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Since the proclamation of the Indigenous People's Rights Act in 1997, the government of the Philippines has started to issue ancestral domain land titles, in an attempt to outline within its own legal framework how indigenous peoples should deal with land claims, disputes and ownership. Drawing on eleven months of fieldwork (2015-2019), this article describes the notions of ownership (fun) and occupancy (mnè) among the Blaan of Malbulen, and discusses whether their own views of the land are compatible with those proposed by the government. In fact, Blaan do not consider themselves to be the first inhabitants of the land. This status belongs to the fun spirits, its true owners, whose approval is needed to be accepted as an occupant, i.e. to build a house, to hunt, to cut down a tree or to cross a river. Humans are here believed to be mere occupants of the land. Places, humans and nonhuman beings are interwoven in ways that we have investigated through participatory and digital cartography. Mapping these beings reveals an interactive landscape. Its epistemology allows the anthropologist to question their own views and representations of space, and to understand how they may differ from local perspectives.

Introduction

Eighty years ago, the Blaan of Malbulen came to the crater of the ancient volcano Latian, in the mountains of southeastern Mindanao. 1 They were fleeing revenge for murders, as well as thefts committed against members of their own people. The search for a new life took them to these uninhabited mountains, and they began to farm what would later become the barangay 2 of Little Baguio (see Figure 1). This new community along with the neighbouring Kaulo group obtained a Certificate of Ancestral Domain Title (CADT) in 2009 for a territory encompassing 48,807 hectares of land originally possessed by 34,805 titleholders. 3 The Indigenous Peoples Rights Act (IPRA) of the Philippines, proclaimed in 1997, aims to 'recognize, protect and promote' the rights of indigenous peoples, notably regarding land sovereignty, resources, self-governance, local culture and customary law. The Philippine government established the National Commission on Indigenous Peoples (NCIP) to survey, map and demarcate ancestral domains and issue CADTs to indigenous communities who request them. This initiative led to many disputes within and between communities on effective boundaries, on the definition of 'community' or 'common property', and so on (McKay and Smith 2015, 39-40). In fact, most of the indigenous communities were created according to Local Government Unit delimitations (barangay and municipalities) rather than by following sociocultural affiliations. Additionally, 'new' claims soon started to overlap with 'older' land claims issued before 1997 by nonindigenous peoples,4 and many of the communities who requested a CADT never received one.

Following the IPRA definition (1997,(2)(3), an ancestral domain comprises all areas 'held under a claim of ownership, occupied or possessed' by indigenous peoples, 'themselves or through their ancestors, communally or individually since time immemorial, continuously to the present'. Indigenous peoples are thus characterized as 'a group of people or homogenous societies identified by selfascription and ascription by others, who have continuously lived as organized community on communally bounded and defined territory' (IPRA 1997, 2). Of the above statements, several observations can be made. Firstly, the IPRA introduced a vague vocabulary of foreign concepts such as community, ancestral land and rights, private property, etc. The definitions depict indigenous peoples as sedentary peoples who have supposedly stayed in the same 'territory' since time immemorial. The land titles seem to outline within the State's legal frame the way indigenous peoples should deal with land claims, disputes and ownership. The ambition of IPRA to capture an indigenous or local way of conceiving land ownership and occupancy thus fails. It rather reflects the perspective of the State, corresponding to immobility and sedentarism. But how does that representation of space catch and echo that of the Blaan? What if we rethink these concepts using indigenous notions instead? How do the Blaan for instance conceive the places where they dwell? How do they represent space?

In this article, I first introduce Blaan notions of place, ownership and occupancy. I describe how this people arrived in Malbulen and explain how I mapped their place names with them, and to what extent the map represents an array of perspectives. Additionally, I present their rules of the land and how they interact with many human and nonhuman beings who dwell there. I show how their history can be mapped through their place names. Legal tools such as maps and concepts of law such as 'ancestral land' are powerful for defending indigenous people's land and rights. But they are tricky for they also have the power to change the point of view and may result in dragging us away from the participants' perspective. Ultimately, I argue that Blaan conceptions of the land, especially of place (banwe), ownership ( fun) and occupancy (mnè), hardly 'fit' in a purely static conception of the land where every place is owned by human beings. I propose to take lessons from the Blaan case and to imagine better tools for studying indigenous categories by mapping their places with them. I do not seek a 'true' representation, but rather acknowledge the different perspectives that co-exist and should be given equal importance.

Mapping the Blaan of Malbulen

During eleven months of fieldwork (2015-2019), I followed the Blaan on their daily routines. We walked to the fields, to plant, to harvest, to transport lutay (Musa textilis, better known as abacá or Manila hemp), corn and coffee grains to buyers; we walked to visit friends and relatives, to attend rituals and weddings, to create alliances or solve disputes, to hunt, to fish, to find mushrooms, to gather medicinal herbs and barks, to explore. Every day and every activity involved walking. Horses, motorcycles and water buffalos were used to transport goods, but many paths are too narrow, steep or muddy for animals and vehicles. As nomads, Blaan were and still are always on the move. For instance, their language has no word for 'territory', a concept which can be associated with boundaries and immobility.

