8), understood as the
institutionalization of Eurocentric colonization of the Colombian educational system (Epia-Silva & Arcos-Chapatro, 2026a).

The above is supported by an ethnographic study that included tours of different Jofo Ananeko (malocas) of the ethno-territory
and of the own educational institutions of the Amazon. In this sense, the research transcends the review of books and
previous studies by incorporating the recognition of the other and for the other (Dussel, 2015), understood not only among
human beings, but also in the relationship with animals, rivers, jungles, mountains and all animate and inanimate beings that
make up Mother Earth.

From this perspective, historical, geographical, anthropological, sociological and fieldwork data are articulated through PAR

otk

[Participatory Action Research] to make visible otherness™ (Casa, 2022) in the pedagogical worldview, the educational
cosmogony (praxeological) and its legal dimension, based on the question: in what way has the Colombian State vindicated, or

not, the identity, idiosyncrasy and feeling of being indigenous?

“*Otherness, in the form proposed by Enrique Dussel, implies recognizing oneself in the other, and not using this concept to
despise, stigmatize, demonize, criminalize or exclude them, as Goffman (2006) explains.

The lived experience of ethnography fostered re-encounter, rapprochement, and deep knowledge with the Murui-Muina
people, their history, their geographical location, their ethno-territory, their diet and food, the Muarui Chagra, the sacred
source plants (Jibina, D+ona and Fareka) and their ethno-climate. Likewise, it allowed for an understanding of the Murui-
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Muina characterization, their identity, their idiosyncrasy, their knowledges and their wisdom.

The development and process of ethnography facilitate direct introduction into qualitative research. The review of texts does
not constitute the main objective; on the contrary, following the words of Professor Fernando Urbina Rangel during the
conference on La Voragine, held on August 29, 2024 in the auditorium of the Banco de la Republica in Florencia (Rangel, El
Caquetd: historia y literatura, 2024), it is proposed that: "(...) The only way to understand indigenous peoples is by sharing
with them, navigating their rivers, visiting their mambeaderos, 'mambeands' their wisdoms, living with them and listening to the
elders of the [Murui-Muina] ethnic group" (Rangel, 2022, p. 22).

In this way, the present ethnography started from the mambeo of wisdoms in the Murui Jofo Ananeko. The first one visited
was that of Puerto Leguizamo, belonging to the Association of Traditional Authorities and Councils of the Indigenous
Peoples of the Municipality of Leguizamo and Alto Resguardo Predio Putumayo (ACILAPP). Subsequently, the Jofo
Ananeko of Mona To+ and Puerto Refugio were visited, both located in Putumayo. Finally, a visit was made to the Jofo

Ananeko of Florencia, known as Maloka Uitoto.

Thus begins this ethnographic account as a research methodology, taking as its starting point "the mambeo, ritual practice
and space for dialogue of rafue knowledges" (emphasis by the authors) which, according to Mdrui tradition, is carried out
inside the Jofo Ananeko.

1 RESEARCH DEVELOPMENT
1.1 Ritual preparation and spiritual understanding with the ethnographic Mambe

As for Mambe, "it is a powder prepared with toasted coca™ leaves pounded, mixed with ashes of dried yatumo™ leaves
and sifted, placing it in the cheeks" (Rangel, 2022, p. 49). Figure 1 presents the toasting of the coca leaf and the preparation of
Mambe; Figure 2, the pulverization of the leaves, and Figure 3, the storage methods. According to indigenous tradition,
Mambe is consumed orally, keeping it in the mouth until it is slowly swallowed.

While we wete mambeando in the Huitoto Maloka of Florencia, Diego, the chief's son-in-law, explained that the women of his
people were forbidden to mambear, because coca represents woman and, well, if a woman consumed coca, it was associated
with lesbianism, a situation that was not permitted within their traditions. However, he specified that this prohibition applied
only to Murui women, since they were the ones linked to that cultural principle. In contrast, white, mestiza or settler women,
as they did not belong to the Murui-Muina people nor were subject to their culture, nor to their norms or traditional
meanings, could consume Mambe without generating any contradiction with the cultural practices of the community. A

situation that did not occur with Ambil, which could be consumed by both men and women.

The ethnocultural traditions of the Mdarui Muina people are based on ethnoontological foundations that organize their
understanding of the world, life and community relations. These configure a system of knowledge where the spiritual, social
and everyday dimensions are inseparable. Within this framework, religious and spiritual practices constitute their form of
existence and cultural organization. For the Murui, from their cosmophily, the coca plant symbolizes the earthly, life and

reproduction; the ancestral coca plant is equivalent to the Murui woman.

“*Erythroxylum coca: it is a shrub of Amazonian origin, whose habitat is the hot and humid valleys between 1,000 and 2,000
meters high commonly called "Yungas". For this reason, they are replacing the uses of the coca leaf by producing tea,
medicinal extracts and using it for their healing and shamanic practices. The use of the coca leaf for "manbeands” or chewing
dates back millennia and is universally known (Asociacion Chamanica y Ecolégica de Colombia., n.d.).

