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Based on ethnographic data collected among Karen communities and indigenous associations of Chiang Mai province within the past 15 years, this presentation aims at questioning the opportunities and limits of women's empowerment through the strategies driven by development actors into the local arena.

By integrating gender issues in the development discourse, the role and abilities assigned to indigenous women has been embedded into national and global political frames: from state integration policies that emphasize women's role as a pillar of the household economy to the contest of world environmental policies and the promotion of women's indigenous skills in the safeguarding of biodiversity.

As observed, this empowerment is continuously negotiated within an institutionalized process which categorizes gender field and people. This historical and localized process activates new dynamics in social organization paving the way to a range of actors' strategies in development policies. This paper will question how the promotion of the "locality" became one of the main human and ideological resource, by mobilizing together women and development actors in civil society debate and economic local arena.

Introduction

This presentation aims at questioning the role assigned to tribal women in the development policies made in Thailand. On the basis of ethnographic data collected in Karen communities and indigenous associations of the Chiang Mai province within the past 15 years, I would like to compare development strategies directed to women groups and discuss the opportunities and limits of women's political and economic empowerment.

State's gender technologies

In Thailand, the adoption of the international rhetoric on women's rights has been officially brought to national consciousness with the concept of "popular participation", including women, promulgated by the World Bank in 1978 [START_REF] Papanek | Women and National Development -The complexities of Change[END_REF]. The objective of the socalled "popular participation" was to encourage village communities to govern themselves and to increase the people's ability in local "self-development".

The practical application of this message came with a national process of administrative decentralisation which led to the creation of a village committee, articulated with the creation of 3 groups based on gender and age categories. These groups are namely:

The group of "household fathers", (klum pho baan); the group of "household mothers", (klum mae baan) and the "youth group", (klum jauwachon). These three groups became the main apparatus to receive the state macro policies and the various development projects coming from the outside.

These state macro policies directed to hill tribe groups like the Karen were following the lines of a larger integration policy started in the 60'ees and mainly focussed on national security problems: namely opium cultivation, communist insurgencies and deforestation.

The policy aimed at integrating the hill tribe villages into the thai administrative system, to create a sense of national consciousness, and to replace shifting methods of cultivation, accused to be responsible of deforestation, by sedentary wet-rice and cash-crop cultivation. Thus :

The group of Houselhold fathers Men's groups were set up to articulate the relation between villagers and local administrative authorities and to capture the agricultural policies oriented toward market. In order to replace "slash and burn" techniques of cultivation, men could receive trainings on alternative cash-crop cultivation as a mean to provide income. How to use fertilizers and how to plant different species adapted to the highland temperate climate and the need of the market: salad, passion fruit, coffee.

Youth's groups for developing prevention policies towards drugs traffic, issues on national security and the protection of the environment.

The group of Household mothers

As deforestation was also linked to population growth, household mothers' groups were set up in order to drain family planning policies to reduce birth rate and to promote health care.

Apart from this boby control, initiatives were implemented to help women to participate in the household economy.

The advent of a women group in a village systematically implied the creation of a common women bank to encourage savings and loans at a very low rate of interests and to capture external development subvention.

Tribal women groups thus received training on how to organise a group, supervise the bank and manage the family budget.

In order to get alternative income, local administrative authorities also encouraged them to collectively produce local goods and handicraft so that they could be more competitive in the market.

As we can observe, the institutional policies directed toward local villagers are addressed through strict functionalistic strategies, which act as technologies of powers [START_REF] Foucault | Histoire de la sexualité (Tome 1)-La volonté de savoir[END_REF]) linked to the production of gender development groups (Lauretis, 1987). In that manner, economic development issues are systemically thought in terms function and status based on the stereotypes of what should be the standard men and women activities (Pesses 2007):

For men: agricultural practices linked to the shift toward a market economy and leading roles of mediation with the outside powers.

For women: taking care of the children, fructifying the family budget, and taking part to a more global economy through the promotion of the local handicraft and the national cultural heritage.

Despite the integration of gender issues in the development discourse, supposed to taking into account the asymmetric relations between men and women in the process of production and decision-making, state development practices focus on women only, and avoid the question of power relations.

The woman is promoted as an individual equal to man. But this recognition is realized through the naturalization process of her place and role in the social space. Assigned to the social category of "mother", its economic and political role are, by nature, confined to the domestic sphere. A separation which contributes to exclude them from the entire social process of production, which they are part of as producers [START_REF] Polanyi | The great transformation: The political and economic origins of our time[END_REF][START_REF] Godelier | La production des grands hommes[END_REF].