The word banwe means a region or a place, named and possessed by a fun spirit. The word fun is used to describe ownership or denominate the spirit owner of any given site. Humans are said to mnè, literally 'to sit' or 'squat', and by extension 'to occupy' or 'to inhabit'. When they build a house, the Blaan say they mnè (sit) there. Remarkably, the word mnè also means 'where', as if to be located somewhere meant 'to be sitting in that place'. One can thus say, 'where do you live?' (mnè gumnèam?), which translates as 'where do you sit?' The answer to this question is 'I sit there' (I deg gumnè déé), which means 'I live there'. The verb 'to lie' (on one's back) is used similarly: 'where do you lie?' (mnè gumilèam?), 'I'm lying there' (gumilègu déé), which means 'I live there' or 'I sleep there'. Humans can never be landowners, but only occupants. They are tolerated temporarily by the fun spirits, the true owners. Sitting (mnè) in the places is a way of occupying the land, using a certain positionto sit. Sitting is a temporary action that is repeated daily. Blaan sit for a certain timeto eat, to rest, to discuss, for instancebefore standing and going to another place to sit again. Ironically, the New People's Army (NPA) guerrillas were given the nickname landè kitut (no buttocks) by the Blaan because they are never seen sitting; they always roam (bliwal) without taking a break to sit (occupy). Every place, be it a mountain, a river, a waterfall, a plain, a forest, a cliff, a cave, or a fissure is owned by a fun. Land ownership is thus vested in the fun (or mangfun/ mamfun) spirits who inhabit and possess every site. They also own trees, plants, rocks, rice paddies, small creepy beings and animals. To build a house, to hunt, to cut down a tree, to cross a river, to pass on their land or to take a resource from them, one must ask permission to its spirit owner. In this conception, human beings can momentarily occupy a place, but they are always ready to move away, to go sit in another site. For instance, the expression 'where are you from?', which could be translated by 'where were you born?' (mnè gusutam?), is never used. When they meet each other, Blaan rather say 'where are you going?' (mnè gugatuam?), which translates as 'where will you walk?', or they might say 'mnè gumdàam?', which means 'where did you come from (a while ago)?', and literally translates as 'where did you walk (a while ago)?', or 'mnè gumnèam?' which translates as 'where did you sit (a while ago)?'. 5 In Blaan cosmology, to occupy and to sit are temporary actions that structure their daily life. Blaan do not believe that one can sit or stay in the same place permanently, as a sedentary person might think by buying a private lot which is legally owned and inherited until he sells it to another person.

In Mindanao, the Blaan are one of twenty groups who claim lumad identity [START_REF] Rodil | Ancestral Domain: A Central Issue in the Lumad Struggle for Self-Determination in Mindanao[END_REF][START_REF] Gaspar | Davao in the Pre-Conquest Era and the Age of Colonization[END_REF], the status of indigenous people recognized by the Philippine government (see TRICOM 1998). They are one of the country's largest groups, numbering more than 450,000 (NCCA 2015). To date, only a few ethnologists and graduate students have conducted general field research on their practices, and most of their reports remain unpublished or not easily accessible (see [START_REF] Pastor | The Culture, Way of Life and Education of Bilaans of South Cotabato[END_REF][START_REF] Lalo | The Last B'laan Bong Fulong of Sal Naong[END_REF]Laugrand, forthcoming). Available publications explore the concepts of territory [START_REF] Guéguen | Sacredness, Death and Landscapes among the Blaan (Mindanao): A Cultural Geography Study[END_REF], local knowledge [START_REF] Espesor | Lawel e dad tô de lagad: An Ethnography of the Collective Wisdom of the Blaans on Disaster Management and Environmental Conservation[END_REF], horse fighting and leadership [START_REF] Laugrand | Saglà kurà. Les combats de chevaux chez les Blaans de Mindanao (Philippines)[END_REF], bird knowledge and predictions [START_REF] Laugrand | Lorsque les oiseaux donnent le rythme. Chants et présages chez les Blaan de Mindanao (Philippines)[END_REF], and strategies for cajoling and winning over spirits [START_REF] Laugrand | La ruse au coeur du geste rituel des Blaan de Mindanao (Philippines)[END_REF].

Anthropologists and linguists have divided the Blaan into two groups (Figure 2): the Sarangani, who inhabit western and southern Mindanao, and the Koronadal, who mainly occupy the southeastern part of the island [START_REF] Cole | The Wild Tribes of Davao District, Mindanao[END_REF]Tiu 2005, 55;[START_REF] Liao | A Typology of First Person Dual Pronouns and Their Reconstructibility in Philippine Languages[END_REF]. Although their practices and stories slightly differ, they are both Bilic languages (as are Bagobo, Tboli and Tiruray), an Austronesian sub-branch of the Proto-Malayo-Polynesian language (Blust 1991, 81). As the etymology of the word 'Koronadal' suggests,6 most of the Blaan used to dwell on plains.