It is a type of ethnic tree or belonging to the ethnoflora, the "ethnoclimate" (Epia-Silva and Arcos-Chaparro, 2026) to the
ethnobotany of the Murui cosmovision as well as of the Caqueta and Putumayo Amazonian territory.
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T W

Figure 1. Form of processing of the coca leaf as an ancestral plant belonging to the ethnoclimate, ethnoterritory,
cosmovision and cosmogony of the Muarui Muina

Source. Authors' photographic record from the ethnography.

Methodological note. Visual record obtained during the ethnography in Puerto Refugio where the Murui Muina ethnic

group explains the process and treatment of the ancestral coca leaf to carry out the ethnographic mambeo.

As an ancestral tradition and element of the idiosyncrasy and cultural identity of the Murui people, the coca leaf, which can be
seen in figures 1, 2 and 3, sustains the practices associated with Mambeo. In Amazonian municipalities with the presence of
indigenous peoples and where members of the Murui ethnic group still survive, some families produce and market Mambe,
Ambil and mountain salt, products that constitute fundamental raw materials for the continuity of this cultural tradition. For

this reason, it is stated by elder José del Carmen Capojo:

According to José del Carmen Capojd, elder of traditional medicine, "Jibina, or Mambe, is the body of the heavenly father,
just as the host is for the Catholic world. Mambe is a fundamental part of the formation of the Murui man, because through it
the transmission of knowledge takes place"”, that is why from a very young age one begins to be prepared for the first time
one mambeas, whose purpose is to preserve the balance between man and nature. (Villareal, 2021).

Figure 2. Steps in the elaboration of Mambe

Source. From the authors' photographic record of the ethnography

Methodological note. Image obtained within the ethnography, it shows the mortar used by the Murui ethnic group to
pulverize the ancestral coca leaf inside the JOFO ANANEKO.

"Coca is an ancestral plant" (Emisora de Paz, Puerto Leguizamo, Putumayo, 2023) that belongs to the cultural identity of the
Murui Muina population (see figures 1, 2, 3, 10 and 11), which is not only limited to herbal use, but is also an
ethnopharmacological plant because it possesses curative and homeopathic medicinal properties (Asociaciéon Chamanica y
Ecolégica de Colombia., n.d.) that has had not only a traditional, but a structural use within the indigenous community of the
aborigines in Colombia belonging to the ethnoclimate since before the invasion of 1492. Specifically, in the Marui Muina
ethnic group, the coca plant acquires a pharmacognostic value within their knowledge for being a "seed plant" (authors'
emphasis). What must be understood is that a seed plant (ezhnoseed) is a source plant, that is, it is indivisible and inseparable
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from the origin, creation and history of the Murui Muina ethnic group. Therefore, the coca plant has the characteristic of

being an ethnobotanical plant of vital condition and necessity for the survival of the Murui Muina community.

Figure 3. Photographic record of ethnography in the JOFO ANANEKO of Puerto Refugio

Methodological note. Ethnographic visual record on the storage, care and value of Mambe as a language of plants in

communication of the Murui ethnic group with Moo Buinaima.

Mambe is a practice of "cosmogonic" action (Epia-Silva, 2021, p. 425) that allows the Murui Muina people to link their "own
personal gnosis" (Michael, 2023, p. 4; Ferrera, 2026) with their ancestors from their mythological origins (Dussel et al., 2009)
or, as Balma (2011) proposes, it constitutes a use of ethnopsychopharmacology, where the plants used are linked to their
ethnic deities. This practice is completed with Ambil, shown in figure 4. Ambil and Mambe are complementary because they
possess entheogenic properties (Lépez-Coterilla, 2025) and constitute the physical manifestation of the teaching powers of

the plant spirits, each with its own personality.
1.2 Ethnographic Ambil

Ambil is obtained from the cooking of the tobacco leaf, an ancestral plant of the ethnoclimate of the Colombian Amazon
that has the Eurocentric name Nicotiana rustica and Nicotiana tabacum (Mabit and Giove, 20206). The preparation is reduced until
it forms a creamy paste that is mixed with vegetable salt, rich in minerals. Ambil and Mambe are organic substances and are
part of the intellectual and cultural property of the Colombian aboriginal peoples. For the Murui Muina, Ambil has a
profound spiritual value and is used by the knowledge keepers to guide the resolution of community problems; its use is
linked to mambeo and constitutes an educational act that takes place in the Jofo Anancko (CNMH and ONIC, 2019, p. 110).

Figure 4. From left to right, Mambe, mountain Salt in the center, and Ambil.
Source. Authors' own elaboration.
Methodological note. The image corresponds to the photographic record obtained during the development of the
ethnography.

Although traditionally Ambil and Mambe were consumed mainly 2 ritual spaces such as the mambeaderos (Romero, 2020),
currently some members of the Murui Muina people carry them in personal containers for consumption in everyday contexts,

including academic, work, and community activities. This change in use practices reflects processes of cultural adaptation of
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their sacramental plants coca, Ambil, and salt without implying a loss of their meaning within the ethnocultural system. In this
sense, these practices should not be understood from stigmatizing, criminalizing, or pathologizing approaches, but from their

own frameworks of social and cultural significance.
1.3. The Jofo Ananeko: Communication with Spirits and Deities in the Ethnography

For the Murui, identity originates in their ethnoepistemology, their ethnoclimate, and their ethnoterritory, through the
practices that sustain daily life. Their origin stories explain the emergence of the Murui people, while their history is
continuously constructed and renewed in the Jofo Ananeko, the central space for the transmission of knowledge, learning,
and cultural continuity. According to Tagliani (1992, p. 32), the Jofo Ananeko represents the fertile woman, the female womb,
and the place where the word is born and spiritual transformation is fostered. Therefore, when the Mdrui man enters the Jofo
Ananeko, he symbolically enters the mothet's womb and adopts a fetal position. In this sense, Tagliani (1992) points out that
returning to this space for mambeo implies a recreation of birth, understood as a rebirth.