This process, coming from above, questions the way local development actors interact more concretely with the reality of the Karen social organization and accompanied its mutation through a greater involvement in the capitalist economy (Keyes, 1979;Kunstadter and al. 1978).

Into a moving social organization

I will now develop two contrastive examples of non-states development actors that interfere in the "local arena" (De Sardan 2005) -Catholic missionaries and environmentalist NGOsto show how they apprehends women's empowerment, and both compose with the local social organization and the state policies.

Catholic missionaries: the men's frontier and the local assignation

First it is important to notice that the Christian missionaries of Bétharram, a French catholic organization, were the first development actors to enter the Chiang Mai Karen local scene after the Second World War. They were then followed in 1969 by Buddhist missionary monks who were sent by the government in the mountains in order to facilitate the integration of highlanders into the Thai nation-state.

The conversion to Buddhism or Christianity was mostly achieved through the renunciation of the ancestor cult [START_REF] Yoshimatsu | The Karen World: The Cosmological and Ritual Belief System of the Sgaw karen in Northwestern Chiang Mai Province, Final Research Report presented to the National Research Council of Thailand[END_REF]. This ritual, performed in case of the illness of a family member, consists in the sacrifice of a pig and chicken to appease ancestral spirits. The ritual sacrifice is consumed in the women spatial domain, the hearth of the kitchen, and is linked to domestic women activities, rearing child and animals.

Villagers, both men and women, justified the break of the ancestral cult as a possibility to increase their economic capital by saving the livestock usually dedicated to expensive curing sacrifices. Moreover, as the ritual performance implied the presence of all family members, they could also extend their sphere of mobility, either to search for seasonal wage works or to send their children to the lowland schools.

As the ancestor cult is usually referred as a women's rite, men, on the other hand, are in charge of the sacrifice to negotiate the good relationships with the external tutelary spirits of the territory. In the same time, both Buddhist and catholic missionaries provide villagers with alternative rituals to relatives the territorial taboos that limited their access to land.

The religious change were thus accompanying other socio-economic changes linked to a sedentarisation process based on rice field subsistence mixed with complementary swidden cultivation and cash crop income.

By that way, the traditional prestige system based on rituals, marital status, age, wisdom and number of child, was progressively challenged by new factors of empowerment in the village society: the control over land, the accumulation of cash and the ability to deal with external development or religious agents. If, in Karen social organization, resources such as land and livestock are owned by women and men, men gained the opportunity to enhance their status in society by seeking economic or political opportunities in the lowland surroundings, while women were confined in the village.

On that point, Christian missionaries, from the beginning of their arrival, strongly included women into development strategies by emphasizing their role in the maintenance of a subsistence economy and the research on village self-sufficiency from external support.

According to the saying of father of the Bétharram mission, when missionaries entered the Chiang Mai region after the Second World War, many men were mortgaging their land and family livestock in order to buy opium to the Hmong. In the eyes of the missionaries, compared to men, women were considered less individualistic and more trusted agents for managing the family budget.

In order to fight against the chronic indebtedness of the peasants, missionaries started to look for women with a strong character able to lead women associations and supervise rice-bank, cow bank, and women saving banks. As Christian Karen do not practices sacrifice anymore, the benefits of the women savings banks could be partly reinvested in a new prestige system based on the accumulation of material wealth, investment in child's education, and redistribution to the poor.

From what I could observe in the field, the Christian women groups were playing a leading local role in propagating their own economical initiatives of funding and solidarity in the surrounding villages while participating in the extension of the Christian community network beyond the village level.

The women's deprivation of political function was thus counterbalanced by their ability to contribute to the maintenance of a subsistence economy and the creation of inter-village women group networks.

At the same time, teenage girls could benefit the network of missionaries to pursue professional training in the catholic school of Chiang Mai city. The minority of girls who had such opportunity to study today exercise valued professions of nurse or teacher in mountain schools and clinics. Thanks to their ability to read and write thai, and to gain cash income, they gained more mobility, and feel more and more like equal partners to men in their relation to a Thai dominant environment.

The fact that Christian missionaries strategically relied on women to support their propositions of development have opened them a pass to a greater access to education and entrepreneurship in the local arena. But to do so, missionaries had first to pass the frontier of men to drive their empowerment strategies toward women. And they did it without contesting the traditional gender role in the local the structure of power relations, nor the national macro policies agenda.

The separation between the two spatial spheres of rituals characterising traditional Karen organazationthe inside family rites of the women and the outside territorial rites of the men [START_REF] Hayami | Ritual and Religious Transformation among Sgaw Karen of Northern Thailand[END_REF])has been reproduced and adapted to the social changes introduced by the engagement in a capitalist economy:

Women priority exercise their authority on household budget and participate to the preservation of a routed subsistence economy and actions of solidarity inside a local arena, whereas men are in charge of negotiating the political and economical relations with external agents.