I have been working with a group of Blaan Koronadal in the municipality of Malita, province of Davao Occidental. They inhabit the Latian volcano crater, which forms a rim of mountains 1000-1200 m high. Previously, this flat area was called Malbulen, literally 'in the moon', because the many puddles of horse urine looked like the excreta of the moon. Recently, Claude Bautista, the governor of Davao Occidental, renamed it Little Baguioits climate being similar to that of Baguio Cityas part of a plan to create a tourist spot for the wealthy within the ancestral domain of the Blaan. The plan has not come to fruition, thanks to determined opposition from the community. Still, some of the ancestral titled lands are being 'leased' at a ridiculously low rate to the Bautista family, who built a resort there, manage a lodging enterprise labelled as a reforestation initiative but comprised of paper trees, exploit the land with banana and coconut production for export, and raise thousands of roosters for sabong, cock fights. Original scale: 1:5,000,000. Source: [START_REF] Wurm | Language Atlas of the Pacific Area[END_REF][START_REF] Wurm | Language Atlas of the Pacific Area[END_REF].

Nowadays, most of the Blaan speak Binisayathe language spoken by the lowlander majorityalongside their own language. They live off slash-and-burn agriculture on steep mountain slopes, cultivating rice, corn, sugar cane, coffee, sweet potato, manioc and lutay. They catch fish and eels in the many rivers surrounding them, and they hunt wild boars, deer, monkeys, lizards and birds. Many of the forests have been cut down and replaced by rice and corn fields, following encouragement by politicians and fertilizer sellers.

The elders recall their forefathers' stories, when they arrived in Malbulen approximately eighty years ago to escape from the authorities and the retaliation of people that they had harmed. They reached their destination by following rivers from the south, west, and north (see Figure 3). They hid in the most unreachable places, on top of high mountains and cliffs, and encircled by dense forest. They had no villages. Each family lived on a mountaintop in order to see and hear everything. With so many enemies, the Blaan were ready to fight or flee at any moment. According to Fr. Samson, a Canadian missionary who arrived in the area in 1974, they placed more value on being well armed with guns and machetes than on being well fed; furthermore, they did not hesitate to ensure their survival by stealing from neighbours. 7 When the area became a barangay, they began to congregate in villages (sitio or gustifun, literally 'where the owners meet') near the rivers at the foot of the mountains, where it was easier to sell farm products, buy goods from merchants, go to school and church, and be part of the Filipino political system. Yet, even today, about half of the Blaan of Malbulen still choose to live on mountaintops, far from rivers and villages. 8 We can thus wonder whether the Blaan are happy with the new barangay land ownership system. It is noteworthy that in the past there were no head chiefs, only bong to ('big person' or 'the one who takes space'), prestigious and wealthy leaders in charge of negotiating with other tribes and making peace within the group in the event of a sbanù, a blood feud (see Laugrand 2018).9 Today the barangay of Little Baguio implements a combination of customary and national laws. But the Blaan prefer to settle disputes among themselves and without the intervention of lawyers. They are guided by the local leaders (purok, lupun, kagawad, and the kapitan) who are perceived as bong to for their abilities to resolve conflicts.

Mapping the places

Today, the Blaan are caught up in territorial and political conflicts. On the one hand, New People's Army (NPA) rebels recruit Blaan and ask them for resources. On the other hand, the military punishes the more reckless recruits, while politicians try to take over Blaan lands through sleight of hand such as exploiting legal loopholes. As the main political and economic actors of the province, they take advantage of the blurred boundaries of the CADT. The Blaan are in grave danger of losing their lands. Aware of these issues, I Malbulen (Little Baguio) is indicated in yellow. Original scale: 1:10,000. Source: [START_REF] Laugrand | Mapa i dad degit banwe blaan di Malbulen (Little Baguio) (Map of the Blaan Place Names of Malbulen (Little Baguio)[END_REF].

offered to map their place names with a view to understanding their conceptions of space and thereby creating a tool for defence of their land rights. The orientation of this map is thus political. But in the process of mapping, it revealed an array of representations that helped the anthropologist better understand how the Blaan and the State narrate and experience the same space differently. For instance, the Blaan language doesn't have a word for 'map'. Instead, the people of Malbulen use the expression 'gemi banwe', which means 'our places', referring to the places where they dwell in the present.

Unlike for a State that has permanent or semi-permanent boundaries, Blaan do not imagine that 'their places' involve definitive sites. Through a participatory mapping methodology, I explored how Blaan view and interact with their places and their many inhabitants, learning the language and mapping them. I was thus assisted by numerous knowledgeable Blaan to draw a map which would reflect their own representation of space and their categories. Because Blaan possess knowledge of limited placesthe places which they are in daily interaction with -I offered to visit every place with them.

I spent a lot of time walking in the mountains and visiting more than a hundred villages. For this ethnography of walking,10 I used a Global Positioning System (GPS) to record my trails and to mark the places I traversed. The data were then transferred to a Geographic Information System (GIS) software that transposed the recorded information onto a topographic map (see Figure 4). Using the only topographic map available, dating from the 1940s, I made a new map on a canvas measuring 1.6 by 2.3 m (see Figure 3). With the Blaan we drew every mountain, river, and village we had crossed, every trail we had taken, and every place we had encountered. While walking, I took photographs of the places and made sketches of them in my notebook. At the same time, we visited elders and asked them to identify and name every place they knew, later asking other people on our way to complete or verify the information. The men and women with whom I worked gladly agreed to tell me the places names they knew, with the exception of the caves which are known to be often used as hideouts by the NPA rebels. The participants enjoyed sharing their knowledge, curious about how many place names we could record. Soon enough the activity triggered the elders' memories, and they shared their own experiences and stories connected to the places. These questions led to many explanatory accounts. Most of the time, place names refer to violent encounters between nonhumans and a human protagonist, who would either die or use cunning to survive. These personal accounts justify the gestures and rituals one must perform to get through a place and win over its spirit owner.