Tagliani (1992) expresses that the architectural structural conformation of the Ananeko symbolically represents the Murui
woman in childbirth, precisely at the moment of delivery (as seen in Figure 5). Although in the Jofo Ananeko the "new
Murui" cannot be born (authors' emphasis) because they must be born on the way to La Chagra or in La Chagra (Tagliani,
1992, pp. 31-37). The organization of the pillars (or columns) of the Jofo Ananeko has an ethnoepistemological order that is
explained by the Murui ethnic group itself, more precisely by ACILAPP in the Safeguarding Plan as follows:

[Thus, in harmony| with the pillars of the Jofo Ananeko and the worldview of the Murui, four components were established
in the structure of the safeguarding plan: 1. Territory; 2. Government and Own Justice; 3. Quality of Life; and 4. Culture and
Tradition. These four pillars “are sustained and guided by four spiritual sages: “Yua Buinaima, Z+k+da Buinaima, Noin+
Buinaima and Menigu+ Buinaima” (ACILAPP, 2012, p. 16) as can be clearly seen in Figure 5.

Fogdn
Ja coca; segundo paso
pare ka preparacion del
mambe.
e
Maguaré: nstrumento
ural
Espacio de mujeres:
dande se prepara
comidas tipicas,

casabe, forifio y
COgUOnG.

sienton a mambior y @
lomer ambil.

T P

Figura & Stmbolismo de la maloca comeo mufer en posicién de dar a luz

Figure 5. From left to right, explanation of what the pillars of the Jofo Ananeko are like and the image of the Jofo Anancko
symbolizing the woman

Methodological note. The first image on the left explains that the pillars of the Jofo Ananeko are homogeneous to the ribs of human beings
and is taken from (ACILAPP, 2020b, p. 63). The image on the right of the Jofo Ananeko, which represents the moment of childbirth, is taken
Sfrom (Tagliani, 1992, p. 32).

The Jofo Ananeko possess a profound symbolism for the Marui Muina, as they are a microcosm. In them, the understanding of
the human being as one of the foundations of their worldview is expressed. In this sense, Tagliani (1992) points out that, for
this ethnic group, there are two types of Jofo Ananeko: some with masculine characteristics and others with feminine
characteristics. These can be identified in Figure 6, where it is observed that the Mdrui use the Jofo Ananeko of the masculine
type, while the Muinane use those of the feminine type (p. 26).

Rangel (2022) points out that "the maloca is the image of the cosmos. It is built entirely with materials taken from the wild
environment, which is why it is said to be a woven jungle, a highly efficient and non-polluting human artifice" (p. 48). Its
construction requires the ancestral knowledge of the sage (Epia-Silva, 2021), as its structure represents the cosmogonic
movement that gave rise to what exists. According to Vides et al. (2017), each clan had its own ananeko and its chief or
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owner. Currently, the ananeko belongs to several clans and, although it is no longer inhabited, it retains its ancestral authority.

Pua-Mora (2010) points out that "the maloca symbolizes the body of the primordial Mother, from whose strength the Father
was gestated and, finally, the Son, the demiurge who, through the word, creates the world and puts it into action" (p. 121). It
is the place where people connect with Moo Buinaima. The anancko keeps the Murui people in spirituality; there, the
community's conflicts are harmonized through Jibina and D+ona. It is a space of trust that guides good living, as described in
the book ENIE ZEDAJANO UAI (ACILAPP, 2020a, p. 20).

In the Jofo Ananeko, with the approval of the "ancestral spirits and the Yetarafue" (ACILAPP, 2020c, p. 28) of the elders,
represented in the council and the word, knowledge and practices of the original culture are shared for the governance of the
territory. The Ananeko transcends the function of dwelling and constitutes the center of ceremonial and ritual life. There, the
community dialogues about its problems, transmits knowledge, makes decisions, imparts advice and carries out the
mambeadero, as seen in Figure 7.

TIGACION DE LOS
OLES FRUTALES
OCTONOS Y LOS
VMALES PROPIOS
L TERRITORIO

Figure 6. Differentiation of the Jofo Anancko from left to right: the first is a feminine Jofo Ananeko and the second is
masculine whete the word "territory" can be read.

Methodological note. Images taken from ACILAPP (2020b, pp. 62 and 70). These allow identification of differences
between the feminine and masculine Jofo Anancko. The left image shows the triangular termination of the roof, characteristic
of the feminine Jofo Ananeko.

Rafue and Ananeko Ethnoepistemic Space

Rafuue must be understood as the word with creative power and is differentiated from Uai (ACILAPP, 2020c), understood as the
everyday word. Rafire is the word that is woven in knowledge and with knowledge; it is the word of the night, because for the
Murui the night is the time destined for the word, while during the day work is carried out. It is at night where the meaning

and power of the word are born. Rafue is the poetic word of the minika language (Osorio, 2019).