Environmentalist NGOs: The step to civil society for sustainabilities

I now would like deepen this process with a comparative example, showing how in contrast, environmentalist NGOs, used the issue of women's empowerment to contest state policies. Since the early nineties, faced by the radicalisation of governmental policies concerning the protection of environment, a network of Thai environmentalist NGOs, has started to play a very active role in the local and national scene in order to avoid the relocation of highland communities away from "national parks" (Hirsch, 1997).

In that context, some Karen activist have constructed a discourse which defends their rotational agriculture system (rai mun wien), condemned by the law and progressively abandoned to the profit of commercial cultivation [START_REF] Laungaramsri Pinkeaw | Redefining Nature: Karen Ecological Knowledge and the Challenge to the Modern Conservation Paradigm[END_REF]. Rai mun wien is now valued by the Karen activists as a fundamental aspect of their culture, strongly connected to all the different aspects of their livelihood: subsistence production, rituals, handicraft, medicine, and gender relations.

They thus tend to condemn the destructive impacts of the governmental cash crop policy on the environment and the subsequent degradation of the women's status. The main argument of the activists consists in promoting the women's knowledge in the complementary division of gender labour tasks which prevailed under swidden cultivation.

On the one hand, men had to domesticate the land through appropriate rituals and endorsed the physical work to clear the new fields. On the other hand, women were in charge of sowing the fields, harvesting the plants, and preserving a large array of seed grain for the following year. They thus disposed of specific knowledge on plants and a significant role in the maintenance of bio-diversity. But, this women ability has been challenged by the state and foreign development programs which favour men involvement in cash cropping or monocropping without considering the traditional labour division between the sexes.

New technical knowledge and responsibilities accessible to men in many domains, like agriculture, trade, and communication with external agents thus contributed in the reducing of the women's role to be vassals of the men. Their lack of knowledge in these new domains, added to the smaller opportunities to speak Thai as the men, excludes them greatly from decision-making about development.

In this context, NGO activists consider alternative solutions of "sustainable" development that integrate the cultural dimension of gender labour division which prevailed in a subsistence economy. In order to empower the women, it proposes to revitalise locally based women traditional knowledge and activities: that is to say the promotion of weaving, rearing animals, and biological diversified agriculture through the perpetuation of rotational farming.

Paradoxically, this discourse which underlines the asymmetric relations between men and women in a process of socio-economic mutation, relay on development strategies that reproduce and reinforce the traditional division of the genders through the prescription of typical female roles.

But while trying to value the women's knowledge and role in swidden cultivation, NGOs have given a new echo to their voice in the political struggle of minority groups for claiming community rights to manage forest resources [START_REF] Ganjanapan | The Politics of Environment in Northern Thailand: Ethnicity and Highland Development Programmes[END_REF][START_REF] Laungaramsri Pinkeaw | Redefining Nature: Karen Ecological Knowledge and the Challenge to the Modern Conservation Paradigm[END_REF][START_REF] Pesses | Horizons d'une population frontière. Mise en scène de l'indigénisme et écologie en Thaïlande[END_REF]).

During my field work in 2000, I was able to observe many tribal women of all ages joining a demonstration at the Chiang Mai city hall to claim for the recognition of land community rights. This participation gave birth to a tribal women association that advocates issues concerning access to rights, education, justice, and land resources. By that way, women could become actors involved in the civil society debate and in a global movement for the preservation of indigenous patrimonies.

Conclusion : Beyond the "locality"

To conclude, I would like, on the basis of these field observations, questions the more general limits of women economical and political empowerment in the context of development.

Whereas the global discourse propagated by development actors defends the equality between men and women in all domainseducation, economics, and politicsmost the practical strategies used to reach that aim are linked to the revitalization of specific female abilities. Many development terms are still associated with feminine roles in the sphere of subsistence, family, solidarity, tradition, locality, preservation or sustainability.

If empowerment there is, as it has been shown, it passes through these words. That is to say, women's empowerment is negotiated within an institutionalized process of categorizing gender abilities, the dynamics of a local social organization, and the variations of the development actors' agenda. As observed, the promotion of the "locality" became one of the main human and ideological resource that mobilize together women and development actors in economic local arena or in the civil society debate.

Then, the question is: Do the development projects have or can go beyond the local genders roles?

On the one hand, the revitalization of women's traditional role and attributes give them a status of importance in the local society.

But on the other hand, if these attempts of preservation seem to protect from a process of global socio-economic mutation, it stop from reflecting on the growth of the women's social mobility and their capacity of adaptation outside the local frontiers.