A place names map of Malbulen finally emerged with 571 place names, which refer to spirits, trees, plants, animals, landforms, myths, and stories about ancestors and their deeds. Even though the Blaan of Malbulen arrived less than a century ago, their place names show a land rich in history, myths and knowledge. Over the course of eighty years, they had named every mountain, river, waterfall, lake, cliff and cave surrounding them. An outsider first looking at the map might hardly notice how different it is from a traditional map. However, this map does not have the linear borders found in a State map (see Figure 5). The place names themselves and the rough delimitations drawn from the memories of the participants, act as intangible boundaries which bear the form of a mountain, a river, a forest, a plain, a cliff, a cave, a rock, a hole. They can be erased, drawn again, expanded, shrunken, or have their name modified. Place names are inextricably linked to past events and stories, new events, geographical changes, and so on.

As the Blaan live and move, sit and walk, the toponymy changes, and the map acts as a representation of that reality. As it is a participatory work, any person can add a place name to the map to actualize it or correct the name of any given site. Mapping acts here as a temporary representation of the experienced space, or 'espace vécu' [START_REF] Frémont | Recherches sur l'espace vécu[END_REF], while it is also an archive of the past which documents a certain timeline that has been photographed. Looking at the place names allows immersion in Blaan cosmology and categories.

For the Blaan, the mountains are interconnected. Catherine Guéguen found that they are gendered in Blaan myths: Mount Parker is said to be the wife of Mount Matutum, and is called Male Bato because of its irregular slopesa result of her husband's jealousy (Guéguen 2010, 40). According to two informants, Rosita and Bakali, the highest mountain of the area was once Mount Matfad (the peak of the Latian volcano). It is owned by Mlabat, a deity. His brother, Kanlubung, owns Mount Matutung (Matutum). After Mlabat won an archery competition, Kanlubung became furious and chopped Mount Matfad in half, thereby creating Mount Malyab, which today rises below Matfad. Mlabat avenged himself by shooting an arrow into Mount Matutung, and the resulting hole can still be seen (Figure 6).

Similar myths and stories explain other geographical features, such as the meanders of Luan River, one of the main rivers that the Blaan followed to reach Malbulen:

When God made the Luan River, it had a straight course. Then came Fye Wè and Sè Wè, two of God's assistants who had been abandoned by Mlabat. While Fye Wè was trying to keep the river straight so that people would not find hiding places they could use to kill others, Sè Wè started to cut a very curved vine and placed it on the river bed, and the river itself took on as many curves as the vine. He explained his action by saying: 'I did that so that people will find places to ambush and kill each other'. This story explains why the Luan River is so meandering and why our ancestors used it to hide in and kill their enemies. Many are dead because of the meanders of the river. If Fye Wè could have kept the river straight as far as the sea, the people would not have killed each other, but he chose to leave them to their fate. (Bagil, cited in Laugrand and Laugrand, n.d.a) 11 The Blaan ancestors killed their enemies by ambushing them from the meanders of the river. Fye Wè is accused of leaving the humans to their fate and not keeping the river straight as God had wished. As Blaan see it, space is shaped not by nature but rather by mythical beings, the lay of the land being a witness to the nonhuman beings that have existed since time immemorial. Place names are thus a mirror of history: a single name can bring together different timelines from myths and contemporary stories. By mapping these stories through participatory and digital cartography, we show how the landscape has interacted with human experience and imagination.

Furthermore, landscape is compared to the human body. A mountaintop is called its ulo (head), for it is the source of a river, where the Blaan dwell. Lower parts of the mountains are called its awek (hip), kagol (back), or blî (foot), for their resemblance 11 All translations and transcriptions can be found in Laugrand andLaugrand (2021a, 2021b, n.d.a, n.d.b). to the human body. Some place names also refer to these likenesses, such as the mountains Blîag (the grandmother's foot), Kifanan (the teeth), Bakley (ankle's bone), Law Matà (the eye of the herb law), Lam Blangas (within sideburns), etc. Rivers are also associated with the human body. They can be divided in three parts corresponding to upstream, centre and downstream: ulo (head), laweh (body), and bà (mouth). Nearby villages are split likewise to express their difference in altitude, or their position on the mountain: Ulo Kaldos (the village on top of Mount Kaldos) versus Laweh Kaldos (the village at the foot of Mount Kaldos). Ulo (head) is also a term used to refer to the person in a family who takes all the important decisions, who leads and carry (mebe) his family members. The latter are called the laweh, the body of the family. Interestingly, only the bong to, -'the ones who take space'can give their name to a place they occupy. Such eponymous place names are temporary as they are bound with the renown of their occupant and they last until he dies or loses his bong to status. Place names can thus change in a very short timeline. Tony, a middle-aged man, recalled that his village Bolo-Bolo, from the name of the bong to Bolo, had changed name three times since he was born. The eponymous place names are more difficult to collect as they often change. The Blaan toponymy is continuously actualized with human activity shaping its landscape. It incorporates physical changes, as for Fantang Bulul (Mount Cut-in-half), the mountain that was cut-in-half by a bulldozer to build a national road (see Figure 7). Place names also reveal cultural transformation and foreign language influence: New Mabuhay village (village of the new welcoming), Falinke village (village of the market), Ilib Tabako (Tobacco Cave), Cimenterio Bulul (Mount Cemetery), Bulul Mango (Mount Mango), etc. Nonhuman beings such as fun, mountains or rivers, and human beings such as bong to or ordinary occupants are interwoven in the same places. The landscape thus appears as a living space in continuous transformation, as a milieu that exists through its relationships [START_REF] Berque | Écoumène. Introduction à l'étude des milieux humains[END_REF]). On the one hand, it is inextricably linked to the humans who name, occupy and use the land. On the other hand, it cannot be separated from the mythical beings and fun spirits who created the land in a distant past and continue to live there as its owners.