The purpose of rafue is the good living [buen vivir] of human beings and nature, since all beings are wisely woven (&ominitaiyi)
with mother earth, where all creatures (komini) are the same weave (n7ya) (Osorio, 2019, p. 226). The word for the Murui is life
itself; it is the elaboration of knowledge. Therefore, one must always take care of what is said, because the word has the
equivalent of the catre given to the sowing of the Chagra and to germination, thus warning that rafueniai is the elaboration of
culture by and in the word; it is the Murui prayer, the chant (rxa), the advice (yetarafue) and the origin story (jagai). Therefore,
for the Murui it is symbolically represented that mouth is (fire) and the word with power is (raa) (Osorio, 2019).

The rafuenaama is the sage who is responsible for transmitting and organizing knowledge, he is the one who has in his
basket of wisdom (kirigai) the lessons he has collected throughout his life, bequeathed by his ancestors, learned in the Chagra
alongside the plants of knowledge and in the circles of mambeo, where they gather to listen to the words in the company of
coca and tobacco plants (Osorio, 2019, p. 227).
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For the Murui, language constructs jagagiai (poetic genres and poetic forms) and the word allows connection with the gods,
animals and nature, and with the act of weaving oneself with the Aérigai, where ethnophilosophy is of sowing and
ethnoepistemology is understanding the word as a seed of power. That is to say, for the Marui Muina, rafue is neither word
nor thing; it is the activity of transformation and it is the movement of time. Rafue is the principle, it is a way of life where the
ancestral word walks through time, with time and from time; therefore, the human being is seed. The worldview of the Murui
cannot leave aside another vital and indispensable element, and that is &#rigaiai, which collects, covers, receives and stores
rafue, the ancestral and intercultural historical educational model Yofuera £+r+ga+ (Basket of Education) (ACILAPP, 2020c¢).

1.3.1.  The Mambeadero as an Ethnognoseological Pillar

ACILAPP (2020a; 2020b; 2020¢; 2020d) explains that the mambeadero is a physical and spiritual space of the ananeko where
the community generally gathers daily, from dusk till dawn. There, the events of the ancestral people are shared and
administrative, political, social, educational and economic matters are discussed, in a space where all people are heard.
Jacanamijoy et al. (2021) add that "The mambeaderos ate our spiritual part; it begins when the grandfather opens the session
(rituality) of the word and tells our own stories. He does so by taking up the three elements (tobacco, coca and sweet cassava)
because he makes a call to the spititual”" (p. 15). The dialogue is carried out in an organized way, seeking that all people can
participate and that several rounds are held to listen to the contributions that each one makes to the discussion.

In addition to the above, the mambeadero (see Figures 6 and 7) is a social and spiritual school that contributes to the
formation of Indigenous peoples, according to the CNMH and ONIC (2019). It is guided by the maloguero grandfather, the
knowledgeable one who guides and sustains this space, since "from his chair he exercises control and management of his
territory and its resources. There, men must inform and request permission for the use of any resource from its owners or
spirits" (ACILAPP and Carrizosa, 2019, p. 15), as established in the Eroinano document. Non-compliance with these

orientations can bring consequences such as illnesses and bad times.

Already in the mambeadero two transcendental elements appear for the life of the Murui people, such as Mambe and Ambil,
which come from the jibina leaf and D+ona (Figure 10). The former represents the earthly and the latter manifests the
spiritual. While matters are discussed, the Marui mambea and suck Ambil, elements that help them with concentration, with

thinking, also calming hunger and warding off sleep:

LU LTI
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Figure 7. Jofo Ananeko of Puerto Refugio and the ethnography was developed through mambeo in the mambeadero

Methodological note. Jofo Ananeko of Puerto Refugio: the image on the left, the head of the Anancko invites the principal
investigator to Mambe, in the second image the male Jofo Ananeko can be seen in detail.

2. THE CHAGRA: ETHNO-COGNITIVE FOUNDATION OF ANCESTRAL KNOWLEDGE

After the ethnographic dialogues of November 8, 2021, leader Blanca Gatcia, Otoniel's mother, commented that, to make the
Chagra seen in Figure 8, permission must first be asked from the creator. She is also used to talking to nature before clearing
and sowing, because she has understood that nature listens, and that has allowed plants, trees and their fruits to grow faster
and more beautifully. Blanca added that you cannot take the entire harvest, because fruits must be left so that monkeys, birds

and other animals can feed, because they are all younger brothers.
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Figure 8. The Chagra, place of education, axis of the cosmovision of the Murui-Muina ethnic group

Methodological note. The images correspond to the ethnographic record in Puerto Refugio. The first image on the left
corresponds to the pineapple crop, and the image on the right, to the papaya crop, fruits that are part of the cultural heritage
for belonging to the ethnoseeds and ethnobotany of the Marui-Muina ethnic group.