Owners and occupants

The Blaan divide the fun banwe (owners of the place), or fun tanà (owners of the land), into two categories: the fye (the 'good' ones that can help the living ones) and the sè (the 'bad' ones that are to be avoided). The fun fye are the fun bulul (owners of the mountain), fun sbang (owners of the river), fun fali (owners of the rice). The fun sè are the fun betu (owners of the stone), fun ilib (owners of the cave), fun sol (owners of the fissure), fun kbe (owners of the cliff) and fun lutay (owners of the lutay). The fun keyu (owners of the tree) are ambivalent: the ones owning trees warped with liana and roots are fye, while the 'naked' trees belong to the sè and are called saytang. All these fun spirits possess the place they inhabit and every living thing within. Regarding the fun fye, humans must comply with their rules to gain access to their resources. The fun sè seek to harm the living ones, and they must be avoided or tricked in order not to be affected by their powers (see Laugrand and Laugrand 2020):

We refer to these owners by different names. For example, if you are in the mountains, we call them fun bulul [owners of the mountain]. If you are in a river, we call them fun éél [owners of the water]. It's like this for humans. We all have a specific name, but when someone refers to us [in general], we are called 'humans'. There are many wild boars, but when we speak of their owner, we refer to the fun bulul. (Julian, cited in Laugrand and Laugrand, n.d.a) To build a house, one must make a request to the fun tanà (the owner of the land), the spirit that owns the place. The person, a male, must erect six wooden pillars, leave a glass of water there and wait for three days. After this time, he returns to the place and looks for any sign or spatial marker [START_REF] Vuillemenot | L'intelligence des invisibles. Vivre avec les esprits: Kazakhstan[END_REF]) that could inform him of the fun's answer. If he sees a snake or a small being, it is a bad sign; he should not pursue with his plan. If the water is clean, if a flower or a leaf have fallen inside, it means that the fun agrees to the human project to build a house on his land. According to Bakali, if a lmugan (Phapitreron leucotis) bird sings, one must wait three days before building. If a termite kanuk is seen, no house should be built in this location. In this regard, animals express a fun's wishes. Ailyn, a Blaan Pentecostal nurse, recalled what she learned from her grandparents: I often followed my grandparents and learned from this experience that before building a house, you must first do a damsu [offering ritual] and speak to the fun tanà to live in your house without problem. We used to make a small altar [sabak] so that the children, and any person who would live there would not be disturbed by strange phenomena. If you didn't do it, you had to fear aftermath, like sickness or weakness that could lead to your death. That was the immediate consequence for not having made an offering to the owner of the place. (Ailyn, cited in Laugrand and Laugrand, n.d.a) Anyone planning to build a house must remain aware of what happens around them, to the signals the fun tanà might send. However, a person's occupancy of a place is never permanent. If someone dies inside a house, it must be burned. If incest is committed inside a house, it must be abandoned. If one sees a snake faga-faga or lturu inside a house, it must be evacuated for three days.

To build a house, to cultivate a field, to cross a river, to cut down a tree, to hunt, to walk on a new mountain or placeto take a resource owned by a fun or to walk across its homelandhumans must perform a damsu (see Figure 8). This ritual consists of offering the fun something while talking to him, cajoling him and imploring him not to do harm: E fun, man, dsù ta ge, nangam agu tnikeng, nangam nimò tdukgu ku magugu dini ('Oh fun, I am doing a damsu for you. Don't be surprised by my presence. Do no harm to me, as I'm going to walk here'). (Rosita, cited in Laugrand and Laugrand 2021b, 66) If one does not perform the ritual properly, there might be serious consequences: a sickness may lead to one's death or that of a family member, or even catastrophes such as a typhoon or landslide that might ravage the whole community. An informant stressed how important the fun's support was for any activity, such as hunting:

If you plan on going on a hunt in the forest and think you don't need to talk to the owner of the forest [fun bulul], and in addition you misbehave by constantly laughing or speaking badly [e.g., uttering foreign words], you'll face rain, wind, and not catch any game. You'll be sad about having caught nothing. All these troubles will have happened to you because you didn't talk to the owner of the forest. (Julian, cited in Laugrand and Laugrand, n.d.a) Surprising the fun bulul, or not respecting his rules can lead to difficulties in hunting, or even worse: to sickness and death. The living ones must show the fun that they consider them as being the true owners and respect their rules; otherwise fun would feel that they have been fooled. The elders explained that the same applies to humans: if you steal from someone, that person will become angry and might kill you. But if you know how to ask, that person might help you. If the damsu is correctly done, the fun spirit will help you with hunting, fishing, walking, and so on. Respecting the fun is necessary to live a good life.

Once the fun are satisfied, humans use strict rules to divide the land among themselves and to prevent others from stealing it:

In the past, the land titles were the lasak or tamlang bamboos. Once planted, you could then cultivate fruit trees, avocados, and so on. Once the trees had leaves, that was it, the land was yours. Today, I have land there. I have six lots with lasak bamboo, and six lots with tamlang bamboo in Mount Ulo Lisi. In the past, there was no land theft. Now, if some people go to my land, there is proof of my ownership: what my father cultivated. 'What did you plant there before?'-'Look, I have crops over there, lasak bamboo, afus bamboo, coffee'. Those are the crops my father cultivated in the past. If you're the first to cultivate a piece of land with no [human] owner, you become the owner of the place. You cannot just take land like that; there is a specific way to do it. (Lory, cited in Laugrand and Laugrand 2021b, 77) Cultivating the land makes one the ownerthe occupantof the place. Crops are thus proof of land ownership, and their boundaries are outlined by the perimeters of the field; no one can own more land than one can cultivate.

When it comes to sè fun, the living ones can do nothing but trick them in order not to be affected by their powers. As an example, fun betu, the owners of the stone, inhabit the rivers and threaten humans with slipping, drowning or injury when they cross a river. In order to fool this spirit, one must spit before crossing so that the fun betu will think that the person is going in the direction of the stream where his saliva went.

Mapping Blaan identity

Blaan social practices and movements have several defining characteristics. First, there are the many and constant interactions with the fun spirits who own the land. As an occupant, one must cajole and win over the fun owners to be able to trespass on their land, gather their resources and obtain help from them. A person who disrespects the fun risks terrible consequences, such as sickness, that can harm the whole community. Second, if one gets into a fight, one can escape or hide elsewhere, as the Blaan did eighty years ago. This often happens at a smaller scale when a sbanù, a blood feud, breaks out between two clans after a murder. The murderer is hunted by the avenging party until he dies or disappears. These conflicts are never-ending, and often the best solution is to flee. Such circumstances caused the Blaan of Malbulen to escape and adopt a way of life that corresponds more to that of nomads than to that of sedentary peoples.12 It is the opposite of how the State conceives the land, wherein social groups enclose their territory with boundaries that cannot be crossed by others and mark a separation with outsiders. Frederik Barth (2000, 17-36) argues that representations of space are socially constructed and embedded in one's cognitive world. Drawing on the example of boundaries, he discusses the impossible access of others' conceptual worlds using its own words:

But to be able to appropriate land to yourself as property, you need to separate a piece of it, detach it as a physical object and thus as an object that you can appropriate and claim as against the world. It is this that requires boundaries: by imposing the conceptual construct of a boundary line around the land you disengage it from its surroundings, and can appropriate it to yourself (Barth 2000, 22).

To grasp Blaan representations of space, one should rather look at vernacular concepts. For instance, the Blaan have no such thing as private property, nor communal land. The land is owned by the fun, and human families divide their occupancy of it among themselves. They cultivate the land they need and perform the right rituals to be accepted by the fun.

The concept of 'ancestral land' brought by the State through the IPRA in 1997 is therefore debatable because it binds a group of individuals to a demarcated area with boundaries, as if the land were inextricably bound to their identity. It most certainly leads to a 'paradox of boundaries' in which the State's representation of space is empowered at the expense of the local perspective that must comply with the State's definition of 'land' to have access to land rights [START_REF] Thom | The Paradox of Boundaries in Coast Salish Territories[END_REF]. In doing so, it obliterates Blaan spatial practices as nomads and occupants who sit in places for a limited time, and move only after being forced to do so, e.g. after a blood feud, a depletion of natural resources, or by having angered a fun owner. The concept of boundaryin which one's property ends where that of the other beginsmakes little sense to the Blaan who cannot own more land than they can cultivate. The location of fields and houses depends on one's relationship with the fun owner of the place. The occupancy is dynamic because it is continuously renegotiated as its sustainability depends on the occupant's ability to maintain good relationships with its owner and perform the appropriate gestures: to share and make offerings, to be respectful and ask permission of the fun. If administrative boundaries are used to demarcate barangay, municipalities, provinces or ancestral domains, the Blaan do not perceive them that way. They don't take borders into account when they cross them for various activities such as hunting, farming, walking, etc.

Today, ancestral land is specifically designated for 'indigenous peoples',13 but the concept is based on a sedentary and naturalist perspective that conceives nature as an object that humans can own. This is quite the opposite of the Blaan view which posits that one can only own the field one cultivates. Nonetheless, the CADT certainly remains a powerful instrument to defend the land rights and identity of indigenous people. It has forced the Philippines to recognize indigenous ownership of 22% of its land area (Rights and Resources Initiative 2015). The certificate is recognized by national law (IPRA 1997) and protects indigenous land ownership by using effective tools, such as geographic coordinate systems and GIS. However, one could question the legitimacy of the borders drawn and the sovereignty of the right holders. The Blaan of Malbulen thus experience injustices with politicians and businessman who ignore the rules.