According to Rangel (2022), to sow the chagra the maloguero grandfather requests permission from the divine beings of the
jungle, allowing the men to clear the space where women, along with boys and girls, carry out the sowing, care and harvesting
of the gardens. These foods intended for self-consumption are complemented by hunting and fishing, practices that
guarantee survival and express a relationship with Mother Earth that transcends the Western idea of sustainability, as it is
based on an intimate bond of reciprocity and brotherhood with nature. This relationship contrasts with the practices of abuse
and exploitation historically exercised by external actors, referred to by Taborda and Erquicia (2022) as the "petfect white
European" (p. 159). In this sense, Arcos-Chaparro and Epia-Silva (2025) argue that the "white man of yesterday" (authors'
emphasis) is manifested today in the plutocrat associated with foreign interests who continues forms of domination over
Abya Yala.

It is explained, following Dussel (2012), that modernization implies colonizing the jungle and that the indigenous person
cannot reproduce his life in accordance with the demands of his own traditions. Dussel continues by stating that the greatest
colonizing evil for an indigenous person is to deny him his land: to devastate it, to dispossess him and to take that land that
has not been trafficked or exploited, that has not been violated with buildings. Because the white man makes the jungles and
forests disappear: "everything becomes agricultural field and is claimed by the white man for his cows; all the land becomes
sick and becomes an absolute evil" (p. 138). This figure of the dispossession of the jungle relates significantly to the
expression "white devil' present in Duerme negrito (1967), a song from the Colombo-Venezuelan folklore.

In the same way, Facundo Cabral, in his interpretation of "Duerme negrito,"expresses that the "white devil” arrives and ;zap!
takes (removes) the land from the peasant, from the indigenous person (2021). In this sense, following the CNMH and ONIC (2019),
indigenous peoples have been historical victims of the white settler, the main actor in processes of dispossession, violence,
territorial expropriation (through jurisdictional decisions and laws of unjust law in the manner of Gustav Radbruch) and
undue appropriation of ethnophilosophy, knowledge, ethnoseeds and indigenous genetic resources, affecting their
ethnoterritories and ways of life, as explained below:

The perpetrator, a white man [today's plutocrat] with all the political, economic and social privileges, recteated for his part the
image of the eternal victimizer: the "conquistador," the "landowner," the "rubber station boss" who delighted in maintaining
harems with indigenous gitls, the "businessman," the "commandet" who time and again star in the theater of horror that
reads in the indigenous person, in the woman and in the poor the unrestricted possibility, the natural right to access them, to
take possession of their flesh, to extinguish their life, to inflict upon them a Bad Death (p. 179).

It is in the Chagra where a heterogeneous variety of Amazonian fruits and plantations ate found, such as Caimo, Cashew, Uva
Caimarona (see figure 9), maraca, Agai and Sacha Inchi, also represented in figure 9; in addition to diverse varieties of Chil
Pineapple, Arazd, Cocona and Copoazi. Likewise, ethnomedicinal plants are found and, of course, the ancestral source plants:
Jibina, D+ona and Fareka, present in figure 10 in their various varieties. In this sense, SINCHI and AZICATCH (2011),
who cite Ramén (2007), explain that:
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The chagra is the teaching of work and of knowledge of tradition. In it, the code of work is reflected, myths, incantations and
laws of origin are found. The Chagra is the force of spiritual and physical work (p. 24).

"
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Figure 9. In the Chagra various fruit crops can be observed. In the first image, on the left, Acai or Asai can be seen; in the
center, the Uva Caimarona; and in the last image, the Sacha Inchi or peanut, all of which constitute cultural heritage as they
are ethnoseeds of the Amazonian ethnic groups of Abya Yala.

Methodological note. The images were taken from different authors. The first corresponds to the Acai or Asai fruit and was
taken from Braun (2022); the central image, of the Uva Caimarona, was taken from Periédico Umari - Amazonas (2024); and
the last one, corresponding to the Sacha Inchi or Peanut fruit, was taken from Murgas and Gémez (2024). All these fruits
constitute cultural heritage and ethnoseeds that are part of the intellectual heritage and the forms of sowing, cultivation and
harvesting of the Amazonian indigenous ethnic groups, such as the Marui-Muina people.

In conclusion, the Chagra is the extension of the indigenous ethnoeducational process and of own education; therefore, the
development of ethnic identity implies nourishing its traditions from its own ethnoterritories, where the Murui communities
establish their Chagras in communion with the jungle, without ambition, without monopolistic natcissisms nor the disease of
savage urbanism, because the "Indian" does not see the land as a tool, but as a sister, that is why the indigenous person is the
one who truly defends it, suffers for it and knows that development in the Western mode leads to the death of the jungle.

Foto tomada en zona rural de Puerto Leguizamo putamayo (08-11-21)

Figure 10. The plants consecrated as a source of ancestral ethnoepistemological knowledge. The first, on the left,
cotresponds to Jibina; in the center is D+ona; and, in last place, Fareka.

Methodological note. The plants in Figure 10 belong to the ethnoclimate, and the first image, corresponding to Jibina, was
taken from Emisora de Paz, Puerto Leguizamo, Putumayo (2023); the central image was taken from Xapiri Ground. An
ancestral tradition that honors tobacco as a medicinal plant (2022); and the last image is a product of the ethnography articulated with
PAR and was taken by the principal investigator.

D+ona or tobacco belongs to the ethnoclimate (see Figure 10, center image) and has an important use in the Chagra, as it is
not only used for consumption by indigenous people, but also as a protective plant for crops, functioning as a natural
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dewormer and insecticide. That is, tobacco helps control weeds and repel insects that affect the plants intended for
consumption and food of the Muarui-Muina people.

Bernal (2017) explains that, in recent years, some Amazonian fruits that have historically been produced by the ancestral
peoples of the Amazon are being exported, constituting a source of income and economic sustainability for the ancestral
peoples. Such is the case of Asai, which has been exported from Putumayo to countries such as France, Germany, the United
States and Chile.

The plants of the Chagra are autochthonous to the ethnoclimate; therefore, they are plants native to the ethnoterritory and
form part of the intellectual property of the indigenous communities of Abya Yala. Precisely because they are plants native to
Abya Yala, they allow for food self-sufficiency and present a high capacity for adaptation and resistance to climatic
phenomena such as El Nifio and La Nifia, as long as these e#bnoseeds have not been altered by the intervention of sectors of
the food industry through transgenic modifications, as proposed by Paull (2019).

According to Herber et al. (2006), Suarez (2009) and Shen et al. (2022), it cannot be ensured that transgenic foods are
completely harmless or not detrimental to human health. From this perspective, "transgenic food is only a form of food
monopoly freely available solely for the enrichment of the "feudotechnocrats" (emphasis by the authors) chief executive
officers of transnationals, because they own 95% of the food and seed patents in the world" (Zaldivar, 2009, p. 101; Vega,
2018, p. 89).

3. CONCLUSIONS

This ethnography, articulated with Participatory Action Research (PAR), made it possible to show that the history of the
Murui-Muina people is that of tireless warriors: peaceful, but persistent; survivors who challenge, through their existence and
presence in the ethnoterritories, the globalizing interests of the contemporary market over territories, sovereignties, natural
resources (ethnoclimate) and the misappropriation of ethnoknowledge, such as the ancestral wisdom of Colombian
indigenous peoples about the Chagra, ethnomedicine, ethnobotany. In this context, Harari (2025) indicates that the current

global economy has transitioned from a material economy to an economy in which knowledge predominates (p. 26).

The Murui-Muina Nation survives and has resisted the worst acts of desecration committed in its jungles, its rivers and its
trees, sacred spaces that have witnessed mutilations, rapes and the most serious abuses that can be committed against a
human being. All of this has occurred amid the complicit silence of a nation-state that, according to Epia-Silva and Arcos-
Chaparro (2026a), refuses to assume an active and effective role in the protection of aboriginal peoples against transnational

corporations and international organizations.

At the same time, indigenous peoples are constant victims of systematic and continuous racism exercised in Colombia by
broad sectors of society and, "in a particulatly serious way, by public officials" (Comisiéon para el Esclatecimiento de la
Verdad, la Convivencia y la no Repeticion, 2022¢, p. 271) [Commission for the Clarification of Truth, Coexistence and Non-
Repetition, 2022¢, p. 271]. Faced with this reality, malinchismo and processes of acculturation have contributed to the
construction of a national identity that privileges foreign references because it denies and devalues the indigenous roots that
constitute it.

La Comisién para el Esclarecimiento de la Verdad, la Convivencia y la No Repeticién (2022¢) [The Commission for the
Clarification of Truth, Coexistence and Non-Repetition (2022c)] explains that the slave-owning mentality has been
perpetuated through generations in Colombia. This persistence has led some young people and adults to ridicule indigenous
peoples, their ancestral knowledge and their ways of relating to nature. In this way, this historical ignorance has led some
Colombians to stigmatize and criminalize indigenous peoples, labeling them as "guerrillas" (p. 238) and even as "drug addicts"
(emphasis by the authors) for resorting to the ancestral use of source plants such as Jibina and D+ona.

The Jibina, which appears in figure 10, is considered one of the sacred source plants of the ethnoclimate and the
ethnoterritory, and is an ethno-seed plant of the Murui people. It was given by Moo Buinaima, "with a spititual power to
cleanse thought, to speak and act with wisdom to govern the people" (ACILAPP & Minjusticia, 2005, p. 17). Likewise, it
helps the Murui-Muina to be disciplined in the management of knowledge acquired from their wotldview, allowing them to
listen, converse and recognize themselves in the spirit of the brothers of the jungle, visible and not visible.
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The Jibina is transcendental for the Murui people, according to the explanation in the document ENIE ZEDAJANO UAI
on pages 17 and 18 (ACILAPP, 2020a), because it removes laziness, strengthens morale and provides intelligence. The coca leaf
allows the word to flow daily in the mambeadero (ACILAPP & Minjusticia, 2022); there the Jibina is mambeada after going through
a preparation process that includes roasting, pounding and sifting, followed by the ritual performed by the knowledge keeper
so that the word emerges, under the protection of the Ananeko (maloca).

The Jibina, in accordance with the document Usina Uai (ACILAPP, 2020b), is the force of our speech to transmit all good
knowledge. The Jibina leaf is compared to our tongue, because everything we have in our heart passes to our thoughts and we

express it through our own language (p. 33).