In many countries, like Canada, land claim mapping has been both the means and the result of conflicts between the State and indigenous peoples, but also among neighbouring communities (see Thom 2009, 179-205). Both sides usually engage with countermapping, using maps as a powerful tool to advantage their own claim, resulting in many inaccuracies and overlapping boundaries. What is rather striking is how such maps are used in distinctive ways, and how each faction remains unaware of those discrepancies (see Orlove 1995, 29-46). The power of maps may thus reside in their ability of depicting a subjective reality, that of a representation of space by a social group.

Mapping place names demonstrates how well the Blaan know their places, even though their presence in the area is still recent. Toponymy shows how the Blaan use their land for dwelling, farming, hunting and fishing. Place names help to represent connections between the Blaan and their history, their myths, and more broadly to Mindanao, such as by associating Mount Parker with Mount Matutum and Mount Latian.

Who is mapping and what is mapped?

The perspective used by my place names map of Malbulen (Figure 3) obviously depicts a Western understanding of space, using a Cartesian projection of the world; a view of the land from the sky above it. But by avoiding clear-cut boundaries, the map escapes a Stateoriented perspective of the land. The number of places names, their forms, meanings and related stories encompasses an area in which Blaan dwell and weave relationships. If this map also represents my own perspective of the land, I was helped by Lory Macatunao, a Blaan friend who co-authored it. This middle-aged hunter is knowledgeable about the land. As a well-known leader, he travels by foot in every village of the barangay to manage a farmer's cooperative. I once asked Lory to draw the area where he had grown up on a sheet of paper. He drew the mountains and the rivers from left to right, as a frontal view, as if it represented what could be seen by someone standing in front of the landscape drawn. This way of drawing seems to be far closer to the Blaans' perspective of the land than any 'standard' map I could draw. Interestingly, when I asked Lory to draw another place which he was less familiar with, he drew it with a 'point of view from above', just like any other geographic map, as if he could not represent a landscape where he had not often walked, i.e. with which he had not developed relationships.

Indigenous drawings raise crucial questions about our own way of representing space. The perspective of Lory shapes the drawing on a small and very precise scale: one that can be seen with the human eyes in situ. This is very different from geographic maps which enable one to see a larger area and play with different scales, in a point of view from above. In the making of the place names map, I would show the on-going map to elders and ask them to validate the name and position of the place names on the canvas. I quickly realized that for them the exact position did not really matter. Reading the place names drawn next to one another was enough to trigger their memories and recall missing names, their meaning and history. I could have misplaced or forgotten some place names, it would not alter the way they would look at the map. When they looked at it, they were seeing the landscape as they knew it, as an interactive landscape entangled by its relationships with fun spirits, stories, myths and human experiences. As Collignon (2002, 51) once pointed out among the Inuinnait, the best hunters are not those who know the place names best, but those who are able to find their way. They memorize space with their body senses, so there is no real need to name places to recognize their way. In this regard, to know a place name is a luxury. It also means that the essence of space, in the eyes of the Blaan, may not reside in the toponymy itself, but rather in the relationships one experiences with the places and the manifold beings who dwell there. Hunting, dwelling and walking can be undertaken anywhere, on the condition that the person enters in a respectful relationship with the spirit owner, by following its rules and performing the right rituals.

To describe indigenous representation of space, Brian Thom (2009, 179) uses the notion of relational epistemology, 'a way of knowing the world through relationships', or permeable boundaries that include a totality of one's relationships, e.g. ownership, occupancy, political claims, language, identity, kin, travel, descent, myth, etc. This multidimensional representation builds on nonhuman beings' 'reactions to negotiate the hierarchical relations among social groups and landscapes without being responsible for the socioeconomic implications of those hierarchies' (Povinelli 1995, 510-511). In other words, reference to nonhuman beings as owners and makers of the places allow the map maker to describe a living landscape beyond that of a Cartesian cartography driven by political and economic perspectives of the world. Dreaming rocks, thinking glaciers or malevolent rivers can be named and placed. Their recollection shows the social relationships human beings share with them (see [START_REF] Cruikshank | Do Glaciers Listen? Local Knowledge, Colonial Encounters, and Social Imagination[END_REF]. One way to represent this dimension more accurately is through digital maps, where the meaning of every place name and the stories related to each are included.

Mapping the Blaans' places on a canvas allowed me to map a certain timeline of their history. By contrast, a digital map could enable changes to place names, and continuously represent a contemporary time. As I gave twenty large copies of the place names map of Malbulen to the Blaan, I could see the interest it raised among the youths who realized the great knowledge of their elders. They started asking them the meaning of the place names, and soon an unexpected intergenerational exchange took place.

Participatory maps are undeniably artificial ways to access knowledge. They do not represent accurately the indigenous perspective. But nor is that the ambition of this methodology. Rather, mapping with the elders stimulates the retelling of their personal experiences and recalling places and their relationships. Maps are powerful tools that can be used by indigenous peoples to promote their land rights and history. Place names maps are not meant to be used in creating new boundariesthey were already settled by cadastral maps made for the CADT. They rather trigger memories and reveal in the process the Blaans' perspective of the land. The latter resists mapping by preventing the geographic map representing it accurately and thoroughly. Maps are valuable tools that help anthropologists ask the right questions.