The Marui-Muina elders ask not to compare the coca leaf used ancestrally with that used in the West for the elaboration of
chemical derivatives nor to look upon it with disapproval. Instead, they invite us to understand it "as an element belonging to
the ethnoclimate and eshnoterritory and an integrative element that allows for the transmission of knowledge, recovering that
memory that instantaneous life denies us, the possibility of remembering and recognizing the multiple realities of the planet”
(Merchan et al., 2016, p. 121). From the Murui wotldview, coca and tobacco represent life, health, knowledge, the bond with
nature, the past, the present and the whole. These components are received from the Law of Origin, which, from the
intercultural perspective of the Murui-Muina people, takes precedence over the "xenojuridical laws" of the Colombian State

(Epia-Silva & Arcos-Chapatro, 2026b, pp. 1179-1180).

D+ona: Another of the sacred plants is the D+ona (tobacco) belonging to the ethnoclimate and the ethnoterritory, which is
observed in figure 10 (central part), because it was delivered by Moo Buinaima "as a perpetual mandate for good living,
obeying the discipline of the heart, through the management of subjectivity and the governance of life with respect for the
principle of divine creation and with a healthy conscience" (ACILAPP & Minjusticia, 2005, p. 17). Tobacco has a direct
relationship with the spiritual part of indigenous people, becoming important for the use and management of the sweet word,

which helps the political and administrative formation of the territory, in accordance with ancestral postulates of life.

As a sacred plant, the D+ona was granted to preserve the spiritual health of the Marui-Muina and to complement the power
that coca inspires. Tobacco is fundamental for the elaboration of Ambil, which, after its preparation, acquires a semi-liquid
form and becomes a spiritual instrument of connection between people, strengthening solidarity and unity. Its use is common

to seck a way out of difficulties, especially in the mambeadero (Pda-Mora, 2010).

Fareka (Sweet Cassava), As a sacred plant in the Marui-Muina worldview, the Fareka (figure 10) is an autochthonous plant
of the ethnoclimate and the ethnoterritory and was delivered by Eifio Fareka Buinaifio and, according to ACILAPP (2020a) in
the document ENIE ZEDAJANO UAL is represented by the woman, who manages it, cares for it with her spiritual strength,
seeks to harmonize, solve and cleanse a problem or an aspect that disturbs human consciousness. It is a word of healing and
life that "represents the sweet word for the education of her son and daughter and society; the woman must harmonize that

knowledge and her words must be of counsel" (Jacanamijoy et al., 2021, p. 15).

The Sweet cassava, as the woman's word, provides physical and spititual nourishment, preserving family harmony. "It establishes
a discipline that rejects negative energies and behaviors that unbalance the normal life of the people" (ACILAPP &
Minjusticia, 2005, p. 18). It is a spiritual plant cultivated by women in the Chagra, with vatieties such as Sweet cassava and bitter
cassava or poisonous cassava, used to heal, nourish, and accompany dances and rituals. The Mdrui-Muina people use Fareka
to prepare Caguana, a drink made from Swees cassava starch and fruits such as pineapple, as well as Casabe, derived from yuca
dulce flour (Pta-Mora, 2010).

Jibina, D+ona and Fareka are autochthonous and native source plants of the ethnoclimate. Being native to the
ethnoterritories of Abya Yala, Indigenous peoples possess the intellectual property related to their seeds, forms of processing
and uses as food, cure, ethnomedicines and spiritual connectors between the earthly world and the deities of the jungle. These
ethno-seed plants constitute an own heritage of the Indigenous cultures of Colombia and possess a profound spiritual,
cultural and ethical value, which must be recognized from alterity, understood, in the manner of Enrique Dussel (1973), as the
recognition of the other from its own dignity and cosmovision [worldview]. In this sense, Mambe and Ambil represent the
spirit and the heart of the Murui people, by making possible a relationship that transcends the material and strengthens the
union with Moo Buinaima.
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It is important to explain that Jibina, D+ona and Fareka constitute the theocentric axis and of social and political
organization of the Mdrui-Muina ethnicity, as seen in Figure 11, which shows how the ancestral government is organized

from these source plants.

| Moo Buinaima |

| Moo Ka+moo Iga Yetarafue |

Eime+
N+mairama
Duefio de la
Maloca

Asamblea de
la comunidad

Autoridad
es
Del

Cabildo

Comunita
ria
Fa+rikon
b

Anciano
s
Einama
K+

Cumbre
de
Ancianos
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P

Figure 11. Jibina, D+ona and Farekab+ are autochthonous source plants and ethno-seed that constitute the intellectual
heritage of the Murui-Muina people, for being proper to the ethnoclimate and to the Murui ethnoterritories

Source. Image taken from ACILAPP & Minjusticia (2005, p. 20).

Methodological note. In Figure 11, the Association of Traditional Authorities and Councils of the Indigenous Peoples of
the Municipality of Leguizamo and Alto Resguardo Predio Putumayo (ACILAPP) explains that, as the first inhabitants of the
Colombian lands, they have the natural and prior right to be recognized as the true owners of the land of Abya Yala, because
their existence is not only prior to the invasive colonization process of 1492, but also, even as an original people, prior to the
current government structures and the constitutional formation of 1991. This human-historical situation is not captured in
books, but is constituted orally from the Indigenous peoples and is known as the Ley Ancestral Yetarafue (ACILAPP &
Minjusticia, 2022).

In this way, it can be asserted that the axes of knowledge and wisdom of the Murui-Muina people are coexistent and
inseparable from the ethno-climate and ethno-territory, since there is a relationship of interdependence, simultaneity and
brotherhood that symbolize the axes of wisdom of the Murui-Muina people. After the ethnographic dialogue articulated with
PAR, it was understood that ethno-epistemology is based on 4 pillars understood as: 1. “Usina Uai (Language and communication)
(ACILAPP, 2020B); 2. En+e Zedajano Uai (Management and care of the territory) (ACILAPP, 2020a); 3. Fakadua Uai (Mathematics
and handicrafts) (ACILAPP, 2020c); and 4. Manora (Komnya) Uai” (Natural sciences and traditional medicine) (ACILAPP, 2020d), but
these 4 emerge in turn from the “Historical Ancestral and Intercultural Educational Model Yofuera K+r+ga+ (Basket of
Education)” (Charry Cuellar et al., 2022, p. 14).

Basically, the Murui-Muina Nation depends inexorably on its "Historical Ancestral and Intercultural Educational Model
Yofuera K+r+gat" (Charry Cuellar et al., 2022) to maintain its ethno-epistemology through its ancestral knowledge, stimulating
the dissemination and circulation of its ethno-knowledge (as intellectual property), recognizing its origins in time and enabling
new generations to strengthen their ancestral identity and culture through the mainstreaming of their own education (SEIP),
both in homes and in their families.

Finally, it must be concluded that the high courts, Congress, the Ministry of Education, and the Colombian governments are
in historical, moral, ethical, and reparative debt to the native communities. Only the decisions of the government of Virgilio
Barco distanced themselves from this state inaction, who, on April 23, 1988, handed over to the Muruis the extension of the
resguardo, consisting of 5,818,702 hectares, for a population group that, at the time, amounted to 2,067 families, made up of
10,335 people, in the municipalities and townships of E/ Encanto, La Chorrera, Puerto Santander, Puerto Alegria, and Puerto
Leguizamo, in the departments of Putumayo and Amazonas (OPIAC, 2022). Also noteworthy is the government of Gustavo
Petro, which recognized the importance of Own Education through Decree 481 of 2025 and implemented the System of
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Pedagogical Dynamizers through Decree 934 of 2026, within the framework of the SEIP.

With the exception of Barco and Petro, State institutions have omitted the protection of ethno-territories and, as Epia-Silva
and Arcos-Chaparro (2026b) point out, continue to operate under a "xenojurisphilic" logic (p. 1179), subordinate to

transnational and international interests.

Ethnoterritories have been and continue to be critically threatened, not only by state armed actors such as the Police or the
National Army, as evidenced in Operation Berlin, where the latter institution, in the words of Carol Ann Figueroa (2020),
savagely executed "approximately two hundred minors" (Mantilla Millin et al., 2022, p. 50), but also by armed organizations
outside the law, both national and foreign, among which structures such as the Sinaloa or Rusos cartels stand out.

The most serious situation that ethno-territories are currently suffering emerges from conducts, behaviors, and legal acts of
mestizo mayors and governors of the national territory that encompass the ethno-territories, because these local and regional
authorities exhibit the disease of "the Malinche curse," as Amparo Ochoa (Fonarte Latino, 2022), popular Mexican singer,
calls the South American who disarms himself to give everything away to the Europeans who "rode on beasts like demons of evil,
they came with fire in their hands and covered in metal” (Fonarte Latino, 2022). This Malinche curse, which abhors its Indians and
fellow countrymen, but embellishes everything European, makes these mayors and governors issue unlimited urban
construction licenses in favor of plutocrats who take away ethno-territories from Indigenous people to introduce a

gentrification that only benefits foreigners.

Obviously, the national press and journalism belonging to "the establishment" (authors' emphasis), instrumentalized by those
who seck to dominate the Global South, remain silent and cover up the annihilation of diversity, the murder of social and
Indigenous leaders, and the systematic eradication of native communities. This cover-up seeks to dispossess, displace, and
expropriate Indigenous peoples of their ethnoterritories, their ethnoculture, and their ethnoepistemology, in order to implant
a new wortld order that is "xenoneocolonialist" (Epia-Silva & Arcos-Chaparro, 2026a, p. 302). This model aims to annihilate
those communities that do not submit to Western dogmas or to international elites, which conceive ethno-territories as
exploitable resources for the intensive extraction of oil, water, minerals, ethno-fauna, ethno-flora, and ethno-botany (Epia-
Silva & Arcos-Chaparro, 2026a).

This research work culminates from the application of the pedagogy of the question of Paulo Freire and Faundez (2013),
asking: if one of the Roman-Germanic-Western-centric principles (Liaudat, 2023, p. 4) imposed on Colombian law is " first in
time, first in right," why is this principle, with respect to Indigenous human groups, conditioned, evaded, or forgotten in
favor of transnational food megaprojects that expropriate ethno-seeds, or foreign health projects, extensive livestock farming,
or mining exploitation, or urban projects with international financing, or, worst and most decadent, that only maintains a
xenojurisphilic judicial apparatus? And it could even be affirmed that in Colombia there is a neocolonized legal system that is

only the demonstration of what Gustav Radbruch described as an extremely unjust law, which always takes away

ethnoterritories.
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