In the Blaan language, the only word that can be used to refer to a map, or land representation, is banwe, which literally means 'place' and refers more broadly to an area encompassing several sites that are interconnected. Because those places are intimately associated with nonhuman beings, place names allow the mapping of itineraries of movement (see [START_REF] Poirier | Ontology, Ancestral Order and Agencies among the Kukatja of the Australian Western Desert[END_REF][START_REF] Ingold | Une brève histoire des lignes[END_REF], or the past and contemporary history of a social group who named the land by entering into a relationship with it. In the end, one could argue that there is no such thing as a perfect representation or map, but there are many ways to access those representations by combining participatory maps with life stories, myths and ethnography of walking. The recollection of place names and their meaning as well as their origin shows the social relationships the human beings weave with their places. Oral histories are thus inseparable from maps.
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 1 Figure 1. The Certificate of Ancestral Domain Title held by the Blaan of Malbulen (barangay Little Baguio). Original scale: 1:5,000,000. Land Mark. Global Platform of Indigenous and Community Lands. Online: http://www.landmarkmap.org/map.

Figure 2 .

 2 Figure 2. Main languages of Mindanao. The Blaan, Bagobo, Tboli and Tiruray Bilic languages are in yellow.Original scale: 1:5,000,000. Source:[START_REF] Wurm | Language Atlas of the Pacific Area[END_REF][START_REF] Wurm | Language Atlas of the Pacific Area[END_REF].

Figure 3 .

 3 Figure 3. Place names map of Malbulen, showing the main rivers (drawn in blue) the Blaan followed to reach this area. The biggest villages are indicated in red. Malbulen (Little Baguio) is indicated in yellow. Original scale: 1:10,000. Source: Laugrand and Macatunao (2019).

Figure 4 .

 4 Figure4. A digital map of Malbulen made on Quantum GIS with noteworthy place names reported in the text (in colour), the biggest villages (in number) of the barangay and the paths which interconnect them (dotted). Malbulen is indicated in yellow. Mount Matfad is outlined in red, Mount Malyab in orange, and Mount Fantang Bulul in pink. Luan River is drawn in blue. Ascending in numbers for the villages: Malbulen (1), Malbag (2), Laflà (3), Luan (4), Faglidong (5), Lanulan (6), Kbual (7), Bolo-Bolo (8), Kablulan (9), Kifanan (10), Lenna (11). Original scale: 1:55,000. Screenshot taken on Quantum GIS.

Figure 5 .

 5 Figure 5. Barangay state map of Little Baguio (Malbulen) including its boundaries and the main villages. Municipality of Malita, n.d.

Figure 6 .

 6 Figure 6. Mount Matfad (above) and Mount Malyab (below). February 2018. Photograph by the author.

Figure 7 .

 7 Figure 7. Fantang Bulul, Mount Cut-in-half. May 2016. Photograph by the author.

Figure 8 .

 8 Figure 8. Sabak, an offering altar featuring an egg, rice and taro leaves intended for fun spirits. February 2018. Photograph by the author.

See for example the case of Baguio City, a former Ibaloy place (https://opinion.inquirer.net/81239/ancestral-complaint).

This logic is also present in other languages of the Philippines. For example, among the Ibaloy of Benguet, the expression 'toway nay anakan mo?', which means 'where are you from?' (literally, 'where did you become a child?') is never used. When they meet someone, Ibaloy people ask: 'dowan mo?' (where are you going?), or 'dapoan mo?' (where did you come from?).

Koronadal is composed of the words koron (cogon grass; Imperata cylindrica) and nadal, which comes from datal (plain).

Interview with Fr. Pierre Samson, 2011. 

This part of the group is missing from the municipal census because few of them register their children at birth. Women are legally required to give birth in the barangay centre, which is located more than eight hours away on foot from the farthest areas. Parents are fined if they register a child who was not born in the centre.

The bong to system was probably influenced by that of the datu, who ruled all over the Philippines, especially in Mindanao (see[START_REF] Kikuchi | Philippine Kinship and Society[END_REF] Gloria 2014, 91-96).

For an epistemology of the ethnography of walking, see[START_REF] Ingold | Ways of Walking. Ethnography and Practice on Foot[END_REF],[START_REF] Fontanari | Making Pathways while Walking and Singing in Shimshal Valley, Pakistan[END_REF] and Laugrand (forthcoming).

A. LAUGRAND 

Far from contrasting idyllic nomads to exclusively sedentary city dwellers, it is noteworthy that these two ways of dwelling are not opposites 'in terms of "total mobility" versus "absolute immobility", but by their ways of valuing or undervaluing the primordial freedom of permanent movement'(Singleton 2001, 166; translation by the author).

Before the Spaniards came, there was no such distinction between indigenous and nonindigenous peoples; all were native to the Philippines (see[START_REF] Scott | The Discovery of the Igorots: Spanish Contacts with the Pagans of Northern Luzon[END_REF][START_REF] Scott | Barangay: Sixteenth-Century Philippine Culture and Society[END_REF].
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